

















PROLOGUE

Firstly, the Church of Jesus Christ should always be examining herself and adapting to
necessary changes and divine opportunities, without compromising ‘the message once
delivered. “A church which pitches its tents without constantly looking for new horizons,
which does noft continually strike camp, is being untrue to its calling.... [We must] play
down our longing for certainty, accept what is risky, live by improvisation and
experiment.” (Kiing, cited in Frost & Hirsch, 2003: preface)

Secondly, there is need at the outset to emphasise that one cannot treat the subject of
the re-emergent house church in a narrow, isolated way. We have to see our subject in
the broader context of our times, contemporary theology and church practice, new forms
of church, the future church, etc [Pr~"'~ ~*~< = T-=3t & Hirsch 2004, p.83, has said

that without contextualization, the ¢ :— may the writer add, so is the
church].!
Thirdly, the pressures and challeng onal/institutional churches are the

same as those being faced by house vu other ‘newer’ forms of church.

Fourthly, those looking in Uﬁqwﬁg@? fey Fegriatd ¢efence of the house church
as a ‘model’ with absolutely noffingetleamm ficneether@proaches, will be

disappointed. Furthermore, house church is not just another church ‘model’ (so
espoused by Western Christianity these days, merely to be implemented with the
assurance of sure success) but is essentially ‘A WAY OF BEING/LIFE,’ as we follow in
the footsteps of the Lord of the church, ‘the way, the truth and the life’ (Jn. 14:6).

! Frost and Hirsch (2003, pp. 83ff,88) give a working definition of contextualization, viz. “The dynamic
process whereby the constant message of the gospel interacts with specific, relative human situations...”
They also give some of the reasons for contextualization, e.g. Christ's contextualization of Himself in the
incarnation; so also the first Christians as indicated, e.g., in Acts 17; because it works; etc.









individualism, shanty towns and so on). However, the African ethos of the
extended family, of tribal unity and care, was reincarnated to a certain
extent in the African Independent Churches. The AIC’s are churches
among the poorest of the poor, operating without any external financial
aid. They have an ethos of helping one another in all walks of life, allowing
their members to survive under harsh conditions. They develop stronger
family ties and work at the upliftment of their people. This approach augurs
well for the future. The V\(est, unfortunately, was too slow in discovering-

that its intellectual culture has a very negative impact because humans are

not merely intellectual beings lings, emotions and
intuition. Fellowship and mutu sic elements of a true and
meaningful religion.”

Commenting on the growth of small-group S, including in the AIC’s, Hendriks
stated that the intimacy and @m@ﬂqﬁpﬁtiwmm been a strong growth
factor (1995, p.27). He added thatfbveyatpertancs.of stiealigroups as primary socializing
units, as faith communities, could not be stressed enough (1995, p.31).

1.5.

Early church growth was house church growth, in networks.

More recently, Simson (1998, p.31,40) has reminded us that the growth of the church in
the first three centuries of its highly effective existence was largely in a house church
network format. He quotes Hopkins of the Anglican Church-Planting Network in England
as saying “The West has compressed celebration into congregation, and forgotten the
homes.” He mentions Anglican Robert Warren speaking of the ‘inherited mode of

church’ and an ‘emerging mode,’ a new — or possibly very old — form of church re-
emerging according to New Testament patterns.
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2, SO WHAT ARE HOUSE CHURCHES?
21.

According to R and J Banks (1998, pp.6,22):

“Home-churching involves a face-to-face meeting of adults and children
who are committed to developing ‘a common life in Christ’ [I Jn. 1:1-7; Gal.
6:2, 10; also Bonhoeffer's The Life Together, chapter 1 on Community
(personal comment)]. They meet weekly in a house, apartment, or other
convivial space. More important than their setting is their mutual care for

and accountability to one anot led family they desire to
sing, pray, learn, share, love, neal (which is also their
Lord’s Supper) fogether. Thro ninistry to one another they
learn to identify and use the g | them, and they are

therefore more confident in engavon through various individual

ministries in their hor:fj;s1 ne@?%(isﬂg?oafsbvgfltpﬁgsr énd wider
communities. While they \Q% hewselygs@eHes, they also recognize

the importance of congregating regularly with a larger group of God’s
people.”

It is important to remember that no two house churches are exactly alike. Sometimes the
differences are relatively small, sometimes quite considerable. There are STABLE
ELEMENTS in all these gatherings — singing, praying, learning, sharing, and participating
in the meal — but the FORM these take and the way they are combined is FLEXIBLE.
Much depends on the background and composition of the group, their gifts and maturity,
the age range of children, and the forms of Christianity that have influenced those who
belong to them.

superstition, truth and veracity. It demanded technical, scientific answers to questions of faith and science,
with proofs and evidence. Modernism required that everything be rational, observable and repeatable...
Modernism has ruled supreme in Western thought for the last 500 years.” On the other hand they define
postmodernity as a reaction to modernism and as a direct descendant of the late nineteenth century
existentialism, with the affective taking precedence over the cognitive. “It is characterized by freedom of
choice, rejection of creeds, and a complete agnosticism with regards to truth.” It doesn't like definitions
and formulae and everything must connect with life experience. Not having answers is quite acceptable. It
is very pragmatic — ‘It must work.” It is the worldview that defines our present generation to a large extent.
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3.2.2.

Gill (cited in D. Jones, 1989, p.29) goes further, referring to Jesus’ use of homes as part
of His basic missionary strategy — not only did He minister in homes, but He also sent
out the Twelve (Mk. 6) and the Seventy (Lk. 10) with special instructions regarding the
home. The new community He had in mind would be established as households turned
to God. This then was the fellowship that essentially led to the dynamic church of the
Book of Acts. Those first Christians knew an unusual unity, oneness of purpose,
common love and mutual sharing — it was an atmosphere, a spiritual environment that
grew among them as they prayed, learnad and wnrehinad together in their own homes
(Acts 2:42-46; 5:42) (Snyder, 1996, p.¢

3.2.3.

This also the missionary strategy of th: tho, according to Filson (cited in
D. Jones, 1989, p.29), was “no absent-mTRJJJ#Mgian who never came down to

earth. One thing he had to haﬁ Hivé f@iﬁpw%iﬁbﬂrﬁwal way to obtain one
was to win a household with a hor&@ggﬁgngqgﬂﬁgdﬁgmgs a centre of Christian

activity.”
3.24.

So also the apostle John: Gehring (2004, pp.231ff) emphasises the importance of 2
and 3 John with regard to the house church in apostolic times, for they provide a lucid,
concrete illustration of how house churches functioned. For example, they point out the
bad example of Diotrephes, leader of a certain house church — although John (‘the
elder’) wrote to the church, Diotrephes refused to receive him and did not practise
hospitality toward several itinerant Christians from other churches, in fact he expelled
from the congregation those who acted differently (2004, p.232). Diotrephes’ behaviour
stood in strong contrast to that of Gaius, who had received these visitors and given them
hospitality — it appears Gaius had his own house and was thus able to act independently
of Diotrephes. '°

10 Edwards (1999, pp.36-61) describes in detail the apostles’ ‘household strategy’ in the Jerusalem
church, Judean and Antioch churches (as a result of Saul's persecution), and specifically Paul's
‘household strategy’ in the Gentile churches of Galatia and Europe.
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Christian house groups. They encouraged the prophetic, apocalyptic and spontaneous
participation of members in meetings, the leadership of women, personal morality, etc
(Banks, 1998, p.50). 12

3.4.

From the fourth }century onwards, protests against the formalizing of the church also led
to the Monastic Movement, with its strong emphasis on community, such a strong
element in the early house churches. The Montanists organized themselves into
fraternities, operating as extended families in which everyone was valued as a channel
of God’s grace and could make a valu:

The first organizer of communities, acc < (1963, p.73), was Pachomius
(292-346 AD), who established a mon: si on an island in the Nile in
Upper Egypt. By the end of the century nmunities had been established

in Egypt and begun to spread elsewhere. U Monasticism grew more slowly
(1963, pp.73-74), in spite of tlﬁﬂqv@ﬁlfgpgﬁ'opﬁﬁnﬁasr Jderome, Ambrose and
Augustine. Martin of Tours in the 4&“@9gtwyﬁnﬁogygedéﬂmmsﬁcism to Gaul. He in turn
greatly influenced St. Ninian, who in 397 AD established his church and monastery at
Whithorn, on the Solway Firth, and took Martin’s work as his model. This had powerful
effects, not only upon Scotland but upon Ireland as well, and was one of the decisive

factors in making the Celtic Church so intensely monastic (1963, p.74). '3

The point here concerning Monasticism is this: men and women were attracted to the
quality of members’ lives and found a home in the monastic movement (R & J Banks,
1998, p.52). It is interesting that the church father, Augustine, around 400 AD, argued
for the continuation of the domestic sanctuary or home church, with the head of the
household as priest of the domestic church (D. Jones, 1989, p.29).

3.5.

Prior to the Reformation, certain anti-Catholic groups also reclaimed aspects of the

communal and participatory nature of primitive church life. In France the persecuted

12 Cullmann reviews the strengths and weaknesses of Montanism (1956, pp.:206-208).
13 Renwick (1963, pp.74-76) details the main monastic movements, such as the Benedictine Order,
Cluniac Movement, Cistercians, etc.
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3.8.6.2.

The Chinese house church - through the eyes of David Aikman.

Former Time magazine Beijing bureau chief, author and foreign policy consultant
Aikman (2003, pp.74ff,80-89), has written a detailed account of the house church

movement in China which has displayed, and continues to display, the most rapid

church growth anywhere in the world. He identifies the three most important

movements:

a)

b)

Fancheng Movement: this was born in a little village in the populous Henan

Province in the 1960's, out of pe imidation, meeting in homes for
worship and prayer and witness of healing and excorcism (asin
Acts). Li Tianen, an itinerant eve p leaders for the soon-resulting
networks of house churches. Th me known as ‘uncles.’ By 1974

there were thousands of house chuNEJ#&ns, described by the communist

government as the ‘Jewd\ﬁ;é’[lg 1{?? @qu(ﬁ.{qqeg 1aa@d others were training

up newly-converted youth, sp@gmmem Jut-ie Patiedo ‘evangelise China’ (after
evangelising their family and friends). Such was the response that by the early
1990’s the network numbered about 5 million. This house church network
deliberately held to a loose structure. Highly talented, much persecuted, beaten
and imprisoned (as recently as July 2006), Li Tianeng, rose to become the most
mature and importantly, the most tolerant, of the network leaders. It is hard to
think of any house church leader in China more visionary or entrepreneurial in
evangelizing his own country, envisaging China as a missionary-sending nation.
Tanghe Fellowship: the second of the big Henan Province networks, led by the
older Feng Jianguo [note the Chinese church'’s respect for older leaders]. This
has also been a loosely-knit fellowship, more Pentecostal in worship-style and
pursuit of the ‘miraculous’ than the other groups. Feng was converted at eleven,
arrested in 1975 for ‘counter-revolution’ activity and released in 1980. In the early
days the Fellowship members carried around hand-written Bibles, miracles
abounded (e.g. immediate healings when people professed faith), etc. This

movement went through the ‘three shedding period,’ i.e. shedding blood under
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persecution, prolonged weeping in the sorrow of repentance, as well as weeping
in prayer. In 1994 the network sent out 72 young evangelists into 22 provinces of
China. Teenagers planted house churches in Inner Mongolia, many healings and
exorcisms took place, especially in N.E. China’s Heilongjiang Province. Feng’s
many imprisonments did not affect the work radically because he had established
basic leadership structures as well as a focus on education, literature, pastoral
work, children’s work and mission. Scores of couples intentionally migrated into
every province of China in evangelism and mission.

c) The ‘Born Again’ Movement: founded by Xu Yongze, also known as Peter Xu.

He was converted as a child, stt engineering and took over
leadership of the network in 199 iwuch opposition and house-
arrest in 1967 already. This larg me fairly controversial not so
much because of Peter Xu's hez discipleship but of his

advocacy of a very strict moral lifesTN 1t became normative in their
meetings and retreats tmeyqur@f ¢f thetShititig@ork — followers
became known as ‘the weepbnsy’ krary of fhscanélrReein the house church
movement did not consider Xu’s group a cult, which some others saw as being
too legalistic.

Before we leave Aikman’s (2003, pp.89-91) intriguing history of the Chinese house
church networks, we note the commendable and persistent attempts of their leaders to
find unity between the groups. By the mid-1990’s the major house church networks,
including the Born Again Movement, began concrete unity-talks. Note that the
differences were more theological than that of personality, with the leaders genuinely
respecting one another. These unity-talks were headed up by Zhang Rongliang, who
arranged for a major secret conference in Henan Province in August of 1998. It
produced a handwritten document, ‘A United Appeal of the Various Branches of the
Chinese House Church’ [note singular ‘House Church’: personal comment]. This
document included appeals to government to stop persecuting the house church
movement and not confine the church to the official ‘Three-Self church. There are

approximately 10 million believers in the Three-Self church but 80 million believers in the
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Barna (cited in Kreider & McClung, 2007, pp.130-131) further records house church
networks throughout N. America (and Canada): in Denver, Dallas, Austin, Cincinatti,
San Francisco, Los Angeles, Portland, Colorado, etc. In Las Vegas and Los Angeles,
house churches are penetrating restaurants, hotels, alternate communities, etc., in
meaningful ways.

Even traditional churches are transitioning into house church networks — a case in point
is Vineyard Central in Cincinatti, amongst others in the Pacific North West, Texés, etc.
Mega-churches are beginning to plant house church networks, notably Saddleback
Church in California, pastored by the renowned nastar/author, Rick Warren (Kreider &
McClung, 2007, p.137).

Garrison says about the church in the L der & McClung, 2007, p.127),

“There is an awful lot to comm 1es in the United States.
There are quantifiable realities, su'ost of church buildings, the
exploding population,@ﬁ%fgi@ L{ﬁa%iutnﬂglt@ increasing cost
of property in the cities. Thp@'@ he Wiy Becedfeheidd enough church
buildings. It becomes a question of stewardship. Can you justify putting
20-30 million dollars into building a church just so that you can add
another 1,000 people to a church that already has a couple of thousand
people? | am concerned about the 80+ million un-churched Americans. |
am not convinced that our existing structures will draw them in. The

house church movement has the potential to do that.”

4, HOUSE CHURCH IN THE HOME, CITY AND WORLD...
41.

An OT/NT perspective on the local church collaborating.

Hadaway, Wright and DuBose (1987, pp.39-42) see the first definitive expression of the
church in the NT as the house church. It was the most natural structure to develop

because of two realities: the nature of the church itself and the nature of the social
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5.2
It would be dangerous to ignore the roéle of small groups/house churches today.

With regard to cultural and political transformation, the historian Butterfield (cited in R &
J Banks, 2004, pp.246-247) has said,

“The strongest organizational unit in the world’s history would appear to be
that which we call a cell; for it is a remorseless self-multiplier; it is
exceptionally difficult to destroy; it can preserve its intensity of local life

while vast organizations quickly wither when they are weakened at the

centre; it can defy the power of id it is the appropriate lever
for prying open any status quo. 2 early Christianity or
sixteenth century Calvinism or ism, this seems the
appointed way by which a mer le may open up a new

chapter in the history of civilizatio Q"

House churches are not the orlly meﬂﬁemauyh Mimmurmmrﬂwal takes place (other
units such as vocational groups and &&tfdfrgroups; ete., dlédhave played a significant
role) — however, house churches are a good example of what the economists Finn and
Pemberton call ‘small disciplined communities,” and the theologians Lee and Cowan call
‘voluntary mediated structures’ (cited in Banks, 2004, pp.246-247). They are
foundational to any quest for renewal in church and society. They are critical for any
attempt at regrouping the people of God for community and mission. They open up a
way for ‘getting back to basics’ and ‘bringing the church up to date’ at the same time
(Banks, 2004, pp.246-247).

6. CONCLUSION.
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4. THE FOURTH MAJOR REASON FOR THE RE-EMERGENCE
OF THE HOUSE CHURCH IN OUR TIME: POLITICAL AND
RELIGIOUS PERSECUTION OF THE MISSIONAL CHURCH

4.1.

The resilience of house churches in witness, especially in times of
opposition/persecution.

41.1.

It is stated that in China, for example, th~ b~~~ ~=--=~ ~atworks’ stress on personal

evangelism by all Christians, meeting in stablishment of grass-root
small groups, have stood them in good ¢ nd development, even under
the oppression of communism when ma ations failed to adapt to and

succumbed to the radically new social cc., .vcd, 1994, p.14).

Lambert (1994, pp.81-82,174) mﬁ%%gw(ﬁxfrﬁsypmfénprisonment of young
house church preachers in Henan Pmy&@ﬁl@ﬁqwqymg[@w@ar old girl who was beaten

senseless on an occasion) — far from dampening the local Christians’ enthusiasm, this
persecution helped to spread the gospel even further. Bible training had to take place in
homes and caves under great hardship, those imprisoned endured horrific beatings and
mental torture, etc.

Jiasheng Shen (1999, pp.1-2), writing about ‘The Three Warfronts of Mainland Chinese
House Churches,” names the three most threatening enemies to the church in China:
Persecution by counterfeit Christians blurring the line between church and state
(infiltration of house churches by Communist party members which have greatly harmed
house churches); oppression by evil spirits and heresies (according to the author,
heresies such as that of extreme Charismatics and the ‘Eastern Flash of Lightning’ are
not representative of the main stream of house churches); obsession with wealth under
the ‘open door policy’ and exposure to Western cultures and economies (Shen relates
how an elderly house church worker seriously asked him to remind overseas Christians

not to send more money or material resources to Mainland China for the latter reasons).
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method. He quotes Kinsler (1986, p.6) as saying that what is needed is “a new
ecclesiology in which the people and their local leaders are in fact the primary
base of ministry.” He quotes Kirk (1986, p.7), “Experience seems to demonstrate that
the full ministry of Christ’s body (often called ‘every-member-ministry’) will never flourish
until the clerical stranglehold on local churches is removed.” ‘

1.2.
‘A church of the people.’

Moltmann (1978, pp.83ff) pointed out that ‘God’s people’ must participate in the

discipline of theological reflection, which 2 discipline of ecclesiology.
Ecclesiology is and must always be Chri: jue about the cross drives us
to dialogue under the cross, the nearer v the nearer we draw to each
other in true community, the essence of ! fortunately, says Moltmann

(1978, pp.95ff), theology too often separate S the people, i.e. God’s people in
His church. Thus we are dealinguvﬂi mf?f@”ﬁi'ﬁ@ﬂplqw@ot of the people,” with
the rank and file not being made to f§&ldikerresponsite $ejatts in their churches. Yet
the common people Idved Jesus and came to hear Him and found happiness in His
presence — by contrast the Pharisees and the Scribes were hated by the people and that
is why they (the Pharisees and Scribes) had to deal with Jesus gingerly, lest the people
rise up against them (Mt. 7:31,48ff).

Where is the true church then? Where Christ is! Before we arrive with all our church

programs, Moltmann (1978, pp.103,105) suggests we discover Christ in the people. &

All this, to the mind of the writer, calls us back to the essential root-principles of the NT
(e.g. the priesthood of all believers, to which these days we often pay only lip-service). If
ever there was an anointed and effective ‘lay-movement’ (not without its conflicts and

challenges, as already pointed out), it was the first century church.

destroy the law but to fulfil it (Mt. 5:17); the focus of creation is on the family; the gospel creates Christian
families; the church’s foundational leadership will come from Christian homes; lived-out Christianity is
shown best by the basic unit of society viz. the home; etc.

% Moltmann (1978, pp.88-89) quotes the example of prisoners-of-war in a post World War Il POW camp in
Germany, who practised the priesthood of all believers — they made no distinction between clergy and
laity, different denominations, etc. He cites the similar case of prisons in contemporary Chile and Korea.
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2004, pp.80-81), “The question is not whether the church is an institution, but rather what kind
of institution it is.”

Some institutionalization of the church is already evident in the NT — regular meetings in
homes, some patterns of leadership, the celebration of the Lord’s Supper, etc. However
(according to Snyder, 2004, p.80), these institutional elements were highly functional in
the early church. No officially structured, formalized organizations in the sense of the
present-day denominations or societies were to be found. Institutionalization of this more
rigid, hierarchical and organizational type grew up only in the second and third centuries,

in part as a reaction to the perceived charismatic e¥recceg of the Montanists. The

church will inevitably manifest some insti but no institution can ever be
the church.
“The church (2004, p.81) can ne r an institution, even

though it will necessarily be instiwu e aspects of its life.”
g

Rather, the church is essentially{§ Eﬁgpéia@iqyo@tnfr@yti.ﬂaqi@ on/centred in/inspired
by ‘the Christ, the Son of the living Gbd’ jdher6ime:18)«ériesus Christ spent more time

preparing a community of disciples than proclaiming the good news [which He did], then
the church must also recognize the irhportance of community for proclamation. This
priority of community is important both for each believer and for the church’s witness
(2004, p.90). Spiritual growth occurs best in a caring community (Eph. 4:15-16) — Barth
(cited in Snyder, 2004, p.91) rightly pointed out that when the NT speaks of up-building, it
“speaks always of the up-building of the community. | can identify myself only as | edify
the community.”

The early church affirmation ‘Jesus is Lord’ (Acts 2; Philippians 2) must be the cry
of the church today (2004, p.114),

“the church is truly the agent of God’s cosmic plan only as it is truly the
community of God'’s people. As an ecclesiastical institution, the church
can show little, if anything, of the kingdom. But as the messianic
community functioning as a charismatic body, it can and does reveal the
true nature of the kingdom as it hastens its coming.”
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1.7.

Toward a ‘theology of church structure.’

Thinking specifically of ecclesiology and the house church, Hadaway and Wright and
DuBose (1987, pp.56-62) make an important contribution on ‘the theology of church
structure.” They begin by saying there is a direct line between the nature, function
and structure of a thing. We can expect the church to assume certain functions growing
out of its nature, and we can expect these functions to be translated into structures as
the church takes root and grows in its cultural, social, economic and political context.
Thus the nature of the church may be underetand in hun~ ways (1987, p.56):

(a) through direct (biblical) sta: wrch;
(b) through (biblical) descriptic

The NT contains a number of figures of spevribe the nature and function of
the church, e.g. as ‘God’s housﬂ\ﬂ%f@ﬁﬁ:aﬁ %ﬁﬁ)a [‘Jé)usehold of faith’ (Gal.
6:10); God'’s ‘flock’ (Acts 20:28); ‘b%&ﬁbﬂqﬁ@ﬁ@m dRit2-13; Eph. 1:22-23);
instrument of God’s glory (Eph. 3:21); etc. When we consider Jesus’ words in Matthew
16:18-19, Luke 24:46-49 and Acts 1:8 we are able to see clearly that the ultimate
implication of the instrumental nature of the church is that mission [my emphasis] is its
very nature and function (1987, p.58).

The church in all of its manifestations reflects in function the very qualities presented
ideologically in the teachings of Jesus, Paul and others in the NT.

See for example the functions of the church in the Book of Acts (1987, p.59):

» Attention to the apostles’ teaching;
* Fellowship (unity);

* Breaking of bread in the homes;

* Prayers;

* Praise to God;

* Material sharing;

*  Worship;
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Hadaway and Wright and Dubose (1987, p.69) make it clear that there is a continuity
between the apostolic church and the church which followed this era, up until the time of
Constantine — through the house church and the kind of spiritual life it fostered. For
generations after the apostles, the church continued its spontaneous lay witness (people
of God) in the cities and along the great trade routes of the empire. Sadly, with the
intervention of Constantine, ideological changes were taking place which were
altering the NT theology of the church [my emphasis]. The plurality and equality of
leadership was giving way to a hierarchical arrangement with the bishop becoming the

central figure followed by the presbyters (who later became priests) and deacons. These

bishops who were at first pastors, assurmr ority as well as leadership.
Other aspects of theological adaptation ¢ ) came with a more
sacramental understanding of baptism al - this was one of the
forerunners of the clergy-laity divide. Mo 1 Constantine, came the

most definitive change for the nature, func@lllA structure of the church (1987,
p.70) — the shift from house cl[y[q[\\,tem:tyi@t(ﬂ()‘pya[-pamw’), usually an oblong
hall with colonnade and apse used forQaweadtrt ahd-tesamibiies, now also used for
Christian meetings and services. The apse (semicircular or polygonal recess, arched or
dome-roofed) was now the domain of the official clergy. In the centre of this area was a
throne-like chair in which the bishop sat. The table for the Lord’s Supper was in front of
the apse, in the area which later became known as the altar. The nave (body of church
building from West door to chancel, usually separated by pillars from aisles), in the
centre of the basilica, was occupied by the ‘lower’ clergy and the choir. The people, the
‘spectator- worshippers’ were relegated to the side aisles, separated by gender. The
catechumens, i.e. those under instruction for church membership, and the penitents, i.e.
those under church discipline, were restricted to the porch area near the outer area of
the nave. ° This brought a dramatic change in ecclesiology. For example, the basilica
facilitated the division between clergy and laity, worship changed from being the united
celebration of the people to a clergy-performed ritual with the laity as spectators. It was
a fundamental and qualitative departure which has persisted to this day with many

" For a full description of the basilica together with illustrations and photographs, see T. Dowley,
Eerdman’s Handbook to the Hiistory of Christianity (1977, pp.150-152) (Grand Rapids: Eerdmans).
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Snyder (1996, pp.162-163) challenges the traditional ‘mystical’ and ‘institutional’ view of
the ‘church local and universal.’ He insists that both these views, i.e. the mystical and
institutional, do not take culture seriously. In the institutional view, the church
becomes so wedded to its particular culture that the culturally determined nature of
much of its life and structure is overlooked. In the mystical view, the church floats
nebulously above culture and never gets tangled in the limiting dimensions of space,
time and history. In both cases it is really culture that becomes ‘invisible.” Says Snyder
(1996, pp.164ff), to understahd the church biblically we must move beyond the
traditional visible-invisible model and mo or and more fundamental
biblical view which he defines as follows:
a) The Bible sees the church in cosn pective, the church being
placed at the very centre of God’s (Eph. 1:9-10, 20-23; 3:10;
6:12). a8
b) The Bible sees the churcﬁj@lqlv.eipqﬁty @ihym [nstitgional terms. According
~ to the NT, the church is a chadsrg&tia otdanismsatie¢dhan an institutional
organization. Churches that structure themselves charismatically are largely
prepared for the future, whereas churches which are encased in rigid,
bureaucratic, institutional structures soon find themselves in culturally bound
forms fast becoming obsolete.
¢) The Bible sees the church as the community of God’s people. The essential
biblical pictures of body, household, etc. help us here. The church is essentially
the community of God'’s people. People and community are two poles which
together make up the biblical reality of the church — on the one hand the church is
the people of God (1 Pet. 2:9), emphasizing the church’s universality; on the
other hand the church is a koinonia, emphasizing its informal nature and
interaction at local church level.

faithfully administered. He then adds the following, “Someone may stand on a street corner with a small
crowd and have true preaching and hearing of the Word, but the people there would not be a church.
Even a neighborhood Bible study in a home can have the true teaching and hearing of the Word without
becoming a church. But if a local Bible study began baptizing its own newconverts and regularly
participating in the Lord’s Supper [as do house churches — personal comment], these things would signify
an intention to function as a church, and it would be difficult to say why it should not be considered a
church in itself.” ‘
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In the incarnational/missional mode, worship is always done in the context of mission,
and must be culturally relevant. Our evangelism and social action is communal, we join
with God in redeeming the world (He's already there), and our spirituality is of the ‘all-of-
life variety.” Those engaged in this approach around the world begin to experience the
wonder of realizing that ‘church’ is not something excluded from the rest of life, least of
all the home and the neighbourhood.

3.2,
The theology of family and the church as ‘family.’

3.2.1.

Anderson and Guernsey (1985, p.vii) wri

“Every human person is in so :d to another person or
persons. This is a necessary sociNgJ#¢ well as a theological truth, for

being connected meawﬁxij{}%f]gmp@f%w Hﬁlfé means being part of
a family. If the church is in Wﬁgie huBiResswhich it ought to be, it is

logical that the church needs a ‘theology of family’ as well as recognizing her
calling to live and grow as ‘family of God.”

It is interesting to consider the approach of Jesus (1985, pp.139ff). Was Jesus disloyal
to the hallowed institution of family? The answer is that he did not polarize discipleship
and family but spoke for the transformation of family — the only thing Jesus criticized was
people’s ‘captivity to family relationships’ no less than captivity to material possessions,
fame, etc.” In fact Jesus enhances family and relationships by exorcising the
destructive and demonic disorder that threatens it.

”% In reading devotionally through the Gospel according to Luke, it became obvious to me that at times
even Jesus' own family did not have a proper kingdom perspective (did they demonstrate a certain
possessiveness and scepticism re Jesus?), and were something of a frustration to Him and the fulfiiment
of His purposes: see Luke 8:19-21 and compare John 7:1-9. (All this despite the fact that He had delayed
His messianic ministry to the age of thirty, so that His siblings were reasonably independent and His
mother not left with burdens too heavy too bear (Joseph probably having died earlier on). This perspective
is confirmed by Leon Morris in his commentary on ‘Luke’ p.153-154 (1974) (London: IVP) as well as by
E.M. Blaiklock (1966. pp.29-30) in his commentary on ‘St. Luke.’ After all, even as He was dying on the
cross, Jesus sought to ensure His mother’s well-being!
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“We are invited to make present the love of God in human form. This takes
place in the relationships in the family and in the relationships of the family to
outsiders. These can be called sacramental relationships... These are
charisms, extraordinary gifts given by God, that qualify the recipients as
ministers of the Lord, true disciples of the living Lord who remains alive

especially through their many expressions of generosity, care, and service.”

Anderson and Guernsey (1985, p.151) continue: the willingness of a Roman Catholic
theologian like David Thomas not only to think of the church as a domestic unit (family)

but to suggest that the relationships that take place in the domestic life of the church are

of a sacramental nature reveals to us hoy are beginning to identify
church with family. To quote Thomas furt yroblems of family life in
contemporary society is the isolation felt 1uclear family.”

Thomas (cited in Anderson and Guernsey, tnen goes on to suggest that

the church will need to reconst/tzttf famil thrgE ; %fam{ti_flg of a ‘domestic church’
as a basic cell of the larger eccles:astlcad éllle ﬁ{aﬁﬁgy& P ‘block units,” will begin to
function like ‘households of faith.” They will perform many functions, including some
aspects of education, stabilization of economic existence for members of the group,
prayer and liturgy, and even the evangelization of the larger community in which they
exist” ['shades’ of Acts 2, etc: personal comment].

Anderson and Guernsey ask (1985, p.153),

“To what family, or household of faith, does the family belong without losing
its character as a domestic community where ordinary and daily life is affirmed
and supported? Doesn’t this mean, then, that the church itself must become

| the ‘household of faith? And if so, won't this mean that the church becomes
both the sanctification and celebration of that commonality (koinonia) that
exists between people who are the ‘friends’ of Jesus and who exist for and
with each other? Should these ‘households of faith,” by whatever definition or
form they take, be the centre of the liturgical life of the people of God, even as
they are the source of nourishment and support for the daily and ordinary life
of the members? Shouldn’t Christian baptism be baptism into ‘a household of
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3.3.

The church as ‘the body of Christ.’

We are of course referring here to the church as body of Christ in this world, i.e. as

Christ's hands, feet, ‘presence,’ etc., by the indwelling and giftings of the Spirit.
3.31.

What does this mean?
Bonhoeffer (1963, pp.99-100) responded,

“In the church Christ is at work as with an instrument. He is present in it; as

the Holy Spirit is with the indi makes himself present in the

~ congregation of the saints. If jht of the body of Christ
seriously, then it means that fies Christ and the church, as
Paul himself clearly does (1 ( or where my body is, there too

am /. From this conviction that CWgjjjjjjJ#¥€If is the church there arises the

idea of an organic Iif@iﬁw ;:Pgﬁg, AR HRMER A the will of Christ,

from this image of a Iivinqg@@mgmlf{ mecetipiatis really present only in the
church. The church is in him and he is in the church (1 Cor. 1:30, 3:16; 2

Cor. 6:16, 13:5; Col. 3.9, 2:17), and ‘to be in Christ’ is the same as ‘to be in
the church.” '

He continues (1963, p.101),
“The social significance of Christ is decisive. He is only present in the
church, that is, where the Christian community is united by preaching and
the Lord’s Supper for brotherly love... There can be no thought of a second
incarnation of Christ (say, in an individual man), but rather we must think of
a revelatory form in which ‘Christ exists as the church.” Only then can we
grasp that Paul can speak in the indicative: ‘You are the body of Christ” (1
Cor. 3:16, 6:9, 12:2; 2 Cor. 6:16; Eph. 5:30).

According to Snyder, the metaphor the body of Christ firstly expresses a structural
principle, viz. the church’s unity under Christ’s headship. The principle of unity is the
principle of many organs in one body — i.e. organic, genetic, cellular structures (Jn. 15:1-
8; Rom. 12:4-5; 1 Cor. 12:12-26; Eph. 4:15-16). This principle holds good at every level

115



of the church. “Thus, valid structures for unity should be based on a charismatic-organic
model, rather than an institutional/hierarchical one” (2004, p.206).
Snyder (2004, pp.204-207) asks the question, which is more essential to effective
gospel proclamation: cooperative evangelistic efforts or the visible unity of the church
itself? The answer is rightly that they are inseparable — while cooperative withess is to
be encouraged in many areas, such witness must be integrally linked to the life and
discipling of local communities of believers. In John 17 Jesus prayed for the oneness of
all believers, not merely for cooperation in evangelism. “Both the evangelistic mandate
and the ecumenical motive summon us to an ongoing quest for the biblical
understanding of the people of God, the |
Certainly, the dramatic expansion of the ¢ due to the remarkable unity
and love displayed among Christians, so ase outside of the church were
impressed by the dynamic within it. 7
To this end Snyder argues for two practical oSN
(a) Priority should be given to tl"gﬂcpp@pip[tyf otriptanudibpaspecially in

today’s urban centres (e.g. reguldiOgrasgyalies ¥ st 6 bring a sense of

‘the people of God’ across denominational and confessional lines);
(b) Some form of global structure (para-church rather than super-church) for

unified fellowship and mission in order to strengthen the church’s witness in

the world (a nerve centre, a facilitating/co-ordinating/communicating structure

of churches and networks of churches — duplication and institutionalism to be

avoided at all costs). The unity thus fostered will be both spiritual and visible.

3.3.2.

However, we cannot separate the metaphor of the church as ‘body’ from church as
‘family’ — Gehring (2004, pp.162-165), in his House Church and Mission, has a whole
section that underpins the fact that, as important as the metaphor of church as body is
(especially for Paul), one cannot separate church as the body of Christ and church as

the family of God. The image of the body of Christ essentially grew out of the statement

™ In the writer's estimation, it is unfortunate that in our day there are those who still persist with the largely
N. American idea of evangelistic gatherings or ‘crusades’ in local churches and other places as the
primary means of evangelism. This is so even in the writer's denomination. This approach often inoculates
believers against the real thing, viz. a lifestyle of reality and witness.
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city ministry and ecumenical work as founder-member of the Inner City Ministries Forum
and the Greater Johannesburg Alliance of Churches), entitled Uninvolved Laity. A
number of his insights are highly germane to our subject under discussion, and in many
ways support the basic argument of this dissertation in connection with NT-based house
churches:

* The realignment of the understanding of ministry as a call of all its members,
clerical and lay, is of the utmost importance as we face the future of our land and
its peoples:

“Henwood views the early ch ” e New Testament church,

where believers gathered in t xmbers played an active role,
as the ideal model of ministry xisting ministry patterns, he
describes how the political ar stors played a role in

developing a patient-client mouvnurch perceived as a club

rendering social andﬂlher servic:%s.87 I¥Iiﬁs’u¥ eﬁ;\{l{%tés from the church
(club) building and all theiemﬂg;s I5 piacedsppinistering to the gathered

community with programmes aimed at satisfying the needs of club
members. Secularism and consumerism intensify the inward-looking club
mentality resulting in disempowering people, especially those who were the
victims of apartheid” (Buchanan & Hendriks, 1995, p.50). 8

* From interviews of ministers/pastors from different denominations involved in
inner city Johannesburg), it became clear to Henwood (1995, p.51) that on the
whole the ministry remains the prerogative of the ordained/professional minister -
note the following statements: ‘It is a minister's church and not a member’s
church;’ ‘It is a pulpit-, rather than pew-driven church;’ ‘It is a clergy-, rather than a

lay-driven church;’ ‘Ordained ministry is the only authentic and real ministry;’ etc.

* Henwood states,

8 For an excellent explanation of what Henwood calls the ‘patient-client model,’ see pp. 53-54 of his
article. The “professional cleric prescribes and offers services and is available at all times to
provide for the needs of the community” (p.53).

8 Anyone who has pastored a congregation in South Africa will know that this is an accurate description of
the ‘ministry status quo’ in most churches today.
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“It has become clear to me that one of the most significant factors preventing
the full participation and involvement of the laity in ministry is the accepted
and expected role of the ordained/professional minister. This may be a
harsh and unpalatable statement for the clergy to accept, but | believe it to
be true and also to be a challenge for the clergy to accept as they participate
in the shaping of the church for the future... | do not believe that the clergy
are solely responsible for this situation, but that they are as much victims of

the history of the models of ministry in the church as they are participants in
N it.“ 89

* Henwood (1995, pp.52-53) contint

“During the Apostolic times tr t at all clericalized. Each local
group of believers that was e: apostles was a church, tied

together not by a building but uyv letters, collections for local

communities in need[jnd the bre%king ffliarea{i ﬁcés %:42-47)... The
meetings were in househglgaeyhg;e houses f peembers; the functions of

the groups were distributed among the gifted and thus ministries were
initiated (Acts 6:2-7)... This was the pattern of the first century. Since then
with the rapid growth in the number of members and geographical locations
of Christian communities, together with the interaction of ‘telling the Good
News’ within the culture and the economical, social and political structures of
various decades, the model of church and ministry has changed. The model
has shifted from one of small informal groups to one of highly developed
hierarchies with cathedrals and symbols of power that parallel the medieval
courts and princes and later colonial power structures. In the West this
ongoing interaction of the Gospel with the prevailing culture has led to the
present model of the church and its ministry, with an emphasis on service
rather than community. The model is now one of efficiency, of flow charts

% Close on four decades of pastoral/denominational ministry tells the writer that these words are just so
true! The average minister/pastor gets caught up in the ‘system,’ and it is virtually impossible to break out
of the mould. Things concernlng the church look very different when one is able to look at things from
‘outside of the system,’ as has been my privilege for the past three and a half years It is difficult, if not
impossible, to see thing clearly from ‘within the system/institution.’
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Unfortunately, according to Snyder (1996, pp.140ff), the church in its institutional form
often makes little room for diverse, spontaneous spiritual gifts — worse, it does not need
spiritual gifts to order to function more or less successfully (according to Snyder). In this

mode, spiritual gifts are often replaced by aptitude, education and technique.

Snyder (1996, pp.141ff) also points out the Western church’s tendency to over-
individualise the gospel to the detriment of its communal and collective aspects,
whereas Paul for example emphasized diverse spiritual gifts as necessary for mutual
edification (1 Cor. 12:7; Rom. 12:5). The “ 77 lievers acts as the controlling
context for the exercise of gifts, thus disc alistic aberrations. Here once
again the NT analogy of the body is helpt

According to Snyder (1996, p.142), small ups are especially useful with
regard to spiritual gifts and the corporate boVlllEt. The small, Spirit-led group
builds community and provides f{i¢ gepiext jptyqﬂttﬁnvtaﬁam@of gifts and
disciplining their use. Through many sutfesfteil gréups; théf&rger community of the
church is edified. Mains is helpful (cited in Snyder, 1996, p.144) when he says, “How
disabled the body has become because our primary purpose for church attendance has
been to hear one man exercise his gifts, rather than to prepare all the people to develop
their gifts of ministry, not only within the church but also to society.”

[The writer has personally witnessed the helpfulness of diverse spiritual gifts in church-
planting, even in cross-cultural situations. Here even a small house church can have a
meaningful impact on its community and beyond. Two good examples would be ministry
to HIV Aids victims as well as ministry to the poorest of the poor. Imagine the impact of
gifts of compassion, encouragement, healing, etc. and the reflection of Christ’'s person in
a Christian unit such as a healthy, spiritual gifts-practising house church. %]

°! Simson (1998, pp.124-129), in his Houses That Change the World has an interesting section on the
church’s general neglect of spiritual gifts, including the so-called ‘five-fold gifts’ of Ephesians 4. We need
to be cultivating these gifts and the kind of healthy (chemically-balanced) ‘soil' needed for the emergence
of these gifts.
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* development of distinctly Christian worship in these house churches;

* engagement in economic koinonia as a voluntary matter (in contrast to the
mandatory requirements of Qumran communities);

* care for the poor;

* amazing expansion both numerically and in terms of ‘discipleship-commitment.’

Kesich’s understanding (1999, pp.22-29) of the phenomenal expansion of the church in
the context of true koinonia is noteworthy. It expanded into Judea and Samaria,
Damascus and Galilee, Antioch by 35 AD. The Roman authorities noted the mixed
community of Jews and Gentiles (Acts 11 d race.’

Snyder (2004, pp.54ff) rightly traces Chrit ck to the community-image of
the Trinity. God is in a permanent conversaﬂ'and this is a pattern for His
church. He cites Bonino (2004, ;{?‘ﬁﬁpéix% ngf l@@?{sﬂﬁ'ﬁ@elf a permanent
conversation, a communion of love, a]UQ@nﬁU«qﬁme@ﬂ@and unity of action: Father,
Son, and Holy Spirit.” The Trinity is therefore not an enigma to be solved but rather “a
model on which all human relations, including the church should be structured.”

The Trinity has profound social implications: “Neither the all-embracing authority of one
over others, nor an undifferentiated mass uniformity, nor the self-sufficiency of the ‘self-
made man,’ but the perichoresis (mutual, shared ‘dance’ or interaction) of love is our
beginning and our destiny — as persons, as church, as society” (Bonino as cited in
Snyder, 2004, p.55).

Snyder (2004, pp.56-57) also cites Gunton in pointing out the weakness of Western
Trinitarian theology (following Augustine), with serious negative implications for
ecclesiology. As he sees it, in the Western Christian tradition, in contrast to Eastern
Orthodoxy, there has long been a tendency to treat the doctrine of the Trinity as a
problem rather than as encapsulating the heart of the Christian Gospel. It is as if one
had to establish one’s Christian orthodoxy by facing a series of mathematical and logical
difficulties rather than by glorying in the being of God whose reality as a communion of

persons [my emphasis] is the basis of a rational universe in which personal life may take
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To be a little more contextual, it is interesting to note that in African Traditional
Religion, virtue is often connected with the communal aspect of life, and is expressed,
for example, in respect for parents and elders, appropriate raising of children, providing
hospitality, etc.%®

Ejizu °4(2008, p.1) adds this on the promotion of community-life in Africa:

“The sense of community and humane living are highly cherished values in
African life. This statement remains true in spite of the apparent disarray in
the experience of modern politics and brutal internecine wars in many parts
of the Continent. For tradition~' **~~=~ *--= ~ommunity is basically
sacred... A visitor to Africa is 1e frequent use of the first

person plural ‘we,’” ‘ours’ in e\

So also urbanised Africans frequently ser ancial contributions to their
rural home communities to support various mt projects like provision of
electricity and pipe—born water, @ﬂﬁ@%&@f‘?@ft{t%f@tc' Primary
communities based on clan, or ethnicfdagegnd, anchai affiliation abound in many
modern cities. In traditional Africa, the individual does not and cannot exist alone except |
corporately. The individual can only say in the words of Mbiti (cited in Ejizu, 2008:1), “I
am because we are, and since we are, fherefore I am. This is a cardinal point in the
understanding of the African view of man.” The words ‘family,’ ‘brother,’” or ‘sister’ define
far more for Africans than what they mean today for the average European or North
American (2008, p.2). Furthermore, in the African mind community and religion are
inseparable (2008, pp.3,9) — thus for most African groups, ostracizing an individual or
group that has flagrantly disobeyed the community is thought to be the most severe
punishment that could be meted out to any body (compare Num. 15:30; 1 Cor. 5:1-5).
Such is the tremendous importance of community in traditional African thinking and
practice. Ejizu (2008, p.10) adds that unfortunately the dramatic modern changes in the

» Mvuyekere, P., ed., 2003. World Eras Encyclopaedia (Volume 10), 2003. African Traditional Religion.
(see especially pp.275-314). New York: Thomson Gale. Available at:
http://en.wikepedia.org/wiki/African_traditional_religion [Accessed 8 March 2008].

** Ejizu, C.l., n.d. African Traditional Religions and the Promotion of Community-Living in Africa.’ Available
at: hitp://www. afrikaworld.net/afrel/community.htm [accessed 8 March 2008].
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4. ABIBLICAL-EXEGETICAL PERSPECTIVE ON THE CHURCH, WITH
SPECIAL REFERENCE TO THE BOOK OF ACTS

4.1.

The Book of Acts as an essentially house church paradigm — first, we examine the
contribution of JESUS and His kingdom-ministry as reflected in the GOSPEL
ACCOUNTS.

Before we turn to the Book of Acts as a major base for our case for simple/house

church, we need to give attention to its fu~~~=~~=*~! £~--qdation, viz. the life and
kingdom-ministry of Jesus as reflectec iccounts.
Kiing (1986, pp.73-74) states that that the nade possible by the death

and resurrection of Christ.
“In the pre-Easter period, Jesus, Wjjjjj#aching and ministry, /aid the

foundations for the emﬁgpéf.gfﬁpﬁ-ieaﬂeﬂ%@_urch. Itis no
accident that all the gosp&le gegrieterastécct éems’ preaching and ministry
in the pre-Easter period down to the last detail. The emergence of the
Church after Easter is directly connected with Jesus’ pre-Easter ministry;
how is this? Jesus revealed the reign of God, promised for the future, in the
present through his person and his ministry; he revealed sufficient to
confront men with the hour of decision, the decision for belief or unbelief,
obedience or disobedience... At the same time the effect of his message
was a divisive one and, although he did not form into a group [is this entirely
accurate? — writer], those Israelites who accepted his message in faith are
decisively distinguished from those who rejected it as far as the coming
reign of God is concerned. These are the sole aspirants to salvation, who
belong to the future community of salvation at the end time. Apart from the
twelve he chose a greater number of disciples who shared a way of life with
him; the later members of the Church are those who were formerly disciples
of Jesus of Nazareth” (1986, pp.73-74).
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Dulles (1987, pp.207ff), writing on the meaning of discipleship and the first community of
disciples, says:

“Without being adequate to the full reality of the Church, it has potentialities as a basis
for a comprehensive ecclesiology” (1987, p.207).

Speaking about the roots of the ‘discipleship model’ he (1987, p.207) says that this can
be “traced to the New Testament and even to the earthly ministry of Jesus... [my

emphasis].

Further on he (1987, p.208) states, “Jesu the plan of choosing a small
band of believers and training them unde sion so that they could be
trusted to understand his real message a irs, even after his death.”
Interestingly, when mentioning the inclusi lisciples’ in the early Church

and the Book of Acts, Dulles uses ‘almost hoWugi#®¥h terminology’ [writer's
assessment] to describe the first[gqmm Qﬁﬂi@@%ﬁnﬁmoes on to document
how the evangelists, Paul and others Niyatlizors, fhousstbondhe church as a
‘community of disciples’ (1987, p.211):
“In-the Book of Acts, which gives the canonical description of the earliest
years of the Church, all Christian believers are called disciples, and the
Church itself is represented as a way of life by which one follows Jesus
(Acts 9:2, 22:4), who is himself the Way” (Jn. 14:6). Referring to John’s
Gospel, Dulles cites Brown (1987, p.211): “Instead of writing of the rule or
kingdom of God, John centres all imagery on Jesus as the one in whom the
reign of God has been perfectly realized, so that inhering in him replaces
entrance to the kingdom. Sacraments are signs though which Jesus gives
and nourishes life. Church offices and even apostleship are of lesser
importance when compared to discipleship, which literally is a question of
(eternal) life and death.”

Dulles (1987, p.212) concludes re these first disciples,
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chose Matthias to take the place of Judas on the basis that he was among
those who were followers of Jesus from the beginning and who was a
witness to his resurrection (Acts 1:15-26). Thus the church at Jerusalem
began to “take shape even prior to Pentecost [my emphasis] based on the
felt need for continuity and the constitution of a central point of authority and
control. It was into this already established community that the Holy Spirit

came, leading to the multiplication of believers among the Jews” (2006,

p.23).
Beckham "% (2004, p.66) writes on the ‘T istitutional Levels of the
Church’ and begins by saying that the err 5 of the church that we see in
the Book of Acts (leadership qualification: xds) formed around the life

and the nature of the church that Jesus estaSllllIn the gospels [personal
emphasis].'?" 1% These elements_irg1the (wirtepkns’ ©Uiré ¢hiagre These institutional
wineskins have continued to develop oVeEthe colirse of ¢Blikch history into programs,
boards, committees, buildings, denominations and independent ministries. Some
institutional elements have remained true to the original life and nature of the church.
Others have not. Therefore, the modern institutional elements of the church must always
be “judged against the original life and nature of the church as seen in Christ” (2004,
p.66).

The danger is that the historical additions of the church will be stacked one upon the
other until the life and nature of the church is so cluttered with institutional forms that the
original life and nature is hidden.

1% The writer was able to enjoy Dr. Beckham's input at the International Cell Church Conference in Hong
Kong in 1999. It was also so good, at that conference, to interact with leaders from the Chinese Church
and other Asian countries. How much they have to teach us!

191 Stott (The Spirit, the Church and the Word) is cited in Beckham as follows (2004, p.66): “The
contrasting parallel (Luke) draws between his two volumes was not between Christ and his church, but
between two stages of the ministry of the same Christ” (writer's emphasis).

Beckham (2004, p.65), draws attention to the fact that Luke’s two-volume work on the origins of
Christianity constitutes one quarter of the NT (Luke ties his Gaspel of the life of Christ and his history of
the church together with a connecting summary in the first verses of his second volume, Acts 1:1-11).

12 Grudem quotes Millard Erickson (in 1994, p.855) to the effect of endorsing much of what is being said

here concerning the ‘pre-Pentecost church,” and to Jesus’ use of the word ‘church’ in Matthew's gospel
(16:18 and 18:17).
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Giles (cited in Beckham, 2004, p.66) says the church develops at two levels: (a) the
theological level and (b) the sociological level. The theological level of the development
of the church is the original idea, life and dynamic of the church that Jesus established.
The sociological level is the institutional elements of the church that began to develop in
Acts and that continued in the course of church history. He suggests that ‘the continuity
to be seen lies at the theological level, not the sociological.’ The life of the church must
be maintained by returning to the theological level that is seen in the life of Christ in
the gospels [my emphasis].

Beckham (2004, p.67) next asks, ‘Does Jesus Know Anything About the Church?’ and

relates his experience in Thailand: 1%
“When | went to Thailand as ¢ 375 | overlooked the
importance of the gospels [ uring the first half of my 15
years as a church planter, | fc g how Paul did church. |

suppose my neglect of the churcT Wl ospels is understandable, if not
excusable. | followed[tﬁnwgquguynptoﬁqbl tidythe Gospels in order to
understand the life of Chris@gHé ten g&is Asts and the Epistles in order to
understand the church. Focusing primarily on the church in the Epistles
produces an incomplete view of Jesus’ ministry and of the church. It implies
that the church at Pentecost emerged full-blown and independent of what
happened in Jesus life. This approach suggests that Jesus was waiting
around during His years of ministry until the authorities got mad enough to
kill Him. Then the church could begin to operate. About half way through my
time in Thailand the question came to me: can we learn anything about the
church by studying how Jesus began the first church? Jesus said, ‘1 will build
my church.’ Did Jesus’ church-starting strategy influence how His followers,
including Paul, started churches? These questions drove me to study the
church in the Gospels (the writer is suggesting that Beckham’s conclusions
are the same as many others at this time, who are focusing in a new way on
the life of Jesus in the Gospels (e.g. Snyder, those in the cell church

19 The writer's own conclusions about Jesus and the church relate strongly to those of Beckham's —
maybe many others have related to his experience as well, therefore he includes it at this point.
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church in large groups in buildings have largely blinded the traditional church to
the small group community life found in the NT). The church in the Gospels is a
mobile experience centred around Christ as He modelled His church on the road
(2004, p.68). _ ,

B. Christ institutes the church, the Spirit constitutes it. Stott (cited in 2004, p.70)
sums it up: “Thus Jesus ministry on earth, exercised personally and publicly, was
followed by his ministry from heaven, exercised through His Holy Spirit by His
apostles.” (community in the homes was the Pentecost miracle most often
neglected in the 20™ century: 2004, p.70)

C. The Pentecost converts began the Irch, in their own cities that
they had experienced in Jerusalen 1sic principles, experiences
and design (2004, p.71).

D. The earliest church planters resort mmon church sources, Viz.

what they saw Jesus doing during His "l hen the church formed around
Him (Jesus and His discipleg{isng ﬂg@nmprﬁﬂh@mthey saw happened
in Jerusalem when the church teéfistéd 4 Pertedsstsround the Holy Spirit
(these church planters lived and preached community with/in Christ) (2004,
pp.72-73).

E. Paul did not begin in a vacuum but was linked to the kind of church and church
planting that preceded him: Allen (cited in 2004, p.73) wrote, “St. Paul's
missionary method was not peculiarly St. Paul’s, he was not the only missionary
who went about establishing churches in those early days.”

Paul is linked to Jesus and His type of church through his two primary mentors,
Ananias and Barnabas (via his mother and John Mark), who both knew and
understood first-hand Jesus’ community approach (2004, p.74).

As Frost and Hirsch (2003, pp.153-154): many may be content with the classical model
of church and its implications for ministry and mission, but for themselves and many
others there are serious issues of vital, strategic importance involved when it comes to

experimenting with new forms of ‘Jesus communities’ and incarnational-contextualised
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mission. It is worth asking about the way Jesus developed disciples duringv his ministry

and then considering to what extent the contemporary church has mirrored this.

Simson (2006, p.69) comments,

"The entire life of Jesus was one big revelation of the concepts laid out as
foundations for his disciples to carry on. Speaking in parables, healing,
driving out demons, prophesying, carrying a purse, a commen ‘‘nancial fund,

very carefully and prayerfully selecting disciples, eating and staying in other

nenple’s houses, the concept ice (see Lk. 10), selecting
twelve, later sending 70, senc lo the same: what was Jesus
doing? He was laying out the i’ for his disciples... revealing
the Hlueprint for the ekklésia « 10t give them a book or a

map, but his life and ministry waSQj#¥rint, was the map, and so he told
them: ‘Teach them tUﬁﬁ é\f%rﬁg)r@f WfOPIIﬁil@ed you’ (Mt. 28:20).
Not only did Jesus say to Hisdigiciplen, dsctiieeRather has sent me, | am
sending you,’ but he had given them a detailed example, a pattern to follow,
and a clear understanding of what being and building the ‘church’ means.”

Gehring (2004, p.19), in his research on ‘house church and mission,’ '®

mentions our
general neglect of Jesus’ and the gospels’ example and teaching with regard to
discipleship and the NT church in embryo form (house church format). In fact he deals

with this under two major headings (2004, pp.28ff):

a) Jesus’ Pre-Easter Use of Houses:

» For example His use of Peter's house in Capernaum, as recorded in
Mark’s Gospel (Mk. 1:29, 33; 2:1; 3:20; 9:33). After Nazareth, this was

Jesus’ preferred abode and missionary base (2004:36). It was used for

194 | est we under-estimate the scholarship of Gehring’s research, we note that he obtained his PhD on
‘House Church and Mission’ at Tiibingen University under the renowned Dr. Peter Stithimacher, and has
served on staff at Arizona State University, the Free University in Berlin and Justus Liebig University in
Giessen, Germany. He is currently Adjunct Professor at George Fox Evangelical Seminary in Portland,
Oregon.
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4.4,

CONCLUSIONS AND PRACTICAL IMPLICATIONS OF THE ‘THE MAJOR ACTS
SUMMARIES’ AND ACTS 13:1-3 FOR THE CHURCH TODAY...

4.41.

Snyder (1996, pp.119ff) summarises the functions of Acts 2, 4, etc. under the words
leitourgia, koinonia and martyrion. He writes (2004, pp.89ff) about the early church’s
priority of community, seeing it as the key to church life and natural evangelism.
Furthermore (2004, p.126), he sees the church as only prophetic when it creates

communities that visibly transcend the di\ that result from racism,
economic or social marginalization, or ott ice and oppression.
4.4.2.

R and J Banks (1998, p.47) warn against th"f sidelining the first Christians

and the early church. Dunn wroﬁ fﬁ@g&@lﬁ,ﬂ%ﬁﬁ%ﬁ@he distinctive

character of early Christian meetings Whgp femparestéefepse of other first-century
Christian groups:

“It did not meet on consecrated or special premises; its context was the
home of one of its members... its raison d’etre was rather the sharing of the
shared grace (charis) of God in its particular expressions (charismata). It
was not characterized by an established pattern or liturgy [the writer would
not totally concur with Dunn here — see Acts 2:42] nor did it depend on an
official leadership to give it direction; rather it was to be expected that the
Spirit would exercise sufficient control through the interplay of gifts and -
ministries ordered by him. Its aim was to bring about the mutual edification
of all through being together and through a doing for one another in word
and action as the body of Christ in mutual interdependence on the Spirit’
[my emphasis].

As such the early church/house church remains a challenge and inspiration to any group
that meets today as the body of Christ.
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4.4.3.

In the context of the early church’s devotion to the apostles’ teaching (Acts 2:42), how
does the modern ‘sermon’ (in the traditional setting relate to the early church
practice of preaching and teaching?

Simson (1998, pp.83ff) reminds us that in Hebrew culture, the traditional teacher was
the father teaching his family in his house, usually at meal times. Teaching traditionally

is geared to show someone how to do something, and to explain why things are the way

they are. The real goal of teaching is not | o | knowledge, but helping
people to obey and serve God and His pu 5). Such kind of teaching took
place, it would appear, via the elders of h Tim. 3:1-7), together with
charismatically-gifted teachers (Eph. 4:11 al or visitinb, or visiting

apostles teaching from ‘house to house’ (Act'he subject of teaching is ‘the

Word,” God’s story, the Bible, thﬁ'ﬁ?g;@f%%&'f?@ffﬁé‘f’@self ourselves, the

history of the world, and the way to Iivp'o@@yy@,cqn fit @i ktapeinto His-story. The
original teaching ‘system’ was relational, geared to mature a disciple in Christ through a

spirit of quick obedience (Mt. 28:20). The Greek word often translated ‘preaching’ in the
NT (besides kerusso) is dialogizomai, which means to have a dialogue between people.
When Paul ‘preached for a long time’ in Ephesus (Acts 20:7), it was not an endless
monologue but rather a time of questions and answers. This is very different to the
accepted Western monologue style of preaching we have grown accustomed to over
centuries.

Snyder (1996, pp.154-155) adds a practical point — Spirit-imparted koinonia makes
study of the Scriptures come alive. Koinonia is not to be experimented with, but to be
experienced. In this environment we teach [very difficult, if not impossible in anything but
in a small groUp or house church — personal comment].

Frost and Hirsch (2003, p.151) are of the opinion that except for the preaching of
outstanding communicators, modern sermons have little or no impact [e.g. how well do

we remember the sermon preached two weeks ago in our congregation?] In any case,

162












4.5.4,

Some conclusions re the post-Easter use of house churches - in Jerusalem and
beyond (Gehring, 2004, pp.116-118):

* The private domestic house served as the foundation for missional outreach and
community in the primitive church in Jerusalem, just as it did in the ministry of
Jesus and His disciples. The ancient oikos served as a source for evangelistic
contacts, with its built-in network of relationships reaching far beyond the

immediate family to servants, friends, clientele, and businesses associated.

* Anorganic transition can be seen = " ° “am church to the mission
church in Antioch. In both Jerusale 1 the first Christians met in
homes. There is also evidence of se churches in the various

cities touched by the gospel.

*  We will say more about this later, nutvg of leadership took place in

these house churches, aﬁeads ofgnqtl?eg%kﬁ, (5’?%%?‘%’36 church leaders
and later leaders of networks qupl}wmnbﬁ@éven city or area.

5. THE INFLUENCE OF THE JEWISH SYNAGOGUE ON THE EARLY
CHURCH.

The question may be asked, ‘Was there not another church model prevalent in the
early church, influenced by the synagogue and its worship?’
5.1.

. By way of Judaistic background, Ellison (1974, pp.552ff) has shown that the

~ development of the synagogue model within Judaism arose out of the two
destructions of the Jerusalem temple in 586 BC and 70 AD. Though Judaism
recognized the existence of the righteous among the nations, a full knowledge and
application of God’s will was confined to Jewry. The focus of the synagogue was very

| much on the Torah. _

| Feinberg (1962, p.1227-1228) defined the synagogue as essentially a place of meeting,

a Jewish place of worship and common action (Lk. 12:11; 21:12). After the loss of the
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way that it made any conception of incarnation impossible; the Judaistic focus on the
Torah’s study and interpretation — this, together with the vanishing of sacrifice, in the
course of time diminished the sense of sin. Traditional Judaism recognized two impulses
in man, one good, one bad, by virtue of his creation, not fall; the evil impulse could be
checked by study of the Torah; etc (Ellison, pp.552-553).

A theological strength of the synagogue system was its stress on community rather than
on the individual only (Ellison, p.553).

5.5. '

To determine the precise extent of the impact of synagogue worship on early
church worship is difficult.

Colquhoun (1960, p.325) has pointed out \iturgicaI' forms of the church
concerning, for example, the Holy Commu , are to be found in the
Didache (circa AD 100), prescribing acts r the cup and the bread, but

also giving liberty to the ‘prophets’ to use wha¥SlllPRey liked in setting apart the
elements. The accounts by Justimeﬁrgiﬁgewptf?@pmrjy{alse indicate liturgical
teaching — however, a place was still fouiid for eienpidiatgsts prayers and
thanksgivings. It was really only by the beginning of the third century that a set form of
prayer was used around the Lord’s Table, and even then it varied from place to place.
The more liturgical churches have concluded that the early Christians organized their
church government and liturgy totally around the synagogue model. 8 However, while it
is true that at first the Christians seem to have shared in the common worship of the
temple and simultaneously engaged in house church services peculiarly Christian (Acts
2:46), they did not derive all their machinery of worship and church government

from the Jewish synagogue — even the traditionalists agree that this is going too far.

18 | ITURGICA.COM, 2010. The Jewish Components of Christian Worship. Available at:

http://iwww. liturgica.com/htmi/litEChLitJ.jsp [Accessed 15 March 2010]. (This article includes excerpts
from: Williams, B. Anstey, H., 1990. Orthodox Worship: A Living Continuity with the Synagogue, the
Temple and the Early Church. Minneapolis: Light and Life Publishing).The writer cites Alfred Edersheim'’s
description of the six basic components in synagogue worship: the Litany; the Confession; Intercessory
Prayer; Scripture Readings; Preaching; Benediction. Edersheim maintains that these birthed the Church,
and that the components of Jewish worship which came into Christianity did so in the same order. The
article concludes, “early Christian Churches used a design very similar to Jewish synagogues. A natural
development occurred as the new Christian Church formulated its own theology and understanding, but
the core connection to Judaic form was never lost” (p.4). It then goes on to describe the revolutionary
effect of Jesus’ transformation of the Passover into the Lord’s Supper (p.5-10).
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e. Paul spoke about ‘the mystery of the gospel’ (Eph. 6:19; Col. 4:3; etc), i.e. the
unfolding of God'’s previously hidden purposes, now revealed in Jesus and the
events of His life, i.e. the creation of a new, reconciled community of believers
through the proclamation of Christ. Salvation was extended to both Jew and
Gentile. Through this community, God’s manifold wisdom should be revealed to
all of creation — the ‘mystery’ was to bring ‘all things in heaven and on earth
together under one head, even Christ” (Eph. 1:9-10).

f. The kingdom is thus present and future, earthly and heavenly, hidden and visible.

" will be iy manifest when Christ returns to earth in power and glory.

We refer here also to Ladd’s classic on ' 159, pp.22-23). '?* He
examines e - exun of von Harnack, Dode Igustine, etc (1959, pp.15-16).
Ladd deals with Cuimann’s differentiation m of God’ and ‘kingdom of

Christ,’ which he sees as invalid (1959, p.1 1moncludes that the Bible speaks
of the kingdom as the realm into W@W Hirteeart Eka1@116; Mt. 21:31; etc),
sometimes as though it were future (MIQ@@TtANL/T 124¢ &4€). Faundamentally the Kingdom
of God is God's sovereign reign; but God’s reign expresses itself in different stages
through redemptive history.

“Therefore, mén may enter into the realm of God'’s reign in its several stages
of manifestation and experience the blessings of His reign in different
degrees. God'’s Kingdom is the realm of the Age to Come, popularly called
heaven; then we shall realize the blessings of His Kingdom (reign) in the
perfection of their fullness. But the Kingdom is here now. There is a realm of

spiritual blessing into which we may enter today and enjoy in part but in

124 For another perspective on Ladd's view of the kingdom and the church, see Grudem (1994, pp.863-
864): (a) the church is not the kingdom; (b) the kingdom creates the church; (c) the church witnesses to
the kingdom (Mt. 24:14); (d) the church is the instrument of the kingdom (Mt. 10:8, etc); (e) the church is
the custodian of the kingdom (Mt. 16:19).

125 |_add (1959, p.28) comments on Cullmann’s concept of time in his Christ and Time: “Cullmann
conceives of time as extending backwards before creation, but this raises a philosophical question about
which the Scriptures are silent.” On Cullmann’s distinction between kingdom of God and kingdom of
Christ, Ladd concludes (1959, p.115), “The Kingdom of God is at the same time the Kingdom of Christ
(Eph. 5:5); for the Kingdom of God, the redemptive reign of God, is manifested through the person of
Christ, and it is Christ who must reign until He has put all His enemies under His feet (1 Cor.15:25). [For
another, similar assessment of Cullmann on this subject, see the Evangelical Dictionary of the Bible, ed.
W.A. Elwell, p. 312]
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6.1.1.

reality the blessings of God’s Kingdom (reign) ... The life and fellowship of a
Christian church ought to be a fellowship of people among whom God's will
is done — a bit of heaven on earth” (1959, pp.22-23).

Snyder’s (2004, pp.30-31) five elements essential to a ‘biblical kingdom-
consciousness,’ essential to any healthy ecclesiology.

a.

An emphasis on the cosmic dimensions of the gospel. Ephesians 1 teaches that

personal redemption fits into an overall divine cosmic design, namely the

reconciliation of all things in Christ uch of evangelicalism has
been in the past caught up with the triment of the latter — personal
comment).

A recovery of the dynamic breadth 'od. We must be wise enough

to continue to affirm the infallibility of {/ Gl God while going on to say that it

is supremely Jesus Christ (Jm v ﬂqritngﬁny@iﬁ ahd agr@wed openness to
God's Word is a key to churcheg-easfifig Hotjusefot themselves but for God's
redemptive, liberating purposes.

A recovery of a sense of history. It is true that the definitive establishing of the
kingdom awaits the return of Christ; it is equally true that God is now working in
history, principally through the church (Eph. 3:10) to usher in His kingdom.

A new emphasis on the ethics of the kingdom. Jesus’ teachings make plain that
the kingdom of God in its present reality means a life of discipleship. ‘Kingdom
consciousness’ means a deep awareness of the cost of

discipleship (here discipleship in small groups/house churches has a huge
advantage over the almost non-existent discipling of preaching Services —
personal comment). 1%

A Christian view of culture. Examining and reflecting on culture are necessary
components of a kingdom vision.

126 The writer has been involved with an interdenominational missions mobilisation movement in the
Eastern Cape for the past 20 odd years. Over the years, and even this past week (03/02/2009), the
Supervisory Board of Control was confronted with the appalling lack of discipling in churches in general,
with the result that our many contacts regularly plead for training in ordinary Christian discipleship, which
is actually the primary job of the local church!
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Christians to the cutting edge of cultural change because we will be pointing

out where our culture has gone astray and where we have strayed.”

He adds two further points (Christian Mission for Today, n.d., p.14):

* The Mission of Christ, the King, is characterized by shepherding/discipling.

[advantages of houses churches — personal comment]

* Responsible local churches train their people in shepherding care which extends

fo other cultures [hence the advantage of house church-plants cross-culturally —

personal comment].

6.2.2,
Pearce (2005, p.54), writing from the stan th, quotes Mittelberg to the
effect that:
“we fail to realize that our cnurqgPs also a culture unto itself, and
that we have tended ﬁbecome "}[cre%)sfnﬁ%irfﬁﬁré’e have developed
~ our own in-house languagg ﬁgﬁgp% of cengygtemany of which are based
on preferences or traditions rather than on the Bible’s teachings.” In this
regard there is “a need to try and understand youth culture.”
6.2.3.

With regard to understanding and penetrating the culture of youth in the name of the
gospel, Codrington and Swartz (1999, p.124) add that the church has talked much about
‘unreached people groups’ at the ends of the earth, however we also

“continue to have ‘unreached peoples’ living in our own
neighbourhoods. These are people who have not heard the gospel even
once — they are going to be young people who live in a plethora of virgin
cultures, for the most part unaccessed or inaccessible to adult
missionaries... Every culture needs to be impacted and penetrated by the
gospel. The multitude of youth cultures is no exception. And then once that

culture has been penetrated and youth come to Christ, let's not demand that
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Glover (1965, pp.62ff), in his classic The Jesus of History, has a section on ‘The
Teacher and the Disciples’ in which he calls us to look for a moment at the men who
followed Jesus: “They are simple people in the main [my emphasis] — warm hearts
and impulsive natures.”

Having covered the ‘group,’ Glover (1965, p.63) asks what is to be the ‘method?’

“There is not very much method [my emphasis]. As von Harnack says
about the spread of the early Church, ‘a living faith needs no special
methods’ — a sentence worth remembering. ‘Infinite love in ordinary

intercourse’ is another phrase ~* - in describing the life of the

early Church. It began with Je velve, says Mark (iii. 14), ‘that
they may be with him.’ That is 2 with him under all sorts of
circumstances. ‘The Son of N re to lay his head’ (Luke ix.58).

They saw him in privation, fatnguv[ed. With every chance to see

eaknesses in his acter, they did ind iss with him. That is
wan.s-smlcb@r ré f‘[ r}oi;\‘ {“ﬂfﬁ?@ "
surely significant.” Furthem Glioyen L1620 HeH465) notes, “Their life was

full of experiences shared with him. He has his reserve — his secret; yet, in
another sense, he gives himself to them without reserve; there is prodigality
of self-impartation in his dealings with them. He lets them have everything
they can take. He becomes theirs in a great intimacy, he gives himself to
them. Why? Because he believes, as he put it, in seed [my emphasis].
Socrates saw that the teacher’s real work, his only work, is to implant the
idea, like a seed; an idea, like a seed, will look after itself... There is very
little of it, but that does not matter; it is alive (Matt. xiii.33). Life is a very little
thing, but it is the only thing that counts. That is why the farmer can sow his
fields and sleep at night without thinking of them; and the crop grows in spite
of his sleeping, and he knows it (Mark iv.26). That is why Jesus believes so
thoroughly in his men, and in his message [my emphasis]; God has made

the one for the other, and there is no fear of mischance.”
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life and expresses it in the earth. Put another way, the church is the earthly
image of the triune God (Eph. 1:22-23). Because the church is organic, it
has a natural expression. Accordingly, when a group of Christians follows
their spiritual DNA, they will gather in a way that matches the DNA of the
triune God (while we Christians are by no means divine, we havé been
privileged to be ‘partakers of the divine nature’ — 2 Peter 1:4 NASB).
Consequently, the DNA of the church is marked by the very traits that we
find in the triune God. Particularly, mutual love, mutual fellowship, mutual
dependence, mutual honor, mutual submission, mutual dwelling, and
authentic community” (2008, |

As we look again at the triune God, we nc :nt: hierarchical structures,

one-upmanship, religious rituals and prograr'la-style relationships, hierarchy,

passive spectatorship, one—upmaﬂshif, religiq[us E)rf%ramsC T‘fa‘f‘%’e created by fallen
humans. They run contrary to the DN%&éggﬁé;iqﬁeBg@g pswell as the DNA of the

church (2008, p.36).

Viola (2008, p.40) concludes,

“I believe that the New Testament is a record of the church’s DNA at work.
When we read the Book of Acts and the Epistles, we are watching the
genetics of the church of Jesus Christ expressing itself in various cultures
during the first century. Because the church is truly a spiritual organism, its
DNA never changes. It's the same biological entity yesterday, today, and
tomorrow.”

As such, the DNA of the church will always reflect these four elements (2008, p.41):

1.

It will always express the headship of Christ in His church as opposed to the

headship of a human being (‘headship’ = Christ as both the authority and source
of the church).

It will always allow for and encourage every-member functioning of the body.

It will always map to NT theology, giving it visible expression on the earth.
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p.182) refers to: Acts 5:42; 9:36-43; 16:32; 17:17; 20:20; Romans 16:5, 19; 1
Corinthians 10:3; Hebrews 3:13; 1 Peter 2:16-25. He admits that cell structures are not a
cure-all. “Unless the church really understands itself biblically, attempts to build é cell-
structure can backfire and can actually inoculate a church against a healthy discovery of
organic, cellular church life” (2004, p.182).

Snyder (2004, pp.182ff) also points out, quite correctly, that there are different models of
cell churches, some better and more life-giving than others. The best-known network
has developed through the ministry of Neighbour in the USA, Singapore and other parts

of the world [including SA]. This movement has shown the power of small, committed

circles of believers and the thirst of many ind evangelism.
2.1.3.
Probably the best survey of cell church nd their different models is

provided by Comiskey, who has written exTS{jjj#¥h the subject. His .

- recommendation is to extract the[H’ﬁ’f{Pé‘iSs‘iftﬁ?eéf Mfg[qecil@oup models around
the world, and then implement them chniptiely infiveddealahurch. ™ In this regard,
Comiskey (2002, p.11) has probably published the best analysis of the ‘groups of 12" ¥
cell church approach developed in Bogota, Colombia, by Castellanos, under the
auspices of the International Charismatic Mission (ICM). Castellanos’s church exploded
numerically as a result of this method wherein 12 people are discipled in a small group,
each of whom then in turn go out and find 12 others whom they disciple at the same
time, while still continuing to belong to the original mother group. His emphasis was on
key strategies for multiplication and successful leadership through the structured
‘government of 12,” roughly based on Jesus’ discipling of the twelve. This pattern has

; captivated many people and churches in many nations.

In personal conversation with the writer, Comiskey shared that his ‘favourite’ approach
to cell church is that of Elim Church in San Salvador, Central America, which has also

seen phenomenal growth via a cell church structure based on Cho’s Korean model,

136 Incidentally, over the past 12 years or so the writer has met and spoken with Dr. Comiskey on a
number of occasions re cell church. He has always been helpful to writer and his son, Justin Mulder, who
spent some 3 years working under his direct mentorship in the planting of Wellspring, a cell church in
Moreno Valley, S. California. :

137 The ‘groups of twelve’ concept is built on Jesus and His ‘group of twelve.’
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3.

EVALUATION OF AND COMPARISON WITH OTHER SIGNIFICANT,
CONTEMPORARY APPROACHES TO CHURCH: THE EMERGING CHURCAH...

[reminder: we are dealing with these other contemporary ‘shapes’ of church in

order to demonstrate the greater relevance of the house church approach]

Some of its emphases cannot be ignored [by the traditional church and the
contemporary house church movement — personal comment] when talking seriously
about the church.

3.1.
Introduction to the emerging church ir

It has been said that the movement is mo n a model (citation of Kimball
in R. Smith, 2007, p.5). Smith (2007, p.1) goSG¥&y that

“The Emerging Chu[d‘[MmeertlyMnﬂﬂ)ﬁpmssm of the ancient roots
of our Christian faith, and cesfitigfity s the Master key to its desire to sense
and share the Lord in ‘non-traditional’ ways. It consists of believers who are
endeavouring to understand the post-modern worldview, critique it through a
biblical lens and harness it in order to articulate the story of Jesus Christ in
ways that can touch the soul of emerging generations... It has grown out of
a mindset that desires to find new ways of engaging our post-modern culture
with the timeless and powerful message of the Gospel like the Apostle Paul
did for his time and audience (Acts 17:22-31).”

3.2.

So much has been written on this subject that the writer has chosen to select one of
the formost leaders of emerging church, viz. Brian McLaren. '

146 The writer had the privilege of meeting with Brian McLaren and hearing him speak on a number of
occasions. He impressed the writer each time as a humble and gracious servant of God, with a razor-
sharp mind, as well as a passion for a church that is relevant in our times. The writer is not therefore

saying that he would agree with everything McLaren says and writes, e.g. his seeming contradictions on
‘objective truth.’
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I) Enter the postmodern world: (i) Understand it... Understand postmodernism,
and learn to see it from the inside. Today the robed priest represents traditional
culture, the scientist represents modernism, and the rock musician represents
post-modernity (2006, pp.162ff). Some of the core-values of postmodernity
include scepticism as regards certainty about anything, group-experience and
being together with others [see here the value of small groups and house
churches], valuation of subjective experience, etc. McLaren (2006, pp.166ff)
rubbishes what he sees as two myths re post-moderns: that they don’t believe in
absolute truth or don’t care about truth [somewhat contradictory to what indicated
earlier?] — rather they doubt our a olute truth and communicate
it, they doubt ‘absolute knowledge

m) Enter the postmodern world: (ii) € ige postmodernism, and
maximise the opportunities it pres loves Petersen’s paraphrase
of 1 Corinthians 9:19ff (referred to in "UMP2006, p.168), ‘/ didn’t take on their
way of life. | kept my bea@gﬂfv@fm‘p@y‘ byt Fotereththgieworld to experience
things from their point of viewl].. A€t #hyagitg Pestrtodernism, McLaren
(2006, pp.172ff) has some helpful guidelines, e.g. see truth and goodness where
these exist in post-modernism, magnify the importance of faith, be fair in
criticism, focus more on the experiential, listen to peoples’ stories and tell them
yours, avoid coercion into a ‘decision,” minister to their breakdown in family life
[note relevance of house church here], engage the arts in communicating the
message, re-assert the value of community & rekindle experience of it (2006,
pp.181,183ff). McLaren cites Newbigin (in 2006, pp.183ff) in asserting that the
greatest apologetic for the gospel is and always has been a community that
actually lives the gospel ... All evangelistic methods have power to accomplish
their purpose “only as they are rooted in and lead back to a believing community.
Jesus... did not write a book but formed a community;”

n) Enter the postmodern world: (iii) get ready for revolution... Prepare to de-bug
your faith from the viruses of modernity. Exchange the ‘conquest and control
virus’ for that of ‘collaboration and empowerment’ (2006, pp.189ff). Get rid of the

‘mechanistic’ virus, i.e. ‘assembly-line’ spiritual growth; the ‘reductionist’ virus
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which operate as simply as possible so as to not miss the leading of the
Holy Spirit, all this with success and much greater fulfilment. The lesson

they learned was the more structured, the less Spirit [my emphasis]. '*'

AN EVALUATION OF AND COMPARISON WITH OTHER SIGNIFICANT,
CONTEMPORARY APPROACHES TO CHURCH: ‘THE ORGANIC CHURCH’ MODEL
OF NEIL COLE... %2

4.1.

What is ‘organic church’ according to

Some years ago, Cole, a N. American, pi »ach to being/doing church
today which he called organic church. As s book on this subject
indicates, it is about ‘growing faith where me'l-us approach was born when he
realised that the modern church,ﬂo matter hq[w ‘doPaIg-uP' VILT rﬁéised vision
statements, ‘hipper worship,’ livelier S?BBQPﬁePQHtmEQIRﬂéEUSiC' bigger and better
auditoriums, etc, has a basic flaw - it is not connecting with many younger and older
people where they are, i.e. those who would never think to ‘go to church’ [the house
church movement, in the writer's opinion, identifies with many of these sentiments].
Thus Cole felt we must go where people congregate. This led him to a renewed study of
the Scriptures, which in turn encouraged him to return to the ancient roots of our faith
and ‘sowing the seeds of organic growth’ according to NT, kingdom principles. It would
appear that Cole’s approach has prospered as he and others like him have watched
faith develop and spreading in the most unlikely places. It is, according to Cole, about
planting new expressions of the kingdom of God. 15

Cole deals with five key aspects of church life — for our purposes we will deal only

with the first three, the most basic to his understanding of the church. [The other

151 For further evaluations of the Emerging Church Movement, see helpful articles by Donahue (2007,
Psp.1-2), R. Smith (2007, pp.1-5), and Mack (2007, pp.7ff). ’

% See Cole’s Organic Church.
it is interesting to note here Latourette’s reference (1953, p.99) to John Chrysostom’s promotion of
chapels in fields and vineyards where people were at work, etc, based on his conviction that the most
effective tool for conversion was Christian living.
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two aspects Cole deals with are: The Epidemic Kingdom and How It Spreads; The Call
to Organic Churchl:

A. Roots of the Organic Church (2005, pp.1-57). A key-scripture for Cole is Matthew
16:13-20, beginning with the question ‘Who is the Christ?’ and the answer
following — for Cole it is here that the church begins. He then goes on to speak of
‘Church according to Jesus’ (2005, pp.7-15):

* Jesus Builds the Church

* Jesus Owns the Church

e The Church Is Meant to Be

* The Church That Is Growin sition
* The Church That Jesus Bui le

B. Organic Nature of the Kingdom of Go‘.58-105). Jesus used organic
metaphors to describe th%%ﬂ&o&ppaﬁvg%ﬁu@ understand. Thus |
we must unlock the meaning dfb!gigp/@eahlﬂsﬂmayﬂent@ understand the properties
of the Kingdom that cause it to spread in influence so as to transform the world.
Cole then takes three parables from Mark chapter 4 as study material, to see how
the Kingdom starts, grows, and multiplies: |

* The Parable of the Sower. This is where it all starts, with good seed and
good soil.

* The Parable of the Growing Seed. The principle here is mentioned by Paul
in | Corinthians 3:6, ‘| planted the seed, Apollos watered it, but God made
it grow,’ i.o.w. ultimately God is responsible for the growth of the seed/His
Kingdom. We are but God’s fellow-workers. According to Cole (2005,
pp.88-89), “We need to let go of the ring of power and control if we want to
be free and see God work... Human control and spontaneous reproduction
are not compatible.”

» The Parable of the Mustard Seed. Cole (2005, p.97) calls this ‘The Parable
of Starting Small and Growing Large.’ He defines the basic unit of

Kingdom life as “a follower of Christ in relationship with another follower of
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4.3.

How do others see ‘organic church’ as espoused by Cole?

Edwards (n.d., pp.119ff) has a house church definition of ‘organic church’ — he sees
it in terms of house churches that have ‘organic life’ via “a way of meeting, a way of
expressing the body of Christ, that is natural to your soil, to your culture, to your people:
an indigenous church” (n.d., p.119).

He points out that assisting local believers in discovering this organic expression of
church will take time. It will mean leaving ps of believers on their own at
times, under the lordship of Christ, while r is at hand to mentor, exhort,
guide, etc where necessary.

Frost and Hirsch (2003, pp.76-77), while them that is laudable in Cole’s

writings and practice, plus the fa@ﬂmﬁ t@f%ﬁimssive thinking and
evangelistic heart, make the point thal'the ghurch ISseoliewhat more than that

defined by Cole. They don't see the church (putting it crudely) as just
“any old bunch of Christians who have bumped into each other. Neither do
we think that a group of Christians who gather for a specific missional
purpose is necessarily a church. Although it could be said that student
bodies in theological seminaries, kids at Christian youth summer camps, and
people on short-term mission trips create temporary forms of church [my
emphasis], we believe it is the very impermanence of those communities
that precludes us from identifying them with churches” (2003, pp.76-77).

They use the term ‘church’ in the same way as the NT, as e.g. Paul speaks of God’s
ekklesia to refer to an actual gafhering of people which is divinely inspired and
appointed, not to some ethereal theological concept. This gathering meets not merely
according to Matthew 16 as described by Cole, but ‘as God’s redeemed people
gathered’ according to at least “the neat snapshot’ given us in Acts 2:42-47” [my
emphasis]. This involves a triangular balance of Christ, one another and the world - or,

if you like Communion (in relationship with Christ), Community (in relationship with one
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5.3.

We conclude this section on ‘church with small groups’ with an interesting insight
of Lundy (2005, pp.94-96) with regard to the well-known Mars Hill Community
Church in Michigan, USA, which uses what they call ‘missional house churches’

(Lundy visited with one such group):

The group visited was made up of recently and radically converted people,
coming out of traditional denominations, broken marriages, and those
disillusioned with institutional Protestant churches

Initially Mars Hill’'s small group mir ad after Willow Creek’s, but in
latter years the leadership realisec 1 more of a house church [my
emphasis] type of small group inst J a Bible study and some

occasional times of deep sharing. An ASlI#Podel engendered grassroots
caring, leading of new fol@g%ﬁgﬁt@p@bﬂbﬂﬁmﬁo baptism, and things
like baby dedications. These sijigfieipy fuhttioned somewhat as churches
within a larger church. Devolving to the micro-unit enabled more of their
attendees to take on ministry responsibilities, to discover and develop their
spiritual gifts, etc. The church’s goal is to have their house churches provide the
support for their international and local partners at a real personal level (2005,
p.95). The leaders (2005, pp.95-96) see this model as providing support for new
believers; need-meeting interpersonal relationships; spawning of lay leaders;
abiding in Christ in community; accessible opportunities for evangelism and
ministry.

One must congratulate Mars Hill on their vision and courage. The writer would however

proffer that the house church-with-network approach, utilising the relational ministry of

trusted ‘five-fold ministers’ according to Ephesians 4:11ff, could do the same job with

less structure, expense, etc. and with more spontaneity, creativity and mobility.
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6.

AN EVALUATION OF AND COMPARISON WITH OTHER SIGNIFICANT,
CONTEMPORARY APPROACHES TO CHURCH: ‘THE SECOND APOSTOLIC
REFORMATION"... '

The writer has been at pains to point out that no small group/house church movement

can operate in isolation — it must be part of God’s global church globally and reflect its

apostolic nature. 1°° 1%

6.1.

The ‘apostolic element’ in the church i

God’s church as an ‘apostolic movement s the NT itself — see
especially the Book of Acts. ltruns as a t urch history.

So, for example, Simson (1998, p.66) mentioWgbostolic movement of
Schwenkfeld’ (1480-1561). Init%ﬁ@rﬁﬂ WW&gSchwenckfeld, ‘a
preaching non-theologian,’ as ‘a mesgengahefGodixwie RadYreatly impressed and
influenced him. Schwenckfeld, however, had a dramatic ‘born-again’ experience in
1927, and through his subsequent studies of Scripture started to criticize Luther. He
pleaded with Luther not to follow through with his sudden new direction after 1530, i.e.
his almost Roman Catholic ecclesiology and his teaching that the new birth could
happen through baptism (1998, p.60). French Bible teacher, Kuen (cited in Simson,
1998, p.60), writes “Luther started to persecute Schwenckfeld with bitter hatred, called
him a demonized fool and a heretic, and refused even to read his writings, sending them
back unread... The Reformer of Schlesien had to wander around Europe like a hunted
deer.” |

The outlawed Schwenckfeld in NT apostolic fashion went around and established
lively fellowships in many places, essentially home groups catering for Bible study and
prayer. To avoid further tehsions with the established church, Schwenckfeld did not

155 According to Anderson’s (2008, p.182) simple/basic definition, “An apostle is one who is sent out with a
specific commission and task, with the responsibility of reporting back when the task is completed” (Acts
14:26-28; Eph. 4:11).

135 The continuation of ‘apostleship’ as understood by Simson, Wagner and others is somewhat
controversial, although increasingly not simply dismissed out of hand as it used to be.

233






o arevival of supernatural signs, wonders and miracles of the kinds that followed

the first-century apostles

o a worldwide deployment of thousands of apostles; their development will

transcend groups, denominational hierarchies and agencies, and will not be the

work of any one organization

6.2.3.

Wagner (2004, pp.23-180) lists nine changes he believes are in process in the shift

from the current paradigm to the new apostolic paradigm:

a)

b)

From denominational governme overnment (2004, pp.23ff).

Denominations have been with affecting us all. They started
out as apostolic movements, bt artainly in N. America) to the
culture of democratic politics ar his can be seen in churches

headed by pastors (contrast Eph. 7NGllF1 Cor. 12:28), often employed and
fired at will, often ruledlyytivetwitiptotors oitbadiare, etc.'® Whatis
needed is a new wineskin, Vi@ teatof relatieralins; as seen for example in
épostolic networks across denominational borders for the sake of the gospel
[the writer can give a number of South African examples where the latter is
working with much encouragement, including the house church network of
which he is part].

From internal reform to apostolic renewal (2004, pp.39ff). Most denominations
have been in decline since 1965. The hope of denominational renewal from the
inside has been dashed again and again. Current attempts by ‘evangelical
renewal movements’ face much opposition — \Wagner (2004, pp.49-50) gives
denominational examples of this in N. America. If separation is the only way
out of this impasse, this separation must always be for the sake of /ife, nothing
else (2004, pp.52ff). .

158

If this sounds like an exaggeration, the writer has withessed the same on many occasions as a pastor

of a ‘mainline denomination’ over four decades — many of his colleagues have suffered this fate.
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tampered with. It is reproducible, self-sustaining and self-invigorating and allows for both
unity and diversity. Frost and Hirsch (2003, pp.178-179) are convinced that much of the
current malaise in the church is directly due to a neglect of the missional/apostolic
element of the NT.'62 163

7.

‘THE HOUSE CHURCH APPROACH’ — THE MOST RELEVANT WAY OF BEING
CHURCH IN TOAY’S WORLD.

7.1.
A_dvantages of the house church toda

The write has sought to give as honest a: antation of the major
approaches to church in our post-modern w'h evaluation in the light of

Scripture and comparison with tﬁﬁq@g{@q@y&f&g&ﬁuﬂﬁ@vement. He has

expressed how the other movementsqg@eggil,«c{wygja@@[mtgmg church, etc. all have -
contributions to make which the traditional church and house church movement cannot

afford to ignore, indeed it must learn from these. However he would argue that in
virtually every instance, today’s house church movement has major advantages
over the researched alternatives outlined — many of which he has already referred to.

7.2.
Practical illustration of the relevance of the house church to our time.

Southern Baptist Garrison and his colleagues (1999, pp.33-36), at the end of the 20"
century, did a significant survey of ten significant Church Planting Movements and found
at least ten elements present in every one of them, e.g. prayer, abundant sowing of the
Good News, etc. One of these ten indispensable elements they identified was believers
grouping as cells or house churches.

162 See their The Shaping of Things to Come (2003, pp.178-179) for an explanation of the last phrase.

13 On the whole matter of the ‘apostolic’ and the ‘prophetic’ today, see Simson’s PDF on this subject, The
Starfish Manifesto. It contains much excellent material in the writer's estimation, but space and the scope
of my dissertation does not allow further input at this point.
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10. From worshipping our worship to worshipping God: Simson is referring to the
common ‘up-front’ performance-oriented Sunday ‘worship services’ so popular
today, but leaving many worshippers frustrated and largely un-transformed in
character and lifestyle. Worship is a way of life (1998, p.xxi).

11. Stop bringing people to church, and start bringing the church to the people: the
mission of the church will never be accomplished by just adding to the existing
structure — it will take nothing less than a mushrooming of the church through

spontaneous multiplication into areas of the world as yet untouched (1998, pp.xxi-

XXii).

12. Rediscovering the Lord’s Supper : vith real food: the Lord’s
Supper in the NT was more a sub: th a symbolic meaning rather
than a symbolic supper with a sub (1998, p.xxii).

13. From denominations to city-wide celeSJ;authenticity in the neighbourhoods

connected with a regiona[g&ﬁ%wrmr%@qnwﬂ@make the church
more politically significant and spirittratly vodvireitig(¢098, p.xxiii).

14. Developing a persecution-proof spirit: in a world that has largely lost its
absolutes, coupled with growing ideologization, privatization and spiritualization of
politics and economics, Christians will come under increasing pressure. Hence
the need for a persecution-proof spirit as well as persecution-proof structures [my
emphasis] (1998, p.xxiv).

15. The church comes home: much of Christianity has fled the family, often as a
place of its own spiritual defeat. As God is in the business of recapturing homes,
the church turns back to its roots (1998, p.xxiv).

In summary, Simson says that changes cannot merely be cosmetic — God is not going to
join our church, so perhaps we should reconcile to joining His, hence the urgent need to
together rediscover what His church should look like (2006, p.40).
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new way to meet. It is a way that is insfinctive and natural to believers within each
specific culture.” It is a way to be discovered.

Edwards (n.d., p.112) believes that the most usual result of the above is for people to
meet in homes, and while meeting in homes does not solve all problems, it is a large
step foward a beginning.

1.3.

Flexible simple/house churches and their networks, from a practical point of view.

We conclude that a return to flexible house churches and networks may not be a bad

place to start, nor a bad way to continue “

D. Jones (1989, pp.31-32), veteran cross ary, gives an historical
example, ‘The Ascunsion Experience.’ Tl Church in Ascunsion
(Paraguay) began in the home of Victor | 1986. By all standards this

began as a house church. Other discipleshig i vship meetings were held in
neighbourhood homes. Leaders{ippf y@[@g@ngqqé@ntq@apetween Victor, Donald
himself, and another member, Hugo. Fligesignificantateii esdeng as the meetings were
held in Victor's home, he and his wife took a great deal of interest in the work and its
members.”

After ten months of meetings and an average attendance of 15-20, the group decided
they needed ‘a real church’ building. They purchased a small house and began
construction of an auditorium to seat 65 people. A seminary student was called to lead
the church. Victor, who had been the unofficial ‘pastor’ in his home and also the main
economic supporter, soon lessened his interest and participation. The work plateaued at
a membership of 12 adult members and several children. Because of economic
difficulties and poor planning, the auditorium has not been completed. Jones maintains
that unfortunately all of the creative energies of the leaders had focussed on ‘the
building.” When the work began, home meetings were held in four homes and could
have continued in these and other homes. The three leaders were all available and
capable of leading house groups. Jones (1989, p.32) asks, “If the group had focused on
the proliferation of house groups instead of the purchase of a building, would growth
have been different?” [my italics]. Jones (1989, p.32) concludes,
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“The total disappearance of the institutional church for the entire period
1966-1979 (with the exception of two churches reopened in Beijing in 1971
and 1972 for the diplomatic community) meant that Christianity went
underground to survive. The only place where corporate religious life could
still be conducted was in the home [my emphasis], and even this was
dangerous. Yet this forced de-institutionalisation was profoundly to
alter the form of Protestant Christianity in China. Shorn of ritual and
religiosity, this grassroots, home-based Christianity has provided the
dynamic behind both the influx back into the officially reopened churches
since 1979, and the developi onsciously independent house
church movement” [my empt

Lambert (1994, pp.13ff) elaborates how rnevnome for Bible study, worship
and prayer was nothing new to r??ny Chines% Chritstignsrfigfciagy in rural areas, even

before 1949. Such groups were orm%ag ﬁ{gﬁgyp@g@gﬁl&s as the result of

evangelistic outreach. °

3.
RADICAL CHURCH RE-STRUCTURING.
3.1.

In his challenging Revolution —~ Finding Vibrant Faith Beyond the Walls of the Sanctuary,
Barna (2006, p.61) writes on ‘A New Way of Doing Church.” He compares the traditional
local church model to Henry Ford's ‘Model T’ — Ford professed, ‘People can have a

Model T in any color they want — as long as it's black.” Barna speaks of millions of

19 While some might say that the persecution of the Chinese Church forced the believers/leaders to be
‘self-sufficient’ — is that not a good thing, i.e. their growth to maturity even in the absence of ‘foreign’
missionaries?’ Was this not Paul's methodology when he ‘abandoned’ church-plants after only a few
weeks or months in order for them to discover NT ecclesiology for themselves? Is this not what is leading
the Chinese church to becoming a missionary-sending nation of note in our time? (see ‘Back to Jerusalem
Movement’)
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[rémember that for 95% of all Protestant Christians around the world, according to
Edwards (n.d., p.100), the highest single act they engage in as Christians is the act of
‘going to church.” Any kind of change is very threatening to the church at large]. 12

Edwards (n.d., pp.123ff) is constructive, in that he commends, on the basis of his
understanding of Scripture and personal experience, some practical steps toward
correcting the situation, which include the following [we mention only two at this point]:

a. Start as a totally new people, with a church planter in the midst (who is

committed to leading this body of believers to the point where they are able to

meet under the headship of Chris* ™ ° “ ites the church-planter’s
leaving at some stage, and then | lvising as help is required).
One has to get the laity to functio st.

b. Discover together as a new peop lance of God (and get, where

necessary, help from the church plarf¥8nly regarding the very basics, e.g.
Acts 2:42), how you will Uaﬁti{@éligfgyt@;f@m ipdigepous group. Don't be
afraid of failure — as long as tfi&rgds tiepiconvealiarent to Christ and to one
another. Really build community, get to know each other, and'see where things
lead as you try ‘the road less travelled'... The essence of church gathering
(according to Edwards) is to gather indigenously, organically, simply and
Christo-centrically [my emphasis].

Frost & Hirsch (2003, pp.18ff) endorse the challenge regards church re-structuring, viz
that it is not just a case of tinkering with the external features of the church. This is for
the simple reason that its very DNA is flawed. “The overly reproduced Christendom-
mode church has at its core a number of fundamental flaws. These flaws occur in the
model’s very DNA. The way forward is not to tinker with its external features, but to

for a month, in order to ‘rediscover church'... He has to confess that his nerve failed me — in any case, he
might have struggled to get it past the church leadership in the first place!

'72 Since being in a relational network of house churches (and other more progressive church leaders),
members of our house church have often shared, ‘My friend wants to know where our building is...” They
liked what they heard about the sense of community, etc., but enquired ‘what denomination are you?’
When our members responded about house churches, the reaction went something like this, “Hayi,’ you
can’t have church in a house!” Qur members usually respond, ‘Come and see!’

172 Talking about ‘structure,’ just try and change the time of the Morning Service, and see the fall-out!

250









Yun (2003, p.16) also includes a map, indicating the various Western denominations
working in different parts of China in the early 1900’s in the areas allocated to them. A

caption below the map asked, ‘Can China be made Christian this way?’

s CiSTIAR LPARYIIONMENT OF CHINA, CAN CHINA BE MADE CHRISTIAN THis WA

e Thrist basopatise
the $11-starred mp From the CCC survey voiume, The Christian .
sf China, presented to tha new ¥CC in 1922, .The caption is mzz‘s. :
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4.2
The house church and missionality — building on NT principles.
Birkey (1991, pp.1-5) lists these as follows:

a. The ‘household of God’ image contributed to the theological and experiential
understanding of the church’s essence. Note the fundamental NT emphasis on
the church as ‘the family of God’ and ‘the household of faith’ (Rom. 8:15-16; Gal.
4:5-7, 6:10; Eph. 2:19, 3:14-15, 5:1, 6:23). As an experiential reality this had an

overwhelming effect on the early believers’ ability to understand and practise the

doctrine of the church. Since hous are universal norms [my
emphasis] in cultures everywhere lith this ethos become effective
in mission.

b. The house church nurtured a heai tion of Christianity.

Social mixing would be found in any Uch community. For example,
racial diversity, social onwmf%ab«iuﬁl%rﬂyyg portrayed in
the decentralized house churdfmgafigome fRoat.ehd).

c. The house churches provided a fertile seedbed for the most revolutionary
equalization of racial class and sexual distinctions brought about by the Christ
event. Note Galatians 3:28, in Christ neither ‘male nor female’... (women,
alongside men, were full-membered participants in the house-church Christian
communities; women, side by side with men, were partners in leadership and
ministry; women, along with men, led in public prayer; women, alongside men,
prophesied in church; women, with and in the presence of men, had authority in
the church body; wives, as well as their husbands, were partners in mutual
submission, arising out of their mutual love; etc). [how relevant to the ‘new South
Africa’ and other cultures where women'’s rights are often denied or repressed.
Unfortunately the church has in the past (and often still today) restricted the role
of women to secondary positions in the body and in ministry, and this has

hindered the fulfilment of the Great Commission.
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the church context, have been spiritualised and the focus has almost
exclusively been on reconciling ourselves and others with God. We have
often been taught that if our relationship with God is right, then our
relationships will others will be too. The history of our country with prejudicial
structures and high levels of abuse and crime have not supported this naive
approach to relational and moral responsibility, even though national
statistics reveal that 68% of our population would claim a Christian status

(www.statssa.gov.za). It would appear that the churches have often been

presenting two gospels — a spiritual gospel focusing on our reconciliation
with Christ or a social gospe community reconciliation”
(2005, p.220).

She quotes Pityana and Villa-Vicencio (¢ 20) as follows, “Dualistic
thinking of this nature is greatly reflected in {"SMl®e of many Christians who do not
understand the comprehensive @ﬁqﬂ;@lpgqtye@ttme(msngwe have reduced the
salvation message to the soul’s relevapge wlKdut esnsideraifon for earthly and
contemporary liberation. We preach messages of reconciliation with an exclusive focus
on the individual and heavenly implications, while communal and material needs remain
unmet and unaddressed.”

Bakker (2005, pp.222-223) adds, “the church’s role in promoting community-focused
reconciliation has sadly been neglected... The moral imperative of the church is to bring
people into authentic relationship with God and with one another. In reflecting on the
history of our faith communities in South Africa it has been evident that the church has
been part of the problem as opposed to presenting the solution... The church still largely
seems to reflect the social divisions of society that it seeks to address.”

5.1.

A plea for an ‘incarnational missiology’ in the church/house church.

Lundy (2005, p.7) makes a statement, ‘Incarnational ministry equals missional ministry.’
He calls us to reconsider the form of witness of the early church, which calls us to think
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incarnation. He (2005, p.8) makes the practical point viz. that this should be such an
example for us today — mingling with those unlike us (in terms language, social customs,
music tastes, etc), associating with the disenfranchised and the poor, etc. Thus the
application of the incarnational principle inherent in mission is that the gospel involves
fulfilling the Great Commission (Mt. 28:16-20) and the Great Commandment (Lk. 4:18-
19; cf. Jn. 13:34) (2005, p.10).'8

Frost and Hirsch (2003, pp.40ff) have some excellent input, in the writer’s judgment, on
the need for an ‘incarnational theology/missiology.’ [while these authors may not be

directly promoting house churches per s e faith communities’ seem not
dissimilar to many contemporary house ¢ stimation — certainly we note
their firm rejection of ‘Christendom mode nce in the 21%! century is
concerned]. -

The authors (2003, pp.41ff) expound ‘AttracSlll®Eus Incarnational’ as follows:

The relationship between the tr@m@@ﬁyr@ym‘mqﬁeﬁ&[@rch and the world
around it can best be described as beémgdimaamentally giftdetional. The church bids
people to come and hear the gospel in the holy cOnfinés of the church and its
community. This seems so natural to us after 17 centuries of Christendom, but at what
price and to what avail have we allowed it to continue? If our actions imply that God is
really only present in official church activities — worship, Bible studies, Christian youth
meetings, ladies’ fellowships — then it follows that mission and evangelism simply mean
inviting people to church-related meetings. ! To put it bluntly, church activities such as
those mentioned, instead of being genuine ‘out-reach’ effectively become ‘in-drag.” Of
course the authors are not suggesting that people cannot experience God in a church
service. But if the church limits God’s agency in this world to particular times and places
that the vast majority of not-yet-Christians have little access to, or no desire to attend,
then the gospel is effectively hobbled.

180 Getz (1974, pp. 42-43) has a useful section highlighting the fact that evangelism takes place ‘in the
world,’ and not in churches.

181 Any perusal of the NMBM church activities as displayed weekly on the excellent ‘PE Church Net’
reveals a plethora of the ‘church functions’ mentioned by Frost and Hirsch, powerfully illustrating their
point of traditional churches being largely ‘attractional’ rather than ‘incarnational.’ In fact, if church
activities alone indicated the spiritual health of the churches in the metro, we would score 10 out of 10!
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we encounter Christians who are supposed to exemplify a household, well ordered
through God and in Christ, to a pagan, urban society” (2004, p.266). '

Viola (2008, p.192) has this to say about NT leadership: “Plainly stated, leadership in
the early church was nonhierarchical, nonaristocratic, noninstitutional, and nonclerical.
God’s idea of leadership is functional, relational, organic, and communal — just as it is in
the Godhead.”

Viola (2008, p.192) continues, to have the leadership of the church functioning

according to the same principles as that ecutive in a business or an
aristocrat in an imperial caste was never ht. It is for this reason that the
NT authors never chose to use hierarchi netaphors to describe spiritual
leadership. The NT authors deliberately with images of slaves and

children rather than lords and masters (Lk. 2SIl While such thinking comes in
direct conflict with today’s popubjnrpp@qq;qt}sm)luﬂl authdrltg e meshes perfectly with
the biblical teaching of the kingdom afuGéd «the r&afh¥ lwhich the weak are strong, the
poor are rich, the humble are exalted, and the last are first (Lk. 6:20-26; Mt. 23:12;
20:16).

Furthermore (2008, p.193), the early church did not operate like our contemporary
democracy — many mistakenly think that our Western democratic system is rooted in
biblical theology. There is not a single example in the entire NT where church decisions
were made by a show of hands. Granted, every Christian is equal in spiritual life, but
each has a different gift (Rom. 12:3-8). The church is not a pure democracy. ' Viola

(2008, pp.193-199) then goes to argue for church government by ‘consensus’ — as for

187 According to Christensen (1986, p.8), the task of discipling Christians so that each one becomes a
minister of the Gospel requires a leadership which models a life-style ministry. The teaching of the Gospel
which equips for ministry must be followed by shepherds deeply into people’s lives. Church people should
have proper models for that kind of ministry. Where there is an incarnational demonstration, the message
can be heard more readily. Elders/shepherds must be trained to model discipleship through the particulars
of daily living. | John 1:3. .

' |n the writer's own denomination, church matters have often been dealt with in typical demacratic style,
with shows of hands/ballots, etc. Often votes are swung this way and that by lobbying, the will of a vocal
minority is easily imposed on ‘the silent majority,’ etc, causing much mischief and hurt to members and
leaders. The writer has witnessed the same in other congregations and many of his colleagues would
quietly concur with him on this issue.
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The argument that apostleship in terms of function ceased with the NT does not
hold water. The word ‘apostle’ or ‘apostles’ occurs 81 times in the NT. Beginning
with Acts 8, we can no longer be sure that the term refers only to the Twelve.
Gradually the term expands to include other emerging church leaders: hence

also James the brother of Jesus, Apollos, Silas, possibly Adronicus and Junia.

The NT uses the term even more broadly, i.e. of messengers and missionaries
(Jn. 13:16; 2 Cor.8:23; Phil. 2:25).

‘Apostleship’ is a spiritual gift (1 Cor. 12:28-29; Eph. 4:11).

“Clearly the New Testament doe: 1e apostolic ministry passed
away with the death of the origin: nversely, is there biblical
evidence that the apostolic minis :d by human hands down
through the history of the church. 2 teaches that the Spirit

continually and charismatically gives *SSlrch the function of apostle...
Apostles, then, usually e@nﬁ)(gpg@t;y ledd¢repittide ghtech; (2) whose place
and authority are recognised tx@aghout fha-cheneht {8) because of a consensual
conviction that the Spirit of God has raised them up” (2004, pp.105-106).
Apostleship is a function, a gift, rather than an office (2004:107).

Snyder on the function of prophets today (2004, pp.107ff):

Barclay (cited in 2004, pp.107-108) noted regarding prophets in the early
church, “The prophets were wanderers throughout the Church. Their message
was held not to be the result of thought and study, but the direct result of the
Holy Spirit... They went from Church to Church proclaiming the will of God as
God had told it to them.”

Paul’s use of the term in Ephesians and elsewhere makes it clear that prophets,
like apostles, were recognized as having a general and pre-eminent ministry
throughout the church.

Who are the prophets today? There is biblical provision for charismatic leaders

who emerge within the community, genuinely men and women of God, filled with
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prophets, and multiplying themselves through the simple and biblical process of
discipleship.

* We need a balance of these ministries/functions: for example, if you leave a
teacher to develop a church all by himself, he will generally build it around his
unique gifting of teaching. He might convert a church into a lecture hall, or plant
Bible schools or other teaching centres. A teacher does not really lay foundations;
but he explains them brilliantly... (1998, p.117).

» Apostles and prophets play a predominant role in church-planting: “Important

though spiritual hospitals may be, ace what apostles and
prophets are uniquely gifted for: itural base and foundation for a
multiplying church movement, to : » impossible... They do not
want to build ‘a church,’ they wan - nation! They live in the future,

from the future, constantly pregnantvdevelopments, and they can

therefore pull the church-fjtﬁthe [PELirf} aBT ﬁ;%yf:ftl'l[fﬁnfébecoming a traditional
institution only celebrating therpapb REAR fasgilizedsnepument of history long
gone” (1998, pp.118-119).

¢ The elders 196 in the local church are equipped by people who have been called
by God to one of the fivefold ministries, viz. apostles, prophets, evangelists,
pastors and teachers: “Those ministers circulate within the house churches ‘from
house to house’ and function as a spiritual blood-circulation system nurturing the
house churches with the elements necessary to become or remain healthy and

therefore to multiply.” 1%7 1%

19 Grudem has fuller teaching on the subject of ‘elders’ (1994, pp.912ff): (a) No NT passage suggests
that any church, no matter how small, had only one elder — the NT assumes a plurality of elders in every
church and town (Acts 14:23 & Tit. 1:5). (b) The NT teaches a uniformity of church government, a unified
and consistent pattern — every church had elders governing and caring for it (Acts 20:28; Heb. 13:17; 1
Pet. 5:2-3). (c) Elders are also called pastors, overseers and bishops.

197 It must again be realized, from my observation of house churches functioning in different parts of the
world as well as locally in my personal experience, that these ‘apostles’ and ‘prophets’ (there is ho
emphasis on the title, which is mostly avoided in house churches) operate very horizontally and
relationally, not in any hierarchical way. They exercise their ministry by suggestion and invitation, and on
the basis of trusted relationships that have stood the test of time, character and Scripture.

1% This approach is indeed practised in churches outside of the house church movement — my experience
has been that it is seldom practised with the balance and non-hierarchical/relational approach | have
witnessed in house churches here or overseas. (speaking as an ‘evangelical,’ how many churches do we
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8.1.

Watson (1978, pp.267-268), writing on ministry and leadership, has some good input

here:

“We should in no way despise nor belittle the value of careful and
péinstaking theological study. But such an academic approach is by no
means necessary in every case for a powerful and effective ministry. Over
the years | have met hundreds of men and women who have had no formal
theological training at all, but who, through the prayerful study of the

Scriptures have a profound grasp of many spiritual issues. They have learnt

to apply these truths to their ships, and they have been
given by God an increasingl' | am certain that some of these
Christian workers might well ;s effective had they

undertaken an academic col

Is there any good reason for rer™Sii"Who might be used by God in
ministry for three ye@]‘h’riql@f#gqitjp@f Rsett eftipoefilling their minds with
theology (much of which£fhggthay nevexeeedrtéduse in daily work), and
then sending them to serve their apprenticeship in an area they probably
know nothing about? In the early church the leaders were nearly always
appointed from the area in which they served (my italics). They had the
advantage of knowing the local scene intimately, and were therefore
naturally placed for fulfilling an effective pastoral and preaching ministry
according to the gifts given to them by God. When the professional ordained
minister moves around as frequently as he does in most churches, it is
hardly surprising that it is extremely difficult to build up the strong and
mature relationships that are necessary for the body of Christ to function
properly.

Whether or not there has been any formal theological education, the value of
in-service training cannot be overemphasised (my italics). With the growing
wealth of books, study schemes and training courses available, this should
not be too difficult in many countries, although further help could well be

given by those with a recognised teaching gift in each area... many Christian
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workers in different and often lonely parts of the world have benefited
enormously in this way from more experienced teachers whose ministry has

been proved by a wider cross-section of the church” [my emphasis].

8.1.2.
The need for creative leadership in the 215t century church.

Frost and Hirsch (2003, pp.184-185) express the need for creative leadership in the 21%

century — activating our dormant ‘right brain,” using ‘creative type people’ in leadership

(i.e. the artists, etc). They call to mind th h motorbikes ?*° led the
market. The names of BSA, Norton and nonymous with quality and
desirability. Who remembers them now? iph, which has brilliantly
reinvented the name and the company, | les are collectors’ pieces. The

companies refused to adapt, and so they dic PR osch (cited in 2003, p.187) wrote
in his classic Transforming Mis$ipm ‘V@gﬁgj@lb@ pechurthresds constantly to be

renewed and reconceived.” Thus wé pgéd i (20(13, PP 1314 89) teach people to dream .
again, especially the poor... vision arises from the bottom up rather than from the top

down. We as leaders are ‘midwives,’ catalysts of the community’s vision.

Obviously such leadership will demand risk and courage (2003, p.189). The authors
refer us to Einstein (2003, p.189), “The Kind of Thinking That Will Solve the World’s
Problems Will Be of a Different Order to the Kind of Thinking That Created Them in the
First Place.” This is no easy feat (2003, pp:189-190), as it often amounts to “the ‘king’ of
our beloved institutions being exposed as naked by the ‘child’ of the innovator. But
whatever the difficulties, it is absolutely necessary if we are to genuinely move from
being a christendom church to being truly a missional one” [my italics]. 201 “One of the

most important lessons from history is that the renewal of the church always comes from

20 The writer does!

2! Frost & Hirsch (pp.190-193) include a fascinating study on the different stages in a paradigm shift, e.g.
the last stage being that of the emergence of the new paradigm with resuitant resistance of the dissenters
because the institutionalists and their 'sacred cows’ stand to lose too much. The authors add some
interesting keys to paradigm shifting, with interesting questions like what happens when a can opener
doesn’t open cans anymore? Is a church still a church when it doesn’t function like a church?
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laws, the daily patterns of work and worship. And it was to parents God said ‘you’ shall
teach ‘your children.” The NT makes no change in this basic strategy. “This, of course,
poses a challenging problem for the Church. We know so much about how to ‘educate’
children in the classroom. But we know so little about how to help parents understand
their socializing roles. How do we shift the focus of childhood education from the formal
to the informal learning setting”? (my italics — also see the house church setting in this
regard) ... How can we support parents as they nurture? We have curriculums for the
classroom. Do we need an ‘at home’ curriculum?”’ (1975, p.195).

[can the reader begin to see the relevanra nf tha hanea ~hyrch setting where children

learn by seeing, absorbing, experiencing 1g God’s truth in Christ?].
9.1. 3.
R and J Banks build on what Richards h 398, p.68). What is sought is

the impact of each person’s life upon the ot "Sijith being more than ‘handed
down’ from one generation tc@m%qﬁin@e(ﬁ%ﬂof—faﬂ;but also being
vitally/personally ‘caught’ throughoutdhizegeneratios. This overcomes the
segregation of children into narrow, graded groups and restores them to significant
participation with adults in a nurturing environment viz. the home. When children are
part of the same support group as their parents, their lives are touched in broader and
deeper ways than in other settings. “Only through home churching can children fully
experience the biblical model for Christian education” [my italics] (1998, p.68).

From the Banks’ experience of house churches and children, they started building on a
number of principles (1998, p.205):

* The responsibility for Christian education lies primarily with parents...

* As a small church we can become God’s family in a real sense and make the
children as much a part of all that we do as everyone else. Thus it becomes

important to find new ways of integrating children into the life of the church.

How does one integrate young children into the house church? (1998, pp.207ff)
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Remember that younger children first learn to relate to God, their heavenly

Parent, through us, their early parents.

God calls the parents to explain God’s Word to their children along the lines of
Deuteronomy 6:20ff — not as those who have learnt to love God and their
neighbour perfectly, but as those who along the way, making mistakes and

asking forgiveness, growing in knowledge and wisdom.

Fortunately for us as parents (1998, pp.208-209), the responsibility for children
does not solely lie with us — the church has a secondary, but vital role. A house

church begins this ministry by firs the parents, encouraging their
growth to maturity in all areas of | 1s in a more organised way by
searching the Word on issues like iooks and DVD’s are helpful
here. A house church ministers tc the prayers it offers for each

child from the moment the group he ¥ on the way. After the birth the

house church welcomes@?ﬁlq}lg fi&wibtiagta?toﬁadf@tlon involving the
whole cluster in a creative angRing WaYHi 3PMBA AL Use churches all adults
accept the responsibility of becoming godparents to the child. As the children

grow up they have additional models to the ones provided by their parents. From
a very early age they learn that there is no set way of relating to God, that
different types of people are Christian (middle-class, working class, intellectual,

practical, mainstream, counter-culture, etc).

R and J Banks (1998, pp.210ff) have a whole section on /ncluding Children in
Gatherings: e.g. making a family responsible for conducting the meeting, children
and youth getting to choose the format of the meeting from time to time (e.g. a

house church picnic or outing), including children in the Lord’s Supper, etc.

What about teenagers in the house church? (1998, pp.209ff)

During teenage years the quality of relationships between young people and
adults becomes increasingly important. As young people ‘separate’ themselves
from their parents, they find others in the house church to whom they can turn for
advice about careers, friendships, romances, etc. There are others with whom

they can discuss the latest movies, music, sport, etc. The absence of rigid
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etc). These passages picture a level of Christian commitment and behaviour that
requires some form of small covenant-cell to sustain. These qualities are simply lost to
the church when it does not meet with sufficient frequency, intimacy and commitment to
permit them to develop. “The New Testament shows a level of Christian life that is
distinct from the world and that simply fails to happen without some form of small group
structure” [my italics] (1996, p.131).

Grudem (1994, p.894) outlihes the purpose of church discipline as follows: (a) The

restoration and reconciliation of the belie ’ ‘ (b) To keep the sin from
spreading to others. (c) To protect the pi 1 and the honour of Christ.
When it comes to the how of church disc 1994, pp.897-898) is at pains to
point out that the knowledge of the sin ¢ be kept to the smallest group

possible in the church: (a) This seems to beqse of Matthew 18:15-17 and its

call for gradual progression frornﬂﬁq'yémti@q; p@ﬂeﬂig&-&ith two or three
others, to telling the entire church — Fdhis ivay irsE hastteiscdone to the reputation of the

person, the church, and Christ. (b) Grudem gives several examples of ‘small group
admonition,’ e.g. 1 Thessalonians 5:12; 2 Timothy 4:2; Titus 1:13, 2:15, 3:10; James
5:19-20.

The writer’s point here is that the house church is probably ideally suited to the above
biblical principle, as compared to a larger conventional church.

10.2.
vMust the whole church be active in spiritual discipline?

Edwards (n.d., pp.85ff) points out with regard to the church in Corinth that discipline was
not placed in the hands of the elders or the deacons only but in the hands of the whole
church. Closing down the open house church meetings was never an option, even when
some people reportedly became drunk at the Lord’s Supper. Paul did ask a non-local
itinerant worker to visit Corinth viz. Timothy, and to review with them the things Paul had
taught them in the past. Paul was besides himself with anxiety — finally Titus arrived with

the news that the Corinthians had worked through the issues, to Paul's relief. The whole
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11.2.
Perceived disadvantages of house churches in pioneering situations...

D. Jones, veteran missionary in S. America, noted the following perceived and practical
disadvantages of the house church in pioneering situations (1989, p.30): lack of space
and disturbance of neighbours in close proximity. He quotes McGavran (cited in 1989,
p.30) as saying that house churches can sometimes become ‘wearisome’ and that at
times only those who know the householder will go to his house. Unfortunately these
comments are not fully explained.

11.3.
‘Disadvantages’ house churches in gene

A. Jones (2007, pp.4-7), writing from a P se church perspective, names

the following ‘disadvantages’ house chu.u.v. 1ace at this time:

* Authentication is delayect Pﬁu{ﬁé f@ﬁg}\%ﬁa}e@ﬁyﬂ E?Pegnized by the
mainstream of churches. OneJprpintegdern paster eaick ‘They are not real

churches.’ To which the authdr'adds, “He was basing his judgment on the old
way of valuation, the ‘Cold War’ mindset Thomas Friedman called it, where
people value things by ‘wéight, size and longevity’... The house church
movement is basically overlooked and downgraded.”

* Orientation is (sometimes) backwards: it should change from ‘our’ house to ‘their’
house, at least according to teaching of Jesus in Luke 10.

* Support is minimal: house churches are the ‘cookie dough’ of the new
ecclesiology. We might be five years away from seeing a complete ecosystem of
organic ministries that work together to enable a healthy, reproducing movement
of house churches... The five-fold ministry teams needed for a healthy system

are not yet in place. City-wide gatherings

growth of a single church is not imperative to the success or effectiveness of the cell group/house church
movement. Growth can be diffused through many churches and have an equally impressive impact.
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12,

LEARNING FROM ‘INTENTIONAL COMMUNITIES’ — PAST AND PRESENT.
(lessons for traditional churches and house churches) %2

Moltmann (1978, pp.122ff) points out that, concurrent with the ‘Constantinian era’ of
the church, there developed an immense blossoming of Christian communal orders
[my emphasis]. He (1978, pp.122-123) continues,

“Here in these close, inclusive circles the community whose existence was

no longer possible in the large churches was experienced in radical

discipleship [my emphasis], yroperty, and in contemplation
and work. Without the cloistt 1d the lay brotherhoods and
sisterhoods, the great churc ld have been transformed
without resistance into a pol r the Reformers this duality of

the Christian life was intolerablC ¥ asis]... In place of the two-fold
life-form of Christia@ﬁ%@wéﬁ@éﬁ@ﬁﬁq@em wanted to realize
the principle of one condregaiiteimnthé xudaeaickhe world. Monasticism and
cloister life therefore vanished from the Protestant churches. Unfortunately,
the Reformers who denied monasticism did not formulate a comparably
clear denial of the state church. Quite to the contrary, from 1525 on Luther
and Melanchthon hindered the building of independent community by
supporting the Protestant congregations which fell under the supervision of
the electorates. Only in the confessionally mixed areas, as for example in
Niederrhein, were the Protestant ‘congregations under the cross’ able to

realize the hope of the Reformation hope in the congregation.”

Moltmann (1978, pp.122-123) adds,

“Today (1978) we stand in a situation of fransition [my emphasis] — certainly
not a dramatic, spectacular change but a slow and persisting transformation.
From a statistical perspective, the quantity of the Christian life is decreasing,
but in spite of that, the quality of Christian life is rising in many

congregations. The number of people who attend Sunday morning worship

212 Community (koinonia) being a strong aspect of house church life in general.
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services is decreasing, while the number of participants in voluntary groups
of spiritual, diakonic, liturgical, and political tasks is increasing [my
emphasis]. To the degree that the church which takes care of people ‘from
above’ is becoming ineffective, there is emerging at the basis a process of
becoming independent. Along with this process, the congregation from

below is appearing” [my emphasis] [Prophetic words indeed!].

‘Community lessons’ from Bonhoeffer’'s Finkenwalde community in Germany, and

the contemporary Taize community it ~ ding to Rakoczy, 2007,
pp.43-62. 212

Finkenwalde and Taize are linked by a \ ty as central to the Christian
life (2007, p.43). Much of what Bonhoefi ived at Taize. Bonhoeffer

“believed in community as urgently as he b&SJJ%he Word” (2007, p.44). God

reveals Himself as a person, in@flﬂ}@f@ R}e(ﬁhpgaﬁcpm@ion is God’s final
revelation... He describes the structiiiggef RbristiaR ccptd@winity as “a community of

persons who are and act for others rather than themselves.

a) In calling for a ‘new kind of monasticism,” Bonhoeffer was not suggesting isolation
from the world, in fact he felt strongly that the seminarians of the Confessing
Church should have an experience of community life in which to grow in their
Christian commitment as they prepared for pastoral ministry in the dangerous
years of the Third Reich (2007, p.45).

b) Life at Finkenwalde combined structure and flexibility. The academic had to
combine with spiritual formation. One student recalled Bonhoeffer's studies on
the Acts of the Apostles and how he ‘drew out the early Church’s exploratory

213 2006 was the 100" anniversary of the birth of Dietrich Bonhoeffer (hanged by the Nazis in 1945 at the
age of 39), member of the Confessing Church and outstanding theologian. His Life Together reflects his
experience of life in the underground seminary at Finkenwalde. In 2005, Brother Roger Schutz, founder
(1940) and Prior of the Taize community, was stabbed to death at the age of 90 by a Romanian woman
who was mentally disturbed — Taize has continued as a community and grown to a never-expected and
significant outreach to the young people of the world.
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forge a faithful lifestyle for Christians in an Age of Hunger. In small house
settings brothers and sisters can challenge each other's affluent lifestyles...

discuss finances... share tips for simple living.”

Eller (cited in 1998, p.241), in his Outward Bound, wrote of an approach to
“church life where congregations see themselves less as commissaries than as
caravans, which travel light, can change direction easily and are always
moving forward.

b) Effectiveness in an age of fragmentation (1998, p.241): a more communal

approach to small church and ' fe can help counter tendencies
in our society to greater fragn liscovery of the extended family
has brought people into touch “again. House churches also
provide a support system for | marriages, those from broken

homes, single-parent families, etvmanding of the church as a ‘clan’
of families [note the (tljm SL‘I}Jé)OFt sterP %i our Sﬁethnic groups] can play a

significant role in ameliorﬁﬁ(gg JheproRlems neniigned. 218
c) The integrating ministry of house churches (1998, pp.204-205). house

churches draw in people who are on the edges of traditional local churches
but never fully integrated into them. They help such people connect more fully
with Christ, with other believers, and with God’s purposes in the world.
Despite the fact that local churches may have many interest groups, certain
people still tend to miss out. Often such groups even keep younger people
segregated from the total community of the church. For example, a singles’
group may provide acceptance to divorced people and support to the
widowed, but it does not provide an opportunity for all to meet and mix in a
substantial way. People who are physically, psychologically or
developmentally challenged need to belong to a small group where they can
minister to others in special ways that only they know. What about different

race and ethnic groups? — it has often been said that ten o’ clock on Sunday .

*1% Scott Peck has pointed out (cited in R & J Banks, 1998, p.232) that communal groups offer a low-
capital, high-touch, people-initiated approach, similar to Alcoholics Anonymous and fellowships‘modeled
on it that have brought healing to millions of people through the USA and indeed the world.
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house church almost everyone can be easily and naturally involved. These members
tend to be more fulfilled and happy.

5. Breaking the pastoral care dilemma.

8. Providing a place of life transformation and accountability. The house church is an
ideal setting to change values, transfer life and therefore transform lifestyles. The
congregational model’s failure here is shown up by analyses. Many Christians end
up with the same lifestyle of people around them, become indistinguishable from
society and lose their prophetic edge. House churches provide a place of
transformation of values and re-orde - 77 7 g mutual and organic
accountability.

7. The house is a most effective place 5. Often traditional
congregations resent new people co the order and the situation.’ 22
This accounts for the estimated 99% of WJ#n so-called evangelistic follow-up
programmes. The house clwmgéf%qlf?sbf Ftﬁf{etﬂlﬁ watural welcoming zone
for new people to come and morEmflerhthamnaietaydndeuch with the Christian
community. It also reverses the ‘getting people to church’ to ‘getting the church to
people.’

8. Solving the leadership crisis. House churches are led by ‘elders,” and they are just
that: older than most, without necessarily being ‘elderly.’ 22! Elders do not have to be
skilled chairpersons or learned teachers: they are usually modest and authentic
fathers and mothers with healthy family-life. This leadership is more easily raised up
than religious experts. These elders are matured by the constant input of apostolic,
prophetic and pastoral ministries from the group itself or the network to which the
house church belongs.

222 \When some of the churches the writer was privileged to pastor began to grow with an influx of new
people, this was at first welcomed by the members. But soon some would complain about not knowing
everybody anymore, having to give up one's favourite seat, the congregation has become ‘rowdy’ instead
of sitting in silence before Services, etc.

2! The writer would say that not all house churches are led by elders, necessarily. Often they are led by
people that carry that dignity, maturity and character who may definitely qualify as elders in terms of the
Scriptures, but are not given this title simply because of the baggage so often attached to the term. The
writer holds to this view, together with our network in the NMB Metro, as well as Floyd McClung,
missionary and author on ‘simple churches’ and other subjects.
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2.2,

basically out of their own resources.?? They need to be free to sense the mind of

the Spirit on these issues, rather than allowing an individual in some or other

hierarchy to make decisions and impose procedures.

Some practical steps in the establishment of house churches. |

2.21.

R and J Banks (1998, pp.108ff) suggest the following:

a) A Solid Foundation (1998, pp.10~ ~ "~ . be laid through conferring with
interested people to confirm God mmitment of a number of
members to the venture long-teri clear goal viz. to develop a
communal Christian /ife, much di yer, etc.

b) A Basic Commitment (1998, pp.110TN"Current and future members of the

group must have this d@i‘lﬁfé’f“ﬁﬁ?@f %Iﬁuﬁ ghch is able to include,

even invite, others who may fomerfeeit initibltytd e certain interest or meet a
particular need. But there does have to be a core group that maintains a
commitment to deVeIoping a common life. It is often helpful to express this
commitment tangibly, e.g. a written statement or type of covenant — the aufhors
then give some outstanding examples of such statements/covenants undertaken
by certain groups in the USA (1998, p.111).

A Framework of Belief (1998, pp.112-113). There needs to be an agreement that
the group will operate within certain basic, yet not too restrictive or detailed,
Christian convictions — consider C.S. Lewis’s ‘mere Christianity.” Such convictions
may include: the personhood and creativity of God; the divinity and saving
work of Christ; the presence and guidance of the Holy Spirit; the communal and
missionary nature of the church; the certainty of future judgment and
transformation. Of course, the Bible provides the foundation and norm for such

convictions.

222 |n the writer's cell church experience, in hindsight, not sufficient weight was given to these things in
developing cell life.
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time pastor, so the teacher was encouraged to develop a ministry outside of the

group in any direction he chose.

c) Be pro-active about potential problems in the house church such as:

Disagreements over doctrine and ethics (1998, pp.185-193). Members
who hold strong convictions about a particular issue have the freedom to
ventilate them but not to indoctrinate others. If the issues are ‘personal
hobby horses,’ pebple are encouraged to leave them at the door and not
insist that they dominate regular discussion in the group. True community

only develops when we le=-- - “--- “-- --1lity of our differences and work

through them together. Se nust be avoided at all costs.
The discipline of children | ferent families hold different
views. It is hard for anythi pen until trust is built among

the members in the group anSQjship is established between

children and meTHﬂi@@P@W‘B’f‘FG‘f‘fr H)ﬁ&lémay be able to step in
and help even before gg@@rgﬂéwﬁtl ig etedles. Eheir experience and

seniority will generally enable them to get away with calling an unruly child
into line or freeing an overprotected one from its parents. There are helpful
techniques like re-directing the child’s attention, placing them on their laps,
etc.

Domination by one person/family (1998, p.227). Allowing one person or
family to preoccupy the group for an extended period undermines the
health and sometimes the viability of the group. It can become a therapy
group — but this is not its primary purpose. Constantly focussing on the
need of one person or family drains the group of most of its resources. A
balance needs to be struck between the needs of the various people in the
group, as well as between people’s needs and the God who can meet
those needs. This builds energy to reach out to people outside of the
group who have needs.

Adults with special needs (1998, p.220). Vanier (cited in 1998, p.220),
founder of L’Arche communities for the handicapped, reminds us that we
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