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ABSTRACT 

 
[Keywords: Protestant community; mission community; church; community; community 
movement; centripetal mission; centrifugal mission] 

 
Community is an integrative motif and the central message of the Bible. The divine goal 

of history is Godôs establishment of community. The Triune God is the origin of community 
and community is the mode of existence of God. Christian community is derived from Godôs 
community. The church is a community restored by the Triune God, and so the essence of the 
church is Christian community. The Bible is the history of community involving the 
beginning of community, the destruction of community, the restoration of community, and the 
completion of community. Christian community is a channel of realization of the kingdom of 
God. 

As a restored community, the early church was a loving, sharing, praying, and 
witnessing community. The early churchôs common possession and sharing of materials in 
brotherly love had continuously been practiced throughout the churches as indicated in the 
books of Acts and the Epistles. The early church is a model of Christian community that 
believers must always strive for and constantly return to. It is possible to live the life of the 
early church community even now. This is proven by the history of the Protestant community 
and contemporary Protestant communities.   

Christian community is not just a conceptual, but also a practical community. Christian 
community can be practiced in various forms. Protestant community includes the four modes: 
intentional Christian community, monastic community, church community, and cell group 
community. These four modes have an equal value in a sense that they exert the communal 
spirit in diverse ways. These four modes of Protestant community have appeared throughout 
the history of Protestant community. 

Protestant communities influenced the renewal of the established church through their 
devoted community life of love. They have been the wellsprings of renewal in Protestantism. 
Protestant communities also become a place of reconciliation between divided Christians and 
denominations. The communities have a role as mediator of reconciliation among divided 
churches and denominations.  

Community movements have also acted as the main mission movement in the history of 
Protestant mission. The main missions such as the Anabaptists, Moravians, and modern 
mission societies all exerted a powerful mission in a communal basis. The contribution of the 
Moravian missionaries of the Herrnhut community, beginning half a century before William 
Carey, brought about a shift of emphasis in missionary awareness within Protestantism. The 
Herrnhut community included the centripetal mission and centrifugal mission by living an 
intentional community and sending Moravian missionaries.  

Mission should be exerted from a community dimension, not an individual level. The 
history of Protestant mission and contemporary Protestantism testifies that mission through 
community is the most effective and powerful method of mission. Up to now mission has 
usually been confined to centrifugal mission at an individual level, which emphasized 
preaching the gospel to foreign regions. It is a phenomenon of unbalanced mission. A 
balanced mission includes both centripetal and centrifugal mission.  

Mission is not only a matter of the scope of preaching the gospel to the ends of earth, but 
also a matter of content. The content of mission is a radical discipleship and whole gospel in 
all-inclusiveness, containing centripetal and centrifugal mission, Christian presence and 
Christian proclamation, and the New Commandment and the Great Commission. 

Community is an essence of church and an essence of mission.   
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UITTREKSEL  
 

Gemeenskap is 'n integrale motief en die sentrale boodskap in die Bybel. Die geskiedenis 

deur die Bybel weerspieël die goddelike doel van God se instelling van gemeenskap. Die 

drie-enige God is die oorsprong van gemeenskap, en gemeenskap is die modus van God se 

bestaan. Christelike gemeenskap is afgelei van God se gemeenskap. Die kerk is 'n 

gemeenskap ingestel deur die drie-enige God, en daarom is die essensie van die kerk die 

Christelike gemeenskap. Die Bybel toon die geskiedenis daarvan aan met betrekking tot die 

begin van gemeenskap, die vernietiging van gemeenskap, die herstel van gemeenskap, en die 

voltooiing van gemeenskap.  

As 'n herstelde gemeenskap was die vroeë kerk 'n liefdevolle, mededeelsame, biddende 

gemeenskap. Die vroeë kerk se gemeenskaplike besit en broederlike liefde word aangedui in 

die boeke van Handelinge en die Briewe. Die vroeë kerk is 'n model van die Christen 

gemeenskap waartoe gelowiges moet strewe. Dit is egter moontlik om hierdie vorm van 

gemeenskap te beoefen in die moderne tyd. Dit word bewys deur die geskiedenis van die 

Protestantse gemeenskap en leef in kontemporêre Protestantse gemeenskappe.  

Christelike gemeenskap is nie net 'n abstrakte gemeenskap nie, maar ook ón praktiese 

gemeenskap. Dit kan beoefen kan word in verskillende vorms. Protestantse gemeenskappe 

manifesteer in vier modi: opsetlike Christengemeenskappe, kloostergemeenskappe, 

kerkgemeenskappe, en selgroepgemeenskappe. Hierdie vier modi het gelyke waarde in die sin 

dat dit die gemeenskaplike gees uitoefen op verskeie maniere. Al  vier modi van Protestantse 

gemeenskappe het in die geskiedenis van die Protestantisme iewers hulle opwagting gemaak.  

Protestantse gemeenskappe beïnvloed die hernuwing van die gevestigde kerk deur hulle 

lewe te wy aan die gemeenskap van die liefde. Dit vorm die bron van vernuwing in 

protestantisme. Protestantse gemeenskappe skep ook 'n plek van versoening tussen 

protestante Christene en ander denominasies. Die gemeenskappe het 'n rol as bemiddelaar van 

versoening tussen kerke. 

Gemeenskapsbewegings het verder opgetree as belangrike rolspelers in die geskiedenis 

van Protestantse sending. Die belangrikste sendingbewegings soos die Anabaptiste, 

Morawi±rs, en moderne sendinggenootskappe is almal gegrond op ón kragtige 

gemeenskaplike basis. Die bydrae van die Morawiese sendelinge en die Herrnhut 

gemeenskap, wat begin is 'n halwe eeu voor William Carey, het ón klemverskuiwing van 

missionêre bewustheid veroorsaak. Die Herrnhut gemeenskap sluit beide die sentersoekende 

missie en sentrifugale sending in. 

Sending moet uitgeoefen word vanuit 'n gemeenskapsdimensie, nie vanuit 'n individuele 

vlak nie. Die geskiedenis van die Protestantse sending en moderne Protestantisme getuig 

daarvan dat sending deur gemeenskap die mees doeltreffende en kragtigste metode van 

sending is. Tot nou toe is sending gewoonlik beperk tot sentrifugale sending op 'n individuele 

vlak, veral gefokus op die verspreiding van die evangelie aan buitelandse gebiede. Dit is 'n 

voorbeeld van ongebalanseerde sending. 'n Gebalanseerde missie sluit beide sentersoekende 

en sentrifugale sending in.  

Sending is nie net 'n kwessie van omvang nie, maar ook ón kwessie van inhoud. Die 

inhoud van sending is 'n radikale dissipelskap en moet gaan oor die geheel van die evangelie, 

insluitende sentersoekende en sentrifugale sending, Christen teenwoordigheid en Christelike 

proklamasie, en die Nuwe Gebod en die Groot Opdrag. Gemeenskap en missie is 

onlosmaakbaar van mekaar. Gemeenskap is 'n grondslag van die kerk en ook die kern van 

sending. 
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CHAPTER 1  INTRODUCTION  

 
1. 1  Background and problem statement  

 
1.1.1   Background 

 

In church history there have been various Christian community movements. According to the 

Scripture the early church community in Jerusalem was the origin of Christian community.  

When the Holy Spirit came down during Pentecost, the early Christian church was started (Ac. 

2). It was an entire community of love in the Spirit. They shared all things in common and 

became a real body of Christ (Ac. 2:42-47, 4:32-37). It can be concluded from the foregoing 

that the Christian community included amongst other things communal life, extended family 

households, common ownership of possessions, and a simple lifestyle. The Christian 

community life of the early Christian church was without doubt a witness in itself, and in 

essence it can be described as a powerful witnessing community.  

 

A closer look at history points out that there are three kinds of Christian community types: 

monastic community, Christian intentional community, and cell group community (Clark, 

1972:32). The meaning of Christian community is an essence of the church, a realization of 

koinonia, a way of practicing radical discipleship and witnessing the gospel through 

community life of love. The Communion of saints (Communio Sanctorum) as a meaning of 

koinonia has been confessed as an essence of the church in church history.  

 

The Christian community movement intends to recover the essence of the church as koinonia. 

Whenever the church was secularized and lost its essence, the Christian community 

movement developed centuries. From the time of the early church, the church resisted the 

pressures and persecution of the Roman Empire for nearly three centuries. However, when 

tolerance was finally granted, Christians gradually compromised and accepted societyôs 

values as their own. The church also adapted to the values of the society around it and the 

church came to lose its essence as a community of love and the radical discipleship. This 

change has been called Constantinianism. Throughout the churchôs history the sensitive 

Christians have considered the Constantinian alliance to be the fall of the church. The 

Christian community movement arose against this background. The Christian community 

movement is a stream of resistance to the secularization and institutionalization of the church, 

and it is an attempt to restore the essence of the church as community of love and radical 

discipleship (Driver, 1981:65-66).         

 

From the third century onwards monasticism was another way in which sensitive Christians 

could concretely express their concern about the life of the church. Monasticism arose in part 

from a concern that the church was giving in to secularism and the surrounding culture. The 

monastic protest took several forms. Sometimes individuals simply withdrew from society. 

Sometimes they formed communities in which they attempted to practice the disciplines of 
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gospel life. In contrast to an increasingly secularized Christianity, the monks took the 

teachings of Jesus seriously. In spite of certain excesses and abuses, monasticism at its best 

represents an attempt to renew the church by offering a more evangelical alternative. 

Monasticism intended to recover communal spirit in the secularized church. The monastic 

community is a form of Christian community life that originates from the early church 

community (Driver, 1981:68). In addition to this, there were also the radical community 

movements outside of the Roman Catholic Church in the Middle Ages. Examples include the 

Waldensians of France in the twelfth century, Brethren of the Common Life of Holland in the 

fourteenth century, and the Czech Brethren in the fifteenth century etc., (Durnbaugh, 

1972:51-63). 

 

The Anabaptist movement was the community movement of the sixteenth century. The 

central concern of the Anabaptists was to reinstitute the true church, patterned after the 

lifestyle of the early church. They believed that the true church can be realized through the 

radical discipleship and the community life as a way of practicing the discipleship. The 

Anabaptist ideal is a Christian community of people who have committed their loyalties to 

God and to each other. Living as a corporate body in a trusting relationship is seen as a love-

response to God. The Anabaptists saw the essence of the church to be found within a 

community of believers. The Hutterites strictly practiced a community of goods, but the 

Mennonites and Amish lived a voluntary communal life of brotherhood and mutual aid. The 

voluntary sharing of goods was an integral part of the communion of saints. While the 

Reformers stressed the preaching of the Word, the Anabaptist emphasized the necessity of 

living in community of love (Bender, 1957:42). 

    

Pietism arose as a reaction to the institutional Protestantism during seventeenth century to 

eighteenth century when the theological dogmatism and philosophical rationalism prevailed 

in Christianity. Pietism was a movement to recover the essence of Christianity and the church. 

Pietism stressed a generally more organic and less institutional understanding of church and 

Christian life. Pietism has been considered a movement to seek personal piety and holiness 

among church members, but the underlying stream of the Pietism sought a renewal of the 

church by recovering the communal spirit of church. The community movement within 

pietism was linked by the trial of Jakob Spener's collegia pietatis, Hermann Franke's 

education community, Nikolaus Zinzendorf's Herrnhut community, and John Wesley's 

Methodist church with band system. Wesley thought that the visible reality of the true church 

consists essentially in its coming together as the Christian community. Pietist communities 

tried to renew the established church that was institutionalized at that time in the Lutheran 

circle through small community movements as an expression of ecclesiolae in ecclesia. The 

ecclesiolae in ecclesia in Pietism communities became the base of cell group church 

movement today (Snyder, 1997:210).  

 

Reformation Protestantism was compelled to turn its back on monastic community life. 

Despite the censure of monastic life by the Reformers, many attempts have been made within 
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Protestant history to found Christian communities. The reason for the appearance of 

Protestant communities in the Protestant realm was to have a balance in biblical faith. To 

overcome the individualistic tendency of Protestantism, Protestant communities could not 

follow the tradition of the monastic community in the Roman Catholic Church, but rather 

pursued the model of the early church community. Such a Protestant community is a group of 

persons who are concerned with the renewal of Protestant Christianity and who seek to 

contribute towards this renewal by living the common life under a common discipline. The 

Protestant communities regularly began to appear after the Reformation in the sixteenth 

century (Bloesch, 1964:14). 

 

Representatives of Protestant communities are the Anabaptist communities in the sixteenth 

century, Pietistôs communities in the seventeenth to eighteenth century, mission communities 

in the twentieth century, and many Protestant communities in modern days. The surprising 

growth of Protestant communities since World War II must be viewed against the background 

of the increasing secularization of the institutions of Western culture, including the Protestant 

Christianity. The Protestant communities are not widely known, but they provided a 

promising and effective approach to the need for renewal within the church. Protestant 

communities affected the renewal of the secularized church through their highly devoted life 

and sanctified life. The Protestant communities are a sign of church renewal and a reminder 

to the church of what the church itself should be (Bloesch, 1974:17). 

  

However, the Christian community movement within the Protestant church was 

misunderstood for many centuries and has never been evaluated in the light of its right value. 

Moreover, there has not been a comprehensive study on Protestant community movements in 

church history in relation to the essence of church. Most of the studies on church history and 

ecclesiology did not deal with Christian community movements in church history in a formal 

study. For instance, the major literatures of church history such as History of the Christian 

Church of 8 volumes (Scharpff, 1953), A History of Christianity (Rautourette, 1953) and 

History of the Christian Church of 8 volumes (Walker, 1959) never dealt with Christian 

community movements exhaustively.  

 

There are also attempts to introduce Christian community movements into church history as a 

part of the radical church group. For instance, The Pilgrim Church (Broadbent, 1963), Kirche 

und KommunitĨt (Halkenhauser, 1985), The Believers' Church: The History and Character of 

Radical Protestantism (Durnbaugh, 1970), and Radical Faith: An Alternative History of the 

Christian Church (Driver, 1999) include some Christian communities. However, Christian 

community movements in general, especially Protestant community movements, have been 

considered a minority factor outside of the mainline church history. In this context clarifying 

the ecclesiological meaning of Protestant community movements in church history is needed. 

 

One of important aims of the church is mission. There has been a shift from defining mission 

only as a task of the church to understanding mission as an inherent aspect of the nature of the 
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church. Church, as the people of God in the world, is inherently a missionary church (Gelder, 

2000:31). This study will also research the relationship between the Protestant community 

movement and Christian mission. There are two ways of persuing mission. With regard to 

methodology of mission, George Peters writes, "The scriptures prescribe a two fold ways of 

mission - the centrifugal and the centripetal" (Peters, 1972:27). Bength Sundkler also 

comments on the centripetal movement: "One of the controlling features of the biblical 

concept of mission to the world is centripetal" (Sundkler, 1965:15). The centrifugal mission is 

going to the world and preaching gospel through the Word of God. The centripetal mission is 

drawing people through a way of life of loving community and letting them believe in the 

gospel. 

 

Up to the present mission activity was mainly focused on the centrifugal mission. One of the 

problems of modern mission is the lack of balance resulting from the weakness of centripetal 

mission. It is unusual that most of the classical missiology does not include a chapter on the 

ways of mission and the concept of centripetal and centrifugal mission. No mention of 

centripetal and centrifugal mission can be found in Johannes Bavinckôs An Introduction to the 

Science of Missions (Bavinck, 1961). Contemporary Theologies of Mission by Arthur Glasser 

and Donald McGavran also does not include the two ways of mission (Glasser and McGavran, 

1978). Jan Jongeneelôs Missiological Encyclopedia: Philosophy, Science, and Theology of 

Mission in the 19th and 20th Centuries deals with methods of missiology, but the 

Encyclopedia does not include centripetal and centrifugal mission in the chapter of method of 

mission (Jongeneel, 1995). Johannes Verkuylôs Contemporary Missiology deals with ways 

and means of mission, but the concept of centripetal and centrifugal mission does not appear 

in his book. It is noticeable that he deals with mean of communicating the gospel through 

ófellowship (koinonia)ô in the chapter of method of mission in his missiology (Verkuyl, 

1975:205-225).  

 

Even though the missiologists George Peters and Bangt Sundkler suggested a balanced 

mission including the centrifugal and the centripetal mission, they did not relate two ways of 

mission to Christian community movement. Recently a group of missiologists introduced 

several models of the Christian community as a method of mission in the book: Global 

Missiology for the 21th Century and demanded that mission should be started from the 

Christian communal setting and its spirituality (Taylor, 1996:491-518). Therefore a study that 

clarifies the relationship between the Christian community and Christian mission is also 

needed.  

    

In Catholicism there are many monastic communities and considerable studies on community 

life, but in the Protestant Church, Christian community is relatively rare and the study of 

Christian community is not so active. As was pointed out above, there has not been a full-

scale theological study on the Christian community in Protestant realm. Moreover, there has 

not been a study of the role of the Christian community on mission.  
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1.1.2  Problem statement 

 

From the background provided above arises the following main study question: ñWhat is the 

ecclesiological meaning and missionary significance of the Protestant community movement 

in church history?ò 

 

In light of the main research question, the following individual research questions will be 

dealt with:  

¶ What is the Biblical perspective regarding the Christian community and mission?  

¶ What is the meaning and nature of the Protestant community in church history? 

¶ What is the missionary significance of the Protestant community movement in church 

history? 

¶ What is the missionary significance of the ten selected Protestant communities today?  

 

1.2  Aim and objectives  
 

1.2.1  Aim 

 

The aim of this study is to study and outline the ecclesiological meaning and missionary 

significance of the Protestant community in the history of the church over centuries.    

 

1.2.2  Objectives 

 

¶ To study and outline the biblical perspective regarding the Christian community and 

mission. 

¶ To study and outline the meaning and nature of the Protestant community in church 

history. 

¶ To study and outline the missionary significance of the Protestant community movement 

in church history. 

¶ To study and outline the missionary significance of the ten selected Protestant 

communities today. 

 

1.3  Central theoretical argument  

 

The church as a Christian community, as outlined in Scriptures and Protestant church history, 

has a great missionary role to play. 

 

1.4  Research methodology  
 

This missiological study is undertaken from the point of departure of Reformed tradition and 

the following methods will be used: 

 

1.4.1  Cursory exegetical study of relevant biblical passages: 

1.4.1.1 To study and outline the biblical perspective regarding the Christian community and 

mission. 
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1.4.2   Literature study:  

1.4.2.1 To study and outline the meaning and nature of the Protestant community in church 

history. 

1.4.2.2 To study and outline the missionary significance of the Protestant community 

movement in church history. 

 

1.4.3   Literature and empirical study:  

1.4.3.1 To study and outline the missionary significance of the ten selected Protestant 

communities today.  

The primary sources will be taken from written materials of the communities and the 

interviews with the community members by directly visiting those communities. The 

ten selected communities are as follows: 

1. Bruderhof in Robertbridge (UK)  2. Jesus Family in Taian (China)  3. Bethany 

Fellowship in Minneapolis (USA)    4. Jesus Abbey in Taeback (South Korea)  

5. Mission Kwasizabantu in Kranskop (South Africa)  6. Taize community in Cluny 

(France)  7. The Evangelical Sisterhood of Mary in Darmstadt (Germany)        

8. LôAbri Fellowship in Huemoz (Switzerland)  9. Rebaplace Fellowship in 

Evanston (USA)  10. Ichthus Christian Fellowship in London (UK) 

 

1.5   Division of chapters  
 

1.5.1 INTRODUCTION. 

 

1.5.2 BIBLICAL PERSPECTIVES REGARDING CHRISTIAN COMMUNITY AND 

MISSION. 

 

1.5.3 THE MEANING AND NATURE OF THE PROTESTANT COMMUNITY IN 

CHURCH HISTORY. 

 

1.5.4 THE MISSIONARY SIGNIFICANCE OF THE PROTESTANT COMMUNITY 

MOVEMENT IN CHURCH HISTROY. 

 

1.5.5 THE MISSIONARY SIGNIFICANCE OF THE TEN SELECTED PROTESTANT 

COMMUNITIES TODAY. 

 

1.5.6 FINAL OBSERVATION 
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1.6  Schematic representation of the correlation between point 2, 3 and 5 

 
 

 Problem Statement Aim and Objectives Methodology 

Wha What is the biblical 

perspective regarding the 

Christian community and 

mission? 

To study and outline the 

biblical perspective 

regarding the Christian 

community and mission. 

Cursory exegetical study of relevant 

biblical passages will be conducted to 

study and outline the biblical 

perspective regarding the Christian 

community and mission. 

What is the meaning and 

nature of the Protestant 

community in church 

history? 

To study and outline the 

meaning and nature of the 

Protestant community in 

church history. 

Literature study will be conducted to 

study and outline the meaning and 

nature of the Protestant community in  

church history. 

What is the missionary 

significance of the 

Protestant community 

movement in church 

history? 

To study and outline the 

missionary significance of 

the Protestant community 

movement in church history 

Literature study will be conducted to 

study and outline the missionary 

significance of the Protestant 

community movement in church 

history 

What is the missionary 

significance of the ten 

selected Protestant 

communities  today? 

 

 

 

 

To study and outline the 

missionary significance of 

the ten selected Protestant 

communities today 

 

Literature and empirical study will be  

conducted to study and outline the  

missionary significance of the ten 

selected Protestant communities 

today. The primary sources will be 

written materials of the community 

and the interviews with the 

community members by directly 

visiting those communities.  
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CHAPTER 2 BIBLICAL PERSPECTIVE R EGARDING CHRISTIAN 

COMMUNITY AND MISSION  
 

2.1  Introduction  
 

This chapter will deal with biblical perspectives regarding the Christian community 

movement and mission. There can be either a historical or a practical approach to research on 

the Christian community and mission, but every argument should be based on and started 

with what the Bible says on the theme. Chapter 2 will consequently research an exact biblical 

foundation for Christian community and mission before dealing with the different approaches.   

 

In general, this chapter will not take a systematic-theological approach, but will rather follow 

a biblicalïtheological approach in order to provide a sound biblical foundation for Christian 

community and mission.  

 

The chapter will firstly research what the Bible says regarding the nature of Christian 

communities by looking at selected Bible passages from the Old and the New Testament. The 

second part will pay attention to mission. There are such diverse definitions for mission that it 

necessitates a look at those definitions and further research into what the Bible says on 

mission by looking at selected Bible passages. This section attempts to explore mission 

comprehensively throughout the Bible. The third part of the chapter will search for the 

biblical information on centripetal and centrifugal mission.  

 

The chapter will end with a conclusion on the relationship between Christian community and 

mission from the perspective of centripetal and centrifugal mission.      

 

 

2.2  Biblical perspective regarding Christian community 

 
2.2.1  Christian community defined  

 

Christian community can be explained from a biblical perspective in three points. Firstly, 

community is the mode of existence of the Holy Trinity. Recent studies on the Trinity have 

provided two ways of relating a Trinitarian understanding of God to the understanding of the 

church. One focuses on how the essential reality of the church is related to the very being-

ness of God. The other focuses on the social reality of the Godhead as the basis for 

understanding the church as a social community (Giles, 1995:35). The Holy Trinity exists as a 

community. The community is an entire family based on love and service.     

  

Secondly, Christian community is the essential quality of the church. The Church Fathers 

of the early church confessed that the essence of the church is Communio Sanctorum. 

The concept of Communio Sanctorum (the communion of saints) in the Apostlesô Creed 

identifies the social reality of the church as a spiritual community, and the idea has great 

relevance for todayôs discussions about the church (Gelder, 2000:108). The concept of 

Communio Sanctorum appears frequently in the New Testament and is foundational for 

understanding the church. Lewis Berkhof comments: ñThe essence of the church is not found 

in the external organization of the church, but in the church as the Communio Sanctorum. For 
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both Luther and Calvin the church was simply the community of saints. This is also the 

position taken in the Reformed confessional standardsò (Gelder, 2002:50). The core biblical 

image for the church developed around a common theme: the church is a social community 

(Giles, 1995:1-25). The church is a social community, a community made up of people who 

are reconciled with God and one another (Gelder, 2000:108). The communion of saints means 

the community of believers. The church should live as a unified community in sacrificial love 

and sharing. It is not conceptual community, but practical community. The genuine 

community can be realized in the practical community of the believers.  

     

Thirdly, Christian community means the realization of koinonia. The image of the church as a 

Communio Sanctorum was rooted in direct biblical language in the word koinonia. The term 

communion is a translation of koinonia. When the Holy Spirit came down during Pentecost in 

the book of Acts 2, the New Testament Church was started. The early church was formed by 

the work of the Holy Spirit. They shared all things and truly formed a loving community from 

the beginning. They began to preach the gospel through their community with the Spirit. The 

early church could form such a community through the coming of the Holy Spirit (Torrey, 

1989:104-106). The fellowship (koinonia) of the Holy Spirit is the true description of the 

church (Snyder, 1978:91). The main ministry of the Holy Spirit is koinonia. Dietrich 

Bonhoeffer (1986:26-27, 31) strongly emphasized the communal dimension of the Holy Spirit 

in his book, Sanctoruom Communio. Karl Barth (1956:210) also took a serious view of the 

communal ministry of the Holy Spirit. He mentioned that the relationship between the Holy 

Spirit and church should take precedence over the relationship between the Holy Spirit and an 

individual. 2 Corinthians 13:13 says: ŗmay the fellowship (koinonia) of the Holy Spirit be 

with you." The word koinonia means fellowship, partnership, partaking, sharing, participation 

etc,. The koinonia with and in the Holy Spirit is the creative ground and sustainer of the 

koinonia of the believers with each other (Kraemer, 1958:107). God has created this koinonia 

through the Holy Spirit. 

 

2.2.2  The biblical foundation of the Christian community 

 

2.2.2.1  Exegetical analysis of selected biblical passages 

       

2.2.2.1.1  Genesis 1:26- 28  The origin of the Christian community 

 

This passage deals with the creation of human beings. It describes the Triune Godôs 

communal process of the creation of humans. Verse 26 implies that human life alone is 

created in the óimageô of God and has the special assignment to rule over the created order. 

When considering verse 26, one is faced with an interpretive question: what or who is the 

referent of the plural pronouns ñlet usò and ñour own image and our likenessò? This passage 

describes the result of Godôs creative act by using both the plural and singular pronoun: the 

plural possessive óour imageô in verse 26 and the singular pronoun óhis imageô in verse 27. 

Here the reader is presented with the unity and plurality in the Godhead, between God and his 

Spirit. By its reference to óthe Spirit of Godô preparing the earth for the creative word (1:2), 

the narrative permits a co-participant with God in creation. Although the Christian Trinity 

cannot be derived solely from the use of the plural, a plurality within the unity of the 

Godhead may be derived from the passage. It is a divine dialogue within the Godhead 

(Mathews, 1996:161). Verse 26 is the first of four passages in the Old Testament where the 
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plural is found in divine dialogue. Subsequently in Genesis the plural ñlike one of usò occurs 

in 3:22, and the plural verb ñlet us go downò is attested in 11:7. Finally, in Isaiahôs vision of 

the heavenly throne the prophet hears the divine request, ñAnd who will go for us?ò 

 

This was the essential line of argument among the Reformers, who expanded this thought by 

appealing to the New Testament for corroboration. John Calvin comments on this verse in his 

sermon on Genesis chapter 1: 

 
There are three Persons in one God. The Father was the sovereign cause and source of all 

things, and he here enters into consultation with his wisdom and his power. We stated earlier 

that our Lord Jesus Christ is the everlasting Wisdom which resides in God and has always had 

his essence in him. He is one of the Trinity! The Holy Spirit is Godôs Power. Things will flow 

very well if we say that the Person of the Father is introduced here because we have the 

starting point for talking about God when he says, ñLet us make man in our image and 

likenessò (Calvin, 2009:92). 

   

Actually the first three verses of Genesis chapter 1 reveal that God is a community of three 

persons in one being. In Genesis we are introduced to God as the grand designer of all 

creation. The second verse describes óthe Spirit of God.ô The Spirit brings the blessing of 

Godôs continued involvement. The third verse suggests the form of the Word of God. The 

Word of God is presented as the executor of Godôs will, as the agent of creation. Thus, 

through the three verses, God is presented as a Tri-unity of divine entities existing as Father, 

Son, and the Holy Spirit, the eternal community of oneness from whom all other communities 

derive life and meaning (Bilezikian, 1997:17). Godôs triune nature means that God is social or 

relational. God is the community of the Father, Son, and Spirit, who enjoy perfect and eternal 

fellowship. In whatever the Godhead undertakes to do, the three members of the Trinity 

functions as community ï never independently of each other (Grenz, 1994:51).  

 

Based on this fact, the words in verse 27: ñGod created man, male and female he created 

them,ò are of the same force as if he had said that the man himself was incomplete. Under 

these circumstances, the woman was added to him as a companion that they both might be 

one. Sexual function as male and female belongs to Godôs will for creation. In verse 27, 

humankind is spoken of as singular (ñhe created himò) and plural (ñhe created themò). This 

peculiar formula makes an important affirmation. On the one hand, humankind is a single 

entity. All human persons stand in solidarity before God. But on the other hand, humankind is 

a community, male and female. None is the full image of God alone. Only in community of 

mankind is God reflected. God is, according to this bold affirmation, not mirrored as an 

individual, but as a community (Brueggemann, 1982:34). So God creates the first human pair 

in order that humans may enjoy community with each other. More specifically, the creation of 

the woman is designed to deliver the man from his isolation. In this primal community male 

and female then becomes expansive. It produces the offspring that arise from the sexual union 

of husband and wife and eventually gives rise to the development of societies. Godôs will for 

his creation is the establishment of a human society in which his children enjoy perfect 

fellowship with each other, the created world, and the Creator (Grenz, 1994:179).  

 

Genesis 2:18 is a compliment explanation of verse 27. God created a being that had to reflect 

his own image. However, having done so, he astoundingly declared his creation to be ónot 

goodô because it was solitary: God was displeased with the fact that the man was alone. There 

was one solitary individual, but he had no oneness because there was no one else with whom 
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he could be together in oneness. Since God is Trinity, he is plurality in oneness. Therefore, the 

creation in his image required the creation of a plurality of persons. Godôs supreme 

achievement was not the creation of a solitary man, but the creation of human community. In 

order to do so, God cloned from the solitary human being a rescuer who would bring the 

emerging image to its rightful dimension of community. In Genesis 2:20, this helper was 

specifically provided so that the man would not remain alone, bereft of community. By 

himself, he was non-community. God was not satisfied with this situation because the 

creation of his image required a plurality of persons. Man needs a helper matching him. The 

help looked for is not just assistance in his daily work or in the procreation of children, but 

the mutual support companionship provides. Therefore, the woman was created to help the 

man out of his aloneness so that together they would form the community of oneness. The 

reason given in the text for the creation of the woman was so that she could be the necessary 

counterpart of the man for the making of community. The creation of woman fulfilled Godôs 

purpose for the formation of community (Bilezikian, 1997:20). Walter Bruggemann 

comments: ñThe two creatures of surprise belong together. The place of the garden is for this 

covenanted human community of solidarity, trust, and wellbeing. They are one. The garden 

exists as a context for the human communityò (Brueggemann, 1982:47).  

 

Verse 28 shows the expansion of community. If community is Godôs highest aim, it deserves 

to be expanded. So, God gave two directives to the humans for the proper increase of 

community. Their first assignment was to have children and to raise them so that they would 

also become reproductive and fill the earth. God desires his people to be fruitful. Their second 

task was to take care of the earth, to rule it and subdue it. Those two mandates are closely 

related since the task of populating the earth requires its careful management. The first task 

relative to children may be called the domestic mandate; the second, the dominion mandate. 

Because both of those tasks pertain to the development of community, they were deemed 

important enough to require the full participation of both humans in carrying them out. It was 

not as if one was put in charge of the domestic duty and the woman to be fruitful and to rule 

over creation. That is, both mandates required male and female human beings to be full 

participants in the building of community and to share leadership in its management 

(Bilezikian, 1997:26). 

  

Community as God ordained it was not an incidental concern of his, nor did it happen 

haphazardly as the serendipitously creative result of a transcendental cosmic brainstorm. 

Community is deeply grounded in the nature of God. It flows from who God is. Because he is 

community, he creates community. It is his gift of himself to humans. Being in the divine 

image involves fellowship and community. Community is a mode of existence of the Holy 

Trinity and man. 

  

2.2.2.1.2  Genesis 3:1-6  Destructed community  

 

This passage shows the process of the destruction of community by humanityôs sin. In verse 1 

the serpent is a symbol of anti-god. Although not named here, he is the adversary of God and 

humanity, called Satan. Although his origin is shrouded in mystery, he seems to be an angel 

who sinned (2 Pet. 2:4) and did not keep his principle or authority (Jude 6). In relation to 

human sin, the devil is preeminently the tempter (Mt. 4:3) and the accuser. Satan shuts sinners 

off from life-giving ófellowshipô with God (Alexander, 2000:786). He was an adversary to 

God and wanted to be God. Since he has been expelled to earth from heaven because of his 
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adverse actions, he always keeps trying to hinder the relationship between God and man and 

the God-man community. The God-man community was broken because of the sin. Satan 

attacked manôs community, which is relatively weaker, in order to destruct the God-human 

community. Here one takes notice of the process of sinning and the nature of sin.  

 

Firstly, Satan approached the woman, who is the weakest object in the humanôs community (v. 

1). He did not approach the male, but the female. His aim was to destroy humanôs community 

through sin. Secondly, Satan approaches the person who is alone. When alone, one is more 

easily tempted by Satan than when in community. Satan tempted the woman while she was 

alone. Matthew Henry comments: ñThe person tempted was the woman: it was Satan's policy 

to enter into talk with her when she was aloneò (Henry, 1985:12).  

 

Third, Satan as a father of lies (Jn. 8:44) changed the truth to a lie by saying, ñyou will be like 

God, knowing good and evilò (v. 5). This word of Satan instigated the woman to pride. This 

information centers on certain benefits that would accrue to her upon eating from the tree, 

benefits that appear to be in her best interest. It suggests that her motivation might be more 

focused on her welfare than on God (Keck, 1994:367). Even though she was a subordinated 

being to God, she wanted to be a being like God, who judges good and evil and is able to do 

anything without any restriction. That is, she wanted to be an independent being from Godôs 

command and wanted to be God and Lord to herself and her life. She decided to be on her 

own, and consequently the creation command of God no longer applies to her.  

 

This passage reveals the nature of sin. Scripture employs a variety of words to speak of sin, 

with meanings raging from óthe missing of a mark or goalô, ódisobedienceô, or óthe breach of 

relationshipô to óungodlinessô, óperversionô or órebellionô. Yet the common theme of every 

biblical expression of the nature of sin is the central idea that sin is a state of our being that 

separates us from the holy God. The Book of Isaiah suggests the nature of sin as the act of 

going astray and walking oneôs own way apart from God (Is. 53:6). The Book of Judges 

describes sin as, ñeveryone did as he saw fitò (Jud. 21:25). Augustine defined sin as the 

perverted self-love that is the opposite of love from God. Calvin grasped that the root of sin is 

not merely self-love, but disobedience inspired by pride (Ferguson, 1998:641-642). 

 

Sin is also to make a decision alone. When woman heard Satanôs false message, she made up 

her mind by herself to accept Satanôs suggestion without consulting with God (v. 6). At that 

time man was in a full fellowship with God, man could define the truth by asking God. 

Woman did not ask God. Thus sin is to make a decision by oneself without consulting God. 

Sin is not God-centeredness, but self-centeredness. Thus, sin is the humanôs self-centeredness 

in pride, which is the contradiction of Godôs will. Likewise, sin is thoroughly individualistic 

and non-communal.  

 

Sin is contagious. In verse 6, the woman took some of the fruit and gave it to her husband. As 

a silent partner with her throughout this exchange, the man puts up no resistance, raises no 

questions, and considers no issues, he simply and silently takes his turn. The woman did not 

act as a trespasser in this verse; they both have succumbed to the same source of temptation. 

They stood together as one flesh (Keck, 1994:361). 

 

Sin destroys community. Satan's plan was to draw man to sin, and so to separate man from 

God. Through the sin of a man, the God-man community was wholly destroyed. Sin first 
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destroyed the relationship between Godôs community and manôs community. Stanley Grenz 

(1994:187) remarks: 

 
Sin is marked by the disruption of the community that God desires for us and consequently 

for all creation. This disruption is present whenever community is absent. Hence, sin is 

essentially both the lack of and the loss of community. Yet, the opposition between sin and 

community is even stronger. In its essence, sin is also whatever disrupts and seeks to destroy 

the community God intends to establish. Summarily stated, sin is the destruction of 

community.  

 

There was a serious break in manôs community. Through the offense and defense with regard 

to the responsibility of sin, the one body of Adam and Eve was seriously damaged (Gen. 

3:12-13). When their elder son Cain killed the younger son Abel, the relationship of 

brotherhood was broken, and consequently the relationship between parents and children was 

also broken (Gen. 4:8-9). In addition, the relationship between man and nature was broken. 

The mutual enmity between man and serpent means a break in the relationship between man 

and animal. As a result of manôs sin, earth became a cursed land which bears thorns and 

thistles (Gen. 3:18). Consequently, sin wholly broke the relationships between God, man and 

nature. This is the total destruction of community. Thus, the God-man community in which 

God had intended to live with man was broken. This began the separation of the relationship, 

and as a result God resides in heaven and man lives on earth.  

 

2.2.2.1.3  John 17:20-24  Jesusô intercession for the restoration of community    

 

God did not leave the destruction of the God-man community through the attack of Satan and 

manôs disobedience, but He had a plan to restore the community. The plan is His son, Jesus 

Christ. The purpose of Jesusô coming to earth is to restore the destroyed and divided 

community. Jesus solved the problem of sin that resulted in the destruction of community. 

The sacrifice of Jesus on the cross is not just a personal redemption, but also a communal 

redemption to restore the whole community. Jesus prayed a High-priestly prayer at the garden 

of Gethsemane before He was crucified on the cross. The main theme of the prayer was a 

petition for the oneness: ñ... all of them may be one, just as you are in me and I am in youò 

(Jn. 17:21). The oneness means the restoration of original Godïman community.  

 

In John chapter 17, Jesus prays a High-priestly prayer for himself (v. 1-5), for his disciples (v. 

6-19), and for the church unity (v. 20-26). In verse 20, the eye of Jesus scans the centuries, 

and presses to his loving heart all his true followers. The name of the great High Priest is not 

only for those chosen out of the tribes of Israel, but also of those drawn from the world of 

heathens. All must become one flock, with one shepherd.    

 

In verse 21, the community for which Jesus is praying is not merely outward. He asks that the 

oneness of all believers resemble that which exists eternally between the Father and the Son. 

Father, Son, and Holy Spirit are one in essence; believers, on the other hand, are one in mind, 

effort, and purpose. These two kinds of community are not the same. Nevertheless, there is a 

resemblance. The community of Father and Son is not merely the model; it is the foundation 

of the community of all believers (Hendriksen, 1976:364).  

 

The oneness of all believers has a glorious purpose: ñthat the world may believe that you have 

sent me.ò When believers are united in the faith and present a common front to the world, 
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they exert power and influence. When they are torn asunder by strife and dissension, the 

world (mankind in need of salvation) will not know what to make of them, nor how to 

interpret their so-called ótestimonies.ô Therefore, Jesusô prayer is a missionary prayer for the 

salvation of the world in its essence. 

 

The community intended in Jesusô prayer is not an additional and separate blessing Jesus asks 

of the Father, but the great goal that Jesus aimed for during his life on earth. He now desires 

this from the Father for the future as well: ñin order that they may all be one, even as we are 

one.ò The work Jesus has begun on earth will continue in heaven. The goal is that all who 

believe in him may be one as he and the Father are one (Ridderbos, 1992:559). In verse 22, 

Jesus mentions that he has given the believers what God gave him. When believers are in 

Christ, then Christ is in them. This is their glory. Jesus refers to the fact the Father manifested 

himself in the Son. Christ only and always is their glory. The reason why Jesus endows his 

glory to believers is to make oneness. The ones for which Christ makes this request form 

more than an ethical unity. It is a oneness so intimate that it is patterned after the relations 

which exist between the persons of the Holy Trinity. 

 

In verse 23, Jesus repeats the request for the complete unity of all believers. This shows Jesusô 

love in his church: Jesus finally utters a prayer for the church that will be launched out into 

history through the witness of the twelve. One of his chief concerns for it was that they may 

all be one. As far as possible the church must present itself to the world as one united body of 

people with one clear aim and message... As we move through Jesusô prayer we find him 

expressing the same concern for the inner nature of love, one for another, within the 

fellowship. Each must recognize how deeply and how closely the Spirit binds one to another 

as life-sharing members of the one Body of Christ, each joined to the other in a unity 

comparable with that between the Father and his own dear Son (Wallace, 2004:264).   

 

It is implied that only as the believers love each other can it be known that the love the Father 

has for the Son is available for the believers too. The primary interest of the writer does not 

lie in the Church as an institution but in those characteristics which are peculiarly distinctive 

of the Christian fellowship (Sanders, 1968:376).  

 

The prayer moves on to the request that they may ñsee my glory which you have given meò in 

verse 24. Paul suggested that we already look at what cannot be seen (2 Cor. 4:17, 18) as we 

now are transformed from one degree to another (2 Cor. 3:18). The glory of Christ in the here 

and now will be shown by that unalloyed divine glory that is founded in the Fatherôs love for 

the Son from all eternity. In verse 25-26, the requests are ended. It breathes the spirit of 

confidence and assurance, the Sonôs conviction that the Father will hear him. Jesus will 

declare the Fatherôs name, in order that the infinite love with which the Father loved the Son 

may be óshed abroadô in the hearts of the all believers. And when both the Son and all those 

who place their trust in him are comprehended in the same love, the Son himself will be 

living in them (Hendriksen, 1976:369). Brodie (1993:516) gives an outline of chapter 17: 

 
This community based on God and mutual care, is the high point and synthesis of the 

discourse in chapter 17 ï indeed of the whole gospel. As the incarnation is the finale of the 

prologue, so is the idea of unity the finale of chapter 17; it is the down-to-earth realization of 

God ï but more so. The Word, which became flesh, is to become community.  
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In summary, Jesusô intercession prayer is for the restoration of community. Before His prayer 

for unity of all believers (v. 20-26), He prayed for the holiness of the disciples. What is 

needed after solving the problem of sin is a restoration of community. The purpose of 

atonement is regaining community between God and man. In Jesusô High-priestly prayer, he 

requests God for oneness three times (v. 12, 21, 23). So óonenessô is the theme of the prayer. It 

is Jesusô most significant prayer in Gethsemane before He died on the cross.  

 

First, Jesus prays for the oneness of his disciples. Second, he prays for the oneness of all 

believers, and oneness among, the Father, the Son and all believers. Third, he prays for 

complete oneness of all believers. Here oneness heads for the community that God intended 

in Creation. The purpose of Jesusô ministry was to restore community through oneness. The 

Apostle Paul remarks: ñHe might gather together in one all things in Christ, both which are in 

heaven, and which are on earth in himò (Eph. 1:10).  

 

At the same time, Jesus requests two things from His Father during his intercession prayer for 

oneness: First, it is to let the world believe that God had sent Him to save them (v. 21). 

Second, it is to let the world know God had sent Him and loved them (v. 23). In both verses 

the same missionary mandate occurs: ñGod sent me to the world.ò The missionary aim is to 

accomplish oneness amongst all believers in the Father and Son. Therefore, community 

through oneness is a prerequisite of mission. Jesusô prayer is a missionary prayer and the 

mission to the world can be accomplished through ócommunity of love.ô Thatôs why Jesus 

taught us a New Commandment: ñLove one another. As I loved you, so you must love one 

another. By this all men will know that you are my disciples, if you love one anotherò (Jn. 

13:34-35). The driving force of community is complete love of the triune God (v. 23).     

      

2.2.2.1.4  Acts 2:42-47  Restored community  

 

Jesus died for humanityôs sin which destroyed manôs community, and in doing so he removed 

the fundamental obstacle and restored the original community. The reconciliation between 

God and humanity was established on the cross. The restoration of community was realized 

by the coming of the Holy Spirit. This passage summarizes the life of the restored community 

of the Pentecost both internally (v. 42) and with those outside (vv. 43-47).  

 

In verse 42, community life is summarized as involving four key areas: apostolic teaching, 

fellowship, the breaking of bread together, and prayer. The newly formed community 

functions through the believers devoting themselves to these activities. The expression 

ódevoting themselvesô involves perseverance in something. It echoes the unity of mind Luke 

describes in Acts 1:14. Much of the basic work of community appears in these four ongoing 

activities. The acts are each highlighted with articles ï the teaching, the fellowship, the 

breaking of bread, and the prayers (Wallace, 1996:225).  

 

The first activity is the apostleôs teaching (ɼʁɼɹʏɶ). Instruction is an important part of the 

new community. Matthew 28:19-20 expresses it as follows: ñteaching them to observe all I 

commanded you.ò It most likely would have included all kinds of instruction, like what we 

see in the Gospel and Epistles: ethical and practical teaching and grounding in the central 

promise God had given in Jesus.  

 

Next comes the mention of fellowship, sharing in common (ʂʇʁʅʑʅɷɹ). This is the only use 
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of this term in Acts. The term speaks of communion or fellowship. It was often used to 

describe the type of mutuality that takes place in marriage. In this verse, the description 

appears in a context surrounded by terms of shared activity. The wordplay with ʂʇʁʅɴ (in 

common) in verse 44 shows a material element also involved in the term. Luke points to 

fellowship to underscore the personal interactive character of relationships in the early church 

at all levels. There is a real sense of community to, between, and for each other.  

 

Third is the breaking of bread (ʂʃɴʋɽʁ ʌʇɸ ɴʉʌʇʍ). It is unclear here whether the phrase 

refers to the Lordôs Supper or whether it is a reference to taking some meals together. Either 

way, the phrase suggests the intimate interaction and mutual acceptance that was a part of 

community life. 

 

Finally, there is reference to prayers (ʈʉʇʋɽʍʏɹɷʊ). A community at prayer is something Luke 

emphasizes. It seeks Godôs direction and is dependent on God, because Godôs family does not 

work through feelings or intuition but through actively submitting themselves to the Lordôs 

direction. The plural with the article (óthe prayersô) could suggest an entire range of prayers, 

both set and more spontaneous (Bock, 2009:151). 

 

The apostolic activity includes wonders and signs (v. 43). This replicates the pattern of deed 

and word in Jesusô activities. God had been at work through Jesus, as Peterôs speech in Acts 

2:14-40 showed. That work has extended beyond Jesusô crucifixion. Now the work continues 

through the apostles, indicating that God supports the new community as well. The early 

churchôs community was completely due to the power of the Spirit, and the power of the 

Spirit prevailed throughout the community.   

 

The quality of mutual caring is highlighted in verse 44-45. The believers are together and 

treat everything as belonging to everyone, holding all things as common between them. 

ñThose who believedò describes those who responded to the message of this new messianic 

community. The expression of their being ótogetherô recalls the unity depicted in 1:15 and 2:1. 

This expression is repeated in verse 27. Acts will note this ócommonnessô again (4:32). In 

both cases, the remark is seen as a favorable indication of the depth of fellowship and mutual 

care at work in the community. Calvin (1966:85) expressed this sharing as ómutual 

association, aims, and other duties of brotherly fellowshipô. It becomes evident that a 

community is really functioning with appropriate love and compassion when material needs 

are a concern and are being generously provided for.       

 

This sharing of material things in common is not a required communalism, but a voluntary 

caring response to need, as the end of verse 45 shows. The verb for ósellô and ódistributeô are 

iterative imperfects: this sharing was done again and again. In Acts 4:32-35, the material 

sharing in the Jerusalem community was voluntarily continued. The passage indicates such 

provision as a very positive act of genuine care. The size of the group may well have made 

this possible, but the later effort by Paul to raise money from Gentiles for this community 

shows that it functioned across communities as well (2 Cor. 8-9). That the later church did not 

keep the practice speaks to the authenticity of this scene. Notes about possessing all things in 

common are not unusual as a sign of ethical virtue in the culture (Bock, 2009:153). 

 

The passages Acts 2:42; 2:44-45; 4:32-35; and 2 Cor. 8-9 suggest a voluntary ócommunity of 

goodsô. Community of goods means a group of people living in the same place, sharing all 
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their money and materials to pursue the common Christian goal and to witness the gospel 

through the way they live. It is also called óChristian intentional communityô. The communal 

sharing of the Jerusalem communities has been practiced in several Christian intentional 

communities throughout church history. Such Christian intentional communities still exist 

today.          

 

Community members are moved to sell what they own, both possessions and goods, and give 

the proceeds to those in need. Some suggests that this reflects their expectation that Christ 

would return soon, yet the reason given is not eschatological, but social. They are motivated 

by concern for the needs of the community. Jesusô teaching about not hoarding material 

provisions from God also may well provide background (Lk. 12:13-21). The same motivation 

appears in Acts 4:35. As people have need, they receive help. This means that people did not 

sell everything at once. The picture is of a community that cares for all of its members, even 

those in material need.   

 

The nature of early church worship surfaces in verse 46. Each day they are at the temple 

together. Regular attendance at the temple reflects Jewish practice for those in Jerusalem. 

This fellowship extends beyond the sacred space. They also break bread (20:7, 11) in their 

homes. In other words, these believers worshipped and had fellowship in their everyday 

environments. They shared the table with joy. Joy and sincerity were present. There is no 

special sense to the meal here. It is only a reference to regular meals. 

 

In verse 47, the note of joy coming from the fellowship of the community extends to praise of 

God and having favor with those outside the community, or óall the peopleô. The idea is that 

others are appreciative of this new community. A vibrant community extends itself in two 

directions: towards God and towards its neighbor. A veiled reference to obedience to the great 

commandment appears here.     

 

Luke affirms the internal fellowship, intimacy, and engagement of the community. This 

positive activity is accompanied by joy and glad hearts, and their worship and praise of God 

are ongoing. This is not an isolated, private club or a hermit-like sealed community. Their 

relationship with outsiders is good as well. This good reputation apparently impacts their 

witness: as each day passes, the Lord adds to the numbers of those who are being saved (v. 

47). This is an effective community as it is growing at a regular pace (Bock: 2009:154).  

 

The early church became an entire community of love through the Spirit. This means that the 

Christian community is the essence of the church. Fellowship with God and fellowship with 

one another in diverse dimensions, indicate that the early church was a whole Christian 

community.      

 

Witherington (1998:163) observes that the communityôs ñpresence and witness were 

infectious.ò The note of growth at the end of this unit is related to the community work and 

fellowship God was bringing about within the new community. Their life as a community was 

a visible part of their testimony of sharing in Christ. The transformation that following him 

brought about testifies of their care for Christ. As Polhill (1992:122) suggests: ñLukeôs 

summaries present an ideal for the Christian community which it must always strive for, 

constantly return to, and discover anew, if it to have the unity of the spirit and purpose 

essential for an effective witness.ò  
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With Acts 2:42-47 ending as it does, Luke wants to leave no doubt that there is an important 

connection between community life and the ófavorô the community experienced with 

outsiders. This kind of engagement has a positive effect on mission. Everything about the 

Gospels and Acts tells us that Godôs people should take the initiate to show community and 

serve those around them. Much in modern culture drives us to an individualism that undercuts 

this development of community. The portrait of the early church in Acts shows that 

community and the welfare of the group were a priority. This attitude reflected a spiritual 

maturity that allowed the church to grow. In the case of this earliest community, the believersô 

preaching was matched by their community, creating a powerful testimony for their mission 

(Bock: 2009:156). This restored community is presented by Luke as a model for Godôs 

purposes for the world.  

 

2.2.2.1.5  Revelation 21:1-4  Completed community      

 

At the thematic level, this passage introduces the final major segment of Revelation, the 

vision of the eternal state. It bridges the heavenly and the earthly, and the two become one.    

 

Verse 1 speaks about a new heaven and a new earth. The first heaven and the first earth will 

pass away. There will be a whole new reality, a new kind of existence in which all the 

negatives of the ófirstô (Gen. 1) world will be removed, all the discoloration by sin will be 

gone. God will create a new order and a new world. Verse 1 says: ñthere was no longer any 

sea.ò The sea is a symbol of evil. In the new order evil will be no more. The false trinity and 

the nations that caused so much suffering will have been cast into the lake of fire, so 

temptation and pain will be gone forever. This also means that the division between heaven 

and earth, God and humanity, has disappeared. The inauguration of the new order means the 

elimination of creaturely separation from God. 

 

In verse 2, when the new heaven and new earth are in place, then the Holy City, the new 

Jerusalem, can descend. The historical Jerusalem had first of all óprofaned itselfô by 

crucifying the Lord (11:7) and opposing the two witnesses (11:2). But now it is once more 

óthe Holy Cityô and has become óthe New Jerusalem.ô The meaning of the name, the Holy 

City, indicates a termination of sin.  When the divine power ódescendsô from heaven to earth, 

his sovereignty reigns over the affairs of humankind. It proclaims the most intimate of 

relationships between God, Godôs people, and the community of which they are part (Boxwell, 

2006:294).   

 

In this last descent, heaven and earth are finally united. After 21:2, there is never again any 

ófrom heaven to earth,ô for in the new heaven and earth they are one (Osborn, 2002:732). In 

its beauty and joy, the city is like a bride adorned for her husband. Here the Holy City is ólike 

a bride,ô possibly echoing Isa. 54:5-6, where Zion is the wife of Yahweh who has been 

brought back by her husbandôs love and rebuilt with precious stones (Is. 54:11-12). In 62:1-5 

Zion is given a new name and Yahweh will rejoice ñas a bridegroom rejoices over his bride.ò 

God as bridegroom and saints as bride are also united. There is a community of perfect 

oneness in the new Jerusalem.  

 

Here the city of God, the new Jerusalem, visualizes óthe church in its perfected and eternal 

state.ô This verse is connected to 1 Corinthians 3:16-17, where the believers are the temple of 
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God (Mounce, 1998:382). It is a community of the redeemed according to Godôs promise to 

Abraham (Gal. 4:26-28) and Godôs church transferred from earth to glory. The city is a 

picture of community with many people living together in oneness created by God (Bilezikian, 

1997:40-41). It is a state of the fullness of church as a completed community.  

 

In verse 3, motifs drawn from the Old Testament predominate. Indeed, the covenant 

established in Sinai is now fulfilled, as seen in the Holiness Code of Lev. 26:11-12, ñI will put 

my dwelling place among youé I will walk among you and be your God, and you will be my 

people.ò This promise was repeated often (Exod. 29:45; Jer. 31:33; Ezek. 37:27; 43:7-9; Zech. 

2:11; 8:8) as a note of comfort for Godôs beleaguered people. The first part of the promise, the 

dwelling of God, is a virtual translation of óShekinah,ô typified in the cloud and pillar of fire 

at the exodus and symbolized in both the tabernacle and the temple. Most of all, Shekinah 

means ócommunionô between God and his people, and it was finalized in two stages, first 

when ñthe Word became flesh and become incarnate, and here communion between God and 

his people becomes physical and absolute, as God will dwell with them. God will no longer 

dwell high and lifted up above his people, but will now ótabernacleô in their midst (Osborn, 

2002:734). From a divine perspective, the formation of that community of oneness is what the 

Bible history is all about.   

 

The rest of the verse expands on this basic idea. ñThey will be his people. He will be with 

them as their God.ò All the other Old Testament and the New Testament passages use the 

singular ɚŬɧɠ (people); John alone has the plural ɚŬɞɑ, indicating all the peoples of the world, 

in keeping with the frequent emphasis of the book on all the ópeoplesô of the world (5:9; 7:9; 

10:11; 11:9; 13:7; 14:6; 17:15). In eternity all ethnic and racial distinctions will disappear, and 

we will be one (Osborn, 2002:736). Here again the subject of oneness strongly appears 

between God and his peoples. Because of the presence of God, the new creation will be a 

place of fellowship. Because people are reconciled with God, they will enjoy complete 

fellowship with each other as well, for the eternal community is a social reality. This is the 

ultimate stage of the kingdom of God.  

 

After the eternal covenant is presented, the benefits belonging to the saints are presented in 

verse 4. First, God will wipe away every tear from their eyes. These are more the tears of 

suffering and sacrifice than tears of regret. Second, God will remove the sources of sorrow ï 

death or mourning or crying or pain. There will be everlasting joy and bliss, for the 

debilitating effects of ósinô and suffering have been taken away. This has occurred because the 

former things have passed away. All these things (death, mourning, crying, pain) were results 

of ósinô and parts of the óthe first worldô, and have no place in the ónew world.ô Sin, the main 

reason of destruction of community, has been ultimately eliminated and the existence of sin 

passed away. 

 

In a sense, 21:1-4 is framed with this wondrous truth: the new eternal reality as a perfect 

community has occurred because God has caused all the former things to pass. Thus, 21:1-4 

is full of the perfect oneness; heaven and earth are united in one eternal order. God and his 

people are united as a family. The dichotomy between the two in this sinful age is broken. It 

indicates the completion of community between God and man. 

 

Ultimately, the new creation is the presence of the new community in its fullness. One of the 

most awe-inspiring and challenging visions of the entire Bible is the anticipation that God 
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himself will participate in the new creation: ñNow dwelling of God is with men, and he will 

live with themò (v. 3). George Ladd (1972:277) remarks on this communion: ñThe essential 

blessing is untroubled fellowship with God. Direct and unmarred fellowship between God 

and his people is the goal of all redemptionò. It is a completed kingdom of God in perfect 

community between God and man. The completion of community is the completion of the 

kingdom of God. The God who is the lofty transcendent Creator of the universe will choose 

to become fully immanent in his creation. The renewed cosmos will be characterized by 

community in the highest sense. Therefore, it will be home not only to creatures, but to the 

triune God himself. The one who throughout eternity is the community of persons, will grace 

the new community with his presence.  

 

2.2.3  The nature of Christian community 

 

According to the biblical foundation for Christian community as researched above, the nature 

of Christian community in the Bible can be summed up as follows: 

 

Community of God: Christian community is derived from Godôs community. 

  

God is a community of three persons in one being. God is presented as a Tri-unity of divine 

entities existing as Father, Son, and the Holy Spirit, the eternal community of oneness from 

whom all other communities derive life and meaning. Godôs triune nature means that God is 

social or relational. God is the community of the Father, Son, and Spirit, who enjoy perfect 

and eternal fellowship. Community is deeply grounded in the nature of God. Being in the 

divine image involves fellowship and community. God is living in community as a family. 

Community is the mode of existence for God.  

 

This community of God is the model of all human community and the channel of true 

community. Christian community is derived from Godôs community. Godôs community is the 

origin of Christian community. Because God is community, he creates community. 

Community is his gift of himself to humans. God is not mirrored as an individual, but as a 

community. Only in community of mankind is God reflected. As God is community, so 

humankind is created as a community, male and female in Godôs image. God creates the first 

human pair in order that humans may enjoy community with each other. Christian community 

is the mode of the existence for humans.     

 

Community of the cross: Christian community was restored on the cross. 
 

Humanityôs sin resulted in the destruction of community. Sin is the humanôs self-centeredness 

and pride, which contradicts Godôs will. Sin is thoroughly individualistic and non-communal. 

It is marked by the disruption of the community that God desires for us and consequently for 

all creation. Sin wholly broke the relationship between God, man and nature. This is the total 

destruction of community. However, God did not leave the destruction of the God-man 

community, but had a plan to restore it. Humanityôs sin and failure, of course, caused great 

harm to Godôs creation and great pain to God the Creator. God himself willingly bore that 

hurt in order to make reconciliation possible. Through his experience of godforsakeness on 

the cross, Jesus tasted alienation so that we might enjoy reconciliation. Christôs death on the 

cross is an atoning sacrifice that covers human sin so that God can forgive man, and the 

verdict of condemnation need no longer stand. Christôs death has altered the relationship 
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between God and humanity and has freed us from the dominance of hostile power.  

 

Jesus is the affecter of the community of God through the cross. His death fosters community 

in that through this self-giving act he dismantled whatever hinders our participation in Godôs 

purpose for human existence. Specifically, Jesusô sacrifice covers the sin that evokes Godôs 

condemnatory verdict against us. As a result, the wall of guilt can no longer bar us from 

enjoying reconciliation with God. In addition to eliminating what prevents us from coming to 

God, Jesusô death facilitates the community God purposes to establish. Jesus opened the way 

to fellowship with God by bearing the cost of transforming us from Godôs enemies to his 

friends.    

 

In Christ, God took the initiative to terminate the hostilities within creation and to renew the 

fellowship he intends for all to enjoy. As the herald of the reign of God and the proclaimer of 

Godôs offer of salvation for which he died, Jesus took upon himself the cost God incurred in 

seeking reconciliation. The cross marked the entrance of the pain of human sin into the heart 

of the triune God. The consequence of our hostility toward God interrupted the relationship 

between Jesus and his Father, so that humanity in turn might share in the eternal fellowship 

between the Father and the Son. In the divine program of restoring community, Jesus stands 

on the cross for a new fellowship between God and humans, forming its foundation and 

fountainhead.    

 

Community of the Spirit: Christian community is realization of koinonia of the Spirit. 

 

Jesus set the basis for the restoration of community through His atonement on the cross to 

solve the problem of humanityôs sin. After Jesusô ascension, God sent the Holy Spirit during 

Pentecost to establish restored community in a real sense. The early church was a community 

restored by the coming of the Spirit. Schweizer remarks: ñThe new, radical and paradisal 

community life depicted as the immediate consequence of Pentecost (Ac. 2:42-47 and 4:32-

35) should almost certainly be interpreted as a result of the churchôs reception of the Spiritò 

(Schweizer, 1968:107).  

 

The early church was established as a restored community entirely through the power of the 

Holy Spirit, not by humanityôs morale or good spirit. It was a community that could be 

formulated by the work of the Spirit. The main work of the Holy Spirit is koinonia. 

Community of the Spirit means koinonia of the Spirit. There are three dimensions of 

koinonia: vertical koinonia, horizontal koinonia, and inter-social koinonia.  

 

Vertical koinonia is the fellowship between God and man. The Holy Spirit is a fellowship 

mediator between God and man. The Holy Spirit has come to us to make the koinonia 

(fellowship) possible. So God resides in man and man resides in God in the Spirit. The 

fellowship between God and man was realized. The purpose of koinonia is 'oneness'. The 

Holy Spirit reveals to us who Jesus is and works in us to make us believe in Jesus. This is 

koinonia ministry of the Holy Spirit. God and man became community again through 

koinonia of the Holy Spirit. The baptism of the Holy Spirit is the channel of vertical koinonia 

between God and man (Ac. 2:1-4). Praying and worshipping God could be exerted through 

this vertical koinonia of the Spirit (Ac. 2: 42, 47). 

 

Horizontal koinonia is the fellowship between believers. We were strangers to one another 
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before we believed in Jesus. When the Holy Spirit came to us, we became brothers and sisters 

as a family of God. There are three aspects in horizontal koinonia: spiritual koinonia, mental 

koinonia, and material koinonia. Spiritual koinonia is to teach or share the word of God with 

each other (Ac. 2: 42) and intercede one another through prayer (Php. 1:4-5; Rom. 1:11) and 

to impart spiritual gifts to believers (Rom. 1:11). Mental koinonia is to share encouragement, 

comfort, tenderness, and compassion with one another (Php. 2:1; 1 Cor. 12:26). Material 

koinonia is to share possessions and goods voluntarily with the needy. The early church 

members had all things in common and shared possessions and goods according to the need 

of the members (Ac. 2:44-45; Ac. 4:32-35; Heb. 13:16). The sharing was continuously 

practiced in the early church community. It was a sharing community.  

 

The inter-social koinonia is fellowship with non-Christians outside of the church. Koinonia is 

not just for the Christians, but also extends to non-Christians. In this dimension, koinonia is to 

be with the needy and poor and to help them voluntarily in your local society. Inter-social 

koinonia is proclaiming and practicing jubilee to the needy and oppressed through the power 

of the Holy Spirit (Lk. 4:17-19). The community life of the early church and this inter-social 

koinonia with those outside could obtain praise and witness the gospel powerfully to non-

believers in the local area (Ac. 2:47). It is a witnessing community.  

 

The three dimensions of koinonia make up real Christian community life. The early church 

was an entire community that practiced three dimensions of koinonia. There are three types in 

Christian community: monastic community, intentional Christian community (community of 

goods), and church community. The external form of intentional community includes 

common life, extended family households, common ownership of possessions, and a simple 

lifestyle. All three types have equal value in the sense that they exert the communal spirit as 

an essence of the church in various ways. Christian community is a mode of existence of the 

Holy Trinity and a way of living for all Christians. The early church was an entire community 

of love through the Spirit. Fellowship with God and fellowship with one another in diverse 

dimension indicates that the early church was a whole Christian community. 

 

A church community: Church is a practical community that is realized in life. 

 

Community of love: The essence of God is love. The life of the Father, Son, and Spirit is best 

characterized by love. The God who is love responds to the world in accordance to his own 

eternal essence. The love at the center of the Triune God is expressed throughout the process 

of the redemption of mankind. The love of God sent his son Jesus and the Holy Spirit to 

restore manôs community. The restored community is the church. Therefore the church is 

entirely an outcome of the Triune Godôs love. The lifestyle of the early church as described in 

the book of Acts chapter two shows a community that is full of love. The underlying 

characteristic of the church community is that it is a community of love. 

     

Empowered community: The early church was established, not through humanityôs good 

will or effort, but through the power of the Holy Spirit. Through the power of the Holy Spirit, 

self-centeredness is broken and humanity can live in God-centeredness and other-

centeredness. The early church was a community of the Spirit. The baptism of the Holy Spirit 

means a transformed life through the power of the Spirit. There were signs and wonders in the 

early church (Ac. 2:43), which means that the power of the Spirit prevailed throughout the 

community. The church community is an empowered community in the Spirit.   
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Sharing community: The life of mutual sharing is highlighted in Acts 2: 44-45, as the 

believers are together and treat everything as belonging to everyone, holding all things as 

common between them. Throughout the history of the mankind, there has not been this 

tendency to voluntarily share all things, like the early church. Sharing possessions and goods 

was not a temporary and special event of the early church, but a quality of church community 

that should be practiced and kept always. Sharing possessions and goods can be practiced in a 

common treasury by a intentional Christian community, and it can be also practiced as a 

voluntary sharing within an established church. Through the coming of the Holy Spirit, the 

greed of mankind was broken, and this made sharing in love possible. The sharing of 

possession and goods is a concrete expression of true love. The reason why we should share 

our possession and goods with one another is because we became a family of God as a church 

community.    

  

Praying community: The community of the Spirit is not just a community of horizontal 

fellowship. There was a deep fellowship with God through prayer in the early church. 

Without the presence of God, all the attempts of community formation is in vain. Prayer is an 

activity of vertical koinonia with God. God with us is an ultimate sustainer of our whole life, 

and prayer is a primary spirituality that all Christian communities should pursue and attain. 

Prayer is also a channel of the power of the Holy Spirit. When the early church prayed 

together, the Holy Spirit came down and the early church was started. When a church 

community is in the fullness of prayer, the Holy Spirit works continuously and the 

community can grow and the gospel can be preached more powerfully.     

 

Worshipping community: The early church worshipped God together every day at the 

temple precincts. This worship extended to the home of each believer. The believers 

worshipped and had fellowship together in their everyday environments. They shared meals 

at the table with joy. The joy came from the fellowship of the community, and it extended to 

become praise towards God. Where there is the full presence of God, there is worship. The 

fullness of the Spirit drives believers to worship God. Worshipping God is a vertical 

fellowship with God. God, who restored manôs community in his love, is worthy of praise. 

Church community is a worshipping community. 

 

Witnessing community: The community of love, sharing, and power is necessary in order to 

witness the gospel. Such a communityôs life as a community is a visible part of their 

testimony of sharing Christ. The unity and community of love is essential for an effective 

witness. There is an important connection between community life and mission. In the case of 

the early church community, the believerôs preaching was matched by their community, 

making a powerful testimony for their mission. Mission is not just going abroad to preach the 

gospel, but living in a community itself is mission. A living Christian community as a church 

community is the starting point of mission. 

 

A community of the kingdom of God: Community is a channel of realization of the 

kingdom of God. 
  

The kingdom of God is a central theme in the synoptic Gospels, which characterize Jesusô 

ministry as arising out of expectations that developed during the Old Testament era of a 

coming divine reign. Basically, the kingdom of God means the reign of God. It is the order of 
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perfect peace, righteousness, justice, and love that God gives to the world. Jesus is the 

kingdom of God itself. Jesus came to establish the kingdom of God on earth. In Jesusô case, 

the kingdom was mainly established through his ministry. During Pentecost, the kingdom of 

God was accomplished by the ócommunity of believersô (Ac. 2:42-47). The community of 

love of the early church is the evidence of the partial realization of the kingdom of God on 

earth. The Bible asserts that Godôs program is directed at the bringing into being of 

community in the highest sense ï a reconciled people, living within a renewed creation, and 

enjoying the presence of their Redeemer. The concept of community fills the idea of the 

kingdom with its proper content. When Godôs rule is present ï when Godôs will is done ï 

community emerges. At last, the kingdom of God is completed in new heaven and new earth 

through complete union of God and man. This is the route of the expansion of the kingdom of 

God. Community is a channel of realization of the kingdom of God now and here, and also 

the goal of the kingdom of God.  

 

In the new heaven and the new earth (Rev. 21:1-4), there will be a whole new reality, a new 

kind of existence in which all the negatives of the first world will be removed, all the 

discoloration by sin will be gone. Sin, the main reason for the destruction of community, will 

be ultimately eliminated, and the existence of sin will pass away. This means that the division 

between heaven and earth, God and humanity will disappear. The new Jerusalem is full of the 

perfect oneness; heaven and earth are united in one eternal order. It is a community of the 

redeemed according to Godôs promise to Abraham. Godôs church will be transferred from 

earth to glory. In eternity all ethnic and racial distinctions will disappear, and everyone will be 

one. Because people are reconciled with God, they will enjoy complete fellowship with each 

other as well, for the eternal community is a social reality. The new creation is the presence of 

the new community in its fullness. This is the ultimate stage of the kingdom of God. The 

completion of community is the completion of the kingdom of God. 
 

 

2.3  Biblical perspective regarding mission 
 

2.3.1  Mission defined  

 

Christian mission gives expression to the dynamic relationship between God and the world, 

particularly as this was portrayed first in the story of the covenant people of Israel and then, 

supremely, in the birth, life, death, resurrection, and exaltation of Jesus. A theological 

foundation for mission ñis only possible if we continually refer back to the ground of our 

faith: Godôs self-communication in Jesus Christò (Kramm, 1979:213).     

 

Theologically, mission is defined as the flowing outwards of Godôs inner life in the history of 

creation and salvation, particularly in the history of humanityôs redemption through Godôs 

continuing self-giving in its struggles, sufferings, and hopes. Christianity since Paul and the 

Gentile breakthrough has crossed many boundaries and generated varieties of agents, forms, 

and definitions of mission (Ustorf, 2000:440).  

 

Historically, mission signifies the deliberate attempt of individuals, groups, or churches to 

evangelize non-Christian societies. In addition mission groups work by acting in a Christlike 

way towards strangers or people living beyond their boundaries, whether religious, cultural, 

social, or other. Gustav Warneck (1887:1), one of the leaders of modern evangelical mission, 
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defined mission as evangelism to build the church in a non-Christian world. Donald 

McGavran (1983:26) also defines mission as carrying the gospel across cultural boundaries to 

those who owe no allegiance to Jesus Christ. 

 

The age of discovery defined mission as óexpeditionô, a definition still to be found in 

Christianityôs vocabulary: but since Willingen conference in Germany of the International 

Missionary Council (1952) and the Vatican II Decree on the Churchôs Missionary Activity 

(Ad Gentes, 1965), attempts have been made to reclaim the term for denoting God as the 

sending and the sent one. The understanding of the Triune God in mission to all of creation 

was proposed under the concept of missio Dei (Gelder, 2000:33).    

 

There is a distinction between the terms mission (singular) and missions (plural). The first 

refers primarily to the missio Dei (Godôs mission), that is, Godôs self-revelation as the One 

who loves the world, Godôs involvement in and with the world, the nature and activity of God, 

which embraces both the church and the world, and in which the church is privileged to 

participate. Missio Dei enunciates the good news that God is a God-for-people. Missions 

means the missionary ventures of the church, and it includes particular forms, related to 

specific times, places, or needs, of participation in the missio Dei (Bosch, 1991:10). 

 

Another view considers mission to be inherent within the very nature of the church. It starts 

with the belief that the Triune God is a missionary God. Godôs missionary character is 

expressed, first of all, in the work of creation. God formed a world in which the crowning 

touch, human beings, became participants in creationôs full development. After the fall, Godôs 

missionary character is again expressed in the work of redemption. God sent Jesus into the 

world to restore the right relationship with all that was lost in the fall. Godôs missionary 

character is also expressed in the work of consummation. God will act in history to bring all 

creation to a new fullness and to completion. From this perspective, the church, as the people 

of God in the world, is inherently a missionary church. It should participate fully in the Sonôs 

redemptive work as the Spirit creates, leads, and teaches the church to live as the distinctive 

people of God. Therefore, mission is not a function of the church, but an essential nature of 

the church (Gelder, 2000: 31). 

 

The New Testament does not offer one overall definition of mission, but, in highlighting 

witnessing to the truth, living in loving fellowship, and caring for those in need, it uses more 

than a hundred different terms (among them apostellein, to send, and apostolos, the one sent 

for the sake of humanity; martyrein, to give witness; keryssein, to announce the good news). 

There is one case (Heb. 3:1) where Jesus Christ himself is called the óapostleô, therefore seen 

at the plumb-line of mission. The óGreat Commissionô at the end of Matthewôs Gospel (28: 

18-20) emphasizes the importance of missionaries and their role as teachers. It is only one of 

a variety of phrases, but it became the most favored for legitimizing mission work and church 

expansion in the modern era. For instance, William Carey (1792) articulated the concept of 

mission society in his famous treaties in 1792. He said that mission is a specialized function 

grounded primarily in the biblical mandate that Christians are personally responsible to obey 

the Great Commission.     

 

Today, there is a tendency to focus on Luke 4:18-19 and Acts 10, emphasizing the importance 

of liberation, social justice, the conversion of the missionary as well as of the missionized, 
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and Godôs acceptance of the vernacular and local culture. Since the establishment of 

missiology as an academic discipline in the 19th century, the definition of mission, its aims, 

and its methods have been debated. David Bosch has shown that the biblical texts do not tell 

once and for all what mission is, and that an understanding of it is always constructed in 

accordance with a given culturalïhistorical and church context. The church has not been 

missionary always and everywhere (Bosch, 1991:9). 

 

The interrelation of the three elements of missionary activity: kerygma (proclaiming the 

message of Godôs salvation in Christ), koinonia (sharing the fellowship, unity, and equality of 

all believers in communion with the Father and Son through the Holy Spirit), and diakonia 

(serving the secular needs of other people, rooted in and modeled on Christôs service), proved 

somewhat diverse in practice. The three elements were hardly ever given equal attention.   

 

Traditionally, the conversion of individuals and the establishment of new local churches took 

priority. Some have regarded mission as a one-way spiritual process within an emphasis on 

individual soul-saving (freelance and charismatic missionaries); others expected the 

congregations established through mission to enrich the knowledge of God in ecumenical 

recognition (Zinzendorf and the Moravian lay missionaries of the 18th century); others again 

(19th
 
century Protestant mission societies) aimed at establishing a model church overseas, 

often intended to be supra-denominational: a sort of mini-Christendom, free from the 

agnosticism in the old heartlands of Christianity. The medieval and 19th century idea of 

Christianizing whole nations survives in a modified way in the emphasis on converting 

homogeneous groups of people (as advocated by the church growth school based in Pasadena, 

California). J. Hoekendijk (1952) suggested a radical reformulation of ómission from below.ô 

He refused to see the world as an ecclesiastical training ground and declared that shalom, not 

the formation of churches, was the aim of mission, and the task of missionaries was to 

participate in peopleôs struggle for justice and integrity. 

 

The current tendency in world of Christianity, including a large part of its western branch, is 

to insist that Christianity does not save anybody, only God does, and mission belongs 

essentially to God. This perception makes it impossible to force mission back into the 

straitjacket of a western-tribal religion (Ustorf, 2000:440-442). 

 

We looked through the diverse definitions of mission. In next section, we will search for the 

biblical foundation of mission through the selected Bible passages in the Old Testament and 

the New Testament. 

 

 

2.3.2  The biblical foundation of mission 

 

2.3.2.1  Exegetical analysis of selected biblical passages 

 

2.3.2.1.1  Genesis 12:1-3  The call of Abram and the nations 

 

The divine calling of Abram and the blessing directed at him and his family, as well as at all 

peoples on earth, are presented against the backdrop of humankind under divine judgment. 

Genesis 3-11 shows the disastrous consequences of the fall and the spread of sin on an 

ascending scale. Genesis 11 reaches the nadir of human existence with a fractured and 
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disastrously broken society that has lost any sense of God-centeredness. The account of the 

tower of Babel concludes on a note of profound despair with humankind utterly unable to 

fulfill its God-given destiny (11:1-9). Men and women, in their proud independence from 

God, have sought a center for their society that they realize completely in themselves 

(Westermann, 1984:554-555). In a divinely ordered world the Lordôs appropriate response to 

this arrogant human assertion is judgment ï the scattering of people over the earth and the 

confusion of languages (11:5-9). 

 

Yet as in the narrative of the fall (Gen. 3), the murder of Cain (Gen. 4) and the flood (Gen. 6-

8), judgment is not the final word. Genesis 12:1-3 is Godôs gracious response that reverses the 

sin and downward spiral of chapter 3-11. So dramatic and magnificent is this response that it 

is expressed in language similar to that of a new creation (KĚstenberger and OôBrien, 

2001:28). In his summons to Abram God is about to effect a new creative work. In Genesis 

1:3 he spoke and called creation into being. After a series of human failures God begins again 

and introduces a new phrase of history by summoning Abram into a relationship with himself 

and blessing him (Gen. 12:1-3). Wenham (1987:270) comments: ñGenesis 12:1-3 óbinds 

together the primeval and the patriarchal history by presenting the call and blessing of Abram 

as the answer to the calamities that have befallen mankind in Genesis 1-11.ò  

 

In verse 1, God summons Abram to leave his native land, his past and his family, in other 

words, everything that would have been regarded in the ancient world as providing ultimate 

personal security. The divine speech consists of a command and a series of promises that far 

outweigh the command, ñshowing where the chief interest of the passage liesò (Wenham 

1987:274). The focus of attention is on what God will do in and through Abram, thereby 

fulfilling his intentions for his creation (Legrand, 1990:3).         

 

God appoints a promised land for Abram (v. 1) and assures him that his descendents will be 

great and significant nation (v. 2). The name for which the builders of Babel had yearned 

(11:4) will  be given to Abram (Kaiser, 2000: 18). Further, the name he will  receive will be 

ógreatô (v. 2). Over against the peopleôs attempt to establish a world center in Babel, Abram is 

promised that around him and his descendants a great nation will be gathered, a nucleus that 

will be the company of the redeemed, the ónew people of Godô (Dumbrell, 1994:34).     

 

The words óblessô and óblessingô occur five times in Genesis 12:1-3. They stand in sharp 

contrast to the five instances of the word ócurseô in the narrative describing the spread of sin 

(Gen. 3:14, 17; 4:11; 5:29; 9:25), and thus underscore the point that in the summons of Abram 

we have the divine response to the human disaster of Genesis 3-11. 

 

The blessing in Genesis 12:1-3 is very similar to the blessing of Genesis 1:28: ñGod blessed 

them and said them, óBe fruitful an increase in number. Fill the earth and subdue it.ô ò The 

first thing that God did right after he created man was to bless them. Likewise, God blessed 

Abram after calling him. The content of the blessing in Genesis 1:28 was the expansion of 

community. God gave two directives to the humans for the proper increase of community. 

Just like that, God blessed Abram so that he can multiply the ónew people of Godô, who is 

adapted to Godôs purpose through God-man community (Gen. 1-2). The world of Genesis 3 - 

11 was a world of depravity and greed due to sin. God wished to establish a holy community 

from this sinful and greedy society. Abram was called as a representative of the new people of 

God and reflected the original idea of community of love, sharing, and intimacy.  
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God blesses Abram (v. 2a), something that is linked with the nation and with fame. Abram 

became the embodiment of blessing, the example of what blessing should be (v. 2b). 

Furthermore, God promises to bless those who recognize the source of Abramôs blessing. The 

climatic expression, with its final use of the term óblessô (v. 3) promises that Abram will 

become the means of blessing for all humankind. Alexander (1994:13) states:  

 
The primary motive behind the call of Abraham is Godôs desire to bring blessing, rather than 

cursing, upon families of the earth. This promise that Abraham will become a great nation, 

implying both numerous seed and land, must be understood as being subservient to Godôs 

principal desire to bless all the families of the earth.   
        

But how can the peoples of the earth be brought into contact with Abram? The answer 

depends in part on how we translate the final verb óblessô in verse 3. The passive, ñall 

peoplesé will be blessedò (NIV), suggests that Abram is the mediator of the blessing on all 

peoples, and this agrees with the stress that falls on the last clause. The reflexive ñand by you 

all the families of the earth shall bless themselvesò (RSV), makes Abram the model rather 

than the source of blessing, and this interpretation is anticlimactic. However, in order to serve 

justice to the intended meaning, we should probably combine the two and render the verb 

ówin for themselves a blessingô. This climactic rendering would mean that the peoples of the 

world would find blessing by coming to the Abrahamic descendants, rather than by later 

Israelôs outreach. This interpretation is consistent with the way mission is presented in the Old 

Testament ï nations come in pilgrimage to Israelôs God (Dumbrell, 1994:35). 

 

Abramôs divine summons and the promises to him are of momentous significance. Godôs 

intention to bless him, his seed and all peoples of the world is a reassertion of his original 

purpose for humankind. Furthermore, the promise made to Abram in Genesis 12:1-3 are 

paradigmatic. The promise of land and descendants forms the content of what is later known 

as the Abrahamic covenant (Gen. 15:1-18), and this verse serves to assure him that Godôs 

intentions will be fulfilled. The terms of the Abrahamic covenant are restated in Genesis 17, 

and ultimately the promise refers to a company of believers of whom Abraham is the father 

(Rom. 4:16-17). The many nations of whom Abraham will be the father are not his natural 

descendants, but because of the divine promises he will become for them the channel of 

blessing. And, in order to reinforce his promise, God changes the name of Abram (óthe father 

is exaltedô) to Abraham (ófather of a multitudeô).  

 

The patriarchal narratives, which follow the Abrahamic covenant, indicate how Abraham, 

Isaac, and Jacob convey the blessing of the Abrahamic promises (Gen. 26:2-5; 28:13-15), and 

these are reaffirmed at the end of the promises (Gen. 26:2-5; 28:13-15), and again at the end 

of the patriarchsôô lives (Gen. 22:15-18; 26:24; 35:9-12). The book of Genesis concludes with 

the promise of descendants that was made to Abraham already being in the process of being 

fulfilled in the nations, and the promise of land having been fulfilled. 

 

These promises take us back to the position of Adam in Genesis 1 ï 2, and will be intimately 

related to the role of community within Godôs purpose. The Abrahamic covenant continues 

throughout the Old Testament as the framework within which relationships between God and 

his people are presented.  

 

 



29 

  

2.3.2.1.2  Isaiah 52:13 ï 53:12  The Servantôs suffering and death 

              

One of the most important figures in the Old Testament, whose role and ministry within the 

divine purposes had reference to both Israel and the nations, is the Servant of Yahweh. The 

four óServant songsô (42:1-4, 49:1-6; 50:4-9; and 52:13 ï 53:12; cf. 61:1-3) delineate his 

ministry and function, and these contribute significantly to the overall message of Isaiah 40-

55. Although the Servantôs work is in the first instance bound up with the redemption of 

Jerusalem and Israelôs return to the holy city, that work will affect the whole world. The 

sequence of his ministry, namely to first minister to Israel and then blessing the nations, 

suggests not only a pattern similar to the Abrahamic promises, but also a partial fulfillment of 

these promises. The fourth óServant songô is óthe jewel in the crown of Isaiahôs theology, the 

focal point of his vision. It provides the key to understanding the Servantôs ministry, and with 

it Godôs plans for his people and for the world (KĚstenberger and OôBrien, 2001: 47-48).  

 

52: 13-15. The first three verses consist of divine speech announcing in formal, public terms 

the ultimate destiny of the Servant. They move temporally beyond the main body of the poem 

to tell of the servantôs ultimate exaltation. Here the faithfulness of God toward the Servant is 

confirmed. The Servant here is directed toward the innocent Servant, and its justice is 

transformed into a mystery of confession and the bearing away of sin. Through this action, 

the nations will come to an understanding that had not been theirs before. The nations come 

to knowledge, and they gain insight because of the work God intends to do through this 

Servant. So this opening framing piece tells us: 1) The Servantôs death and expiation for the 

servants will finally cause the nations to see what they need to see. 2) The confession of the 

Servants to follow (53:1-9) has its own special character within Godôs plan for Israel. 3) And 

the horizon of the Servantôs work not only encloses most immediately the acknowledgement 

that follows (53:1-9), but also anticipates, as the nations see what the report of Israel entails, 

the inauguration of all nations coming to knowledge of the one light of Yahweh (Seitz, 2001: 

464).      

 

53:1-9. Verse 1 states ahead of time that the nations will hear and understand matters that 

have been outside of their knowledge until now. In verse 2, his natural growth is described as 

if quite apart from any ill treatment, he was always physically unpretentious. The Servant, in 

form, features, appearance, and general bearing is undesirable. The description intensifies in 

verse 3. Four are provided in the first verse and a half alone. On the one hand, the phrase 

emphasizes how isolated he was. They also indicate that he was sickly. On the face of it, none 

of this points directly to actions taken against the servant. He undergoes despising, rejection, 

sorrow, sickness, smiting, wounding, bruising, chastisement, stripes, oppression, and 

judgment; but they are uniformly unstipulated with respect to agency. What is stipulated are 

the beneficiaries of all this (Seitz, 2001:465).            

 

In verse 4, the Servant is confessed actively to be bearing conditions that belong to the 

confessors as they see it. Verse 5 suggests more directly that the Servant was actively, 

physically assaulted. Here language drawn not simply from the physical but rather from the 

moral or cultic realm is directly employed. The sins and iniquities the Servant is bearing are 

not divinely sent as warranted in his case, but for the sake of others (Seitz, 2001:466-466). In 

verse 6, the entire people is compared to a flock of sheep. Sheep are notoriously single-

minded, and at the same time unaware of their pastor. Verse 6, ñWe all, like sheep, have gone 

astray, each of us has turned to his own wayéò This indicates the nature of sin. The common 
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theme of the biblical nature of sin is a state of our being that separates us from the holy God. 

In this verse, sin is described as going astray and walking oneôs own way apart from God (Is. 

53:6). The Book of Judges describes sin as: ñeveryone did as he saw fitò (Jud. 21:25). 

Augustine defined sin as the perverted self-love that is the opposite of love for God. So the 

consequences of our sin have fallen on the Servant. This is not accidental; the text says 

explicitly that God has made this happen. God has made this person suffer for the iniquity of 

óall of us.ô    

 

In verse 7, the point is made through the joining of the finite verb he was oppressed with the 

participle óhe was being afflicted.ô Though he was oppressed, he was submissive. Oppressed 

carries with it the idea of harsh physical treatment at the hands of others. But the Servant does 

not fight against this fate; rather, he submits to this remorseless destiny, but remains a person 

of worth and dignity even in the most degrading of circumstances. In verse 8, the point is not 

that the Servant escaped from injustice (in death), but that his treatment was unjust from start 

to finish. Thus it was because of a restraint of justice, or oppressive legal treatment, that the 

Servant was taken away to his death. In verse 9, there is a move from submission to 

innocence. The Servant not only did not deserve the punishment of his people ï he did not 

deserve any punishment. His task in the wake of the Servantôs offering will involve Godôs 

dramatic activity among the nations, with Zion as the center of Godôs plans for a new creation. 

What is the meaning of this innocent manôs submissive suffering in the place of sinners? His 

purpose in living and dying was that through him persons might have their sins atoned for and 

may come to know the righteousness of God (Oswalt, 1998:384-397). 

 

53:10-12. Here the verses speak of God granting insight into the work of the Servant, which 

points to Godôs authority over the prospering of the power or capacity of what the Servant has 

done, both for Israel and finally for the nations. ñThrough him the will of Lord shall prosperò 

(v. 10b). This prospering has to do with the accounting as the right of many by virtue of the 

work of the one righteous Servant. What God wants to come out of the Servantôs suffering is 

of monumental proportions. He wants human beings to be able to offer this man at the altar of 

their sins so that he can be a full and sufficient sacrifice for them, satisfying all the unpaid 

debts of their behavior, debts they could never hope to pay, but debts that if left unpaid would 

stand forever between them and a just God. He was not merely suffering as a result of his 

peopleôs sin, nor was he merely suffering with his people; he was suffering for their sin, so 

that the unpaid debt could be satisfied. When that takes place, consequently, his life will be 

the most fruitful life ever lived. Far from being childless, he will have children in every race 

on the earth (v. 10). It is the result of one thing only: his becoming a sacrificial offering.  

 

Verse 11 continues to state what is accomplished by the Servantôs sacrifice. The Servant will 

make people righteous. The book of Isaiah is about the persistent sin and unbelief of the 

chosen people, not to mention the world at large. óRighteousnessô has been given a very board 

scope since chapter 40. In these chapters the word is a synonym for deliverance. This man is 

the Deliverer who fulfills all the promises of deliverance for the people. This man, the 

Servant, is the anointed of God to restore sinful Israel to himself. 

 

In verse 12, the picture is of a victory parade with the Servant, of all people, marching in the 

role of conqueror, bringing home the spoils of conquest. What is the cause of the Servantôs 

exaltation? It is the voluntary self-sacrifice of the Servant through which he became identified 

with the transgressors, dying their death so that they could live. The Servant is a Davidic 
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Messiah, who will bring justice to the world and light to the nations (Oswalt, 1998:400-405).           

 

The theme of this poem is the startling and unexpected truth. The power of Godôs arm is not 

the power to crush the enemy (sin), but the power, when the enemy has crushed the Servant, 

to give back love and mercy. The Servant takes on himself the sin of Israel and of the world, 

and, like the scapegoat (Lev. 16:22), bear those sins away from us. The Servant suffers 

undeservedly because of human sin (Oswalt, 1998:376-377).  

 

From this passage (Is. 52:13-53:12) emerges a universal truth about God and his ways that is 

vital for the faith of the Jew and all the nations: the principle of subsistutionary atonement, 

not only through animal sacrifice as in the day of atonement, but ultimately through a willing 

person (Watts, 1987:233). The three references to óthe manyô in vv. 11b-12 have their 

counterpart in the opening frame (52:13-15). óManyô will be made righteous (v. 11b). He bore 

the sins of ómanyô (v. 12b). He will have his portion among these same ómanyô (v. 12a). 

óManyô were astonished (52:14), and ómany nationsô will likewise be startled by what they 

come to learn (52:15). The Servant is bringing to completion the ósalvation plan of the Lordô 

and in that is his órewardô (Seitz, 2001:468). 

 

The Servantôs ministry was for pagans (52:13-16) and Israelites (53:1-6), witnesses and 

hearers, insiders and outsiders. Finally, however, it is for óonly one group: transgressors, 

many of themô (Webb, 1996:214). The Servant indicates Jesus as Messiah. He will save his 

people from their sins (Mt. 2:21). Jesus as the Servant is the vehicle of Godôs grace for 

sinners, and the key to the divine salvation reaching to the ends of the earth. Redeemed Israel 

witnesses to Godôs saving power revealed in the suffering, death and exaltation of the Servant. 

The content of that witness focuses on what Yahweh has achieved through him (KĚstenberger 

and O'Brien, 2001: 49).   

 

2.3.2.1.3  Luke 4:16-30  Gospel for the poor and the Gentiles 

 

This passage is the first episode of Jesusô public ministry reported in any detail. It exemplifies 

what Jesus proclaimed in synagogues throughout his mission and spells out in summary the 

nature of his ministry. Luke has deliberately put this story at the beginning of the public 

ministry to encapsulate the entire ministry of Jesus and the reaction to it (Fitzmyer, 1981:529). 

He pointed out that Jesus himself chose this passage and described his ministry as aimed at its 

fulfillment. Luke 4:18-19 is, therefore, a public mission statement of Jesus Christ right after 

he received the baptism of the Holy Spirit. This is the only content in the Synoptic Gospels. 

 

The major part of the quote comes from Isaiah 61:1-2, a prophecy first directed at the 

disappointed Jews shortly after the Babylonian exile. There it is aimed at encouraging them 

by assuring them that God had not forgotten them, but would come to their aid by ushering in 

óthe acceptable year of the Lordô, namely the Jubilee (Albertz, 1983:187-189). Luke 4:18-19 

brings together in modified form verses from the Septuagint (LXX) version of Isa. 61:1 and 

58:6. The omission of Isaiah 61:2b (óthe day of vengeanceô) from the Old Testament quote is 

intentional, because it is scarcely suited to the salvific period now being inaugurated 

(Fitzmyer, 1989:533). The present time is one of grace and opportunity (cf. 2 Cor. 6:2). 

 

In these passages we find the following motifs: the anointing of the Spirit, the fulfillment of 

Scripture, the pattern of prophetic activities, the announcement of the gospel óto the Jew first,ô 
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a specific illustration of acceptance being followed by rejection, and a dramatic reminder that 

the work of God that began in Galilee would extend to óthe ends of the earthô (Ac. 1:8). The 

centerpiece of the passage is the reference to Isaiah 61:1-2 in verses 18-19, where Jesus 

speaks of his anointing by the Holy Spirit and the purpose of his mission (Culpepper, 

1995:104). 

 

In verse 18a, this anointing refers to Luke 3:22 (cf. Ac. 10:38) and the divine commissioning 

for Jesusô ministry. This anointing was not just a prophetic anointing (Lk. 4:24) but a 

messianic one as well (3:22; Ac. 4:26-27; 10:38), for Jesus is a bringer, not just the herald of 

salvation. Although Jesus was said by Luke to have been anointed by the Spirit, He serves 

here as a model for Spirit-filled teachers and healers in Acts. The reference to the anointing of 

the Spirit in verse 19 connects these verses with the baptism of Jesus, and the description of 

the work of Godôs anointed prophet serves as a positive counterpoint to the temptations. It 

does not signal a separate anointing. The first part of the quote explains the significance of the 

Spirit at the baptism and serves as a confirmation of Jesusô authority. It also stated the social 

concern that guided Jesusô work and explained all that Jesus did as the fulfillment of his 

anointment by the Spirit (Culpepper, 1995:105).   

 

Jesus is the Spirit-anointed prophet who announces the new era of salvation that he brings to 

pass as the anointed Messiah (Is. 61:1-2; 58:6). The nature of his mission is marked by four 

infinitival expressions, three of which involve preaching: óto preach good news to the poorô, 

óto proclaim freedom for the prisoners and recovery of sight for the blindô, óto release the 

oppressedô and óto proclaim the year of the Lordôs favorô (KĚsetenberger and OôBrein, 2001: 

116). 

 

In verse 18b, the prisoners, the blind, and the oppressed are all subsumed under óthe poorô; 

they all manifest poverty, all in need of ógood newsô. Significantly, Jesusô work will be good 

news to the poor. The ópoorô in verse 18 is ptocos in Greek. It means socio-economical 

poverty, not a spiritual one. The term ptocos occurs ten times in Luke. Ptocos is moreover 

often a collective term for all the disadvantaged (Nissen, 1984:94). Luke has a particular 

interest in the poor and other marginalized groups. Already in the Magnificat (Lk. 1:53) we 

read: ñGod has filled the hungry with good things, and the rich he has sent away emptyò. This 

sentiment is sustained throughout the gospel. Luke introduces us to the following events: the 

beatitude of the poor and the parallel woe-saying on the rich (6:20, 24), the parable of the fool 

(12:16-21), the story of the rich man and the Lazarus (16:19-31), and the exemplary conduct 

of Zacchaeus, the chief tax-collector of Jericho (19:1-10). All of these are unique to Luke. 

Mazamisa (1987:99) remarks: 

 
     Lukeôs concern is with the social issues he writes about: with the demons and evil forces in the 

first century society which deprived women, men and children of dignity and selfhood, of sight 

and voice and bread, and sought to control their private gain; with the peopleôs own selfness and 

servility; and with the promises and possibilities of the poor and the outcasts.      

 

In verse 18b, óthe restoration of sight to the blindô may be a reference to the blind that Jesus 

healed. It was also associated with the prophetic vision of the fulfillment of Godôs promises to 

Israel (Is. 35:5; 42:6-7). When Jesus restores sight to the blind (Lk. 7:21-22; 18:35-43), he is a 

figuratively fulfilling Godôs work of salvation as foreseen by the prophet Isaiah. Jesus is 

dramatically fulfilling the role of the one who would be a ólight for the nationsô (Lk. 2:32; Ac. 

13:47). óTo release the oppressedô in same verse: The same word translated óreleaseô here is 
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translated ófreedomô earlier in this verse. It is synonymous with the preceding statement.  

 

In verse 19, the proclamation of the óthe acceptable year of the Lordô in Isaiah 61 is connected 

with the Jubilee year legislation in Leviticus 25. Following a series of seven sevens, the 

fiftieth year was a time when óyou shall proclaim liberty throughout the land to all its 

inhabitantsô (Lev. 25:10). During the Jubilee, the fields lay fallow, persons return to their own 

homes, debts were relinquished and slaves set free. It has occasionally been suggested that 

Jesus was actually proclaiming the observance of the Jubilee year through his reading of 

Isaiah 61. A. Strobel argues that behind Jesusô quotation lay the historical fact of a Jubilee 

year in which he returned to his home. It can be calculated that AD 26-27 was a Jubilee year 

(Marshall, 1978:184).  

 

Why did Jesus proclaim the Jubilee in Leviticus 25, which was a failed legislation of land, as 

his mission statement? What is the meaning of Jubilee in Jesusô proclamation? The Jubilee in 

Lev. 25 was a ólegal Jubilee.ô But the Jubilee Jesus proclaimed was a óvoluntarily Jubilee.ô 

The law of Jubilee aimed to liberate (ɎűŮůɘɠ) lands, slaves and debtors so that all could live 

together in equal ócommunityô every fiftieth year when Jubilee is proclaimed. The meaning of 

Jubilee was to restore a ócommunal spiritô in Israel society (Kim, 1998:283). It was a real 

ógospelô for the poor. However, this beautiful social system of Israel was destroyed by the lust 

of the political leaders for riches, and the Jubilee system could not be practised any more.  

 

Then, why did Jesus proclaim the Jubilee? The Jubilee Jesus proclaimed was not a legal 

Jubilee of the old Israel but a óvoluntarily Jubileeô which believers are able to practice through 

the power of the Holy Spirit (Torrey III, 1988:324). When the Holy Spirit came down in 

Pentecost, everyone who received the Holy Spirit did not hesitate to share what they 

possessed. They shared all things and there was no poor in the early church (Ac. 2:42; 4:32-

36). This new Jubilee society as a Christian community could be established through the 

power of the Spirit, not by humanôs will or system.  

 

In Jesus message (Lk. 4:18-19), the term óreleaseô (ɎűŮůɘɠ) is from the terminology of the 

Jubilee of Lev. 25:10. It carries the meaning of liberation, freedom, forgiveness, and 

cancellation. In Lev. 25, óɎűŮůɘɠô meant óto give freedomô to lands, slaves and debtors. In the 

Jubilee year, everybody could óredeemô his own land. The óɎűŮůɘɠô is a Greek translation of 

óredeemô (goal Lev. 25:24). Originally óredeemô, óredemptionô and óRedeemerô are 

terminology regarding óland.ô In New Testament it was usually used as a meaning of 

forgiveness of sin. Jesus used the land terminology of Leviticus 25:10 in relation to saving 

souls. Jesus is our ókinsman Redeemerô (Lev. 25:25), to the one who redeems souls from the 

devil. What one notices is that the gospel that Jesus proclaims in Luke 4:18-19 is a ówhole 

gospelô that includes forgiveness for the sins of sinners and socio-economic restoration for the 

poor. For Luke, salvation had six dimensions: economic, social, political, physical, 

psychological, and spiritual. Luke paid special attention to the first of these. óThe gospel for 

the poorô is a major element of Lukeôs missionary paradigm in what he writes about the new 

relationship between rich and poor (Scheffler, 1988:57).  

 

However, poor does not here refer to merely economic status, for the poor and humble hope 

in God (cf. Lk. 1:52-53; 3:10-11; 5:11, 28, 12:33; 16:20-22; 18:28-30). In Matthew, this same 

text underlies the first two of the beatitudes in the Sermon on the Mount. The poor are the 

devout, the humble, those are who live in utter dependence on God. The term used here for 
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óprisonerô (ɹʁʏʄɹʃʖʌʇʁ) does not appear elsewhere in the New Testament. Elsewhere Luke 

uses the term óreleaseô (ɴʎɽʋʁʊ) only for forgiveness of sins, but various events later in Jesusô 

ministry can be understood as illustrating the fulfillment of this aspect of his commission. The 

word for óreleaseô recurs in the line from Isaiah 58:6, inserted here by Luke: release for the 

oppressed. Jesus released persons from various forms of bondage and oppression: economic 

(the poor), physical (the lame, the crippled), political (the condemned), and demonic. 

Forgiveness of sin, therefore, can also be seen as a form of release from bondage to iniquity 

(Ac. 8:22-23) (Culpepper, 1995:105-106). Nolland (1989:202) remarks that the salvation of 

Jesus includes the characteristics of a whole gospel: 

 
The salvation in view is represented with Jubilee imagery, but is no call for an implementation of 

Jubilee legislation. Jubilee release is not spiritualized into forgiveness of sins, but neither can it 

be resolved into a program of social reform. It encompasses spiritual restoration, moral 

transformation, rescue from demonic oppression, and release from illness and disability. 

 

Bosch (1991:89) also asserts the inclusiveness of the gospel: 

 
In Jesusô ministry, there is no tension between saving from sin and saving from physical ailment, 

between the spiritual and the social. The same applies to the term used for óforgivenessô (ɎűŮůɘɠ); 

it includes a wide range of meanings, from the freeing of bonded slaves to the cancellation of 

monetary of these terms give expression to the all-embracing nature of Godôs reign; they aim at 

dissolving all forms of alienation and at breaking down walls of hostility and exclusion.   

 

In verse 20-27, the people of Nazareth had heard Jesusô declaration of the fulfillment of Godôs 

blessing on them, but Jesus affirmed a fulfillment that was not limited to Israel only ï God 

blesses all the poor, all the captives. Neither was the fulfillment Jesus announced radically 

different from the work of the prophets. Israelôs Scriptures themselves bear witness to Godôs 

blessing on Gentiles, as well as Godôs laws. Reminders of the mighty works of Elijah and 

Elisha follow naturally after the proverb about the prophet and the prophetôs home. 

 

In verse 28-30, the people of Nazareth are filled with rage. At first Jesus seemed to promise 

that Godôs blessing would be poured out on them. They would share in the unexpected bounty 

of having a prophet arise from their midst. Now Jesus tells them that others will also receive 

this blessing. No historical or ethnic boundaries will contain or limit what God was about to 

do. The poor will hear good news, and the rich will hear woes. Those with faith will be 

blessed, while others will hear judgment. The people of Nazareth then begin to act on their 

rage. They drive Jesus out of town. The intent of the crowd is hostile, but Jesus is not stopped 

by them. He continues on the journeys that eventually leads him to Jerusalem and the cross 

(Culpepper, 1995:108).     

 

Two fundamental concerns are expressed here: the centrality of the poor in Jesusô ministry, 

and the Gentile mission (Bosch, 1991:89). This passage stands as a preface to Jesusô entire 

public ministry, even as a condensed version of the gospel story as a whole (Dillon, 1979: 

249). It is a programmatic discourse which fulfills the same function in Lukeôs gospel as the 

Sermon on the Mount does in Matthewôs. This is underlined by Jesus confidently and 

emphatically appropriating an Old Testament prophecy to his person and ministry. The Spirit 

of the Lord is upon him and has anointed him. The final messianic future is now operative. 

Isaiahôs prophesy is being fulfilled. 
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Luke 4:16-19 has become very prominent with regard to the biblical foundation for mission. 

He renders Jesusô sermon in his home synagogue of Nazareth, and Jesus applies the prophecy 

of Isaiah 61:1-2 to himself and his ministry. This passage is a key text, not only for 

understanding Christôs own mission, but also that of the church. Luke was the only Gentile 

author of a New Testament book and wrote for Christians who were predominantly of Gentile 

origin. Moreover, he had in view many communities rather than one single Jewish 

community (La Verdiere and Thompson, 1976:582). 

 

The people of Jesusô hometown read the Scriptures as promises of Godôs exclusive covenant 

with them, a covenant that involved promises of deliverance from their oppressors. Jesus 

announces deliverance, but it is not a national deliverance, but Godôs promise of liberation for 

all the poor and oppressed regardless of nationalities, gender, or race. Godôs grace is never 

subject to the limitations and boundaries of any nation, church, group, or race (Culpepper, 

1995:108).   

 

Two final Lukan themes foreshadow Jesusô future rejection by Israel which would result in 

the mission to the Gentiles. The former is clearly seen in the rejection of the people of 

Nazareth. The rejection in Nazareth is indicative of the future rejection in Jerusalem. The 

incident also foreshadows the future mission to the Gentiles, for even as Gentiles were the 

recipients of Godôs grace in the ministry of Elijah and Elisha (4:25-27), so it would be 

Gentiles who would the primary recipients of the gospelôs words of grace (Stein, 1992:160-

161).    

 

What Jesus communicates to the Nazarene people was that God was not only the God of 

Israel but also, and equally, the God of the Gentiles. He reminds them of the fact that Elijah 

had bestowed Godôs favor upon a Gentile woman in Sidon and that Elisah had healed only 

one leper, Naaman, a Syrian (Lk. 4:26-27). God is, therefore, not irrevocably bound to Israel. 

This incident reveals a striking parallel with several stories in Acts where the gospel of Jesus 

is offered to Jews who refuse it, with the result that the apostles then go to the Gentiles 

(Dupont, 1979:21). There can, therefore, be little doubt that in Lukeôs mind, the Nazareth 

episode is clearly oriented towards Gentile mission and serves to highlight this fundamental 

thrust of Jesusô entire ministry at his very first appearance in public (Bosch, 1991:89). An 

implicit reference to the future Gentile mission surfaces in this passage. 

 

Throughout history, the Gospel itself has always been more radically inclusive than any group, 

denomination, or church. It implies that we should continually struggle for a breath of love 

and acceptance that more nearly approximates the breath of Godôs love (Culpepper, 

1995:108). 

  

2.3.2.1.4  Matthew 28:16-20  The Great Commission 

 

In this famous passage, the Great Commission, Jesus is portrayed as the exalted 

eschatological ruler of the worldôs kingdoms (enthronement); and by assuring the disciples of 

his continuing presence, Jesus reaffirms his covenant with them (covenant renewal); and 

Jesus issues to his followers his final charge (commissioning). This passage is focused on 

Jesusô words uttered on this occasion (KĚstenburger and OôBrien, 2001:102). 

 

In verse 16, the disciples are back in Galilee, at least a week after the resurrection and quite 
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possibly closer to the end of the forty-day period of his appearance. Their climatic 

commissioning takes place at óthe mountainô, recalling the setting of the Sermon on the 

Mount (Mt. 5:1) and óthe mountainô as a place of revelation and communion with God 

throughout Matthew (cf. 4:8; 14:23; 15:29; 17:1; 24:3; 26:30). They are in óGalileeô because 

Galilee is home, but perhaps also because it is Galilee óof the Gentilesô (Mt. 4:15). As in his 

life, so also in his resurrection Jesus anticipates the ministry of the Gospel expanding beyond 

the boundaries of Judaism (Blomberg, 1992:430).      

 

In verse 17, Jesus appears to the disciples and they see him. Their response is kneeling in 

worship. Jesus is now recognized as more than human. However, there is also an element of 

hesitation and doubt. Clearly these references to the weakness of the disciples have an 

important meaning. Being a disciple of Jesus does not signify that one has, as it were, arrived. 

Matthewôs Gospel records several parables about the need for remaining vigilant to the last 

moment. A call for constant vigilance is certainly intended as a warning against any possible 

self-exaltation, but also as motivation to an eager engagement in mission (cf. LaVerdie and 

Thompson, 1976:580-581). In this verse, the disciplesô doubt is strangely juxtaposed to their 

worship: ñThey worshipped him; but some doubted.ò Matthew wishes us to know that 

mission never takes place in self-confidence, but in the knowledge of our own weakness, at a 

point of crisis where danger and opportunity come together (Bosch, 1991:76).    

 

Verse 18-20: ñAll authority has been given to me in heaven and on earth.ò The divine passive 

óhas been givenô indicates that it is the Father gives Jesus all authority. óAllô dominates the 

entire óGreat Commissionô passage: Jesus has all authorityô (v. 18); his followers are to go and 

make disciples of óall nationsô (v. 19); and Jesus will be with them óalwaysô (all the day; v. 20). 

In this instance, the authority spoken of pertains to His mission to be carried out by the 

disciples as His emissaries on the basis of His word. Note the word óallô repeated four times in 

vv. 18-20; here all the glimpses of Jesusô universal authority are brought together in a final 

comprehensive declaration (France, 2007:1109). The image in mind here may be that of a 

victorious military general who assures his followers of his ultimate authority (Borgen, 1996: 

59-60).  

 

ñMake discipleséò: The theme of discipleship is central to Matthewôs Gospel and to 

Matthewôs understanding of the church and mission. The verb, matheteuein (to make 

disciples) occurs only four times in the New Testament, three of these in Matthew (13:52, 

27:57; 28:19) and one in Acts (14:21). The most striking use of the verb matheteuein is 

encountered in the óGreat Commissionô (28:19). It is the principal verb in the óGreat 

Commissionô and the heart of the commissioning. The two participles óbaptizingô and 

óteachingô are clearly subordinate to ñmake disciplesò, and describe the form the disciple-

making should take (Trilling, 1964:28-32). The overall aim of mission is óthe winning of all 

people to the status of being true Christiansô (Trilling, 1964:50). 

 

ñGoé all the peoplesò: Matthewôs uses of ethne (Mt. 24:9, 14; 25:32) includes Jews and 

Gentiles alike as the recipients of evangelism and judgment. God is not turning his back on 

Jewish people here. What has changed is that they can no longer be saved simply by trusting 

in God under the Mosaic covenant. All who wish to be in fellowship with God must come to 

him through Jesus (Blomberg, 1992:431-432). The Gentile mission extends the Jewish 

mission ï it does not replace it. Nowhere does Jesus revoke the mission to Israel (Mt. 10:6), 

but merely adds a new mission, revoking a previous prohibition (Mt. 10:5) (France, 2007: 
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1114-1115). The phrase panta ta ethne denotes the area of the disciplesô future activity, the 

scope of the proclamation of the ógood news of the kingdom,ô and the extent of the 

jurisdiction of the enthroned Son of Man. In each case the emphasis falls positively on the 

universal scope of Jesusô mission rather than negatively on óGentilesô as opposed to Jews. The 

commission is of course to go far beyond Israel, but that does not require that Israel be 

excluded. 

 

Regarding the term ethne, most translations today read óall nations.ô When modern ears hear 

the word ónationô, we immediately think of the idea of a ócountryô or a ónation state.ô However, 

the Greek word is ethne, from which we get English word óethnic.ô Although the term was 

sometimes used to refer to all non-Jews or to all non-Christians, when it is used with the 

Greek word meaning óall,ô it should be given its most common meaning: an ethnic or cultural 

group of people. For clarity the term ógroup of peopleô is used. Today, as it was in the days of 

those disciples, people still group together in enduring ethnic identities. There are several 

facets to the way groups of people are identified: Linguistic, cultural, social, economic, 

geographic, religious, and political factors can each be part of what gives formation to the 

peoples of the earth. From the viewpoint of evangelization, a ópeople groupô is the largest 

possible group within which the gospel can spread as a discipling or church planting 

movement without encountering barriers of understanding or acceptance (Hawthone, 

1999:110).           

 

ñGo, thereforeò links the announcement of the reality of Jesusô universal authority. If Jesus is 

indeed Lord of all, this reality just has to be proclaimed. Nobody who knows of this can 

remain silent about it. He or she can do only one thing ï help others also to acknowledge 

Jesusô lordship. This is what mission is all about ï óthe proclaiming of the lordship of Christô 

(Michel, 1941:262). Jesusô enthronement inaugurates and makes possible a worldwide 

mission inconceivable up to this point. The universal and unlimited dominion of the risen 

Jesus evokes as equally universal and limitless response from his ambassadors (cf. Friedrich, 

1983: 180). Mission is a logical consequence of Jesusô induction as sovereign Lord of the 

universe. In the light of this, the óóGreat Commissionôô enunciates an empowerment rather 

than a command (Hahn, 1980:38). 

 

ñBaptizing them in the name of the Father and of the Son and the Holy Spiritò : Matthew puts 

the baptismal command before the command to teach. The sequel óbaptizingô and óteachingô is 

not a doctrinal oversight, but consciously chosen by Matthew. Through baptism people are 

called into becoming disciples of Jesus. Baptism is no human act or decision, but a gift of 

grace. Through baptism the one who is baptized is made to partake of the entire fullness of 

the divine promise and the reality of the forgiveness of sins. One becomes a disciple through 

baptism in that oneôs sins are pardoned (Friedrich, 1983:182-183). Baptism is the act marking 

a transition from outside the Christian community to discipleship within it. Matthew is 

presenting a different model according to which baptism is the point of enrollment into a 

process of learning that is never complete (France, 2007:1116).  

 

ñTeaching them to observe alléò: Three terms in the óGreat Commissionô summarize the 

essence of mission for Matthew: make disciples, baptize, teach. In Matthew, ópreachô or 

óproclaimô always refers to a message addressed to outsiders; it is frequently used together 

with óthe gospel of the kingdomô. Jesus never ópreachesô to his disciples; them he óteachesô. In 

Matthew, Jesusô teaching is by no means a merely intellectual enterprise. Jesusô teaching is an 
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appeal to his listenersô will; it is a call for a deliberate decision to follow Him and submit to 

Godôs will (FrankemÖlle, 1982:127). What the apostles should óteachô the new disciples 

according to Matthew 28:20, is to submit to the will of God as revealed in Jesusô ministry and 

teaching. It is particularly in the Sermon on the Mount, the first of Matthewôs five great 

compositions of Jesusô teaching, that this concern surfaces, notably in the final section (cf. 

7:21 ñNot everyone who says to me, óLord, Lordô, shall not enter the kingdom of heaven, but 

he who does the will of my Fatherô). The phrase ñteaching them to observe all that I have 

commanded youò (Mt. 28:19) refers primarily to the first of these discourses, the Sermon on 

the Mount, including all of Jesusô teaching contained in the Gospel as well (Bosch, 1991: 66, 

68).  

 

In Matthewôs view, Jesus actually expected all his followers to live according to these norms, 

always and under all circumstances (Bosch, 1991:69). This is particularly true of his 

injunction to love our enemies, which, more than any command, reflects the true nature of 

Jesusô boundary-breaking ministry (Lapide, 1986:96-104).     

 

ñI am with at all timeséò: Matthew closes his Gospel with Jesusô promise to be spiritually 

present with his followers until the end of this age, that is, until his return, when he will once 

again be physically present. The risen Jesus calls His disciples to become disciple makers, 

and he promises to be with them irrespective of their successes or failures. The consciousness 

of the present experience of the Lord is so intense that it can embrace the entire future. Verse 

20b forms an inclusion with verse 18, which indicates the central focus of Jesusô closing 

words. Despite the Great Commission, Matthew wants to end the Gospel centering more on 

Christôs attributes than on the disciplesô task. Verse 18-20 links with 1:23 to frame the entire 

Gospel with references to Immanuel ï God with us (Blomberg, 1992: 433-434). 

 

Jesusô abiding presence is intimately linked to his followersô engagement in mission. It is as 

they make disciples, baptize them, and teach them, that Jesus remains with those followers 

(Matthey, 1980:172). In the Old Testament the Lordôs presence with his people is particularly 

emphasized in instances where a dangerous mission has to be undertaken. The same 

assistance that Yahweh assured his people of old, Jesus now promises his disciples as they go 

out on their hazardous mission and encounter rebuffs and persecution (Bosch, 1991:77). His 

last words are a promise of his continuing presence during the churchôs mission. In this way 

the conclusion of the Gospel signals a new beginning. 

 

óThe Great Commissionô in Matthew 28:16-20 not only constitute the content for world 

evangelization, but it also includes missionary discipleship. For Matthew, being a disciple 

means living the teaching of Jesus, which the evangelist has recorded in great detail in his 

gospel. It is unthinkable to divorce the Christian life of love and justice from being a disciple. 

Discipleship involves a commitment to Godôs reign, to justice and love, and to obedience to 

the entire will of God. Mission is not narrowed down to an activity of making individuals new 

creatures, of providing them with óblessed assuranceô so that come what may, they will be 

óeternally savedô. Mission involves, from the beginning and as matter of course, making new 

believers sensitive to the needs of others, opening their eyes and hearts to recognize injustice, 

suffering, oppression, and the plight of those who have fallen by the wayside. It is 

unjustifiable to regard the óGreat Commissionô as being concerned primarily with 

óevangelismô, and the óGreat Commandmentô (Mt. 22:37-40) as referring to ósocial 

involvementô (Bosch, 1991:82). As Jacques Matthey (1980:171) put it: 
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    According to Matthewôs óGreat Commissionô, it is not possible to make disciples without telling 

them to practice Godôs call of justice for the poor. The love commandment, which is the basis for 

the churchôs involvement in politics, is an integral part of the mission commandment.     

 

The Great Commission in Matthew 28:16-20 is also an ultimate mandate for world mission. 

The Gentile mission in which the early church engaged was rooted in a command of the risen 

Lord Jesus Christ himself. The reference to Jesusô all-encompassing authority, the charge to 

disciple all the peoples by baptizing and teaching them, and the assurance of Christôs presence 

until the parousia, strengthen and undergird further missionary work. Four times in his 

statement, Jesus uses the word óallô to declare the destiny of all of history: all authority, all 

peoples, all that he commanded, and all the days (Hawthone, 1999:109). The Great 

Commission of Matthew 28:16-20 places the Christian mission firmly within an 

eschatological framework: mission is the churchôs primary task between Christôs first coming 

and his return. 

 

2.3.3  The nature of Christian mission  

 

According to the biblical foundation of mission that was researched above, the nature of 

Christian mission in the Bible can be summed up as follows: 

 

Mission is to participate in Godôs mission by following the divine purposes of saving the 

world . 

  

In Genesis 12:1-3, Godôs gracious plan for the salvation of the world is presented. God selects 

a promised land for Abram and assures him that his descendents will be great and significant 

nation. He also promises that Abram will become the means of blessing for all humankind. 

The divine call to Abram and the purpose of blessing him and his family, as well as all the 

peoples on earth, are presented. Godôs principal desire is to bless all the families of the earth. 

The peoples of the world would find blessing and be saved by coming to the Abrahamic 

descendants. This is the way of mission presented in Genesis 12:1-3. The Abrahamic 

covenant would be fulfilled in his descendants, in Jesusô mission, and in his followers. The 

promises of the Abrahamic covenant do not fail: an enduring name and countless descendants 

are guaranteed. God himself is the missionary who gathers and rescues, not simply the 

dispersed of Israel, but also people from óall nationsô, in order that they may see his glory. 

Godô mission is simply the enactment of the intentions he had at the beginning, expressed in 

the beginning he pronounced on the first pair and confirmed in the promises he made to 

Abraham.  

 

Mission is primarily to proclaim Jesusô substitutionary atonement for the many peoplesô 

sin, and letting them be released from their bondage of sins.  
 

Sin is the most serious problem that humankinds bear. According to Isaiah 52:13-53:12, the 

Servantôs purpose in living and dying is that through him persons might have their sins atoned 

for and come to know the righteousness of God. The Servant indicates Jesus as Messiah who 

will ósave his people from their sinsô (Mt. 2:21). óManyô will be made righteous by his bearing 

the sins of ómanyô. The Servant will justify ómanyô. This Servant is priest, who ósprinklesô the 

unclean and sacrifices, through whose priestly work Godôs people are cleansed and free from 
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the bondage of sin. Sin destructed the God-man community in Genesis 1-3. By solving the 

problem of sin, the original community could be restored. The Servant is bringing to 

reconciliation with the Lord and as a result peoples can have peace with God. Their broken 

relationship with him is healed. The Servant is the vehicle of Godôs grace to sinners, and the 

key to the divine salvation reaching the ends of the earth. 

 

Mission is to preach and practice a whole gospel in inclusiveness.  
 

The gospel that Jesus proclaims in Luke 4:18-19 is a whole gospel that includes both socio-

economic restoration of the poor and forgiveness of the sins of sinners. For Luke, salvation 

has six dimensions: economic, social, political, physical, psychological, and spiritual. In 

Jesusô ministry, there is no tension between saving from sin and saving from physical ailment, 

between the spiritual and the social. Jesus comes announcing deliverance, but it was not a 

national deliverance, but rather Godôs promise of liberation for all the poor and oppressed 

regardless of nationalities, gender, or race. Godôs grace is never subject to the limitations and 

boundaries of a nation, church, group, or race. Jesusô mission is one of dissolving alienation 

and breaking down walls of hostility, of crossing boundaries between individuals and groups. 

Mission is all-inclusive. 

 

Mission is not just world evangelization, but also includes missionary discipleship.  
 

In the Gospel of Matthew being a disciple means living out the teaching of Jesus, especially 

the Sermon on the Mount. Mission is not narrowed down to an activity of making individuals 

new creatures that are eternally saved. Mission discipleship involves a commitment to Godôs 

reign, to justice for the poor and loving oneôs enemy, and to obedience to the entire will of 

God. The love commandment, which is the basis for the churchôs involvement in politics, is 

an integral part of the mission commandment. Mission discipleship constitutes the core and 

content of mission. It is a prerequisite the scope of mission: óto the all nations.ô Mission is not 

just for a problem of scope, but a problem of the content of discipleship. 

 

Mission is preaching the gospel to all peoples and the ends of earth in the Lordship.  
 

The Great Commission in Matthew 28:16-20 is also an ultimate mandate for world mission. 

The reference to Jesusô all-encompassing authority, the charge to disciple all the peoples by 

baptizing and teaching them, and the assurance of Christôs presence until the parousia, ensure 

further missionary work by his followers. Jesus uses the word óallô four times in his statement 

to declare the destiny of all of history: all authority, all peoples, all that he commanded, and 

all the days. If Jesus is indeed Lord of all, this reality just has to be proclaimed. To proclaim 

the Lordship of Christ is mission. Jesusô enthronement inaugurates and makes possible a 

worldwide mission. The universal and unlimited dominion of the risen Lord Jesus evokes in 

his followers the mission to all the peoples and salvation to the ends of earth. Mission is the 

believersô primary task between Christôs first coming and his return. 

 

Mission also signifies a restoration of community. 

 

The world of Genesis 3-11 was a world of depravity and greed due to sin. God wanted to 

establish a holy community from this sinful and greedy society. Abram was called as a 

representative of the new people of God and had to reflect the original idea of a community of 
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love, sharing, and intimacy. In Isaiah 52:13-53:12, the Servantôs purpose in living and dying 

was to atone for peoplesô sin and to come to know the righteousness of God. This sin broke 

the Godïman community in Genesis 1-3. By solving the problem of sin, the original 

community could be restored. What Jesus proclaimed in his official mission statement in 

Luke 4:18-19 is jubilee. The meaning of jubilee is to restore the communal spirit of Israel and 

to live together equally as a people of God. Through the power of the Spirit, Jesus proclaimed 

peoples liberated from all the bondages that hinder the establishment of a community of love 

as God originally designed it. The Gospel is also for the restoration of community. The whole 

gospel should be applied not just at an individual dimension, but in a community context. The 

content of Matthewôs missionary discipleship also includes restoring Christian community. 

The discipleship involves being sensitive to the needs of others, opening their eyes and hearts 

to recognize their poverty, suffering and injustice. It decisively turns to both dimensions of 

loving God and neighbor. Throughout all these factors, mission is interrelated to restoring a 

true Christian community. Mission is to let people restore the original community and 

participate in GodŚs community. 

 

 

2.3.4  Centripetal mission and centrifugal mission  

  

2.3.4.1  Centripetal mission  

 

There are diverse dimension in missions as referred to in the Bible. In the Old Testament God 

wishes Israel to be a true people of God. By being the true people of God, Israel would be 

able to glorify God and would shine the light of the glory of God to all nations. In the Book of 

Isaiah the intention of God is clarified. The prophet Isaiah foresaw an eschatological 

pilgrimage of the nations to Jerusalem in Isaiah 2:2-3: 
 
       In the last days the mountain of the LORD'S temple will be established as chief among the 

mountains; it will  be raised above the hills, and all nations will  stream to it. Many peoples 
will  come and say, "Come, let us go up to the mountain of the LORD, to the house of the God 
of Jacob." 

 
Gentiles, fascinated by the salvation visible in Israel, are driven of their own accord to the 

people of God. They do not become believers as a result of missionary activity; rather, the 

fascination emitted by the people of God draws them close. It means that when Israel has 

become 'the true people of God', the Gentiles and the nations will  come to Israel.  

 

Isaiah 60:3 also says: "Nations will  come to your light, and kings to the brightness of your 

dawn." The prophetic texts speak mostly of the radiant light that shines forth from Jerusalem. 

God wills the salvation of the nations. But this salvation is accessible only in Israel. The 

pagan peoples achieve participation in salvation by achieving participation in Israel.  

 

The book of Zechariah also mentions the coming of the Gentiles to Israel in the latter days in 

Zecahriah 8:20-23:  

 
        This is what the LORD Almighty says: "Many peoples and the inhabitants of many cities will  

yet come, and the inhabitants of one city will go to another and say, 'Let us go at once to 
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entreat the LORD and seek the LORD Almighty. I myself am going.' And many peoples and 

powerful nations will  come to Jerusalem to seek the LORD Almighty and to entreat him." This 

is what the LORD Almighty says: "In those days ten men from all languages and nations will  

take firm hold of one Jew by the hem of his robe and say, 'Let us go with you, because we have 

heard that God is with you.'"    
 

The nations make their journey to Jerusalem at the end of time in order to learn about Yahweh 

and his ways. This pilgrimage of the nations is an eschatological event. The acceptance of the 

Gentiles will occur in the latter days, not in the present. From an Old Testament perspective it 

belongs to Godôs future. All these prophetic messages speak of the nations coming to Israel, 

not Israel going to them. The movement is centripetal. The goal of the eschatological 

ingathering of the nations is Jerusalem, Mount Zion, and ultimately God himself 

(KÖstenberger and OôBrien, 2001:42).  

 

Missiologists use the terms centripetal and centrifugal to describe complementary mission 

methodologies. They contrast the approach that Christian presence wins people by attraction 

(centripetal) with deliberate efforts to win people through proclamation and persuasion 

(centrifugal) (Glasser, 2003:64). Basically, the word centripetal means moving or tending to 

move towards the center. It attempts to draw the people to the Lord rather than by sending out 

messengers with a message (Peters, 1972:21). With regard to methodology of mission, 

George Peters (1972: 21) writes: 

 

The scriptures prescribe a two fold ways - the centrifugal and the centripetal. It must be 

recognized that the Old Testament is wholly built around the latter method, where as the New 

Testament enjoins former method. 

 

The first step of missions is centripetal mission. Bengt Sundkler (1965:14-15) mentions: 

 

Centripetal is actualized by a messenger who crosses frontiers and passes on his news to those 

who are afar off; centripetal by a magnetic force, drawing distant peoples into the person who 

stands at the center.  

 

He explains in commenting on the centripetal movement: "One of the controlling features of 

the Old Testament's concept of Israel's mission to the world is centripetal. God's people in the 

days before Christ understood mission more in terms of coming than going (Is. 2:2-3)" 

(Sundkler, 1965:15). 

 

The thought of centripetal mission is not just the method of the Old Testament. It is 

underlying throughout the whole Bible. The interest of God is in Israel. Before he saves the 

Gentiles, he wants his people, Israel, to be a true people of God. The Gentiles are able to 

achieve salvation in and mediated through Israel. To save the Gentiles and the nations, Israel 

should be the true people of God. When Israel becomes the true people of God, God begins to 

save the Gentiles through the true Israel. When Israel rejected his own mission from God, her 
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post to save the Gentiles was taken away. God sent Jesus to Israel and he selected his 

disciples, the Twelve. The Twelve of the New Testament represents the twelve tribes of the 

Old Testament. They were a sign for the true people of God. Jesus concentrated on the circle 

of disciples in his ministry. The Twelve disciples are a model of the new Israel and true 

people of God to save the Gentiles and the nations (Lohfink, 1989:22).  

 

Jesus' intention is not directed at isolated individuals, but at the community of disciples, the 

new people of God that has to be gathered. The new people (family) of God is totally 

different from ordinary life. This is a new community in which one lives in a different way 

and treats others in a different way than is usual elsewhere in the world. The new community 

is a contra-society, alternative society as a light of the world (Lohfink, 1989:58). 

 

When the Holy Spirit came to the disciples of Jesus in the Book of Acts 2, they began to live 

a community life spontaneously. It was the powerful works of the Holy Spirit. The 

community life of the early church lived by the disciples of Jesus and other believers, was the 

lifestyle of the true people of God. They can put the Sermon on the Mount into practice 

through the work of the Holy Spirit. The reason why the early church could be such a 

community lies in the koinonia of the Holy Spirit. 

 

The Sermon on the Mount is the content of radical discipleship. Radical discipleship can be 

put into practice by radical community life. The communal life is the form in which to realize 

the ethic of the Sermon on the Mount. That is, the Sermon on the Mount is not an individual 

dimension, but it is communal dimension in practice. The life of the Sermon on the Mount 

can be lived in the concrete community. Before the coming of the Holy Spirit, Jesus' disciples 

were just a circle of disciples, but after the coming of the Holy Spirit, they became the 

'community' of the Spirit. The life of early church community shows that the Sermon on the 

Mount had come true evidently (Driver, 1989:93-94). The Book of Acts shows the reality of a 

disciple's community (Ac. 2:44-45; 4:32-35): 

 
       All  the believers were together and had everything in common. Selling their possessions and 

goods, they gave to anyone as he had need. All  the believers were one in heart and mind.  No 
one claimed that any of his possessions was his own, but they shared everything they had. With 
great power the apostles continued to testify to the resurrection of the Lord Jesus, and much 
grace was upon them all. There were no needy persons among them. For from time to time 
those who owned lands or houses sold them, brought the money from the sales and put it at the 
apostles' feet, and it was distributed to anyone as he had need.  

 
The book of Acts describes the new lifestyle of the people of God as a Christian community. 

The reason why the apostle could preach gospel with great power was because of the witness 

of sharing community life among Christians (Ac. 4:33-34). It was a witness of a totally 

different lifestyle. A passage from Justin's Apology offers a description of the contrasting life 

of the early church community (Falls, 1979:47); 

 
      We who once revealed in impurities now cling to purity; we who devoted ourselves to the arts 

of magic now consecrate ourselves to the good and unbegotten God; we who above all else the 
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ways of acquiring riches and possessions now hand over to a community fund what we possess, 
and share it with every needy person; we who hated and killed one another and would not share 
our hearth with those of a different tribe because of their different customs, now, after the 
coming of Christ, live together with them. 

     
The Christian apologists in the early church described the beauty of the early Christian way of 

life. Another example of this is found in a magnificent section of Aristides' Apology (Roberts 

and Donaldson, 1975:276-278): 

 
       And their oppressors they comfort and make them their friend; they do good to their enemies... 

Further, if  one or other of them have bondman or bondwomen... through love toward them they 

persuade them to become Christians, and when they have done so, they call them brethren 

without distinction... They go their way in all modesty and cheerfulness. Falsehood is not found 

among them; and they love one another, and from widows they do not turn away their esteem; 

and they deliver the orphan from him who treats him harshly. And when they see strangers, 

they take him in to their homes and rejoice over him as a very brother; for they do not call them 

brethren after the flesh, but brethren after the Spirit and in God.  

       And whenever one of their poor passes from the world, each one of them according to his 

ability gives heed to him carefully sees to his burial. And if  they hear that one of their numbers 

is imprisoned or afflicted on account of the name of their Messiah, all of them anxiously 

minister to his necessity, and if  it is possible to redeem him, they set him free. And if  there is 

among them any that is poor and needy, and they have no spare food, they fast two or three 

days in order to supply to the needy their lack of food. 

       They observe the precepts of their Messiah with much care, living justly and soberly as the 

Lord their God commanded them... And if  any righteous man among them passes from the 

world, they rejoice and offer thanks to God; and they escort his body as if  he were setting out 

from one place to another... Such, O King, is the commandment of the law of the Christians, 

and such is their manner of life.  

 

Clement, one of the Church Fathers, witnessed that pagans were drawn to Jesus and his 

Sermon on the Mount teachings (2 Clement, Ep. 13:3). The idea that these were hyperbolic 

demands which were unfulfillable never occurs in their writings (Grant, 1978:215-231). And 

no teaching was more repeated by the Christians, or more pondered by the pagans, than Jesus' 

command to love the enemy. For example, in Theopilusô Ad Autolycum, four of eight explicit 

New Testament quotations come from Matthew 5-6, and two of these refer to Matthew 5:44 

and 5:44-46. In Athenagorasô, Legatio, of 23 citations five come from Matthew 5-7, and two 

of these refer to Matthew 5:44-46. The location of enemy love in the argument of these two 

words is central (Theophilus, Ad Autolycum, 3.14). In the entire corpus of patristic citations from 

the Matthew's Gospel up through and including Irenaeus, the most quoted verses (both cited 

17 times) are Matthew 17:5 (Transfiguration account) and Matthew 5:44 (Love your enemies) 

(Kohler, 1987: 541). 

 

The life of the early Christians shows that the Sermon on the Mount had come true. The life 

of the early Christians through communal living demonstrated godly living and witnessed the 

love of Jesus Christ visibly to the gentiles. The brotherly love of the Christians was 

considered as something typical to the pagans. The community of love existed as a sign of the 

visible truth. The pagan society could choose the truth. The mission of the early church was 
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basically witness through life. It was the reality of the centripetal mission through the 

community of love.   

 

Community life is the life that pursues the maturity of being before doing. This Christian 

maturity produces a very vital ministry to the world. Without maturity there can be no real 

growth. Mission is a ministry of love. Mission without love is just a religious activity. 

Community life is the life that makes Christians learn the real love from each other. It is the 

training field of radical discipleship. Without the power of love, it is nearly impossible to gain 

fruits of mission.  

 

Jesus said, "A new command I give you: Love one another. As I have loved you, so you must 

love one another. By this all men will  know that you are my disciples, if  you love one 

another" (Jn. 13:34-35), and he also said "... all of them may be one... so that the world may 

believe that you have sent me" (Jn. 17:21). Therefore living a community of love and 

establishing a unity and oneness as a body of Christ is the way to show the reality of Jesus to 

the world. This is the biblical mandate for mission. KĚstenberger and OôBrien (2001: 226) 

remarks: 

 

      The churchôs mission is not to be carried out as an individualistic enterprise. The mission 

should rather be undergirded by the corporate life of the community, as believers reflect 

Godôs love and unity (cf. Jn. 13:34-35; 15:12; 17:11, 20-26). Where direct proclamation of the 

world may initially fail to persuade, the more indirect approach of providing an example of 

loving, unified relationships may provide the needed corroboration for mission succeed. 

Conversion to Christ necessarily involved incorporation into a Christian community.       

 

Those communities that are full  of love have been used as channels of witness for the world. 

There are many Christian communities that affect the world through their mature and fruitful  

lives. The important task of the church is to build itself as a new society in contrast to the 

world, as a community of brotherly love. The early church was an entire community of love 

through the Holy Spirit. They shared all things. The Christian community life of the early 

church was a witness in itself. The early church was a powerful witnessing community. The 

power of witness comes out of the power of loving community in the Holy Spirit. Their 

community life was not just a conceptual, but a very practical community. The external form 

of community includes common life, extended family households, common ownership of all 

possessions, and a simple lifestyle. The internal meaning of Christian community is the 

essence of the church, the way of practice of the radical discipleship, and witnessing, the 

visible reality of gospel through Christian communal living. 

 

When the church lives the community of love, pagan society can grasp God's plan and can be 

drawn to the church. Finally, the church can penetrate pagan society. The 'people of God' 

grows into a society without conducting mission, through the fascination which it exerts. The 

church as an entire community of love is an obvious sign of the presence of God's salvation in 
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the world. The church as an entire community draws people to them like a magnet. Their 

brand-new life was a witness in itself. This is just the meaning of centripetal missions. This 

was a principle of the missionary theory of the early church. Norbert Brox (1982:226) 

comments, "Christianity in the pre-Constantine age achieved its astonishing simply through 

its presence and notability, not through organized missionary efforts." 

 

The true people of God, radical discipleship, early church community, and an alternative 

lifestyle, are the images of community mission as a centripetal mission. The presence of the 

loving community of radical discipleship itself is mission.  

 

As Emilio Castro (1978:87) commented, "Mission is the fundamental reality of our Christian 

life... Our life in this world is life in mission." Today one of the effective approaches in 

mission is by way of witnessing of one's life in conformity to the likeness of Christ. 

Centripetal mission is the absolute authenticity - the coincidence of word and deed, faith and 

works, devotion and obedience, that Jesus demanded of his disciples in the Sermon on the 

Mount. It has to do with the quality, with authenticity, with being. Barbara Hendricks remarks 

(1989:148): 

 

The heart of Christian mission is the community of the disciples gathered in the name of Jesus 

precisely for the purpose of gathering others to proclaim and make actual God's reign upon the 

earth. This quality of 'see how they love one another' is what attracted new disciples, 

according to the Acts of the Apostles.  

 

Participation in community life at its deepest level is a prerequisite for vital missionary work. 

Ralph Morton (1954:91) expresses this succinctly: 

 

       We have forgotten that it is only when men have known a form of community in which their 

attempt to live the Christian life was free, or felt free, that they have been able to go out alone 

to preach the gospel. You must have a Christian community before you can have a missionary. 

And wherever that missionary's work takes root you find growing up around him a new 

community. 

 

Centripetal mission is a permanent and essential dimension of mission. Christopher 

Blumhardt, the church renewal leader of Germany said (Lejeune, 1963:81): 

 

        God always wants to have a place, a community, which belongs to him really and truly, so that 

God's being can dwell there. God needs such a place from where He can work for the rest of 

the world. There must be a place on the earth from where the sun of God's kingdom shineth. 

 

Community in mission is a permanent and essential dimension of mission. 
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2.3.4.2  Centrifugal  mission  

 

Gustav Warneck (1887:1), one of the leaders of modern evangelical mission, defined mission 

as evangelism to build the church in a non-Christian world. Donald McGavran (1983:26) 

defines mission as: 

  

         Mission is carrying the gospel across cultural boundaries to those who owe no allegiance to 

Jesus Christ, and encouraging them to accept Him as Lord and Savior and to become 

responsible members of His church, working, as the Holy Spirit leads, at both evangelism and 

justice, at making God's will  done on earth as it is done in heaven. 

       

Gustav Warneck and Donald McGavran define mission according to the concept of the 

centrifugal mission. The method of the centrifugal mission entails sending out missionaries 

with a message. There are many examples on the centrifugal missions in the New Testament. 

Jesus himself went throughout Galilee, teaching in their synagogues, preaching the good 

news of the kingdom, and healing every disease and sickness among the people (Mt. 4:23). 

He said, "I  must preach the good news of the kingdom of God to the other towns also, 

because that is why I was sent" (Lk. 4:43). And Jesus sent out the twelve to preach the gospel, 

saying, "Go! I am sending you out" (Mt. 10:5; Lk. 10:3). He also appointed seventy-two 

others and sent them two by two to every town (Lk. 10:1).  

 

Jesus said to his disciples before ascension, "Go into all the world and preach the good news 

to all creation (Mk. 16:15)." In Matthew, Jesus also commanded them: "Therefore go and 

make disciples of all nations..." (Mt. 28:19). This is a clear 'missionary commandment' of 

Jesus toward his disciples. The commandment begins with the expression, "Go.ò Here one 

finds an obvious 'go mechanism' of mission. This is the feature of the centrifugal mission.   

 

Jesus said, "You will  be my witnesses in Jerusalem, and in all Judea and Samaria, and to the 

ends of the earth"(Ac. 1:8). Here one faces the centrifugal enlargement of mission. According 

to what Jesus said, the Apostle Phillip taught and baptized the Ethiopian courtier, a 

representative of Africa (Ac. 8:5, 26-39). Peter was forced to preach the gospel to the Romans, 

the Gentiles (Ac. 10:28-29). The early Christians in Antioch preached to Greek speaking 

refugees from Cyprus and Cyrene (Ac. 11:19-20). This was the fact of the Gentile mission. 

Paul was commissioned as the Apostle of the Gentiles. He mentioned on the centrifugal 

enlargement of his evangelism, "... from Jerusalem all the way around to Illyricum, I have 

fully proclaimed the gospel of Christ" (Rom. 15:19). Paul was himself the missionary for the 

'world.'  

 

The Biblical terms central to centrifugal mission is ósend' and 'go'. But another important term 

that entails the concept of the centrifugal mission is 'preach'. In Greek 'preach' is ŮɡŬɔɔŮɚɘɕɤ 

(euangelizo). ŮɡŬɔɔŮɚɘɕɤ is almost always used of the good news concerning the son of God 

as proclaimed in the Gospel. Kɖɟɡůůɤ (kerusso) is also used as a expressing the proclaiming 
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the gospel (Kohlenberger III, 1984:873). 

 

Jesus preached the good news of the kingdom with the words: "Jesus began to preach, 

"Repent, for the kingdom of heaven is near." (Mt. 4:17) "I  must preach the good news of the 

kingdom of God to the other towns also..." (Lk. 4:43). And Jesus ordered his disciples to 

preach the concrete message: "As you go, preach this message: 'The kingdom of heaven is 

near'"(Mt. 10:7).  

 

In the Book of Acts, Philip preaches the good news: "... he preached the good news of the 

kingdom of God and the name of Jesus Christ ..., proclaimed the word of the Lord, ... 

preaching the gospel in all the towns..."(Ac. 8:12, 25, 40). Paul also preached the gospel: "He 

preached in the synagogues that Jesus is the Son of God"(Ac. 9:20), Paul... preached the word 

of the Lord"(Ac. 15:35), "... Paul was preaching the good news about Jesus and the 

resurrection"(Ac. 17:18), "... Paul devoted himself exclusively to preaching... that Jesus was 

the Christ"(Ac. 18:5), "... but we preach Christ crucified ..."(1 Cor. 1:23).  

 

The apostle Paul says, "And how can they hear without someone preaching to them? And 

how can they preach unless they are sent? How beautiful are the feet of those who bring good 

news!"(Rom. 10:15-16). "Go and preach" is the theme of the passage. Here Paul emphasizes 

the importance of the preaching. What we should do after we were sent is to 'preach'. The aim 

of 'going' is ópreachingô the gospel. Paul's message never varied: Jesus Christ was crucified 

and raised. Paul preached the good news with his mouth. Somebody should shout with his 

mouth the fact that Christ is the Savior. Otherwise they cannot know who Jesus is. The gospel 

should be preached concretely with the mouth.  

 

We know that we should attract people to us by living the life of community of love, but we 

also should go and tell them that Jesus is Lord. We should 'draw' people to us, and then we 

should 'go' to them and 'preach' the gospel. Drawing people is the first step. Going and telling 

is the next step. It is the stage of the centrifugal mission. 

 

2.3.4.3  Mixture  of the centripetal  and the centrifugal mission  

 

Warneck and McGavran define mission only in view of the centrifugal mission. However, 

there should be a balance of centripetal and centrifugal methods in all mission. The problem 

of modern mission is the deficiency of centripetal mission. There has been a tendency only to 

send missionaries to the mission field abroad. From the Biblical background one knows that 

centripetal mission is a starting point of mission. Without the base of centripetal mission, it is 

hard to maintain effective ministry continuously. Regarding the relationship between mission 

and community, Lesslie Newbigin (1989:102) mentions:  

 

        A church is no true church if  it is not missionary, and missions are no true missions if  they are 
not part of the life of the church... A congregation is not a missionary, whether it exists as a 
witness to the people around it. I think that in the coming century this aspect of mission will  be 
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increasingly important... I am sure that international and intercultural missionary sending will  
be continued and will  be important, but I think that the main point of growth will  be at the 
point where ordinary congregations are in contact with their neighbors... Much of the liveliest 
Christian commitment is going into small groups, base communities, house-groups, and like.  

 

This is the distinctive quote that speaks about the centripetal dimension of the church's 

mission. Barbara Hendricks (1989:148) indicates the problem of missions today and 

mentiones the importance of centripetal mission:  

 

          There is another dimension of the future missionary outreach that is often named, sometimes 
implied, but generally not explicated as the basis for all the other major dimensions and the very 
core of all missionary activity since the early church - the witness of the life of the missionary 
community, that is, the reality if  community life as witness of Jesus Christ and of the kingdom 
Jesus preached and inaugurated in the earth... The community in mission is the very heart of all 
the other challenges to the future mission. 

  

The way to establish centripetal mission is to form a Christian community as an expression of 

the essence of the church. Christian community itself is the field of centripetal mission, which 

draws many people by its witness. Christian community is also a powerful sending body to 

send missionaries. 

 

The centripetal mission and centrifugal mission should go together. Missiologists often 

mention that the Old Testament is wholly built around the method of centripetal mission, 

whereas the New Testament enjoins the method of centrifugal mission. When looking at the 

Bible, the centripetal mission was not always applied in the Old Testament and the centrifugal 

mission in the New Testament. The two methods are not divided and contrasted clearly, but 

rather work together.  

 

Old Testament shows cases of centrifugal mission; Abraham left for Canaan (Gen. 12:1-3), 

Jonah went to Nineveh and preached the message of repentance (Jon. 3:4), and the prophets 

minor preached the word of God to the Gentiles near. In New Testament there are also the 

cases of centripetal missions; Astrologers came from the East to Jerusalem to look for the 

Savior of the world (Mt. 2), Simeon refers to the deliverance that God has prepared ñin full 

view of all the nations: a light that will be a revelation to the heathenéò (Lk. 2:31-32), some 

Greeks came to Jesus to see him (Jn. 12:20-21), Nathaniel was drawn to Jesus by what Philip 

said to him (come and see) (Jn. 1:45-49), and Cornelius, a centurion invited Simon Peter to 

preach the Gospel to his relatives and close friends (Ac. 10:1-48). The metaphor of light in 

Isaiah 42:6, 49:6 and elsewhere, is particularly appropriate to give expression to both a 

centripetal and a centrifugal movement. A light shining in the darkness draws people towards 

it, centripetally, yet at the same time it goes outward, crossing frontiers, allowing, in the 

words of Isaiah 49:6, Godôs salvation to reach ñto earthôs farthest boundsò (Bosch, 1991:60)          

 

The centripetal mission does not only entail drawing people to the base. Centripetal mission 

can also work out in the mission field. When the base of centripetal mission sends 

missionaries, the base sends the missionaries as a small community unit to the mission field. 
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In the mission field, they live in a community life as a witnessing community through their 

life and preach the gospel directly at the same time. This is a mixture of the centripetal 

mission and centrifugal mission. 

 

The early church practiced the mixture method of the centripetal and centrifugal mission. The 

early church had a magnetic power enough to draw many people to them through its 

communal living. But it did not just remain in a dimension of lifestyle witness, but also 

preached the gospel evidently through their mouths. The early church community was a field 

of centripetal mission in the New Testament, but it was also the powerful 'sending body' for 

the centrifugal mission. The early church community sent several mission groups under the 

continuous support of Jerusalem community. It is the characteristic of the centripetal mission 

for Christian communities to send missionaries. Sending missionaries from the base 

community is one of the characteristics of centripetal mission. For instance, Deacon Philip 

was sent to Samaritan area as a missionary from the Jerusalem community (Ac. 8:5-8). The 

Apostle Peter was sent to the Caesarean area for evangelism from the Jerusalem community 

(Ac. 10:1-48). Paul's mission group was sent to Asia three times from the Antioch community 

(Ac. 13-28). The group consisted of Paul, Barnabas, Silas, Timothy, Luke, and Mark. They 

were the members of the 'mission community'. When Paulôs mission community finished the 

mission tour of the three times, they always reported their ministries to the Jerusalem 

community. They also came back to the Antioch community, which was the home base of the 

Paul's mission community, and prepared the next mission tour (Ac. 15:35; 18:22). The 

mission community was sent several times to the mission field in Asia.  

 

We call the communal evangelistic ministry 'community mission'. There are four steps in 

community mission. The first step is to draw people by living a community life that shows the 

love of Jesus. As a second step, Christian community trains the people in the circumstances of 

loving community and enables them to be mature Christians. The third step is to send them as 

missionaries to unreached areas. In this step the community does not send missionaries as 

individuals, but sends them as a small community unit. In mission field they live in a small 

community life and they witness the gospel by living the community life of love. In the last 

step they come back to their home base community when they finished their ministry, and 

cultivate a younger generation with their practical experience of missionary work. This is the 

procedure of community mission. 

 

Therefore a Christian community itself can be a field of mission and a mission center for the 

world. Community and mission are in an inseparable relation. Mature life produces mature 

ministry. Community is a mission field that attracts peoples through a mature life, a training 

field for mission that trains people to love one another, and a mission center to send 

missionaries to the world.  

 

When we mention the necessity of the centripetal mission, it does not mean that centripetal 

mission is able to replace all the functions of centrifugal mission. Centripetal mission is the 
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base for the efficient ministry of the centrifugal mission. The two ways of mission are in 

complimentary relationship to each other. The centripetal mission and the centrifugal mission 

should be united and go together. In this sense, Christian community concerns holistic and 

integral mission. It is community mission. 

 

The most desirable method of mission is the mixture of the centripetal and the centrifugal 

missions. It is 'come structure' and 'go structure'. In other word it is 'Christian presence' and 

'Christian proclamation'. Both are needed in mission. It is a balanced method of mission and 

the alternative to the problem of the modern mission today. The restoration of the entire 

community of the church as a base of the centripetal and the centrifugal mission is urgently 

needed.  

 

 

2. 5  Conclusion  

 

Research regarding the biblical foundation of Christian community and mission, including 

centripetal and centrifugal mission, reveals the following: 

 

Christian community is derived from Godôs community. 

Christian community was restored on the cross. 

Christian community is realization of koinonia of the Spirit: 

Church is a practical community that is realized in life. 

 It is community of love, empowered community, sharing community,  

praying community, worshipping community, and witnessing community.  

 Christian community is a channel of realization of the kingdom of God.  

 

Mission is to participate in Godôs mission by following the divine purposes  

of saving the world.  

Mission is primarily to proclaim Jesusô substitutionary atonement for the many peoplesô 

sin and letting them be released from their bondage of sins. 

Mission is to preach and practice a whole gospel in all-inclusiveness.  

Mission is not just for the saving souls, but also includes missionary discipleship. 

Mission is preaching the gospel to all peoples and the ends of earth in the Lordship. 

Mission also signifies restoring Christian community.  

 

 There are two ways of mission: centripetal mission and centrifugal mission.  

Centripetal mission is to win people by attraction of Christian presence. 

Centrifugal mission is to win people by deliberate efforts of proclamation 

   and persuasion. 

The centripetal mission was not always applied in the Old Testament  

and the centrifugal mission in the New Testament.  

The two methods are not divided and contrasted clearly, 

but rather work together.  
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The following implications become clear from the summary of the biblical research above. 

The three parts: Christian community, mission, and centripetal and centrifugal mission are 

closely connected to one another. They are not separate segments but complementary entities.  

 

1. The church is a restored community that God originally intended in creation. God sent 

Jesus and the Holy Spirit to restore the Godïman community. By Godôs self-sacrificial love 

and Jesusô substitutionary atonement and the work of koinonia of the Spirit, the church as 

Christian community could be established.  

 

2. Christian community is the essence of the church. Through the three dimensions of 

koinonia: vertical koinonia, horizontal koinonia, and inter-social koinonia, the church can be 

an authentic Christian community. It is a community of brotherly love, sharing community, 

praying community, and witnessing community.   

 

3. The early churchôs common possession and sharing materials in brotherly love had 

continuously been practiced throughout the churches in the book of Acts and Epistles. The 

early church community is also possible nowadays. The early church is a model of Christian 

community that we must always strive for, constantly return to, and discover anew. The 

aspects of community of goods became the basis of the Christian community movement in 

Church history.  

 

4. The term óChristian communityô includes the expression of four modes of community: 

church community, cell group community, intentional Christian community (community of 

goods), and monastic community. These four modes have equal value in the sense that they 

exert the communal spirit in various ways as an essence of church.  

 

5. Christian community is the central theme of the Bible. Community is an integrative motif 

and the central message of the Bible. The divine goal for history is Godôs establishing of 

community. Without community, there is no Christianity. Salvation means to participate in 

Godôs community. Direct fellowship between God and his people is the goal of all redemption. 

Therefore, the Bible is the history of community concerning the beginning of community, the 

destruction of community, the restoration of community, and the completion of community.  

 

6. Christian community is the channel of the realization of the kingdom of God. The focus of 

Godôs historical actions will mark the final arrival of community in the new heaven and the 

new earth. The concept of community fills the idea of the kingdom with its proper content. 

The kingdom of God can be realized now and here through the true Christian community of 

love. The completion of community is the completion of the kingdom of God. Christian 

community is a channel of the realization of the kingdom of God, now and eternally. 

 

7. The centripetal mission in the Old Testament is an eschatological event which the nations 

make their centripetal journey to Jerusalem at the end of time in order to learn about Yahweh 
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and his ways. Hitherto, most of missiological interpretations did not relate the centripetal 

mission with Christian community. But centripetal mission is possible as a present incident. 

The early church community is an exact reality of centripetal mission through Christian 

community. Centripetal mission occurs through Christian community, which attracts people 

through love and deeds. Centripetal mission through Christian community is an authentic 

expression of centripetal mission as the Bible pursues it.  

 

8. Hitherto mission has usually been confined to centrifugal mission that emphasizes 

preaching the gospel to the overseas regions. It is a phenomenon of an unbalanced mission. 

Centripetal mission is the basis and starting point of centrifugal mission. Without the contents 

of centripetal mission, centrifugal mission cannot have a desirable result. At the same time, 

the direction of centripetal mission is centrifugal mission. There should be a balance in 

mission, which includes both centripetal and centrifugal mission. Centripetal mission and 

centrifugal mission should be exerted together in balance.  

 

9. Up to now, the Great Commission in Mat. 28:16-20 has been regarded a golden rule of 

mission. But when we consider Jesusô New Commandment in John 13:34-35 and his 

Highpriestly prayer in John 17:21-24: "A new command I give you: Love one another. As I 

have loved you, so you must love one another. By this all men will  know that you are my 

disciples, if  you love one another", "... all of them may be one... so that the world may believe 

that you have sent me," the Bible passages are also obvious missionary mandates. From the 

viewpoint of the necessity of the balanced mission of centripetal and centrifugal mission, the 

New Commandment and Highpriesstly prayer of Jesus, which contain ówitness in 

communityô, should be regarded as a relevant missionary mandate, just like the Great 

Commission.   

 

10. Mission is not only a problem of the óscopeô of preaching gospel to the ends of earth, but 

also a problem of ócontents.ô The contents of mission should contain living a holy life, doing 

justice to the poor and needy, practicing the Sermon on the Mount as a radical discipleship, 

living in a Christian community, and pursuing the kingdom of God on earth. Discipleship, the 

Sermon on the Mount, the power of the Spirit, Christian community life, world mission, and 

the kingdom of God are inter-relative qualities of the gospel. The whole gospel is a balanced 

gospel. It contains centripetal mission and centrifugal mission, Christian presence and 

Christian proclamation, and the New Commandment and the Great Commission.     

  

11. The purpose of mission is community. Up to the present, the subject of Christian 

community and mission was not linked. Through the biblical research on community and 

mission in this chapter, we notice that Godôs plan for creation and establishing community 

and the purpose of Godôs mission is same. The purpose of mission is also the restoration of 

Christian community. The purpose of mission has mainly been focused on saving souls. As a 

next step of salvation, the purpose of saving souls is to let them participate Godôs community 

of Father, Son, and the Spirit, and live in complete and eternal joy in Godôs family.   
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12. Mission through Christian community is one of the most effective ways of mission. The 

reason why the Apostles in early church could preach the gospel with great power was 

because of the witness of sharing community life among Christians. The communityôs 

presence and witness are infectious. The life as a community is a visible part of the witness 

and essential quality for an effective witness. In the case of this earliest community, the 

believersô preaching was matched by their community, making a powerful testimony for their 

mission. The churchôs mission should not be carried out as an individualistic enterprise. The 

mission should rather be undergirded by the corporate life of the community, as believers 

reflect Godôs love and unity. The more indirect approach of providing an example of loving, 

unified relationships can provide the needed corroboration for mission to succeed. 

Conversion to Christ necessarily involves incorporation into a Christian community. The 

method of mission should be practiced through Christian community. A unity and oneness as 

a body of Christ is the way to effective mission. Christian community and mission are in an 

inseparable relationship. Christian community is the essential dimension of mission.   
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CHAPTER 3 THE MEANING AND NATURE OF THE PROTESTANT 

COMMUN IT Y IN CHURCH HISTORY                               

 

3. 1 Introduction  

 

There have been many manifestations of Christian communities throughout church history. 

However, the Christian community movement within the Protestant tradition was 

misunderstood in many cases and was not considered an appropriate part of church history for 

many centuries. This chapter will investigate Protestant communities from the Reformation to 

the present and will examine the Protestant community movement in relation to recovering 

the essence of church as koinonia. The period of study is divided into the time stretching from 

the Reformation to the French Revolution, and then from the French Revolution to the 

Second World War.   

 

The investigation will focus on four major community groups. The first group is the 

Protestant monastic communities during the Reformation. This part of the research will look 

into how the monastic communities were rejected by the Reformation, manifested within the 

Protestant realm. The second group that will be considered are the Anabaptist communities. 

They will be discussed in three branches: Hutterite, Mennonite, and Amish. The third group 

identified provides insight into how the community movement developed with the specific 

aimed of recovering the essence of church within the setting of the institutional church. Pietist 

communities will be discussed in order to illustrate this tendency. As a fourth group, mission 

communities and present communities will be introduced.  

 

This chapter will search for the meaning and nature of the Protestant community movement 

by looking at the resulting Protestant communities. Furthermore, the chapter will also look 

into the influence that the Christian community movement exerted on the institutional church, 

as well as the relationship between community movements outside of the church and the 

communities within the institutional church.  

 

 

3. 2 An overview of the Christian community movement in church history 

 

In church history there have been various Christian community movements. According to 

Scripture the early church community in Jerusalem was the origin of Christian community 

(Durnbaugh, 1972:218). When the Holy Spirit came down during Pentecost (Ac. 2), the early 

Christian church was started. It was an entire community of love in the Spirit. They shared all 

things and became a real body of Christ (Ac. 2:42-47, 4:32-37).  

 

A closer look at history reveals that there are three kinds of Christian communities: monastic 

communities, intentional Christian communities, and cell group communities (Clark, 1972: 

32). The Christian community movement intends to recover the essence of the church as 
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koinonia. Throughout history, whenever the church was forced to secularize and lost its 

essence, the Christian community movement evolved.  

 

The early church resisted the pressures and persecution of the Roman Empire for nearly three 

centuries. However, when tolerance was finally granted, Christians gradually compromised 

and accepted societyôs values as their own. The church adapted to the values of the society 

around it and came to lose its essence as a community of love and radical discipleship. The 

change has been called Constantinianism. Throughout the churchôs history sensitive 

Christians have considered the Constantinian effect to be fall of the church. Christian 

community movements developed against this background. The movement is a stream of 

resistance to the secularization and institutionalization of the church, and it is an attempt to 

restore the essence of the church as a community of love and radical discipleship (Driver, 

1981:65-66)  

 

The earliest clericalization and formalization of the church did not go uncriticized, especially 

in rural areas. Already in the second century groups reacted against this trend. Prompted by 

prophetic experiences and apocalyptic beliefs, small groups of close-knit believers banded 

together into churches, modeling themselves on the first Christian community in Jerusalem. 

This movement, called Montanism ï a morally rigorous, doctrinally inventive charismatic 

movement during the second and third centuries ï encouraged spontaneous contributions in 

their gatherings, endorsed the role of women in leadership, and held each other accountable to 

live obediently under Christ. They believed that the Holy Spirit was as alive and well in their 

midst as it was among the earliest believers (Banks, 1998:50).  

 

From the fourth century onwards protests against the formalizing tendencies within the 

church arose in the form of monastic movements that developed a deeply communal life. 

These fraternities operated as extended Christian families in which each person was valued as 

a channel of Godôs grace and in which each member had a distinctive contribution to make. 

Both men and women were attracted to the idea of membersô personal holiness. People who 

sought this personal holiness and a communal life, found a place in this movement. Even 

though set at a distance from urban centers and towns, monasteries increasingly developed a 

missionary attitude towards them.  

 

A different combination of community and mission arose with the orders that emerged in the 

Catholic Church from the twelfth century onward, beginning with the Franciscans and 

Dominicans. These were the vanguard of a second wave of monasticism throughout the 

ancient world. At their heart was a strong communal life, based on regular worship and 

genuine fellowship. These groups also focused on mission to the wider community and 

church, and sometimes adopted an itinerant lifestyle. Dean Kelly (1972:114) suggests that 

these be viewed as intentional little churches within the wider church, ñThese movements 

typify the ecclesiole in ecclesiaé which have infused new vigor and resilience into the 

churches throughout the centuries. It was one of these groups, called the Brethren of the 
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Common Life, that Lutherôs quest for a new understanding of divine grace and Christian 

lifestyleò (Banks, 1998:52).  

 

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

and participatory nature of early church life. In France the persecuted Waldensians met on 

farms and at houses as a community throughout the countryside, supporting each other in 

strongly familial ways and encouraging the contribution of lay as well as ordained members. 

In England, partly as a result of Wycliffeôs influence, groups of lay people called ñLollardsò 

met informally in cities and towns to study Scripture, pray, and encourage one another (Banks, 

1998:52).  

 

During the Reformation, the Anabaptist movement was the strongest type of community 

movement. Anabaptism wanted radical Reformation. Their intention was the restoration of 

the true church by practicing radical discipleship on a communal life basis. In the eighteenth 

century, the Pietists formed a kind of community movement within the institutional church. 

Pietism intended to restore the essence of the church through devoted structure. The structure 

was collegia pietatis of Jacob Spener, collegia philobiblicum of Herman Francke, the 

Herrnhut community of Nicolaus Zinzendorf, and band system of John Wesley. All these 

movement intended óeccesiola in eccesia.ô They did not establish their communities outside 

of the church, but rather tried to build the true church within the established church. The 

ecclesiolae in ecclesia in Pietism communities became the basis of the cell group church 

movement today (Snyder, 1997:210).  

 

The surprising growth of Protestant communities since World War II must be viewed against 

the background of the increasing secularization of the institutions of Western culture, 

including Protestant Christianity. The Protestant communities were not widely known, but 

they provided a promising and effective approach to the need for renewal within the church. 

Protestant communities affected the renewal of the secularized church through their highly 

devoted and sanctified life. These communities are signs of renewal within the church and 

pose a reminder to the church of what the church itself should be (Bloesch, 1974:17).   

 

The twenty-first century bore witness to new types of community movements. The cell group 

church movement is a phenomenon on the rise within the Protestant tradition. A cell group 

church pursues the character of the early church community and wants to restore the essence 

of church by forming small group communities within established churches. Such churches in 

other words strive for ecclesiolae in ecclesia as derived from the Pietist community 

movement. This cell church movement appears over all continents. In South America there is 

a striking basic community movement within the Roman Catholic Church that resembles the 

cell church movement of the Protestant realm. 

 

Throughout church history, Christian community movements had arisen outside of the 

established church to protest secularization of the church and restore the essence of church. 
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Montanists, early Monasticism, Waldensians, the Brethren of Common Life, and Anabaptists 

illustrate this point. However, Christian community movements had also arisen inside of 

established church. Examples include the Renewal movement of Monasteries in the Middle 

Ages, including the formation of the Benedictine monastery, Cluny monastery, Franciscan 

order, Dominican order, and Pietist movement.  

 

About every century or so during church history, a Christian community movement arose to 

restore the communal essence of the church, both inside and outside of the established church. 

Such efforts of renewal usually pursued óCommunio Sanctorumô as koinonia. 

 

 

3.3  History of Protestant communities  

 

3.3.1  From the Reformation to the French Revolution 

 

3.3.1.1  Monastic communities in Protestantism 

 

Despite the censure of monastic li fe by the Reformers, many attempts have been made within 

Protestant history to establish Christian communities. The Mollenbeck monastery near 

Rinteln in northwest Germany is one of the first monastic communities to appear within 

Protestantism. It was originally Augustinian, but in 1558, under the direction of its prior, 

Father Hermann Wenig, it transferred its allegiance to the Reformation. The faith and practice 

of the convent were modified in accordance with evangelical Lutheran theology. Anything in 

the liturgy that smacked of the cult of the saints was suppressed, and the idea of the mass as a 

sacrifice was abandoned. The monastery actually began to prosper as an evangelical 

community, and the number of novices increased quite notably. The monastery had few 

novices in the year preceding its reform, and exercised only a moderate influence in its area. 

After its reform it became, in contrast, very powerfully influential. The Mollenbeck 

monastery survived until later seventeenth century (Biot, 1963:66).  

 

There were two other survivals of Catholic monasticism within Lutheranism (Weiser, 1966). 

The cloister at Loccum had originally been a Cistercian monastery (founded in 1163), but in 

1593 it was reformed in the light of Lutheran theology. Vows were no longer required, but 

celibacy remained an obligation. Gradually the number of St. Benedict continued to be 

observed. A seminary for pastors was instituted in 1792, but the convent remained a separate 

entity until the later nineteenth century (Bloesch, 1974:37).  

 

At the convent of Marienberg in Helmstedt, formerly an Augustinian cloister for nuns, the 

Lutheran doctrine came to be accepted in 1569, though not without some opposition. The 

convent was gradually transformed into an evangelical community for single women. One of 

the local clergy was designated as the dean of the cloister. Partly through its contacts with the 

deaconesses of Neuendettelsau, the convent appropriated the piety and concerns of the Inner 
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Mission movement. In this same period a hospital, a school for girls, and a public school for 

the surrounding community were established in the cloister. Six sisters still remain at 

Marienberg and conducted daily worship as well as religious retreats (Bloesch, 1974:37). 

 

During the seventeenth-century Protestantism various community movements emerged that 

were often of a monastic nature. Jean de Labadie, a convert from Catholicism to Calvinism, 

established communities for single men and women in Holland and America. A Frenchman 

from near Bordeaux, he spent almost his whole life searching for the true way of serving God 

in the church. He began life as a Jesuit, but left their order in 1639. Feeling that no true 

renewal was possible in the Roman Church, Labadie became a Calvinist in 1650. In the 

French church in Holland, he sought to bring new life into the Reformed church through 

practical discipleship, Bible study, and house meetings. He saw the need for the true church 

to be a body of regenerate believers who share a new life together - spiritually and materially 

- in separation from the world (Saxby, 1987:124).  

 

In 1669, Labadie broke away from all established denominations and began a Christian 

community at Amsterdam. He was 59 years of age. In three adjoining houses lived a core of 

some sixty believers, sharing all things. Children were tutored in the home, a printing press 

was set up, and one of the men operated as a bookseller. Women practiced needlework and 

performed domestic duties. Persecution forced them to leave after only a year, and they 

moved to Herford in Germany. Here the community became more firmly established. Certain 

miraculous events such as healings and spiritual songs are also ascribed to this period 

(Bloesch, 1974:37). 

 

War forced them to move to Denmark, where Labadie died in 1674. His followers returned to 

Holland, where they set up a community in a stately home - Walta Castle - at Wieuwerd in 

Friesland. Here printing and many other occupations continued, including farming and 

milling. Visitors came from England, Italy, Poland, and elsewhere, but not all approved of the 

strict discipline. Those of arrogant dispositions were given of the most menial of jobs. 

Fussiness in matters of food was overcome since all were expected to eat what was put in 

front of them. Many joined the community. Reformed pastors left their parishes to live in 

community numbered around 600 with thousands of adherents further afield. Daughter 

communities were set up in America and Surinam. The settlement on Bohemia Manor in 

Maryland, which rapidly grew to some 200 members, was successful (Bloesch, 1974:125-

126) . 

 

William Penn, the Quaker leader, records in his journal a meeting with the Labadists in 1677 

in America, which provides insight into the reasons why these people chose to live a 

communal lifestyle. Labadie's widow, Lucia, was convinced to join in community living with 

her fellow believers. 

 

    I resolved, by the grace of God, to abandon all the glory and pride of this world, to be one of 
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those that should sit down with him in a separation from the vain and dead worships of this world. 

I count myself blessed that ever I met with him, and these pastors, who seek not themselves but 

the Lord. And we are a family that live together in love - of one soul, and one spirit, entirely 

given up to serve the Lord; and this is the greatest joy in the world (Penn, 1835:100) 

 

A gradual decline set in during the 1690s, and finally the practice of communal sharing was 

suspended. From that moment on, the Labadists dwindled, both in Friesland and Maryland, 

until by 1730 both settlements died out. In her heyday, however, the Labadists had moved in 

spiritual vigor and love, which kept the community strong. Labadie's spirituality was well-

known to the Pietist movement in Germany. Many of its leaders, such as Schutz, Spener and 

von Merlau, approved Labadie's stance. Jakop Spener was affected by the preaching and 

primitivism of Labadie.  

 

Jean Gennuvit, of Vennigen on the Ruhr (d. 1699), also attempted to restore the cloistered life. 

In the same century Johann Kelpius founded the Wissahickon hermitage near the present site 

of Fairmount Park, Philadelphia, in Pennsylvania. The piety of these communities was more 

mystical than evangelical, and the accent was placed on withdrawal from the world into the 

silence of meditation and contemplation. These experiments can be associated with radical 

Pietism rather than the biblical Pietism of Spener and Francke (Bloesch, 1974:39). 

    

3.3.1.2  The Evangelical communities 

 

In seventeenth-century England the community of Little Gidding arose, founded by the 

Anglican mystic, Nicholas Ferrar, who retired from public life to bury himself in the country 

in 1625. This community comprised of members of the Ferrar family and relatives. 

Altogether the household numbered more than thirty persons. This community, which desired 

to work within the Anglican Church, saw itself as a middle way between Romanism and 

Puritanism. The community placed a particular emphasis on the rhythm of work and worship. 

Nicholas Ferrar instituted a rule of daily devotion, but there were no monastic vows. Matins 

and evening song were said in the nearby church; the other canonical hours were said in the 

house. There was also a continuous prayer watch throughout the night. The piety of the 

community has been described by A. L. Maycock, recent biographer of Nicholas Ferrar, as 

'biblical rather than sacramental'(Maycock, 1954).  

 

The members covenanted between themselves to live in a strict way, according to the Gospel 

of Christ. Nicholas' view of the Lord's Day was essentially Puritan; he desired it to be a day 

of rest rather than of pleasure. As he expressed it, the Lord's Day "frees us from bodily 

labours, but it should the more intended to the exercises of mind. God blessed the day and 

sanctified it; they must go together. If  we would have it happy we must make it holy" 

(Wakefield, 1957:58). The community of Little Gidding functioned not only as a house of 

prayer and retreat, but also as a school, dispensary, and infirmary for the surrounding district. 

In 1972 another family started a new community at Little Gidding (Hodgson, 1956:8).  
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Community life became more prominent in Protestantism during the eighteenth century. The 

community of the Pilgerhütte was founded under the influence of the German Reformed 

mystic and well-known hymn writer, Gerhard Tersteegen (1697-1769). He acquired a group 

of admiring followers who subscribed sufficient money to buy a house at Mulheim called 

óPilgerhutte,ô (Pilgrim's Cottage) where the óawakened soulsô could go into a spiritual retreat 

under the direction of Tersteegen. In addition to labors for the poor and the sick, he traveled 

extensively, returning each year for a visit with his followers in Holland. He also carried on a 

tremendous volume of correspondence. Its members, who were all unmarried, bound 

themselves together in prayer, meditation, and labor in silence. From this community has 

come a rule that is regarded as a classic in evangelical monasticism (Bloesch, 1974:40). 

 

Also worthy of mention is the Ephrata cloisters between Reading and Lancaster, 

Pennsylvania, founded by Johann Conrad Beissal, a German Pietist who had immigrated to 

America. He searched for Christian reality. By all accounts a man of lively intelligence, great 

energy, and inspiring eloquence, he went to Germantown, Pennsylvania, and worked as a 

weaver. Discontented with this, he tried the life of a hermit. Then he pastored a Baptist-style 

church. Yet his longing was for a true sharing in brotherly love. Finally, in 1732, Beissal 

founded a community in Lancaster County, Pennsylvania, and called it Ephrata, after the 

ancient name for Bethlehem (Saxby, 1987:134). 

 

Log huts were erected and brothers and sisters lived segregated, sharing all things. Like the 

Labadist and Kelpian groups, the members of this commune were millennia list and celibate. 

The colony was divided into three groups: the solitary brethren (unmarried men), the order of 

spiritual virgins, and married couples, who, on joining the community, pledged themselves to 

continence. Numbers grew to some 300. The members refused to take oaths and bear arms, 

and for the most part eschewed all social and political involvement (Saxby, 1987:135).  

 

As trade brought fresh funds, the huts were demolished and houses built in the German style, 

with high, steep roofs and many little rooms of about six to nine feet. A paper mill,  a flour 

mill,  an oil press, a bakery, a school, and a printing office were also built in an almost 

monastic way. They shaved a part of their head as a sign. Worship was conducted in a large 

hall and involved much music. Ephrata became noted for its music, which has an ethereal, 

mystical ring; several singing schools were established. It has been claimed that America's 

first singing school was at Ephrata, and indeed, many visitors' accounts testify to the beauty 

and artistry of the singing (Saxby, 1987:135) .  

 

The story is told of how some envoys from the English government were so struck by the 

music that they sent some of the community's sheet music to the royal family, who replied by 

sending a gift in a box. Only Beissel and the estate manager ever saw the gift, however, for 

the box was promptly buried in a secret place, lest it would foster pride in the community. 

Beissel was adamant that riches should not be a part of community life, so profits from the 
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businesses were used to repair the residential premises. When Governor Penn offered him 

5,000 more acres, Beissel declined, believing that it would be injurious to their spiritual life to 

accumulate property (Saxby, 1987:135). Visitors came in droves to Ephrata, not least to gape 

at its massive buildings, unique in the United States. Some also joined the community, its 

numbers in highest were three hundred. By 1920 it had effectively ended, after nearly 200 

years. Perhaps the best known tribute to the community's life was that given by soldiers of the 

American army in the War of Independence, who took over one of the community's buildings 

as a hospital and were full  of admiration for the patient and sacrificial service of the sisters 

(Saxby, 1987:135). 

 

Mention should be also be made of the Trevecka community of Howell Harris in Wales, 

which was a product of the evangelical awakening in that country. England at this time was 

fertile ground for community. The age of Walpole knew corruption of Justice, press-gangs, an 

epidemic of gin drinking, and misery among the poor. Howall Harris, one of the other leaders 

of the revival, was an inspired orator and gifted evangelist. It was he who led George 

Whitefield into open-air preaching (Saxby, 1987:132).  

 

In 1751 he experienced a physical and possibly a nervous breakdown. He withdrew to his 

family village of Trevecka in Brecknockshire, Wales, sorely afflicted within and without. He 

was effectively confined to his bedroom for two years. To his surprise, many families of 

believers loyal to him traveled to him, and to handle the new influx, the old house was pulled 

down and a new one started. The new house came to be the home of a Christian community 

known as 'The Trevecka Family.' Harris's vision is clearly portrayed in the following letter: 

 

    God always gathered His followers together in little Companies where He reveals His glory and 

manifests Himself. These congregated Societies are ye City on a hill,  ye Garden, ye Vineyard, ye 

Churches (Roberts, 1956:63).  

     

This he sought to establish at Trevecka. He corresponded with Zinzendorf and his followers 

and paid a visit to the Moravians at Fulneck to learn from their experience. The new House 

and outbuildings were constructed around gardens where members could walk and pray. 

There were barns, coach houses, a woolen mill,  a tucking mill,  a printing press, a chapel. The 

great house itself had many dormitories and rooms. Its exterior was ornately decorated. The 

great hymn writer, William Williams, sang the beauty of this 'castellated monastery.' John 

Wesley wrote in 1763: 

 

    Howell Harris' house is one of the most elegant little places which I have seen in Wales. The 

little chapel, and all things round about it, are finished in uncommon taste, and the gardens, 

orchards, fishponds, and the mount adjoining, make the place a little paradise. He thanks God for 

these things and sees through them. About six score people are now in the Family, all diligent, 

all constantly employed, all fearing God and working righteousness (Jones, 1932:196). 

     

Goods and income were shared at Trevecka and all members worked for the 'Family.' Each 
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woman had clearly defined domestic duties, spun flax, or wove cloth. The men practiced 

various trades: pottery, printing, bookbinding, cobbing, tailoring, carpentry, and gardening. 

Farming was the main occupation. The community owned or rented several farms. Livestock 

was raised for meat and dairy products. Trevecka was one of the first farms in Wales to 

practice crop rotation in the modern sense, and to grow turnips for fodder. Life was 

disciplined in the Family. Members rose around 5:00 a.m. for a brief sermon from one of 

several brothers called exhorters. After breakfast they worked until lunch at noon. In the 

afternoon while work continued, visitors were received for a special address. At the evening 

meal Harris would examine the elders as to their life and growth, after which there was a 

sermon and time for informal fellowship before bed (Saxby, 1987:133-134). 

 

Between 1770 and 1805 more than 100 books were printed at Trevecka. The trades and crafts 

practiced led Harris to claim that they corresponded to 70 trades in London. Blind and 

crippled people were taken in and cared for. The community functioned somewhat like a 

Protestant monastery, with celibacy and poverty. In this experiment, which attracted about 

120 people, the life of piety was integrated with remaining within the Church of England, and 

its members went to the parish church in Talgarth for Communion. After Harris' death in 

1773 the leadership passed to Evan Moses. A gradual dwindling in members ensued. By 1830 

the community had largely dispersed. In its heyday (c. 1759-1775), the Trevecka Family was 

a force to be reckoned with. The Wesleys praised it, locals overcame their suspicions and 

valued its presence, and its workers were much sought after because of their diligence and 

honesty. One employer wrote to Harris: "Their conduct does credit to the religious principles 

you have taken so much pains to instill in them" (Owen, 1957:177).  

 

3.3.1.3  The Anabaptist communities   

 

During the time of the sixteenth century Reformation led by Luther, Zwingli, and Calvin, 

there was another stream of Reformation in the Protestant realm, called Anabaptists. Their 

efforts to reform Christianity were broader and more radical. As the origin of the Anabaptism, 

the root of the Anabaptist movement was diverse: the Swiss Brethren in northern Switzerland 

originating from Zwingli's reformation in Zurich (Snyder, 1995:62-63), the South German-

Austrian Anabaptist movement rooted in medieval mysticism (Snyder, 1995:79), and the 

Melchiorite Anabaptism originating from the sacramentarian reformation activities of 

Melchoir Hoffman in the northern part of Germany and in the Netherlands (Snyder, 

1995:201). The Swiss Brethren, the Hutterites, the Mennonites, and the Amish are included as 

major communities within the Anabaptist movement. 

 

The Anabaptist movement was begun by intellectuals trained in the humanist tradition of 

Erasmus, and by those who had worked closely with Zwingli's reformation attempt. The 

greatest influence on Anabaptism was probably the humanist emphasis on biblical studies. It 

was a time of hope sparked by the new humanism of the Renaissance. Conrad Grebel (1498-

1526) is regarded as the founder of the 'Swiss Brethren', which is the name of the first 
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Anabaptist group. He was born to an influential patrician family and received a good 

education at the universities of Vienna. After his conversion in 1522, he worked closely with 

Zwingli until Zwingli broke with him in 1525. An initial point of contention between them 

was infant baptism. Although Zwingli had at first opposed infant baptism, Grebel soon 

realized that this view was not compatible with the maintenance of a church establishment. At 

the end of the second Zurich disputation in October 1523, Zwingli maintained that no reform 

should be instituted without the approval of the magistracy (Estep, 1963:90). This was cause 

for much disappointment among Zwingli's more radical followers and led to a split with his 

reformation (Snyder, 1995:79). By the end of 1524, groups were meeting in homes in Zurich 

for Bible study and discussion. Shortly thereafter they decided not to have their infants 

baptized.  

 

On the evening of January 21, 1525, three days after the town council had declared that all 

who refused to have their infants baptized would be exiled, the first adult baptism was 

performed. After prayer and discussion, George Blaurock, a former priest, declared he wanted 

to be baptized. After he was baptized by Conrad Grebel, he baptized Grebel and several 

others in the room. This was the beginning of the first Anabaptist congregation (Snyder, 

1995:120). This dedicated group began preaching everywhere they went, proclaiming their 

new vision. The movement spread rapidly to South Germany, North Germany, the 

Netherlands, and into Austria and Moravia. The time was ripe for their message.  

 

Although there was an enthusiastic response to their preaching, they were soon met with 

persecution. Zwingli realized the threat the Anabaptists posed to his reformation and urged 

stern measures against them. On November 19, 1526, the Zurich Council passed a law 

making it punishable by death not only to rebaptize, but also even to attend Anabaptist 

preaching (Snyder, 1995:144). Soon afterward, Felix Manz was drowned in the river. He 

became the first 'Protestant martyr' to die at the hands of the Protestants (Snyder, 1995:146). 

Persecution soon became intense. In Swabia (South Germany), four hundred policemen were 

hired to find the Anabaptists and were ordered to execute them without trial. This group 

proved to be too small and was strengthened to one thousand (Littell, 1964:71). 

 

There were general doctrines that all Anabaptists held in common. They insisted on the 

authority of the Bible as a final and infallible rule for faith and practice. Many of them 

interpreted it literally, and they lived what the Bible teaches. They practiced the baptism of 

believers. They opposed infant baptism because infants do not make personal faith decisions, 

nor are they regenerated after choosing to live new lives. They insisted on the adult baptism 

of believers because for them baptism is a sign that an individual is in fact consciously 

'yielded' inwardly to the working of God - something no infant can possibly do (Snyder, 

1995:45-46). Their insistence on rebaptism gave them the name of óAnabaptists' 

(Wiedertäufer). The name Anabaptist was a stigma that was attached by the mainstream of the 

Reformation. Rebaptism was only one of their beliefs, but it was not the essence of the 

Anabaptist movement. They also believed that the pure church was a free association of the 
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regenerated rather than a state church with some unsaved in it. Most of them insisted on the 

complete separation of church and state and would have nothing to do with state churches 

(Cairns, 1981:307).  

 

The Anabaptists who desired a restoration of the true church often thought that the 

institutionalized church was an enemy of true Christianity (Littell, 1964:63). The most 

obvious factor was that Anabaptists began to take the Christian teaching seriously and soon 

saw that the Catholic Church and the Reformation were not meeting the standards of biblical 

faith. They thought the established church was anti-Christian. Reformation was seen as a true 

possibility. They were convinced that the Christian message was relevant and that it should be 

lived according to what their Bible study had forced them to conclude, and thus began to put 

their faith into action (Gish, 1970:54). But for many, these hopes were short-lived. 

 

Franklin Littell  sees the central concern of the Anabaptists as an attempt to reinstitute the 'true 

church,' patterned after the lifestyle of the early church. The reinstitution of New Testament 

Christianity could thus be seen as the center of the movement (Lit tell, 1964:151-152). Harold 

S. Bender, the Mennonite historian, sees the central thrust as 'discipleship and obedience to 

Christ,' which results in a church that is a brotherhood living in an ethic of love and non-

resistance (Bender, 1957:42). The attempt to recover primitive Christianity is a result of 

discipleship. While orthodoxy implied that the Bible is ambiguous, the Anabaptists taught 

that it is clear in regard to both the content of Christian faith and the demands on a Christian 

community. They believed the biblical vision to be worth living, and they proceeded to live it 

(Gish, 1970:55). 

 

The Anabaptists sought the reinstitution of New Testament Christianity. New Testament 

Christianity needs a true church and the true church cannot be realized without radical 

discipleship. The essence of radical discipleship is the Sermon on the Mount that the disciples 

as a new Israel should keep and follow. The Anabaptists thought that the way to practice the 

life of the Sermon on the Mount is through Christian community life described in Acts 

chapters two and four. The community life is an expression of a 'brotherhood.' The Anabaptist 

vision can never be lived individually, but must be lived within the context of a group. Robert 

Friedmann, an Anabaptist scholar, sees this as being most important. 

 

    Now then, the central idea of Anabaptism, the real dynamite in the age of Reformation, as I see it, 

was this, that one cannot find salvation without earning for his brother, that this 'brother' actually 

matters in the personal life... This interdependence of men gives life and salvation a new 

meaning. It is not 'faith alone,' which matters... but it is brotherhood, this intimate caring for each 

other, as it was commanded to the disciples of Christ as the way to God's kingdom (Friedmann, 

1944:121).  

 

Thus, the Anabaptists saw the essence of the church to be found within a community of 

believers. Zschäbitz sees the important fact of Anabaptism in its 'coming together in 
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communities' outside of the established church (Zschäbitz, 1958:76). Therefore the basic 

lifestyle of the Anabaptists is community life. Whereas the Hutterite and Amish strictly 

practiced the community of goods, the Swiss Brethren and the Mennonites lived a voluntary 

communal life.     

 

3.3.1.3.1  The Hutterian Brethren 

 

The Hutterian Brethren is one of the Anabaptist communities living on a Christian communal 

basis that has a common source of origin with the Mennonites. This brotherhood descended 

from the Swiss Brethren and differed from them principally by their practice of "having all 

things common." The Hutterian Brethren is named after Jakob Hutter, who suffered 

martyrdom at the stake in the Tyrol (Horsch, 1942:149). 

 

The violent suppression of Anabaptists increased in intensity across Europe at the close of the 

1520s. As persecution was unusually fierce in the Tyrolean Alps, hundreds of adherents of 

the Anabaptist movement sought a new home in Moravia. In the early years of the movement, 

Nikolsburg in Moravia became the center of the Anabaptist influx (Arnold, 1970:276). 

 

There were two groups of Anabaptists in Nikolsberg. One was Dr. Balthasar Hubmaier's 

group that maintained a defensive war against the Turks, and the other was Jakob 

Widermann's group that held out for complete non-resistance. Wiedermann's group of about 

two hundred adults decided in favour of unconditional non-violence and for a community of 

goods in accordance with the spirit and example of the early Christians. To realize their ideals 

they left Nikolsberg and found a place in the neighboring town of Austerlitz. In 1529 a 

community was founded on a Christian communal basis that has outlived all persecutions. 

Their Hutterite settlement in Austerlitz in 1529 became the first Brüderhof or colony of 

brothers, a distinguishing mark ever since (Arnold, 1970:276).  

 

They agreed on a twelve point confession of faith, of which the key affirmation was: "Every 

brother and sister should utterly devote himself to the community, body and soul in God, 

receive all gifts from God and hold them in common, according to the practice of the first 

apostolic church and community of Christ in order that the needy in the community might be 

sustained like the Christians in the time of the apostles" (Williams, 1962:230). Jakob Hutter 

became the leading figure in Austrian Anabaptism after the execution of Blaurock and other 

Swiss Brethren missioners. He repeatedly came to this newborn community in Austerlitz, 

whose way of life attracted him strongly, and in 1533 settled there himself with a large 

number of adherents. Jakob Widermann found himself unable to cope with the leadership of a 

community that had grown so enormously. The new arrivals from the Tyrol had more 

confidence in Jakob Hutter than in all the other leaders and entrusted him with the chief 

responsibility of leadership. The strict community of Hutter grew ever stronger. This 

community movement, one branch of Anabaptism, later came to be called Hutterian Brethren 

by Hutter's name, although he was not the original leader (Arnold, 1970:275-276). Jakob 
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Hutter was a leader of the communal life for only three years. On a missionary journey to the 

Tyrol at the end of 1535 he fell into in the hands of the persecutors at Klausen on the Eisack. 

After the most cruel torture, which failed to move him from his faith, he suffered martyrdom 

at Innsbruck on March 3rd, 1536, being burned at the stake. From the beginning the 

communities in Moravia and Hungary were called 'Hutterian Brothers' after him (Arnold, 

1970:284-285). 

 

In the first seven years of their existence their teachings were almost exactly the same, with 

few exceptions. Whereas the Swiss Brethren allowed believers to hold private property as 

stewards, always in readiness to share what they had with needy saints, the Hutterites took as 

their model the community of goods portrayed in the second chapter of the Acts of the 

Apostles (Durnbaugh, 1970:83). To the Hutterian communities the teaching of community of 

goods remained the highest norm. They built their whole religious and social life on this.  

 

As in the first epistles of Jakob Hutter, Hans Ammon and Peter Ridemann, and especially in 

the teaching of Ulrich Stadler, they emphasize especially the working of the Spirit in the 

church of complete community as an effect of the indissoluble unity between the Creator and 

Father, the Redeemer and Son and the Holy Spirit. To them the church of complete 

community was considered as the ark of the last days (Arnold, 1970:275-276). Christian love 

for the brother finds its true communion, they affirmed, only if  unhindered by possessions. "It  

means having everything in common out of sheer love for the neighbor." As expressed in 

their authoritative statement of faith: "Thus all those who have fellowship with Him likewise 

have nothing for themselves, but have all this with their Master and with all those who have 

fellowship with them, that might be one in the Son as the Son in the Father" (Riedemann, 

1962:433). 

 

From the 1565 until the end of the century after persecution in Moravia, the Hutterites 

enjoyed a period of peace and prosperity. Under the able leadership of Peter Walpot (1518-

1578) and Peter Riedemann (1506-1566), they founded at least one hundred Brüderhofs, with 

a total membership estimated at thirty thousand. In more than eighty places in Moravia 

common households, known as Haushaben, were formed, which soon took an outstanding 

place in the economic life of the land. Some Hutterian households had more than a thousand 

inhabitants, and nearly all had over five hundred.  

 

The brotherhood was organized under one bishop (Vorstheher) living at the Neum hil l near 

Nikolsburg. Under him in each colony were the ministers of the word (Diener des Wortes) 

and the ministers of service (Diener des Notdurft); the former were responsible for the 

spiritual health of the group, the latter for the economic progress. Each Brüderhof was largely 

self-sufficient under its efficient management. Some of the Brüderhof buildings were still 

standing by the twentieth century. Two-story buildings of substantial sun-cured brick housed 

common rooms and shops on the ground floor, and individual sleeping rooms for married 

couples above. One Brüderhof had forty-seven different buildings. Storehouses, mills, and 
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shops completed the community. Many different shops and mills provided not only for their 

own colony, but also goods to be sold to others. Certain products, including pottery and 

cutlery were noted for their perfection. They developed an industrial activity that in its far-

sighted organization can almost be compared to a factory today, rationally worked on the 

endless belt system (Arnold, 1970:275-278).  

 

Both men and women were assigned work in the community according to their abilities; 

children were cared for in nurseries. An excellent school system was organized. The 

Hutterites are said to have been completely literate, a remarkable achievement for that day 

and place. Early school regulations demonstrate advanced understanding of child psychology, 

merging firmness with freedom, and enjoying strict sanitation. Hutterite medicine was so 

esteemed that even the heretic-hating Emperor Rudolf II  called a Hutterite physician to 

Prague in 1582 to cure a painful malady (Durnbaugh, 1970:87).  

 

Hans Jakob Grimmelshausen, Roman Catholic author, described the life Hutterites as follows: 

 

    In the first place they had large treasure and an abundance of provisions which however were 

by no means used extravagantly or unnecessarily. No profanity, no dissatisfaction, no 

impatience was observed among them, yea, one heard no necessary word. There I saw the 

craftsmen working in their shops as though they were under contract. Their school teachers 

taught the youth as though they were their own children. Nowhere did I see men and women 

together but everywhere each sex was performing its own work apart from the other... There 

was no anger, no jealousy, no vengeful pride, no vanity, no gambling, no remorse; in a word, 

there was throughout and altogether a lovely harmony (Horsh, 1931:67-68). 

 

The Hutterites were very concerned with mission. Their messengers, who carried on an 

extensive missionary activity in the German-speaking lands, were exposed to the same, and 

even more heathen people outside Europe. They went to the Tyrol, Upper Austria, Bohemia, 

Styria, Silesia, Bavaria, Swabia, Hesse, Switzerland, the lower Rhine and the Palatinate 'to 

gather the zealous for the Lord' as they said, and in so doing shrunk from neither torture nor 

imprisonment. Only a few Hutterian missionaries in the sixteenth century died a natural 

death; most of their lives ended in prison or at the place of execution (Von Beck, 1883:39). 

Carefully planned, administered, and persistent, the Hutterite program sent missionaries from 

what has been called "perhaps the greatest missionary center of sixteenth century" (Littell, 

1964:120). 

 

The literature of the Hutterites in the first fifty  years, and also to a great extent later, 

originated in prisons - especially numerous epistles, confessions of faith and letters of 

encouragement in endurance. All  their writings, including the great concordances of the first 

fif ty years, were copied by hand, and are all still currently used by the Hutterian Brethren. 

Next to the Bible, of decisive importance for their religious and moral faith and conduct was 

Peter Riedemann's Account of Our Religion, Doctrine and Faith of 1540. This was adopted 

by the Hutterites as a definitive statement of faith, their most important writing. The Account 
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consists largely of a compilation and harmony of more than eighteen hundred biblical 

references. The first part is arranged on the pattern of the Apostles' Creed; a shorter second 

section describes and defends Hutterite beliefs. The book is a classic of religious expression 

(Arnold, 1970:275-278). The Great Chronicle written by Casper Braitmichel (d. 1573) is an 

important historiography. It is a chronicle including the important events in the life of the 

brotherhood, Hutterite history, and all branches of the Anabaptist movement.1     

 

The Great Chronicle lists 2,175 Hutterite martyrdoms. Suppression came down upon them in 

full  force during the Counter-Reformation at the close of the sixteenth century. Because of the 

Hutterite reputation of wealth, they were a favorite target for taxation. Their refusal to pay 

war levies led to seizure of their goods. In 1605 the Turks invaded Moravia, destroying 

sixteen communities and devastating the rest. After 1620 all non-Catholics were persecuted. 

The chronicler reported, "The year 1621 began with much tribulation. The ribbing, 

plundering, and burning of houses were carried on by the soldiers continued throughout this 

and the following year" (Horsch, 1942:149). In 1622 all Protestants in Moravia had been 

killed, driven out, or forcibly Catholicized. The Hutterite survivors, perhaps one thousand, 

flocked to daughter colonies in Slovakia and Transylvania, founded in 1621. 

 

With the 1683 defeat of the Turks by Austrian forces near Vienna the terror of invasion was 

removed, but the Hutterites were again faced with Catholic proselytizing. The Catholic 

Church confiscated Hutterite books, took children from their parents to be raised in Catholic 

homes and orphanages, imprisoned leaders in monasteries, and coerced attendance at Catholic 

mass. By 1767 the pressure of Catholicization reached Transylvania, and the Hutterites were 

forced to flee once more, just before all of their children were seized. They went over the 

mountains to Wallenchia (Romania), pushing on despite exhaustion, in their anxiety to stay 

ahead of their pursuers. Some Hutterites also stayed in Russia. When they appealed to the 

Tsar, they were given crown lands and they lived in the Russia until 1873. When the Russian 

government decided to extend the military conscription to the Hutterites, they chose the New 

World for the place of living in peace in 1873. In the United States of America, after 

experiencing much trouble and chicanery, the Hutterites finally settled near Yanton, South 

Dakota. In 1963 the Hutterites numbered fourteen thousand in 142 communities in the New 

World.  

 

By far the most successful and oldest form of communitarian life in Church history, the 

Hutterites are still marching to the step of the distant drummer heard by Jakob Hutter and his 

co-religionists in 1533. By all indications, they will  be successful in perpetuating their 

communities. The life of the communal body established on this basis in 1528-1529 stretches 

across four centuries to the present despite internal conflicts, wars and plagues, concerted and 

cruel persecution, and repeated exile and migration. There is no more astonishing chapter in 

                                           
1
 See the comprehensive article by Robert Friedmann, "Hutterite Chronicles," in Harold Bender, Hutterite 

Studies, pp. 151-156. The Great Chronicles was published by Rudolf Wolkan in modern German in 1923.  
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the long history of the Christian church than the saga of the Hutterites (Durnbaugh, 1970:83).  

     

3.3.1.3.2  Mennonite  

 

The Mennonites are a major branch of the Anabaptists of sixteenth-century Europe. The 

Anabaptists in the house church movement spread among the common people to other 

German-speaking areas, and to the Netherlands. Ten years after the break in Zurich in 1525, a 

priest in the Netherlands by the name of Menno Simons (1496-1561) began doubting the 

Catholic doctrine of the mass. He studied the Bible, embraced Anabaptist views, renounced 

his Roman Catholic priesthood and joined the Anabaptist movement in 1536. He assumed 

leadership of the 'Brethren', the name that the Anabaptists of the Netherlands adopted in order 

to get rid of the stigma attached to the name 'Anabaptist'(Cairns, 1981:307). 

 

Menno Simons became an ardent organizer of underground house-church groups. He 

preached, admonished, debated, and wrote long explanations of the new reforms for the rest 

of his life. The learned doctors of the state, he said, were blinded to the simplicity of the 

teaching of the Bible. The common people were, in his words, nourished on "legends, fables, 

holy days, images, holy water, confessionals, pilgrimages, vespers, and offerings." Menno 

Simons was a dynamic teacher and organizer of Anabaptism in the Netherlands. After his 

death, his fellow 'Brethren' became known as Mennonites (Hostetler, 1983:6). 

 

The goal of Swiss and Dutch Mennonites was to revive original New Testament Christianity. 

The New Testament pattern of Christianity required more than the experience of forgiveness 

of sins through justification by faith in Christ. It required a genuine change of life, a newness 

of living, which was true holiness in full  obedience to Christ. This demand for 'holiness of 

life' that is, for real 'life,' was the great central foundation stone in the house of the 

Mennonites. Among the Mennonites the goal was that the inward experience of repentance 

and conversion should be in evidence by a newness of life in Christ (Bender, 1945:36). There 

are four foundation stones of faith:      

 

First, there is the concept of the nature of the church as the fellowship of true believers. The 

church had to be composed of believers only, who voluntarily assumed the Christian life and 

pledged their lives to Christ in deed and in truth. Voluntarily church membership, based on 

conversion, and involving a commitment to holy living, was at the heart of their concept of 

the church. A second foundation stone was the concept of non-conformity of the church to the 

world. Since Christians were to live in newness of life, there would of necessity be a radical 

difference between them and the world, and separation of the two ways of life was inevitable. 

In 1528 a spokesman of the Swiss Brethren said: "The true church is separated from the world 

and is conformed to the nature of Christ. If  the church is yet at one with the world, we cannot 

recognize it as the true church" (Bender, 1945:36-38). A third foundation stone was the 

insistence on the practice of true brotherhood and love among the members of the church. 

This principle was understood to mean not just the expression of pious sentiment, but the 
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actual practice of sharing possessions to meet the needs of others in the spirit of true mutual 

aid. The fourth great foundation stone was the principle of peace, love, and non-resistance as 

applied to all human relationships. The Mennonites understood this to mean complete 

abandonment of the principle of war and violence, and of the taking of human life. Their life 

challenged the world of their day to the utmost, not only the pagan world, but the Christian 

world of their time and of all times (Bender, 1945:38-40). 

 

The large Anabaptists-Mennonite martyr book called Martyrs Mirror,  contains accounts of 

more than 4,000 burnings of individuals, numerous stonings, crucifixions, imprisonments, 

brandings, live burials, suffocations, severing of limbs, and other atrocities. They were finally 

granted freedom of religion in 1676. The early Anabaptists were confronted not only with the 

strong ecclesiastical order but with fanatical fringe groups among their sympathizers. Some of 

these zealous individuals plundered churches, advocated violence, and were intolerant of 

persons who would not aid in social reforms; others depended on dreams and revelations to 

support their extreme behavior. Notwithstanding, the Mennonites emerged as the 'peaceful' 

Anabaptists who advocated love and non-resistance. Deploring the tragic events of violent 

revolution, Menno Simons taught his followers that prophecy, visions, and reason had to be 

checked against the Bible and understood from the examples of the life of Jesus (Bender, 

1945:36-8). 

 

During the Reformation period Mennonite beliefs differed from those of Martin Luther and 

John Calvin in two respects: regarding the meaning of being Christian, and in the definition 

of the church. The Mennonites reasoned that being Christian meant 'following Christ in life.' 

This included generously sharing with those in need, practicing love and Christian non-

resistance, and maintaining a Christian brotherhood. While Luther and Calvin stressed 'the 

preaching of the Word,' the Mennonites emphasized the necessity of 'living in a community 

of love' separate from the war-waging and political functions of society (Bender, 1945:11).   

 

The Mennonite ideal is a Christian community of persons who have individually and 

collectively committed their loyalties to God and to each other, and who attempt to practice 

the ethics of Jesus within a specific community. Their communities emphasize reconciliation 

and peace. Maintaining a community, caring and sharing, and consistency of these practices 

varies. Community is for them not only a human support system, but a redemptive process. 

Living as a corporate body in trusting relationships is seen as a love-response to God. The 

consequences of conversion, for Mennonites, include participation in a believing community, 

a way of life, having the qualities of quiet composure, peace, and willingness to suffer for the 

faith (Bender, 1945:4). 

 

Whereas the Anabaptist minority of Hutterian Brethren practiced the community of goods, 

the Mennonites developed a different view of property, although it too rejected the concept of 

strictly private property. Instead, property was regarded as a sacred trust, existing not only for 

the possessor, but also for the benefit of his fellow-men. Conrad Grebel, the founder of the 
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Swiss Brethren, rejected all community of goods except the voluntary sharing that was 

motivated by love (Bender, 1950:159). Felix Manz insisted that a Christian had no right to 

use his possessions without regard for the needs of others (Muralt and Schmid, 1952:16). 

Regarding community of goods, in 1526 Balthasar Hubmaier said:  

    

Concerning community of goods, I have always said that everyone should be concerned 

about the needs of others, so that the hungry might be fed, the thirsty given to drink, and 

the naked clothed. For we are not lords of our possessions, but stewards and distributors. 

There is certainly no one who says that another's goods may be seized and made 

common; rather, he would gladly give the coat in addition to the shirt (von Beck, 

1883:72). 

 

Menno Simons declared that the voluntary sharing of goods was an integral part of the 

communion of saints (Simons, 1956:558-559). He said the following about the sharing of the 

Mennonites at that time:   

 

    They piously love and one another, and the one member is solicitous for the welfare of the other... 

The Anabaptists are prepared before God and men with all our hearts to share our possessions, 

gold, and all that we have, however little it may be; and to sweat and labor to meet the need of 

the poor, as the Spirit and Word of the Lord, and true brotherly love teach and imply (Simons, 

1956:558, 200). 

 

The Mennonites rejected the idea of an entire community of goods of the Hutterites, and 

rather practiced mutual aid with a sense of love-motivated responsibility. The Mennonites 

lived a voluntary communal life (Klassen, 1970:557). The major concern of sixteenth century 

Anabaptism was the quality of their spiritual devotion to Christ, and their expression of the 

helpfulness and good will  to all men. The characteristic of Mennonite life was 'brotherhood,' 

whereas the Hutterites practiced a community of goods. The Mennonites tended to draw close 

together and live in compact communities, but complete ownership of goods and living 

together in a single house was never the practice (Fretz, 1962:197). The early Anabaptists 

achieved a measure of brotherhood and there was an absence of class distinction among its 

members. A careful study of the occupations from which the early Anabaptists came indicates 

a rather wide range in the occupational strata of the time. There were peasants, craftsmen, 

merchants, engineers, and learned professors among them. All  of them seem to have been 

bound together by their common faith and an intense devotion to their new concept of 

discipleship under Christ's love (Kreider, 1953:38-42). 

 

One of early Anabaptists, Peter Rideman, ruled out the making and selling of implements of 

warfare, of fashionable clothing, and of alcoholic beverages. That which could legitimately be 

produced could also be sold for a price, but merchandizing, that is, the purchase of goods that 

one did not produce and its resale at a higher price, was looked upon as endangering the law 

of love (Rideman, 1950). 
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Van Benthem, a non-Mennonite Dutch author, wrote this on the life of Dutch Mennonites in 

1698:  

 

    We may learn much that is good from these people, namely, humility, contentment, moderation, 

and especially mercy toward the needy. For although the people of the Reformed Church of 

Holland deserve to be commended for their benevolence toward the poor, yet this virtue is 

particularly true of these people. Also they are very careful to dress unassumingly (Horsch, 

1934:133).  

 

George Thormann, a minister of high rank in the Reformed state church published a book in 

1693 on the life of the Anabaptists of Switzerland in the 17th century. It is entitled 

Probierstein des Taüferthums (Touchstone of Anabaptism). The author bears strong 

testimony to the fact that the membership of the national church were deeply impressed by 

their earnestness and piety. He writes: 

 

    Among our country people the opinion prevails in general that whoever sees an Anabaptist, sees 

a saint, a person who is dead to the world, having experienced true conversion, and that there are 

no more earnest and consecrated people than they... Many look upon them as saints, as the salt of 

the earth and the very kernel of Christendom... Observe how they are continually mistreated, 

insulted, sought, and persecuted, and how cheerfully and steadfastly they endure it all. Is not God 

showing His almighty power and the sustaining grace of His Spirit in these people?.. The 

Anabaptists abstain from glib talking and do not talk much of worldly thing. They do not indulge 

much in worldly enjoyments and in vain pleasures of the flesh. They shun the public inns and 

drink-houses, except in cases of emergency, and that they strictly guard themselves against taking 

much wine... Is it praiseworthy in them that one does not hear them use profane language or 

swear? Do again the same, for this is the will  of God toward you, as well as toward them (Horsch, 

1942:396-398). 

 

The Mennonite Church was pre-eminently a missionary church at the beginning. This was 

one of the reasons for its rapid spread. In that period there were no special mission 

organizations, yet the Mennonite Church was engaged in aggressive evangelistic work. In the 

earliest years of its history its congregations consisted of men and women who were noted for 

their zeal for propagating the Gospel. They all considered it their duty to spread the good 

news of salvation through Jesus Christ. The early Mennonite Brethren insisted that the life of 

the membership of the church should in all its aspects be of a distinctly Christian character 

and influence; their whole life should be a distinct testimony for Christ (Horsch, 1942:314). 

 

Menno Simons was in a real sense a missionary. He was engaged in the work of spreading the 

Gospel through preaching, teaching, and personal work, as well as printed pages. On the point 

of the missionary calling of the church, Menno Simons' views differed from those of Luther, 

Zwingli and Calvin. These reformers held that Christ's commission to preach the gospel to all 

nations concerned only the apostles. Menno, as is clear from his writings, recognized that the 
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great commission is binding for the Christian church of all periods (Horsch, 1942:315). On the 

subject of missionary work Menno commented:     

 

    To this end we preach as much as opportunity and possibility affords, both in day time and by 

night, in houses and in fields, in forests and wilderness, in this land and aboard, in prison and 

bonds, in the water, the fire and on the scaffold, on the gallows and upon the wheel, before lords 

and princes, orally and by writing, at the risk of possessions and life, as we have done these many 

years without ceasing (Simons, 2005:10). 

 

His co-worker Leonard Bouwens, who had the oversight of the congregations in a large part 

of Holland and North Germany, kept a list of persons baptized by him. It shows that from 

1551 to 1582 Leonard Bouwens baptized 10,252 persons. Obviously the greater numbers of 

these were not of Mennonite parentage, but were won through the special effort put forth by 

local congregations (Horsch, 1942:315). The Lutheran church historian Paul Tschackert 

speaks of the evangelical Anabaptists as 'a voluntary Christian fellowship for manifesting the 

Christian spirit in the practice of brotherly love (Horsch, 1942:318).  

 

Despite the concerted Protestant and Catholic programs against the Anabaptists, remnants did 

survive until the seventeenth century when Europeans, sickened by wars of religion, stopped 

killing those who believed differently. Nevertheless, survival was purchased at a price. In 

Switzerland and in Germany, some accepted a tenuous toleration as the 'quiet ones in the land' 

in isolated mountain valleys and rural areas, although they were still subject to repeated 

waves of persecution until the eighteenth century. Others gave up their homes and went from 

the Low Countries and northern Germany eastward to Prussia and Poland where they were 

promised freedom from military service and their own religious exercise. The first migrants 

to North America arrived in the seventeenth century, with many more following in the 

eighteenth century from Switzerland and the Palatinate.  

 

The Mennonites excelled as farmers in all countries where they have settled. The prevailing 

intolerance for their religion drove them to submarginal, mountainous, and swamplands, 

where they exercised diligence, thrift, and creativity. In the Emmental Valley and the Jura 

Mountains of Switzerland they developed new breeds of dairy cattle and horses, new varieties 

of clover crops, made fine cheeses, and wove good quality linens (Hostetler, 1983:14) 

 

In Germany, Mennonites developed new farming practices and were cited as master farmers 

by agricultural associations and by government departments. On the opposite side of the 

Rhine in France it was the same. The orderly farm fields and the improved economic standing 

of the Mennonite farms stood in sharp contrast to those of the native populations. Their 

success gave rise to a popular belief that the Mennonites were endowed with supernatural 

farming secrets. In Poland, where the Dutch Mennonites settled as refugees, they transformed 

swamps and lowlands into highly productive territory. On a forty-mile front, they managed to 

drain lands that lay below sea level. They constructed windmills and cleared the land of brush 
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and undergrowth. Permanently protecting the productive fields against the danger of the 

rising Baltic waters, the rainy seasons, the north winds, and the snow thaws, was a gigantic 

undertaking requiring communal effort and a sense of the common good. In addition to grain 

production, they maintained high quality dairy herds and developed the arts of gardening and 

cheese-making (Hostetler, 1983:14).  

 

Rural living, backed by a solid agricultural economy, has for centuries been considered the 

norm among some Mennonites. This belief has at times been so strong among some groups 

that persons were required to farm in order to be church members. Living in isolation, 

especially in colonies and villages, guaranteed separation and protection from 'the world.' But 

such isolation frequently resulted in strong group-centered attitudes where members came to 

think of themselves as a special people, with a distinct language and dress code (Hostetler, 

1983:14). 

 

Because of religious persecution and intolerance the Mennonites have migrated often in their 

history. Many of the German-speaking groups who left their European homelands came to 

North America, founding their first surviving community in Pennsylvania as early as 1683. 

The Mennonites of the Netherlands and North Germany migrated to the Vistula Delta 

(Poland), later to South Russia, and finally to the Great Plains of the United States and 

Canada in several different periods. During two of these periods many also located in Mexico, 

Brazil, and Paraguay. Many Mennonites, however, remained in Europe (Hostetler, 1983:13-

14). Modern missionary activities in the nineteenth and twentieth centuries emanating from 

the Netherlands and North America created Mennonite congregations on the continents of 

Africa, Asia, and in the Pacific. The latest census of Mennonites shows a total of 1,203,995 in 

63 countries. More than half of whom are in North America (Canadian Mennonite, 2001:15).  

 

3.3.1.3.3  Amish  

 

The Amish originated from the only major division among the Swiss Brethren in Europe. 

Taking their name from their leader Jakob Amman, the Amish are the descendents of a 

division that occurred among the Swiss Brethren from 1693 to 1697. The Amish are direct 

descendents of the Swiss Brethren. The division that separated them from the parental group 

did not concern fundamental Anabaptist beliefs, but conformity to specific norms of practice 

(Hostetler, 1968).  

 

Jakop Ammann was a young minister of decided opinions and evidently of an aggressive 

personality with conservative tendencies. He conceived the notion that not all was well with 

the Mennonites of Switzerland, and proposed, according to one of the chroniclers of this 

controversy, to 'restore the temple of God upon the old foundation.' The main charge against 

the church seemingly was laxness of discipline - and especially the failure to apply the 

Meidung (Avoidance) to excommunicated members. The Meidung was no doubt well-known 

also in Switzerland, but it and several other practices were not followed by the Swiss 
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Brethren of that day (Smith, 1941).  

 

An elder, Ammann, and his group believed that the existing group had slipped in areas of 

discipline. Several hundreds broke away under the leadership of Jakob Ammann and sought 

to return to the foundational creed of the Swiss Brethren. In general, the Ammann party held 

out for a stricter enforcement of discipline (Horsch, 1942:265). In fact the whole movement 

was one towards a strict observance of the older customs, or a crystallization of the customs 

and practices then current; an ever present fear of the danger of worldliness (Smith, 

1941:141).  

 

They were numerous at first in Alsace, France, but gradually migrated to the New World over 

a period of a century. There are now some 20,000 Amish in the United States and Canada. 

The Amish have become something of a sociologist's dream nowadays, since they practice 

rigorous separation from the world and mistrust all modern inventions, which they see as 

potentially dangerous to spirituality. Consequently, dress is simple, old-fashioned and often 

black - the men with beards, hats, and bracs, the women with head coverings. Electric lighting 

is generally not tolerated. In some groups mechanized agricultural machines are now allowed, 

but their bishop still does not allow them to own automobiles. The Amish use horses and 

travel in horse drawn carriages. Education is kept to a minimum, for labor on the land is 

considered a better and purer way to live. 

 

The important distinctives of Amish life may be summed up as follows: 1) separation from 

the world; 2) the vow of obedience, following baptism; 3) an ordered and disciplined lifestyle, 

with an authority structure and a code of practice; and 4) a strict church discipline to cope 

with backsliders and rebels. In theory there is no doctrine of sharing goods and possession in 

common - they hold to the stewardship pattern. In reality however, the fact that settlements 

are utterly exclusive means that sharing occurs. And it works. There is a written rule known 

as the 'Aid Plan' whereby all members undertake to compensate anyone who loses property 

by fire or storm. Whenever a member needs to build a house or barn, the whole local 

community contributes liberally with the finance and labor required to build it. 

 

Michael Novak notes similarities between the inspiration of the Anabaptist conception of the 

church and the inspiration of the Roman Catholic conception of the special religious 

community. He comments, ñRelationship between evangelical Anabaptist piety and 

Franciscan piety seems strikingò (Novak, 1966:91, 96). Novak goes on to explain the 

Anabaptist community, ñSuch a life is a free voluntary commitment; it forms a band of the 

ómore perfectô; it had discipline; it encourages the piety of abandonment to Godôs will; it is 

undertaken as a living martyrdom, founded on renunciation of the world and on the doctrine 

of the crossò (Novak, 1966:101). 
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3.3.1.4  The Pietist communities 

 

Pietism arose as a reaction to the institutional Protestantism during the seventeenth century to 

the eighteenth century. In those days the theological dogmatism and philosophical rationalism 

prevailed in Christianity. Pietism was a movement to recover the essence of Christianity and 

the church. Pietism stressed the spiritual experience, the new birth, and the importance of 

Scripture as the source of life and not just of doctrine; a generally more organic and less 

institutional understanding of church and Christian life. Pietism was usually considered as a 

movement to seek personal piety and holiness among church members, but the underlying 

stream of the pietism sought a renewal of the church by recovering the communal spirit of 

church. The community movement in a pietism was linked by Jakob Spener, Hermann 

Francke, Nikolaus Zinzendorf, and John Wesley. 

       

3.3.1.4.1  The Collegia Pietatis of Spener 

 

Philipp Jakob Spener (1635-1705) was born in Upper Alsace. He was educated at the 

University of Strassburg and ordained as a Lutheran pastor. He was concerned with the 

renewal of the Lutheran church throughout his whole ministry. His pietism was influenced by 

True Christianity of Johann Arndt (1555-83). He studied Waldensian and was also infatuated 

with the preaching of Jean de Labadie (1610-74), a convert from Catholicism to Calvinism, 

who established communities for single men and women in Holland and America in his 

young days. Spener was aware of Labadie's primitivism, his concern for intensive pastoral 

work, and possibly his use of cell groups or conventicles (Tholuck, 1862:69). Spener was 

concerned with matters of 'lay' ministry, discipleship training, cell groups, and equipping 

believers for ministry in the renewal of the Lutheran church. In Spener's day, however, these 

views were considered radical and potentially subversive (Snyder, 1997).  

 

Spener's concern was to renew the institutionalized Lutheran Church of his days. He noted in 

the Pia Desideria, "Although our Evangelical Lutheran Church is a true church and is pure in 

its teaching, it is in such a condition, unfortunately, that we behold its outward from with 

sorrowful eyes" (Spener, 1977:7). Yet Spener was convinced that "God promised his church 

here on earth a better state than this" (Spener, 1977:76). Spener notes that by 'church':  

 

   Church does not mean the building that is dedicated to the worship of God and is used for that 

purpose. Such churches of which we speak are ómeeting houses.ô One understands by the word 

'church' however, the gatherings of Christians, in general as well as in certain special groups. The 

former is the universal; the latter are the singular churches (Spener, 1688:2). 

   

Again, the church is "society or assembly of people who in a certain manner are bound 

together with one another; she is people and flocké(Spener, 1688:9). Believers become one 

church or community (gemeine) of God...Through the new birth we enter the fellowship of 

the true church" (Spener, 1688:10). 
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A significant note in Spener's thinking was his sense of the corporate nature of Christian faith 

and experience. Spener here de-emphasizes the church's institutional side and stresses her 

essential character as people, community, and body. Spener's discussion abounds with 

organic images. He mentions 'inner church' as a true church: 

   

   The inner church consists of the righteous believers who have the true, divine, living faith, and 

therefore find themselves not only on the outer assembly, and confess themselves to Christ, but 

who through such faith in him, cleave to the true head, and out of him, as the branches out of the 

vine (Jn. 15:4, 5), receive living sap and spirit, and bring forth fruit out of same... (Spener, 

1688:9). All  spiritual life and power to do good, yes, even the Holy Spirit,... must flow in and out 

of one member into another when he from one to another builds up the bodily member (Spener, 

1688:5).  

    

Such an ideal, though biblical, was clearly far from the common experience of the church in 

Spener's day. Recognizing this, Spener resorted to using the visible/invisible distinction, or 

more characteristically to distinguishing between the 'inner' and 'outer' church (Spener, 

1688:10). He said, "True believers are the salt which preserves the rest from universal 

rottenness" (Spener, 1688).  

 

Spener saw himself as attempting to build New Testament church patterns and was accused 

of a 'ridiculous aping' of the early church (Deeter, 1963:12). He saw the period of church 

history before Constantine as "the brilliant age of Christendom, when the church had not yet 

fallen into secularization" (Deeter, 1963:12). Spener viewed himself as a reformer striving to 

complete the reformation begun by Luther in the area of life, morality, and the corporate 

experience of the church. The church had so far failed to carry the Reformation through to its 

logical conclusion (Deeter, 1963:10). 

 

While this was Spener's general understanding of the church, three key themes made his 

ecclesiology more distinctive: he emphasized the new birth, the universal priesthood, and the 

importance of small group (ecclesiole or collegia pietatis). Spener's proposal for ecclesiole 

structure, the collegia pietatis was the essence in his fundamental ecclesiology. In the Pia 

Desideria, Spener (1977:89) with an appeal to the early church, proposing "to reintroduce the 

ancient and apostolic kind of church meeting." 1 Corinthians 14:26-40 had to serve as the 

model.  

 

The following generally were common features of collegia pietatis: (1) a relatively small 

number of people, such that they could conveniently meet in a private home: (2) a 

combination of the three ingredients of Bible study, and discussion of spiritual matters with a 

view toward mutual edification; (3) a more informal atmosphere than the normal worship 

services; (4) some degree of mixing of the social classes; (5) an apprehension of the 

theoretical and practical meaning of the priesthood of believers; and, often but not exclusively, 
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(6) lay leadership (Snyder, 1997:109). 

 

Spener's collegia pietatis was begun in his parish at Frankfurt am Main in 1670. He soon 

began twice-weekly in formal meetings for discussion and prayer in his home. The collegia 

pietatis continued for some twelve years (1670-82). At first people of the humbler classes 

predominated, but as the meetings grew in number and popularity, the more learned and 

cultured began to dominate the discussion. Wüttemberg Pietism employed the collegium 

pattern extensively following Spener's example. There the groups were tied closely to the 

worship life of the church (Deeter, 1963:151).   

 

Such home meetings spread quickly across Germany. Eventually the collegia pietatis came to 

be accepted and were widely copied across Germany and in Scandinavia and among New 

World Lutherans. In Spener's day, however, they were revolutionary(Snyder, 1997:109).  

Kohl notes, 

 

   These group sessions might be considered a combination of Bible study and a form of spiritual 

group therapy. Revival was expected not so much as a result of a church service in these simple 

meetings, most often held in individual homes. Here everyone was challenged to perform spiritual 

priestly acts. Here all could admonish, chastise, and comfort each other (Kohl, 1975:9). 

 

In Pietism the stress was on equality. Tappert argues,  

 

   Not only did the inherited differences between clergy and laity lose some of their significance as a 

result of the emphasis on the spiritual priesthood of believers, but other class distinctions became 

less sharp in the intimate fellowship of masters and the rich and poor, which was sometimes 

cultivated in Pietistic conventicles such as collegia pietatis (Tappert, 1957:72). 

 

Ecclesiologically Spener stressed koinonia and corporate life and discipleship. The profusion 

and informal networking of the collegia pietatis were ecclesiola as a small community 

movement in Lutheran Church. Stoeffler comments, "the collegia pietatis were to 

instrumentalities which the Church was to be brought again to reflect the image of the early 

Christian community" (Stoeffler, 1965:238). The collegia pietatis had pastors and dedicated 

laymen work in concert to add to the reformation of doctrine the reformation life. In 

ecclesiology, the collegia pietatis was a passage to practice lay ministry, discipleship training, 

koinonia life with cell groups for the renewal of the Lutheran Church. Though the collegia 

pietatis was not an intentional communal living, it was a devoted body as a cell community 

for the renewal of the church.  

 

3.3.1.4.2  The education community of Francke 

 

The Pietist Movement entered a rather distinct second phase with August Hermann Francke 

(1663-1727) and the development of a Pietist center in the city of Halle. He was born at 

Lubeck, forty miles northeast of Hamburg, in 1663. As the spiritual son of Spener, Francke 
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espoused a theology that was essentially that of his mentor. Francke strived to practice the 

pietistic ideal of Spener in actual life (Snyder, 1997:100-101). 

 

He studied at Leipzig University, a recognized center of Lutheran Orthodoxy. After the study, 

In 1691, at the instigation of Spener, Francke became professor of Greek and Oriental 

languages at University of Halle for thirty-six years. In 1687 he experienced a conversion 

through a kind of collegia pietatis at his university and he lead Bible study meetings by the 

influence of Spener. According to Stoeffler "There was a common bond uniting the two men 

and they were animated by the common purpose of furthering the pietistic understanding of 

Protestant Christianity. In his letters Francke referred to Spener usually as 'my dear father' 

and he signed himself as 'your dutiful son'" (Stoeffler, 1965:4). Francke lectured at Leibniz 

and his exegetical lecture became immensely popular, and several collegia philobiblicum 

(Bible study meeting) were formed. Soon a spiritual awakening was underway among the 

students. While lecturing at the University of Halle, he entered earnestly into the pastoral 

work, and under his influence the rather worldly town of Glaucha began to change. He visited 

homes regularly, and opened his home for meetings of prayer, singing, and spiritual 

conversation. He conducted his pastoral work with considerable success and growing 

influence at Glaucha until 1715, and then at St. Ulich's Church in Halle. Meanwhile, Fancke 

was at the center of the growth and rising influence of the University of Halle. He was joined 

by other scholars of Pietist leanings, so that Halle soon became the leading Pietist center. 

Eventually, from 800 to 1200 divinity students were enrolled at Halle annually, more than in 

any other German university at the time (Snyder, 1997:86-87). 

 

Francke's influence spread especially through a series of institutions (Stiftungen) that he 

founded and guided. He tells the story of these in his Pietatis Hallensis, written in 1702 and 

subsequently widely circulated. Most of these institutions were started partly in response to 

needs in Glaucha and the surrounding area after the plague of 1682-83, which reportedly 

reduced the population of the town by two-thirds (Beyreuther, 1978:147). Francke was so 

moved by the ignorance and poverty of the children of Glaucha that in 1696 he began a 

school for the poor that soon grew to over fifty  students. This led to the founding of an 

orphanage in 1696, and eventually to a whole series of interrelated and mutually supportive 

institutions. These included a paedagogium for the sins of the nobility (which the young 

Count Zinzendorf attended for six years), a Latin school to prepare students for the university, 

and German schools designed to provide a practical secondary education for boys and girls of 

ordinary citizens (Beyreuther, 1978:147).  

 

In addition to the orphanage and schools, Francke founded a home for poor widows (1698), a 

bookstore, a chemical laboratory, a library, a museum of natural science, a laundry, a farm, a 

bakery, a brewery, a hospital, and other enterprises. He was instrumental also in founding the 

Canstein Bible House that was lodged in the new orphanage building, completed in 1698. By 

1800 the Bible house had distributed nearly three million Bible and Scripture portions in 

several languages (Beyreuther, 1978:147).   
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Although some of Francke's institutions were self-supporting, many depended on voluntary 

contributions and the faith of Francke and his associates. Francke staffed his schools largely 

with university students, using divinity students as teachers, both to assist with their financial 

support and to give them practical experience. "By the time of his death in 1727 Francke was 

maintaining and employing almost four thousand persons in his institutions" (Tappert, 1957:73).  

 

Two things, especially, are worth noting about these institutions. First, they were part of a 

very intentional reform vision. Francke hoped to transform German society and influence the 

world through a reform of the educational system as well as of the church. Francke wanted to 

use education to further the life of piety. He saw his schools as means for infiltrating all levels 

of society with Pietist influence. His educational methods and ideas were in fact applied very 

widely due to the success of the Halle schools. Second, the development at Halle became 

well-known throughout Germany and in many other countries (Snyder, 1997:86-88). 

 

In his roles as pastor, educator, institutional innovator, administrator, publicist, and reformer, 

Francke channeled the energies of Pietist fervor in many practical directions, strongly 

affecting German society. He was, as Soeffler says, the "originator, founder, and lifelong 

head of a charitable enterprise which has caught the imagination... of people the world over. 

Nothing like it could be found in the long history of the Christian church" (Stoeffler, 1965:31). 

Francke's Pietism was marked especially by three emphases: (1) Particular stress on the 

conversion experience, and more generally what would be called today the psychology of 

Christian experience; (2) Christian nurture, especially in terms of discipline, training, and 

rules for living; and (3) the duty to do good to one's neighbor and to the poor and needy 

(Snyder, 1997:101). 

 

Francke put particular stress on discipline, education, and rules for living. As Pietism gained 

ground and Halle increasingly became a Pietist bastion, Francke became more a propagandist 

and educational reformer. He intended nothing less than raising up a new generation of youth 

based on Pietist principles, and for this he developed a theology, educational theories, actual 

model institutions, and a very effective propaganda network. Kohl notes, 

  

    Francke hoped that through the provision of prolonged, in-depth Christian influence... a better 

generation would be forthcoming. Francke and his staff worked toward this ultimate goal, 

demanding strict discipline in all sphere of life... The tightly knit system of education as 

demonstrated at Halle was Francke's way of forming, ordering, and protecting the life of man 

(Kohl, 1974:21-22). 

 

Francke founded schools in which he introduced innovative programs bathed in the 

atmosphere of Pietism. It was from this center that Protestantism embarked purposefully on 

the cross-cultural missionary task. Two of Francke's young protégés, Bartholomew 

Ziegenbalg and Henry Plutschau, sailed for India in 1705. The problems these pioneers faced 
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were phenomenal. And the statistical results of their mission were modest. Nevertheless, they 

blazed a trail and developed some methodological criteria for those who would follow (Neil, 

1964:228-231). Count Zinzendorf met Plutschau when he visited Halle in 1713; in 1715 

Ziegenbalg came from India to Halle where he married the sister of one of the Count's friends 

(Danker, 1971:18). 

 

Francke was a lifelong educator, and his initial and formative experience of ecclesiola was in 

the form of a university collegia philobiblicum. Spener saw renewal as coming through 

church reform while Francke saw it coming through 'educational reform'. Francke stressed the 

new birth with spiritual experience and a more communal and less institutional understanding 

of church and Christian life. Life within the Halle schools and orphanage was in effect a 

close-knit, controlled Christian community exiting for educational and missionary purpose. 

Spener tried to reform church by collegia pietatis, but Francke tried to reform Christianity by 

his 'education community.'  

 

3.3.1.4.3  The Herrnhut community of Zinzendorf 

 

Nikolaus Ludwig von Zinzendorf (1700-1760) had been influenced by Spenerian Pietism. He 

was born in Dresden, Saxony into a Luteran family. His father had been much attached to 

Spener. He was sent to Fancke's Paedagogium regium in Halle at age of ten. After studying 

law at Wittenberg University, he worked as legal counsel of the court at Dresden. While 

employed at Dresden, Zinzendorf bought the estate of Berthelsdorf. He built  a house on the 

estate where he hoped eventually to settle. He resigned from the government service in 1732.  

 

Thereafter Zinzendorf devoted all his attention to the renewal of the church and the spread of 

the Gospel. Zinzendorf appears to have purchased the Berthelsdorf estate in part for the 

purpose of turning it into a center of religious renewal. Zinzendorf resolved "Faithfully to 

take charge of poor souls, for whom Christ has shed his Blood, and especially to collect 

together and protect those that were oppressed those that were oppressed and persecuted" 

(Spanenberg, 1838:1-2). When he was in Dresden, he met the Moravians, who changed his 

life. The Moravians were John Hus' descendants who escaped form the persecution and left 

their homeland Moravia. There was a spiritual awakening and the stirring of a more general 

revival in Moravia at that time. Zinzendorf offered them his estate and made them settle down 

on the land. As the Moravians came to live in the estate of Zinzendorf in 1722 by the 

guidance of Johann Anderas Rothe (1688-1758) and Christian David (1690-1751), there was 

a rise of the vision for the church renewal of Zinzendorf and the Moravian church.        

 

They gave the settlement the name Herrnhut, "Watched by the Lord." Christian David made 

several more trips to Moravia and led additional families to Herrnhut. Others came on their 

own. Within two years some 150 people had settled at Herrnhut. By 1727 the community 

numbered about 200 Moravian émigrés plus an assortment of other people who wished to join 

the community (Langton, 1956:55-62). This was the beginning of the Herrnhut community, 
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soon to become both model and nerve center for a far-flung missionary and renewal 

movement under Zinzendorf's leadership. Because of his position as the lord of the 

Berthelsdorf estate and his vision for renewal, Zinzendorf considered himself responsible for 

the new community at Herrnhut. He and his wife soon moved to their newly built home on 

the Berthelsdorf estate, and the count began to take an active role in affairs both at Herrnhut 

and in the village church.  

 

Word spread that Herrnhut provided both haven from persecution and freedom to pursue the 

New Testament ideal of the church. An assortment of refugees and others from Moravia and 

Bohemia, of Lutheran, Reformed, Separatist, Anabaptist, and even Roman Catholic 

backgrounds, arrived at Herrnhut. In 1725, the document, 'Brotherly Union and Compact' was 

formulated. The Brotherly Union was the creation of a voluntary society of persons who, as 

individuals, added an agreed mode of communal life to their loyalty to the Lutheran 

Landeskirche (Addison, 1932:41). Stoeffler said, "Thus count Zinzendorf had joined the 

company of those people of his day who meant to transform Spener's ecclesiloae in ecclesia 

into communal settlement, the whole life of which was dominated by a given religious ideal 

(Spanenberg, 1838:83). 

 

There was a significant spiritual awakening that swept through the Herrnhut community in 

1727. The Herrnhut community experienced a Pentecostal outpouring of the Holy Spirit at the 

celebration of the Lord's Supper on August 13. Spangenberg said, "Then were we baptized by 

the Holy Spirit Himself to one love." Christian David commented, "It  is truly a miracle of 

God that out of so many kinds and sects as Catholics, Lutheran, Reformed, Separatist, 

Gichtelian and the like, we could have been melted together into oneò (Lewis, 1962). 

 

Under the guidance of the twelve elders or pastors, and of Baron de Watteville and 

Zinzendorf (when the latter was present), various leaders and helpers functioned. These 

included 'monitor' charges with administering advice and reproof with firmness but 

compassion; 'inspectors' or 'overseers' who had 'the duty of church' and reported secretly to 

the monitors any thing attendants on the sick; almoners to help the poor; and 'serving 

brethren' to provide for the love feasts and other meetings (Bost, 1838:237).  

 

The organization of 'bands' and other small groups within the Herrnhut community was 

significant. Other innovations included night watches and prayer vigils. Soon a continuous 

volume of prayer was being offered up around the clock, seven days a week, either in groups 

or in private prayer vigils arranged in a continuous chain. This prayer vigil  continued 

uninterrupted for over a century - the famous 'one-hundred-year prayer meeting.' The bands 

(Banden or Kleine Gesellschaften) were first organized at Herrnhut in July of 1727. They 

were small groups, usually of only two or three persons. Segregated by gender and marital 

status, they met once or twice weekly, usually in the evening. While these were an innovation 

at Herrnhut and were considerably smaller and more intense than typical Pietist collegia 

pietatis, they were actually the renewal of an ancient Moravian tradition (Schmidt, 1966:267).  
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The band system was soon operating throughout the Herrnhut community and was instituted 

wherever the Moravians went. The pattern spread to some neighboring towns and villages 

and was instituted to some degree by professors and students at the universities of Jena and 

Tübingen (Addison, 1932:61-62). In 1732, when the Herrnhut community had grown to about 

500 persons, the number of bands was reportedly about eighty (Schmidt, 1966:232-233). 

These figures would indicate that the great majority of the adult members of the community 

were probably meeting in bands. When John Wesley visited Herrnhut in 1738 he found 

"about ninety bands, each of which meets twice at least, but most of them three times a week, 

to 'confess their faults one to another, and pray for one another, that they may be healed'" 

(Wesley, 1909-16:50).The cell groups formed at Herrnhut in 1727, called bands or classes, 

developed over a period of about ten years into the 'choir' system, which was used extensively 

throughout Moravian settlements. Although these bands constituted an important antecedent 

of the choirs, they were not synonymous with them. The degree of stratification was less 

rigid; moreover, membership in these bands was voluntary, whereas membership in the choir 

organization became obligatory for every member of the community (Gollin, 1967:68).  

 

Over a period of time from 1728 to 1736 the community was gradually organized into 

divisions called 'choirs' (Chore) according age, sex, and marital status. The bands then 

became subdivisions of the larger choir groupings. Most of these choirs were in effect 

separate households with their own internal organization (with the exception of the choirs of 

small children). The ten groups were (1) the married choir, (2) the widowers, (3) the widows, 

(4) the single brothers, (5) the single sisters, (6) the big boys, (7) the big girls, (8) the little 

boys, (9) the little girls, and (10) the infants in arms. Due to the sensitivity and oversight of 

Zinzendorf and the elders, this rather elaborate organization seems initially to have worked 

with considerable success (Snyder, 1997:135). 

 

Essentially this same structure of community continued for many years with only minor 

modifications. While women were fully involved in many of the responsibilities at Herrnhut, 

the functions of the community were strictly divided by sex, with general oversight solely in 

the hands of men. This intense community life and extensive structure of the Herrnhut 

community and the movement that grew from it, were something much more radical than 

Spenerian Pietism or even the institutionalized Pietism of Halle. Here was a total community 

organized as a Christian fellowship and household where the personal, economic, social, and 

religious dimensions of life were integrated into one common system. Although there was no 

general community of goods, the level of shared life was very intense. Zinzendorf himself 

had a genius for creating and sustaining community; he said, "I  acknowledge no Christianity 

without fellowship (koinonia)" (The Moravian Magazine, 1854: 337). 

 

The whole community met for singing and praise at 5:00 a.m. in winter, 4:00 a.m. in summer. 

General meetings for praise, worship, and instruction were usually held three times daily 

during the week. Special meetings were held for children, the aged, and the infirm. Several 
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services were held on Sunday, beginning at 5:00 a.m. and ending about 9:00 p.m., including 

the worship service at Berthelsdorf and a visitors' service at 3:00 p.m. Whenever he was at 

Herrnhut, Zinzendorf set aside four hours on Saturdays to counsel with individuals. He also 

set up a system of visitation whereby every member of the community was visited at least 

once every two weeks (Snyder, 1997:136). 

 

A number of trades and businesses were started and were strictly regulated by a board of 

arbitrators. As Lewis notes: 

     

    The wool-spinning of the Single Brethren prospered; the weaving and delicate embroidery of the 

Single Sisters came to be renowned in the courts of Europe; the firm of Durninger achieved an 

international reputation; the Congregation's farm and bakery became models for the whole area, 

and all the profits were put into a common fund-the Treasury of the Lamb (Lewis, 1962).  

 

All  work at Herrnhut was considered as service for the Lamb, whether farm labor or 

missionary work. "It  is very important," said Zinzendorf, "that the Brethren should labour 

everywhere in the true spirit of community, not seeking their own advantage, but that of the 

whole Church. To consult our own ease at the very time that we are sending hundreds of 

brethren into all parts of the world, in the midst of poverty and distress, and while the Church 

altogether is so poor, would be an affront to the Cross of Jesus" (Lewis, 1962). 

 

The choir system was admirably suited to the dual purpose of intimate community and 

missionary outreach. For married couples it provided flexibility, freedom, and mobility akin 

to that of married person; and for widows and the elderly it provided community and 

economic security. At Herrnhut the formation of the Single Brethren's Choir in 1728 was 

followed by that of the Single Sisters' Choir in the spring of 1730. The Single Brethren's 

Choir initially consisted of twenty-six men, comprising about 8 percent of the Herrnhut 

population. By 1733 it had grown to ninety, constituting about 15 percent of the community. 

The Single Sisters' Choir began with eighteen in 1730 and by 1734 totaled sixty-two (about 

10 percent of the total population). By 1742 Herrnhut had approximately 120 Single Sisters, 

but about one-third were still living with their families rather than in the Single Sisters' Choir, 

as a separate Single Sisters' choir house had not yet been built. Understandably, the choir 

system was extended more slowly to married persons and children, but apparently by the late 

1740s it included nearly all the people in the community (Gollin, 1967:76). 

 

John Sessler, commenting on the beginning of the Choir system first in Herrhut community 

and then the community at Bethlehem in America, notes:    

     

At first the system was used only with respect to the single men and single women, but later 

applied to all classes. Large houses were erected for them in Herrnhut, where the young men and 

the young women lived, segregated and under strict supervision. Each house had sleeping 

quarters, a place for worship, a kitchen, and a dining room. In connection with these institutions 

there were workshops where the men, who were mostly mechanics, carried on their trade, and the 
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women their weaving and needle-work (Sessler, 1933:93). 

 

The community was arranged so that the physical needs made the least possible demand on 

their time and money, which were the Lord's. The economic advantages of an efficient 

economy were regarded as secondary. The fact remained that both their religion and their 

physical environment demanded and efficient community organization. The Choir 

arrangement adequately served this end. Under this system food and clothing could be bought 

in large quantities; and one roof over many heads simplified the lodging problem (Sessler, 

1933:93). 

 

A 1754 description of the Single Brethren's house at Bethlehem in America shows how the 

choirs became social and economic units in the Moravian communities: 

 

    It is similar to a castle; is built of sandstone, has five stories and contains over 70 large and small 

rooms. In the basement there are several carpenter's shops. On the first and second floors there 

are two dining halls, five tables in each at which twenty people can be seated per table. The 

whole of the third floor is taken up by sleeping quarters with its 200 beds. On the fourth floor is 

the silkworm industry, and on the fifth  hang the clothes of the Brethren (Gollin, 1967:7).   

 

During his banishment Zinzendorf supervised the expanding Moravian missionary work 

while maintaining close contact with the Herrnhut community. Leonard Dober had been sent 

as a Moravian missionary to the slaves in Danish possession in the West Indies in 1732. In 

January of 1733, Christian David and two other brethren went as missionaries to Greenland. 

By this time the Brethren had extensive contacts in England and several places on the 

continent. In 1734 several Brethren, including August Spangenberg, were sent to Georgia in 

North America to establish a community and to seek to convert the Indians. A larger group, 

including several families, went to Georgia via England in 1735, and it was this contingent 

that John and Charles Wesley encountered on their voyage to America (Snyder, 1997:139-

140). 

 

The Moravian missionaries sent by Herrnhut community of Zinzendorf were trained in 

community life, and they were sent as small mission communities. They lived a community 

life in the mission field. Moravianism under Zinzendorf had a considerable impact beyond 

Germany. The Herrnhut community became the model for many similar Moravian 

communities established elsewhere on the Continent, in England, and at places such as 

Bethlehem and Nazareth, Pennsylvania, in the New World. These settlements became the 

bases for extensive preaching and other missionary activity. In this and several other respects 

the Moravians of this period exhibited many similarities to such modern groups as Youth 

With a Mission, said now to be the largest missionary organization in the world. As Addison 

notes, the typical Moravian settlement 

 

     was a disciplinary system at once economic, social and religious. In a manner not unlike the 

medieval monastic settlements, groups of Brethren congregated at such quiet solitudes, remote 
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from the greater centres of population as Niesky, Herrnhaag, Pilgerruh, and Marienborn. There, 

as a few years later in England, a township would arise wherein the civil  regulations, the 

economic occupations and the round of religious observances might subserve the Moravian 

devotional ideal. Social life and public amusements were so regulated as to promote fellowship 

and innocence. Suitable business enterprises and occupations were fostered, the sick and aged 

cared for by the community, hostels provided for the various 'Choirs' (Addison, 1932:59). 

 

Zinzendorf viewed the church as the congregation of God in the Spirit. Like Spener and 

Francke, Zinzendorf accepted the orthodox Lutheran creeds, but stressed the living, organic 

nature of the church rather than its institutional side. Zinzendorf said the term Christian 

Church "properly imports no other than the general Assembly of such Men, who are true 

Believers, and Saints" (Zinzendorf, 1753:246).  

 

One of the most characteristic and remarkable features of Zinzendorf's ecclesiology was the 

way in which he combined a persistent emphasis on the church as a close-knit community 

(the 'little flock') with a strong emphasis on the universal church. On this point, as on several 

others, Zinzendorf's ecclesiology shows some affinity with the Anabaptist or Radical 

Protestant tradition (Snyder, 1997:142). 

 

Zinzendorf's ecclesiology was both highly Christological (the flock of the wounded Savior) 

and highly pneumatological (the community of the Spirit). Both aspects reinforced the 

conceptions of the church as a community. With regard to his sense of the church as 

community, Zinzendorf was building on Spener's organic image of the church, but took it 

much further. The experience of community at Herrnhut shows what Zinzendorf had in mind 

(Snyder, 1997:149). He clearly was thinking of Herrnhut when he spoke of Jesus at times 

appearing to "a Congregation, or little Flock of his. A particular Breath from Him moves 

amongst them at times; and whenever this happens in Congregations of God, they advance 

and become quite alter'd, from that very Date" (Zinzendorf, 1751:73). 

 

Like Spener, Zinzendorf saw confession as essential to Christian growth, and the communal 

life of the church as its proper place. It was for this purpose, especially, that bands were 

useful. The band and choir system was actually the proliferation of the ecclesiola pattern into 

several different levels. The Brethren themselves were, in Zinzendorf's mind, an ecclesiola 

within the universal church. Each Moravian settlement was in turn a congregation subdivided 

into sex-and-age differentiated choirs, constituting an ecclesiola system within the local 

community of believers (Snyder, 1997:162). Bands and choirs were all restatements at 

different levels of the idea of special-function subgroups within the larger ecclesia. 

Zinzendorf in fact used the Pietist ecclesiola idea to elaborate a broad ecumenical theology of 

the church that was unique at that time (Snyder, 1997:171). 

 

In comparison with Spener and Francke specifically, the following points may be noted: 

(Snyder, 1997:156-157):  
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1. Zinzendorf stressed community more intensely than did either Francke or Spener. 

2. For Zinzendorf, Christian faith centered less in Wiedergeburt (though that was important) 

than in a social experience of the faith in close community. 

3. In his more intense conception of community, Zinzendorf put greater stress than did Spener 

and Francke on reaching and incorporating the poor. 

4. Zinzendorf's ecclesiology was generally more irenic and ecumenical than Spener or 

Francke's, with more openness to Roman Catholicism. 

5. Theologically, Zinzendorf's whole ecclesiology was built on the ecclesiola pattern.  

6. The Herrnhut community was basically a missionary order and his church was mission 

community.   

7. Zinzendorf had a very lofty ideal of Christian community and pushed this ideal as far as he 

could. While he did not advocate a total community of goods for all Christians, a high level of 

economic sharing was often present among the Moravians, and Zinzendorf exhausted his own 

personal fortune on behalf of the movement. 

  

3.3.1.4.4  The devoted community of Wesley: Methodist Church 

 

John Wesley (1703-1791) who raised church renewal movement in the Anglican Church had 

been affected by Continental Pietism and the religious society movement that was begun in 

England some decades earlier by Moravians. Wesley, who was sent to the American Indians 

in Georgia as a missionary, encountered Moravians on board a ship in 1736. Moravians' piety, 

good works and their calm assurance of faith during storms at sea deeply impressed him at 

that time. During his two years in Georgia he stayed in close contact with the Moravians, 

including the missionary leader, August Spangenberg.   

 

Through the meeting with Moravians Wesley experienced have 'a burning desire to revitalize 

the church' and to build 'a model Christian community in one Anglican parish' (Baker, 

1970:52). At heart his experiments simply sprang from his desire to recover the spirit and 

form of early Christianity (Baker, 1970:44). Wesley thought he saw in the Moravians some 

genuine elements, at least, of early Christian community, and he tried some of their methods. 

As Baker notes, 

 

    Wesley organized 'societies for religious fellowship' quite apart from ordered public worship. In 

these gatherings the members spent about an hour in prayer, singing and mutual exhortation.... 

Wesley even divided these societies into the more intimate union of 'band' after the Moravian 

pattern (Baker, 1970:51-52).  

 

Back in London in 1738, Wesley soon encountered the Moravian missionary, Peter Böhler. 

Böhler was an effective Bandhalter (band organizer) for the Moravians. Wesley was 

impressed deeply with Böhler on two counts: his convincing presentation of instantaneous 

conversion by faith alone, and his practical organizing skills. Wesley talked frequently with 
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Böhler. Wesley was moved by Böhler's views regarding conversion and justification by faith. 

Böhler wrote to Zinzendorf, "I  travelled with the two brothers, John and Charles Wesley, 

from London to Oxford. The elder, John, is a good-natured man; he knew he did not properly 

believe on the Saviour, and was willing to be taught" (Telford, 1899:95-96). In March in 1738, 

Wesley recorded, "I  was, on Sunday the 5th, clearly convinced of unbelief, of the want of that 

faith whereby alone we are saved" (Wesley, 1909-16: 1:442). 

 

From that time Wesley began to seek a true understanding and experience of salvation 

through faith. He reread the New Testament in Greek, discovering that instantaneous 

conversions did indeed take place in the New Testament church. He walked with Böhler 

again on April  26, and Böhler later recorded, "He wept bitterly and asked me to pray with 

him. I can freely affirm, that he is a poor, broken-hearted sinner, hungering after a better 

righteousness than that which he had thus far had, even the righteousness of Christ" (Addison, 

1932:62). Böhler reported that Wesley was one among several who were seeking a closer 

fellowship "and want therefore to begin a Band" (Addison, 1932:62).  

 

On May 1 Wesley records, "This evening our lit tle Society began, which afterwards met in 

Fetter-lane" (Wesley, 1909-16:1:458). This was the beginning of the Fetter Lane Society, 

organized by Wesley and Böhler. The Fetter Lane Society was an important structural link 

between Wesley and the Moravians. The Fetter Lane Society's rules included weekly 

meetings for prayer and confession, division into bands of from five to ten persons each, the 

right and duty of each person to speak freely, procedures for admitting new members, and 

provision for a love feast from 7:00 to 10:00 P. M. one night per month. An agreed-to 

financial contribution was collected monthly. Though Wesley could not have foreseen it, the 

Fetter Lane Society became the "seed-plot of the British Moravian Church, an ecclesiola 

which became an ecclesia" (Addison, 1932:82).  

 

About three weeks later after Wesley started the Fetter Lane Society, Wesley "broke the faith 

barrier" on Wednesday, May 24, 1738 (Wood, 1967:67). This was his famous heart-warming 

experience during meeting in Aldersgate Street, an experience that Wesley himself saw as the 

critical turning point in his spiritual quest. "I  felt I did trust in Christ, Christ alone, for my 

salvation; and an assurance was given me, that He had taken away my sins, even mine, and 

saved me from the law of sin and death" (Wesley, 1909-16: 1:476). 

 

Wesley now had a newfound assurance of faith, a supportive group to share his life with, and 

an expanding preaching ministry. Now, finally, he felt his long-standing dream of a 

restoration of primitive Christianity within the Church of England was possible. He wanted to 

learn more, however, from the Moravians and other German Pietists, and so on June 7 he 

"determined, if  God should permit, to retire for a short time into Germany," as he had decided 

to do even before leaving Georgia (Wesley, 1909-16: 1:482). The Moravian community gave 

Wesley confidence in salvation. 
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Wesley went to the Continent in June 1738, in company with several others. He met 

Zinzendorf at Marienborn, then went on to Herrnhut, where he spent two weeks (August 1-

14). He visited other Moravian and Pietist centers, going twice to Halle, where he talked with 

Professor Gotthilf August Francke (1696-1769), August Francke's son and successor. Wesley 

also visited Jena, where Böhler, Spangenberg, and other Moravian and Pietist leaders had 

studied (Wesley, 1909-16: 2:16-17, 57-61). In his Journal Wesley described the Herrnhut 

community and summarized interviews he had with Christian David and other Moravian 

leaders (Wesley, 1909-16: 2:19-56). 

 

Wesley returned to London on September 16 and on the next day recorded, "I  began again to 

declare in my own country the glad tidings of salvation" (Wesley, 1909-16: 2:70). In October 

he wrote a letter to the Herrnhut community that reveals both his appreciation for the 

Moravians and his own growing ministry through 'bands': 

 

    We are endeavouring here also, by the grace which is given us, to be followers of you, as ye are 

of Christ. Fourteen were added to us, since our return, so that we have now eight bands of men, 

consisting of fifty -six persons; all of whom seek for salvation only in the blood of Christ. As yet 

we have only two small bands of women; the one of three the other of five persons... Though my 

brother and I are not permitted to preach in most of the churches in London, yet there are others 

left... We publish the word of reconciliation, sometimes to twenty or thirty, sometimes to fifty  or 

sixty, sometimes to three or four hundred persons, met together to hear it (Wesley, 1829-31: 

13:55).  

 

Soon barred from London pulpits, Wesley went to Bristol. There on February 17, 1739, he 

preached for the first time in the open air to about two hundred colliers at Kingswood. Within 

three weeks the crowds had mushroomed to 10,000. Wesley immediately began to organize. 

He formed a number of societies and bands. Within a few months Wesley had set up the basic 

structure that marked Methodism for over a century. The basic structures were 'the society', 

'the class', 'the band', and (a little later) Wesley's corps of traveling preachers. The societies 

were the sum total of class and band members. The primary point of belonging was really the 

more intimate level of community of the small cell. The society, the class, the band are 

another expression of Christian community. They reveal something of Wesley's own 

understanding of the church as a community and his sense of priorities (Vullianmy, 1931:90).  

 

'The classes' were in effect house churches meeting in various neighborhoods where people 

lived. The class leaders (men and women) were the pastors and disciples. After the fortuitous 

organization of classes at Bristol, the class system was introduced in London in 1742 and 

become the established Methodist pattern throughout England by 1746. (Bebb, 1950:127). 

The classes met one evening each week for an hour or so, and the class members were 

normally 12-15. Each person reported on his or her spiritual progress or on particular 

concerns and received the support and prayer in fellowship (Wesley, 1829-31: 8:253). The 

first class meeting began in Bristol in 1742. 'The society' members there were over 1,100 and 

the society was divided into 'classes' of a dozen each. In fact the name Methodist church of 
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Wesley comes from the method to divide into a society, class and band.   

 

Wesley noted, "There is something not easily explained in the fellowship which we enjoy in a 

society of living Christian" (Wesley, 1829-31: 5:84). The class meeting became the primary 

means of grace for thousands of Methodists. "It  was in these meetings, rather than in the 

preaching services, where the great majority of conversions occurred" (Lewis, 1958:25). 

Wesley reflects the spirit of koinonia of class, 

 

     Many now happily experienced that 'Christian fellowship' of which they had not so much as an 

idea before. They began to "bear one another's burdens," and naturally to "care for each other." 

As they had daily a more intimate acquaintance with, so they had a more endeared affection for, 

each other. And "speaking the truth in love, they grew up into Him in all things, who is the Head, 

even Christ..." (Wesley, 1829-31: 8:254). 

 

The classes were buttressed by 'the bands' which, like choirs in Herrnhut community, were 

smaller and generally divided by age, sex, and martial status. The bands were small cells of 

either men or women gathering once a week for pastoral care. Normally they averaged 

between five and ten persons in size. The bands trace most directly to Moravian influence. 

Wesley had found numerous bands functioning at Herrnhut community, and on his return he 

"enthusiastically advocated the system of 'bands' for all the religious societies in London, 

including that in Fetter Lane" (Baker, 1970:141).The band was designed to obey that 

command of God, "Confess your faults one to another, and pray for one another, that ye may 

be healed (James 5:16)." Unlike the classes, the bands were not merely disciplinary, but had 

to aid the spiritual progress of those who were clearly converted (Wesley, 1829-31: 8:272).  

 

That Wesley saw community of goods as an ideal is also suggested by his sermon 'Mystery of 

Iniquity'. Wesley comments:  

 

         Nothing that the early believers in Acts "had all things in common.ò How came they to act thus 

all things in common, seeing we do not read of any positive command to do this?' I answer, 

There needed no outward command: the command was written on their heart. It naturally and 

necessarily resulted from the degree of love which they enjoyed... And wheresoever the same 

cause shall prevail, the same effect will  naturally follow (Wesley, 1829-31: 6:240). 

 

Wesley's comment on Acts 2:42 shows that he understood New Testament koinonia as 

meaning community of goods: "So their daily church communion consisted in these four 

particulars: (1) hearing the word; (2) having all thing in common; (3) receiving the Lord's 

Supper; (4) prayer." (Wesley, 1958:401). This was the pattern Wesley sought to reproduce. 

He also opened a free school for sixty children, an almshouse for widows, and the first free 

dispensary in London since the dissolution of the monasteries (Harmon, 1974). 

 

The major sources of Wesley's ecclesiology were the Anglicanism and the Believers' Church 

tradition mediated mainly through the Moravian Brethren. Wesley gives the descriptions of 
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the church; it is 'the believers in Christ', 'the whole body of true believers' (Wesley, 1958:680, 

430, 850). He also describes the New Testament Church as 'a company of men, called by the 

Gospel, grafted into Christ by baptism, animated by love, united by all kind of fellowship' 

(Wesley, 1958:411).  

 

In his sermon 'Of the Church' Wesley said the church is, in the proper sense, 'a congregation, 

or body of people, united together in the service of God.' Even two or three united in Christ's 

name, or a Christian family, may therefore be called a church (Wesley, 1829-31: 6:371). 

Wesley thought that the unity of the church is based on the Christian koinonia in the Holy 

Spirit (Kirkpatrick, 1964:19). Wesley is saying, in other words, that the visibility of the true 

church consists essentially in its coming together as the Christian community. Wesley viewed 

the church as the community of God's people (Snyder, 1997:210). 

 

Wesley considered the Church of England (and the whole Christian church generally) to be in 

a largely fallen state. In some formal sense the Church of England with its structures and 

liturgy was still a true church, but in fact and spirit the true church was really the small groups 

of faithful believers scattered throughout the Anglican and other communions. Wesley seems 

to have seen the Methodist societies as comprising, to a large degree, the true visible church 

within Anglicanism (Snyder, 1997:211). Wesley saw his innovation as a return to New 

Testament practice. Wesley wanted the Methodist movement to remain within the Church of 

England rather than becoming a separate sect (Wesley, 1829-31: 6:217). 

 

Grounded in the Anglican rather than the Lutheran tradition, Wesley's ecclesiology was 

similar to that of Spener, Francke, and Zinzendorf. Wesley, like Spener, Francke, and 

Zinzendorf, stressed that the essence of the church is persons in direct relationship with God 

and each other, rather than primarily an institutional reality. Wesley saw the church as the 

community or fellowship of the Spirit in which the key dynamic was "faith working by love." 

Though his terminology was not that of Spener, he had a similar organic-charismatic concept 

of the church while still stressing the validity of the church's institutional dimension. He was 

attracted to the Moravian experiments in community, but was closer to Spener and Francke in 

the way he saw community manifested in practice (Wesley, 1829-31: 6:221).  

 

Though Wesley did not use the ecclesiola terminology or explicitly draw on the Pietist 

ecclesiola model, he in fact viewed Methodism as an ecclesiola. His view of 'extraordinary' 

ministers and gifts seems to presuppose some kind of ecclesiola concept (Wesley, 1829-

31:6:221). Wesley did view Methodism as, in effect, an ecclesiola within the ecclesia, and 

used ecclesiola structures within Methodism. The ecclesia/eccesiola tension frequently 

manifests itself in Wesley's eccesiology. Frank Baker notes, "Wesley had two views of the 

church. The first view saw the church in essence as an ancient institution to be preserved, the 

second as a faithful few with a mission to the world: the first was a traditional rule, the second 

a living relationship (Baker, 1970:157). David Watson also notes, "Wesley's concept of the 

church underwent a number of change, but the underlying principle was always that of 
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ecclesiola in ecclesia" (Watson, 1978:175). 

 

F. Ernst Stoeffler believes that Wesley's view of ministry is best explained against the 

background of his contact with Moravianism and the collegia pietatis of Continental Pietism. 

Stoeffler notes, "Wesley's view of the ministry is related to a conscious adaptation on his part 

of the collegia pietatis arrangement of the church-related Pietists on the Continent, especially 

as it was observed among the Moravians" (Stoeffler, 1976:310).  

 

Wesley actually saw the Moravian Brethren as an adequate model for renewal within the 

larger established church, as an ecclesiola in ecclesia. Wesley knew the Moravians had in fact 

become a separate church, despite Zinzendorf's vision. The Pietist institutions at Halle 

appealed more to him as models of what could happen within the established church. 

Wesley's spirituality was to a large degree the spirituality of Arndt, Spener, and Francke, but 

in attempting to build renewed Christian communities within the Anglican faith and structure, 

he was prepared to form more radically distinct and committed groups than were the Lutheran 

Pietists. And here, at the level of actual Christian community life, Wesley was clearly more 

impressed by the Herrnhuterian Moravians than by the Lutheran Pietists (Snyder, 1997:209). 

Methodist societies were not total, closed communities like Moravian settlements, yet they 

were more distinct and separately organized than were most Pietist collegia. The Methodist 

experience of community falls roughly midway between the fellowship of the Pietist collegia 

and the Moravian settlements (Snyder, 1997:234-235). 

 

3.3.2  From the French Revolution to the Second World  War 

 

3.3.2.1  The mission communities 

       

The nineteenth century witnessed the proliferation of religious communities and missionary 

fellowships of a pietistic nature. Among the most notable missionary enterprises were the 

Basel Mission, the Leipzig Evangelical Lutheran Mission, the China Inland Mission, the 

Wesleyan Methodist Mission Society, and the Sudan Interior Mission. What is significant 

about these missions is that they gave single people, particularly single women, the 

opportunity to serve full  time in the life of the church. At the same time they give potent 

testimony to the fact that a married couple too, though not always having the mobility of their 

single colleague, can be totally dedicated to the work of the Lord (Bloesch, 1974:42-43).  

 

A mission station that came to function as a religious community was the Dohnavur 

Fellowship in South India, founded by Amy Carmichael, who set out to India in 1895 

sponsored by the Church of England Zenana Missionary Society and the Keswick Mission 

Committee. Amy Carmichael was what we call a missionary to India in the early 1900s. 

However, she was not a typical missionary. When she saw 5 and 6 year old girls being sold to 

pagan temples for prostitution, she began to purchase these girls that she might raise them and 

show them the redemption of the Lord. This conflicted with the policies of her denomination 
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but did not stop her from obeying God and rescuing these children. Thus did Amy 

Carmichael, Irish Missionary, begin the Dohnavur Fellowship in southern India in 1901 

(Bloesch, 1974:43). 

 

Amy adopted Indian clothing, a sari. Those who joined her walked from village to village, 

proclaiming a Gospel of the love of Jesus to unknowing and often angry villagers. She soon 

found many such children; one by one she began to gather them in, nurturing them, giving 

them a home. It became a spontaneous community of love. Thousands of children were 

rescued by her (Wiser, 1992:13). Earnest Christians from various countries and 

denominations joined in her work of evangelism and social service, the latter consisting 

mainly in reclaiming girls. Due to the increasingly interdenominational character of the 

fellowship, it severed ties with the CEZMS and became a faith mission in which the members 

had "all things in common." Foreign and Indian personnel were truly "all one in Christ"; there 

were no distinctions based on rank, seniority or national background. Most of the members 

were single women, but there were also several married couples. A spirit of love and 

openness permeated the community, which caused E. Stanley Jones to remark: "If  the 

kingdom of God has appeared anywhere on earth, it is here in Dohnavur" (Bloesch, 1974:45). 

 

One hundred years later, 200 girls are still being cared for at the Dohnavur Fellowship, from 

babies one or two days old to 18-year-olds. The temple prostitution from which the girls were 

rescued one hundred years ago is no longer practiced. Now girls are brought mainly because 

of a high dowry expected at marriage that many village farmers simply cannot afford. The 

women in their seventies and eighties who had grown up under Amy's care returned later to 

serve the community. They are not retired. Dohnavur Fellowship is still going on actively 

(Wiser, 1992:13). Even though the Mission Committee in England sponsored Amy 

Carmichael's mission work, the Dohnavur Fellowship was established in mission field and the 

community of love became the powerful center of mission.  

 

An example of a community devoted mainly but not exclusively to the inner mission, that is, 

the evangelization of western Christendom, is the St. Chrischona Pilgrim Mission in Basel, 

which is still a vital enterprise. This lighthouse originally had as its aim the training of laymen 

or brothers who would serve as pastors in evangelical conventicles and mission stations 

primarily throughout Europe. In addition many Chrischona brothers have gone as 

missionaries to foreign lands. In 1909 a Bible school for girls was added, and in 1925 a 

deaconess house was founded. The girl applies for admission to the diaconate must make two 

affirmations - that she has been served and that she has a call. There are no promises to 

celibacy and poverty, although it is understood that girls called to diaconal work will  remain 

single. The few girls who go out as missionaries from the Bible school are known as mission 

sisters. St. Chrischona draws from Lutheran and Reformed as well as free churches (Bloesch, 

1974:45-46). 

 

Inner-mission work is likewise the main purpose of the Church Army, a communal-type 
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evangelical order in the Anglican Church. This fellowship, founded in 1882, is solidly 

evangelical and comprises of single and married men called 'captains', as well as single 

women called 'sisters'. Married women may also have a part in the Church Army, but they are 

not known as sisters. The fellowship seeks to hold in balance between evangelism and social 

service. Captains and sisters promise to serve for three years in the single state, after which 

they can get married or leave the order. Those who work in parishes assume the role more of 

a curate than of a deacon or deaconess. Their work is often of a practical nature, but 

evangelism is always their main concern. None of the officers is ordained except the working 

head, the Chief Secretary. Members of the Church Army was started in the Church of 

Denmark in order to reclaim the urban masses for Christ. Church Armies have also been 

established in Australia, New Zealand, Canada, and the United States (Bloesch, 1974:46). 

 

3.3.2.2  The deaconess communities 

 

The deaconess communities that emerged during the nineteenth century are another product 

of the Pietistic awakenings, although a few of them have also been influenced by the high-

church of catholic movements within Lutheranism and Reformed Christianity. The emphasis 

in these communities has been primarily on diakonia or service rather than latria (worship) 

and evangelism, yet the later is not wholly disregarded. Pastor Vermeil, one of the founders 

of the deaconess movement in the Reformed Church in France, has put it the way: "What has 

called for were souls entirely consecrated to the Lord, detached from themselves, and at God's 

disposal-souls whose solitary ambition would be to live completely by the Gospel, putting it 

into practice in the sight of men, and to preach by example and activity rather than by word" 

(Biot, 1963:75).In 1862 the Kaiserswerth Alliance was formed, which embraced the majority 

of deaconess institutions in western Europe; the most famous of these are Bethel in Bielefeld, 

Germany; Kaiserswerth in Dusseldorf; and Neuendettelsau  in Bavaria. The deaconess 

movement penetrated not only Lutheran, Reformed, and Anglican churches, but also 

Methodist, Evangelical United Brethren (Evangelische Gemeinschaft), Baptist, and other free 

churches (Bloesch, 1974:46).  

 

In England, among the Anglicans, Methodists, and Presbyterians the deaconess vocation is 

generally understood as an ordination to church service rather than as a consecration to 

community life. Even so, the deaconess community of St. Andrew in London provides the 

opportunity for young women in the Church of England to serve as deaconesses in a 

community setting. In the Lutheran Church in Finland community life in a Mother House is 

still available for young women, but most of the younger deaconesses choose to work in a 

parish (Bloesch, 1974:46-47). 

 

Communities of deacons have been organized, although most of the deacons marry. Johann 

Heinrich Wichern, founder of the Inner Mission, was a guiding spirit behind the deacons. 

Pastor Friedrich von Bodelschwingh was instrumental in founding communities of 

deaconesses and deacons at Bethel in Bielefeld, Germany. The brothers of Bethel promise 
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only obedience, not celibacy and poverty (Bradfield, 1961). 

 

The nineteenth century also witnessed a catholic revival within the Anglican Church, and to a 

lesser extent within the Lutheran churches and the German Reformed Church in America. In 

the Church of England religious communities arose bent on the restoration of catholic ideals 

and practices. Among these orders with an Anglo-catholic orientation are the Society of the 

Sacred Mission at Kelham, the Society of St. John the Evangelist at Oxford, the Community 

of St. Mary the Virginia at Mirfield, and the Community of St. Mary the Virgin at Wantage. 

Their goal has generally been concerned with equipping young men or women for Christian 

mission. The Cowley Fathers (Society of St. John the Evangelist) see as their vocation "to 

seek that sanctification to which God in His Mercy calls us, and in so doing to seek, as far as 

God may partakers of the same sanctification" (Anson, 1956:79). For the most part the 

spirituality of these communities is mystical and even Platonic rather than biblical and 

evangelical. The Protestant Reformation is viewed as a divergence from the catholic tradition 

rather than the recovery of this tradition. At the same time there is in these communities an 

emphasis on mission and social service that is not found in a purely otherworldly spirituality, 

and the New Testament evangel can still be discerned amid their ceremonialism and rigorism 

(Bloesch, 1974:46). 

 

One notable community is Bruderhof in the early twentieth century. The Bruderhof is an 

international movement of Christian communities. In 1920, the Bruderhof was founded in 

Germany by Eberhard Arnold(1883-1935) and a handful of likeminded friends. Bruderhof 

means 'dwelling place of brothers' in German. The Bruderhof is a twentieth-century attempt 

to practice radical Christianity in a communal context. Christôs spirit and teachings in the 

Sermon on the Mount and the practice of the early church community recorded in Acts 2 and 

4 form the foundation of the Bruderhof life. The Bruderhof models after the Jerusalem 

community in Acts 2:42-47. They live together in community houses, eat together in a 

community dining room, work together in a community shop, and share all things. The 

Bruderhof is an intentional Christian community as a community of goods in this day. The 

Bruderhof draws many people and witnesses the presence of Christ in the midst of 

community of love. 

 

Another community that is worthy of mention is the Jesus Family in China. The Jesus Family 

was started in the small village of Mazhuang in Shandong province in China in 1921. Brother 

Zhing Tienying (1890-1949) was the leader of the Jesus Family (Rees, 1956:32). The Jesus 

Family held common property and organized members into ófamilies.ô They donated all their 

private property to the óFamily,ô worked together to produce their own food, and sold their 

produce for income (Rees, 1956:32). 

 

The Jesus Family in China is an example of Christian community like the early church and an 

indigenous Christian movement. The beginning of the Jesus Family was a small community 

of brotherly love and it grew about 500 members in the mother community in Mazhuang. The 

Family spread all over China with 127 daughter mission communities. About thirty years 
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later the Jesus Family was severely persecuted by the Communist party and was scattered like 

the early church community. The Jesus Family again spread as house churches all over China 

and its numbers are now multiplied. The Communist persecution of the Jesus Family was a 

catalytic action for mission like the persecution of the early church community.  

 

After the communization of China the mother Jesus Family community was closed by the 

Communists, but the Jesus Family survived actively as a house church. The Jesus Family 

house church influenced the spread of house churches throughout China. The Jesus Family is 

communal type of house church and a fine model of an indigenous Christian community 

movement.  

 

3.3.3  After  the Second World  War 

  

After the Second World War Protestantism experienced a remarkable revival in community 

life. Most of new communities have been inspired by the vision of Christian unity and church 

renewal. 

 

3.3.3.1  Protestant communities in Europe  

 

One of the best known of all the new ventures is Taizé community in Burgundy, France, that 

seeks to instill new life into the churches of the Reformation. It also is pioneering in the area 

of ecumenism; places of worship are provided for both Roman Catholics and Eastern 

Orthodox in the community's Church of Reconciliation. Taizé now numbers over seventy 

brothers, who come from Reformed, Lutheran, and free churches. Some of the brothers live 

outside the community and work in parishes or have secular jobs, thereby carrying the 

presence of Christ into the world (Bloesch, 1974:52-53). 

 

Taizé attracts visitors from all over the world, including many young people, outside as well 

as inside the church. Taizé sees its overriding purpose as the reconciliation of separated 

Christians and indeed of all people who are now at enmity with one another. Members of the 

community are often sent to live among the very poor in various countries of the world, 

where they bring the spirit of reconciliation to bear on social conflicts.  

 

Near Neuchâtel, Switzerland, is the sisterhood of Grandchamp, which is closely associated 

with Taizé. Altogether there are fifty  sisters drawn mainly from the Reformed church. Their 

purpose is the service of God in worship and fellowship. While conducting retreats for 

individuals and groups, they do not see their role so much as the saving of souls as in helping 

people on their spiritual pilgrimage. Like the brothers of Taizé they seek to witness by 

vicarious identification with the needs and sufferings of others. Celibacy is defended on the 

basis of the availability that it gives for service. The members of this sisterhood wear simple 

blue dresses, and a ring on their left hand symbolizes their spiritual commitment (Bloesch, 

1974:58).  
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Another new sisterhood worthy of mention is the Casteller Ring near Wurzburg, founded in 

1950. The original impetus came from the Nazi-outlawed Bavarian Christian Girl Scouts, 

who dedicated themselves to bringing Christ to young women. Its base of operations is a 

castle on the Schwanberg, a mountain overlooking the Main river valley. The community is 

composed of thirty-five sisters who live a common life under a monastic rule. Being mainly 

teachers by profession, they seek to prepare young girls for work in social service.  Though 

they wear ordinary clothes in their daily work, they put on simple black robes with white 

collars and caps for four prayer offices in the community chapel. Observers can detect a spirit 

of happiness and openness among the sisters.   

 

The Casteller Ring has been greatly influenced by the liturgical revival in the Bavarian 

Lutheran Church, beginning in the nineteenth century under Wilhelm Lohe. Communion is 

celebrated every Sunday; private confession and absolution are also practiced. The 

community life is directed by the prioress, Maria Pfister, and Pastor Johann Halkenhauser, a 

resident chaplain. Adhering to the Benedictine motto ópray and workô (ora et labora), they 

see the Christian life as a joy and adventure rather than a óvale of tearsô (Bloesch, 1974:46). 

 

Communities that have similarly been influenced by the liturgical awakening are Imshausen 

and the Order of Peace, both in West Germany. The former originated as a hostel for refugee 

children. It is now a monastic community of renewal, composed of both men and women who 

are endeavoring to overcome the barriers that separate Christians not only from one another, 

but also from Jews and Moslems. The community recites the Divine Office seven times a day, 

starting with matins at 6 a.m. and ending with compline in the community chapel, which was 

once the cellar of one of their houses. The members of the Order of Peace, a communal 

fellowship of single women in Hamburg, Germany, seek to bear witness to Christ in their 

respective professions. Retaining some of the liturgical offices, they have a warm fraternal 

relationship with both Imshausen and Grandchamp (Bloesch, 1974:59). 

 

The Brotherhood of Christ (Christus Bruderschaft) was founded by Pastor Walter Hummer 

and his wife in Selbitz, Germany, as a center for spiritual growth and renewal. Having its 

roots in a spiritual awakening among young people in a parish that the Hummers had served, 

the brotherhood is avowedly evangelistic without being sectarian. It functions as a double 

cloister with an equal emphasis on worship, evangelism, and service. Besides the 

motherhouse there is a well-furnished guest house where the needs of the spirit receive 

special attention; a third house is now under construction for the infirm and old. The 

Brotherhood of Christ is composed of a hundred sisters and fourteen brothers who live in 

simplicity and celibacy, though there are no formal vows. Some of the members are engaged 

in nursing and parish and missionary work. The community works closely with the Lutheran 

Church in Bavaria and holds its Sunday worship with the parish church in Selbitz. With the 

death of Walter Hummer in 1972 his wife Hanna has assumed the burden of leadership in the 

community (Bloesch, 1974:61). 
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In Darmstadt, Germany, is the Evangelical Sisterhood of Mary (Marienschwestern), which 

was founded of Klara Schlink, and Erika Maddaus. The accent in this community is on 

intercessory prayer, Bible Study, and evangelism. Born out of a revival in a Bible fellowship 

at the end of the Second World War, a revival characterized by intense conviction of sin and a 

desire to make reparations for the guilt of their nation against the Jews, the Sisters of Mary 

stress lifelong repentance as the gateway to eternal salvation. An effort is made to 

communicate the Gospel not only by tracts and personal witnessing, but also through drama. 

The sisters provide for over five thousand guests annually, many of whom come for spiritual 

refreshment and retreat. The Sisterhood of Mary has experienced steady growth and its 

membership exceeds one hundred. Daughter houses have been established 17 countries of the 

world as mission branches (Bloesch, 1974:46). 

 

Another evangelical community is L'Abri  Fellowship in Huemoz, Switzerland. It was 

founded by Dr. Francis Schaeffer and his wife as a center for mission and witness to the 

disenchanted younger generation, particularly youthful intellectuals who have departed from 

the faith of their fathers. People come to L'Abri  from all walks of life. People are confronted 

with the Gospel both directly by means of worship and personal witnessing and indirectly by 

means of presentations and discussions exposing modern pagan philosophy, lectures giving 

the Christian viewpoint on contemporary art and significant books, by prayer, and by lives of 

sacrificial service. The spirit of love permeates this community as searching questions by 

students are treated with respect and given honest answers. L'Abri is founded on the belief 

that life's categories should be integrated and that the Christian view of life and the world is a 

viable alternative for modern man. Thousands of young people, including many drug addicts, 

have found a new freedom in Christ through the ministry of this dedicated fellowship 

(Bloesch, 1974:65). 

 

A quite different orientation characterizes the Iona community, founded by Dr. George F. 

MacLeod, a Scottish Presbyterian minister, who saw in the depression years that the church 

was not ministering to the physical and social needs of men and women. Resigning from his 

parish in the middle 1930's, he gathered together ministers and laymen, craftsmen in stone 

and wood for the purpose of rebuilding the sixth-century abbey of Celtic monasticism on the 

isle of Iona off northwestern coast of Scotland. Every summer the group worked and prayed 

together on the island, thereby demonstrating the integral connection between work and 

worship, piety and politics, clergy and laity. So the Iona community was born, consisting of 

clergy and laymen drawn from several denominations who sought to put into practice the 

historic Christian faith. The Abbey was completed in 1965 and now receives as many as ten 

thousand guests and retreatants each year. A youth camp on the island, sponsored by the 

community, attracts five thousand young people every summer. They join the guests of the 

Abbey and tourists in attending daily morning and evening worship in the Abbey church 

(Bloesch, 1974:66-68). 

 

A small resident community lives at the Abbey throughout the year, but most of the members 
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of the fellowship live and work in their own vicinities, though they share a common spiritual 

discipline and donate 5 percent of their disposable income to a common fund.  Among the 

projects of the community on the mainland is the Community House in Glasgow, which 

operates an inexpensive eating place for the working people of that district. Conservative 

Presbyterians in the Scottish church have viewed Iona with reservations mainly because of 

their fear that a social-ethical philosophy would supplant the biblical Gospel as the focal point 

of attention. It must be acknowledged that a secular mystical spirituality can be discerned in 

the life of Iona, but the community also seeks to maintain continuity with the evangelical and 

Reformed tradition. The Iona community has sought to hold in balance supernatural reality 

and social relevance and concern (Bloesch, 1974:67). 

 

The Lee Abbey community in Devonshire, England, which includes both married and single 

people, seeks to reach the lost for Jesus Christ by means of 'house parties,' a form of 

fellowship evangelism. The house party consists of a week or more of scheduled fun 

grounded in Christian fellowship and worship.  Begun in 1945, the community now has over 

seventy members. Like many of the other lighthouses described in this chapter, it does not 

view itself as a self-sustaining organization separate from the church, but rather as a 'hand-

maid of the church.' Among the theologians of the community is Jack Winslow, an Anglican 

clergyman, who had formerly worked in a Christian ashram in India (Winslow, 1962:19-27). 

 

A somewhat different emphasis is found in the Agape community, located on a lofty 

mountainside in the historic Waldensian valleys in northwestern Italy. Agape originally 

functioned as a work camp for young Christians after the Second World War, but in addition 

it now includes a community that was formally organized in 1954. Its purpose is to bear 

witness to the reconciling love of Christ in a world torn by dissension and hatred. It sees itself 

as an integral part of the Waldensian Church in Italy, and also maintains cordial relations with 

the World Council of Churches. Unlike monastic orders it has no vows and a very free form 

of life. Its members support themselves and give generously to the upkeep of the community. 

In addition to sponsoring conferences and retreats, it also functions as a house of hospitality 

where strangers and derelicts are made to feel genuinely welcome (Bloesch, 1964:69-82). 

 

Tullio Vinay, a Waldensian pastor, was the first presiding officer or director of Agape and 

also one of the main theologians of the community. In the early 1960's, seeking to put into 

practice the ideals of Agape, he and his wife and several co-workers moved to Sicily to serve 

in Riesi, a small forgotten town located in a desolate section of that country. Out of what was 

originally a social service project, sprung the community of Riesi, which has brought new life 

to a dying town. Besides the preaching of the Gospel and the example of Christian living, the 

community sponsors a kindergarten, a school for mechanics, an embroidery workshop, and an 

agricultural school. They eat simple communal meals, work long hours, and worship together 

twice daily. Riesi, like its mother community, Agape, receives solid support from the 

Waldensian Church in Italy (Bloesch, 1964:69-82).  
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Other new communities in Europe that see themselves as fellowships of concern and witness 

within the wider church are the Christ-Bearers in Auerbach, Germany; the Farncombe 

community in Surrey, England; the Sisters of Pomeyrol in southern France; and the 

reorganized Brethren of the Common Life in Switzerland and Germany. The latter includes a 

brotherhood, a sisterhood, and an order for families. An independent branch of the Brethren 

of the Common Life has recently been established in Portsmouth, New Hampshire Bloesch, 

1964:69-82).. 

 

Just as new communities take form, many of the older communities re-examine their mode of 

faith and practice in the light of Scripture and the new ecumenical climate. This is particularly 

true of the deaconess communities, which have been challenged to some degree by the new 

sisterhoods. The deaconess communities were originally founded for the purpose of prayer 

and service, but the pressures of church and culture have led many of then to minimize prayer 

and devotion. They are again seeing the need for spiritual life as well as social service. The 

deaconess sisterhood at Kaiserswerth, West Germany, is completing a house of stillness that 

can serve as a place of prayer and retreat. The Sisters of Reuilly in Paris are seeking to 

strengthen their community life and now have what corresponds to the three life vows. In 

1956 the promise of celibacy was first introduced in that community. These sisters are also 

presently running missions in Algiers, Israel, and Cameroon. The Sisters of Riehen near Basel 

are introducing evening prayers before bedtime in addition to the morning and evening 

worship services. There are also recommendations that married women be given a greater 

role in deaconess work. A diaconal year has been started in Germany and America in which 

girls give one year of serve to some deaconess institution. Surely this period of re-

examination is very welcome, for it shows that the deaconess sisterhoods of our day are open 

to the renewing work of the Spirit of God (Bloesch, 1974:74-75). 

 

3.3.3.2  Protestant communities in America 

 

Though the community revival was much more evident in Europe than in America 

immediately following the Second World War, there has recently been a notable upsurge of 

community life in American Protestantism. Yet because of denominational rivalry and the 

lingering suspicion of Romanism in our churches, many of these new groups have been 

compelled to organize separate from the church. 

 

Koinonia Farm in Americus, Georgia, is a community whose spiritual roots lie in Anabaptist 

evangelicalism. Koinonia Farm was founded in 1950 by Clarence Jordan and Martin England 

as an experimental center of interracial brotherhood. Clarence Jordan, who received his 

doctoral degree in the area of New Testament studies at Southern Baptist Seminary in 

Louisville, Kentucky, has become known for his 'cotton patch' versions of the Gospels. 

Shortly before his untimely death in 1969, the community changed its direction and 

reorganized as Koinonia Partners' dedicated to alleviating the plight of the poor by providing 

low-income housing. Koinonia supports itself by selling peanuts, pecans, grapes, fruit cakes, 
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and candy. The community also raises pigs, cattle, and other farm animals, which makes it 

more or less self-sufficient. Through its Fund for Humanity it has enabled poor families, both 

black and white, to live in homes built by its members on a twenty-year no-interest-payment 

basis. There were many visitors and volunteers and the vigorous house-building project for 

displaced rural families. From its inception Koinonia Farm has tried to see the spiritual and 

secular in organic relationship (Bloesch, 1974:78-81).  

 

Adhering somewhat more closely to the Anabaptist tradition is the Reba Place Fellowship in 

Evanston, Illinois. The Fellowship includes both married and single people. Reba Place sees 

itself not as a religious order but as a local church, yet independent of any denominational 

affiliation. Reba Place strives to be a concrete embodiment of discipleship in the modern 

world. It seeks to unite worship, fellowship, and social action. The fellowship has also 

become involved in Evanston politics, taking a stand in a local school-board election as well 

as on the issue of low-income housing. Members have participated in civil  rights and peace 

demonstrations, as well as in draft counseling. Reba Place sees the Bible as its final norm for 

faith and practice and affirms not only the Lordship of Christ, but also His resurrection and 

second coming (Bloesch, 1974:69-82). 

 

The evangelically-oriented Bethany Fellowship in Minneapolis, Minnesota, started a training 

center for lay missionaries. Though it was founded as a congregation of concerned Christians 

dedicated to mission, it developed into a religious community with both single and married 

members. The purpose of Bethany Fellowship is to train, send, and support its missionaries 

throughout the world. As a means of self-support the community operates a printing press. 

The theological background of Bethany Fellowship is the evangelicalism associated with the 

Holiness movement (Bloesch, 1974:83). 

 

The charismatic renewal is also reflected in the Jesus people, though their emphasis is not on 

the spiritual gifts as such, but on open-air preaching and evangelism. Healings, tongues, and 

exorcisms are also common, however, as earnest young Christians seek to re-create New 

Testament Christianity in a secular world. The crusades of the Jesus people often take them 

into ghetto neighborhoods laden with crime and poverty. Many new communal experiments 

are arising out of this movement, with such names as Abraham House, Shiloh House, the 

House of Acts, Virgil  House, Beth Nimrah House, God's Love in Action, and Love Inn. 

Though not all 'Jesus freaks' live in communes or 'Christian houses,' as they prefer to call 

them, community life is upheld by many of them as a potent means to recharge their spiritual 

batteries for work on the outside. As one of their leaders expressed it, "community living is 

just a means to conquer the world for Jesus" (Bloesch, 1974:87).  

 

3.3.3.3  Protestant communities in Asia  

 

A word should also be said about the Christian ashrams in India, many of which are related to 

the Protestant churches. The ashrams are small communal fellowships comprised of single 
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and /or married people, often gathered about a guru or teacher who gives instruction in the 

Christian life. The supreme guru of the Christian ashrams is, of course, Jesus Christ, but many 

of them (although not all) see the need for a spiritual father of superior as well. The Christian 

ashrams generally hold to the traditional Indian ideals of ahimsa (non-killing), non-violence, 

yoga, vegetarianism, poverty, and renunciation, but they see these ideals in the light of 

salvation through the grace of Christ. They are not viewed as means of salvation, but rather as 

aids in strengthening our relationship with Christ. The majority of the ashrams seek to 

combine the contemplative and active life, with a place given to evangelism and practical 

service as well as worship and prayer. Ashrams have sponsored not only Bible schools and 

retreats but also model farms, hospitals, orphanages, and cooperative stores. There are more 

than fifty  Christian ashrams in India, Ceylon, and Nepal (Bloesch, 1974:96-97). 

 

The United Christian Ashrams, long under the direction of the late Dr. E. Stanley Jones, 

veteran Methodist missionary and evangelist, signify a marked divergence from the ashram 

principle in that the emphasis is no longer on living in a permanent community, but on people 

coming together for a short period of concentrated spiritual fellowship. The Sat Tal Ashram 

in India, founded by Dr. Jones, consists of a permanent group as well as a one-month 

fellowship-retreat in the summer. There are also plans for a permanent community in Israel, 

but for the most part the ashrams of óBrother Stanleyô as he is called, are oriented about a 

one-week or weekend program of spiritual renewal that combines aspects of the Indian 

ashrams and the old Methodist camp meetings. The only guru is said to be Jesus Christ; a 

committee of twelve runs the local ashrams, and a committee of seven oversees the entire 

movement. The ashram is viewed as a foreshadowing of anticipation of the kingdom of God; 

the emphasis is on mutual sharing, rededication, and spiritual conversion. Although the 

United Christian Ashrams are located throughout the world, they have had their greatest 

success in the United States and Finland (Bloesch, 1974:96-97). 

 

Jesus Abbey in northeastern Korea was founded in 1965 by the Fr Archer Torrey, Anglican 

priest-theologian. Jesus Abbey is a house primarily dedicated to intercessory prayer for 

revival in the church of Korea. It comprises both married and single people and includes 

Anglicans, other Protestants, and Roman Catholics. An attempt is made to combine liturgical 

and charismatic types of worship. Other activities that are expected to grow out of the 

primary one are evangelism, retreats, conferences, and rural development. As in other 

evangelical fellowships, community life is seen not as an end in itself but as a means to a 

higher end - the advancement of the kingdom of God. Jesus Abbey has been somewhat 

influenced by the charismatic revival, but it eschews all sectarianism and seeks to relate to the 

established Korean churches (Bloesch, 1974:97).  

 

In the twenty-first century the cell church movement is a phenomenon on this rise in the 

Protestant church. Cell group churches pursue the early church community and want to 

restore the essence of church by having a small group community within the established 

church. The Cell group church movement derives from the Pietist community movement. 
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Cell group church pursues ecclesiolae in ecclesia within an established church and 

denomination.  

 

3.3.3.4  Protestant communities in Africa  

 

In the mid-1940s a group of fishermen in Ondo Province, Nigeria, began to look for an 

alternative lifestyle. Weary of scraping their living from the sea and the marshland, and 

disillusioned with the idol worship of their tribes, they looked at the Jerusalem community of 

the Acts and saw in it a model. When an experience of the Holy Spirit came to them, they 

founded a communal village on the coast at the mouth of the Eruna Creek and called it 

Aiyetoro, which in the Yoruba language means óthe world at peace.ô The church itself was 

named óthe Church of the Holy Apostles.ô Its pastors, whom they named bishops, were Philip 

Eretan and Peter Jagbo. All members worked for the community - the men by fishing from 

dug - out canoes, the women by needlework and domestic duties. Many from the neighboring 

mission churches joined and within three years there were some 2,000 members (Saxby, 

1987:156). 

 

Aiyetoro was carefully planned, with wooden causeways and platforms to guard against mud 

in the wet season, and painted brightly in African fashion. It grew to the size of a small town. 

The communityôs industry brought sufficient income to province: hurricane lamps, bicycles, a 

three-phase generating station, motor vehicles and sewing machines. A canal almost seven 

miles long was dug to aid transportation. The community did the work itself - the men 

digging, the women carrying away the earth in baskets on their heads. The whole enterprise 

took three dry seasons (Saxby, 1987:157). 

 

Members of Aiyetoro shave their heads as a sign of being different from the society around 

them. They wear a simple khakiuniform for work, produced in the community. But after the 

dayôs work (7:00 a.m. to 4:00 p.m.) each dresses in African fashion, the women with brightly 

colored head ties. Children are brought up communally and parents are urged not to be 

possessive. Once old enough, each is assigned to a craft or trade. These are fishing and net 

repairing, tailoring, carpentry, laundry, pattern-dying, and broadloom weaving. There are a 

doctor, a barber, and several nurses. Many who were formerly rejects in society are now well 

integrated in the community. One cripple was given work in the laundry and told a visitor that 

he was now happy for the first time in his life (Saxby, 1987:157). 

 

Services are frequently held in the chapel. They last two in the spiritual gifts. Everyday life is 

governed by a committee of sixteen elders. One of the elders is affectionately known as 

manager. Each trade and craft has its overseer who takes does not use itself is sold. The aim is 

to be as self-supporting as possible. Members bring their individual or family needs to an 

appointed steward, and they are usually met. Meals are eaten together, since they constitute an 

important part of fellowship. Levels of health and literacy have been so improved in the 

community that they far outstrip those of the society around them (Saxby, 1987:157). 
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In the early days, a few less laudable practices seem to have been retained from tribal custom. 

The senior bishop, known as Oba, was revered like a tribal king. Several older members kept 

two wives. Absence of more recent information prevents us knowing how Aiyetoro has dealt 

with this, but one visitor in 1957 stated that monogamy was being increasingly favored 

among the younger generation. And Oba, unlike so many of the semi-deified cult leaders of 

the day, did not live in luxury but joined in with the boatbuilding. The spirit of the community 

was expressed to a visitor by one of the elders, who spoke of the early days (Saxby, 

1987:158) : 

 

The buildings you see are not of our own making but come from our God. We did not plan but 

were led by the Holy One of God who did it for us. Therefore those who did not give up their 

property for the common purpose have departed from us. 

 

The fruits of the communityôs existence are such that in the whole area round about, Aiyetoro 

has become a proverb for excellence.    

 

 

3.4  The meaning and nature of Protestant communities  

 

3.4.1  The meaning of Protestant communities 

 

The Protestant community that appeared after the Reformation had three meanings. The first 

meaning of Protestant communities involves 'balance'. The reason that Protestant 

communities appeared in Reformation Churches was to give a balance to faith. The biblical 

reform of Protestantism was right, but Protestantism went to the extreme in some ways in 

reaction to Catholicism. By doing so Protestantism refused the valuable heritage that was 

accumulated in the Catholic Church through the centuries. One of the losses in Reformation is 

community life. Adolf Harnack (1957:238) lamented the virtual disappearance of the ascetic 

community life in the Evangelical churches of his day: 

 

      Every community stands in the need of personalities living exclusively for its ends. The 

Church, for instance, needs volunteers who will abandon every other pursuit, renounce óthe 

world,ô and devote themselves entirely to the service of their neighbor; not because such a 

vocation is óhigher one,ô but because it is a necessary one, and because no Church can live 

without also giving rise to this desire. But in the evangelical Churches the desire has been 

checked by the decided attitude which they have been compelled to adopt towards 

Catholicism. It is a high price that we have paid; nor can the price be reduced by considering, 

on the other hand, how much simpler and unaffected religious fervor has been kindled in 

home and family life.  

 

Protestantism did not accept the lifestyle of the Christian community that has been preserved 

and maintained from the Early Church through the medieval Catholic Church.  
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The reason why the Reformers did not have favor on Christian community life was because 

of the monastic community of the Catholic Church. The Reformers saw the life of the 

monastic community as something held up to be more meritorious than ordinary Christian 

living. Monastic spirituality was actually a type of work-righteousness that stood in 

contradiction to the evangelical message of justification by free grace. The Reformers 

criticized the fact that in monastic communities, the sacrament was awarded more 

significance than the Word. Another criticism was that nowhere does the Bible require men to 

place themselves under vows of perpetual celibacy and poverty (Bloesch, 1974:29). 

 

In fact, the monastic community is a form of Christian community life. The origin of 

Christian community life is the early church community. The Protestant Church refused 

community life because of antipathy against Roman Catholic heritage. The reformation rose 

as a resistance to the non-biblical faith of the Roman Catholic Church. The reformation was 

inevitable in that period. 

 

The problem of the Protestant Church is its individual tendency. Richard Lovelace (1979:168-

169) points out this problem:  

 
        The spiritual individualism of congregational life in medieval Christianity was not really 

overcome by the Reformation... Protestant doctrine defined 'the means of grace' as the Word, 

prayer and the sacraments, and these were usually understood as channels leading directly to 

the individual Christian, not as streams of grace which necessarily linked him to others. 

 

Unlike the Catholic view of collective salvation in the middle ages, the Protestant Church 

rather pursued salvation through the pure faith of the individual himself. As a reaction to 

collectivistic Catholicism, the Protestant Church gradually came to have a tendency of 

individualism.          

 

Within this context did Protestant communities begin to appear in the Protestant tradition. 

The intent of such Protestant communities within the Protestant tradition was to bring balance 

in biblical faith. Protestant communities could not follow the tradition of the monastic 

communities within Roman Catholic tradition in order to overcome the individualistic 

tendency within Protestantism, but rather pursued the model of the early church community. 

Protestant communities pursued the essence of the church, the realization of koinonia, the 

radical discipleship. 

 

Therefore, the first meaning of Protestant communities is 'balance'. The Protestant Church 

tried to restore the essence of the gospel. The Protestant community movement then tried to 

bring balance to the Protestant Church. During the Reformation period the Protestant Church 

refused most of the Roman Catholic traditions and was extremely opposed to the Catholic 

monastery tradition. As a result, the principle of community life could not survive in the 

Protestant Church. As an entire refusal of the Catholic tradition, the Protestant Church went 
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to extremes in some ways. As a reaction to the Catholic tradition, the Protestant Church came 

to have the problem of individualistic and schismatic tendencies. The Protestant tradition 

needed to not only be a reaction to the Catholic Church, but to also have the balance to 

practice the whole gospel.  

 

The second meaning of Protestant communities is 'renewal'. One of the problems within the 

Protestant tradition after the Reformation was the institutionalization of the church. The 

Reformed tradition protested against the visible organization of Roman Catholicism and tried 

to restore the invisible organism of the true church. However, after a century the Protestant 

Church began to loose touch with the church as an organism and it became an organization. 

The pietists pursued renewal of the church. For instance, P. Jakob Spener (1635-1705) said in 

the Pia Desidria, "Although our Evangelical Lutheran Church is a true church and is pure in 

its teaching, it is in such a condition, unfortunately, that we build its outward form with 

sorrowful eyes... Yet God promised his church here on earth better state than this"(Spener, 

trans. 1977:67, 76). Spener de-emphasized the church's institutional side and stressed her 

essential character as a community, an organism (Snyder, 1997:91). Stoeffler (1965:238-239) 

comments; "collegia pietatis were to be instrumentalities through which the Church was to be 

brought again to reflect the image of the early Christian community...". 

 

The pietist communities in the seventeenth to eighteenth century tried to renew the 

institutionalized church by ecclesiola in ecclesia. Ecclesiola in ecclesia means a small 

community within an institutional church resembling the early church community. It was the 

spring key of the renewal movement for pietist communities such as Jakop Spener's collegia 

pietatis, Hermann Francke's Halle university, Nikolaus Zinzendorf's Herrnhut community, 

and John Wesley's Methodist church. Wesley thought that the visible reality of the true 

church consists essentially of its coming together as the Christian community (Snyder, 

1997:210).  

 

The community movements used the early church community as a model or direction for its 

renewal efforts. It is 'restitution' of the early church community. According to Franklin H. 

Littell,  the early church community was the key to the Anabaptist view of the church. The 

Anabaptists wished to restore the early church of Jerusalem as a community of saints 

(Durnbaugh, 1968:218). A powerful motivation for Wesley's labors was also the desire to 

restore the forms of early Christian community (Durnbaugh, 1968:218). The early church 

community was always the model for church renewal for Protestant communities. The 

content of renewal was radical discipleship. Harold S. Bender (1957:42), Anabaptist historian, 

saw the central thrust of Anabaptist community as discipleship. Robert Friedmann (1955:132-

151) indicated that the main issue between Anabaptists and Classical Protestantism was 

whether such a life of discipleship could in fact be realized or not. The Sermon on the Mount 

is the content of discipleship. The Sermon on the Mount was practiced by the early church 

community. A Christian community is a radical lifestyle intent on realizing the discipleship. 
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Another reason that believers yearned for community life like the early church was the 

increasing secularization of modern Protestantism. The surprising growth of Protestant 

communities since World War II  must be viewed against the background of the increasing 

secularization of the institutions of Western culture, including the Protestant Christianity 

(Bloesch, 1964:17). The Protestant communities are a sign of church renewal and reminder to 

the church of what the church itself should be (Bloesch, 1974:17). Whenever the Protestant 

Church was corrupted and secularized, the Protestant communities appeared for the renewal 

of the church every century and showed the essence of the church and gospel. The Protestant 

communities are not widely known but they provided a most promising and effective 

approach to the need for renewal within the church. Protestant communities affected the 

renewal of the secularized church through their highly devoted life and sanctified life. Donald 

Bloesch (1964:14) remarked:  

 

A Protestant community is a group of persons who are concerned with the renewal of 

Protestant Christianity and who seek to contribute towards this renewal by living the 

common life under a common discipline.  

 

Protestant communities have been the wellsprings of renewal in Protestantism.   

 

Another meaning of Protestant communities is 'witness'. Community life does not mean 

separation in a ghetto, in religious self-satisfaction or isolation. It is a witnessing life. The 

early church was a powerful witnessing community. They witnessed Christ through their 

sincere life of community. John Howard Yoder (1961:14-15) commented: 

 

The community of Christians is not only the result of the proclamation of the gospel. It is also 

part of the content of the Christian message... It was one of the most appealing factors in the 

witness of the early church.  

 

Protestant communities witnessed gospel through their presence. The role of those 

communities was to reflect the light of Christ before the church and world. The Protestant 

communities functioned as a lighthouse of the kingdom of God (Bloesch, 1964:151-152). At 

the same time they were very active in preaching the Gospel and sending missionaries to the 

pagan countries. The goal of renewal is witnessing the Gospel. Protestant communities were 

eager to witness the Gospel, while the Protestant tradition was passive in mission. Charles 

Ranson (1953:65) points out: 

 

The paradox of the Reformation era is that while it called the church back to its apostolic faith, 

it was largely content to leave the fulfillment of the apostolic mission to the church of Rome. 

The leaders of the Protestant Reformation were engaged in a titanic struggle for the soul of the 

church. They were seeking a recovery of apostolic Christianity. But this very fact only renders 

more puzzling their blindness to a universal missionary obligation. The Reformers, seen as a 

return to apostolic Christianity, was at this point seriously incomplete. 

    

In contradiction to this tendency, Protestant communities were very active in mission. The 
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Anabaptists were the first to make the Great Commission the responsibility of every church 

member. Most members felt the call to convince and convert others, relatives, neighbors, 

strangers. The rapid spread of the movement was unequaled. The Hutterites later organized 

systematic missions throughout Europe from their communitarian bases in Moravia (Littell,  

1964:109-137). Donald Bloesch (1974:117) also mentioned that Pietist communities were 

strongly involved in mission: 

 

         It can be said that Protestant missions began with Pietism. The Reformers did not generally 

concern themselves with the missionary mandate and some of the more rigid Calvinists argued 

against missions on the basis that only a few belong to the elect. Zinzendorf reflected this 

missionary concern in his motto: "My joy until I die: to win souls for the Lamb. 

 

One of the mission communities that arose in the eighteenth century is Herrnhut community 

under the leadership of Count Nicolaus Zinzendorf. The Moravians of the Herrnhut 

community was responsible for the most extensive missionary activity of the eighteenth 

century. Gustav Warneck (1906:14) mentions: "In two decades the little community of the 

Moravian Brethren called more missions to life than did the whole of Protestantism in two 

centuries." 

 

By the nineteenth century many mission groups had a form of community: St. Chrishona 

Pilgrim Mission in Switzerland, the Basel Mission, the Leipzig Evangelical Lutheran Mission, 

the China Inland Mission, the Wesleyan Methodist Mission Society and the Sudan Interior 

Mission. In the present century the Bethany Fellowship, the Evangelical Sisterhood of Mary, 

Mission Kwasizabantu in South Africa and the Dohnavur Fellowship in India function as 

mission stations (Bloesch, 1974:42). These mission groups have taken on a communal 

character. They pursue communal life based missions.  

 

The Protestant community is a witnessing community. The essence of the church lies in its 

communal character. Essentially, the church as an entire community radiates the light of 

Christ to the world. The characteristics of Protestant communities are 'balance', 'renewal' and 

'witness'. 

    

3.4.2  The nature of Protestant communities 

 

As mentioned above, there are four types of communities throughout the history of Protestant 

communities: monastic communities, intentional Christian communities (community of goods, 

community churches, and cell group communities. The nature of these Protestant 

communities can be set out as follows. 

 

Protestant monastic community: Protestant monastic community is one of the forms of 

Protestant community. 

 

In Protestantism various community movements emerged that showed a monastic nature. 



110 

  

Catholic monasteries were reformed within Lutheranism in the light of Lutheran theology. 

Vows were no longer required, but celibacy remained an obligation. The faith and practice of 

the Protestant monastic communities were modified in accordance with evangelical Lutheran 

and Reformed theology. The convents gradually transformed into evangelical communities 

for single women. Members of Protestant monastic communities included single men, single 

women, and married families. Some monastic community members adhered to celibacy.  

 

Daily devotions and a continuous prayer watches were conducted throughout day and night. 

The Protestant monastic community emphasized worship and work: the members were bound 

in prayer, meditation, and labor. The communities included mystic and evangelical 

spirituality. Protestant monastic communities had a tendency of independence from the 

established church, but some communities desired to work within the established Church. The 

monastic community functioned not only as a house of prayer and labor, but also as a school, 

dispensary and hospital for the surrounding district. Some communities appropriated the piety 

and concerns of the Inner Mission. 

 

Intentional Protestant communities: Intentional Protestant community is an expression 

of a deep level of real community.  

  

Most of Protestant communities are intentional Christian communities. The Intentional 

Christian community is based on the early church community in Jerusalem (Ac. 2:42-27; 

4:32-35). Intentional Christian communities include common life, extended family 

households, common ownership of the possessions, and a simple lifestyle. The model of 

community is the early church community in Jerusalem as a loving community where 

believers witnessed the Gospel through the way they lived their lives. Christian community as 

an expression of koinonia becomes the essential quality of the church. 

 

Intentional Protestant communities sought the reinstitution of New Testament Christianity. 

New Testament Christianity needs a true church, and it cannot be realized without radical 

discipleship. The essence of radical discipleship is contained it the Sermon on the Mount, 

which the disciples, as a new Israel, should keep and follow. The way to practice the life of 

the Sermon on the Mount is through Christian community life described in Acts chapters two 

and four. The community lif e is an expression of a brotherhood. Community is not only a 

human support system, but a redemptive process. Living as a corporate body in trusting 

relationships is seen as a love-response to God. 

 

The intentional community normally consisted of married families and single men and 

women. Children were tutored in the school within the community. The members refused to 

take oaths and bear arms and for the most part eschewed all social and political involvement. 

Intentional Protestant communities strictly practiced the community of goods. All goods and 

income were shared and all members worked for the community. The members were usually 

involved in farming, milling, dairying, printing, and carpentry work. Livestock was usually 

raised for meat and dairy products. 
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Regarding their relationship with the established church, most of the intentional Protestant 

communities were independent, free churches, usually called óbelieversô church.ô The 

intentional community shares all things in genuine brotherhood as a visible body of Christ.  

They witness the gospel very specifically through the way they live their lives.   

 

Church community: Protestant community can be also realized in an ordinary chuch 

that has a deep communal spirit . 

 

There are many established churches that attained radical discipleship and a deep communal 

spirit even though they do not practice the community of goods. Whereas intentional 

Protestant communities practiced the community of goods, the church community with a deep 

communal spirit developed a different view of property. Instead, property should be regarded 

as a sacred trust, existing not only for the possessor, but also for the benefit of his fellow-men.  

 

This view maintains that Christians are not lords of their possessions, but stewards and 

distributors. The voluntary sharing of goods was an integral part of the communion of saints. 

For the church community, the idea of an entire community of goods of the intentional 

community was rejected, but the mutual aid with a sense of love-motivated responsibility was 

practiced. The church community lived a voluntary communal life. 

 

The major concern of such church communities was the quality of their spiritual devotion to 

Christ, and their expression of the helpfulness and good will  to all men. The characteristics of 

these church communities included brotherhood, whereas the intentional community 

practiced a community of goods. Church communities tended to draw close together and live 

in compact communities, but complete communal ownership of goods and cohabitation was 

never the practice. Such communities seem to be bound together by their common faith and 

an intense devotion to their new concept of discipleship under Christ's love. 

 

Cell group community: Protestant community can be practiced through small group 

communities within an established church.  

 

Cell group community means a small group community within an established church. It 

originated from the principle of a small group community movement as ecclesiola in ecclesia. 

The purpose of the small group community is to reflect the image of the early Christian 

community within the established church. Wesleyôs band and class system was a small group 

community movement as ecclesiola in ecclesia. The primary point of belonging was really 

the more intimate level of community of the small cell. The society, the class, the band are all 

expressions of Christian community.  

 

What the cell group community intends is not to establish an intentional Christian community 

outside of the established church, but to restore the communal spirit of the church within the 
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established church through small group communities. The early church community in Acts 2 

includes a cell group community (Ac. 2:46). The early church used their homes as cell venues, 

breaking the communion bread house by house. The cell system corresponds to the early 

churchôs house group meeting.  

 

Cell group communities are normally made up of cell groups and the larger congregation. 

Cells are smaller groups of people meeting weekly in order to build fellowship, to pray for the 

local neighborhood and to seek to reach out to people to bless them and bring the good news. 

A modern cell group meets once a week and share their joys and sorrows, and also seeking to 

serve their area together. Normally, cell group sizes average between five and ten persons. 

Cell members share their lives together in openness and trust. A cell group is the most intense 

level of shared life. A cell group itself expresses the first line of community.  

 

The congregation becomes the place where families can express their faith as all ages worship 

together on Sunday mornings and are instructed in the Word. Congregations have more 

opportunities to impact their local communities with the gospel through social action and 

local community projects. 

 

Cell group community movements seek to bring new life into the established church through 

practical discipleship, Bible study, and house meetings. The condition for the true church is to 

be a body of regenerate believers who share a new life together - spiritually and materially. 

Cell group community movement is a Christian community movement within established 

church. 

 

Protestant community includes Protestant monastic community, intentional Christian 

community, community church, and cell group community. The nature of Protestant 

community can be expressed in diverse dimension, but the value as a community is equal.  

 

 

3.5  Conclusion 

 

After the Reformation there have been many attempts throughout the centuries to renew the 

essence of the church through community life. Christian community movements within the 

Protestant tradition aimed to restore koinonia as the essence of church, church renewal, and 

Christian witnessing. Chapter 3 discussed four manifestations of Protestant communities, 

namely Protestant monastic communities, Anabaptist communities, Pietist communities, and 

mission communities.  

 

Protestant communities tended to be monastic in nature during the sixteenth century, except 

for the Anabaptist communities. Some were mystic and contemplative, some were biblical 

and evangelical. The monastic communities during the Reformation period attempted to bring 

balance to Christianity. During this period the Protestant Church rejected most of the Roman 
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Catholic traditions and was extremely opposed to the Catholic monastic tradition. As an 

entire refusal of the Catholic tradition, the Protestant Church went to extremes in some ways. 

The Protestant Church rejected community life because of antipathy against Roman Catholic 

monasteries. As a reaction to collectivistic Catholicism, the Protestant Church abolished the 

monastic system and tended to become too individualistic and schismatic as a result. 

 

The Protestant monastic community appeared during the Reformation period to overcome the 

individualistic tendency and to restore the communal spirit as the essence of the church. 

Protestant monastic communities adapted the form of celibacy and contemplation life of 

Catholic monastery, they did not just follow the tradition of the Catholic monastery. 

Protestant monastic communities tried to pursue the balance and integrity of the true 

Christianity.      

 

The Anabaptist movement was the representative community movement during the sixteenth 

century. The central concern of the Anabaptists was to reinstate the true church, patterned 

after the lifestyle of the early church. They believed that the true church can be realized 

through the radical discipleship and community life as a way of practice of discipleship. The 

Anabaptist ideal is a Christian community of people who have committed their loyalties to 

God and to each other. Living as a corporate body in a trusting relationship is seen as a love-

response to God. The Anabaptists saw the essence of the church as something to be found 

within a community of believers. The Hutterites strictly practiced community of goods, but 

the Mennonites and Amish lived a voluntary communal life of brotherhood and mutual aid. 

The voluntary sharing of goods was an integral part of the communion of saints. While the 

Reformers stressed the preaching of the Word, the Anabaptists emphasized the necessity of 

living in a community of love.   

 

The Anabaptists had much concern for mission. The Hutterites carried on extensive 

missionary activity. The Hutterites formed the greatest missionary center of the sixteenth 

century. Whereas the Reformers held that Christ's commission to preach the gospel to all 

nations concerned only the apostles, the Anabaptists recognized that the Great Commission is 

binding for the Christian church of all time. The Mennonite Church was pre-eminently a 

missionary church. The Mennonite Church was engaged in aggressive evangelistic work. 

They all considered it their duty to spread the gospel, and their whole life became a distinct 

testimony for Christ. The radical community life of the Anabaptists was a life of witnessing 

true Christianity and the gospel. The Anabaptist communities were the strongest community 

movements in history. It is the Protestant counterpart of the Catholic monastic movement.  

 

Pietism arose as a reaction to institutional Protestantism during the seventeenth and 

eighteenth centuries when theological dogmatism and philosophical rationalism prevailed in 

Christianity. Pietism was a movement that aimed to recover the essence of Christianity and 

the church. Pietism generally stressed a more organic and less institutional understanding of 

church and Christian life. It was considered a movement to seek personal piety and holiness 
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among church members, but the underlying movement within pietism sought a renewal of the 

church by recovering the communal spirit of church. The community movements within 

pietism manifested as Jakob Spener's collegia pietatis, Hermann Franke's education 

community, Nikolaus Zinzendorf's Herrnhut community, and John Wesley's Methodist 

church with band system.  

 

Most Pietist communities pursued voluntary communal life, for example the Mennonites. 

However, they stayed within the established church rather than building a commune outside 

of the established church. Even though the Herrnhut community of Zinzendorf lived in a 

Christian commune like the Hutterite community, the Herrnhut community remained within 

the constraints of the Lutheran church. Pietist communities tried to renew the established 

church that had become too institutionalized by forming small community movements as an 

expression of ecclesiolae in ecclesia. The ecclesiolae in ecclesia in Pietist communities 

became the basis of the cell group church movement today. The Herrnhut community of 

Zinzendorf was also an active mission community. The Moravian missionaries of Herrnhut 

community were responsible for the most extensive missionary activity of the eighteenth 

century. It shows that a close community life is greatly important in powerful witness and 

mission.  

 

Because the Protestant communities were forced to exist separate from the Protestant 

mainstream, the latter neglected the missionary mandate for two centuries. In the nineteenth 

century, however, the Protestant mainstream started taking part in the mission actively, and 

mission continued to take this community form. In nineteenth century witnessed the 

proliferation of missionary communities of a pietistic nature. Basel Mission, Dohnavur 

Fellowship, St. Chrischona Pilgrim Mission, and the China Inland Mission etc. are all mission 

groups that formed a kind of community. What is significant about these missions is that they 

have given single women the opportunity to serve full -time. The missionary communities 

were involved in both inner mission and overseas mission, and this contributed the nineteenth 

century coming to be called 'The Great Century'. 

 

The deaconess communities also emerged in the nineteenth century. The deaconess 

communities are single women's communities for social service in Christôs love. It can be 

seen as a movement similar to the movements of Catholic nuns, but it is rooted in the 

influence of the Pietistic awakenings. The Kaiserswerth Alliance was formed to embrace the 

majority of deaconess institutions in Western Europe. The deaconess movements penetrated 

Lutheran, Reformed, Methodist, Anglican, Baptist, and other free churches in the Protestant 

tradition. The emphasis in these communities falls primarily on diakonia and evangelism. 

They tried to preach the gospel through their actions and social service rather than by 

ministering the Word.   

 

After the Second World War, Protestantism experienced a revival in its community life. Most 

of the new communities were inspired by the vision of Christian unity and church renewal. 
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The representative communities in Europe are Taizé community, the Evangelical Sisterhood 

of Mary, the Sisterhood of Grandchamp, the Sisterhood of Casteller Ring, the Brotherhood of 

Christ, L'Abri  Fellowship, Iona community, Lee Abbey, and Agaphe community etc,.  

Deaconess communities are still at work actively and are renewing their vision and ministry 

in the light of Scripture and the new ecumenical climate. There has been a notable upsurge of 

community life in American Protestantism, including the Koinonia Partners, Reba Place 

Fellowship, Bethany Fellowship, and Jesus People USA. The Hutterite and the Amish 

communities still work actively in the Northern part of America and Canada. There has been 

several enterprises of Protestant community formation in Asia and Africa. 

 

The twenty-first century bares witness to new ventures of community movement. Cell group 

church movements are phenomena on the rise in Protestant churches. Cell group churches 

pursue the early church community and want to restore the essence of church by having small 

group communities within the established church. Cell group churches pursue ecclesiolae in 

ecclesia, which had been derived from the Pietist community movement. This cell church 

movement appears on all continents. In South America a basic community movement is 

evident within the Catholic Church. It is similar to the cell church movement of the Protestant 

tradition.  

 

The purpose of Protestant communities is to bring balance and renewal and to witness. The 

first purpose of Protestant communities is to bring 'balance'. Reformation Protestantism did 

not accept the community lifestyle of the Catholic Church. This antipathy was maintained 

throughout the middle ages because Protestantism.  

 

The Protestant tradition tried to restore the essence of the gospel. Following that, the 

Protestant community movement, which appeared after the Reformation, attempted to 

provide some balance to the Protestant tradition. During the Reformation period, the 

Protestant tradition refused most of the Roman Catholic traditions, and as a result community 

life could not remain part of the Protestant movement. The Protestant tradition became 

extreme in many ways with its entire refusal of the Catholic tradition. As a result of its 

reaction to the collectivism of Catholic Church and monastic community, the Protestant 

tradition came to have the problem of individualism and schismatic tendencies.  

 

The role of the Protestant community was to provide balance to the reaction of the Protestant 

tradition, not just to its reaction to the Catholic Church, but to the practice of the whole 

Gospel. In this context, the Protestant community pursued the essence of church as a true 

community. The catch phrase of the Protestant church was justification by faith. The 

Protestant community emphasized radical discipleship, brotherly love, communal fellowship, 

reconciliation and unity, sanctification, and the witnessing life in order to balance its 

understanding of the whole gospel.      

 

The second purpose of Protestant communities is 'renewal'. In modern times the reason for 
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the appearance of the Protestant communities was to renew the institutionalized church and 

secularized Christianity. The problem of the Protestant Church after the Reformation was the 

institutionalization of the church. The Reformation protested against the visible organization 

of Roman Catholicism and tried to restore the invisible organism of the true church. However, 

after a century the Protestant Church began to loose sight of the church as an organism and 

became an organization. Protestant communities arose in reaction to the institutionalization of 

the church and tried to restore the organism of the church.  

 

Another reason why believers yearned for community life similar to the early church was the 

increasing secularization of modern Protestantism. The early church community is the model 

for church renewal. Throughout the centuries, whenever Christianity was corrupted and 

secularized, Christian communities arose as an attempt to renew the church. Protestant 

communities influenced the renewal of the secularized church through their highly devoted 

and sanctified life.  Protestant community life has been the wellsprings of renewal in 

Protestantism.   

 

The third purpose of Protestant community is to 'witness'. The Bible represents two 

approaches to mission; a centripetal mission and a centrifugal mission. Protestant 

communities are usually misunderstood and known as an exclusive ghetto group. However, 

Protestant communities were involved in mission in various ways.  

 

Protestant communities found expression as Protestant monastic communities, Intentional 

Protestant communities, church communities, and cell group communities. Intentional 

Protestant community is an expression of a deep level of real community. Protestant 

community can be also realized within the ordinary church that has a deep communal spirit. 

The cell group community movement is a Protestant community movement within the 

established church. 

 

After the Reformation, community movements formed every century or so within 

Protestantism. Chapter 3 researched various community movements. In the early period after 

the Reformation, Protestant community movements arose outside of the established church, 

but later it arose inside of the established church as well. Most of the community movements 

within the Protestant tradition pursue the essence of church, church renewal, radical 

discipleship, liturgical renewal, spiritual renewal, social service, evangelism and world 

mission. The appearance of the Protestant communities that have pursued renewal of the 

church contributed to balance within the Protestant tradition with regard to true Christianity. 

Most Christian communities meet each other in their focus on church renewal, even though 

their focuses are different and their lifestyles are unique. Christian communities are the 

mediators of reconciliation among churches and denominations. It is vital that the church 

should be renewed through a recovery of the communal spirit in order to witness to the gospel 

and to expand the kingdom of God on earth. 

   



117 

  

   CHAPTER 4 THE MISSIONARY SIGNIFICANCE OF THE            

PROTESTANT COMMUNITY MOVEMENT IN 

CHURCH HISTORY 

  
4.1  Introduction  
 

This chapter investigates the missionary significance of the Protestant community movement 

in church history. Chapter three already dealt with most of the Protestant communities. This 

chapter continues to intensively research the three major Protestant communities with regard 

to missionary outreach. The major Protestant communities include the Anabaptist 

communities, Herrnhut community of Moravians, and William Careyôs mission. The chapter 

will also consider the Reformed, Anabaptist and Pietist views of mission in order to have a 

balanced view of the missionary significance of the Protestant communities.    

 

 

4.2  The missionary outreach of the major mission communities      
 

4.2.1  The Reformed view of mission 

 

It has often been pointed out that the Reformers were indifferent to mission. Gustav Warneck, 

the father of missiology as a theological discipline, was one of the first Protestant scholars to 

promote this view. We miss in the Reformers not only the missionary action, he said, ñbut 

even the idea of missions in the sense in which we understand them today.ò This is so 

ñbecause fundamental theological views hinder them from giving their activity and their 

thoughts a missionary directionò (Warneck, 1906:9). Luther, for instance, never entered into a 

polemic against foreign mission: he simply did not speak of it (Warneck, 1906:11). What 

Warneck found particularly sad was that no lament has been made by Reformers about their 

inability to go out into the World, neither a word of sorrow or excuse that circumstances 

hindered their discharge of missionary duty (Warneck, 1906:8f). Schick (1943:14) believes 

that a fundamental affirmation of the missionary duty of the church was simply absent in the 

Reformers.  

 

More recently, however, several scholars have argued that a judgment such as Warneckôs 

implies summonsing the Reformers before the tribunal of the modern missionary movement 

and finding them guilty for not having subscribed to a definition of mission that did not exist 

in their own time. The assumption here is that óthe great missionary centuryô (the nineteenth) 

had a correct understanding of mission. This definition is imposed on the Reformers, who 

then have to be judged guilty for not having subscribed to it (Holl 1928: Holsten 1953: cf also 

Gensichen 1960 and 1961, and Scherer 1987). Holsten (1953:2, 6, 8) mentioned, ñAfter all, 

mission does not only begin when somebody goes overseas: it is not an óoperational theoryô, 

nor is it dependent upon the existence of separate ómission agencies.ô ò  

 

4.2.1.1  Martin Luther  

 

To argue that the Reformers had no missionary vision is to misunderstand the basic thrust of 

their theology and ministry. Luther, in particular, should be regarded as óa creative and 
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original missionary thinker,ô and we should allow ourselves to read the Bible óthrough the 

eyes of Martin Luther the missiologistô (Scherer, 1987:65, 66). In fact, he provided the 

churchôs missionary enterprise with clear ad important guidelines and principles (Holl, 

1928:237, 239). The starting point of the Reformersô theology was not what people could or 

should do for the salvation of the world, but what God has already done in Christ. He visits 

the people of the earth with his light; he furthers his word so that it may órunô and óincreaseô 

till the last day dawns (Bosch, 1991:244).  

 

The church was created by the Godôs word from outside humanity, and this word has been 

entrusted to the church. One might even say that it is the Gospel itself that ómissionizesô and 

in this process enlists human beings (Holsten, 1953:11). In this respect scholars often quote 

Lutherôs metaphor of the Gospel being like a stone thrown into the water ï it produces a 

series of circular waves that move out from the center until they reach the furthest shore. In 

similar way the proclaimed word of God moves out to the ends of the earth (cf. Warneck, 

1906:14; Gensichen, 1960:122). Throughout, then, the emphasis is on mission not being 

dependent on human efforts. No preacher, no missionary, should ever dare to attribute to his 

or her own zeal to what is, in fact, Godôs own work (Gensichen, 1960:120-122; 1961:5f). 

 

This does not, however, suggest passivity and quietism. For Luther, faith was a living, restless 

thing that could not remain inoperative. We are not saved by works, he said, yet added, ñBut 

if there be no works, there must be something amiss with faithò (Gensichen, 1960:123). 

Elsewhere he wrote that if a Christian should find himself or herself in a place where there no 

other Christians, ñhe would be under the obligation to preach of the duty and teach the Gospel 

to the erring pagans or non ï Christians because of the duty of brotherly love, even if no 

human being had called him to do thisò (Holsten, 1961:145). Other Lutheran theologians of 

the Reformation period were less clear on the missionary nature of theology.  

 

4.2.1.2  John Calvin 

  

Calvin, on the other hand, was more explicit, particularly since his theology took the 

believersô responsibility in the world more seriously than Lutherôs (Oberman, 1986:235-239). 

There are many negative assessments of Calvinôs view of mission. For instance, W. R. Hogg 

laments: ñone searches John Calvinôs Institutes and commentaries without finding any 

positive recognition of a theology of missionsò (Hogg, 1961:96) Rupert Davies comments 

that Calvinôs exegesis of Matthew 28 ñsays nothing one way or the other on the applicability 

of the Great Commission to the Church of his own day,ò whereas Calvinôs interpretation of 

the text in the Institutes ñdefinitely limits the Great Commission to the apostlesò, whose 

office was ótemporaryô (Davies, 1996:383-387).        

    

However, Richard Muller primarily insists that an assessment of Calvinôs view of mission 

should take the issue of social and political context into consideration. For the greater part of 

the sixteenth century, voyages of discovery and efforts at colonization were undertaken by 

European nations that had the requisite naval capability, primarily Spain and Portugal. There 

is, then, a bit of an anachronism in the assumption of modern missiologists that Reformers 

like Luther, Bucer, Calvin, all of whom had no connection to naval power or colonization of 

the non-European world, ought to have taken from texts like Matthew 28 the mandate to 

spread the gospel to distant places with which they had virtually no possible contact and, 

quite frankly, of which they had very little knowledge. Neither Electoral Saxony, nor 
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Strasbourg, nor Geneva ever became world powers. For the duration of the sixteenth century 

there was no free Dutch Republic, and there was no united German state until the nineteenth 

century. Why this information has not been considered in discussion of Calvin and mission 

remains a mystery ï and constitutes a clear instance of failure to come to grips with the 

historical context on the part of Calvinôs modern missiological critics (Muller, 2006:215-216).         

    

Secondly, the problem encountered by those who have criticized Calvin for not embodying a 

ótheology of missionô in his writings is, in part, a matter of anachronism, confusion of genres, 

and of simply looking in the wrong place. On the one hand, no one in the sixteenth century 

obliged the modern notion of genitive theologies. They rather wrote out theology in the form 

of meditations on a series of theological, soteriological, and eccesiological topics and 

disputations, both biblical and traditional. One will not find a ótheology of missionô in 

Calvinôs writings: but one can look for themes and directives that bear on the task of the 

propagation of the gospel. This is a matter of literary genre and of Calvinôs authorial sense of 

the purpose and function of his work (Muller, 2006:217-218). 

    

Calvin assumed that the prophetic text of Matthew 24:14 ï ñAnd this gospel of the kingdom 

will be preached in the whole world as a testimony to all nations, and then the end will comeò 

ï indicated that the gospel would in fact be spread ñto the farthest bounds of the worldò 

before Christôs second coming (Calvin, 1949:129). Calvin lamented barriers to the preaching 

of the gospel throughout the world, barriers set by political circumstances and, indeed, what 

Calvin identified as the work of Satan (Calvin, 1945:465). He wrote to other Reformers 

concerning the importance of óthe propagation of the Kingdom of Christô (Muller, 2006:219). 

Thus, evidence of Calvinôs interest in missionary activity, evangelicalism, and propagation of 

the gospel will need to be found elsewhere than in his discussion of the apostolic office in the 

Institions, or in his exegesis of Matthew 28:19 (Muller, 2006:218-219).       

    

Thirdly, Calvinôs comments on the temporary nature of the apostolic office regarding the 

óGreat Commissionô stood on a twofold ground ï one textual and the other contextual. With 

regard to the contextual point, Calvinôs own contemporary interest in the historically 

temporary nature of the office of apostle was related to the issue of false Roman claims to 

apostolicity. This argument was not related to a debate over the right to engage in mission ï it 

was related to the Roman claims of apostolic authority, Petrine succession, and the 

authenticity of unwritten óapostolic traditionsô (Calvin, 1977:1196-1201). As the documents 

from the era indicate, the concept of óapostolicityô was not the locus for discussion of the 

mission of Christ to the world, any more than terms like ómissionô or ómissiologyô were then 

current in works on theology, preaching, and Church. Nor, indeed, was the term óGreat 

Commission,ô in usage current in the sixteenth-century (Muller, 2006:221). 

 

With regard to the textual point, Calvinôs comments on the apostles and their commission to 

preach to all nations do not claim that the óGreat Commissionô was limited to the apostles 

(Calvin, 4-7). In fact, Calvin elsewhere comments, quite clearly that ñthe Kingdom of God 

was only begun in the world, when God commanded the Gospel to be everywhere 

proclaimedé at this day its course is not as yet completedò (Calvin, 1977:1056-1060). 

Regarding the óGreat Commission,ô Calvinôs exegesis focuses on the nature of the command 

or commission to the apostles, and that the fulfillment of the apostolic mission is his primary 

interest. He explains the meaning of Christôs command to the eleven as that they ñpreach the 

gospelò as follows:  
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       By proclaiming the gospel everywhere, they should bring all nations to the obedience of the 

faith, and next, that they should seal and ratify their doctrine by the sign of the gospel. In 

Matthew, they are first taught simply to teach; but Mark expresses the kind of doctrine, that 

they should preach the gospel; and shortly afterwards Matthew himself adds this limitation, 

to teach them to observe all things whatsoever the Lord hath commanded (Calvin, 1949: 

383). 

 

Thus, Calvinôs theology holds significant resources regarding mission theology. 

 

On the whole, then, there can be little doubt that at least Luther and Calvin, as well as some 

of their younger colleagues, propounded an essentially missionary theology. Bosch 

(1991:245) mentions, ñWe may indeed accept the validity of the arguments concerning the 

fundamentally missionary nature of the theology of the Reformers.ò 

 

Still, in spite of what Holl, Holsten, Gensichen, Scherer, and others have identified as the 

fundamentally missionary thrust of the Reformers theology, very little happened by way of a 

missionary outreach during the first two centuries after Reformation. There were, 

undoubtedly, seriously practical obstacles in this regard. To begin with, Protestants saw their 

principle task as that of reforming the church of their time; this consumed all their energy. 

Secondly, Protestants had no immediate contact with non-Christian peoples, whereas Spain 

and Portugal, both Catholic nations, already had existing colonial empires at the time. The 

only remaining pagan people in Europe were the Lapps, and they were indeed evangelized by 

Swedish Lutherans in the sixteenth century. Thirdly, the churches of the Reformation were 

involved in a battle for sheer survival; only after the Peace of Westphalia (1648) were they 

able to organize themselves properly. Fourthly, in abandoning monasticism the Reformers had 

denied themselves a very important missionary agency; it would take centuries before 

anything remotely as competent and effective as the monastic missionary movement would 

develop in Protestantism. Fifthly, Protestants were themselves torn by internal strife and 

dissipated their strength in reckless zeal and endless dissensions and disputes; little energy 

was left for turning to those outside the Christian fold (Bosch, 1991:245). 

 

Still, the Reformation era knew of at least one champion of the idea that the óGreat 

Commissionô continued to be binding on the church and had to be understood in the sense of 

going out to those beyond the boundaries of Christendom: the Dutch theologian Adrian 

Saravia (1531-1613), a young contemporary of Calvin (Schick, 1943:24-29). In 1590 Saravia 

published a tract in which he argued in favor of the abiding validity of the óGreat 

Commissionô. He maintained that we could only appropriate the promise of Jesus in Matthew 

28:20 if we also obeyed the commission of Matthew 28:19. Saraviaôs views were, however, 

fiercely opposed by Theodore Beza, Calvinôs successor in Geneva, as well as by the Lutheran 

Johann Gerhard (Bosch, 1991:247).  

 

4.2.2   Anabaptist mission  

 

4.2.2.1  Anabaptist view of mission 

 

The Anabaptists were involved in a remarkable program of missionary outreach during the 

Reformation period. The Anabaptists accepted and at the same time radicalized Lutherôs idea 

of the universal priesthood of all believers. Whereas Luther still adhered to the concept of 
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territorially circumscribed parishes and of the ecclesiastical office restricted to such a 

geographically delineated area, the Anabaptists jettisoned both the idea of any special and 

exclusive office and of any Christian limited for his or her ministry to a given area. This 

enabled them to regard all of Germany as well as the surrounding countries as mission fields, 

without any consideration for boundaries of parishes and dioceses. Preachers were in fact, 

selected and systematically sent to many parts of Europe (Schäufele, 1966:74, 141-182; 

Littell , 1972:119-123).  

 

This wandering of Anabaptist evangelists infuriated the Reformers. Orderly ordination and 

calling into the ministry were vigorously championed against Anabaptists. Whoever preached 

without an appointment was considered an enthusiast (Littell, 1972:115). Likewise, whereas 

the Reformers no longer considered the óGreat Commissionô as binding (cf. Warneck, 

1906:14,17f; Littell, 1972:114-116), no Biblical texts appear more frequently in the 

Anabaptist confessions of faith and court of testimonies than the Matthean and Markan 

versions of the Great Commission, along with Psalm 24:1 (Littell, 1972:109). They were 

among the first to make the Commission mandatory for all believers. 

 

Perhaps the most important difference between the Reformed and the Anabaptist movements, 

if we look at them from the perspective of their views of missions, lay in their conflicting 

attitudes towards civil authorities. Anabaptists insisted on absolute separation between 

Church and State and on no participation in the activities of government. This naturally meant 

that church and state could under no circumstances whatsoever cooperate in mission. The 

Reformers on the other hand could not conceive of a missionary outreach into countries in 

which there was no Protestant (Lutheran, Reformed etc) government. It is therefore 

significant that the only two missionary enterprises embarked upon by ómainlineô Protestants 

during the Reformation era were both undertaken in collaboration with civil authorities 

(Bosch, 1991:246). 

 

One reason why the Anabaptists subscribed to the mandate of the óGreat Commissionô and the 

Reformers did not may be found in their contradictory readings of the realities of their time. 

The Reformers, on the whole, did not deny that the Catholic Church still displayed vestiges of 

the true church. This becomes evident, for instance, in the fact that they accepted the validity 

of baptism by a Catholic priest. Their concern was the reformation of the church, not its 

replacement. The Anabaptists, by comparison, pushed aside with consistent logic every other 

manifestation of Christianity to date. The entire world, including Catholic and Protestant 

church leaders and rulers, consisted exclusively of pagans (Schäufele, 1966:97). All of 

Christianity was apostate; rejected Godôs truth. In addition, Catholics and Protestants alike 

had seduced humanity and introduced a false religion. Europe was once again a mission field. 

As at the time of the Apostles, the Christian faith had to be introduced anew into a pagan 

environment (Schäufele, 1966:55f). The Anabaptistsô project was not the reformation of the 

existing church, but the restoration of the original early Christian community of true believers 

(Schäufele, 1966:57-59, 71-73). In their understanding, there was no difference between 

mission in óChristianô Europe and mission among non-Christians (Bosch, 1991:247). 

 

4.2.2.2  The characteristics of Anabaptist mission 

 

The Anabaptist annals record several characteristics of those who were committed to present 

the claims of Christ to the lost in the world. First of all, the Anabaptists had serious 
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discipleship, radical obedience, and living witness through their community life. With these 

contents, they exerted missionary work. 

 

Committed to a high view of discipleship 

The missionaries sent out from the main centers in South Germany, Switzerland, and Moravia 

were all of noble character. Since they were committed to the concept of the believers' church 

as a visible structure within society, they insisted that their converts live exemplary lives. "No 

one can truly know Christ," they said, "unless he follows Him in life." This was precisely one 

point of tension between the Church of the Restitution and the corpus christianum of the 

Reformation. The emphasis in the latter was on faith, but the Anabaptists stressed faith plus 

holy living. That is why all missionaries had to undergo rigorous tests as to ethical character 

before they were sent out by the church. The Moravian churches (after 1565) had a special 

mission committee, a kind of sodality, whose members were well informed about both the 

missionary's character and the needs and opportunities for mission work. The task of this 

committee was to screen each of the candidates on the basis of call, gifts, and moral and 

spiritual qualifications. Their concept of discipleship under the lordship of Christ covered all 

these areas (Kasdorf, 1984:64). 

 

Radical obedience  
The Anabaptists' uncompromising obedience to the Great Commission is best understood in 

the light of their concept of discipleship on the one hand, and their view of Christ's lordship 

on the other. Robert Friedmann (1891-1970) points out that the Anabaptists lived by an 

implicit, relational theology - rather than by an explicit, creedal theology. Such a theology of 

being and doing finds its clearest expression in discipleship and obedience, yet not without a 

verbal witness. Obedience, however, does not emanate from a servile or legalistic attitude, but 

from an attitude of freedom of the will that is in harmony with the Lord's will. "If God gives 

commands in His Scriptures, they are meant to be obeyed and not only to be looked at as 

something unattainable and paradoxical" (Friedmann, 1973:44).  

 

Living witnesses  
The Anabaptists looked to the mission of the apostolic era as the golden age of evangelism. 

All believers have the power of the Holy Spirit in their lives and are, therefore, living 

witnesses who express the divine life within in relationships with others. The success that the 

ordinary members of the Anabaptist congregations, as well as the Vorsteher and missioners, 

continued to achieve in the spread of  their faith were aided by the Anabaptist way of life, 

and can scarcely be comprehended except against this background. Countless testimonies by 

contemporaries, especially by theologians, confirm that the Anabaptists on the whole led a 

blameless and exemplary life. Amidst the general corruption of morals of the sixteenth 

century, a group of convinced Christians were living the ethical principles of the Gospel in 

daily life. There is no doubt that the exemplary behavior of many Anabaptists provided a 

strong emphasis to their word-of-mouth appeals, and preached more loudly than the 

exegetically and theologically correct sermons of many a pastor who could not point to any 

ósaintsô in his church (Schäufele, 1962:80). Christians are to do as Christ did and keep his 
word by loving one another, which is the sign of discipleship. For a cultural enclave such as 
the Hutterites, this was one method of showing love to the peoples of an unregenerate world. 
 

In 1582 in LÖrrach , Baden, a citizen who was close to being an Anabaptist declared to the 

local pastor at his court examination that he believed that there was no group of people who 
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lived a better life than the Anabaptists. They were pious, God-fearing, prayed diligently, did 

not curse, and harmed no one. ñHe would wish that he could be a true Anabaptist like some 

he had learned to know, such as his late brother-in-law.ò As believers witness by telling, being, 

and doing, and even by dying for their faith, unbelievers become believers (Schäufele, 

1962:80). 

 

Compelled by the Great Commission  
The great Anabaptist missionary Hans Hut often preached to large crowds. Upon baptizing 

large numbers of those who repented of their sins and confessed Christ as Lord, Hut would 

challenge each one to obey the Great Commission and tell others the good news. Those who 

obeyed always went under the shadow of the cross, "where the representatives of the state 

churches dared not go, and for the Gospel's sake were made pilgrims and martyrs throughout 

the known world." When asked what compelled them to go, they answered without hesitation: 

the Great Commission (Littell, 1972:112). 

 

Priority of mission 
 "As the Father has sent me, even so I send you" (Jn. 20:21). As Christ maintained a 

consciousness of being sent by the Father, so the members of the Anabaptist church in the 

New Testament tradition maintained their deep awareness of sentness for witness. Their sense 

of priority of mission found expression not only in a conviction of being sent by the Lord, but 

also in a recognition of responsibility to send missionaries into all the world across social, 

cultural, linguistic, economic, religious, and geographical frontiers. Mission always implies 

the crossing of frontiers from faith to unfaith (Kasdorf, 1984:69). 

  

Convicted by a deep sense of calling 

The Anabaptists called it Berufungsbewusstsein. Nothing is more apparent amongst the 

Anabaptist missionaries than their deep sense of calling to the task. This call, as they 

understood it, always had two dimensions: One is internal, the other external. They explained 

this experience as a direct call from God, inwardly perceived, and a call from the church, 

outwardly confirmed (Schäufele, 1962:117).      

 

In the first place, the Anabaptists placed great emphasis on a specific spiritual gift for the 

missionary task. "It is God who sends us, but the Holy Spirit who gives to us the apostolic gift 

for the preaching of the Gospel of Christ." Again they said, "The Spirit of God tells our spirit 

that we are called and must go and preach... for it is for that purpose that He has given us to 

possess the gift of the Holy Spirit" (Wiswedel, 1943:196)   

 

Secondly, the call contained an external dimension. SchĨufele states that in addition to the 

inward charismatic call, the Anabaptists followed Luther's principle of the authority of the 

local congregation to discern the inner call and then to commission people to the ministry to 

which they felt called (Schäufele, 1964:117). In the early Anabaptist document known as The 

Schleitheim Confession (February 24, 1527), we find the instruction that the local church has 

the responsibility to choose the right person for the right task, whom the Lord has thus 

appointed. Once the persons had been discerned, the congregation publically confirmed their 

calling and sent them on their way as missionaries (Kasdorf, 1984:62).  

 

Commissioned by a supporting church  
The Graner Codes, found in the so-called Brunner Archives, describe in some detail an 
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Anabaptist commissioning service. First, the candidates reported to the congregation how 

God had called them into mission work and to preach the Gospel in other lands. This was 

followed by a session of admonition and encouragement. The missionaries asked the 

congregation to remain faithful in their local tasks, visiting the sick and imprisoned, and 

providing for the poor and unemployed. In conclusion the missionaries asked that they 

themselves be remembered with prayers and material provisions. In response the people of 

the congregation pledged their support, wished them well, and prayed for God's mercies upon 

their ministry. Thus the commissioning service was actually a kind of covenant between the 

commissioning body and the commissioned team (Kasdorf, 1984:63).  

 

Called to carry out the apostolic task 

We find a close correlation between the call of the missionary to the apostolic task and the 

responsibility felt by the sending church to help individuals carry out the task. Whenever 

possible, the area of service was clearly defined by the church, taking into account such 

important matters as education, trade, social status, culture, and language of the candidates 

(SchĨufele, 1964:167f). As already noted, the missionaries were sent in apostolic teams to 

carry out their task. Since persecution was almost inevitable, the missionaries were usually 

sent in teams of three: First was the Diener des Wortes, or minister of the Word. That person 

was the preacher and the teacher. Second came the Diener der Notdurft, the servant to the 

needs of others, a type of deacon. Finally was the gewÖhnliche Bruder, or common lay 

brother. They were supported by the sending church together with their families. 

Professionals (such as architects or engineers) sometimes worked as tent making missionaries, 

supporting themselves (Schäufele, 1964:185). In the event that one of the team members was 

apprehended, the church was immediately notified so that reinforcement could be sent. Those 

in prison usually had to serve as liaison between the church and the missionaries (Kasdorf, 

1984:65). 

      
Name of Missionary Known Number of Converts 

Baptized 
Time of Baptism 

Estimated 

Total 

Time of 

Service 

Jakob Gross 35 1 day  1525 

JĚrg Sehad 40 March 12  1525 

Wilhelm Roubli  60 1 day  1525 

Balthasar Hubmaier 360 Easter 6,000 1525-28 

Conrad Grebel 
"a whole procession of men and 

women" 
  1525-26 

Johannes BrĚtli  "nearly a whole village"   1525 

Hans Bichter 30 March 8-15  1529 

Martin Zehentmaier 40   1527 

Leonard Dorfbrunner 100 (about) few months 3,000 1525-29 

George Blaurock 1,000  4,000 1525-29 

Hans Hut 100 (about) 2 weeks 12,000 1527-29 

Georg Nespitzer 22 2 years 4,000 1527-29 

Leonard Schiemer 200 (over) 6 months  1527 

Michael Kurschner 100 (about) 11 months  1528-29 

Jacob Hutber 19 August ó35  1533-35 

Leenaert Bouwens 10,378 31 years  1551-82 

Hans MĨndl 400 (about)  4,000 1561 

 

As one looks at the missionary effort of the Anabaptist movement, one is naturally interested 
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in measurable results, in terms of both quantity and quality.   

 

Quantitative results 

Unfortunately, sixteenth-century church records are unavailable or incomplete. Many records 

are inconsistent. Furthermore, no statistics are available concerning some of the best-known 

leaders of the Anabaptist movement. Yet from the fragmentary records that have been 

preserved one can measure, at least in part, the Anabaptists' fruitful mission work (Kasdorf, 

1984:66). Most of these missionaries died a martyr's death, and their short time of service was 

interrupted by days, weeks, and even months of persecution and imprisonment. Nevertheless, 

congregations of believers sprang up almost overnight in many parts of Europe, especially 

after the 1527 mission conference. By 1528 Austria was dotted with Anabaptist churches. 

From 1532 to 1539 the Tirol area was literally permeated with missionaries and young 

congregations, the number of which grew daily (Schäufele, 1964:245).  

 

The social philosopher-theologian Ernst Troeltsch (1865-1923) wrote extensively on the 

impact of the Anabaptists, whom he calls "an early premature triumph of the sectarian 

principles of the Free Church." Troeltsch (1950:704) underscores their drive for missionary 

expansion in these words: "The whole of Central Europe was soon covered with a network of 

Anabaptist communities, loosely connected with each other, who all practiced a strictly 

Scriptural form of worship. The chief centers were Augsburg, Moravia, and Strassburg, and 

later on, in Friesland and the Netherlandsò (Troeltsch, 1950:704).  

 

The historians Wiswedel, Littell, and SchĨufele record similar achievements of the Anabaptist 

mission movement as Troeltsch, these scholars point out the growth of the church in Europe 

and add that scores of missionaries were sent from these centers in all directions. By the 

middle of the sixteenth century Anabaptist missionaries were preaching in every state of 

Germany, Austria, Switzerland, Holland, France, Poland, Galicia, Hungary, and Italy. Several 

even went as far as Denmark and Sweden in the north and Greece and Constantinople in the 

south. The record of a conversation among early Swiss Anabaptists states that on one 

occasion they talked about going "to the red Indians across the sea" (Moore, 1955:29).  

 

Qualitative result 

The cost of obedience to the Great Commission, however, was high. Over 2,000 Anabaptist 

martyrs are known by name. One authority estimates that 4,000 to 5,000 "men, women, and 

children fell prey to water, fire and sword" (Schäufele, 1964:34). Roland Bainton (1970:101-

102) adds:  
 

Those who thus held themselves as sheep for the slaughter were dreaded and exterminated as if                         

they had been wolves. They challenged whole way of life of the community. Had they become too 

numerous, Protestants would have been unable to take up arms against Catholics and the Germans 

could not have resisted the Turks. And the Anabaptists did become numerous. They despaired of society 

at large, but they did not despair of winning converts to their way. Every member of the group was 

regarded as a missionary. Men and women left their homes to go on evangelistic tours. The established 

churches, whether Catholic or Protestant, were aghast at these ministers of both sexes insinuating 

themselves into town and farm. In some of the communities of Switzerland and the Rhine valley 

Anabaptists began to outnumber Catholics and Protestants alike. 
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4.2.2.3  Hutterian mission   
 

Among the Anabaptists, the Hutterite was very concerned with mission. Their messengers, 

who carried on an extensive missionary activity in the German-speaking lands, were exposed 

to the same, and even more heathen people outside Europe. They went to the Tyrol, Upper 

Austria, Bohemia, Styria, Silesia, Bavaria, Swabia, Hesse, Switzerland, the lower Rhine, the 

Palatinate, and even as far as Denmark 'to gather the zealous for the Lord' as they said, and in 

so doing shrunk from neither torture nor imprisonment. Only a few Hutterian missionaries in 

the sixteenth century died a natural death; most of their lives ended in prison or at the place of 

execution. Carefully planned, administered, and persistent, the Hutterite program sent 

missionaries from what has been called řperhaps the greatest missionary center of sixteenth 

centuryŚ (Littell, 1964:120).  

 

Mission was the natural Hutterian response throughout the sixteenth century, extending into 

the far reaches of many European lands and beyond. The Hutterian concept of the 

brotherhood-church as found during the Hutterian Golden Era (1560 to 1590) would be 

inconceivable without a highly developed mission program. Mission, the concomitant of 

brotherhood, was a necessary corollary of the command to love God. For a cultural enclave 

such as the Hutterites, it was one method of showing love to the peoples of an unregenerate 

world.  

 

Hutterian mission strategy took many forms. Personal encounter was the usual method used, 

but group evangelism also occurred, usually held in secret in the open, in barns, and in homes. 

Missionaries were sent out into the world around Easter and again in the autumn. They met 

with seekers whenever and wherever possible, sometimes in cellar recesses, sometimes in 

forests, and at times, at night (Gross, 1984:100-102).  

 

As a result of the mission of the Hutterites, the majority of those thousands of recruits finding 

their way to Hutterian communities adopted the new way of life. The Hutterian way was a 

way to eternal salvation, but for many also a way out of material poverty. Many types of 

immigrants converted to Hutterianism. During the late sixteenth century, come complaints 

surfaced about the lack of drive among some converts. They were nevertheless accepted in 

the expectation that both spiritual growth and physical dexterity would gradually become 

manifest. The continuing strength of the brotherhood suggests that the Hutterian hopes were 

realized (Gross, 1984:109).  

 

The Brotherhood's capacity for receiving total strangers into its close communal system is 

also substantiated by no less a figure than the bold Catholic, Christoph Andreas Fischer. 

Fischer's compliment, obviously intended as an attack, witnesses to the continuing success of 

the mission program into the seventeenth century:  
 

Just as doves fly out and continually bring strange doves back with them, the Anabaptists also 

send out their false apostles annually to seduce the people, both women and men and bring 

them into their dove-cotes Ƅ as I have been told that in 1604 they enticed more than two 

hundred persons out of the empire, leading them into their dove-cotes. And just as newly 

captured doves are pampered with wheat, honey, and things during the first days until they 

become accustomed [to their new environment], the Anabaptists also give their new 

accomplices rich foods and roasts, and very sweet hypocritical words. But afterwards comes 
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the time to "go and work, and be satisfied with cabbage and beets (Gross, 1984:110).  

 

It was incomprehensible to populace and magistrate alike that well-to-do farmers would 

voluntarily forsake productive farms by night for no apparent reason but to join with the 

distant Hutterites. A passion for private riches and prestige was transformed into a desire for 

total surrender to God and a life of complete sharing within a brotherhood. On the other hand, 

economic reasons led some poverty-stricken families also to make their way to the ópromised 

landô of the Hutterites (Clasen, 1965:61).  

 

Mission consequently meant searching out those who desired to live among God's gathered 

people in his kingdom, bringing them to the Hutterite community, and sharing with them the 

good news that God's kingdom indeed existed. But Hutterian mission included a more subtle 

witness as well. God's people, as the body of Christ, emanated something of Christôs Spirit 

simply by living in brotherhood. All members reflected this same Spirit wherever their paths 

led. Part of this witness lay in the concept of truthfulness and genuineness (Gross, 1984:112).  

 

4.2.3  Pietist view of mission  
 
Philipp Jakob Spener broke radically with the negative view of history that had characterized 

late orthodoxy by publishing his tract óAffirming the Hope for Better Timesô in 1693 

(Beyreuther, 1960:38). For orthodoxy the proclamation of the Gospel to all nations was, at 

best, only a ódesired aimô; for Pietism it became an óaim of the willô. Pietism combined the 

joy of a personal experience of salvation with an eagerness to proclaim the Gospel of 

redemption to all. This was frequently associated with an almost unbearable impatience to go 

to the ends of the earth. 

 

Already at the early age of fifteen Nikolaus von Zinzendorf (1700-1760), the later founder of 

Moravianism who had been nurtured in the pietistic circles of Spener and Francke in Halle, 

together with his childhood friend, Friedrich von Watteville, pioneered a óCompact for the 

Conversion of Pagans.ô The two boys mused that not all pagans would be converted before 

they had grown up; the remaining pagans they would then bring to the Savior. 

 

In Pietism the formerly correct, cold and cerebral faith of orthodoxy gave way to a warm and 

devout union with Christ. Concepts such as repentance, conversion, the new birth and 

sanctification received new meaning. A disciplined life rather than sound doctrine, subjective 

experience of the individual rather than ecclesiastical authority, practice rather than theory ï 

these were the hallmarks of the new movement. It set itself against orthodoxy in virtually 

every respect.  

 

In mission, Zinzendorf opposed the idea of ógroup conversionsô and emphasized individual 

decisions (Beyreuther, 1960:40). Likewise, he was not interested in the formation of 

óChurchesô on the mission fields. To him, óchurchô by definition meant formality, lifelessness, 

lack of commitment. Mission was, for him, not an activity of the church but of Christ Himself 

through the Spirit (Beyreuther, 1960:74). In this, however, Christ made use of people of extra-

ordinary faith and courage, of daring energy and persistent endurance. Pietism thus 

introduced the principle of óvoluntarismô in mission (cf. Warneck, 1906:55). It was not the 

church (ecclesia) that was the bearer of mission, but the small, revived community inside the 

church, the ecclesiola in ecclesiae (Bosch, 1991:253).  



128 

  

 

Zinzendorf had clearer purpose in mind for his small bands of Moravian missionaries, sent 

out to the ends of the earth. Following the example of the apostles, they had to bring in only 

ófirst fruitsô, who were not to be organized into national churches as had happened in Europe. 

The missionaries should rather gather the small flocks of new believers into pioneer ópilgrim 

housesô, or óemergency residence.ô Typical of Zinzendorfôs thinking was the idea of 

improvising, of remaining open to the guidance of the Spirit and being willing to try 

something novel or to move on to new challenges. Everything the Brethren did stood in the 

sign of being provisional, of only inaugurating what was to come (Beyreuther, 1960:102 -

113).  

 

Orthodoxôs insistence on a structural link between state and church meant that everybody in a 

given territory would, at least nominally, have to be regarded as Christians. Pietists and 

Moravians broke with this and emphasized personal decisions. Mission work could under no 

circumstances be regarded as the obligation of the ruler, a view that was axiomatic in 

orthodoxy. This was an important breakthrough, determinative for all subsequent 

understanding of mission, and another point of similarity between Pietists and Anabaptists. 

Heralds of the Gospel should go out under the direction of Christ and the Spirit and non-

Christians should be won to faith in Christ irrespective of any colonial or political interest 

(Bosch, 1991:254).  

 

Early Pietists were not only interested in peopleôs souls. In 1701 Francke defined the goal of 

the renewal movement as the óconcrete improvement of all walks of life, in Germany, Europe, 

in all parts of the worldô (Gensichen, 1975a:156). The first Pietist missionary, Ziegenbalg, 

declared that the óservice of soulsô and the óservice of the bodyô were interdependent and that 

no ministry to souls could remain without an óexteriorô side (Gensichen, 1975a:163). Neither 

did this remain at the level of talking. In Germany, Francke and other Pietists were involved 

extensively in óhome missionsô, ministering the destitute and deprived people of Halle and 

environs and founding a school for the poor, an orphanage, a hospital, a widowôs home and 

other institutions (Bosch, 1991:254).  

 

It was this dynamic and comprehensive understanding of the reign of God in which salvation 

and well-being, soul and body, conversion and development, could not be divorced one from 

the other, that the first two Pietist missionaries, Ziegenbalg and Plutschau, took with them to 

India. To give one example, before their arrival schools were the prerogative only of 

Brahmins, and even then only for boys. The missionaries founded schools for members of the 

other castes, and for girls as well. Equally important, in these schools no pressure to become a 

Christian was brought to bear on anybody, and in some instance non-Christian teachers were 

even appointed (Gensichen 1975a:164-170). 

 

Pietism had abiding significance for the development of the Protestant missionary idea. 

Firstly, mission could no longer be simply regarded as the duty of colonial governments. In 

addition, it was transformed from being a concern of rulers and church hierarchies to being an 

enterprise with which ordinary Christians could not only identify, but in which they could 

actively participate. Secondly, Pietism ushered in the age of ecumenism in mission in that it 

aimed at a Christian fellowship that transcended the boundaries of nations and confessions. 

The Moravian brethren, in particular, were ecumenical through and through (Rosenkranz, 

1977:168f, 173). Thirdly, for the entire eighteenth century, Pietism caused Germany to be 
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Protestantismôs leading missionary country. This was due in small part to the leadership 

provided by people like Francke and Zinzendorf. Lastly, Pietism demonstrated in a 

remarkable way what total dedication meant (Bosch, 1991:255).  

 

Previously, such total commitment was assumed to be found only in the Roman Catholic 

monastic movement, and even there only occasionally. Now ordinary men and women, most 

of them simply artisans, literally went to the ends of the earth, devoted themselves for life to 

people often living in the most degrading circumstances, identified with them, and lived the 

Gospel in their midst. Once again it was the Moravians who set the example. During the first 

three decades of the Brotherhoodôs existence missionaries went to twenty-eight territories. In 

addition, these places were often selected because their inhabitants were, more than those of 

other countries, deprived of privileges and opportunities. Surely this was Protestantismôs 

óanswerô to the very best there was in Catholic monasticism (Bosch, 1991:255).   

 

Missiologist Ralph Winter introduced the concept of ómodalityô and ósodalityô in mission 

structure. Modality means the general church structure that includes whole generations from 

old men to children. Sodality means a devoted structure with the second vow of commitment 

for the specific purpose like, monastery and intentional Christian community (Winter, 

1999:220-229). 

 

Through the course of the centuries Roman Catholics have founded various types of monastic 

movements, while Protestants largely avoided such structures. Martin Luther left his 

monastery, emphasizing the need to be a Christian in society. The Protestant movement 

started out by attempting to do without any kind of sodality (a devoted community) structure. 

Martin Luther had been discontented with the apparent polarization between the vitality he 

eventually discovered in his own order and the very nominal parish life of his time. Being 

dissatisfied with this contrast, he abandoned the sodality and took advantage of the political 

forces of his time to launch a full-scale renewal movement on the general level of church life. 

At first, he even tried to do without the characteristically Roman diocesan structure, but 

eventually the Lutheran movement produced a Lutheran diocesan structure which to a 

considerable extent represented the re-adoption of the Roman diocesan tradition. But, the 

Lutheran movement did not in a comparable sense re-adopt the sodalities, the Catholic orders, 

that had been so prominent in the Roman tradition (Winter, 1999:226).  

 

This omission of sodalities represents the greatest error of the Reformation and the greatest 

weakness of the resulting Protestant tradition. Had it not been for the so-called Pietist 

movement, the Protestants would have been totally devoid of any organized renewing 

structures within their tradition. The Pietist tradition, in every new emergence of its force, 

was very definitely a sodality, in as much as it was a case of adults meeting and committing 

themselves to new beginnings and higher goals as Christians without conflicting with the 

stated meetings of the existing church (Winter, 1999:226). 

 

4.2.3.1  Moravian mission of the Herrnhut community 

 

We had already seen the historical background of the rise of the Herrnhut community of 

Zinzendorf in Chapter 3. The Herrnhut community dates their commitment to world mission 

from 21th
 

August 1732. Over the next 150 years, this movement, centered on the original 

Moravian community at Herrnhut in Saxony, Germany, sent out a total of 2,158 missionaries. 
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These missionaries displayed a distinct form of spirituality and community, which provided a 

model for the emerging Protestant mission movement of the early-nineteenth century (Tiplady, 

1996:503).  

 

The Moravian community was formed in 1722, when Count Nicolas von Zinzendorf, who 

had been nurtured in Pietistic circles, allowed a group of persecuted religious refugees from 

Moravia to settle on the family estate in Saxony. The new community was named Herrnhut 

(óThe Lordôs Watchô), from Isaiah. 62:6-7. Herrnhut developed its own form of Pietism, with 

a deep devotion to the crucified Christ, and an absolute unconditional surrender to his will.  

 

The communityôs missionary interest was stirred by a number of factors. Some members of 

the community, while in Denmark, met a slave from the West Indies. Zinzendorf himself, 

while in Copenhagen in 1732, heard that the Lutheran mission to Greenland was in danger of 

being abandoned. This information was in fact wrong, but it spurred Zinzendorf to call on the 

Herrnhut community to support this mission. Thus was the decision made, and it mobilized a 

new missionary movement, almost unparalleled in passion and commitment, which would in 

turn have a significant impact on the later Protestant missionary movement (Tiplady, 

1996:504).  

 

Zinzendorf supervised the expanding Moravian missionary work while maintaining close 

contact with the Herrnhut community. Leonard Dober had been sent as a Moravian 

missionary to the slaves in the Danish possession in the West Indies in 1732. In January of 

1733, Christian David and two other brethren went as missionaries to Greenland. David 

Schattschneider (1975:1) notes that when the first Moravian missionaries went to the West 

Indies in 1732, "it was the first time in Protestantism that missionaries had gone forth with the 

full support of the entire community which was sending them, their journey marked the 

introduction into Protestantism of the concept of the whole church as mission.ò 

 

The Moravians didnôt confine their work to the West Indies. In 1733, Christian David led a 

band of Moravians to Greenland in order to help out Danish missionary Hans Egede. In 1737, 

George Schmidt went to South Africa to evangelize the Hottentots. Other Moravian missions 

in the 18th century included Jamaica, Barbados, Guyana, the Carolinas, Georgia, 

Pennsylvania, and London. By the 19th century, the Moravians had expanded to East Africa, 

Alaska, Canada, Honduras, Nicaragua, California, Australia, Tibet (now moved to India), and 

Jerusalem. From the humble beginnings at Herrnhut, the Holy Spirit prompted the Moravian 

church to encircle the globe (Tucker, 1983:80). 

 

By this time the Brethren had extensive contacts in England and several places on the 

continent. In 1734 several Brethren, including August Spangenberg, were sent to Georgia in 

North America to establish a community and to seek to convert the Indians. A larger group, 

including several families, went to Georgia via England in 1735, and it was this contingent 

that John and Charles Wesley encountered on their voyage to America (Snyder, 1997:139-

140).  
 

By 1760 the Moravians had sent out 226 foreign missionaries. In that year the Brethren 

reported a total of thirteen mission stations in Greenland, Jamaica, Danish West Indies, 

Antigua, Surinam and Barbados, and among the North American Indians, with 3,507 baptized, 

900 communicants, and 6,125 under Moravian care (Schattschneider, 1975:50-52). This was 
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in addition to the Moravian Diaspora societies and the Moravian settlements in England, 

North America, and on the continent. In 1800 the Brethren had 161 missionaries active and 

some 24,000 people connected with their mission posts (Schattschneider, 1975:56-58).   

 

The Moravian missionary enterprise was remarkable for the breadth and extent of its initial 

pioneering missionary work. The initial missionary outreach was sparked largely by 

Zinzendorf`s own vision, the precedents of the mission work of Halle pietism, and the 

spiritual energy released by the renewal in the Herrnhut community in the 1720s. It was made 

possible by a relative unconcern with training, finances, or structure (Snyder, 1997:168-169)  

 

A large part of the Moravian missionary impart was its catalytic role in sparking missionary 

vision in other groups through its example and Diaspora witness. Moravian influence may be 

seen in the founding of the Basel and Leipzig missionary societies in Europe and the London 

and Baptist missionary societies in England (Lewis, 1962:94). Moravian Diaspora societies 

spread a flame of renewal and enlivened thousands of formerly nominal Christians 

throughout Europe through the work of itinerant Moravians sent out from the Herrnhut 

community in twos and threes beginning in late 1727. "Within three years the Diaspora seed 

had been sown over a wide area of Europe-in Sweden, the Baltic Provinces, Austria, Berlin, 

Wŀttemberg, Pomerania, the Palatinate, and Switzerland" (Lewis, 1962:120). A significant 

awakening was kindled in the Baltic Provinces especially, where within a few years some 

45,000 persons were meeting in the Moravian-sponsored Diaspora societies (Mezezers, 

1975:61-75). 

 

The Moraviansô experience and their distinctive take on spirituality and community 

contributed to aspects of their missionary methodology. The characteristic of the method of 

Moravian mission is as follows:  

 

Mission as communal action  

The Herrnhut community was a total mission community. The community was a training 

field of missionaries through community life of brotherly love. The Herrnhut community 

functioned as a sending agency. The missionaries were not sent as individuals, but as a 

community, and they lived a community life in their mission fields. Moravians did not go to 

the foreign countries by their own accord, the Herrnhut community sent them. The Moravians 

was a large part of the Herrnhut community, and they were usually dedicated to world 

mission. Therefore, the mission was of a whole Herrnhut community, not of the Moravian 

alone. The Herrnhut community is a modern model for ócommunity mission.ô 

 

Zinzendorf (1973:43) saw an intense, visible expression of community as especially 

important for evangelism and witness. He said,  

 
   that the happy, fruitful, and almost irresistible calling in of many thousand of souls, supposes 

a little flock in the house, cleaving to our saviour with body and soul, souls who are already 

there, united to our saviour, in such a manner, that we may as it were point to such people 

with the finger, when we are inviting others; that it is an advantage, a blessing, a preaching of 

the gospel to purpose, if  we can say, come, all Things are ready, I can show you the persons, 

who are already there, do but come and seeé then a preaching of the gospel from this little 

flock must be done, in this manner, Come, for all things are readyé This is simply that thing 

which is called preaching the gospel. 
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The Herrnhut community was self-supporting, and it was expected that their missionaries 

would follow this model wherever they worked. ñIn the days of Zinzendorf the missionary 

received from the Church just sufficient money to take him to the port and then worked his 

passage across the ocean. On the mission field he took up whatever occupation would provide 

him with the bare amount of food and clothing" (Lewis, 1962:92). This approach produced 

many heroic and dramatic stories of pioneer mission work and of Moravian faith and zeal. 

 

The tension inherent in such a dual role, namely that missionaries might be diverted from 

their core calling, was recognized. One check on this was that each Moravian mission 

community lived óas one familyô, with a common cash account, so as to restrain any member 

who might be tempted, out of self-interest, to abandon their missionary calling. The Baptist 

Missionary Society drew on this model in its early days, and recommended it to Carey, 

Marshman and Ward in Serampore; ñ...you will find it necessary to form what you proposed, 

a kind of Moravian settlement; as otherwise we do not see how (you) can be supportedò 

(Tiplady, 1996:504).  

 

Strict discipline was another characteristic of the Moravian community, and the London 

Missionary Society lamented in 1796 that ñwe have not, like the Moravians, disciplined 

troops, but a hasty levy of irregulars .... and we are not to expect the subordination kept up in 

their missionsò (Tiplady, 1996:505). The Herrnhut community is a modern model of 

communal mission. 

 

Mission as a popular movement 

The Moravian missionaries exemplified a popular way of thinking in that the Hernnhut 

community was largely composed of uneducated peasants and artisans. Not that they 

disdained reparation for mission, but they saw their settlements as óproved seminariesô for 

missionaries, and even as late as 1818 they rejected a proposal to form a separate training 

school for missionaries. In 1793, the Moravians informed the newly-created Baptist 

Missionary Society that ñlearning, and what the world calls accomplishments, we have not 

experienced to be of much useò, and in 1795 the London Missionary Society were advised 

that, among non-Europeans, a craft was more appropriate than theological learning, as the 

Moravian missionaries already knew the Bible, and they prayed for the constant guidance of 

the Holy Spirit (Tiplady, 1996:504).  

 

A martyr mentality 

The Moravian missionaries seemed to specialize in going to remote, difficult and dangerous 

regions. In the first 20 years of the movement, they could be found working in Greenland, the 

West Indies, the Arctic Circle, North America (among the Native Americans), Surinam, 

South Africa, Algiers, Ceylon, China, Persia, Ethiopia, and Labrador. Perhaps Moraviansô 

early experience of persecution and migration gave them a special sensitivity and empathy 

towards those who were marginalized, and who might otherwise be overlooked (Tiplady, 

1996:505).  

 

ñChrist crucified, and nothing elseò  

The above quote, taken from 1Cor. 2:2, might be the most significant and lasting contribution 

of Moravian spirituality to missionary practice. This was a hallmark of the Herrnhut 

community, and, after an initial false start, it became their distinctive message, and one that 

influenced the whole of the later Protestant missionary movement (Tiplady, 1996:505).  
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In 1740, they reported their first convert, who had been ñsolidly awakened by the doctrine of 

Jesusô sufferingsò. They believed that the Holy Spirit had revealed this emphasis to them, and 

thereafter it became their approved method and message. It led to some interesting 

experiments in contextualization. Zinzendorf advised his missionaries in Greenland not to 

speak of Christ as a sacrifice, since the autochthonous shamanism knew no such concepts. He 

also is reputed to have said ñif the greatest need of the heathen is a needle, then we should 

call our Savior a needleò! Such attempts were vital if the focus of Christ was to be maintained, 

but also be meaningful at the same time (Tiplady, 1996:505).  

 

The 5th
 

clause of Carey, Marshman and Wardôs ñForm of Agreementò (composed in 1805 to 

outline their methods in detail) refers to the Moravians specifically in this regard: ñIt is a 

well-known fact that the most successful missionaries in the world at the present day make 

the atonement of Christ their continued theme. We mean the Moravians. They attributed all 

their success to the preaching of the death of our Savior ...ò (Tiplady, 1996:505)  

 

The Moravians established a model for missionary work through their communal lifestyle and 

their spirituality. It was not just successful in itself, but had a profound influence on the 

emerging Protestant missionary movement of their century and the next. The Herrnhut 

community was basically a missionary community.    

 

Herrnhut communities existed primarily for mission, and especially for foreign missionary 

outreach. The rapid deployment of many young missionaries around the world in the space of 

a few short years is one of the most remarkable Moravian achievements. Lewis comments, 

ñCertainly no Protestant Church has ever directed her efforts to so many different races; never 

had one Protestant Church possessed so varied, so mobile and itinerant a band of missionaries 

and ministers; and moved from one field of service to another with often an almost 

bewildering rapidityò (Lewis, 1962:91).  

 

4.2.3.2 William Careyôs mission: the influence of the Moravian mission community  

        on William Careyŝs mission 

 

George Smith refers to Carey as óthe Founder and Father of Modem Missionsô in his 

exuberant biography of William Carey (Smith, 1909:315). However, William Carey was not 

the beginning of modern missions, not even the beginning of Protestant missions (Neill, 

1985:503). The contribution of the Moravian mission community, beginning half a century 

before Carey, produced a shift in emphasis of missionary awareness within Protestantism. As 

Kenneth Latourette (1939:47) suggests:  
 

Here was a new phenomenon in the expansion of Christianity, an entire community, of 

families as well as of the unmarried, devoted to the propagation of the faith. In its singleness 

of aim it resembled some of the monastic orders of earlier centuries... a fellowship of 

Christians, of laity and clergy, of men and women, marrying and rearing families ... but with 

the spread of the Christian message as a major objective, not of a minority of the membership, 

but of the group as a whole.  
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Carey and the Moravians brought together strands of the English Evangelical Revival and 

German Pietism in their contact, providing points of contact between these two movements so 

essential to the beginnings of Protestant missions (Schattschneider, 1998:9). 

 

William Carey was born in the village of Paulerspury, Northamptonshire, in 1761. He lived in 

England for thirty-two years and traveled little. In 1793, after a five-month voyage, he arrived 

in India, where he lived the remaining forty years of his life. Never returning home, he died in 

Serampore in 1834. Despite only a very modest formal education, Carey was driven by a 

thirst for knowledge throughout his life. His uncle was a gardener, and Carey developed a 

lifelong interest in botany. He taught himself first the classical languages, then several 

modern European languages. He eventually undertook Bible translations in twenty-five 

Indian languages and dialects, and served as a professor of Indian languages for thirty years at 

Fort William College in Calcutta.  

 

His first employment was as an apprentice shoemaker. However, in 1779 this nominal 

Anglican experienced an evangelical conversion and four years later joined the Baptists. His 

remaining time in England was spent cobbling, teaching school, and serving as pastor of 

small Baptist congregations. His first years in India, until 1800, were difficult. In addition to 

preaching, he worked as superintendent of an indigo factory and translated the New 

Testament into Bengali. In 1800, with the arrival of additional missionaries and the 

establishment of mission headquarters in Serampore, the Baptist work was set on a firm 

foundation (Schattschneider, 1998:9).   

 

Three events, all occurring just before Carey left England, are of extreme importance in his 

story. Thoroughly convinced of the need for foreign missionary work, and after study of what 

both Roman Catholics and Protestants had already done, Carey published a small book in 

1792 (Leicester, England). The contents are summarized in its full title: An Enquiry into the 

Obligations of Christians to Use Means for the Conversion of the Heathens, in which the 

Religious State of the Different Nations of the World, the Success of Former Undertakings, 

and the Practicability of Further Undertakings, are Considered.  

 

In May 1792 Carey was the preacher for a meeting of Baptist ministers at Nottingham. His 

sermon was a stirring challenge to accept Christ's commission to preach the Gospel to all 

nations. At their next meeting, in October in Kettering, the ministers responded by creating 

the Particular Baptist Society for Propagating the Gospel Among the Heathen. It was this 

society that accepted Carey's offer of himself as a missionary and that sponsored him in his 

work In India (Neil, 1985:186-88). 

 

Carey's first written mention of the Moravians occurs in his 1792 Enquiry. He begins by 

arguing that Christ's command to preach to all is still valid and that only the impossibility of 

doing it would excuse us. But it is not impossible to do. "Have not the popish missionaries 

surmounted all those difficulties that we have generally thought to be insuperable? Have not 

the missionaries of the Moravian Brethren, encountered the scorching heat of Abyssinia, and 

the frozen climes of Greenland, and Labrador, their difficult languages, and savage manners?" 

(Carey, 1961:11). He concludes by noting that English traders have already proved how it is 

possible to get around in the world.  

 




