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  Conflict between the so-called traditional evangelical church and various strands of the emerging church is now well-documented. A middle way described as the deep church has been proposed by two sets of authors. In Remembering Our Future: Explorations in Deep Church (Andrew Walker and Luke Bretherton, eds.), a group of mostly British scholars, rather than directly assailing either the traditional or the emerging wings of the church, drive all parties back to the roots and into the depths of what it means to be the one, holy, catholic and apostolic church of Christ. They suggest that severance from these roots threatens the long-term viability of the emerging churches, who in their championing of relevance to the emerging culture may neglect the depth of the tradition. They also implicitly challenge any tendencies of the traditional church to ignore culture and state that “to be a deep church means to stand on the cusp or the breaking point of both the Christian tradition and the emerging culture, deeply rooted in the former while fully engaged in the latter.”[1] Depth is defined in terms of catholicity, liturgy, catechesis, community and so on. By contrast, Jim Belcher’s work Deep Church majors on the concerns and deficits of the emerging church, offering similarly deep understandings and practices.[2]




  Neither of these books on the deep church challenges the contention that the nature of the church is missional. Rather, they support it. My contribution to this important ongoing discussion of the nature of the besieged church in the twenty-first century is to express affirmation of the so-called deep approach but to re-emphasize the missional nature of the deep church, and therefore to suggest that missional may in fact be a better term to describe the kind of ecclesiology necessary for such a time as this (at all times, actually, but especially necessary when the church is in decline and captivity, as it is in the West in our day). My principal concern is to make explicit what may be implicit in the deep church approach, that the deep church is in fact the wide church also. It is to contend that missional church is a term that, if properly understood to mean that the church is both centrifugal and centripetal, will challenge and enrich both the traditional and the emerging churches.




  My book, in revisiting John’s image of the church in John 20, will seek both to vindicate and to nuance the missional or “mission-shaped” church (UK) concept. It will do so by indicating that the church that is deeply intimate with the triune missional God cannot fail to be intentionally and widely influential in all aspects of mission, the mission of fulfilling the cultural mandate that calls us to be fully human in all aspects of human life—marriage, family, vocation (Gen 1–2); the mission of loving our neighbors (Mt 22) through acts of compassion and justice seeking, because we love the God who created them and has in Christ reconciled the world to himself; and the mission to evangelize and make disciples of all nations (Mk 16; Mt 28).




  What motivates this book is that the church’s missional nature, as this was expounded principally by David Bosch and Lesslie Newbigin in the last century, is still not nearly well enough known by evangelical churches of the traditional kind, and that some of its nuances have been missed also by some emerging church proponents. If the former were to discover the theological roots of the missional story, they would discover with delight that the essence of the triune God they profess to worship is missional, and indeed, that his mission is the essence and primary hermeneutic of the biblical story. They could then re-envision their churches as communities of deep communion with that missional triune God of the gospel, and communities who therefore can participate in his mission to the world. This will bring needed change to many of these churches that are more indiscriminately enculturated within the culture of modernity than they may realize, on the one hand, and who are unable to discerningly inculturate the gospel into contemporary culture, on the other.




  They would, to their surprise, realize also that the depth of church life would in fact be enhanced by a proper understanding of the missional concept. Formation of the church community and of persons within it by its deep practices would enhance the missional impact of these persons. However, they would be awakened to the fact that even in the deepest of church practices, the church acts for the world of humanity in its holy priesthood, and can never, therefore, forget mission. As holy priests gathered, the church represents the world to God. Furthermore, as royal priests scattered, the church mediates the presence of God into the world, spreading shalom and inviting people into reconciliation with God so that they may become Christian and fully human. In this wide scattered work, the people of God are further deepened as they encounter Christ in the stranger, the prisoner, the poor. So, depth has width in mind, and width results in depth. This is the missional church, and in this sense, I propose that missional is a better term than deep for the church. The missional church is both deep and wide.




  Vital to this concept is the grounding of the church’s nature, or ecclesiology, in theology proper, and furthermore, within a specifically and fully trinitarian theology proper—one that is from and to the Father, and that is both christological or incarnational and pneumatic. Irenaeus’s analogy of the revelation of the Father by his “two hands” the Son and the Spirit provides an important set of criteria for evaluating just how the church needs to be missional. My concern with calling a church deep, therefore, is that the emphasis returns to ecclesiology or ecclesiological practices. Whereas the term missional runs the risk of creating all kinds of misconceptions until explained, its core derivation is the God of the gospel, the self-revelation of God in Christ by the Spirit. That major creedal understanding, then, in proper order, leads to ecclesiological practices that are both deep and wide.




  The concept of the deep church is an important corrective also for some emerging churches that have lost all connectedness with the church catholic and historic. Belcher’s treatment of this is compelling. The foundation of these deep concepts is again the triune missional nature of God. For example, it is the incarnational nature of the historic church modeled on the incarnation of its Head, Christ, that necessitates that the church of today see its connectedness creedally and liturgically with the church of yesterday. Furthermore, the seeming neglect of the pneumatic in some forms of the emergent and missional emergent churches finds a corrective in a nuanced understanding of the missional which, because it is trinitarian, is pneumatic as well as incarnational. Emphasis on engagement with culture requires an openness to the work of the Spirit for discernment. Pursuit of solidarity and social justice, often justified within an incarnational rubric, will without the energizing of the Spirit lead to a de-emphasis on evangelism, and a false equating of political liberation with the kingdom of God.




  Our treatment of the missional church in this Johannine context will interact also with the Anabaptist approach to church life championed by John Howard Yoder, Stanley Hauerwas, William Willimon and other authors. These authors emphasize the exilic nature of the church and urge a model of church in which the integrity of church life and the formation of persons in community is of paramount importance. Faithfulness in the life of discipleship is key within this approach. The church is characterized by depth of community. Deep church as a descriptor can thus subsume this approach.




  While I would be the first to applaud this communal depth, and the need for formation, I hope to offer a counterbalance in the missional approach, to what I perceive again to be an overemphasis on depth that neglects the width. If the church is an image of the Trinity, it should not be merely communio (communion), but communio in ekstasis (outpouring)—the communion of the Trinity flowed out in the creating of a universe in love, by an act of his will, and the reconciliation of a fallen creation. Similarly, the church does not circle the wagons to become merely a church faithful to its identity, filled with well-formed Christian persons in communion. Yes, its existence as a loving community will in itself be missional. However, this approach seems to suggest ever so slightly an ethos of isolationism. The church that is true to its mission to participate with the triune God in his mission to the world, by being the image of the Trinity in the world, will have a profound sense of engagement with the world of people and the public square and culture and culture-making and creation care. It will meet for deep practices but always with an awareness that it is a sign of the kingdom of God, a harbinger of a redeemed new humanity. There will be a distinction made between the Christian and the non-Christian, but there will be an openness to the seeker that invites her to belong before she may believe, precisely because the church must take the desire of God that all should believe seriously, precisely because the intended scope of the justification accomplished by Christ in his vicarious humanity, death and resurrection was humanity—all of it.




  In sum, for those who stress the sentness aspect of the missional approach to an extent that any concept of a gathered church with a deep inner life is neglected, or who promote the idea that meetings with seekers at Starbucks constitutes the church, I wish to offer the corrective that to be truly missional in participation with the missional God means acknowledging that there is a bringing dimension to the nature and mission of God, and that therefore there ought to be a concomitant bringing (centripetal as well as centrifugal) or gathering dimension to the life of the church.




  What I offer here is a theology of the church that is, in a nutshell, participational, that its missional identity is an organic consequence of union in and participation with the missional God, who is bidirectional in His missional nature. He both sends and brings. The church in union with God will therefore be a bidirectional, a sending and a bringing church. It will gather to press into that union. It will therefore as gathered be a missional presence in the world and a priesthood representing humanity to God. Its outgoing mission as the scattered church is also a participation in the ongoing mission on earth that Christ began and then entrusted his people to finish (Jn 20:21; Acts 1:1). Its task is not to do mission but to join God in what he by the Spirit is already doing. It must be deep and it will be wide in its character as the missional church participating in the life and love of its Head. Its deep and wide missional identity is the only hope for the re-evangelization of the West.




  I seek here, then, to justify an eccesiology that is missional, and to push back just a little on the deep church approach, even though I suspect that when all is said and done, the sentiments I offer will find large resonance with that approach.




  In sum, in this book, I seek to offer hope for the re-evangelization of the West in the twenty-first century by promoting the concept that mission is participation of the church and its members in the missional God. It will describe the missional church as the church that participates in the love and life of the triune God, as a continuance of the mission of the Son from the Father, by the Spirit. A theological exposition of the pronouncement by the risen Jesus of the “Greatest Commission” in John 20:19-23, it will be a call for churches to break through their walls by rediscovering their missional identity in the missional God, creating awareness that when they do so in a fully trinitarian way, the following traits may be found to coinhere, rather than collide: missional width and spiritual depth, openness to the world and integrity of the church, cultural relevance and confessional rootedness in the grand narrative of the Christian tradition and historic orthodoxy, openness to the surprising new works of the Spirit and a catholicity that reflects the depth of a liturgical and sacramental tradition.
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  On the evening of that first day of the week, when the disciples were together, with the doors locked for fear of the Jewish leaders, Jesus came and stood among them and said, “Peace be with you!” After he said this, he showed them his hands and side. The disciples were overjoyed when they saw the Lord.




  Again Jesus said, “Peace be with you! As the Father has sent me, I am sending you.” And with that he breathed on them and said, “Receive the Holy Spirit. If you forgive the sins of anyone, their sins are forgiven; if you do not forgive them, they are not forgiven.”




  JOHN 20:19-23




  Strictly speaking one ought to say that the Church is always in a state of crisis and that its greatest shortcoming is that it is only occasionally aware of it.




  DAVID J. BOSCH, Transforming Mission




  Much ink has been spilled on the crisis state of the church in the West in recent decades. While I do not wish to minimize the reality that most churches in this area are not growing and that many professing Christians have opted out of church, the intent of this book is to suggest that no matter how dark things may seem, the church will never be in a worse state than that described in John 20:19, pre-Jesus, and that if the dynamics that are present post-Jesus in John 20:20-23 are rediscovered in the church today, it can be all that this little community became.




  Such audacious optimism rests not in any idealistic foundationalism but in the roots of the church’s being. It rests in the historical and organic continuity between that small group of disciples and the church today, and above all it rests on the triune God of grace who still inhabits that church despite its beleaguered state, and is at work in the world through it to bring to completion the new creation Christ has inaugurated.




  The “before” picture of this group of disciples, this microcosm of the church, is of a motley crew of notable failures. They had ministered effectively alongside Jesus for three years and their level of competence toward the end of that season had led some of them to think they might even sit in close proximity to Jesus in his coming kingdom. However, then came the trial and the cross. They failed miserably, to a man. Even postresurrection, they were in a pretty sorry state, so far unconvinced for the most part by the sight of an empty tomb, and the claims of Mary Magdalene that she had seen him.[1] Sad though their chauvinism or jealousy may have been, this only magnifies the amazing grace of Christ who appeared to them on Easter Sunday evening despite all.




  We can feel some sympathy given that they were undoubtedly numb with grief, a grief riddled with regrets. It is true that John attributes their isolation to fear. But it was a fear no doubt intertwined with sporadic numbness alongside the turbulent waves of grief and remorse. Most importantly, the total situation of the first disciples as John describes it—in a room behind locked doors for fear of the Jewish leaders of that day—is, I believe, a metaphor for their powerless state. Chrysologus notes that the “extent of their terror and the disquiet caused by such an atrocity had simultaneously locked the house and the hearts of the disciples.”[2] This infant microcosm of the church hadn’t a prayer where world evangelism is concerned. They would have been voted the group of human beings “most unlikely to start a new world religion.” They certainly could offer little by way of shalom, simply because they were experiencing none.




  The “after” picture, however, is another story altogether! The difference is made by Jesus’ presence in their midst. There was shock at first. The sudden presence of Jesus in their midst might have been a little hard to process! Each may have thought at first that he was seeing the kinds of apparitions grieving people see. But soon they realized they were all seeing him. This was real. By the time this occasion was over and the disciples had calmed down, they really might have begun to believe that mission was possible. The picture John paints here of that little shell-shocked gathering, with the risen Jesus standing in the center, imparting his shalom and then inspiring them with the greatest of all the commissions—mission as participation in God’s mission—is evocative of what the church can be in every era of its existence as it once again makes the risen Christ the center.




  After the day of Pentecost when they actually received what Jesus symbolically conferred on them here, the Holy Spirit, they would in fact accomplish the impossible—the evangelization of a significant portion of their then-known world. The shalom imparted by the risen Christ to his kingdom community was shared with a broken and alienated world. People were drawn into that gathered community of shalom, and the catalytic impact of that scattered community in turn ultimately brought shalom to the ancient and medieval world in all kinds of ways—the liberation of women, the humanization of children, hospitals, education, art, architecture and science.




  This little community that began with the eleven apostles here and then 120 disciples prior to Pentecost, grew to 5,000 by Acts 4. Rodney Stark has estimated that the church then grew from around 1,000 in A.D. 40 to 25,000 by A.D. 100 to between 5 and 7.5 million by the start of the fourth century.[3] I don’t wish by quoting these figures to convey any hint of a numbers obsession when it comes to mission, and I am certainly not wishing to suggest either that the Christianization of empires is the goal of Christian mission. The call of the church in any age is faithfulness to shalom sharing, the living and proclaiming of the gospel in its fullness. The results are God’s concern, not ours. The church has historically actually done better in terms of faithfulness to its identity and calling when it is a persecuted minority, just as it is depicted here in John 20, rather than when it is the ruling political entity with a cultural hegemony.




  That said, the missional call to which Christians are to be faithful must include faith-filled engagement and shalom sharing with society at every level. This will be done with awareness however, that the telos in this “already but not yet” phase of the kingdom is not the political reign of a Christian government. Christ’s kingdom on earth is a subversive one, and it is characterized by its smallness, making its disproportionate influence so remarkable in this age and its massive nature, in its fully realized form, so surprising. The parables Jesus told about the mustard seed which surprisingly produces a large tree, and about the yeast that surprisingly influences the large amount of flour to form a large loaf, would not have meaning if the kingdom in this present age was obviously and spectacularly large. The sense of triumph I am encouraging is not triumphalism, but it is triumph nevertheless. It is a call to faithfulness, but it is an unapologetic call to raise our faith and expectancy in light of the dynamics still present to the church.




  Outlines of John 20:19-23 and of This Book




  This book will be a theological exposition of the factors that transformed the community of the early disciples, or the early church, as it is proleptically depicted here in John 20:19-23.[4] The exposition is grounded upon an assumption that John is doing much more than merely describing a resurrection appearance of Jesus in this passage, all important though this appearance was.[5] He is giving us his picture of the early church, and in doing so offering hope for its mission. It is true that John does not in his Gospel ever reference the church. But this is his way. He does not reference the institution of the Lord’s Supper either, yet many commentators see in his account of the feeding of the five thousand and Jesus’ elucidation of the symbolism of that event the most profound eucharistic teaching of the New Testament.[6] Similarly, as John gives us his version of the Great Commission, he does so in a word picture, a word picture of the church in union with the risen Christ by the Spirit’s inbreathing, as the missionary of God. John also presents this picture of the church in a new creation context, with the last or eschatos Adam present in its center as its defining reality.[7] He describes the breath of the last Adam (a man who is also God, cf. Gen 2:7), being breathed into the last Adam’s race, the new humanity in Christ, the church, and anticipates all those who would be brought into its communion by means of its missional nature and action: “as the Father has sent me, I am sending you.” John’s is a commission with cosmic consequences, with covenant and creation together.




  If there was hope for that motley crew of eleven disciples in John 20, there is hope for the church in the West despite its indiscriminate enculturation on the one hand and its cultural isolation on the other—if the realities that transformed that early infant church are permitted to transform churches and Christians today. This will lead me to encourage the church to rediscover the dynamics and reengage the practices of the early church and yet to reimagine these in a manner appropriate to our times, thus not succumbing to any romantic idealism of that church.




  Certain realities began to transform this community of disciples in John 20. The emphasis is on the word began. They did not actually receive the Spirit until Pentecost, and even after that the fullness of all these trinitarian realities became part of them gradually. These realities can be structured around Jesus’ repetition of the words peace to you.




  Unlike Calvin, who thinks Jesus was just offering the customary “hello” here, I am in agreement with the idea that, at minimum, Jesus is calming their stated fears,[8] but more likely still that he is conferring shalom in its full redemptive and cosmic sense upon them. Jesus does use the customary Hebrew words when friends greet each other in Jerusalem: Shalom (aleikhem! However, in the context of this Gospel, it is certain that they heard much more, certainly when they reflected back on the occasion. They may have heard in Jesus’ words here an echo of peace words spoken to them in his passion ministry in John 14:27: “Peace I leave with you; my peace I give to you,” adding words that fit so well with this John 20 context where fear is the emotion explicitly spoken of: “Do not let your hearts be troubled and do not be afraid.” What they heard reached far beyond a mundane “hello.” As F. F. Bruce comments, “on this occasion it bore its literal meaning to the fullest extent.”[9] The deepest and widest meaning of peace is intended. In light of the fuller teaching of the New Testament, it was a peace freshly accomplished between God and humanity by the cross, that is, a peace born of the reconciling work of Christ who made “peace through his blood, shed on the cross” (Col 1:20). It was a peace not only of a forensic kind (Rom 5:1), however, but one very much to be experienced in their hearts. Their emotional state changes from fear to joy (v. 20) in consequence of his impartational invocation. Appreciated as this was, however, they would as Jews know that shalom had yet a fuller meaning still, more than even a deep individual existential experience. It was social and cosmic in its scope, a state of well-being in the whole creation. The apostolic understanding of this peace impartation of Jesus would grow into the realization that its scope extended to “the world” of people (2 Cor 5:18) and indeed the whole fallen cosmos, as Colossians 1:19-20 indicates: “God was pleased to have all his fullness dwell in him, and through him to reconcile to himself all things, whether things on earth or things in heaven.”




  In fact, the twofold repetition of this blessing from Jesus was intended to indicate that they were not merely to receive this peace.[10] The second impartation, followed immediately by the commission (“as the Father has sent me”), indicates that they were, as the church, to dispense shalom to the world as the eschatological harbinger of the kingdom of God. Gregory the Great seems to support this idea by linking it with their soon to be given authority to forgive sins. Thus he says, “You see how they not only acquire peace of mind concerning themselves but even receive the power of releasing others from their bonds.”[11] Maximus the Confessor (580-662) in the Orthodox tradition actually brings the greeting of peace together with the breathing of the Spirit upon them: “Through his greeting of peace he breathes on them and bestows tranquility as well as sharing in the Holy Spirit.”[12] He also infers a connection between the receiving of the Spirit and the bestowal of peace through the mission the Spirit would empower. Schnackenburg confirms this connection, confirming that as an inner gift the peace the Spirit gives “is also to manifest itself outwardly. . . . The peace which the risen Lord brings the disciples from God is to go with them as they are sent out and to testify to the world what true peace is (cf. similarly, concerning the idea of oneness).”[13]




  We can, therefore nuance Christ’s peace benediction. There were two transforming realities that imparted shalom to them to make them a community of shalom—his risen presence and his presence as the once-crucified Savior. Then there were three further realities that would enable them to dispense that shalom to others as a sent community. That is, they could as a community of the once crucified, now risen Christ, both experience and express shalom. The shalom in their midst would make the community attractive (if not attractional!) and missional. But they would as those sent in participation with the Son by the Spirit, and in the Spirit’s power, impart peace in being missional and in doing mission. As a community therefore, their missional message of the peace of forgiveness could be compatible with who they were as missional people, characterized by shalom, sharing it out of their own overflow of it. Another way to say this is that both the character and content of mission is the shalom of the gospel.




  The structure of this passage may thus be presented in the following way:




  The church discovering shalom through




  1. the presence and influence of the risen Jesus (v. 19)




  2. the redemptive nature of the once-crucified One (v. 20)




  The church disseminating shalom through




  3. the trinitarian and participatory nature of the commission (v. 21)




  4. the impartation of the Spirit (v. 22)




  5. the privileged task of pronouncing forgiveness (v. 23)




  This structure will serve to form the skeleton of the book. I offer five perspectives that break the fear and despair around mission and bring shalom to sent people and those they are sent to. Chapters two and three will highlight the challenges facing the contemporary church. Then after chapter four, which provides some needed background on the doctrine of the Trinity and its general relevance to mission, there are three pairs of chapters on the first three themes (chaps. 5-10) with the first of each pair addressing the nature of the church community as a consequence of Jesus’ death and risen presence and the Trinity, with the second in each pair addressing implications for the mission of the church.




  Chapter eleven discusses how the presence of the Spirit has implications for the community’s nature and mission, and similarly chapter twelve explains how the community’s nature and mission is a consequence of its privilege in pronouncing reconciliation. Thus the structure of the book is as follows:




  The church discovering shalom




  

    	• Chapter 5: the church community: in light of the presence of the risen Christ




    	• Chapter 6: the church’s mission: implications of participation in Christ’s resurrection




    	• Chapter 7: the church community: in light of the presence of the crucified Christ




    	• Chapter 8: the church’s mission: implications of participation in the crucified Christ


  




  The church disseminating shalom




  

    	• Chapter 9: the church community: in light of the nature of God as Trinity




    	• Chapter 10: the church’s mission: implications of participation through Christ in the mission of the triune God




    	• Chapter 11: the impact of the Spirit on the church community and its mission





    	• Chapter 12: the influence of the church’s nature as a community of reconciliation on its mission



  




  I wish, then, to expound this commission given by Jesus in John 20, as the “Greatest Commission,” because it is the deepest and the widest. It is wide in that it connects theologically with the fullness of God’s mission in terms of creation and redemption. The presence of Jesus as the risen One imparting shalom to his people and through them to the world evokes the notion of the new creation and the reconciliation of all things. It is the commission above all, however, because it connects the mission of the church deep into the eternal purpose of the Godhead. The sentness of the church is connected to the sentness of the Son by the Father, a sending planned in eternity past within the covenanting counsels of God. Mission is expressed as flowing from within the very life of the Trinity.




  Matters of Interpretation




  Given that I am basing this whole book on a particular metaphorical interpretation of John 20:19-23, a few words on hermeneutics are necessary. First, I am consciously employing the interpretive method of the Patristic and medieval or “precritical exegetical” tradition. Although there were excesses in this tradition, it is preferred to the idea that there is only one meaning to a text and it is that uncovered by discovering the author’s intent through historical-critical method. This latter idea is thoroughly modern and in the timely words of David Steinmetz, the “modern theory of a single meaning, with all its demonstrable virtues is false.” It is not that the determination of the author’s intent and the literal meaning are not important, but to limit meaning to this is to deny the Spirit-derived nature of the Bible, and indeed to deny the use Scripture makes internally of itself.[14]




  Second, I offer justification for my metaphorical take on John 20:19-23 in light of the particular metaphorical richness with which the author of the Fourth Gospel writes. The conviction that there is in the Johannine mind a significance well beyond historical description here is strengthened by the promise-fulfillment motif of this passage.[15] I suggest it is a sign of the church community about to be birthed, a community defined by Christ’s permanent presence through the Spirit’s indwelling.[16]




  A proleptic event. I assert that the impartation of the Spirit is enacted by Jesus in John 20:22 in a symbolic form, a prolepsis of what would actually be fulfilled in Acts 2. First, John is explicit about the timing of the giving of the Spirit when, upon Jesus’ promise of the Spirit’s giving, he comments that “Up to that time the Spirit had not been given, since Jesus had not yet been glorified” (Jn 7:39). Second, throughout the period between the resurrection and Pentecost, these disciples showed all the signs of disciples not yet filled with the Spirit, including the season described after the ascension when they were explicitly waiting for the Spirit![17]




  Not all will agree with this, some preferring the idea that the Spirit was indeed imparted here. Calvin seems to offer a via media in this regard by suggesting that the Spirit was here only given in small measure as a harbinger of what was to come at Pentecost.[18] However, he confirms the superfluous nature of Pentecost if the Spirit was granted here, and indeed the seeming contradiction between this event in John and the clear command of Jesus for them to “wait quietly” for the Spirit in Luke 24:49 and Acts 1:5-8. He reaches the conclusion that “This breathing should therefore be referred and extended especially to that magnificent sending of the Spirit which He had so often promised.”[19]




  This event has weighty significance as John’s depiction of the infant church. In this vein Cyprian, in speaking about the fact that it was the one Christ in their midst who made that infant church one, seems to hint at the idea that this moment has the gravitas of the church’s origin.[20] Schnackenburg provides evidence of this also when he draws attention to the fact that it is not the functions of the Spirit which Jesus spoke of earlier in John that come into view here, such as reminding and teaching the disciples, conviction of the world and so on. Rather, he says, “The perspective is a different one; in our passage, only the fact of the receiving of the Spirit which is the foundation of the life of the church, is mentioned.”[21] In sum, the foundational idea that John is presenting a picture of the church and its mission in this passage finds support in the tradition.




  A new creation context. The new creation context in John 20 is also an important factor in our interpretation of this passage as having critical significance. This has profound relevance to the creational and holistic dimensions of Christian mission. This context is inferred first by the fact that it occurs, as Tom Wright has indicated, on the “evening of the new creation’s first day.”[22] Wright draws an interesting parallel between the initial creation of God and what Christ had accomplished by his death and resurrection. With reference to the “first day of the week” (Jn 20:19), he states, “Jesus had accomplished the defeat of death, and has begun the work of new creation.”[23] Wright suggests that the theme of new creation runs deep in this passage. On the day of humanity’s creation, Adam and Eve “heard the sound of him at the time of the evening breeze.” “Now,” notes Wright, “on the evening of the new creation’s first day, a different wind sweeps through the room,” and noting the sameness of the words for wind, breath and Spirit in both Hebrew and Greek, he concludes, “This wind is the healing breath of God’s spirit, come to undo the long effects of primal rebellion.” Wright suggests a further echo in this passage of the creation account, relating to the parallel between this Johannine passage and Genesis 2:7,[24] the moment when Yahweh breathed into human nostrils the breath of life. “Now, in the new creation,” Wright continues, “the restoring life of God is breathed out through Jesus, making new people of the disciples, and, through them, offering this new life to the world.”[25] Ramsey Michaels adds the perspective that a comparison of the first and last Adams is implicit in this breathing act. Whereas the first Adam is the recipient of the breath of God in Genesis 2, the last Adam actually is the breather himself, breathing the Spirit into those who were becoming the new humanity in him.[26]




  Setting the stage. The assumption that John has the church in mind within a creational context in this passage sets the stage for the exposition of the missional church from this passage. It justifies the notion that the cultural mandate as given to the first Adam forms a crucial component of Christian mission under the last Adam, who recapitulates all that the first was unable to fulfill. The telos of Christian mission is thus human beings becoming humans fully alive. However, this equally asserts the ecclesial nature of the new humanity. God’s mission was to be carried out by the church—the church as a signal of the new humanity, the church as the sign and servant of the kingdom of God, for the re-creation of the cosmos.




  Defiant Optimism




  The point of this defiantly optimistic treatment of the church is to rekindle hope and fresh imagination in the face of various forms of discouragement and retreat I discern today even in the missional conversation. A few examples will suffice to make the initial point: emphasis on the church as exilic and of Christians as “resident aliens” without qualification by other metaphors such as “embassy” and “royal priesthood”; emphases on intentional community that lack awareness of the missional nature of the inner practices of the community as well as the need for engagement in culture; emphasis on social justice at the expense of evangelism or vice versa; the lacuna and suspicion of revival and the pneumatic in missional church life. This study is sympathetic with the cry of the missional church movement and exponents of the pilgrim concept. It is also deeply sympathetic toward the need for the church to be incarnational and holistic in its mission. There is, however, a danger that overemphasis on the incarnational can lead to a neglect of the work of the Spirit, yet without the unrealistic optimism that sometimes characterizes some overly pneumatic wings of the church, which seem to pronounce the reign of God triumphalistically without engagement in the brokenness of the world, or who delight in ecstasy without concern for the lost.




  I hope through an exposition of the trinitarian commission of John 20:19-23 to offer a via media or, better, a fully trinitarian account of mission that is both patriological, incarnational and pneumatic, which gives full cognition of the need for the church to be the church (deep church) of pilgrim exiles, vigilant toward cultural compromises (enculturation) in ecclesial life, and to be a royal priesthood fully engaged (wide church) in all aspects of the world (inculturation), and the creation that God is redeeming. As such, if indeed the church is true to the dynamics of the missional Trinity, I hope to show that the church will be both centrifugal and centripetal.




  My own approach here builds on the work of authors like Darrell Guder, Alan Hirsch and especially Andrew Walker and Luke Bretherton. It reflects at a deeper level the influence of David Bosch, Lesslie Newbigin, Orlando Costas, as well as the renaissance of trinitarian theology in recent decades as a result of the work of Karl Barth, Jürgen Moltmann, Thomas Torrance and James Torrance, Colin Gunton, John Zizioulas and others who have advanced this conversation and who have served to place the mission of the church under the rubric of theology proper. My own particular emphasis arising from the fact that the church’s mission is a consequence of its union with the triune God and his mission is to stress that the missional church is both deep and wide. It is to stress that mission is participation of the church and its members, in Christ, by the Spirit. The missional church will be as much concerned with the depth of its liturgical and sacramental and catechetical and catholic life as it is with the width of its influence in evangelistic, holistic, socially conscious, culturally and creationally engaged ways. It will be as intensive in its ecclesial life as it is extensive in its world engaging influence—precisely because it is the story of the coinherent incarnational and pneumatic missions of God!




  The working out of this coinherence of the works of the divine persons in the church will ensure that its mission is reimagined as commitment: to being ecclesial in incarnational, located, imperfect churches of Christ, and as such, to be by the Spirit’s empowering, the sign, servant and messenger of the kingdom of God; to being intentionally catholic in spirit and yet committed to the particularities with which one’s own tradition has been gifted; to the practice of both social justice and evangelism; to articulating and practicing theologies of healing and suffering; to creation care now and anticipation of a new creation then; to solidarity with the poor, the disenfranchised, the marginalized, the uneducated and to working toward their holistic transformation; to the pursuit of work as a good gift from God, under the cultural mandate recapitulated in the last Adam, with the practice of sabbath and jubilee principles, and the moral transformation of the worker by the Spirit such that even in a fallen world, the telos of work becomes the glory of God, the good of the community, as well as individual fulfillment.




  This proleptic picture of the early church given to us by that most creative of all the apostles, John, was given to remind the church of what it can be with and in Christ by the Spirit on the one hand, and what it can relapse into on the other, when it forgets its God and cocoons into a cozy and fearful community behind walls. Without the presence of Christ its entrapment is portrayed with crystal clarity. The utter impossibility of fulfilling its mission is clear: apart from the presence of the once-crucified and now-risen Jesus, apart from the power of trinitarian participation, apart from life in the Spirit. But, positively stated, this word picture was given as an image of what emerges when untrained, dispirited men and women, feeling desperately inadequate, begin to live as a community in the shalom of the triune God, and share it out with humanity and creation.




  The State of the Western Church




  Many churches in the West in the twenty-first century need that picture. The church is beginning to look a lot like a fear-filled, retreated, “walls-up,” not-very-influential community. It is entrapped in various ways by forces at work outside of its walls and by capitulation to its cultural milieu to what it has become inside those walls. A thriving church that influenced Western culture and spawned mission movements that touched the far corners of the world is now under siege. Now the Two-Thirds World has 70 percent of the world’s Christians, and missional activity is no longer primarily from the West to the rest of the world but from and to six continents. Mission now, therefore, is the movement of those with faith to those seeking faith. These churches have outstripped the Western overseas missionary effort with their own growing global missionary activities, including mission to the West.




  Assailed by forces outside—first the “certainties” of reason and science and the relativization and privatization of faith that modernity brought, and then the radical doubt of postmodernity—and then nullified by its own insipid life through enculturation, Christian witness is at a low ebb. The church’s mission to reevangelize the now highly secularized West seems to be in jeopardy. “Here,” asserted Newbigin, “without possibility of question, is the most challenging missionary frontier of our time.” More disturbing yet is the reality that the Third World is rapidly shrinking and that modernity, of all cultures, the “most resistant to the Gospel” is everywhere “driving religion into smaller and smaller enclaves.”[27]




  The technocratic triumphalism of the so-called church growth era did not deliver much growth. Charismatic renewal in its various forms from the 1960s to the 1990s brought deeply divided traditions together and seemed to offer hope of greater catholicity as well as life, and even mission, as Alpha emanated from this renewal. It has proved, however, to be an eschatological taste of things to come, rather than a permanently incarnate, ecclesiological reality.[28] Inevitably postrenewal feelings were depressive.




  This book is an attempt to restore faith in the church as the church rediscovers its missional identity as the community of the triune God and the sign and servant of the kingdom of God—and to inculcate renewed commitment to the church along the directions of its bipolar missional nature. It is to be freely admitted the renaissance of the notion that the church is “missional” may have its accompanying imbalances and be prone to extremes, in response to cultural pressures. The question may well be asked, is the term missional church in fact nothing more than the latest evangelical fad, one that will soon give way to another? Already there are alternative terms afoot in the literature to correct the imbalances that the term missional seems inevitably to evoke, terms like total church, deep church and so on. Both the “total” and “deep” descriptors are not offered by their proponents as alternatives to the missional church, it seems to me, but rather as attempts to rectify different misconceptions that arise from the adjective missional. What I wish to argue is that the concept of the missional church is not a fad but is theologically foundational for the church, and more appropriate as an appellation than “deep” or “total.” Despite its semantic ambivalence, I deem it important to persist with the term missional for the simple reason that the majority of Western churches still need awakening to this core identity, with the caveat that the missional church as this concept is derived from the biblical account and the theological tradition of the church (specifically as envisioned by the Johannine metaphorical description of it in John 20), is both deep and total![29]




  I am somewhat invested in not actually coining a new adjective for the church, and in definitely not spawning a new denomination or even a new movement, especially one which distances itself proudly from the church catholic! One of the key points of this endeavor is to show that all churches, whether traditional or contemporary, intentionally liturgical or inadvertently liturgical, church plants or church parents, whether of Orthodox, Roman Catholic or Protestant traditions, and every stripe and brand of church within the latter, is called to be the church where the risen Christ lives by the Spirit, and if so, they will be missional like he is, and as he is (as a sent one of the Father by the Spirit). But this will look very different in each of these churches. Missional churches are likely to be multicolored, not monochrome, in their methodology. They need to study to be the church and themselves!




  This is not a book about methodology. Rather than a book to build models on, this one offers “models of permission”[30]—that is, that will encourage churches to have particular identities that flow from the vast array of particular cultural identities of the communities of the world, and yet which have a common identity in the life and love of the one God and Father of our Lord Jesus Christ, in the one Spirit and in confession of the essentials of trinitarian faith.




  A note of caution is warranted about the hubris that can characterize those who “get it” with respect to the missional church paradigm. As Avery Dulles warns, churches that proudly say “They’ve got it!” or even worse, “we’ve got it!” easily lose the stance of humility before Christ to whom the church belongs.[31]




  2


   


  Breaking Free Through Discerning Inculturation
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  Embracing what God does for you is the best thing you can do for him. Don’t become so well-adjusted to your culture that you fit into it without even thinking. Instead, fix your attention on God. You’ll be changed from the inside out. . . . Unlike the culture around you, always dragging you down to its level of immaturity, God brings the best out of you, develops well-formed maturity in you.




  ROMANS 12:1-2 The Message




  I didn’t take on their way of life. I kept my bearings in Christ—but I entered their world and tried to experience things from their point of view. I’ve become just about every sort of servant there is in my attempts to lead those I meet into a God-saved life.




  1 CORINTHIANS 9:20-21 The Message




  Returning to the besieged state of many Christian churches in the West, many of which are like that community of disciples before Jesus stood among them, I turn now to the two primary ways they have been rendered ineffective: on the one hand, cultural disconnection, or the failure to engage in appropriate inculturation, and on the other, indiscriminate enculturation.




  Inculturation Without Enculturation




  I use the term enculturation, which has sociological roots, to describe the process whereby an existent, prevailing culture influences an individual or community (e.g., the church) to imbibe its accepted norms and values so the individual or community is pressured to find acceptance within the society of that culture. Inculturation however, is a missiological term which refers to ways to adapt the communication of the gospel for a specific culture being evangelized. The term inculturation is exemplified prototypically in the evangelistic (pre-evangelistic?) sermon Paul preached at the Areopagus in Acts 17, which is very different to that by Peter in Acts 2 to Jews who knew Scripture. In Athens Paul interacts with two strands of Greek philosophy and even quotes two Greek poets in his presentation of the gospel. The term can also be used somewhat interchangeably with being incarnational, that is, entering in to a culture for missional purposes, as Jesus did when he came into a Jewish world characterized by poverty and by particular cultural characteristics that included the type of food he ate, the clothes he wore, the language he spoke and the accent he spoke it with. My contention is that the challenge the Western church faces is that it is often enculturated in ways that it ought not to be, and that it is not inculturating the gospel in ways it ought to be.




  Culture is a complex of traits and ideas that characterize a community. It is the product of two influences, the creation of humankind in the image of God on the one hand, and the fall of humankind and its proneness to demonic corruption and counterfeit on the other. Cultural disconnection is the phenomenon that I am using to describe Christians and churches when they fail to relate the gospel relevantly because they do not adequately affirm and adapt to the positive aspects of human culture, and fail to distinguish between what is mere culture and what is the kerygmatic core of the gospel. This area of entrapment of the church and the challenge it brings to mission will be considered first. Positively stated, there is a valid inculturation which the church needs to undergo in every era and every distinctive community.




  However, much care is needed in light of the second area of potential entrapment for the church with respect to culture, that of indiscriminate enculturation. This has to do with the possible inappropriate response to the dark side of culture. Instead of speaking and acting prophetically against such elements of culture, the church can easily become inappropriately enculturated and swamped with the waters of insidious influences incompatible with the gospel. This has been aptly described by Darrell Guder, who states that North American “churches have become so accommodated to the American way of life that they are now domesticated, and it is no longer obvious what justifies their existence as particular communities.”[1] In the third chapter we will look at forces at work in Western culture that are resistant to and incompatible with the gospel which the church can inadvertently take on board. As we expose the entrapments related to the positive and negative aspects of culture, I will offer positive solutions that arise from considering culture in light of the triune God and discover ways the church can break free of entrapment and be missional precisely around culture.




  Cultural Disconnection of Western Churches and Breaking Free




  In every culture there are positive elements, elements of beauty, such as distinctive dress styles and musical genres, ways of relating in community, the multitudes of dialects and accents, the varied sports and leisure forms, and so on. These are to be admired, enjoyed and preserved because they reflect the fact that humanity was created in the image of God (the imago Dei). There are also customs, trends and ideas which the Spirit of God positively shapes in preparation for the reception of the gospel. There are even areas of brokenness that the Spirit uses to create hunger for God and the gospel. Cultural disconnection in church environments is the failure of churches to connect relevantly with people in areas of positive culture that define being human, to both preserve host cultures and even be culture makers. The profound marginalization of the church from society in the West is not just a consequence of the secularization of the culture, though that is a significant factor. It is due to the failure of church people to engage redemptively in all areas of human culture, sharing in the mission God has given them as humans in Christ, by their presence and the perspectives they are able to share intelligently. Second, it is due to the failure of the whole people of God to appropriate a theology spacious enough for all of life, for the “other six days” and not just their Sunday worship experiences. It is due, third, to the failure of churches to gather in ways that contextualize the gospel without compromising its core or the essence of the church as the community of the triune God. It is, fourth, a consequence of failing to discern the “openness” to the gospel that the Spirit creates as he is at work in the midst of every culture and community. Espousing a positive view of what God is accomplishing in history causes the Christian to ask, How is the Spirit at work in my culture and in my community to create openness to the gospel? We will look at each of these four areas in turn.




  Discerning God’s good creation and culture. The relationship of the church to culture has sometimes been expressed in the exilic or pilgrim language of the apostle Peter. While he does use the metaphor for the church of “pilgrims and exiles” (1 Pet 2:11), the question is just how far Peter’s metaphor of the church as “pilgrims in exile” is to be carried. It expresses the distinctiveness of the people of God, their separation from the world of ideas and ideologies contrary to the gospel, and indeed their rejection by that world. Is it, however, a justification for withdrawal of the church from all aspects of human culture? It does reflect the fact that the world as it is now is not the final destiny of the people of God. But is it a rationale for the all-too-prevalent tendency for the church to circle the wagons and form its own exclusive subculture behind impenetrable walls? While the character of Christians does need to be formed through ecclesial practices in churches as alternative communities that are profoundly distinctive, does this mean that a profound disconnect is necessary between church and the rest of humanity, a humanity which Christ assumed, of whom Christ became a neighbor and for which he died?




  The same Peter will refer to the people of God as a “royal priesthood.” This metaphor implies a kingly mediation of the creational-redemptional purposes of God on earth by the church as the new humanity of the last Adam. Through Christ’s humanity, the real humanity which the first Adam’s only prefigured, culture is to be engaged and redeemed, and new forms of culture made that reflect the beauty of God. The words of Robert Farrar Capon relate well:




  It is through that Sacred Humanity—and through the mighty working whereby he is able to subdue all things to Himself—that He will, at the last day, change these corruptible bodies of ours, make them like His own glorious Body and, through them, draw all things into the last City of their being. The world will be lifted, as it was always meant to be lifted, by the priestly love of man. What Christ has done is take our broken priesthood into His and make it strong again. We can, you see, take it with us. It will be precisely because we loved Jerusalem enough to bear it in our bones that its textures will ascend when we rise; it will be because our eyes have relished the earth that the color of its countries will compel our hearts forever. The bread and the pastry, the cheeses, the wine, and the songs go into the Supper of the Lamb because we do: It is our love that brings the City home.[2]




  Do the church’s ways of relating with the world differ when its circumstances differ—when it is a beleaguered minority or when it has cultural dominance? Or is it rather that in every era the church must be exilic in the sense that it is called to be the holy people of God (discerning, lest it be enculturated) yet also engaged in a royal-priestly way (discerning how to inculturate in order to be missional to the world for whom Christ has died)?




  This is an important discussion in the contemporary missional conversation, and it relates to the salvation-history events of creation, fall, redemption of creation and consummation of creation, and where we find ourselves on that trajectory. The church is never intended to exercise a cultural hegemony. It is, however, called to be salt and light in its culture and country. Crucial to a biblical theology of culture and the praxis of engagement in culture is a theology of the relationship between God the Creator and Redeemer of the creation, including the culture made by humans in his image, and those created and fallen humans. This will involve us in a discussion of the theology of participation.




  The Christian metanarrative of “creation, fall, redemption and consummation” actually stems from the work of Abraham Kuyper as particularly expressed in his Lectures on Calvinism in 1898.[3] In fact, we owe in large part to Kuyper (and the Kuyperian school of thought) the now-popular notion of “worldview,” which refers to the fundamental and global perspective with which one or one’s community sees the world, or the beliefs and “stories” about the world and reality that are so basic as to be not so much rationally proven as presupposed. Kuyper presented the idea that Calvinism is more than a set of doctrinal propositions; it is an all-encompassing Christian worldview grounded in the sovereignty of God, and expressed in the trajectory “creation, fall, redemption.” Kuyper’s view of the mission of the church was holistic and one of engagement in the human endeavor, not withdrawal. The sovereignty of God over all realms of creation, the prominence of the cultural mandate given to humanity in Genesis and fulfilled in Christ, and the salvation-historical markers of creation-fall-redemption all contributed to Kuyper’s world-affirming theology. Equipped with this worldview the people of God could profitably engage in all areas of culture toward the redemption of humanity and creation in this era of history.




  A Kuyperian influence may also be traced in the worldview and theology of philosopher-theologian Nicholas Wolterstorff, whose pilgrimage took him away from intellectual foundationalism into a more holistic way of knowing and educating beyond just the mind to involvement of the whole person in the pursuit of justice and shalom.[4] James Smith similarly builds on Kuyper but advances the category of “worldview” (ensconced as it is within a Cartesian anthropology) beyond the merely cognitive, in light of the fact that humans are “desiring beings” or “persons-as-lovers,” not cognitive “thinking things.”[5] The influence of Kuyper is also evident in The Transforming Vision: Shaping a Christian World View by Brian J. Walsh and J. Richard Middleton who, in turn, had a profound influence on the work of N. T. Wright as indicated by the dedication of The New Testament and the People of God to Walsh.[6] Wright’s work and his influence on Christian mission has drawn attention rightly to the “story” dimension of the Christian worldview by seeking to point out the continuity between the story of God’s redemptive dealings with Israel and the Christ story. Christ in fact recapitulates the story of Israel. He fulfills the mission of God in all the ways that Israel failed. But in turn, just as Christ is for Israel, so also the people of Christ, in union with him, are for the world.




  Various other authors have continued to favor this narrative approach over the foundationalist theology that has characterized much Christian theology since the Enlightenment, with its high emphasis on reason and its narrow propositionalism. The approach of Kevin Vanhoozer has been to offer the category of “drama” as preferable to that of “story,” in light of the idea that this category implicitly incorporates the mission of God and his people within it.[7] Michael Goheen and Craig Bartholomew (influenced greatly by Newbigin) have also attempted to integrate the Reformed signposts of “creation, fall and redemption” with Wright’s narrative of Jesus’ life as “for Israel, and hence for the world.”[8] Interestingly, the tenets of the Lausanne Covenant Issue Groups documents[9] reflect the influence of Kuyper and Wright toward the participation of Christians within God’s story or drama for the redemption of the world, in a world-affirming manner.




  This viewpoint, has much in common with the primary sentiments of the contemporary Roman Catholic tradition as represented by the papal encyclical Caritas in Veritate, the latter being grounded not so much in the worldview or “story” category but “rather on an emphasis on a “common humanity,” which unites the church with the world.[10] In this way the Church’s mission is for the whole world in a certain partnership with the rest of the world, for they share a common goal and a common good. This emphasis on “common humanity” is derived from a broader theological outlook that is participatory.”[11] Both traditions emphasize the holistic nature of mission and the call of the church toward engagement in culture and human life, locally and globally, albeit from a different foundation. The theologies of participation in particular are different. The Catholic version draws heavily on two ideas: (1) the Thomist concept of the analogy of being (analogia entis), by which the being of created things is analogous rather than of the same order (as in Duns Scotus’s univocity of being), and (2) the neo-Platonic concept of material participation (reflected in the Greek term methexis) of all things in God.




  The Protestant tendency has been to suggest that “participation” (Gk, koinōnia) should be used only to refer to the union of persons, divine persons within the Trinity, and Christ and the church,[12] and rather than using material participation to undergird providence and the ongoing influence of God upon creation and all humans, Protestant theologians like Bonhoeffer and Barth have preferred to speak rather of the relations of the personal God to creation and all humans as a relation founded in grace, mediated through the incarnate Christ, rather than mere being, that is, by means of an analogy of relations, not an analogy of being. Regardless of what view of participation one adopts, a theology of engagement in culture and the cooperation of the church with non-Christians who also seek the good without necessarily being aware of theological motivations is important to full-orbed Christian mission.




  With regard to the status or condition of humans who are not Christians, Calvin (on Canlis’s account at least) and the neo-Calvinists (e.g., Kuyper and Dooyeweerd) have affirmed a strong theology of creation and the imago Dei as extant despite the Fall and a non-methexis participation by which God’s providence operates in all aspects of the pursuit of human knowledge and government. The work of the Spirit is invoked in particular. Barth’s Christological recasting of the theology of election and emphasis on Christ as the image of God and the man for all humanity brings the added incentive for mission in the broadest sense, including engagement in the public square, on the basis of the fact that all humans are “designated Christians.”




  Irrespective of the differences by which the Catholic, Orthodox and Protestant traditions arrive at this, all three great traditions affirm that God is at work redemptively in cultures. The distancing of the evangelical movement from these great traditions, especially under fundamentalist influence, has led to entrapment in this area. Rediscovering that God is at work in the world of culture and that the telos of his work is the renewal of creation breaks Christians free for missional engagement in culture. It also enables them to see that their work can be participation in his work in the world.




  Discovering a theology for all of life. Sometimes churches and their member Christians live with a poor creational theology. They forget the full implications of the reality that God created humanity in his image and that in Christ that image has been recapitulated for humanity and shared with his people. They therefore fail to embrace elements of human culture that are good and wholesome, in fact that are aesthetically beautiful reflections of the image of the triune God. These churches are prone to isolationist traits, in that their members disengage from the world of people and fail to support the pursuits of the creational, cultural mandate that was given to all humanity. Many Christians in many churches, be they traditional or emergent, are frustrated by not having a theology of the things they spend most of their lives doing: work and play. This hampers their general sense of joy and shalom in life and therefore their effectiveness in mission, not only because that lack of shalom shows in their relationships with non-Christians but also because it pressures them to press for unnatural opportunities for evangelism which are usually counterproductive. Even the popular notion of the move from “success to significance” in some evangelical literature for second-career people is tainted with the false assumption that ordinary work in first careers lacks significance. A sense of depression thus pervades the vocational lives of so many Christians.




  Liberation from this entrapment comes when we see that the triune God calls us to evangelistic mission in, and only in, the wider context of his first mission given in Genesis 1–2. These two commissions (the cultural mandate and the Great Commission, along with the Great Commandment) are integrated in a Christological and trinitarian manner. Christ is the fulfillment of the creation/cultural mandate first. When we come into Christ as believers, we can begin therefore to fulfill the creation mandate more effectively. We have been brought into the redemptive reconciliation of God in Christ in order to work out the shalom of the kingdom here on earth. We are called first to be subcreators with God. Being a Christian makes me all the more concerned to assume my role as a vice regent of God’s rule on earth with renewed vigor and redemptive grace. Therefore, I can pursue my vocational and artistic and environmental and political involvements with a sense of peace that I am fulfilling God’s mission for creation, and that peace will be a missional influence on those I rub shoulders with as I go about these pursuits, creating opportunity for sharing the good news in natural and relational ways.




  The imparting of a theology and mission for all of life and specifically work, leisure and communal engagement will be a common theme in the preaching of a missional church and in expressions of the vision of our church for mission to the world. It is important to commission not just pastors but those of every vocation. All fulfill their mission as God’s vice regents in Christ on earth by doing their work to the best of their ability to the glory of God.
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