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Abstract
The Development of Missional Vision in a
Midwestern Bmish Mennonite Congregation
Samuel Eakes Matthews
Doctor of Ministry
2001
School of Theology, Fuller Theological Seminary

This study examines the development of missionary vision
within Pleasant View Church (PVC), a Beachy Amish Mennonite
fellowship, and hopes to provide pertinent analysis to its ministry
team as they seek to discern God's leading for the church. It argues
that the separatist heritage of Plain Anabaptism exemplified by PVC
represents a viable missionary ecclesiology for an increasingly
postmodern context.

Most Plain Anabaptist groups have seen considerable growth in
recent years, due partly to procreation rates and retention of
youth. PVC was started in 1958 by seven 0Old Order Amish families and
by 2001 had grown to over seventy families in two congregations.
Many members have been active in a peculiar style of missions. Much
growth at PVC comes from persons leaving the Old Order Amish. While
many see value in retaining a Gospel-based lifestyle distinct from
wider culture, some feel a need for distance from their 0ld Order

background. There has been some recent turnover in membership. To

some, . the church functions as a "way station” for people leaving an



Amish lifestyle; most who leave, however, grew up at PVC. As growth
continues, those who must lead may want to reflect on PVC's life and
mission.

The paper is divided into four sections. The first outlines
Biblical, historical and theological foundations for discerning the
Plain Anabaptist tradition as a missionary Remnant heritage and
examines Beachy Amish missions in the twentieth century. The second
section explores the relationship between Plainness and mission in
the Post-Christendom era by considering the decline of Western
Christendom in modern times, the development and decline of
modernity, the emergence of postmodernity as a missional context,
and particularly the tension between separation and acculturation
felt among many Anabaptist groups today. The third section provides
an introduction to PVC's history and life and some consideration of
missional influences within and outside the congregation. Although
it is not the goal of this study to influence or difect the
congregation, the fourth section gives some strategic considerations
for PVC’s ministers, including missional challenges facing the
congregation, apparent priorities of the congregation, and some

possibilities for future mission.

Theological Mentor: Greg Ogden, D. Min.

Words: 350
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INTRODUCTION

This study is atypical for a Ministry Focus Paper. It is
written by an atypical student in an atypical situation about an
unusual subject aﬁd in an unusual context. I began my studies in the
Doctor of Ministry program, as many do, as the professional pastor
of a decent but struggling congregation, hoping that the program
would give me the knowledge and skill to help my coﬁgregation grow
and flourish. It was, and is, my understanding that the program was
designed for such pastors. My situation was unusual in that I was
serving my congregation on a part-time basis, an arrangement that
they and I hoped would be temporary. As my studies progressed, I
began to perceive that I could better serve my congregation not as
an employee, but as a free minister after the older tradition of my
dencmination, the Church of the Brethren. In the free ministry, each
congregation was led by a team of ministers called from within.
Their job was, primarily, preaching and teaching. They were neither
paid nor employed. They served, as did everyone in the church, for

the love of God.' I attempted to lead my congregation in this

! In a way they embodied -- and continue to embody, as there are an
increasing number of congregations in several Anabaptist denominations that
function this way -- the style of ministry outlined by Greg Ogden, among others,
who writes from a mainline Protestant perspective. Ogden notes that there is a
great need of "radical transformation in the self-perception of every believer"
from being passive recipients of professional ministry to "vital channels”
through whom God works in ministry, and goes so far as to suggest a baptismal
ordination to the ministry. See Ogden, The New Reformation: Returning the
Ministry to the People of God (Grand Rapids: Zondervan, 1990) 12, 24, 212 and
passim. Baptismal ordinatiocn to general ministry has long been recognized in

1



direction and was not successful. This led to what might be termed
a clear opportunity to minister as a layperson. The combination of
my inability to meet the congregation's expectations, time con-
straints related to my secular job and my own spiritual failures led
to the congregation's decision to relieve me of my duties in 1997. I
was uncertain whether to continue in the program after this, and
decided to do so after consulting with staff at Fuller.

My family and I have been participating in the life and wor-
ship of Pleasant View Church, a Beachy Amish congregation, since we
left the Church of the Brethren, and this paper is a study of that
congregation's missional vision. This is something of an unusual
subject and context for a Ministry Focus Paper. Very little, if
anything, has been written from the perspective of a Beachy Amish
congregation, or any other Plain Anabaptist group,2 on a Doctor of
Ministry level. I am at Pleasant View as a learner, not a teacher. I
have declined to speculate about any other role in this paper. I
have also refused, from the proposal that preceded this study to the
present, to propose or recdmmend strategies or programs. The purpose
of this study has been to describe and analyze, not to prescribe or
influence. Its objective is to provide information, not direction.

This study is divided into four parts. The first four chap-

ters, which form the bulk of the paper, discuss bases for discerning

Anabaptist circles.

Z mplain” is used in this paper interchangeably with "sectarian Anabaptist,”
and refers to those fellowships of the Amish, Mennonite, Hutterite, Old Brethren
and similar traditions that continue to hold to a strong heritage of
nonconformity and nonresistance.



the Plain church traditioﬁs as a missionary heritage. There is
relatively little written on the missional understandings or
activity of the Plain fellowships as a whole. They are not repre-
sented within theological academia, and some might consider theo-
logical academia to be superfluous. I suspect that there may be a
tendency for the theological academy to forget they are there. The
first three chaptérs outline the Biblical, historical and theo-
logical bases for understanding the true church as a missionary
Remnant. Remnant theology so-called has been held in disdain by much
of contemporary missiology,® but much of contemporary missiology
appears to be predicated on the assumption of the Constantinian mass
church, and is therefore not able to understand the nature of a
Remnant body in which radical Christian discipleship is normative.
These chapters attempt to articulate such a view of the church. They
are followed by an account of Plain Church, particularly Beachy
Amish, missionary activity in the present era.

The next section includes two chapters, which address the con-
cept of Plain cultural nonconformity and missions in the post-
Christendom era. The first discusses the eclipse of Christendom by
an ascendant modernity, and the apparent present decline of moder-
nity. Presenting the Gospel in postmodernity, it is proposed, may
require a consistency of Christian life that both mainline and evan-
gelical Protestantism have been unable to produce. The next dis-

cusses the experiences of Anabaptist groups in modern culture. In

¥ see for example Donald McGavran, Understanding Church Growth 3rd. ed.
(Grand Rapids:Eerdmans, 1990), 121f.




comparison to other groups, mainline Anabaptists have only lately
assimilated into popular Western culture, emerging into Christendom,
modernity and the mainline Protestant world all at once, just as
these are beginning to crumble. Plain Anabaptists are scmetimes
tempted in the same direction, but are experiencing rapid, sustained
growth rather than decline.

The third section, consisting of two chapters, gives a fairly
detailed account of the development and expression of, influences
on, and challenges facing the Pleasant View congregation, as well as
an overall introduction to the church. The internal influences of
congregational life, home, school and work are discussed, as are the
external influences of other Beachy Amish and similar Plain groups
and ministries, other Mennonites and Evangelicals, and the context
provided by the rural American Midwest and the 0ld Order Amish.

The final section contains two chapters which provide mis-
sional considerations for Pleasant View's leadership team. Some of
the miséional challenges facing Pleasant View are discussed, in-
cluding their 0Old Order neighbors, other Mennonites, and outsiders,
especially nonconformist seekers that filter in to the congre-
gation. An attempt is made to distill and articulate the priorities
of the congregation, and present a few possibilities for mission
that the leadership may wish to consider.

This paper has several purposes. For the Pleasant View
ministers, I hope that it will provide helpful information and
analysis. It is my hope and prayer that it will serve a constructive

purpose for them. I am confident of their leadership and ability,



more so than of my own analytical skills. Beyond Pleasant View, it
may be that someone else will want to know more about the life and
mission of the Plain churches. Perhaps it will provide encouragement
to someone who is coming to the conclusion, as I did, that the
myriad new ideas and programs for renewal he or she is studying are
just tinkering around the edges of a failed, institutional faith.
For myself, this paper has provided an opportunity for detailed,
sober reflection on an alternative to that faith -- a chance to look
hard before acting on a costly decision to leap into the world of

Plain Anabaptist Christianity.



PART ONE: FOUNDATIONS FOR DISCERNING THE PLAIN CHURCH
AS A MISSIONARY HERITAGE



CHAPTER 1

BIBLICAL BASES FOR DISCERNING THE REMNANT CHURCH

This paper proposes to study the missional vision of a
sectarian AnabaptiSt ! congregation: who do these people think
they are, and what do they believe God is calling them to do?
Asking questions such as these from a sectarian Anabaptist
perspective requires an underlying understanding of the Church
and her relationship with Christ that is somewhat different:
from what one usually finds in evangelical Protestantism. Much
of Western Christianity today struggles with a decline of
power,kprestige and influence in-its surrounding culture. The
Plain people have never perceived the true church Z as
powerful, prestigious or especially influential in wider society.
The true church is a visible entity, relatively uncaptivated by

wider culture; it sees itself as a community apart, living within the

! sectarian Anabaptists, particularly the Amish, see themselves in some
way as rightful heirs of the heritage described in the Martyr's Mirror, a
large martyrology and doctrinal work edited and first published by Dutch
Mennonite Thieleman Van Braght in 1660 and still read in many Plain homes.
This paper uses the term "Anabaptist®™ to describe those traditions which
have descended from and identified with the Anabaptist reformation of the
sixteenth century, and not just the sixteenth-century movement itself.
Sectarian Anabaptists are distinguished from mainline Anabaptists, who have
more closely identified with modern culture; -and from non-Arnabaptist
sectarians.

2 The concept of the true church will be discussed at length below;
"church” in the Anabaptist context refers primarily to visible
congregations of believers. On balance, it is seen more as an organism than
an institutional organization.



nations of the world but holding citizenship elsewhere. Within

the church, that citizenship is expressed through an alternative,
Gospel-based culture, a whble—life Christianity that seeks to bring
every detail of life under the Lordship of Christ. It is a straight
and narrow way that the wider culture, even under the pretense of
"Christendom", has never deigned to travel. The true church rejoices
to win people to this Way who have never beeh on it before but
harbors no illusions that the culture will yield to Christ short of
His return.

At times the true Church has grown large, and at times it
has drifted off into oblivion, but throughout the history of
Christianity there has always been a remnant, a core of faithful
followers of Christ.? The Remnant is a holy nation and a royal
priesthood, but nothing like a modern state or a medieval
magisterium. Most of the time it has been relatively small, hence
the language of assembly (gahal, ecclesia) or community (koinonia).
It is the property of the kingdom of God and has never been fully
amalgamated with any of the petty kingdoms of the world. It is the
burden of this chapter to articulate its Biblical basis as a
foundation for then considering its historical discernment and its

theological description. Understanding the nature of the Remnant

3 The argument among most Plain groups follows that in 1660 of
Thieleman Van Braght in The BRloody Theater, or, the Martyr's Mirror
(Scottsdale, PA: Mennonite Publishing House, 1886, 1950), 26~27, which
argues for the historical existence, but not necessarily the particular
succession, ©f Remnant groups.




church itself is necessary to a good understanding of its missionary
purpose and its missional challenges in the present day.

The cbncept of the Remnant is firmly rooted in the Bible. God
"followed the rule of having His people separated from the children
of darkness commonly called “the world' from the time there was a
difference between righteous and unrighteous."4 While the Remnant
is especially important in the 0ld Testament, the New Testament has
its bwn line of Remnant thinking that goes beyond "Remnant” as a
technical term. It is important to‘note that the simple Biblicism of
sectarian groups throughout much of Christian history takes a "this
is that" and "then is now" approach to the Scriptures,5 which makes
the Scriptures' own statements about the true people of God of
utmost importance.

01d Testament

In secular usage, the Hebrew words translated as "remnant"”
have some variation in meaning. The two principal words, she'ar and
yether, refer to a simple remainder or excess: no locusts remained
in Egypt after God sent wind to remove them (Exod. 10:19); the
heathen craftsman makes an idol of the excess of his firewood (Isa.
44:17,19). Other Hebrew words for "remnant” include paliyt, which

refers to things or people escaping something (vegetation in Exod.

! Daniel Kauffman, Doctrines of the Bible (Scottsdale, PA: Mennonite

Publishing House, -1928), 165.

® The phrases come from James McClendon, Doctrine -(Nashville: Abingdon
Press, 1994), 345. See also Lester Bauman, The Little Flock (Crockett, KY:
Rod and Staff Publishers, 1999), 12.
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10:5), and sariyd, which connotes flight and fright (war survivors
in Num. 21:35).

As a theological concept, the Remnant refers to God's pecple
who are preserved through judgment. From the time of Israel's desert
sojourn, God promises severe judgment for her unfaithfulness, but
allows a remnant to repent (Lev. 26:36-45). God promises to wipe out
His people several times in prophecy. Amos declares that northern
Israel's idolatrous people will have no place to hide from God's
wrath (Amos 9:1-4). Jeremiah is told not to intercede for Judah,
because they will be taken "out of my sight" as was Ephraim after
refusing to repent (Jer. 7:13-16). Ezekiel promises that Jerusalem,
which used God's blessings, gifts and temple for idolatry, adultery
and human sacrifice, will be destroyed like Samaria (Ezek. 23). Yet
always a small group of Israel survives, and with them a call to be
faithful to God as their ancestors were not. This remnant becomes
the seed of a new Israel, and it must learn that its survival
depends on faithfulness to God. The judgment is successful only when
"their uncircumcised hearts be humbled, and they then accept the
punishment of their iniquity" (Lev. 26:41). The surviving remnant
"shall no more stay upon him that smote them but shall stay upon the
LORD, the Holy One of Israel, in truth" (Isa. 10:20-23). They will
become "an afflicted and poor people, and they shall trust in the
LORD, " and no longer be given to iniquity, lies or deceit (Zeph.
3:12-13). They will "loathe themselves for the evils which they have

committed, " and their "ways and doings" will be a comfort to their
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repentant elders (Ezek. 6:8-10, 14:22-23). One can discern a cycle
of judgment, growth and drift from Genesis through the historical
books, but especially before and during the Babylonian Exile. In
each stage of the cycle, God preserves for Himself a core, a Remnant
of those who are faithful to Him.

Faithfulness is mandatory for the Remnant, not optional. God's
6

people have no security apart from their obedience to Him.~ It is

the faithful who are "counted for seed,” and the "true children of

"" Noah and his family are

God are usually only a faithful few.
preserved because Noah walks with God before the flood (Gen. 6-9).
Elijah and the seven thousand who refuse to bow to Baal are
preserved because they are faithful under persecution by Israel's
own queen. Before the exile, the Rechabites are promised an
everlasting line because they refuse to adopt Israel's increasingly
worldly, pagan culture (Jer. 35). After the Exile, Daniel and his
friends are preserved because they refuse to acknowledge any other
God. (Dan. 1,3,6). The Remnant under judgment learns to accept the
discipline of God and return to its Maker, to seek the welfare of
the city where it is exiled (Jer. 29:7) while maintaining its

distinct identity and to remember the promise of eventual, and

eventually eschatological, restoration. It is a major burden of the

¢ John Goldingay, Theological Diversity and the Authority of the 0l1ld
Testament (Grand Rapids:Eerdmans, 1987), 75. For Goldingay the call to
obedience comes on the basis of the fact that the Remnant has already been
preserved (73).

Stephen Yoder, My Beloved. Israel (Goshen, IN: Pilgrim Publishers,
1987), 65-66.
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prophets that the unfaithful élso repent and join with the faithful
Remnant. Judgment gives them this opportunity but is no guarantee of
a change of heart. When Jeremiah invites the fugitives in Egypt to
repent, he is rebuffed by claims that the exile happened because
they neglected to wdrship the Queen of Heaven (Jer. 44:15-19). It
takes time, often a very long time, for the survivors to realize
that-it is God who is true. Many never get there (Jer. 44:27-28),
but those who do know that they have been preserved by the grace of
God.

Modern Protestant Old Testament scholarship seems careful to
point out that the Remnant is preserved by grace and not works. The
consensus appears to be that "when a remnant survives judgment,
however, it does not do so because of its righteousness; its

n8

salvation is of grace. One scholar goes as far as to say (despite

the fact that the Bible references he lists to make his point lead
to the opposite conclusion when taken in context) that

if the establishment of the remnant has its
basis in the graciousness of God, the
conversion of men cannot be the essential
presupposition for the existence of a remnant.

the primary reference is always to the
deliverance of the remnant with no condition or
basis, and only then do we read of its
conversion or faith.’

8 Goldingay, Theological Diversity, 73.

° Volkmar Herntrich, "Leimma, ktl."™ in G. Kittel, ed., Theological
Dictionary of the New Testament, vol.IV (Grand Rapids: Eerdmans, 1967;
Orig. published in Vienna, 1942), 206.
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Others admit, regarding 1 Kings 19, that the remnant "consists of
~ those who remained faithful: but their preservation had been decided

n10 These assertions

even before the start of the coming troubles.
are partly true. It is certain that God's gracious action and not
human virtue apart from Him preserves the Remnant. However, they
reflect more on the bias of established Reformed Protestantism than
on the Old Testament itself. The duality in the Old Testament is not
between grace and Law, or grace and good works, but between God and
idols (including the idol of human power). In the 0ld Testament, the
Law is not the opposite of grace; it is a matter of grace to be
chosen as the only people on earth who know God's Law. Obedience to
the Law is not a matter of ritual manipulation of the supernatural
but of a will subjected to the will of the Lord. The Lord is the
only living God, not some idol or impersonal force. The point of
judgment, and the point of the Remnant's preservation, is the oft-
repeated "then you will know that I am the LORD." The Remnant is
preserved by God's grace, a demonstration that the true seed of
Israel continues. That grace is manifest in the repentance,
obedience and faithfulness that mark the Remnant before, during and
after judgment.

As a nation-state, Israel had requested and received the
security of a stable monarchy with its trappings of power: an army,

a temple, a king and a government. Throughout its national history

10 Gerhard Von Rad, 0ld Testament Theology, Vol. II (San Francisco:
Harper and Row, 1965; Orig. published in Munich, 1960), 21.
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God repeatedly demonstrated that the security of these things is
transitory. There is a certain logic in the failure of institutions
that leads to the formation of remnants. The kingship of God could
not be expressed adequately in Israel as a theocratic nation.'’ The
state was "somewhat of a borrowed garment” for Israel.’ It was a
gahal (an assembly) before it was a nation, and it became one again
as the Jews were dispersed after the Exile and thousands of
minyans 13 and synagogues gathered to observe God's sabbath around
the world. Unfaithful Israel had become in her idolatry a microcosm
of the worst of pagan worship. The faithful Remnant assembly was now
to become a microcosm of what God calls the world to become: a holy
people belonging to a holy God, subject to His holy Law. We do not
know what happened to the unfaithful majority of Israel in exile.
Without land or national identity, they probably melted into the
cultures that conquered them. It was only through the Jewish Remnant
assemblies that Israel would continue to exist, and their existence
came to be defined by their unique relationship with Israel's God.
The exiles would return, of course, at the leave of their Persian
rulers, but Israel's day as a nation-state in its own right was now

gone. '

11 plthough this is the. contention of Goldingay, Theological Diversity,

74.

2 yon Rad, 0ld Testament Theology, vol. I (San Francisco: Harper and
Row, '1962. Orig. published in Munich, 1957), 90.

13 A Jewish term for the ten men necessary to form a congregation,
taken from Gen. 18:32.

M It could be questioned whether modern Israel is either theocratic or
a state in its own right, or how long it will continue to exist with its
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Israel's nationhood effectively ended with the exile, but
it is precisely because its national identity was gone that Israel
could now be devoted to its mission as a light to the nations (Isa.
42:16, 49:6). Daniel is servant to heathen kings, but his wisdom and
loyalty to God show them that they are but men subject to the true
God of Heaven. Zechariah goes as far as to envision a time when the
remnant of Israel's enemies will go to Jerusalem to worship God
(Zech. 14:16 and Isa. 60). Surely Israel in exile dreamed of
national restoration, but the restoration found in the prophets
points beyond a political renewal to something of global, even
eternal, proportions. It is not for the nation's sake, but "for mine
holy name's sake” (Ezek. 36:21ff). In the new Israel, they will know
that the Lord is God, and so will the nations. No one will have to
teach his neighbor, because God says, "I will write my law on their
hearts. . . they will all know me from the least to the greatest”
(Jer. 31:31-34). It is the new Israel that will draw all nations to
God (Isa. 60:3), and even if the promise is that they will come to
Jerusalem for salvation, the Zion to which they come is one
transformed, perhaps even transcending geographical limits. The
purified Remnant, far from being stuck in one land, is to carry the
knowledge of God to nations that do not know Him, before those
nations return to worship at the new Zion, in a new heaven and a new

earth (Isa. 66:19-23).

trust in military might; the topic here is the Israel of the 0ld Testament.
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If the Remnant points to a new Israel and a new Zion, that
Zion will be ruled by a new King: Immanuel, God-with-us, the
Messiah.'® Immanuel is mentioned in Isaiah 7 and 8 as a child to be
born of a virgin. The immediate context has to do with invading
-Assyrian armies. Immanuel's identity is not clearly spelled out,
although the land of Israel belongs to him (Isa. 8:8). The Remnant
will turn to him as God's Messiah, and on him they will stay (Isa.
9:6, 10:21). He will be the holy child, the root of Jesse, and he
will be "to us,” to the Remnant (Isa. 8:6-18, 9:1~-7, Micah 5:1ff)
but also to the whole earth (Isa. 11:1-16) in the time of
restoration. He will be a Davidic shepherd (Jer. 23:3-8, Ezek.
34:11-31, 37:24-25) who will rule justly. The Lord will sweep away
the refuge of lies and sin and establish him as a new foundation of
faithfulness (Isa. 28:16-17) in the repentant Remnant. As the
Remnant has suffered some for its own sins, 'so the Messiah will
suffer more for the sins of many (Isa. 52:13-53:12). Because of the
Messiah and his everlasting covenant, unknown nations will come
running to the new Israel (Isa. 55:3-5) that is even now present in
the faithful Remnant of God's people.

The Old Testament, then, presents us with the purified Remnant

as a sign of judgment on the sins of Israel, called to be repentant

% In the King James Version the term "Messiah" is found only in Daniel
9:25-27, which refers to a future destruction of Jerusalem. The Hebrew
root, usually translated as "anointed,”™ is common in the 0ld Testament,
developed along these lines especially in the Psalms (2:2, 18:50, 20:6,
132:10,17). In the New Testament “Messiah” (the Greek equivalent is
“Christ”) describes a common hope of the Jewish people. Most other
translations do not use "Messiah” in the 0ld Testament.
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and faithful. But it is also a sign of hope, and its existence
points to a new Israel, a new Messiah, and even a new heaven and a
new earth. Thus the Remnant is called to be a light to the nations,
declaring the knowledge of God. After the Old Testament draws to a
close, the Remnant finds expression in the synagogue, the
congregation of Jews gathered in expectation of God's coming
Messiah. The Remnant thus lays the framework or the church of the
Messiah in the New Testament.

The Apocrypha
Although their German Bibles contained the books of the
Apocrypha, the Anabaptists were never entirely comfortable with it.

The Martyr's Mirror notes that one twelfth-century believer, Henry

of Toulouse, was charged with rejecting the Apocrypha,16 while the
Waldensians accepted it but "as Jerome says. . . for the edification
of the people, but not for the purposes of confirming church

wl?

doctrines. There are several references to Apocryphal books in

the Martyr's Mirror. At least three refer to the example of the

Maccabean mother who urged her seven sons to die rather than deny

God's law (2 Mac. 7), and there are at least four references to the
courage and prayerfulness of Judith. One Beachy Amish bishop found
this perspective written on the face page of the Apocryphal section

in his German Bible: "Good to read but not to preach from."® That

6 Martyr's Mirror, 274.

7 ipid., 284.

8 Stephen Yoder, My Beloved Brethren (Nappanee, IN: Evangel Press,
1992), 323.
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represents well the Plain Anabaptist take on these intertestamental
writings.

The Remnant is found in a few places in the Apocrypha. As the
earth has much clay but little gold, so only a few will be saved
(2 Esdr. 8:2-3). Tobit is an example of right worship and separation
in the face of apostasy (Tob. 1:3-11). Baruch invites the exiles to
repentance from idolatry {(Bar. 4:5ff) and the letter of Jeremiah
exhorts them to remain pure (Bar. 6:4ff). Eleazar the scribe and the
Maccabean mother in front of Antiochus are moving examples for a
faithful, suffering Remnant (2 Mac. 6,7). Under the revolt and
leadership of Mattathias and Judas Maccabeus and their successors,
Israel enjoys a brief period of national revival. This is sustained
by international intrigue and alliances with heathen empires
(especially the early Roman empire, 1 Mac. 8:17-32), and results in
considerably less than the Messianic restoration envisioned in the
0ld Testament.

The New Testament

The 0ld Testament covers the story of God's chosen people for
thousands of years; the New covers less than a hundred. "Remnant"” as
a theological term is found only twice in the New Testament, both
times in Romans.'’ The concept of the Remnant as the faithful
People of God is carried over from the Old Testament, however, and

to a certain extent underlies the entirety of its teaching. The

¥ In the King James Version "remnant®” is used four additional times to
translate the secular word lIoipoi (remainder).
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whole of the New Testament is addressed to, and from, the assemblies
of Christians known as the church, the ecclesia of called-out
believers gathered in Jesus' name. In Matthew, Jesus gives some
detail about group authority (Matt. 16:17-19 and parallels; 18:15ff;
28:16-20) . Mark tells of the angel's command to the group of
disciples that continues after Jesus' resurrection (Mark 16:7).
ILuke, written to a specific person, presupposes that those things
believed "among us" were taught to him in some context (Luke
1:1,14). John is written that "ye" might believe and have life in
Christ (John 20:31). Acts tells of the spread of the Gospel across
the world by the witnessing community (Acts 1:8). The epistles of
Paul are consistently addressed to the "saints" (hagiois — Rom. 1:7,
1 Cor. 1:2, 2 Cor. 1:1, Eph. 1:1, Phil. 1:1, Col. 1:2), to the
"church" (ecclesia - 1 Cor. 1:2, 2 Cor. 1:1, Gal. 1:1, 1 Thess. 1:1,
2 Thess. 1:1, Philem. 1:2 - he refers to Philemon as "fellow-
laborer™), or, in familial terms, to a "son" (tekno - commonly
translated as "child" - 1 Tim. 1:2, 2 Tim. 1:2, Tit. 1:4). The
"saints" are those who are set apart for God through Christ. The
"church" refers to those who have been called out from the world,
the assembly of believers in Christ. While there has been much
discussion through the centuries about the "local" and "universal”
church, "such a distinction is impossible for Paul. . . he does not

make the differentiation which later came into use."?’ The Greek

20 K.L. Schmidt, "Ekklesia,”™ in G. Kittel, ed., Theological Dictionary
of the New Testament, vol. III (Grand Rapids: Eerdmans, 1965 - orig.
published in Stuttgart, date unk.), 507.
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word comes from ek- ("out of") and kalein ("to call”) and refers, as
does the Hebrew gahal, to a gathered assembly. This is Paul's
meaning, and reading universal or invisible meanings into it is

! Timothy and Titus are addressed affectionately

probably unwise.?
as children, perhaps indicating the depth of their closeness to
their own pastoral mentor. Hebrews is not specifically addressed to
an identifiable group but notes that God has spoken "to us" as to
old Israel by the prophets (Heb. 1:1-2) and expresses some concern
for congregational order (13:17). James is addressed to the
dispersion of the twelve tribes (James 1:1) and gives detailed
instructions on congregational life (James 2:1-6, 3:1-12, 4:1-4,
11-17, 5:9,13-20). Peter's first epistle is addressed to the elect
strangers (1 Pet. 1:1-2, cf. 2:9,11, Heb. 11:13) of Asia Minor, and
his second is addressed to those of "like precious faith" (2 Pet.
1:1). John writes "unto you" (plural) "that your joy may be full"”
(1 John 1:4), and in 2 and 3 John deals with specific threats to a
true and holy church. Jude writes to "them that are sanctified by
God the Father, and preserved in Jesus Christ" (Jude 1:1).
Revelation is addressed to the servants of God, and especially to
the churches of Asia (Rev. 1:1,4). Thus each book of the New
Testament is written to believers and churches of believers in

Christ —-- disciples who have come out from the world, either from

old unfaithful Israel or from pagan Gentile society, to form a new

2! robert Banks, Paul's Idea of Community (Peabody, MA: Hendrickson,
1994), 46.
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community known as the Church of God. This new community is parallel
to the true seed of Israel in the 0ld Testament, and is the promised
fulfillment of the New Covenant (Jer. 31:31-34).

The connection between the church and the prophetic Remnant is
found in Romans 9-11. In Romans 9:27, Paul quotes Isaiah (Isa.
10:22-23), noting that in God's judgment on Israel only a
hypoleimma, a remnant, is saved,22 a seed-like Remnant that is
Israel's only hope in the face of Sodom-like destruction (Rom. 9:29,
quoting Isa. 1:9 LXX). This promise is placed along that given in
Hosea (Hos.2:23 [2:25 and 2:12 LXX]) that those who are "not my
people” -—- by which Paul means the Gentiles —- will be called "the
children of the living God" (Rom. 9:25-26). 0Old Israel could not
obtain the righteousness they sought by works of the Law, but the
Christian Gentiles have obtained this righteousness by faith (Rom.
9:30). This idea is developed further in Romans 10:1-18. Faith "unto
righteousness” (Rom. 10:8-10) is now for "whosoever will call upon
the name of the Lord” (Rom. 10:13, quoting Joel 2:32 [3:5 LXX]),
through the Gospel message the Christians proclaim (Rom. 10:5,14).
Israel is provoked, but not totally cast off (Rom. 10:19 - 11:6),
for there remains to this day a leimma, a remnant according to the
election of grace and not of works. Paul cautions Gentile believers
not to vaunt their new status: it is the Jews who naturally belong
23

to the Root, and they can (and hopefully will be restored. Each

2 Manuscript evidence for hypoleimma is about the same as for the
reading kataleimma, found in the Textus Receptus on which the King James
Version is based. They mean the same thing.
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Gentile believer must "continue in his goodness; otherwise thou
also shalt be cut off" (Rom. 11:22). The Gentile believers have been
grafted on to the Remnant of Israel; they must continue in the
righteousness of faith.

The Remnant is chosen by God's act of grace, and not by its
own merit. As earlier noted the duality that led to the Remnant's
creation in the 0ld Testament was not between grace and works, but
between God and idols; the true Remnant consisted of those who
worshipped God alone. Here, there is a duality between grace and
works, between human attempts at righteousness and the righteousness
of faith. Works here are works of legalistic, nationalistic or
ceremonial purity, such as circumcision. The true work of God, as
Christ himself puts it, is to believe on the One He has sent (John
6:29). But it is at the point of believing that Anabaptist
interpretation of the Bible parts ways with the established
Protestant line. Believing, or faith (they are the verb and noun
forms of the same Greek root), seems to be the concept on which a
theology of salvation hinges. The tendency in Protestantism is to
equate faith with consent to right doctrine, especially about
salvation.* Right doctrine is indispensable, but the grace by

which we are saved is "through faith"; it is "the gift of God”

2> Taken out of context this is sometimes used to suggest that the Jews
do not need Jesus for salvation, but one Beachy Amish bishop notes that
this is "unrealistic, unfair, deceptive and entirely unscriptural.”" 8S.
Yoder, My Beloved Israel, 68

 This is a caricature, but it is a logical extension of defining
faith in such a way that it can be accepted by a national church.



given “lest any man should boast. For we are his workmanship,
created in Christ Jesus unto good works, which God hath before
ordained that we should walk in them" (Eph. 2:8-10). Faith is
not merely assent, but a yielding trust in which the will is
submitted to the will of God. The Christian "with the heart
believeth unto righteousness" (Rom. 10:10), yielding to the

grace of God. Mere intellectual consent cannot do that. Catholics

were justly accused of synergism, of believing that salvation was a

result of combined divine and human effort, because of their belief

in the requirement of sacerdotal acts of piety. Anabaptists have

been accused of synergism, too, but they understand faith and

salvation as relational concepts rather than simply legal ones. It

could be argued that, in their simple Biblicism, the Anabaptists

thus recovered something of the Hebraic understanding of wholistic

faith that undergirds the New Testament rather than relying on a

Greek dualism, common to the Catholic and Protestant heirs of

23

medieval scholasticism, that separates faith from action. Relational

faith drives obedience, the necessary consequence of grace (James

2:17-26). God's remnant Church is saved by grace through actual
faith, fiducia and not mere assensus.?’

It is this faith that is required for being part of the
Church, indeed, for being a genuine Christian at all. This faith

necessarily drives the believer to repentance, conversion, and

25 W.R. Estep, The Anabaptist Story (Grand Rapids: Eerdmans, 1863,
1975), 1lde.
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obedience. Early Anabaptists tied faith to the new birth and renewal
of the Holy Spirit, and to repentance and amendment of life.?® New
Testament churches live as "Abraham's seed, and heirs according to
the promise” (Gal. 3:29) by faith. They are people apart in the
world, distinct from the nations and yet living among and gathering
converts from them (1 Pet. 2:9-12). They are saints, churches,
children of God, clinging to, defined by, and often commended for
their faith in Christ (Luke 1:1, Rom. 1:8, Eph. 1:1, Phil. 1:25-28,
Col. 1:2, 1 Thess. 1:3, 2 Thess. 1:3-4, James 1:2-3, 1 Pet. 1:5,

2 Pet. 1:1, 1 John 5:4, Jude 1:3,20, Rev. 2:13, 19, 13:10, 14:12).
Far from being a cold, legal, mental exercise or assumption, faith
is the yielded trust in God by which Christians are incorporated
into the assembled Body of Christ.

The Anabaptists recovered this notion of the church as an
assembly of genuine believers. The magisterial Protestant churches,
as the Roman Catholics before them, assumed that church membership
was essentially equivalent to citizenship within the "Christian"
state, and this assumption colored their entire theological
systenn27V It had not been so in the New Testament. New Testament

Christianity *® taught believers to respect and honor their rulers,

26 gchleitheim Confession (1527) art. I and Dordrecht Confession (1632)
arts. VI, VII, XVI and XVII.

27 R, Clapp, in A Peculiar People: The Church as Culture in a Post-
Christian Society (Downers Grove, IL: InterVarsity, 1996), 29-30, and
passim, notes that "the Constaninian settlement demanded that the Christian
faith be privatized and individualized."”

?® By "New Testament Church" or "New Testament Christianity"” is meant
the Church and its life as articulated in the New Testament; it would be
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to pay taxes, to pray for those in authority (1 Tim. 2:1-4), but not
to go to law before secular authorities (1 Cor. 6:1-~8), nor partici-
pate in idolatry (Act 15:29, 1 Cor. 10:19-33), nor love the things
of the world (1 John 2:15), nor become entangled with the world's
affairs (2 Tim. 2:4). They were instead to love their enemies (Matt.
5:38-48, Rom. 12:18-21), take up the cross and follow Jesus (Matt.
16:24~28 and parallels), refuse oaths (Matt. 5:33-37, James 5:12),
refuse to fight with physical weapons (John 18:36, Eph. 6:12ff,

2 Cor. 10:4~5}, recognize state rulers as permitted outside the
perfection of Christ {(John 19:11, 2 Thess. 1l:6~10), and especially
recognize thaﬁ their citizenship was now in heaven where Christ
rules (Eph. 2:19, Phil. 3:20, Heb. 13:14, Matt, 17:24-27). The
Catholics tended to apply these "counsels of perfection™ to their
monastic orders, while the Protestants placed them in the sphere of
private life; but most Anabaptists have held that they were clear
teachings required of all believing Christians, necessarily ex-
cluding the idea of the "Christian®” state. The teaching of a
"Christian” state is not found in the New Testament, although there
may be a hint at a pseudo~Christian government in Revelation (Rev.
12-~13, 17). Anabaptists could point out that the passages about the
Wnore of Babylon used against the Roman Catholics could also be used

against persecuting Protestants.?’

ludicrous to expect Christians to emulate the sins and failures of early
congregations, although their repentance when confronted with sin (as in
Corinth) can be instructive,

“* tndeed, it could be argued that Protestantism formed the foundation
of a nationalism accountable to no religious authority save its own
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The New Testament Church exercises discipline in the lives of
its members (1 Cor.VS, 2 Cor., 2, for example), but leaves the sword
to others. It is ruled by Jesus Christ as Lord. Caesar, whatever
form he may take, may exercise political power for a few decades if
he can survive the political intrigue. Magistrates and proconsuls
come and go. These are but petty kings, ultimately subject to
Christ, to whom the Church has most intimate access. They are to be
obeyed as far as is consistent with the commands of Christ, but no
further, In the end, they will all be brought to nothing, and Christ
himself will reign.

The basic conception of the church as the gathering of
believers ruled by Christ, then, underlies the whole of the New
Testament, because it 1s to the church so defined that the New
Testament is addressed. This concept of the church is articulated
in a variety of ways. In relation to Christ, the church is the body
of Christ, the temple of the Spirit, and the bride of Christ.” As
Christ's body (1 Cor. 12:12-31, Rom. 12:4~5; Col. 1:18ff} the church
grows and works together, looking to Christ as its ruling Head (Eph.
4:4-16, Col. 1:18). As the temple of the Holy Spirit, it remains

separate from the world and its gods, consecrated to its Lord, built

perceived interest. See W. McGrath, Conservative Anabaptist Theology
{Culpepper, VA: Christian Printing Mission, 1994), 45.

30 p. Kauffman, Doctrines of the Bible, 321 and cf. Dordrecht
Confession art. VIII.
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on a solid foundation of apostles and prophets with Christ as chief
cornerstone (1 Cor. 3:16-17, 2 Cor. 6:14-18, Eph. 2:19-22). The
temple concept is expanded to the priesthood of believers, so
that Christians are royal priests and living stones (1 Pet. 2:4-10,
Rev. 1:5-6). As Christ’s bride, the Church awaits the consummation
of its relationship with him at his return (Matt. 25:1-11, Eph.
5:22-33, Rev. 21:9). The church is also described as a household
(Heb. 3:5~6, 1 Tim. 3:15) over which Christ presides, parallel to
the Christian hom.e,31 and as a house which is built on a solid
foundation (Matt. 7:25, 16:18 and parallels).

In relation to Israel, the church is heir to the 0ld Testament
covenantskand promises (Eph. 2:11ff, Matt. 21:42-45). In relation to
the world, the church is a holy and separate people (Rom. 12:1-2,
Gal. 1:2-5) giving the light of salvation in Christ to a perverse
world (Matt. 5:14-16, Phil. 2:14-16, 1 Pet. 2:9-12). Without
separation, the church cannot give its light (Eph. 5:1-14).°? The
church is separate from the world as a worshipping community
(refusing to participate in the worship of idols in whatever form),
a moral community (refusing to accept the world's varying
definitions of right and wrong) and a transnational community
(refusing to grant absolute allegiance to any governmental

33

regime) . Separation is felt especially, and sometimes painfully,

3L 1., Gingerich, The Church: A Theocracy (Goshen, IN: Pilgrim
Publishers, 1987), 9.

32 Kauffman, Doctrines of the Bible, 503, notes that a rescuer can save
a drowning person best when not entangled with him.
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in relation to Caesar. When the church is in actuality a distinct
people, and is willing to proclaim Caesar's limits before God,
persecution often ensues, even when this proclamation is tempered
with the teaching that Caesar is provided by God to maintain order
for good. The church does not fear Caesar's judgment compared to the
judgment of God. Caesar may destroy the body but has no authority
over the soul (Matt. 10:28). The church anticipates its reunion with
and judgment by Christ, knowing full well that it is Christ to whom
it 1s presently and ultimately accountable.

The New Testament church, then, is a living, holy, separated,
witnessing brotherhood. The "New Testament teaches that a true

church comes out from among apostate religious groups, comes out

from the world, and is consistently on guard to purge out the evil

w34

that would arise within. It is a living theocracy ruled even in

the present by the Holy Spirit, who lives and works among penitent,
yielded believers. It is marked by its requirement of genuine faith
for admiésion, by preventive and corrective discipline among its
members, and by its witness to the world.?® It is not yet perfect,
of course. There are tares among the wheat (Matt. 13:24-30) and
wolves disguised among the sheep (Matt. 7:15-23). Sometimes the

wolves must be expunged by separation and even shunning, and

33 |. McGrath, Separation Throughout Church History (Carbon Hill, OH:
by the author, 1965), 13-17.

% 1bid., 12.

35 See L. Gingerich, The Church: A Theocracy, 15-37.
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sometimes the: tares must be left to grow. But the church is still a
wheat field and not a wild meadow, a sheep flock and not a wolf
pack. Ultimately, it seeks conformity to Christ in every area of

life, and recognizes Him as its living Lord and King.



CHAPTER 2

HISTORICAIL BASES FOR DISCERNING THE REMNANT CHURCH

When Jesus told Simon bar Jonas on his confession of faith
that "thou art Peter, and upon this rock I will build my church,” he
attached a crucial promise: "And the gates of hell shall not
prevail against it"™ (Matt. 16:18). The church of Jesus is the
gathering of those called by and faithful to him. It has continued
to this day, and will continue until Jesus returns. Magisterial
churches see this continuation largely in terms of a particular,
institutional succession: a true pastor was ordained by someone who
was ordained by someone who comes from a long line of ordinations
extending back to the apostle Peter (or, among the Eastern Orthodox,
one of the other apostles). Even in many Protestant churches, where
this doctrine is de-emphasized, it is not totally rejected. Ana-
baptist groups, on the other hand, have tended to hold to the con-
cept of a general succession of the apostolic faith and teaching:

By the general [it] is understood that suc-
cession . . . of true teachers, whether few or
many, who have rightly taught the truth, and
propagated it according to the best of their
ability. . . . Here the words of Tertullian are
applicable. He says, "the Christian church is
called apostolic not just because of the

succession of persons, but on account of the
kinship of doctrine, since she holds the doc-

30



31
trine of the apostles."” This doctrine, every-
one who boasts of the true succession, must
prove from the true apostolic writings, as the
means by which the church was originally
instituted, subsequently established, and
maintained through all times (we sPeak of the
Christian and evangelical church).

The Growth, Conflict and Fall of the Church
to the Council of Nicea in 325

In the book of Acts and the early history of the church we
find a record of tremendous growth, as Christian fellowships were
established across the known world. We also find warnings and evi-
dence of conflict in the New Testament. Conflict between believers
could be resolved (Acts 15:1-41, Col. 4:10, Philem. 1:24, 1 Cor.
1:10-17; Matt. 5:21-26, 7:1-5, 18:15-35, 20:20-28 and parallels),
but when conflict arose because members rejected the faith or
because false teachers crept in under a pretense of faith, the
church was in grave danger of Satanic corruption (Matt. 7:13-27,
18:7-9; Acts 20:28-30; Gal. 1:6-8 etc., Phil. 3:2-3, 18-19, Col.
2:18-23, 2 Thess. 2:3-12, 1 Tim. 1:3-7, 4:1-3, 2 Tim. 2:16, 3:13,
Tit. 3:9-11, Heb. 3:12, 13:9, James 1:6-8, 2 Pet. 2:1-3:18, 1 John
2:18-29, 4:1-5, 2 John 1:7-11, 3 John 1:9-11, Jude 1:4-19, Rev.
2:4-5, 9, 14-16, 20-25, 3:2-3, 4, 9, 16:13~15, 20:10). The danger
was omihous (hence the volume of references) and the consequences of
departing from the faith were severe (Heb. 6:4-9, 10:26-31, 2 Pet.
2:20~-22). Paul went as far as referring twice to a "falling away”

from the faith prior to Christ's return (2 Thess. 2:3f, 1 Tim.

! Martyr's Mirror, 26-27.
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4:1ff). If one does not assume the legitimacy of particular suc-
cession in discerning the true church, this falling away has not
been difficult to see.

The church of the first three centuries was plagued by heresy,
as Christians had to define their beliefs in increasingly complex
contexts. Even in Apostolic times, there were Christians who were
tempted to follow the path of Judaizers, who taught the traditions
of old Israel, or of Gnostics and Docetics, who attempted to mix
Christian or pseudo-Christian teachings with their own brand of
Greek philosophy. The canonical New Testament writings were defined
finally in the fourth century,2 and some epistles and writings cir-
culating among the churches were not of definite apostolic origin. A
number of these were relatively orthodox, like the Shepherd of

Hermas or the Epistle of Barnabas. Others, such as the so-called

Gospel of Thomas and Gospel of Peter were of Gnostic origin. Some

groups forbade marriage and eating meat, while others rejected the
God of the 0ld Testament. The churches had to counter teachings like
these, and while the New Testament gave instructions for this (Rom.
16:17, Gal. 1:8-9, Tit. 3:10, 2 John 1:10-11), the impetus became
defining doctrine precisely and excluding heretics by definition.

Gradually, this intellectual activity "began to take the place of

2 J. Kennedy, The Torch of the Testimony (Sargent, GA: Christian Books
Publishing House, 1963), 72, notes that the New Testament books were
officially "canonized" because they had earlier been recognized by the
churches as Scripture, not the other way around.
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devotion to Christ, and Christianity more and more came to be a
matter of understanding, of assent to certain truths, rather than
dedication and love to the Lord."?

While the church became successful at defining itself against
the heretics, it began to fail in defining itself in distinction to
the world. Christians began to drift into such areas as the govern-
ment and military. Persecutions became less frequent and less
severe, so that when persecution arose in 249 after thirty years of
peace, there was mass apostasy.4 Many writers of the second and
third centuries protested vigorously this worldward trend. Some,
like Cyprian, supported the emerging Catholic church. Some, like
Origen and Clement of Alexandria, remained within the Catholic
Church, but were never canonized as saints. Others rejected the
Catholic church and joined or formed separate fellowships. At issue
for one, Novatian (ca. 260), was drift and, especially, the re-
admission of members who had rejected Christ under persecution. His
followers may have continued into the sixth century. Another group,
the Donatists, separated from the Catholic church some fifty years
later over similar concerns. Tertullian (ca. 150-220) strove against
drift and for a pure church founded on apostolic faith.”> While much
in the writings of these men, such as the idea of baptism or the

mass producing salvation, is not acceptable in light of the New

3 1bid., 71.

* W. McGrath, Separation Throughout Church History, 34.

> Clifton Yoder and Ray Horst, eds., The Church Triumphant (Lynchburg,
TN: Moore County Mennonite Brotherhood, 1980), 13-17.
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Testament, they represent an attempt to reestablish the concept of
the true Church as the pure Bride of Christ.

It is worth noting that the history of nonconformist groups
such as these is far from clear. History tends to be written by the
"winners"”" of a conflict, and often what record remains of the
"losers" is what their enémies said of’them or chose not to destroy.
Tertullian, for example, is said to have joined the Montanists,
which supposedly held to celibacy, fasting, abstinence from meat,
and the belief that Christ would soon establish the New Jerusalem at

Phrygia. Much of Tertullian's writing squares well with New Testa-

ment teachings. He is quoted at length in the Martyr's Mirror, and a
few modern authors question his faith in the Montanists' stranger
teachings.6 An example of long-standing false witness in history
is that of Priscillian, a fourth-century bishop who taught the
priesthood of all believers and accepted the Word of God as sole
rule in doctrine and life. He was accused of Manichaeism, sorcery
and immorality, and was beheaded with six of his followers. At the

time of the Martyr's Mirror he was still thought a heretic.’ The

movement bearing his name lasted about two centuries, and the
"official™ record of his beliefs stood until the discovery, in 1886,

of some of his own writings.8 Some of those condemned in history as

5 J. Kennedy, The Torch of the Testimony, 85; see also L. Bauman, The
Little Flock, 30, and W. McGrath, Separation Throughout Church History, 20.

7 Martyr's Mirror, 357.

8 J. Kennedy, The Torch of the Testimony, 64-65, 103-105; L. Bauman,
The Little Flock, 45-46. The charge of Manichaeism was frequently leveled
by the Roman church against its opponents. Mani (216-276) was a Gnostic who
sought to unite Christianity, Zoroastrianism and Buddhism. Attractive to
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heretics were heretics, and some simply challenged the pretended
authority of an increasingly false church; it is sometimes difficult
to say with certainty which is which.

Anabaptists generally place the great fall of the Church, the
time at which what was once called the Bride of Christ became the
Whore of Babylon, with the reign of Constahtine. Constantine was one
of four generals vying for control of the Roman Empire in the early
fourth century. In 312 he had a vision of a cross in the sky and a
dream in which he was told to mark his soldiers' shields with the
letters chi and rho, the first two Greek letters in the word
“Christ”, as a sign that he was favored by the Christians' God. He
won the battle before him, and the war, and became sole emperor in
324. Christianity was already tolerated -- the emperor Galerius had
rescinded the edicts of persecution in 311 -— but now it became
aligned with the Roman state. Constantine did not actually convert
until near death, but a peaceable, united Catholic church was in his
interest. When Arian schism threatened the unity of the church,’ it
was Constantine who called the Council of Nicea to resolve the
matter. The Council may have come to Biblical conclusions, but the
fact that Constantine called it demonstrated an unholy alliance that

eventually led to a "prevailing assumption, from the time of

philosophers, such as Augustine and Priscillian before his conversion, his
universalist impulse survives in Western culture today. Mani was crucified
in Persia, and his followers severely persecuted.

® Arius was a heretical Alexandrian bishop, deposed in 321, who taught
that Christ was a created being and not God.
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Constantine until yesterday, that the fundamental responsibility of
the church for society is to manage it. w0

The alliance between church and empire came to be known as
Christendom, and its effect on both church and empire was profound.
At the beginning of the fourth century, perhaps 10% of the Roman
Empire's population had joined this barely legal sect. By the middle
of the fourth century, that number had risen to about half, and by
the end of that century Christianity became the Empire's official
religion.ll On one hand, this represented a missionary triumph: the
idolatry of Rome had fallen before the throne of Christ. On the
other, the church "fell prey to a radically realized eschatology, "
supposing this new condition to be a link between the kingdoms of
this world and the kingdom of God, eventually losing its ability to
distinguish itself from the culture it now inherited, and thus
rendering "to Caesar what belonged to God."? Its theology and
ethical reflection that had previously sought to build a community
based on the Bible and the teachings of the apostles subtly changed
its focus to sponsoring and even ruling a great empire. The question
concerning Caesar was no longer "How can we survive and remain

faithful Christians under Caesar?" but "How can we adjust the

10 John Howard Yoder, The Politics of Jesus: Vincit Agnus Noster (Grand
Rapids: Eerdmans, 1972), 188. Yoder's seminal critigque of the
Constantinianism of modern America profoundly influenced at least two
generations of seminarians and scholars.

1 See Barry Harvey, Another City: An Ecclesiological Primer for a
Post-Christian World (Harrisburg, PA: Trinity Press International, 1999),
67~-68.

2 1bid., 72-73.
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Church's expectations so that Caesar can consider himself a faithful
Christian?"'® The question was not vacuous, as Caesar was showing a
desire to be taught the way of Christ and wanted the Church to teach
him. The exchange hopefully changed Caesar for the better, but it
changed the Church more.

When the church began to assume the task of sponscring or
managing the Empire, it began to lose its ability to function as the
separated people of God. Helping Caesar manage his subjects even-
tually precluded living out an ethic of obedience to Christ that
confessed that Jesus, not Caesar, is Lord. The transformation did
not take place overnight, but its effect was clear. Before the
fourth century, Christian writers had overwhelmingly opposed par-
ticipation in war and government, or in the fashions and amusements
of the world. The Christian church was to be a people apart. Some
"Christian" people had become involved in all of these things, how-
ever, and by the early fifth century the Church began to join hands
with the state in persecuting those’who held the old views. Before,
the church had consisted primarily of Christians who had at least
some understanding of their faith. Afterward, whole cities became
"Christian" with at most a minimal understanding of, and often no
devotion to, Christ. There would now be "Christian™ towns and lands
with "Christian" priests taking over a religious government parallel

to the imperial one. They would eventually be part of a "Christian”

¥ Rodney Clapp, A Peculiar People: The Church as Culture in a Post-
Christian World, 26.
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empire, fight in "Christian™ wars, and adopt "Christian®™ traditions
strangely like those of thelr pagan predecessors. The transformation
"brought to perfection an instrument that Satan has ever since used
wld

against Christianity -~ the ‘nominal Christian’.

Non-conformist Christian Groups from the
Fourth through the Fifteenth Centuries

Throughout the next twelve centuries, small groUps of remnant
Christian believers arose to face persecution and extermination.
Some sought a return to the New Testament, others a return to prac-
tices of some earlier era. In each case they called into Jjudgment
some aspect of the great apostasy of the established Church. The
Priscillians emerged fourth-~century Spain and lasted about two hun-~
dred vears. In 428, Nestorius became bishop of Constantinople. He
opposed the worship of Mary, emphasized the humanity of Christ, and
was convicted of teaching that Christ was actually two persons at
the Council of Ephesus in 431l. He was banished to the Egyptian
desert. His followers retained much of the false teaching that had
crept into the Catholic church at that time, but spread into Arabia,
central Asia, China and India, and have continued to modern times.
In the seventh century, a loosely organized movement emerged in
Mesopotamia that gave special heed to the writings of Paul, possibly
rejected infant baptism and image worship, and emphasized holiness
of life. These "Paulicians” spread into Armenia, Persia, and Europe,
making converts especially in Bosnia and Asia Minor. They were per-

secuted with wvigor, supposedly losing a hundred thousand martyrs in

1% L. Bauman, The Little Flock, 386.
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five years under the Byzantine empress Theodora in the ninth
century'.15 Most of the Paulicians in the East were absorbed by the
Muslims, with whom they allied themselves against their persecutors.
Those in the West became known as "Bogomils,™ and continued to the
twelfth and thirteenth centuries. In the twelfth century, a movement
emerged in Italy and France that rejected the Roman system and its
traditions, opposed infant baptism, and advocated an ascetic life.
Members were charged with heresy, but the truth of this charge is
uncertain. They were given the name Cathari (pure ones), a name used
as an epithet against groups dating back to the Novatians. Known
also as "Albigensians," they were subject to a military crusade by
Pope Innocent III in 1209, in which thousands (including some loyal
Catholics) were slaughtered. Innocent III alsco authorized the
Inquisition, which brought terror to heretics, nonconformists and
Catholics: for centuries to come.

Perhaps the most influential medieval remnant group for Ana-
baptists and Protestants was the Waldensians, who took their name
from the itinerant preaching ministry of Peter Waldo of Lyons,
France, in the twelfth century. The Waldensians found in the
Scriptures a "complete rule of daily life and church order."*®
Waldo and his followers had been refused permission to preach their
simple Gospel by Pope Alexander III in 1179 because they were

unlearned laymen, not because they were heretics. They preached

15 J. Kennedy, The Torch of the Testimcny, 114 and Yoder and Horst, The
Church Triumphant, 27.

¢ Kennedy, 119.
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anyway, and were persecuted severely. The Martyr's Mirror devotes at

leést sixty-five pages to their history and beliefs. They exist
today, having merged with the Methodists in modern times.

Many other groups also sought faithfulness to the New Testa-
ment during this period. Some tried to do so within the Roman
system. From the early centuries of Christianity some devout
believers elected to withdraw from the world as hermits and monks.
From Antony of Egypt (d. 356) to Benedict (ca. 520) to Francis (ca.
1210) and Dominic (1215), men and women sought to live a life of
contemplation, prayer, worship and witness. Their devotion was
admirable in many ways, but in order to exist in peace they still
had to be loyal to the Catholic system, and were often used as tools
of Roman intrigue, even in the Inquisition.'’

With the Renaissance interest in classical documents and the
invention of the printing press, pressure for a Biblical faith
increased. John Wycliffe was charged with heresy in 1377 for rejec-
ting the Pope in favor of the Bible and England's King Edward III,
and Jan Huss was convicted in 1414 and burned at the stake the next
year for adherence to Wycliffe's teachings. Both men mixed the faith
of the Bible with nationalistic fervor. They were able to break from
Rome, but not from the Constantinian synthesis of church and state.

This was to plague the Reformation churches until the present time.

17 Even St. Francis' Testament, 31-33, hints at this. See Francis and
Clare: The Complete Works (New York: Paulist Press, 1982), 156.
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The Reformation Era to the Present

The seeds of the Protestant Reformation had sprouted and were
blooming by the time Martin Luther posted his theses in 1517. Popu-
lar opinion had turned against the Catholic Church, and now princes
and kings cﬁafed against the imperial hand of the Roman popes.
Luther was an Augustinian monk and, while he felt it necessary to
put out of the church's worship things that seemed contrary to
Scripture (like papal authority), he was still devoted to the
medieval Catholic concept of the state church, which Augustine had
helped to formulate. His vision, apparently, was to reform the
existing institutional church while retaining its basic structure.
His contemporary in Switzerland, Ulrich Zwingli of Zurich, went
farther. He wanted to practice only what was set down in Scripture,
to reconstruct the existing system, reforming its structure along
Biblical lines. Luther had kept vestments, images, episcopal control
and the mass. Zwingli rid the church of these things, but still
allied the church with the local cantonal government. Some Ana-
baptists hold that "Zwingli laid the groundwork for the real refor-

"® put did not put it into effect because of his loyalty to

mation,
the civil powers. In both cases, whether a state church was con-
trolled from Rome or Zurich, it was still part of the Constantinian

system and would still tend to persecute anyone who dared to point

out that such a system was contrary to the Bible. Whether the beast

8 17,, ‘Bauman, The Little Flock, 68.
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on which the harlot sits was the Roman Empire or the local city
council, the harlot church would still ride where the beast wanted
to go.

The concept of the church as under civil authority may have
contributed to the idea of the "invisible" church, which consists of
all the truly elect and faithful, but finds no expression on earth.
Such an "invisible church" concept allows those with qualms about
corruption in high places, the sword, or non-Christian conduct
tolerated by the culture, to comfort themselves with a privatized
sincerity while maintaining the status quo. It is not taught in the
Bible but is a necessary corollary to even a Bible-honoring attempt
at establishing a state church in which actual faith is not required
for membership. It was against this root that the Anabaptist move-
ment struck.

Anabaptism in the sixteenth century was a movement with many
roots and a number of branches. Most people claiming to be Ana-
baptists today would claim the heritage of, although not necessarily
an historical connection to, the group of Zwingli's students that
broke from him to reestablish a New Testament church on January 21,
1525. This fellowship would be marked by believers’ baptism on
confession of faith, separation from the world, and literal
adherence to the teaching of the New Testament. On Saint Andrew's

Day that year, the city council outlawed their beliefs.'® Attempts

1 Martyr's Mirror, 414. Ironically, Zwingli's Zurich still used
Saints' days.
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at reconciliation on Zwinglian terms failed, although some Ana-
baptist leaders such as Hans Denck and David Joris eventually opted
for silence and state~church toleration. On January 5, 1527, one
leader, Felix Mantz, was drowned and another, George Blaurock, was
beaten. Hundreds of martyrdoms quickly followed across Switzerland,
Germany and Austria. The movement was spreading rapidly, and it was
necessary. to articulate its New Testament beliefs for the instruc-
tion of new believers and for the purpose of unifying and defining
the movemeht. This took place with a gathering of Anabaptist
preachers at Schleitheim on February 24, 1527. The confession of
faith they adopted, probably penned by former Benedictine prior
Michael Sattler beforehand, is the earliest of the Reformation con-
fessions, and’takes the form of a church manual covering baptism,
the ban, breaking of bread, separation from abomination, pastors,
the swbrd and the oath. It instructs believers to be separate from
the world, especially the worldly churches {Art. IV), gathering in-
stead as faithful, baptized, disciplined believers (Arts. I, II,
ITI) led by congregationally called’pastors (Art. V). Believers must
not take the sword or swear allegiance to any earthly Power; their
strongest punishment is the ban and their loyalty is to Christ. The
sword belongs to the earthly powers for whom it is ordained (Arts.
VI, VII). The first five articles serve to define the church in
distinction to other religious bodies. The last two define the
church as separate from’the sword and the state. This clarified the
position of the Anabaptist mainstream against those who sought

reconciliation with the state and against violent revolutionaries
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who might be otherwise sympathetic, like Thomas Muntzer and the
peasant rebels. It also stated clearly that the state's power "is
ordained of God outside the perfection of Christ"™ (Art. V). It
punishes and puts to death the wicked and guards and protects the
good, but no Christian can be a magistrate "according to the flesh,”
because it would violate the New Testament teachings on separation
and nonresistance (Art. V).

This "view of the state was to prove their most far-reaching
contribution to the modern world," leading ultimately to the concept

° A benign separation of church

of separation of éhurch and state.?
and state was beyond the insight of most central European powers at
that time, however. It was difficult for outsiders to distinguish
the violent from the nonresistant, and questionable whether the
religious powers had any interest in doing so.

The initial Dutch stream of Anabaptism followed a pattern
somewhat similar to the Swiss: a mainstream group emerged against
both liberal and radical pressures but over a longer time and taken
to greater extremes. In 1534, a radical group led by Jan van Leyden
and Jan Matthys staged a violent revolution in which they took over
the city of Muenster. They were known especially for their vision of
a New Jerusalem and their institution of polygamy, and were duly

crushed by neighboring armies. Smaller attempts at revolution took

place elsewhere. These posed a serious threat to those who sought to

20 W. Estep, The Anabaptist Story, 194. Estep, a Baptist, cannot quite
accept this separation as complete.
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hold the New Testament line on nonresistance, Caesar and moral
purity. The apocalyptic preaching of men like Melchior Hoffman
bordered on revolution and may have influenced the Muenster dis-
ciples. It was at the hands of some sent by those who later led the
Muenster faction that Obbe Phillips and his followers (including
Menno Simons) received baptism and ordination -- although not with-
out grave reservations about their intent.?’ Muenster showed that
Anabaptists could pose a clear danger to social ordér but also to
genuine faith.

There was also pressure toward spiritualizing the concept of
separation and compromising corollaries of that separation. Official
persecution continued in Switzerland, but Anabaptists in Holland
came to enjoy toleration after a generation or two. For the Dutch,
toleration proved a challenge in some ways greater than persecution.
Many Dutch Anabaptists became wealthy. Some groups became relatively
moderate, especially the Waterlanders, who influenced the develop-
ment of English Baptist groups. The Waterlanders introduced con-
ferences and more formal confessions of faith, and contributed to
the war effort of the Prince of Orange in 1568. While some modern
interpreters see this as a "refreshing emphasis” that went "beyond
the theological insights of the biblical Anabaptism of the sixteenth

w22

century, more conservative Mennonites of their own time were not

charitable. The Waterlanders accepted those banned by other

2! 1bid., 109-112.

22 1bid., 126-128.
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Mennonite groups, who labeled them as De Drekwagon (the garbage

23 They were seen by their conservative counterparts as

wagon) .
having drifted over the line between church and world; yet, many of
these began to drift, also. The Mennonites drifted into business,

society, politics, and even the military. By the time he had com-

piled the Martyr's Mirror in 1660, Theileman Van de Braght felt
compelled to declare that "these are sad timeé in which we live;
nay, truly there is more danger now than in the times‘of our
fathers, who suffered death for the testimony of the Lord."** Tt was
not until 1632, after some decline, that the various Dutch factions
found unity along conservative lines in the peace agreement and
confession of faith signed at Dordrecht.

To some extent, the Swiss and Dutch streams of Anabaptism had
developed independently; the differences became important in the
seventeenth century. For the Swiss Brethren, especially for those in
the Emmental valley, continued persecution meant that they were
separate from the state and culture by definition. Those in the
Reformed church who had sympathies toward them were known as treu-
herzigen (true-hearted) or halbtaufer (half-anabaptist), and were
seen as friends and providers of needed assistance. It could perhaps
be said that for the Swiss, the devil was like a roaring lion, still
trying to coerce people from the faith. For the Dutch, the Muenster

debacle showed that there could be "Anabaptists" so-called whose

23 E. Yoder, The Beachy Amish Mennonite Fellowship Churches (Hartville,
QH: Diakonia Ministries, 1987), 91.

24 vpreface,”™ Martyr's Mirror, 8
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teaching was outright evil, and state tolerance minimized externally
defining pressure. They had to define themselves in distinction to
groups who claimed their identity but not their beliefs. For them,
it could be said that the devil was as an angel of light, seeking to
seduce people from the faith.?®’

The difference becomes apparent when looking at the issue of
the Ban. The Swiss had described the Ban at Schleitheim, defining it
briefly as excommunication. Some of the Dutch took it to its logical
conclusions, refusing to eat with offenders (1 Cor. 5:11) and even
advocating marital avoidance, while others tried to take a less
drastic course. Dutch divisions were sometimes harsh and méy have
contributed to Obbe Phillips' apostasy from the movement and Menno
Simons' despair at the end of his life. The peace agreement at
Dordrecht described the Ban, or meidung, as necessary "for the
amendment, and not for the destruction, of offenders; so that what
is pure may be separated from that which is impure" (Art. XVI). The
member so banned is "an example and warning to others" so that "the
church may be kept pure,” so that the name of the Lord not "be blas-
phemed, the church dishonored, and a stumbling block thrown in the
way of those without,"” and so that the offender might be convinced
of his error "and brought to repentance and amendment of life" (Art.
XVI). The erring should be watched over "in all meekness to the

amendment of their ways" and be reproved "as the case may require."

25 The communal Hutterites, who faced severe persecution in Austria and
south Germany, formed an entirely separate stream of Anabaptism after the
sixteenth century.
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An additional article on shunning (XVII) calls for the obstinate
offender to be avoided "by all the members of the church (par-
ticularly by those to whom his misdeeds are known) [sic], whether it
be in eating or drinking, or other such like social matters" to the
end that "we may not become defiled by intercourse with him" but
that he may be made ashamed” and eventually "induced to amend his
ways." Care must be taken that shunning and reproof "may not be
conducive to his ruin, but be serviceable to his amendment."” The
offender's physical needs should be cared for, and "we must not
treat such offenders as enemies, but exhort them as brethren. . . so
that they may again become reconciled to God and the church" (Art.

XVII). Thus the Dordrecht Confession retains the strict. practice of

the Ban while seeking to ensure that it is done with a loving
spirit. Schleitheim had taken its Ban from Matthew 18. The Dordrecht
articles, interestingly, do not mention this passage but draw
largely on the writings of Paul.

The application of the Ban has been a contentious issue for
Mennonites, and especially among the Amish, throughout their his-
tory. One Beachy Amish author notes that Amish divisions thought to
be over variations of lifestyle have actually been over application

26

of the streng meidung (strong or strict ban). It may be that a

deeper issue underlies that of the Ban: how does one recognize the

true church of Christ? How does a separated group decide what other

?27

similar groups are of like mind and faith The issue was impor-

%6 ®, Yoder, The Beachy Amish Mennonite Fellowship Churches, 85-99.
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tant for those with a memory of Muenster and continued to be so for
those who watched their fellow believers abandon one Gospel teaching
after another as they grew wealthy and cold in the world. The New
Testament teaches a disciplined church, yet how does this church

exercise such discipline? The Schleitheim Co