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There were no elders in this particular congregation, but the two oldest men alternatively served as the "president" of the worship service on Sunday.  The congregation met once every Sunday from 11:00 A.M. to 2:00 P.M.  The president called the congregation to worship, selected different men to lead prayer, read Scripture and lead hymns.  He presided over the Lord's table by making comments, breaking the loaf, and pouring out the cup.  He called on someone to take up a collection for the poor, made the announcements, moderated the bible reading and discussion of Scripture, and adjourned the assembly.  He was the "president," the worship leader, of the worship assembly.  This service, according to Alexander Campbell, was a good "model" for worship assemblies within the Restoration Movement.


There are several differences between this assembly and our contemporary ones.  There was no single sermon, for example, and they met for three hours instead of one.  There was more emphasis on the liturgical form of the Supper than now.  But probably the most significant difference between our modern assemblies and what Campbell recommended was the presence of a "president" or a "worship leader," over the whole worship period. Interestingly, this is an element which is found in the second century church.  Indeed, it reflects one aspect of Campbell's restoration of the worship of the early church.


As part of the process of looking at the history of our traditions in the light of Scripture, this essay seeks to understand what second century worship assemblies were like. This will provide a perspective from which to better understand the New Testament and our own historical traditions.

Value of Study


The above description of an early Restoration Movement worship assembly may have been surprising to some.  By looking back we realize that our contemporary services are not "exactly like" earlier services in every detail.   We can all remember changes in the worship service from the beginnings of our "church memories" till now.  Just as we cannot intuitively equate the traditions of our services with those of the early Restoration Movement, so we cannot equate our present services with that of the New Testament.  New Testament worship assemblies did not look exactly like ours today.  There are many differences.  The building was not the same, the dress was not the same, the hymns were not the same, the style of singing was not the same, the order was not necessarily identical with ours, they did not have songbooks, and a number of other things were different.


  However, there is continuity between the past and the present.  The New Testament assemblies listened to the Word of God preached, read and discussed; they sang hymns of praise and prayed together; and they communed around the Lord's table and contributed to the needs of the poor.  The New Testament, however, has very few actual descriptions of a worship assembly, and certainly not one as detailed as Campbell gave us in The Christian System.  The New Testament data must be pieced together from selected texts.  I think we can do this adequately, but there is no detailed form or order of worship (like a "Book of Common Prayer" or a "Directory of Worship") contained in the New Testament.


When we look at the history of worship styles or methods in the church, we gain a perspective that helps to identify various traditions within our own worship assemblies which are different from others.  In particular, when we look at the worship of the second century church, we can see the kinds of differences in time, order, method and approach between their worship and ours.  This is valuable for several reasons.  First, the second century church is the first historical period about which we have information about the church independent of the New Testament. We get a good look at how Christians worshipped, what they believed, and how they related to their hostile society.  It is the age closest to the apostles.  We see how Christians, immediately after the death of the last apostle, practiced their faith.  This can give us a sense of historical continuity between the present and the New Testament.


Second, the study of second century provides what Everett Ferguson calls the "foreground" of New Testament interpretation.
 It provides a means of validating our interpretation of the New Testament.  If our interpretation of the New Testament yields the conclusion that New Testament churches did not use the instrument in their musical worship and that they observed the Lord's Supper every first day of the week, and we discover that this is also true of the second century, then our interpretation is confirmed.
  On the other hand, if our interpretation of the New Testament yields the conclusion that New Testament churches used women in the public worship of the church, and we discover that this is not the case in the second century, we might want to question our initial interpretation of the New Testament.  The second century church, then, provides a means of testing our understanding of the New Testament against the earliest history of the church outside the New Testament.  The second century church should not determine our understanding, but they can illuminate it.


Third, the second century of the early church was an age in which the historical memory of the apostolic witness was strong. In other centuries this memory became distant and was not controlled.  In the second century, however, we have Christians who were alive when the apostles were alive (as Clement of Rome or Polycarp of Smyrna), and others who lived under the teaching of these kind of witnesses (like Irenaeus).  They have a greater sense of historical connection with the apostles than those of the third or fourth centuries, or 20th century, could.  They provided oral controls over traditions and a sense of continuity with the apostles themselves.  For example, Irenaeus wrote to another teacher to remind him that they both had grown up under the teaching of Polycarp.  They both listened to the stories Polycarp told about the apostle John.
  These stories provide a link with the apostle outside of the New Testament, and underscore the value of studying the second century since it might reflect certain traditions which enhance the teaching of the New Testament itself.  Irenaeus listened to the stories of Polycarp about John much as I might listen to the stories of some Memphis Christians about G. C. Brewer or N. B. Hardeman.  This kind of historical memory has value.


When we surface these traditions, we are in a better position to evaluate our own, and better understand the New Testament.  Our goal is to worship in conformity with New Testament principles and practices.  In the final analysis, the New Testament alone must regulate our worship, but the second century, because of its proximity, can provide some help in interpreting the New Testament.  The second century is not a source of authority or norms, but it is a means of testing what we believe we have found in the New Testament against the earliest Christian history outside the New Testament.

The Description of Justin Martyr


While there are various allusions to the content, manner and liturgy of second century worship assemblies in the first half of the second century,
 the two primary descriptions are given by apologists in the second half of the century.  Both of these descriptions are intended to unveil the mystery that surrounded the Christian assemblies from the viewpoint of the pagans.  They describe the worship assemblies in order to dispel rumors of orgies, cannibalism or secret mysteries which circulated among pagans.  They responded to pagan speculations concerning what Christians did in their assemblies.  Indeed, there would be no need to describe such a worship to Christians since they were participants.
  They wrote for pagan readers who had never been to a Christian worship assembly.  Consequently, their apologies provide examples of worship assemblies in a manner intelligible to pagan readers.  As a result, we also get a peek at those assemblies over eighteen centuries later.


Justin Martyr was the first major apologist for the Christian faith in the second century.  He was a philosopher who was converted by an elderly man who had introduced him to the Old Testament prophecies about Christ.
  Eventually he settled in Rome and became a teacher of Christianity after the model of contemporary philosophers (e.g., gathering disciples and conducting an informal school).  Around 155 C.E., he penned his first Apology which was addressed to the emperor Antoninus Pius. He defends Christianity against various charges of immorality and treason, and explains the beliefs of Christians for the emperor. He hoped that by this explanation the emperor would tolerate Christians as another philosophical tradition.  It is against this background that Justin describes an ordinary worship assembly.  He writes:

On the day which is called Sunday we have a common assembly of all who live in the cities or in the outlying districts, and the memoirs of the Apostles or the writings of the Prophets are read, as long as there is time. Then, when the reader has finished, the president of the assembly verbally admonishes and invites all to imitate such examples of virtue.  Then we all stand up together and offer up our prayers, and, as we said before, after we finish our prayers, bread and wine and water are presented.  He who presides likewise offers up prayers and thanksgivings, to the best of his ability, and the people express their approval by saying `Amen.'  The Eucharistic elements are distributed and consumed by those present, and to those who are absent they are sent through the deacons. The wealthy, if they wish, contribute whatever they desire, and the collection is placed in the custody of the president.  With it he helps the orphans and widows, those who are needy because of sickness or any other reason, and the captives and strangers in our midst; in short, he takes care of all those in need.  Sunday, indeed, is the day on which we hold our common assembly because it is the day on which God, transforming the darkness and matter, created the world; and our Savior Jesus Christ arose from the dead on the same day.


The service is held on Sunday, the first day of the week. This is the consistent and early witness of the church.  The second century church gathered on the day of resurrection.
 Justin's order of service is simple:  Scripture reading, sermon, prayers, Lord's Supper, and giving.


It is interesting that reading is from both the Old Testament ("prophets") and New Testament (perhaps, the gospels, the "memoirs of the apostles").  This reading is continuous as time permits which probably indicates a rather lengthy reading. Someone other than the presider did the reading.  The presider (literally, "one who stands before") offers some homiletic comments on the passages or related to them.  Presumably, he is one of the elders, perhaps a bishop, but Justin never says exactly who he is.
  After the lesson, communal prayers are offered as the congregation stood.  This sequence of reading, sermon and prayer follows the early synagogue model.


The celebration of the Lord's Supper was a central event in the worship assembly and distinguished the assembly from the synagogue.  While the first part of the assembly was instructional ("liturgy of the word"), the second part of the assembly was "eucharistic" ("liturgy of the Eucharist").  It focused on the Lord's Supper.  In the above passage, Justin gives a truncated version of the Lord's Supper because he had earlier given a more detailed one.  The detailed version reads:

After thus baptizing the one who has believed and gives his assent, we escort him to the place where are assembled those whom we call brethren, to offer up sincere prayers in common for ourselves, for the baptized person, and for all other persons wherever they may be . . . At the conclusion of the prayers we greet one another with a kiss. Then, bread and a chalice containing wine mixed with water are presented to the one presiding over the brethren.  He takes them and offers praise and glory to the Father of all, through the name of the Son and of the Holy Spirit, and he recites lengthy prayers of thanksgiving to God in the name of those to whom He granted such favors.  At the end of these prayers and thanksgiving, all present express their approval by saying, 'Amen.'  This Hebrew word, 'Amen,' means 'So be it.'  And when he who presides has celebrated the Eucharist, they whom we call deacons permit each one present to partake of the Eucharistic bread, and wine and water; and they carry it also to the absentees.


It should be noted that three acts preceed the distribution of the elements to the congregation by the deacons.  First, the assembly offers up prayers.  Second, the participants within the assembly exchange the kiss of peace which symbolizes their brotherhood and unity.
  This is an appropriate prelude to the Lord's Supper where unity is symbolized.  Third, the president offers prayers and praise to God concerning the elements. Apparently, this is extemporaneous and according to the ability of the president.  There were no fixed liturgical texts at this point, but general principles.  These liturgical acts, however, provide the context for participation in the communion of the body and blood of Christ.


The Lord's Supper is a moment of celebration and thanksgiving.  This is particularly evident in the post-baptismal service described above.  The prayers reflect the theme of redemption through the grace of the Father, Son and Spirit.  The Lord's Supper has a trinitarian context:  the Father as giver, the Son as gift, and the Spirit as the means of communion.  The context of "thanksgiving" is the central motif of the second century service.  Furthermore, the congregation participates in the prayer through the 'Amen.'  It is a communal act; a corporate worship.  The Lord's Supper is a communal service in which members participate both verbally and through eating and drinking.


Justin's service concludes with a contribution for the poor on the part of the wealthy.  This naturally flows from the eucharistic (thanksgiving) character of the Lord's Supper and reflects the gratitude of the wealthy for God's blessings.  Their gift, then, is a response to God's gift in Christ.  This giving is part of the assembly itself.  The contribution appropriately follows the Supper just as our gift follows God's gift.


As detailed as the description is, more so than any single passage in the New Testament, there is no evidence of singing, nor the place, time of day or how long the service lasted.  It is the absence of singing that is particularly important.  Justin's description is sufficiently detailed so that we would expect the notation of singing if there was singing on a regular basis in the assembly.  Its absence may reflect a conscious synagogue model where there was little or no singing.

The Description of Tertullian


Tertullian was most likely born to a rather affluent Roman family.  After witnessing the courage of Christians who were executed in the arena, he became a Christian because he found in them a higher morality than his Roman counterparts.  Not long after his conversion he penned his Apology around 197 C.E.  It is an open letter to the officials of the Roman Empire which intended to persuade magistrates to treat Christians with tolerance and recognize them as law-abiding citizens.  As with Justin, Tertullian's description of a worship assembly seeks to rebut charges of immorality or secrecy at their meetings.  He writes:

We come together for a meeting and a congregation, in order to besiege God with prayers, like an army in battle formation. Such violence is pleasing to God.  We pray, also, for the emperors, for their ministers and those in power, that their reign may continue, that the state may be at peace, and that the end of the world may be postponed. We assemble for the consideration of the Holy Scriptures, to see if the circumstances of the present times demand that we look ahead or reflect.  Certainly, we nourish our faith with holy conversation, we uplift our hope, we strengthen our trust, intensifying our discipline at the same time by the inculcation of moral precepts.  At the same occasion, there are words of encouragement, of correction, and holy censure.  Then, too, judgment is passed which is very impressive, as it is before men who are certain of the presence of God, and it is a deeply affecting foretaste of the future judgment, if anyone has so sinned that he is dismissed from sharing in common prayer, assembly, and all holy intercourse.  Ceratin approved elders preside, men who have obtained this honor not by money, but by the evidence of good character.  For, nothing that pertains to God is to be had for money.  Even if there is some kind of treasury, it is not accumulated from a high initiation fee as if the religion were something bought and paid for.  Each man deposits a small amount on a certain day of the month or whenever he wishes, and only on condition that he is willing and able to do so.  No one is forced; each makes his contribution voluntarily.


Tertullian assumes a regular assembly as a congregation which, on other occasions, he identifies as a weekly Sunday assembly.
  In this extended paragraph, Tertullian notes that during these regular meetings the congregation offers prayers, considers the Holy Scriptures, hears homilies of encouragement or correction, receives discipline from the elders and contributes monetarily to the poor on a monthly basis.  In another allusion to "Lord's day" services he refers to the chanting of hymns.


This description corresponds to what is called the "liturgy of the Word" much like the beginning of Justin's service.  It is a meeting of Christians for instruction and prayers ("liturgy of the word").  These kinds of services could have been daily, and may coincide with the Agape feasts which Tertullian describes in this same chapter of the Apology.
  After a meal which is provided by the wealthy for the poor, then the congregation worships together.  "Each one, according to their ability to do so," he writes, "reads the Holy Scriptures or is invited into the center to sing a hymn to God," and prayer ends the meal just as it began it.  The meal is a worship context in which each member is offered the opportunity to participate.


This "liturgy of the Word" or the "service of the Word" intended to undergird the holiness of God's people in an hostile society.  It is in this context that discipline takes on special meaning for Tertullian.  Discipline is a part of the service. The congregational meeting was a time of commitment and encouragement to holy living in a pagan world.  The inner strength drawn from such a service was important for early Christians, and it functions to demonstrate to his pagan readers that Christians were advocates of morality instead of practioners of an immoral religion.


Tertullian's description of the "liturgy of the Word" does not include the Lord's Supper, and Tertullian shows a certain reticence in describing the "liturgy of the Eucharist" service for pagans.  He may have intentionally excluded it from his description.  He nowhere gives a detailed description of the Lord's Supper or its liturgical context.  We can only guess at its complexion from various hints found in his writings.  Whereas the Agape feast was held at evening, apparently the eucharistic service was held in the early morning.
  As a result, any given Sunday may involve an early morning Lord's Supper assembly, and then the evening involved an Agape feast.  Both were worship contexts and involved the "liturgy of the Word," but the meal was separated from the Lord's Supper.  This was conducive to the work day where members could celebrate the resurrection early in the morning, go to work, and then gather together for a meal and fellowship in the evening.  This would roughly correspond to our Sunday morning and Sunday evening worship assemblies.

Conclusion


This look at the early church alerts us to several differences between our contemporary services and that of the second century church.  First, there seems to have been more attention given to Scripture reading in the early church. Lengthy Scripture reading is a lost art in our worship assemblies though it was part of the New Testament services (1 Tim. 4:13). Perhaps the second century church can be instructive to us on this point.  Second, the agape meal and liturgical symbolism was important to the second century church.  The meal together along with the "kiss of peace" prior to the Lord's Supper underlined the unity of the church.  Some contemporary churches have a greeting time, but this tradition in the early church was a time of reconciliation.  Unity needs symbols.  The Lord's Supper is one such symbol, but the "kiss of peace" is another way of representing that unity.   It too was present in the New Testament church (1 Thess. 5:26).  Third, WASP churches have lost some of the responsiveness of the early church.
  The congregational "amen" has Old Testament (Ps. 106:48) and New Testament (Phil. 4:23; 1 Cor. 14:16) precedents.  It is another symbol of unity and a form of participation in the worship assembly on the part of the whole congregation.  Perhaps contemporary churches should encourage this kind of participation as the second century church did through responsive readings and structured times for the church to respond "Amen" to the Lord's Supper, prayer or the reading of Scripture.


While there are some differences in form, style and certain practices, there is a fundamental continuity between the New Testament, second century and contemporary worship assemblies. The church meets every Sunday to celebrate the Lord's Supper in the context of prayers, praise, teaching of the word and giving (though for Tertullian the giving was monthly rather than weekly).  The assembly is a time of instruction, thanksgiving and rededication.  It is a time of mutual encouragement where the corporate body renews their covenant with each other and God. They celebrate God's gift to them, and return something of what God have given to them.



The heart of New Testament worship is seen in the second century assemblies.  Singing, prayer, teaching, reading, giving and partaking of the Lord's Supper.  Theses acts may have taken a different form than our modern acts (as, for example, in singing which was probably more like chanting than our melodious hymnology), but the substance is the same.  It is the praise of God in hearts which is expressed through various modes of worship.  These are present in the New Testament, and they are found in the first records of Christian assemblies in the second century.  The worship of the second century church, then, confirms our historic interpretation of New Testament assemblies.
Lecture Notes:  First Lecture at FHU; 2/94

Tradition and the Value of the Study

I.  Tradition--We Must Recognize that we Have Them.
A.  Defining Traditions.

1.  Robert Webber:  "The question is really not 'Do I believe in tradition?' but 'Which tradition will I follow?'  Every evangelical subculture is laden with traditions peculiar to its own history."  Traditions are inescapable.



a.  Not all traditions are evil or bad.  Traditions are a part of our culture, and religious subculture. Traditions function at all levels of life, familial, church and nation.  Common traditions create a common identity and engender community. To break or change those traditions is to undermine community, and to endanger identity.



b.  However, some traditions are evil because they nullify the word of God, Mk. 7:13.  Traditions which set aside the commands of God to keep our traditions are inherently evil (Mk 7:9).  Citing the practice of Corban, which in Pharisaic tradition allowed a man to dedicate to God money which might othereiwse be used to support an aging set of parents required by the fifth commandment. Their tradition overturned a command of God.  "And you do many things like that" (Mk. 7:13).  Whatever nullifies or invalidates the written Word of God is bad tradition.


2.  Tradition, broadly speaking, is any unwritten notion or habitually repeated activity that is deemed worthy of passing on to others.



a.  Traditions include the activity of "handing down", either orally, unwritten activities or written.  E.G., the white cloth over the elements of the communion (story about shortening the roast; white tablecloth).



b.  Traditions include ideas of beliefs or customs as the content of that tradition.  What about the custom of asking people to bow their heads, or asking them to raise their hands instead of bow their heads.



c.  Traditions are usually unwritten in nature.  Tradition is simply the way we do things.  It is what we are accustomed to.


3.  The Hermeneutical task is to distinguish good from bad traditions through an exegesis and application of Scripture.  Traditions must be subjected to the test of Scripture which is the only authoritative voice of God, but they must also be subjected to the test of relevance.



a.  Those who claim sola Scriptura, who seek in Scripture alone the basis of their faith and ministry, are still in the same danger if not greater than those who use tradition as an authority because we tend to think that everything we do has Scriptural precedent or authority in the same way that baptism and the Lord's Supper have biblical authority.  There is the tendency to equate our practices with biblical authority.  If we dehistoricize ourselves or Scripture, then we we think that everything we do or everything in Scripture (e.g., veils, not wearing gold) is normative.  We come to believe that it is biblical simply because it is the way we do things.



b.  Tradition is unavoidable.  Every person who looks at the way his worship service is conducted on any given Sunday will find elements of tradition that have no explicit biblical precident or NT support.  Sometimes our traditions can raise barriers which are unnecessary, detrimental and undermine the mission of the church (e.g., when we continue to do something the way we want to do it, and others will have to take it or leave it--this is not the principle of becoming all things to all people).  This is not change for change's sake, but change for the sake of people.  Christians, especially mature ones, ought to be willing and able to do this because they have the stability of faith and maturity of faith.



c.  Traditions are dangerous, because our cultural context and problems often determine the questions we want answered.  We approach Scripture looking for answers to questions that change even though the text does not.  We tend to discover our traditions in the text rather than permitting the traditions of the text to contrast with our traditions.   The danger is the inability to distinguish between our traditions from the clear teachings of Scripture.  We tend to ask the text questions which the text was not intended to answer.

B.  The Hermeneutical Dimension of Tradition.


1.  There is a positive sense of tradition in Scripture: a freedom to observe tradition which does not nullify the word of God.



a.  Jesus himself only attacked some traditions.  Other Jewish traditions he seems to siply have practiced without critique.  He had the custom of going to the synagogue on the Sabbath (Luke 4:16).  Another custom which Jesus practiced was his participation in the Feast of Dedication (John 10:22-23) which is not a Jewish feast derived from the Old Testament Scriptures.  It arose in commemoration of the cleansing of the temple by Judas Maccabeus from its terrible defilement by Antiochus IV in 167 B.C.  It is still celebrated by Jews today as Hanukkah.  It was a tradition created between the testaments, if you will.  While he rejected those traditions which counter-manded or nullified the command of God, he practiced those traditions which enhanced or promoted the biblical commands.



b.  Paul himself also exemplifies this attitude.  He keeps traditions which do not nullify the word of God, but would also enhance the Word of God. Circumcision may be practiced as a traditional matter (Timothy), but when it is demanded as necessary for justification, then it is rejected (Titus and Galatians).  Paul freely practiced Jewish or Gentile traditions which do not nullify the Word of God (1 Cor. 9:19-21).  Jewish tradition is not wrong in and of itself (like keeping days in Romans), but when they are used as matters of essentiality or of divided loyalty (as days in Galatians).  Paul recognized that there were areas of Christian practice (eating of particular foods, honoring of certain days) wehre believers would come to differing convictions due to the lack of clarity from Scripture, or due to personal background.  Allow thos who practice traditions out of conscience to continue to do so as long as they do not nullify the word of God (either in terms of the way they are practiced or the meaning that is attached to them).



c.  Tradition creates community and identity between participants within the community.  Tradition must not be shelved just because it is tradition.  What we call "tradition" in a derogatory manner was the means of others learning about the saving love of God and coming to faith in Jesus Christ.  Think about what it means to grow up in Churches of Christ, both positive and negative.  We become accustomed to a certain way of doing things, saying things, or using particular texts in specific ways.  This built identity, and has positive value.


2.  There was an essential tradition that was part of the apostolic witness. 



a.  The apostolic witness speaks of a tradition that was necessary part of the public witness of the church.




(1) Paul was concerned to deliver a "tradition" to the church at Corinth.  It was something he passed on to them (1 Cor. 11:2), and included the Lord's Supper (11:23).




(2) This included the fundamental message of the church, what is of first importance (15:1-4).




(3) One of Paul's early epistles recongizes an apostolic, at least Pauline, witness to which the church must adhere (2 Thess. 2:15; 3:6).



b.  Apostolic continuity was critical to the early church.




(1) 2 Peter 3:2, "I want you to recall the words spoken in the past by the holy prophets and the command given by our Lord and Savior through  your apostles."




(2) This was seen in the early church where the concern was for apostolic continuity, either in the teaching of the church or the person who led the local body (the bishop).


3.  The critical task is to discern between those traditions which are essential (what is essential to the aposotlic witness), forbidden (what nullifies the Word of God) and optional (what enhances or is neutral with regard to the Word of God).  This process is not only conducted through an examination of the Word of God, but also by a critical analysis of one's own tradition in the context of its history and in relation to Scripture.

C.  The Inescable Fact of Tradition.

"Without memory we lose our identity" (p. 2).  There has been a tendency for us, as churches of Christ, to think around history and tradition, and to assume that we are simply New Testament Christians without any additional baggadge.  Note Stone's statement on p. 3, "the past is to be consigned to the rubbish heap upon which Christ died."  There is a sense in which we call each other back to the original source, but we cannot do that in a vaccum.  We cannot jump back to the second century and ignore all that has been said and done through the history of the church.  Neither can we simply look negatively at the past, we must seek the presence of God in the past through his work in history, both in general and through the church.


I do find some of this language objectionable, however.  They "stood alone" with others "who also imagined they stood alone" (p. 3).  That is not fair.  Indeed, for Puritans and others, they believed they stood in the Catholic tradition as a whole.  For example, Campbell himself was not one to ignore the consensus of the 

Christian faith, and the Puritans, while they believed they were blazing a new path, did not think they were alone nor did they disconnect themselves from the ancient roots of the church.


Nevertheless, it is true that "we who are heirs of Barton Stone, Alexander Campbell, and David Lipscomb simply failed to recognize the traditions at work in our midst."  "The conscious rejection of tradition leads only to the development of unconscious ones" (p. 4).  We will either be conscious participants or unconscious victims (p. 4)!  So true!


"To keep a tradition healthy means to engage in continual dialogue with the past and, through the sharpening effect of that exchange, to move beyond the limited formulations of the past." (p. 5).  But why are they limited?  Because we are all fallible, because the situation of faith has changed (as culture has changed).  The normative lies within Scripture, and hopefully preserved in some way through tradition, but this is exactly why tradition must be examined.  Thus, the distinction between sacred and profane roots.


To recognize roots is to confront our humanness, to admit our faults and to open the windows on God's grace as we come to the gospel in our weakness rather than in self-proclaimed ahistorical and acultural persons.  Note the transcendent and humble perspective with which we approach tradition on page 8.  Good points.  Yet, there is a need to let tradition help us interpret Scripture, to value our roots and respect.  These are hard-fought gains.  Respect and humility are the twin attitudes with which we need to approach our heritage.  It is a sense of finitude that we feel as we read our past sympathetically (p. 151).  The sense of "chronological snobbery" (C. S. Lewis) is important to reject.


How do you reflect on this final chapter in Allen & Hughes? What is their point?  Is the point that one tradition is good and valid as another?  I do not think so, and indeed, they would deny that is their purpose.  I think their point is to simply get us to think historically, and then to think theologically.  Historically, we are culturally rooted, set in a pariticular time and place as were our forefathers.  Theologically, we must recognize that salvation depends on God, not us; that his grace is available to us through the imperfect, historical reality of the church, the visible church.


I call us to the same vision, but I want to raise the distinction between the pure and the true church.  The church can never been perfect in its historical realtiy; it cannot reach full sanctification.  We must reject perfectionism as an real expectation and keep it as an eschatological hope.  Yet, there is a difference between a true and a false church.  What makes a true church?  What is the body of Christ like upon the earth?  We will attempt to reflect on some of this as we go through this course. What is necessary for a true church?

II.  Value of Studying Second Century Worship.

The above description of an early Restoration Movement worship assembly may have been surprising to some.  By looking back we realize that our contemporary services are not "exactly like" earlier services in every detail.   We can all remember changes in the worship service from the beginnings of our "church memories" till now.  Just as we cannot intuitively equate the traditions of our services with those of the early Restoration Movement, so we cannot equate our present services with that of the New Testament.  New Testament worship assemblies did not look exactly like ours today.  There are many differences.  The building was not the same, the dress was not the same, the hymns were not the same, the style of singing was not the same, the order was not necessarily identical with ours, they did not have songbooks, and a number of other things were different.


  However, there is continuity between the past and the present.  The New Testament assemblies listened to the Word of God preached, read and discussed; they sang hymns of praise and prayed together; and they communed around the Lord's table and contributed to the needs of the poor.  The New Testament, however, has very few actual descriptions of a worship assembly, and certainly not one as detailed as Campbell gave us in The Christian System.  The New Testament data must be pieced together from selected texts.  I think we can do this adequately, but there is no detailed form or order of worship (like a "Book of Common Prayer" or a "Directory of Worship") contained in the New Testament.


When we look at the history of worship styles or methods in the church, we gain a perspective that helps to identify various traditions within our own worship assemblies which are different from others.  In particular, when we look at the worship of the second century church, we can see the kinds of differences in time, order, method and approach between their worship and ours.  This is valuable for several reasons.  First, the second century church is the first historical period about which we have information about the church independent of the New Testament. We get a good look at how Christians worshipped, what they believed, and how they related to their hostile society.  It is the age closest to the apostles.  We see how Christians, immediately after the death of the last apostle, practiced their faith.  This can give us a sense of historical continuity between the present and the New Testament.


Second, the study of second century provides what Everett Ferguson calls the "foreground" of New Testament interpretation.  It provides a means of validating our interpretation of the New Testament.  If our interpretation of the New Testament yields the conclusion that New Testament churches did not use the instrument in their musical worship and that they observed the Lord's Supper every first day of the week, and we discover that this is also true of the second century, then our interpretation is confirmed.  On the other hand, if our interpretation of the New Testament yields the conclusion that New Testament churches used women in the public worship of the church, and we discover that this is not the case in the second century, we might want to question our initial interpretation of the New Testament.  The second century church, then, provides a means of testing our understanding of the New Testament against the earliest history of the church outside the New Testament.  The second century church should not determine our understanding, but they can illuminate it.


Third, the second century of the early church was an age in which the historical memory of the apostolic witness was strong. In other centuries this memory became distant and was not controlled.  In the second century, however, we have Christians who were alive when the apostles were alive (as Clement of Rome or Polycarp of Smyrna), and others who lived under the teaching of these kind of witnesses (like Irenaeus).  They have a greater sense of historical connection with the apostles than those of the third or fourth centuries, or 20th century, could.  They provided oral controls over traditions and a sense of continuity with the apostles themselves.  For example, Irenaeus wrote to another teacher to remind him that they both had grown up under the teaching of Polycarp.  They both listened to the stories Polycarp told about the apostle John.  These stories provide a link with the apostle outside of the New Testament, and underscore the value of studying the second century since it might reflect certain traditions which enhance the teaching of the New Testament itself.  Irenaeus listened to the stories of Polycarp about John much as I might listen to the stories of some Memphis Christians about G. C. Brewer or N. B. Hardeman.  This kind of historical memory has value.


When we surface these traditions, we are in a better position to evaluate our own, and better understand the New Testament.  Our goal is to worship in conformity with New Testament principles and practices.  In the final analysis, the New Testament alone must regulate our worship, but the second century, because of its proximity, can provide some help in interpreting the New Testament.  The second century is not a source of authority or norms, but it is a means of testing what we believe we have found in the New Testament against the earliest Christian history outside the New Testament.

Conclusion:  My task in the next two days.


With the backdrop of the second century church, and with my New Testament in hand, I hope to focus on the two centers of New Testament worship.  These two centers are:  proclamation of the Word and the participation in the Lord's Supper.  I believe everything else is submission to these and centers in them.  I hold these two as the worship centers of the New Testament, and the theological centers of Christian worship.  Word and Supper on the First Day of the Week--in the context of prayer and praise.  This is what is important for the New Testament Church.  Baptism was an intiatory rite which everyone remembered, but the liturgy of the Word and Eucharsit were the continued activities of the church as a corporate body in the context of which the church participated in corporate prayer and praise.

Lecture Two:  Freed-Hardeman/2/94

The Centrality of the Word:  The Liturgy of the Word

1 Tim. 4:13
I.  A Community Under Authority.


A.  Reading of Scripture:  Old Testament and Memoirs of the Apostles.



1.  Value of Reading Scripture.



2.  Admonition related to Scripture.


B.  Scripture as the Norm of the Church (2 Tim. 3:15-4:2).

II.  A Community Proclaiming Christ.


A.  Worship had a Christological Focus--It was the worship of God through Christ.


B.  Preaching as central to the Worship Assembly.



1.  Reading of Scripture.



2.  Exposition of Scripture.



3.  Christological Focus.


C.  Summary Messages in the Pastorals.



1.  1 Tim. 2:3-7.



2.  1 Tim. 3:16.



3.  1 Tim. 6:11-16.



4.  2 Tim. 1:8-14.



5.  2 Tim. 2:8-13.



6.  Titus 3:3-8.

III.  A Community Reflecting the Indwelling Christ.


A.  Early Church--Apologetic Context.



1.  Apologetic Framework--life in a hostile community.



2.  Benevolence.



3.  Life Virtues.


B.   The Call of Scripture is to conform ourselves to the image of Christ.



1.  Hostile society-- 1 Peter.



2.  Exemplary Ministers (2 Tim. 2:20-25).

Lecture Three:  Freed-Hardeman College/ 2/94

The Centrality of the Lord's Supper:  The Liturgy of the Eucharist
I.  A Community United in Christ.


A.  Early Church.



1.  Union against the World.



2.  Union against the Heretics.



3.  What we share in Christ.


B.  1 Corinthians 10.



1.  Communion with the Blood and Body--Not Mere Symbol.



2.  Covenantal Renewal and Commitment.

II.  A Community Proclaiming Christ in Symbol.


A.  Early Church.



1.  Proclamation against Heretics.



2.  Proclamation of the essence of the gospel message.


B.  1 Corinthians 11.



1.  The Gospel in Event:  Bread and Wine.



2.  Hebraic Idea of Remembrance:  Bringing into the Present.

III.  A Community Praising Christ.


A.  Early Church.



1.  Symbols:  prayers, kissing, "Amen."



2.  Worship is the context of praise.


B.  Christological center of Worship.



1.  The Lord's Table:  Sharing with Him; Remembering Him.



2.  Colossians 3:15-17 (prayer, praise, singing, etc...).




a.  Christ rules in our hearts.




b.  Word of Christ dwells in us.




c.  Singing to the Lord (textual variant, but Eph. 5:19).




d.  Everything related to Christ.
JUSTIN MARTYR'S DESCRIPTION

SUNDAY WORSHIP
On the day which is called Sunday we have a common assembly of all who live in the cities or in the outlying districts, and the memoirs of the Apostles or the writings of the Prophets are read, as long as there is time. Then, when the reader has finished, the president of the assembly verbally admonishes and invites all to imitate such examples of virtue.  Then we all stand up together and offer up our prayers, and, as we said before, after we finish our prayers, bread and wine and water are presented.  He who presides likewise offers up prayers and Thanksgivings, to the best of his ability, and the people express their approval by saying `Amen.'  The Eucharistic elements are distributed and consumed by those present, and to those who are absent they are sent through the deacons. The wealthy, if they wish, contribute whatever they desire, and the collection is placed in the custody of the president.  With it he helps the orphans and widows, those who are needy because of sickness or any other reason, and the captives and strangers in our midst; in short, he takes care of all those in need.  Sunday, indeed, is the day on which we hold our common assembly because it is the day on which God, transforming the darkness and matter, created the world; and our Savior Jesus Christ arose from the dead on the same day.

JUSTIN MARTYR'S DESCRIPTION

THE LORD'S SUPPER
After thus baptizing the one who has believed and gives his assent, we escort him to the place where are assembled those whom we call brethren, to offer up sincere prayers in common for ourselves, for the baptized person, and for all other persons wherever they may be . . . At the conclusion of the prayers we greet one another with a kiss. Then, bread and a chalice containing wine mixed with water are presented to the one presiding over the brethren.  He takes them and offers praise and glory to the Father of all, through the name of the Son and of the Holy Spirit, and he recites lengthy prayers of thanksgiving to God in the name of those to whom He granted such favors.  At the end of these prayers and thanksgiving, all present express their approval by saying, 'Amen.'  This Hebrew word, 'Amen,' means 'So be it.'  And when he who presides has celebrated the Eucharist, they whom we call deacons permit each one present to partake of the Eucharistic bread, and wine and water; and they carry it also to the absentees.

TERTULLIAN'S DESCRIPTION

SUNDAY WORSHIP
We come together for a meeting and a congregation, in order to besiege God with prayers, like an army in battle formation. . . We pray, also, for the emperors, for their ministers and those in power, that their reign may continue. . . We assemble for the consideration of the Holy Scriptures, to see if the circumstances of the present times demand that we look ahead or reflect.  Certainly, we nourish our faith with holy conversation, we uplift our hope, we strengthen our trust, intensifying our discipline at the same time by the inculcation of moral precepts.  At the same occasion, there are words of encouragement, of correction, and holy censure.  Then, too, judgment is passed which is very impressive, as it is before men who are certain of the presence of God, and it is a deeply affecting foretaste of the future judgment, if anyone has so sinned that he is dismissed from sharing in common prayer, assembly, and all holy intercourse.  Certain approved elders preside, men who have obtained this honor not by money, but by the evidence of good character. . . Each man deposits a small amount on a certain day of the month or whenever he wishes, and only on condition that he is willing and able to do so.  No one is forced; each makes his contribution voluntarily.

COMPILATION OF SUMMARIES

Doctrine of God


The Living God vs. Idolatry


The Love and Mercy of God

Doctrine of Man


Sinfulness of Humanity

Doctrine of Christ


Incarnation


Atoning Death


Resurrection


Exaltation


Second Coming

Doctrine of Salvation


Justification by Grace through Faith


Regenerative Wash & Spiritual Renewal


Ethics



Godliness



Good Works



Faithfulness

Doctrine of the Last Things


Hope of Eternal Life


Future Resurrection

TEACHING IN TIMOTHY AND TITUS

Sound, Healthy
1 Tim. 1:3, 10 ("contrary to sound doctrine,






false doctrines")





1 Tim. 6:3 ("false doctrine" or "does not agree






to sound instruction...godly teaching)





2 Tim. 1:13 ("pattern of sound teaching")





2 Tim. 4:3 (some "will not put up with sound






doctrine")





Tit. 1:9 (elders should" encourage others by






sound doctrine")





Tit. 2:1 ("teach...sound doctrine")

Scripture-Based
2 Tim. 3:16 ("All Scripture is God-breathed 






and useful for teaching")





2 Tim. 4:2 ("Preach the Word....careful






instruction")





1 Tim. 4:13,16 (devote yourself to public






reading of Scripture, preaching and 






teaching...Watch your life and doctrine 






closely")

Entrusted Deposit
1 Tim. 6:20 ("guard" the deposit)





2 Tim. 1:14 ("guard" the deposit)





Tit. 1:9 ("hold firmly to the trustworthy 






message as it has been taught")

CHRISTOLOGICAL FRAMEWORK

OF WORSHIP

Colossians 3:15-17

*  The Peace of Christ Rules the Heart.

*  The Word of Christ Dwells in Us.

*  Hymns of Praise to Christ.

*  All of Life Related to Christ.

Christ is the focus of our Worship to God and our Life before God

THE GOSPEL

Incarnation                                                Ascension

Ministry                                 Exaltation

Death   &   Resurrection

The Act of God in Christ

Embodied in Objective Gifts

Baptism                                       Lord's Supper

Initiation Into the Body             Focus of Body Unity








   Worship Focus







      Response of Service

Faith in the Gospel
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