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Introduction
Under the sub-heading, “How Clergy Spend Their Time in a Typical Week,” Jackson Carroll writes, 

Congregational members are often unaware of what their pastors do all week and how much time they spend doing it—hence the standing joke that clergy work only one hour a week.  Many lay members do, in fact, see their pastor for only one hour each week, and this makes what clergy do something of a mystery, sometimes leading to misperceptions with negative consequences.  Some pastors, for example, tell of members who complain whenever they do not seek the pastor’s car at the church. . . . Clergy time use is even something of a mystery to some pastors, who don’t have a clear picture of how their colleagues use their time.  When we asked about pastors’ time use in our survey, a frequent request they made was, ‘Let me know how others spend their time!’

The title of my primary concentration is “The practice of leading Christian communities and institutions.”  Alasdair MacIntyre bears principle responsibility for bringing to the forefront the language of “practice” in current theological and philosophical discourse.  He defines “practice” as:  

any coherent and complex form of socially established cooperative human activity through which goods internal to that form of activity are realized in the course of trying to achieve those standards of excellence which are appropriate to, and partially definitive of, that form of activity, with the result that human powers to achieve excellence, and human conceptions of the ends and goods involved, are systematically extended.

For MacIntyre, “practices” are just part of how communities are sustained.  There is a need for exemplars—people who have expertise in the practices—masters of a certain craft.  Masters and students are drawing from a shared set of values—what MacIntyre calls a “tradition.”  People pursue excellence with other colleagues.  

In order then to find out what it might mean to lead a church with excellence, we will need to pay attention to all of these aspects.  We will consider learning about pastoral ministry from recent exemplars (pastoral ministry books); from colleagues (sociological research); from exemplars in the tradition (presbyters, bishops, deacons, apostles, prophets, and teachers); from the perfect exemplar in the tradition (the Triune God); human ends (the biggest problems in the world); the community in the tradition (the history of the people of God in Scripture); and the crafts of the tradition (the marks of the church).    

Method 1: Pastoral exemplars

In the courses where I have been a teaching assistant this year at Duke Divinity School for Bishop Ken Carder, the students have been echoing these questions.   In “Introduction to Christian Ministry” the first year students are asking, “I’m in seminary.  But do I really want to be a pastor?” and the third year students in “Local Church in Mission” are asking, “I will be a pastor in a month.  Yikes, what do I do?”  In these courses, we give the students a reasonably broad exposure to different styles of pastoral leadership both denominationally and geographically: Barbara Brown Taylor (Episcopal), Richard Lischer (Lutheran / rural), Will Willimon (United Methodist), Henri Nouwen (Catholic), Peter Storey (Methodist / South Africa), Reinhold Niebuhr (Congregational / urban), Tex Sample (United Methodist / rural) and the wide variety of readings in the volume Pastor: A Reader for Ordained Ministry.  I think exposing students to a variety of approaches is very effective pedagogically.  In the process of reading these works, questions arise in the students’ minds, “These are certainly different takes on pastoring.  I wonder what sort of pastor I will be.  Are all these ways of pastoring legitimate?  Which are better?”  They learn that there are joys and pains associated with pastoring.  They learn some things can get you in trouble.  The young Richard Lischer’s attempt to remove the American flag from his rural Missouri sanctuary is one memorable example.  These authors serve as pseudo-mentors—offering their experiences and insights about what they have come to believe constitutes the work of a pastor.  “And the things you have heard me say in the presence of many witnesses entrust to reliable people who will also be qualified to teach others” (2 Tim 2:2).  These veteran pastors are attempting to entrust to others what they have learned.  The students in turn take and sift these ideas.  At a minimum, the students are not surprised when for example they find the congregation whispering among themselves about their spouse. (See again Lischer’s hilarious account of his Lutheran congregation trying to make sense of his sun-bathing, bike-riding, literature-reading wife).  Perhaps the only flaw in this strategy is that the number of books on pastoring is almost infinite.  We can read Ambrose, Gregory the Great, George Herbert, Richard Baxter, Dietrich Bonhoeffer, Thomas Odom, Richard John Neuhaus, Eugene Peterson and David Hansen.  But what of those who conceive pastoring quite differently—for example, megachurch pastors Rick Warren, Bill Hybels and Andy Stanley—who I also think have something to teach us, though one might call it something different from “pastoring / shepherding a flock”  such as “overseeing (episcopos?) a large shepherding organization.”  Should students have to read everything?  

The idea of exposing students to exemplars for effective learning has a rich and long history—often associated with the Aristotelian tradition.  A community’s traditions are passed down from exemplars.  Young people learn the crafts of life by participating in practices with other learners under the guidance of the mentor.
  Alasdair MacIntyre narrates how Thomas Aquinas learned from the books of Augustine and Aristotle—perhaps as we learn from these authors on pastoral ministry.  Aquinas participated in “a mode of enquiry which was a dialectically open-ended continuation of that craft-tradition stemming from Socrates, Plato, and Aristotle as well as from the church fathers.”
  Aristotle described a way of learning that of course preceded him not least in the Old Testament—one thinks of Joshua learning from Moses, Solomon learning from David, and Elisha learning from Elijah, the books of Proverbs and Ecclesiastes and one could even make an argument that the entire Old Testament canon functions this way.  What is important for us to note is that exemplars must be trying to be faithful to some tradition.  They are trying to live out a set of values—those of Athens in the case of Aristotle, and those of Scripture in the Jewish and Christian tradition.  

John Howard Yoder writes that later tradition must be evaluated by whether it has about it “the organic quality of growth from seed, faithful translation, or fecundation.”
  Yoder insists that “there is such a thing as unfaithfulness.”
  Not all “unfolding, clarification or reformulation” by later Christians has biblical resonance.  There is a “difference between compatible extrapolation and incompatible deviation” from the early church.

We are faced with error, into which believers are seduced by evil powers seeking to corrupt the church and to disqualify her witness.  To denounce those errors we must appeal to the common traditions from which those who fall into error are falling away, which they previously had confessed together with us . . . The clash is not tradition versus Scripture but faithful tradition versus irresponsible tradition.  Only if we can with Jesus and Paul (and Francis, Savonarola, Milton, and the others) denounce wrong traditioning, can we validly affirm the rest.  Scripture comes on the scene not as a receptacle of all possible inspired truths, but rather as witness to the historical baseline of the communities’ origins and thereby as link to the historicity of their Lord’s past presence.

For Yoder, it is Scripture that holds the key to “enable a midcourse correction, a rediscovery of something from the past whose pertinence was not seen before.”
  Scripture provides a historical baseline by which the community can assess itself.    

      Method 2: The Sociological View of the Church

Jackson Carroll’s God’s Potters gives a wonderful almost comprehensive digest of what is happening in American churches today.  But the question remains—how does the student make sense of all these styles of pastoring?  What should a pastor do?

Dietrich Bonhoeffer included these sentences in the preface of his 1927 dissertation Sanctorum Communion, 

In this study social philosophy and sociology are employed in the service of theology.  Only through such an approach, it appears, can we gain a systematic understanding of the community-structure of the Christian church.  This work belongs not to the discipline of sociology of religion, but to theology.  The issue of a Christian social philosophy and sociology is a genuinely theological one, because it can be answered only on the basis of an understanding of the church . . . To be sure, there rarely has been as much talk about community and church as in the last few years.  Yet it seems to me that such thinking has lacked the thoroughness of theological reflection.
   

Method 3: Biblical exemplars: Exploring the functions of church leaders in the New Testament

One approach is to search the Bible for what the Bible says leaders do.  On the popular side, Alexander Strauch’s Biblical Eldership has captured the imagination of some of my evangelical friends.
  But knowing what elders did in the first century church only initiates the inquiry (as Strauch would no doubt admit given his subsequent book The New Testament Deacon.
)  What were the responsibilities of a presbuteros (“elder”), episkopos (bishop / overseer), diaconos (deacon /servant), apostolos (apostle), prophet, teacher, pastor/shepherd, and priest?  And how did these roles differ from their synagogue and pagan counterparts?  Invariably, scholars conclude that fine distinctions in these roles are difficult to make based on the New Testament texts.  These roles and functions crystallized early in the post-apostolic period.  
From the New Testament, it is difficult to sharply distinguish the role of the church leader from that of every other part of the body of Christ because each person is gifted.  “Now to each one the manifestation of the Spirit is given for the common good” (1 Cor 12:7).  Perhaps no passage in the New Testament exhibits the flexibility, ambiguity and yet distinction in roles in the church 1 Cor 12:27-31.  
Now you are the body of Christ, and each one of you is a part of it. And God has placed in the church first of all apostles, second prophets, third teachers, then miracles, then gifts of healing, of helping, of guidance, and of different kinds of tongues.  Are all apostles? Are all prophets? Are all teachers? Do all work miracles? Do all have gifts of healing? Do all speak in tongues? Do all interpret?  Now eagerly desire the greater gifts. 
Paul here mixes an egalitarian focus on the contribution of each one with respect for those with different positions and abilities—as well as flexibility.  He encourages those without the “greater gifts” to long for (ζηλοῦτε) them.  
In other words, (a) everyone is to contribute, (b) some roles will be more substantive, and (c) all should seek to be a more substantive contributor.  All parts of the church are to seek the building up of the body.  Ephesians 4:16 “From him the whole body, joined and held together by every supporting ligament, grows and builds itself up in love, as each part does its work” (Cf. Eph 4:12-13; 1 Cor 14:5, 12, 26).  Those with offices and special functions are to see to it that this edifying takes place by exercising “oversight” of the church (Acts 20:28; Titus 1:7; 1 Tim 3:1-7).  And those who are merely “edifying” but not “overseeing” are right to want to make the jump to more responsibility.  “Here is a trustworthy saying: Whoever aspires to be an overseer desires a noble task” (1 Tim 3:1).
Along these same lines, the New Testament emphasizes that there is something exemplary about the character of church leaders.  We need not here argue the point that the “ordinary” member of the church is also expected to live a life of full of the fruit of the Spirit.  The person with a special office only is differentiated from the ordinary person by a matter of degree—not categorically.  Furthermore, the “ordinary” person should strive to imitate more mature followers of Jesus—Paul being the most prominent example in the New Testament who urged people to emulate him.    
The last significant distinguishing trait of the church leader in the New Testament relates to teaching Scripture.  “The elders who direct the affairs of the church well are worthy of double honor, especially those whose work is preaching (λόγῳ) and teaching” (1 Tim 5:17).  Study of “the Word” though would not just apply to the elder / bishop (Titus 1:9) but also the apostle, prophet, and teacher.  To a lesser extent, every member of the body was charged with study of the Scriptures.  “Now the Berean Jews were of more noble character than those in Thessalonica, for they received the message (λόγον) with great eagerness and examined the Scriptures every day to see if what Paul said was true” (Acts 17:11).  And all were urged to grow in this respect, “Instead, be filled with the Spirit, speaking to one another with psalms, hymns and songs from the Spirit” (Eph 5:18-19).
Given the ambiguity, flexibility and differentiation between with regard to roles in the New Testament, there is a need for a larger framework to put these tasks in context.  Both the pastoral exemplars and the descriptions of the biblical roles bring a concreteness--a tangibility—to “what pastors should do.”  At this point in our exploration, there is no lack of “tasks to do.”  One could emulate the systematic visitation of Richard Baxter or the careful observance of the ordinary of Barbara Brown Taylor but a larger framework is needed to help a person decide what is best for them to do.  
Similarly, one might know from the biblical evidence that the church leader is to build up the church, live a life of integrity, and devote themselves to the teaching of Scripture; but this too should be further clarified by an understanding of what the church is supposed to be.  

The question, “what did church leaders do?” seems simple enough until we realize we have not asked a question that the New Testament writers address directly.  Therefore, we must make inferences from parts of almost every book in the New Testament—attempting to synthesize the various formulations and terminology.  In the process, whether we have meant to or not, we have moved beyond “exegesis,” “biblical studies,” and “historical criticism” to “hermeneutics”—that is, “theology”—even “systematic theology” and “dogmatics.”  The questions, “what should church leaders do?” which stood behind “what did church leaders do?” has poked through.  The floodgates are now open—the entire biblical story and the Christian tradition’s reflection on it must be brought to bear for an adequate answer to be arrived at.
Method 4: The church as the answer to the problems of the world
When I was in Central America during my university years, I became further aware of the desperate problems of the world.  As I considered my future vocation, I wondered whether I might be of greater help to the world by being a diplomat or a missionary.  Could I do greater good in government or in the church?  The people I happened to meet were cynical about the World Bank and involvement of the United States in supporting anti-communist regimes in Nicaragua and Guatemala.  They were more grateful for the generosity and care of some exemplary missionaries such as Guillermo Brown and John Stam with Latin American Mission (LAM).  I decided I would probably be more effective for good serving in the church rather than the government.  This is of course an overly simplified account of my vocational journey but it reveals a couple important points.  First, it indicates that the Church may be the most effective instrument for good in the world.  I still believe that but not on anecdotal evidence but rather theological grounds.  Second, this account reveals that whether one can prove this on objective grounds is doubtful.  I happened to talk to people who were cynical about the government and more positive about the church—I could easily have talked to people who reported the reverse.  

I appreciate the research in chapter six of Brian McLaren’s book, Everything Must Change.
  He notes a number of think-tanks that have tried to identify “the biggest problems in the world today.”  For example, the Copenhagen Consensus list ten global problems: 

1. Hunger and malnutrition

2. Climate change

3. Conflicts

4. Financial instability

5. Water and sanitation

6. Subsidies and trade barriers

7. Population/migration

8. Communicable diseases

9. Education

10. Governance and corruption 
McLaren then notes other similar formulations arrived at independently by the United Nations for its Millenium Development Goals, the World Bank’s J. F. Rischard, and the United Nations University.  It is my conviction that the church can and should address these issues.  But as I said above about Central America, I believe this not just because the problems are real but because of a theological rationale.  Similarly, few would believe on objective grounds that the church could be very effective in addressing these issues.  But Christian belief impels Christians to action.  Allow me to state this in a different way.  The world’s problems should inspire Christians to action but strictly speaking, one’s marching orders come not from the problems but from God.  


When I think about “what the church is for,” I tend to think about the problems of the world—like the list above.  I “think globally and act locally.”  Why give one’s life and abilities to the work of the church?  For the sake of the world.  So what is wrong with just saying that “the church exists for the world?”  The problem is that one picked up that idea from the Bible and neglecting to the mention that is incomplete.  And more problematically, one can proceed from the conviction that the “church exists for the world” and never return to those theological foundations—the church begins taking its orders from the world.           

Method 5: The church as the expression of the Triune God in the world
Much has been made recently of the mission of the Triune God in the world.  In particular, Darrell Guder’s book The Missional Church has reenergized the discussion of John 20:21-22.  

Again Jesus said, ‘Peace be with you! As the Father has sent me, I am sending you.’ And with that he breathed on them and said, ‘Receive the Holy Spirit.’

Vatican II had earlier put it this way, 
The pilgrim Church is missionary by her very nature, since it is from the mission of the Son and the mission of the Holy Spirit that she draws her origin, in accordance with the decree of God the Father.

Miroslav Volf began the project that became his 1998 book After Our Likeness: The Church in the Image of the Trinity attempting to flesh out the “brief sketch of trinitarian ecclesiology” in Jürgen Moltmann’s The Trinity and the Kingdom of God.
  In order to try to explore the egalitarian dynamics of the Trinity for ecclesiology, Volf took on the most difficult opponents he could find who argue for the hierarchical implications of the Trinity: Joseph Ratzinger (now Pope Benedict XVI), and Orthodox theologian John D. Zizioulas.  

Though he does not say this in so many words, after the first half of the book, Volf gave up the self-imposed limitation of deducing insights about the church from what is known about the Triune God.  Benedict and Zizoulas draw much of their ecclesiology from tradition.  Volf as a Protestant, turns to the New Testament.  
An ecclesial model acquires theological legitimacy through an appeal to the New Testament witness concerning the church, and through reflection on how faith in the triune God and in salvation in Jesus Christ is to intersect with the cultural location in which churches live.
 

Should not ecclesiology take its orientation from ecclesial practice and from the New Testament witness concerning the church?

Without an ecumenical agreement of what the church is, one can either allow the diverging understandings of office to stand unreconciled next to one another, or one can try to cloak them with merely verbal convergences.  Either way, unity is feigned rather than genuinely attained.  This is why in recent years the question of the character of the church, especially of the understanding of the church as communion, has moved into the center of ecumenical dialogue.  Reflection on the ecclesial structures obviously presupposes reflection on the church.  If the structures of the church really are to be the structures of the church rather than structures over the church, then the church must take precedence over the structures.

Method 6: Biblical theology of the people of God
In Genesis 1-2, God created human beings.  In Genesis 12, God invited Abraham to be blessed and to bless others.  The subsequent history of the Bible is of God’s decision to work with people who will be his representatives on the earth.    


Darrell Guder puts it this way.  

The reason Christians are formed into communities is because of God's work to make a people to serve him as Christ's witnesses.  The congregation is either a missional community--as Newbigin defines it, ‘the hermeneutic of the gospel’ (The Gospel in a Pluralist Society, 222ff.)--or it is ultimately a caricature of the people of God that it is called to be.

Richard Hays,
If we ask, ‘What is God doing in the world in the interval between resurrection and parousia?’ the answer must be given, for Paul, primarily in ecclesial terms: God is at work through the Spirit to create communities that prefigure and embody the reconciliation and healing of the world.

Karl Barth,

As an apostolic Church the Church can never in any respect be an end in itself, but, following the existence of the apostles, it exists only as it exercises the ministry of a herald.

Method 7: The marks of the church

The essay “A People in the World” was originally written in 1967 and later republished in The Royal Priesthood  in 1994.  Yoder critiques the notae ecclesiae or “marks of the church” stressed in what Yoder calls “classical Protestantism” ecclesiologies.
  

The notae ecclesiae can be traced back to the Lutheran Church’s Augsburg Confession (1530) written by Philipp Melanchthon and Martin Luther.  

The Church is the congregation of saints, in which the Gospel is rightly taught and the Sacraments are rightly administered. And to the true unity of the Church it is enough to agree concerning the doctrine of the Gospel and the administration of the Sacraments.

A revised version of the Augsburg Confession called the Variata, was later signed by John Calvin in 1540.  Calvin’s words in The Institutes of the Christian Religion (1536, 1559) are quite similar to the Lutheran document.  

The marks of the church and our application of them to judgment: Hence the form of the Church appears and stands forth conspicuous to our view. Wherever we see the word of God sincerely preached and heard, wherever we see the sacraments administered according to the institution of Christ, there we cannot have any doubt that the Church of God has some existence.

Both name the proper preaching of the word and the proper administration of the sacraments as the crucial characteristics of a church. 

Yoder develops four additional marks suggested by Menno Simons in the 1540’s: (1) holy living, (2) brotherly love, (3) unreserved testimony, and (4) suffering.
  In the following quotation, Yoder first criticizes the classical protestant marks as overly vague to the point of useless and then criticizes them as overly clergy-centered.  

The classical instrument for the interpretation of the mission and nature of the church is the concept of a shorter or longer list of ‘marks’ that are the minimum standards that enable one to recognize the existence of a particular church.  ‘The church is wherever the Word of God is properly preached and the sacraments properly administered.’ From this definition of classical Protestantism we may appropriately begin our analysis.  The shortcoming of this two-point statement is not merely its petitionary character.  Obviously, the entire meaning of these two criteria is utterly dependent upon what ‘properly’ is taken to mean.  Conceivably one could pour all of any theology into these two phrases . . . But a more fundamental flaw in this statement of criteria is that the point of relevance in their application is not the church but its superstructure.  The place you would go to ascertain whether the word of God is properly preached in a given church is the preacher or conceivably the doctrinal statement by which the ecclesiastical body is governed.  The place you go to see whether the sacraments are being properly administered is again the officiant.  The concentration of your attention might be upon his or her way of proceeding or it might focus upon his or her understanding of the meaning of the sacrament.  But in either case it does not focus upon the congregation.

Yoder reports that he is not the first to make these criticisms.  Yoder affirms the proposals of Willem A. Visser ‘t Hooft and Stephen Neill to a great degree because they take into account the behavior of the congregation, not just the clergy.
  Visser ‘t Hooft proposes three additional marks of the church: witness (martyria), service (diakonia), and communion or fellowship (koinonia).  Neill also suggests three additional marks of the church: fire on earth (missionary vitality), suffering, and the mobility of the pilgrim.  Yoder builds upon the four additional marks proposed by Menno Simons: (1) holy living, (2) brotherly and sisterly love, (3) unreserved testimony (witness), and (4) suffering (the cross).
  

There is some overlap in Yoder’s description of these four marks.  Nota 1 “holy living” has to do with the common person living differently (in but not of) the world. 

the moral nonconformity of Christians is an indispensable dimension of their visibility.  If the church is visible in that these people keep their promises, love their enemies, enjoy their neighbors, and tell the truth, as others do not, this may communicate to the world something of the reconciling, i.e., the community-creating, love of God.

Nota 2 “brotherly and sisterly love” is related to the practice of “Binding and Loosing” that later becomes ones of the five practices Yoder emphasizes.  Yoder sees the Matthew 18 confrontation procedure as love because it does not leave people in sin but ensures they are treated fairly.  

Nota 3 “witness” emphasizes the persistent proclamation of the gospel despite opposition.  

here the accent in the definition of witness as a mark of the church is not simply on the holding forth of a message but on the readiness to do so in the face of hostility from the world.  Thus the initial and the derived meanings of the world martyria are linked.

Similarly, nota 4 “the cross” has to do with being willing to suffer for obeying Christ.   

The willingness to bear the cross means simply the readiness to let the form of the church’s obedience to Christ be dictated by Christ rather than by how much the population or authorities are ready to accept.

There is quite a bit of overlap in this four-fold outline.  Yoder only uses it in this article and is not particularly attached to it: “Menno’s outline will be as good as any other scaffold.”
   

What is significant is what these marks add to classical Protestantism’s notae ecclesiae (proper preaching and proper administration of the sacraments) and to the five practices.  Unlike the notae ecclesiae of Luther and Calvin, these marks do not predominantly depend on correct theology.  What does “properly” preaching and administration of the sacraments mean?  How much can one deviate from Calvin and/or Luther’s practice and preaching and still be “properly” preaching and administering the sacraments?  Nor are Yoder’s marks only practiced by the clergy and not the congregation.  If the clergy are properly preaching and administering, does the congregation have any responsibility?  Do the formal ritual actions of the clergy carry more significance than the holy living, love and witness of the congregation?  A Calvinist or a Lutheran would respond that the human response is indeed insignificant in comparison the sovereign grace of God which the clergy represent.  But Yoder points out that the classical marks’ focus on proper preaching and administration have the effect of emphasizing the Sunday behavior of the clergy over the faithfulness of the congregation the other six days.  The subsequent addition by the Reformers of the mark of “church discipline” attempts to compensate for this weakness but it still implies a procedure carried out by the clergy.  Yoder’s mark “holy living” forcefully communicates that all congregation members play an important part in the church fulfilling its identity.  

If the church is visible in that these people keep their promises, love their enemies, enjoy their neighbors, and tell the truth, as others do not, this may communicate to the world something of the reconciling, i.e., the community-creating, love of God.”
 

Yoder argues that his four marks are notae missionis (“marks of mission”
) because they assume the need to proclaim the gospel to the outsider whereas the two notae ecclesiae do not because they were formulated when the church was located within a Christian state.  

The four notae missionis help fill a gap in Yoder’s ecclesiology if one were only familiar with the five practices of the church which he emphasizes often in his later work.  Despite the fact that after 1986, Yoder frequently uses the five practices to describe his vision of the church, one cannot understand Yoder’s ecclesiology simply by understanding these practices.  Yoder makes this clear by describing the practices as “five sample” practices.
  By using the word, “sample,” what Yoder is trying to convey is that his list of five does not intend to be comprehensive.  He writes in another place, “there could very well be a sixth or seventh.”
  “There could well be others, but the five should suffice to make the pattern clear.”
  

The five are intended to illustrate that the internal processes of the churches in the New Testament were freighted with social significance.  Yoder argues that if churches today practiced these five practices as they were originally practiced, their life together would speak loudly to the world.  His critique here primarily targets people who do not think that processes of church life are particularly important.  He wants Christians to examine the way their churches practice conflict resolution, preaching, leadership, baptism and Eucharist and test whether these practices indeed carry the significance they were originally intended to carry.  Yoder argues that these practices if practiced faithfully should have significant missionary impact because they are both appealing to outsiders and yet distinctive from the way secular organizations typically function.  Because Yoder uses these five practices to challenge the way Christian communities often conduct themselves, this set of five primarily targets the “church gathered.”  In other words, it focuses on the way Christians conduct themselves when they are with other Christians.  If one were to only focus on Yoder’s five practices, one could get the impression that Yoder feels that only community life matters and that the behavior of the church scattered is relatively insignificant.  This is remedied by placing Yoder’s aptly named essay, “A People in the World,” alongside his five practices.  

In “A People in the World,” Yoder explicitly addresses the church scattered, whereas with his five practices, he focuses on the church gathered.  The five practices describe only times when two or more Christians are gathered.  Though they are not clergy-centered, all five of them might be considered Sunday morning practices which would make them susceptible to Yoder’s own critique of the classical marks—that they do not emphasize sufficiently the congregation and the church scattered.  The notae missionis, address the question: how should the congregation member behave in a school, workplace or neighborhood?  They make clear that Christians’ lives are to be ordered by (1) holy living, (2) love, (3) witness, and (4) the cross as God’s “people in the world.”  The five practices, on the other hand, primarily describe the congregation’s processes when they are gathered on a Sunday morning.  How should our time together as a people be ordered so that the fundamental virtues of a disciple are cultivated?  Yoder says the community processes should exemplify (1) good conflict resolution, (2) the transcending of prejudices, (3) sharing of resources, (4) appreciating the abilities of others, and (5) listening to one another.

If one read just about the five practices, it might be possible to get the idea that Yoder thinks practicing Eucharist and Baptism are sufficient means by which Christians practice economic sharing (Eucharist) and the transcending of social barriers (Baptism).  In other words, one could get the idea that if a church practices Eucharist and Baptism properly when it is gathered, there is no need to practice any other forms of economic sharing and transcending social barriers when it is scattered.  Yoder is not saying that.  Rather, he is saying that the practices of Eucharist and Baptism carry with them social significance that is too often unrecognized.  He does not intend to condemn as insignificant or misguided the attempt by Christians scattered throughout the world to live holy lives.  The notae missionis of holy living, witness, love and the cross are certainly to be practiced when a Christian is not around other Christians.  
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