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The Prague Consultations

PREFACE - A SYMPHONY OF ECUMENICAL CONVERSATIONS

Since 1986 representatives of the Historic Pedoerdbes — Brethren, Friends, Mennonites,
Hutterian Brethren — have maintained substantialodue with comparable churches in Europe,
especially those coming from what has been called'First Reformation”. This term was coined in the
1950s to designate church bodies the beginningghih were prior to the Protestant Reformationhaf t
sixteenth century; this includes the Waldensiam® Moravians, and several Hussite movements
(especially the Evangelical Church of Czech Brathrall dating from the twelfth to the fifteenth
centuries. To date, seven international conferehags been held in Europe, the first three in Peathe
next two in Geneva, the sixth in Strasbourg, anel lst, just concluded in late November-early
December, again in Prague. In shorthand referefa®wing ecumenical practice, the series of
discussions has been called the “Prague Consuligitio

The initiative for the series came from a visit 1984 of Mennonites to the Comenius
Theological Faculty in Prague (sponsored by thecB@Zgrethren), as part of their effort to reach tmut
Christians in Central and Eastern Europe. Severatclk church leaders, severely limited in travel and
conversation in Communist-dominated Czechoslovakéae eager to reach out to Anabaptist churches to
test whether they together had “been given a lggritaorthy of renewal and ecumenical consideration”.
The result was the calling of the first consultatishich met in Prague in January, 1986, with twenty
participants from seven nations and eight diffed@rtominations.

Two presentations describing the history and dhtaraof the Hussite/Czech Brethren
movement, on the one hand, and the Radical Refamain the other hand, sought to trace comparable
convictions. In a final statement, participantsezgk to move toward a “deeper and more committed
fellowship”, believing that they had “been calledjéther by our Lord Jesus Christ”.

Those meeting in Prague agreed to a second meetiict) took place, again in Prague, in June,
1987. The focus of discussion was the relationbbiveen eschatology (beliefs about the end-timed) a
social transformation. Rather than considering thatkingdom of God could only be expected to appea
in the next world, those at the consultation afdnthat “God is already at work in history.”
Eschatological hope impels Christians to join “Godttion toward justice, freedom and peace, knowing
that God challenges every status quo”. Again, tltsnding agreed that the dialogue must continue.

The third meeting, including many of the previquesticipants, was held in Prague two years
later, in June, 1989. Having as its theme “Chnisttaith and Economics”, this consultation wrestéth
concerns for economic parity and fairness in a aevaiith ever-increasing gaps between the rich aed th
poor, both between nations and within nations. @eussion became very direct and practical, as
conference members committed themselves to urgederches to accept a guideline of not more than
a 1 to 3 differential in incomes after taxes. Memb&ssented once more to keep the conferences, going
although the fourth meeting was not held until Naber, 1994, and a different course was then taken.

The venue changed from Prague to Geneva, largalsiuse one of the main promoters of the
discussions, Prof. Milan Opensky of the Comenius faculty, had in the meanti@en called as general
secretary of the World Alliance of Reformed Chuisheith his office in Switzerland. Another change
was a broadening of the range of participants ¢tude highly-placed theologians from the Lutherad a
Reformed faiths. Konrad Raiser, the general segreththe World Council of Churches, was active in
this consultation. The Pontifical Council for Praing Christian Unity (Rome) sent an observer, and
Baptists and Methodists also took part. This tilme focus was on the Sermon on the Mount, to discuss
how varied readings of this primary biblical docurhaffected ethical decisions.

The next conference was called “Prague V", alttotige meeting was again held in Geneva, in
February, 1998. It was sponsored by the Mennoniteld\Conference, the Lutheran World Federation,
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Preface

and the World Alliance of Reformed Churches. Hére theme shifted to the theological doctrines of
justification and sanctification. These issues weming currently debated between Lutherans and
Reformed, on the one hand, and between LutherathsCatholics on the other. Members of Historic
Peace Churches and representatives from Africaleial felt that this theme shifted discussions away
from the main focus of the series of Prague confegs.

It was not surprising then, that the next confeee(Prague VI), held in Strasbourg in February,
2000, while continuing the justification/sanctifitan discussion, emphasized how dissenting church
bodies approached these themes. The conference tiNsw Life in Christ” signaled a return to some of
the concerns expressed in earlier consultations.

Although some at the Strasbourg meeting askedhghehe series of Prague conferences had
run its course, members agreed that another corderghould be held. This took place in late 206i3, t
time in Prague. Its theme was “The Significanc&eforming and Prophetic Movements for Church and
Society”. Although attendance was smaller than wasBourg, discussion was spirited. Participants
agreed that discussions, if continued, should havdifferent format. Importantly, all participants
concurred that the series of conferences held 1886 to 2003 had significant consequences. As the
final communiqué stated, “The Prague Consultatmeated for the first time a platform for voiceerfr
the First and Radical Reformation traditions to beard within the symphony of ecumenical
conversation.” Its result was an enriched “visidnGhiristian unity, expressed in academic reflection
shared testimonies from separate histories, sairfelilowship, and deepened friendship.”

Donald F. Durnbaugh (1927-2005)

This brief news story written for tigrethren Messengetin December 2003 provides a concise summary
of the seven Prague Consultations, a quick overbiefore examining the papers from Prague VI and VII
presented here. More extensive background papeds baloliographic references to the papers from

Prague I-V are included in the Introductions. Thgossoring world communions wished that the

emphasis emerging through the Prague Consultationcgss ‘toward a more comprehensive

appreciation of the reformations’ might be fostetgg publishing the papers, even if delayed several
years, as part of the series of Reformation anisiaees already beginning. Still more it serves emdr

the vision of Milan Op¢ensky, to whom this volume is dedicated.

The editor
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The Prague Consultations

INTRODUCTION - Milan Opocensky

| welcome you to the Prague VI Consultation inaShourg. It is a great pleasure to meet you
again. | am grateful that you have travelled frcem &nd near to come here and to participate in this
meeting. Fourteen years ago we met for the finsetin Prague. A certain tradition was established a
this tradition should not be forgotten. Originallyzg have come from the churches related to the &irdt
Radical Reformations. In 1994 we broadened ourleciend have invited representatives from the
Reformed, Lutheran, Roman Catholic, Methodist amgtBt churches. Today for the first time we are
welcoming a representative of the Orthodox ChuBzh,Viorel lonita (Orthodox Church in Romania),
who works with the Conference of European Churchesgret that our Hutterite friends decided not to
come. | also welcome a representative of the Saveay Adventist Church, Dr. Roland Meyer, and Dr
Mickey Mattox.

A group of three (Larry Miller, Sven Oppegaard ajdmet once or twice to discuss the
programme and shape of this meeting. We optechtotheme “A New Life in Christ”. First, we want to
continue our discussion on justification and sdivetiion. Secondly, we wish to devote one day ® th
original starting point of these meetings: whether can reach a consensus on a more inclusive and
comprehensive concept of the Reformation, includvagious traditions and streams. How can this
broader concept of the Reformation enrich the amgecumenical discussion?

Let us recall how we stated the areas of agreeatehe Prague V Consultation on Justification
and Sanctification in February 1998:

1. Justification is received from God, not achiebydhuman effort. It establishes a new salvific
relationship between God and human beings and acoewnunion among human beings.

2. Justification and sanctification are held togetin the unity of the Christian life.

3. Justification takes place within community afmg Bignificance ecclesiologically and ethically.

4, Justification frees us to respond to the chghsnof the world in faith, without arrogance and
without despair.

5. Every generation needs to restate the messaggvattion in a way that responds to the peoples

of that day in their various cultures and contexts.

Today and in the following days we want to purgigeussion on the issues which need further
clarification. The concept of justification is netdogma but a living core of the biblical messdges a
dynamic insight that is not just related to theetiof the Reformation but today has consequencesuiior
Christian existence in society and for the wholerefation.

Justification is not just relevant to the Lutheteadition and to the Roman Catholic Church. The
Reformed tradition also highlights justificationcaoonsiders it to be the cornerstone of a sounlichlb
teaching. Other traditions may not speak of jusiion and sanctification, but they adhere to thsid
content of these terms. Regarding sanctificatiomes speak about perfection, holiness, etc. | hbpe t
we can spend some time on these questions aneéetipother to understand various nuances or ditfere
perspectives.

Another area of exploration will be ecclesiologndathics. The good news of justification is not
just a matter between an individual and God, bist firoclaimed and lived in a Christian community.

Two years ago we discussed justification and #d&ation in relation to election, calling and
perseverance. We said then that we should hawe&cagdiion on eschatological perspective.

| hope that the theme “New life in Christ in thE'Zentury” will help us to relate our discussion
to the main problems and to our predicament irettiecentury.
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Except for the first lecture, we have tried toateea cluster of speakers (main lectures and
responses) coming from different traditions of Beformation. In this way all streams and movements
will be recognized.

| am very sorry that because of circumstances tymir controlparticipation from the South
has been reduced. We expected at least two Asiah®@e African to join us, but validkasons have
prevented them from coming. | rejoice in the fdwttwe have again a Roman Catholic presence in the
person of Msgr John Radano, and the presence ©ftandox theologian, Dr. Viorel lonita.

Coming from the tradition of the Unity of Brethr@dnitas Fratrunm) and being in Strasbourg, |
cannot omit mentioning the contacts between théhBza in Czech lands and Martin Bucer, Calvin and
other ministers in Strasbourg. The Brethren wetraeted toBucer because he held similar views on the
Eucharist and Christ's presence in the EucharisteB highlighted Christ as the king and thereftwe t
church should introduce church order and discipliBeother Cervenka of Bohemia was sent to
Strasbourg and was warmly received. Bucer approfdetie way in which the Unity organized church
life. Cervenka’s report on the meeting with Martin Bucefan important source of information on the
inner life of the Unity around 1540.

There has been a certain triumphalism in the paghe part of Lutherans and Reformed vis-a-
vis other traditions. Only slowly were different phases rediscovered and appreciated. Can we reach a
consensus that each group has enriched the geslttbrough of the Reformation in a unique way and
that various perspectives are complementary? Vhtiel criterion for inclusion and exclusion? Can we
on this occasion address and confirm the workingpthesis that the Reformation is a broader and more
comprehensive phenomenon and process in which thexeplace for those who in the past used to be
silenced and ostracized?

| hope that this consultation will help us to cooleser to each other and to manifest our unity
which already exists in Jesus Christ.
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THE IMPLICATION OF JUSTIFICATION FOR THE WHOLE CREATION -
Martin Robra

A Little Story to Begin With

The story | want to tell you, was still popular @my German theologians when | was a student.
It is about two famous theologians, one Reforméd, dther Lutheran. When Karl Barth started his
academic career at the University of Gottingen,Lhitheran counterpart in the theological facultyswa
the well known Emmanuel Hirsch. Karl Barth had justtten his book on Paul’s letter to the Romans
that provoked a vital discussion in German speakiogntries far beyond Switzerland, but Emmanuel
Hirsch was a recognized theological teacher foruembrer of years already. Sitting at his desk and
working on his lectures and articles, Karl Barthuldolook at the house of the Hirsch family right@ss
the road. Every time he would stop working at nigidl go to sleep, Karl Barth would still see lighthe
study of his colleague. One Sunday morning aftership, he saw Mrs. Hirsch leaving the church. He
waited to greet her, saying: “Mrs. Hirsch, | readlgimire your husband and | now understand why he
could write his remarkably knowledgeable books.nfght, when | am already tired and have to go to
bed, | still see the light in the study of your basd.” “Oh, don’t worry about that”, she repliedhe"is
always forgetting to switch off the light.”

| refer to this story as a metaphor of the stgrpioint for this lecture. This story reflects nigel
the situation after worship when people leave therch. While the message of the sermon, songs and
prayers still resonate in their hearts and minsy fook at the weather, at nature and the peaplena
them, they recognize and greet each other. Thikdsfirst moment of the “liturgy after the liturgy”
providing a link between worship and the daily lifethe community. Please remember in a similar way
the speeches and articles of the Prague V corisaltan justification and sanctification. And at tbe@me
time, try not to forget what is happening to peoptel know in many places of this world, and to
creation.

Of course, | also tell this story to remind mydedfv good it is to leave the isolation of the desk
in the office. Come down to earth, join colleagaes friends and share with each other. Do notvaiki
the image of the hardworking individual. Too easilg mystery is unveiled and what comes to the ifore
very human, indeed: “He is always forgetting totswioff the light.”

What then do | wish to share with you? Let metstath five introductory remarks. Second |
want to see how these remarks relate to biblicas tend offer a reflection on a theology of creatilom
a Trinitarian basis. This leads, third, to somédefons on the task of ethical discernment foisétharho
are bound together by faith as a new communion.

1. Five Introductory Remarks

At the Prague V consultation held in February 1988Geneva, some called for further
consideration of “the implications of justificatidior the whole of creation.” In an articulate lette
Milan Opatensky of August 1999, Eva Pinthus also pointed uming issues she would like to see
addressed under the umbrella of “justificationtfee whole creation” as part of the process of tfagie
consultations. She also called for new languagesesin her “ecumenical ‘post Christian’ environment
most theological terminology is meaningless.” Tikis rather broad agenda. What | have to say wtll n
adequately respond to her requests.

Let me begin with five introductory remarks:

1. “The implications of justification for the whole afeation” is the theme for this lecture. This ceoi
is obviously based on the working paper from thagBe V consultation. There | also find the
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following working definition of justification: “Jusfication is received from God, not achieved by
human effort. It establishes a new salvific relasioip between God and human beings and a new
communion among human beings.” Thus, our themeemdrates on the implications of this “new
salvific relationship between God and human beirfgs"the whole of creation that includes both
human beings and other beings. In other words: Wifi@rence does it make that we look at creation
not just from the stories of the book of Genesig,ib the perspective of the “good news” of God's
grace that reveals itself as transformative, hgadind reconciling power in Jesus Christ?

2. The wholeness of creation is a theological conckps not possible to talk of creation just by
looking at nature or what scientists call the ursee Wholeness of creation refers to all ifaram
deq in and before God, the creator. Epistemologicallyd both Luther and Calvin were very clear
about that, knowledge of God is the presuppositibRknowing ourselves as made in the image of
God and this world as being created by God. Jaatifin, therefore, the recognition of the “salvific
relationship between God and human being” is esdeotany theology of creation that centers on
the relationship between this world and God, tleatmr.

3. Recognizing this important theological link betwgastification and creation, |1 do not promote an
anthropocentric perspective, which usually suppart®lationship of domination and exploitation
between human beings and nature. | rather preféreacentric configuration of the relationship
between human beings and creation that liberatesoua genuinely human perspective and
relationship towards other life forms and to plaBatth as a whole.

4. ltis significant that | switch at this point frothe notion of creation to the image of the bealjtifut
vulnerable planet that we call Earth, acknowleddimgimportance of the topsoil for human life (cf.
Gen 2:4b ff.). Although we are linked to the unsegas a form of cosmic dust, our place and home in
creation, on which we depend and that we are cadlegreserve, is this planet of our small solar
system. Liberated to a human perspective, we ngelonbscure our limitations on the one hand. On
the other, we no longer deny our growing capaatynterrupt and destroy life on Earth, which is
already a day to day reality for the majority of oor, marginalized and excluded who struggle for
their mere survival. Thus, we recognize the readitysin that leads to death. Ethical discernment,
therefore, becomes an essential element of obediscipleship or sanctification (ecclesiology and
ethics).

5. “Justification is the door for God’s Justice to emthe world.” (Lukas Vischer, p 248). Perhaps it
would be one of the most important implicationgudtification for the whole creation that we are
ready to engage ourselves in the struggle forififdignity in just and sustainable communities. In
doing so we respond to God'’s initiative and takepomsibility in and before the triune God for the
presence and future that we shape and bring aboouf fellow human beings and for planet Earth.

2. Biblical and Theological Background

Paul’s letter to the Romans always plays a centtalin theological reflection on the doctrine of
justification. Paul’s reflections on justificatidsy God’s grace in Jesus Christ were meant to glahié
relationship between Jews and Gentiles and theofdiee law (cf. Rom 3). But as his reflections aldf
they offer important insights on the dialecticdbtmnship between Jews and Gentiles and theirirple
God’s story with humankind. Ultimately, God’s consp@nate love to all humankind and creation will
realize itself, finally bringing together what befys together from the very beginning: “For from rand
through him and to him are all things. To him be tfory for ever.” (Rom 11:36).

In his contribution to the Prague V consultatiom jastification and sanctification, Thomas
Finger offers an excellent account of Romans chiaBdo 14. His exegesis leads him to the conatusio
that “Justification is best conceptualized as tbehatological breakthrough of God’s righteousness i
the present, which involves the tendency towards the hope for its complete transformation of the
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cosmos” (Thomas Finger, p 63). Lukas Vischer stdfiéds a power breaking into all realms of life,
personal, communal, in society and in creation24g).

God demonstrates the divine righteousness in #aghdand resurrection of Jesus Christ (Rom
3:25-26, 4:25 and 6:5). For any reflection on theplications of justification for the whole creatjon
verses 18-25 in chapter 8 are central. Ernst Kasenma his famous commentary on the letter to the
Romans highlights that in these verses the juatific of the godless appears as the cosmological
salvation for the fallen and groaning world (Erkgisemann, p 226). The power of the Spirit transrm
through the suffering of the children of God wittsds Christ, the old creature and paves the wathéor
future. The horizon of hope is opened up far beythe individual Christian and includes the whole
creation. The hope for the resurrection of thedrhih of God through the indwelling Spirit (8:11 and
8:17) corresponds to the hope for the liberationrehtion. The creation will obtain its own freedtmat
is identical with the freedom given to the child@nGod (8:21) through the revelation of the cleldrof
God (8:20).

In Paul's concept, the children of God embody itidwelling Spirit of Christ for the whole
creation. He describes salvation for creation iraathropological perspective. Different from theokof
Revelation and also slightly different from thetéetto the Hebrews and the Pauline letters to the
Colossians (Col 1, 15-20) and Ephesians, Paul doedevelop the concept of the cosmic Christ il
power and glory in the letter to the Romans. In tle®k of Revelation, the crucified Lord and the
heavenly man are one and the same. The cosmict@agegun the struggle with the representatifes o
sin and destruction. For Paul, however, these ideatinked to the second coming of Chrjsrousig.

Paul's strong anthropological focus reflects theiidh concept of Adam'’s role in the creation
story (4. Esra 7, 11 f.; Rom 8:20 etc); Paul akfens to the role of Adam as the prototype of hukirath
in chapter 5 (5:12) “...just as sin came into tt@ld/through one man, and death came through sih, a
so death spread to all because all have sinne..grace in Christ overcomes death in Adam (5:17 an
21; cf. also 1 Cor. 15:45, 2 Cor. 5:14-21).

This gives the community of the children of Gottemendous responsibility. Those whom God
justified, God will also glorify (8:30). But the eation will share in this future glory as much he t
justified, the children of God, represent the intiwwg Spirit within creation. In this way God’s siowith
the whole creation will be completed. The churchtfes community of the justified godless from the
Gentiles will have fulfilled the blessing that wgisen to the descendants of Abraham so that firdsilys
and Gentiles will share in the glory (11:1-36)tHe church does not live up to this calling, thsr@o
reason for her to exist.

Paul clearly links the fate of humankind and théefof creation. He develops a Trinitarian
concept of salvation, in which those justified ihriSt become representatives of the indwelling iSjir
creation. He does not let humankind off the hoak] hide itself behind the mythological strugglettod
cosmic Christ, which is the danger of a strong ephof the cosmic Christ. The images of the batitle
the cosmic Christ were part of a comforting andivating message for the persecuted church and those
suffering in the struggle against the totalitarkamiand injustice of the empire. But de-linked friws
context, those images were also misused to juditéypowers that be, through the identification raf t
emperor with the cosmic Christ.

Because of his interest in the Adam-Christ typglogaul does not develop an approach that
would be closer to the real interdependence betwaéire and humankind as it is seen and descriped b
various cultures with different, but closely rethtesymbols, stories and philosophical concepts.
Nevertheless, there are important passages in ofaidine letters, pointing to a sacramental
understanding of reality that links justificationdathe new life in Christ with new-creation in t8eirit
(cf. Gal 3:26-28, and esp. 2 Cor. 5:17; Gal. 686, 3:10, Eph. 2:15).

Especially Jurgen Moltmann has shown how the nabfothe indwelling Spirit and sacramental
understanding of reality together with the Sabb@#dition can be brought into dialogue with the
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scientific creation story. The World Alliance of feRemed Churches has started to work with a very
similar concept that was adopted at the Generah€ibin 1997 in Debrecen as part of the theological
basis for theprocessus confessioria social injustice and environmental destruction.

Saying this, it is however clear to me that | méaebeyond the framework of the Magisterial
Reformation. For them, the understanding of naasr&od’s creation was not a question, at leasinnot
the same way as for those living in a secularizadetstanding of life. With few exceptions, their
interpretation of the Trinitarian framework focusesthe individual existential dimensions of thenan.

3. Ethical Discernment

The discussion on justification and sanctificatmnthe Lutheran notion of the justified human
person assimul iustus et peccataare relevant indeed for ethical considerations. dsukischer has
demonstrated that in his excellent article on ‘ification and Sanctification by Grace in a Time of
Survival” in the report of the Prague V consultatidde starts from the analysis that humankind has
reached a stage where it is confronted with thé daager of self-destruction through undermining or
destroying the very basis of its existence on gl&@eth. This self-destruction will become realifythe
rich minority continues to follow the prevailing wdopment path that is built on economic growth and
the free market paradigm. Lukas Vischer is condnibat an adequate answer to this challenge “cin on
be given on the basis of the biblical message siifigation and sanctification by Jesus Christ2¢?).

In order to substantiate his statement, he stacm epistemological and anthropological
considerations followed by some paragraphs on ¢adity of sin that leads to death. The message of
justification corrects the human understandingustice and peace as cheap options that can beedtach
without the need for a basic and costly re-oriéatatThis becomes clearer when the continuing pafer
sin is taken seriously. But at the same time Gadttive for justice and reconciliation in JesGhrist
also becomes visible. On this basis, Lukas Visa&blds the witness to God's justice that is the
immediate consequence of justification by graceaashallenge to the goal of economic growth and
increasing wealth, to self-interest and competiisrmain motives of economic life, and to the resfmr
creation. Re-stating again that hope for the futsineot at all self-evident and secure, he caliggfeater
realism, freedom of self-deceit and self-justifioat but also freedom from despair. He ends witlote
on the church and its witness, that will be relévéit anticipates the future kingdom and is a otau-
sign in a world dominated by self-assertion.

| want to add just a few aspects, sharing with yome of the lessons learned in recent years on
those front-lines that Lukas Vischer identified.cBd-ethical work in the WCC has devoted a lot of
energy to explore and clarify the inter-relatedngstsveen the major global threats to life in theaarof
justice, peace and creation. Those three dimensibosntemporary ecumenical ethics will benefitnfro
each other if they deliberately develop a dialedtrelationship of mutual challenge and support.ilgvh
closely inter-linked, the relationship between thothree dimensions is not without tensions.
Nevertheless, it is not by accident that we leaine@cent years how often ecological destructsmgial
injustice and violence re-enforce each other ané lrafact the same root causes.

Social ecology and the ecology of life belong &ate other. If we look for theological concepts
to learn more about those links, we are well adiigethink about the Spirit that dwells in the jfist
sinner, is the media of the new communion, andshelpdentify the hidden presence of God in crematio
We find ourselves in a constant spiritual strugfyle ethical orientation in the world and the right
decisions for the life of the church. Both of thare inter-linked.

The WCC started to explore this link in the Ecidkxyy and Ethics study. The presence of
God’s energy in creation is the only reason whyniétkes sense to speak of thikoumeng of God's
household of life, as central theme for the ecuc@nmovement and not just of the unity of churches.
gives meaning and direction to the ecumenical evatem the world. It also requires the distinction
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between those actions, institutional arrangemenig ral and religious stories and symbols thatdoup

the body of Christ and God’s household of life lmttdestroy relationships and set at risk commesibif

the poor and marginalized and future generatiorige Ecclesiology and Ethics study discussed the
themes of moral formation and mal-formation in dndthe churches in their individual and common
ecumenical life and witness.

The link between the three dimensions of justiEgce and creation has been on the agenda of
ecumenical social thought and action for more tBanyears now. It started with the social idea & th
just, participatory and sustainable society. In 39%e conciliar process of Mutual Commitment for
Justice, Peace and Integrity of Creation startBéC has contributed a lot to a better understanding
some very basic criteria and ecumenical methodsdatext sensitive processes of ethical discernment
and moral formation within this frame of reference.

The three basic options for the poor and excluttgdhon-violent conflict resolution, and for the
earth as the common home of humankind and otheerfdifims were identified in this process. The three
options are in opposition to values that supporidation and oppression. They clearly call to sgtag
against the remnants of colonial history, agaiastsm, sexism and a culture that for short termefien
simply plunders natural resources, exploits fellouman beings and denies them access to what is
needed just to meet the very basic requirementhér very survival.

Methods of building community from the bottom-updaworking together on processes in a
participatory way proved to be necessary, viabld sutcessful especially in the context of globaiira
Globalization is characterized by an increasingceoitration of power and wealth on the one hand, and
by impoverishment and loss of control about imputrfactors that affect the life of the people ie thcal
context on the other. Who protects and supports gber? Who works in favour of increasing
concentration of wealth and power at the expengbeohlready poor and their livelihoods? To whom is
this institution or organization accountable? Dowvngocial and institutional arrangements increase
inequality and injustice or do they promote moreuadiy, justice, accountability, participation and
sufficiency? Does this rule or law enable or disaldcal solutions by the people themselves? Does it
promote or hinder their economic, social and caltaghts? These are some of the very simple questi
that we learned to ask in our search for life ignitly in just and sustainable communities.

This goal of life in dignity reflects the messagfgustification in Christ that restores the dignit
of the human being that was meant to be the imdg&oadl. It also translates what Lukas Vischer
described as the relevance of the message of @oake and up-building justice over against the exint
of an economic system that is based on individe#tisterest, competition and profits at almost any
price. The process of globalization supports irdégn of processes at the highest possible levighiour
of the very few corporate global players. The foongust and sustainable communities calls insfead
downward distribution of power, greater participatiand subsidiarity in the political and economic
realm. It becomes a criterion for the selection amdluation of institutional and social arrangerseait
national and regional levels that provide spacddaal solutions by the people themselves and m&zeg
diversity.
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JUSTIFICATION, ECCLESIOLOGY, ETHICS -
André Birmelé

Introduction

The Christian faith has the source of its lifatie death and resurrection of Christ. As Christians
we proclaim this event, which is not simply a momnienhistory but a moment of our — of my — history.
The cross is our reconciliation with God. Eastdifésbreaking in. We are invited to live with Goid, a
new relation with him and with others and with @lves. We are invited to live in the faith. Thesso
and the resurrection put an end to the familiaragion in which death, putting a term to life, drilsites
all hope. Now death is limited by life, all life sustained by faith in this Lord who is the suritythe
future and who comes to meet us. We no longerfliweourselves but for the one who died and was
raised again for us (2 Cor 5.5).

This new reality is not only the reality for a dio¢ still to come. Those who are in Christ are a
newktisis (“creature” or “creation”). The old world has padsaway. A new reality is here (2 Cor 5.16).

This reality is a break with the logic of our segi which is centred in individualism, self-
fulfilment, the power to have power. We are notademned to make a name for ourselves. We have been
named: God calls us by our name. He gives us @antity and makes us witnesses to that other |oléc,
logic of grace which makes us exist even beforéhaxge been able to merit it. We are not what we make
of ourselves; we are called to be what we are ldiem of God. We are signs of a reality that i©ptd
us and undergirds and fulfils us.

We may choose other words than those, to repeatehtral affirmation of the Christian faith;
but its content remains the same. Scripture, tHerRation and many other motifs in the church’e lif
have proclaimed this gospel, by insisting on jicstion by faith alone which breaks with the illosiof
salvation by works.

The purpose of this contribution is to reflect e consequences of this conviction, which is
fundamental for the church’s life and the ethida of believers. The link between soteriology be bne
hand and ecclesiology and ethics on the otherstae.

To prevent any misunderstanding, we must add loimg:tin Reformation theology soteriology
is applied Christology. Soteriology and Christologne the two sides to the same reality. To speak of
Christ means speaking Ghristus pro nobisThe event of the Cross and of the Resurrecticg faaus —
for the salvation of humanity, beloved by God. Tikeaning of the event is contained in itself; outhfés
not what gives it meaning. But if we do not draw #xistential conclusions from this event, andéf do
not receive it in faith, it remains only an evemthistory. The Reformation saw thpso nobisdimension
clearly; hence the close connection between th& wbChrist completed in the Cross and Resurrection
and the sinner’'s justification in God’s sightsela gratiaand sola fide The Reformation focus on
justification does not imply a limitation to the Wime message of théikaiosuné tou theoalone. The
Reformation is aware that Scripture also uses d#raninology to express this central element thepgb
represents. It can speak of new birth, liberatienpnciliation, new creation — ideas placing thebasis
differently, but together agreeing with the concesm find in the Pauline vocabulary. The Reformation
speaks of “justification” in this broad sense.

1. The Special Locus of the Message of Justification

The Reformation does not see the message of galvathe event of the Cross and Resurrection
pro nobis— only as one essential conviction alongside otheus as thearticulus stantis et cadentis

23



Prophetic and Renewal Movements

ecclesiagqthe article by which the church stands or fali$here is to be no concession or compromise in
this article [(Jesus Christ); even if heaven antheand everything perishable had to disintegrate]”

11 Luther drew up this passage in the Smalcalitl&@g in 1537. In the same year he stated that “the
article on justification” is “the guide and judgé all the other fields of Christian doctrine”. Lwth
explains why he says this and goes on: “it estabtisour moral consciousness before God. Withost thi
article the world is only death and darknes$here are two important points here: (a) Lutheesdnot
speak of a doctrine worked out by the church otheology, but of the “article on justification”. &h
article is an “article of faith”, a conviction di¢ believers, and not primarily a doctrine thahes product

of human reason explaining the faith. (b) The isstiestake in this “article” is the human moral
consciousness which must distinguish between fats#land truth in the shadow of death. Faith directs
the believers’ glance towards Christ and enablemtto discover the merciful, saving judgement efrth
Lord.

This article, which enables us to live in the pree of God, becomes the quintessence of all
Christian life and all the church’s teaching. We @and must consider it as “fundamental”, becausg Go
has so acted in Christ. His merciful judgement alamkes both our life and what we say possible. By
teaching us that the church, its words and deeglsastained by the Holy Spirit in the Word of God
alone, the doctrine of justification becomes thentfamental doctrine” of the entire range of theiaaly
statements.

1.2 This nevertheless does not exclude the idedoctrine; doctrine is necessary for talking about
faith. However, Luther’s purpose was not so mucttrileal as pastoral. He does not want to put fodwar

a specific doctrinal formula that would governtalk others. The issue is the actual message gfoeel

— a message that overturns every theological appraad condemns its error since that approach does
not submit to God’s work alone, to the divine véltpressed in Christ, to the message of salvatiah th
lets the believer existoram deo Thus this is not a matter of establishing a djgedbctrine as the arbiter
and yardstick for all the other doctrines — a fegiumisconception even in recent theological disicurs.

13 The Reformation sees this major convictionhes“principle” and “standard” determining not
only all theological knowledge but also all liferfaning to the church. This principle is intring@every
statement of the faith and every theological dgwalent. Thus the Reformation will not work out any
theology of the church or the ministry, or an etbiiceven a view about the world’s creation thatsdoet
depend directly on this “central point of ScriptuteThe article on justification forbids any view dfet
church, ethics and theology that does not refavhiat God has done first of all. But it does not teé
church everything the church has to say; therénaiact fields in which it will be led to speak wgthout
referring explicitly to justification. Luther’s waritself illustrates this. However, the article ddell the
church that everything it has to say must be aesgrmade to the prevenient, merciful work of God.

1 Smalcald Articles, II, 1 cf. Tapperfhe Book of Concorch 293, with additional wording as lra foi des Eglises luthériennes
(FEL), Paris 1991, para. 372.

2 M. Luther in 1537, in théisputatio for the promotion of Palladius and TillemanA (Weimar Edition) 39, I, 205: Articulus
justificationis “qui conservat et gubernat omnencttdoam ecclesiasticam et erigit conscientiam rwstcoram Deo. Sine hoc
articulo mundus est plane mors et tenebrae. Quiasnest error tam parvus, tam ineptus et insulgusnon summe placeat rationi
humanae et nos seducat, si cognitione et meditatiaius articulus sumus”.

% In the Smalcald Articles Luther explains the “famtental article” in detail. He is content with fdaiblical references to expound
redemption (John 1, Isaiah 53, Romans 3 and 4}erdthree others to explain justification (Romanssaiah 53 and Acts 4), as
redemption and justification are quite clearly th® sides of one and the same reality. As regarsification, the reference in
Romans 3 raises no problems. The quotations in Aetisd Isaiah 53 are more interesting. They onhfioo what we had already
noted: the doctrine of justification is present motly in the biblical texts that speak of ékpressis verbisThe doctrine of

justification is the message of God’'s mercy, thecfamation of the forgiveness of sins: Christ, hgviaken upon himself the
burden of our faults (whence comes the referent¢saiah 53 and John 1) and thus becoming the antyen'by which we must be
saved” (Acts 4). This last reference is of priceleslue to the Reformer, for stressing this passagéhe exclusive nature of
Christ’s name for salvation enables him to add “eadalone” before the quotation from John 1 (“Henalis ‘the Lamb of God,

who takes away the sin of world” (Tappeop. cit.292) just as he adds an “alone” in his translatibRomans 3:28.
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14 In a recent study G. Sauter draws attentiothéofact that Luther, in his translation of Roman
3.25, writes, “FORGIVES SINS” in capital letters. the margin Luther adds a brief comment: “Note ...
that here you have the chief article and centrahtpof this letter and of the whole of Scripture.
Everything, in fact, which is not saved by the lad Christ and justified by faith is sin. Undersdathis
text fully. In it all merit from works and all glgrcomes to nothing ... only the grace and glory ofiGo
remain”! Thus the message of justification goes beyond specific teaching (even of justification
itselfl) and is understood as expressing the kablimessage in its entirety. But this amounts to not
detecting in each biblical passage a more or lessealed soteriology, but finding in it the work®éd
for the benefit of human beings. To those humans séek to count on their knowledge, their works and
merits and thus entrench themselves in their tr@ssgon, the need is to proclaim God'’s initiatiwjch,
as the accounts in the Old and New Testamentgyteisti many-sided and culminates in the work of
Christ.

This message of the divine initiative takes preceg over every ecclesial reality, over
everything the church and the theologians sag ot at the church’s disposal, and it remains déget
on — and subject to — that “fundamental articlebatbwhich the Reformer says “there is to be no
concession or compromise; [even if heaven and eartheverything perishable had to disintegrate]”. G
Sauter adds, “The doctrine of justification indestthe theological locus where one can find the tru
church. Thus ‘the fundamental article’ shines oargthing the church has to say and do. The isstee he
is not about a hierarchical order of ‘doctrinalrfodations’ the first of which would be the doctrioé
justification”® The article on justification amounts in a way tonatadogmalt does of course exhibit
salvation in Christ, and on that count too it isaticle of faith that finds its equivalent in dogtits
under the heading of soteriology. However, it i$ @ article to govern the others in a hierarchicder,
but is the principle that irradiates the others givés them their meaning. By making it possibleeeeal
the true church it enables and legitimises whatthech says and authenticates all theologicabdise.
Thus this article is not important only for sotéoigy — it also appears as the fundamental struatfire
faith for each and every one of the church’s daoesi It also teaches us how we can speak of Gddyfan
the Father, Son and Holy Spirit and the two natofeShrist - the convictions of faith set out iretfirst
part of the Smalcald articles and preceding intétxé any mention of justification.

15 In the passages just quoted, special emplsakigdion the forgiveness of sins. As an encounter
with Christ’'s words (“your sins are forgiven”) amdth the individual’s faith, this is for Luther ayoured
moment in the transforming of the human being. békever is nowustusin God’s sight, for the Word
fulfils what it says. The emphasis is placed on God’s promise in trengtsense of the terpromissio
This does not mean throwing an uncertain light@mething that will be granted one day. The redligy
Word proclaims is a reality that is valid for sinmeow. They are given the advantage of a newtyeali
that takes hold of them as of now. They can respohg with trust, with faith in that Word. The exata

of absolution, with its emphasis on the encountgdad and the human being, might be easily filled o
by other references describing God’s justifyingactThe message of justification leads us to ustded
everything in terms of that encounter. This mesghigerts everything in the Christian life towardhgst
encounter. Thus the article on justification defitlee very point of all theology and all eccledif@: the
encounter of the sinner and the God who savestetifig¢s’

4 G. Sauter: “Die Rechtfertigungslehre als theoldggsDialogregel. Lehrentwicklung als Problemgesueie” in OR48/1999, pp
273-295, p 279, where he quotes and commen®WADBY. 38, lines 23-28.

® G. Sauterop. cit.,p 282.

6 On this cf. M. LienhardMartin Luther, la passion de DietRaris 1999. Regarding this, Lienhard quotes a gassam the

“Sermon on the Sacrament of Penance” of 1519 aewd shows that this fundamental structure applieheéowhole of Luther's
sacramental theology, pp 275ff.

’ Cf. The famous definition of theology suggestedLioyher in hisEnarratio psalmi LI(1532, printed in 1538\WA 40, II, 328:

“Nam theologiam proprium subjectum est homo reupeamitus et deus justificans ac salvator homirgsqatoris. Quicquid extra
hoc subjectum in Theologia quaeritur aut disputast error et venenum”.
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As this encounter was for Luther the reason fa ¢hurch’s and theology's existence, this
message of justification has a crucial part to ptayelation to everything said and experiencedhia
church; it is the norm that guides the moral commaitt of Christians in this world.

The question of tharticulus stantis et cadentis ecclesiaeuld require many other explanations
and comments. However, as regards our subject, ae agontent ourselves with this summing up of
Luther’s approach, the substance of which conteargdheology has generally taken up again.

2. The Fellowship or Communion of God and Believers

To understand the unity between justification,lesiology and ethics and to define what they
have to say, it is crucial to begin with a relatibapproach to faith, grace and salvation. Theazhof the
Reformation seeks only to highlight that biblicaheiction that was frequently recalled in the teaghof
the ancient church.

Among the many biblical approaches one might noantl shall adduce only that to which
contemporary ecclesiological research gives prewsdhe idea ofommunio/koinonia —¢ommunion”
or fellowship® In the New Testament the ideakafiinoniais used to express the spiritual bond uniting the
believer to Christ (1 Cor 10.16-21). This bond wrisrthe communion that exists in the Triune God (1
John 1.3,6,7). It enters into eschatological comomil Peter 4.13; 5.1). The same idekahoniais
crucial for understanding the church. It is fundataéfor understanding the Lord’s Supper, the Etsha
(1 Cor 10.16-21 and 1 Cor 11.20-24), and servedeszribe the community of the baptised in which
social divisions no longer have argison d'étre(1 Cor 12.13, Gal 3.26-28, Eph 4.3f.) This saneaids
central to ethics and Christian life. Moral acte aot secondary things; they are themseka@eonia
Christians give each other “the right hand of felbip” (Gal 2.9). The “other” becomes one who share
in me — shares in my wealth or poverty. The caolbecfor Jerusalem (Rom 15.26) is in itsktfinonia It
is not simply an act of generosity but an act @hfdt is a real expression of who the Lord is.

These brief biblical references enable us not dotrast the communion or fellowship of
believers with God and the fellowship that come® iexistence among believers. One and the same
reality is involved.

We might also focus on the understanding of warsthich is, at once, individual participation
in God who offers his grace and spiritual worshiyg offering up of each person’s life in the everyd
life of this world (Rom 12.1). These two dimensiasfsworship are the special quantum in believers’
communion with the triune God. The communion otof@ship that exists actually in God ‘himself’
provides the foundation for the fellowship or commmn that believers have with God and with each
other.

In this context the dual meaning of the creedgressioncommunio sanctorurhas frequently
been recalle@ Sanctorunis a masculin@nd neuter genitive plural. If masculine, this exgsion refers to
the communion of “saints” — the “holy” — i.e. theremunion of believers. If neuter, it refers to ‘ol
things”. Generally this has been seen as a referéoacthe means of salvation, the Word and the
Sacraments. The existence of this ambivalenceadsl,gor it is not ambivalent theologically: fellohip
or communion with God is synonymous with communinorthe Word and Sacraments and with the
communion or fellowship of believers with each othe

2.2 In the history of the ancient church, the hadtlea ofconfessiodemonstrates the unity in the
understanding of salvation, ecclesial communion taedmoral life. The term nowadays has a number of
meanings often wrongly contrasted with each otlrethe ancient church’s first confessions of faitie
and the same reality is involved.

8 Cf. For instance, the work of the WCC’s CommissionFaith and Order.
® Cf. For example W. ElertAbendmahl und Kirchengemeinschaft in der alten hérbauptséchlich des OsterBerlin 1954 (pp
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a) Confessids the confession of sins. Among believers it is finst element in the dialogue with God.
The first prayer opening the liturgy after the aitris thekyrie eleison It seeks the renunciation of a life
without God and asks God to transform that exigetwshift its centre away from ourselves andlas
en Christo ‘[Lord,] | believe, help my unbelief' (Mark 9.24)

b) Confessids the confession [gurofession] of faith. Believers, having received thesgel in listening
to the Word and celebrating the sacraments, gigakihto their Lord and tell of his great works. ¥he
praise God and proclaim their will to be encompdssethe liberty of the faith and its dangerous
consequences. Confessing the faith is a declardtarone cleaves to God - a true word. The tréithie
confession calls for precise words, for faith liveis a precise conviction freed from ambiguity and
therefore requiring a certain theological rigour.

c¢) Finally, confessiads proclamation — bearing witness in front of ewery. Believers are withesses to
God. Together they seek the means to translatgdspel into the practical situations of this woaled
make every effort to live out their faith throudteir witness in this world. Through this they baétness

to the fact that they, the church and the worldweelife from God.

The Reformation was concerned about the Word. Wasd is a creative word. At one and the
same time it is the Word between God and beliesadsthe Word among [and between] believers. It is
dia-logos This dimension of dialogue corresponds to thesags of justification. So that we do not
reduce this dialogue to a simple event of commuitinato speak of “correspondence” is preferable.
Corresponding in fact goes further and includesidea of “responding” [“answering to” or “matchirlg”
and “being in conformity with [something/someoneThe church’s life and the moral life are the
privileged opportunity for believers in their othess to be “in correspondence with” God. They
correspond with the being of the triune God, whosash is axiomaticallydialogue fellowship or
communion in otherness. By justifying believers,dGareates for himself in this world that which
“corresponds” with or to his own being. This is @arthly parable of the riches that are in God,hef t
kingdom which is and which is to come. The commuwit believers that is in “correspondence” with
God is no longer of this world though it is forghivorld and in this world.

3. Justification and the Church - the Divine Prayer

The Reformation’s definition of the church is wielown. Ecclesiologically the church is “the
assembly of all believers among whom the Gospptésiched in its purity and the holy sacraments are
administered according to the Gosp@lThe emphasis is placed on the community of betgebeait it
does not allow the church to be reduced to a matleegng together of believers. It is the commuwoity
believers to whom God gives something essentidvasan. God gives this to each individual in the
Word and the Sacraments and thus enables him do lpgofit from the cross and resurrection of Chris
In this way he incorporates that individual inte ttellowship of believers, the church which is ey
of Christ. Here we have the work of the Holy Spiviho removes our selfcentredness — makes us “ex-
centric” [cf. “eccentric”!] to ourselves — and makas aware of the presence of Christ and of whasCh
makes available to us here and now. In this sdreseloly Spirit is the Spirit ofx-centricity.

Without going into a debate on the understandinp® sacraments, on which different families
emerging from the Reformation place different enggisawe have to note an important fact: the mefains o
grace by which each individual is called a childGdd are the elements sustaining and constitutiag t
church. Logically these are the elements that m@eover, necessary and sufficient for its unitie T
church, the fellowship of believers, comes to bespnt where God calls a human being by his or her
name and offers his grace. In this sense the chsigért of the event of justification.

170ff.) and H. Holze (ed.}he Church as CommuniobWF Doc. 42. Geneva 1998.

0 Augsburg Confession, VII in Tappefthe Book of Concordl859 [1987], 32. Cf. J. Calvimpstitutes of the Christian Religion
IV.1.9 (ed. Beveridge): “Wherever we see the wofdGmd sincerely preached and heard, wherever wetlseesacraments
administered according to the institution of Chiibere we cannot have any doubt that the Chur&@woofhas some existence...”
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3.2 As the Reformation was concerned to incluéectiurch in the event of justification, it opposed
any ecclesiology that did not stress the absolttity of the grace of God. Examples of this abdamd

I confine myself only to one — how worship or theadd is understood. This question was where the
Reformers vigorously opposed the church of they;, déhich they censured for transforming worshipint
good works, a sacrifice offered in order to comtdi God. For the Reformation, worship is the
reconciliation God offers us; God offers himselius For Luther, worship insists in “letting ourges be
benefited by God* “In worship the only thing that happens is that dord speaks to us through his
Holy Word and we answer him by our prayers andsgidt “No-one serves God but the person who lets
him be God and lets God’s works operate in hih®©n the Reformed side, John Calvin was to insigh bo
on “everything good our Lord does for his church'tiie fellowship of believers, the salvation bestdw
on us by the Word of God and the educative dimensfavorship in which the true gospel is set before
us*

We may sum up this approach by speaking of Godiggy. The initiator of prayer is God. God
beseeches us and does so unceasingly! “God is ghlgrappeal through us; we entreat you on beffialf o
Christ, be reconciled to God” (2 Cor 5.20f. NRSW¥he power of prayer expresses infinite wealth, the
wealth of love which beseeches the other to béyrealling to accept what one has oneself. Withiself
this prayer contains the seed of reconciliationd ®eseeches us. That is God's authority, God's @fay
exercising power. This attitude has nothing to dit\&ny authoritarianism, nor with a power gamehsuc
as we know of even in our churches themselves thé one form of worthwhile authority, for unlike
order or the moral imperative it gives those to mhihe prayer is addressed time to respond: Godsgive
us time to respond. It is the power of love. Thisvhy Protestantism insists, for example, on thesels
linked to the celebrations of the Eucharist sirwe heginnings of the church. “Taste how good thedLo
is.” “Take, eat, take and drink that this may corhfind preserve you unto eternal life!” In a finayw
they express God'’s attitude. God beseeches andicatpp us to participate in his banquet and achispt
offer of reconciliation. God himself makes his apip® us (2 Cor 5.20). He wants to benefit us,ive gis
the benefits of his grace.

3.3. This stress o®od’s prayer may be surprising. Clearly it would be rssegy to develop many
other facets to do full justice to what the One HGlatholic and Apostolic Church is. However, my
intention is not to put forward here a completelesiology but to let us focus on the link between
“justification” and “church”. To do so there is advantage in choosing this approach of divine préyre

it does not allow us to make the church the autifothe believer’s justification. Rather, the church
mirroring the believers who compose it, must itdmdfjustified. Of course it is a sign and instruinef

God and of his rule, it proclaims the Word and bed¢es the sacraments, but God and God alone evokes
faith and bestows grace. There is no point of timhen the church can become the source or inititor
the salvation of human beings. The church listgmeaches, confesses, dispenses [and receives] the
sacraments, witnesses, sings and celebrateght isteward of God’s mysteries” (cf. 1 Corinthiah4).

But when it does these things, God and God alortkeisone who effects salvation in and through the
church. Fundamentally the distinctive action of theirch is receptive, marked by the creative pi#gsiv

of faith. The church’s life and action are alwaysiadow for God’s work alone.

Insisting on God'’s prayer makes it possible tovjte the true meaning for different expressions
we surrender too swiftly — and wrongly — to otheclesial families. Against the background of God'’s
prayer, Reformation traditions too are able to &y the church is an instrument of salvation, théa
where grace happens and is mediated — that thelcisiin the world a privileged place that sigretsl

1 Sermon on the New Testament, i.e., the Holy M&2O WAG, p 364.
2 sermon for the Seventeenth Sunday after Trinig41%/A49, p 588.
3 Magnificat1521,WA7, p 595.

14 Genevan Catechism 1542, questions 98 and 300ff.
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proclaims God’s new creation. This it is, becausel @&ts his prayer be heard there. However theathur
is not this on its own, or in its own strengthcdtuld not give itself absolute status either iratieh to
God or towards the world and seek a self-deceptitenomy by claiming to be self-fulfilling.

Insisting on God's prayer reminds the church ef phiority of grace. In the life of the believing
community it signals that justification really isatarticulus stantis et cadentis ecclesiae

3.4 Today this point represents the major subjédispute between the families that emerged from
the Reformation and the Roman or Eastern traditibos Reformation theology any views of the church
as the extension [or continuation] of Christ, atdga of the church’s sacramental mediation on wttieh
presence of Christ would depend, any sacrificialwbf the eucharistic sacrament, and any theoldgy o
the ministry that conceives of the minister asaliar Christus are understood as attacks on the unique
sovereignty of God.

This is the set of themes on which the curreniodizes of the Reformation traditions with the
Roman Catholic Church are focusing. The issue {ssaonuch understanding the word or the sacrament,
or indeed salvation, but the exact place for therath in the divine mystery as a whole. In a documen
published in 1987Consensus oecuménique et différence fondamehtatench Lutherans, Reformed
and Roman Catholics summarise the problem, notiag ‘the divergence... concerns not the church as
an instrument in imparting salvation, but the nataf that instrumental role. Is the church saretdifin
such a way as to become itself a source or initiat@anctification $ujet sanctifiari? Roman Catholics
say of the church that “it is in the service of Stis mediation, which it makes present effectiVefyThe
unresolved question is the meaning the parties tvehe term “effectively” ¢fficacement Roman
Catholics will criticise a Protestant view of theucch that is too functional; Protestants will icige a
Roman Catholic tendency to confuse the work of €hand that of the church. The dialogue has made
possible considerable progress that invalidatesyrtraditional contrasting positions. But a consensno
this question has still not been produced. Thentedeclaration of Roman Catholics and Lutherans on
justification shows that where the Lutherans insist the unique normative role of justification,
“Catholics see themselves as bound by severatiafifesic].”” Just because this is so, consensus in all the
great ecclesiological themes has still not beeeaeld:®

4. Justification and Ethics: the Prayer of Believers who are
Consistent in their Discipleship

For the link between justification and ethics waymefer to the same passage in 2 Corinthians.
Moral commitment is the prayer addressed to theldvor God’'s name by believers. “So we are
ambassadors for Christ, since God is making higaphrough us; we entreat you on behalf of Chiist,
reconciled to God” (2 Cor 5.20).

4.1 For one thing, this approach recalls the climdebetween justification, ecclesiology and ethics
Moreover, it tells us that the purpose of ethiceasso much our sanctification as the evangelisinipe
world, the mission God entrusts to us. The commuuiitbelievers neither has its purpose norrdison
d’étre in itself. Its mission is the proclamation of tgespel in season and out of season, in word and
deed. As the salt of the earth, the community diEbers seeks to communicate to the world thattast
savour which lends piquancy and fullness of meatonte life of human beings, so that they mayball

a source of joy to each other — and so to God. sEveur of the message is the certainty that Clwist

15 (= “Ecumenical Consensus and Fundamental DiffezgnLe Centurion, Paris 1987, para. 11.

6 Op. cit.,para, 12.

17 Joint Declaration on the Doctrine of JustificatiddWF & Pontifical Council for Promoting Christiddnity, 1997, p 5, para. 18.
18 Op. cit, para. 43, which mentions “the relationship bevéhe Word of God and church doctrine, as weleedesiology,
authority in the church, ministry, the sacramenmis the relation between justification and socihlast’.
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Lord. He is the source. In every river it is easg@eswim with the current than to swim upstreamdome
the source. In the river of this world we are swiimgn“against the stream”, not from a spirit of
contrariness, but out of conviction: a tiring bugsential exercise. We need renewed courage to go
upstream to the source, to rediscover and makesa fffort to proclaim the gospel. A mission thai ¢
convince calls for withesses who are convinced!

The Christian life is the life of a responsibleaple. Bonhoeffer, the German theologian, spoke
of Nachfolge(which can mean “discipleship”, “following” andrtiitation” etc.). He rightly castigated
“cheap grace” — giving precedence to a so-calleacgyrthat remained ineffectual in everyday life.
TranslatingNachfolgeis difficult. We need to go back to the Latin ance€k terms. In Latin, to follow
someone, “to come after and join someonetassequar The term is clear: “to follow something or
someone (through) consistently”. Hence the “conemge” — the “consequent” or sequential nature of
justification: Christians have a consistent attuaf “following things through”. To be a discipleeans
to be a consistent follower. This idea does notlyntgwiness or indecision or laxity or lack of cheter.
Christians, as “consistent followers” with theiitfain Christ, are responsible in every situatithey are
God’s partners marking out the signs of the kingd®his kind of “following” (conséquengds tolerant,
but like every kind of self-respecting tolerandesan be intolerant. We serve a new humanity noabse
of being better than others but because we knotwGbd loves this world and this humanity.

Following someone, “going after and along withtrsmone, is [basicallyyun-odosn Greek: [it
implies] “being with the other on the way”. Our @&ons are of course individual choices but theythe
fruit of our common life, our life in the churchylosynodal life. Together we decide on our commitime
as a church and as individuals. We are not alonefgusustained by the community. We establishssign
of the new reality we confess, individually andte church.

4.2 While the different families that emerged frtime Reformation agree on this general definition
of ethics, they place their various emphases diffly. A first indication is the way sanctificatida
understood. All are agreed in saying that faithdsessarily expressed by a genuine ChristianAifgood
tree can only bear good fruit. The lack of fruitlitates a lack of faith (Luke 6.43). The debatesdoat
concern sanctification as such but involves thkiiig of justification, sanctification and ethics.

To the Lutheran Reformation justification is notstage on the way to salvation prior to
sanctification and final salvation. Justificatiensynonymous with salvation. It describes the nelation
that unites believers to their Lord. Nothing coaltt to it. The view held is that it transforms betiever
who has found grace in God’s sight, and that tk@eber's life bears the fruits of grace. Lutheran
theology, being careful not to given an openin@hy possible resurgence of salvation through works,
even hesitates to speak of a growth in grace thraympd works? The underlying anthropology is
fundamentally relational. Believers are justifiethem they turn towards God in faith. When they turn
away from God the justified are sinnessnful iustus et peccatprHence Luther would hardly allow a
place for aertius usus legisThis does not mean that the Law is meaninglesthéjustified. Its primary
meaning will still be theusus elenchticusThe Christian life is not so much the acceptaotca new
standard of action as an ability to be open to hri

Part of the Reformed tradition, as well as somthefquietist mystical, the Anabaptists, and later
Methodist and Baptist traditions have always pamterattention to individual sanctification, growth
faith and the deepening of faith through and iifexthat really is consistent in itdachfolge[see 4.1].
Alongside the use of the law that leads to repedisus elenchticysthis tendency emphasises the law
which guides the believer’s lifeugus legis in renat)s On the basis of a more literal reading of the

19 This point was specially discussed when the retetiteran-RomarCatholic Joint Declaration on the Doctrine of Jiigtation
was being compiled. Being careful to reject growttgrace through works, the Lutherans are williogoay only lip service to
growth in grace: they stress that “sharing in fighteousness of Christ is always completid( para. 39). What the Lutheran
signatories have accepted here has been vigorausigized by many German theologians who have seeit a break with
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hortartory [paraenetic] passages in the New Testgntleis tendency lists the good (“holy”) works tha
the converted sinner can do, with Christ now livinghim or her. Sin is understood more frankly as a
objective breach of the commandment that is the nemn guiding the life of the believer. Given this
commandment, a Christian moral code exists — afsatles and duties, the implementation of which
gives a value to the life which now also pleased.Q@dis law of God is not unconnected with natieel
(i.e., according to an age-old tradition of the rdh) the capacity that creation has given to huntans
distinguish good from evil). The anthropology urieg this approach can boast a long traditionha t
church.

Undeniably these two approaches give expressidalifferent views of justification. A Lutheran
choice that is more relational is matched by a ntioear approach that distinguishes sanctificafrom
justification more clearly and places more stréssitthe Lutherans do on the ethical norm now degini
the life of those who are justified.

We need not exaggerate the scope of this differetie more so as today it is not so much a
mark distinguishing the families that emerged frib® Reformation from each other, as it is a diffiese
appearing even within each family. While some, véelnte more reserved towards a world affected by
moral decline, tend to identify moral commitmentiaanctification in the believer, others on thetcamy
stress that this world is and remains God'’s goedtion, and highlight first and foremost the sighthe
reality of Christ’'s Lordship that one can approf@iy place in the present; while individual sarictition
frequently moves on to the second level.

4.3 This difference in the linking of justificatipsanctification and ethics does however lead to
significant consequences when we have to definartbeal action that corresponds to the message of
justification in a specific situation. Even if @lle families that emerged from the Reformationnolghat

the Christian ethic seeks to indicate and expresstual life that believers and the world realtyabtain
their new identity in the encounter with Christreomay present this ethic through a set of modakru
and duties, but others will avoid defining the #sélf too precisely at all, and will stress thiae thew
relation to Christ calls for redefining the appriape moral act in each new situation.

Confronted with those who think that moral attéadccan be defined once and for all and that it
is then sufficient just to apply them, Lutheran &eformed traditions generally stress the ambivadef
every moral choice. Depending on the moment, theesaoral attitude may be a choice for life thatrbea
witness to Christ, or a choice for death. Of couhsge are situations where there is no occasicpaak
of ambivalence and the moral attitude automaticadigerts itself, for instance when a racist stanast
be rejected or the death penalty must be opposedetkr, the most frequent situation is that desdrib
in Romans 14. The example Paul sets out there e $or many other moral situations. Has one the
right to eat meat sacrificed to idols? Paul seesliffwulty in this, seeing that these idols do modist.
Those who are strong in their faith will eat thésegs. Those who are weak and who are not tooasire
to the non-existence of pagan divinities will nat ef them. But let those who are strong abstaamfr
eating, if by eating they cause the weak to sturflRtem 14.21 etc.]. Thus the fact of eating this tisa
not to be condemned in itself, but is so when ihpmomises the faith of the weak. In the name ofisTlr
has done, ethics will take care not to define amoklte moral choice and will be aware of the
ambivalence of most of its choices.

How are we to tackle questions of modern bio-sthand contemporary environmental and
economic challenges? Is Paul’'s approach in Romdnthé most appropriate response or do we have
more recent certainties?

The dialogue on understanding the approach tlzatsléo a moral action is one of the major
challenges made to contemporary ecumenical reseaothonly among families originating from the

Reformation teaching.
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Reformation but also in these families’ encounteith Rome and Constantinople. In this field dialegu
between Christian families is still in its earlages.

5. Conclusion: Gratuitousness

By definition the grace of God is “gratuitous”. &leonfession of believers in responding to that
grace is also gratuitous. The community of belisvdoes not seek — or rather can no longer obtain —
anything more, for it has obtained everything, @srgthing “is finished” (John 19.30). The respotise
gratuitousness is first of all praise (doxologyyud praise, in fact, is disinterested; it is theression of
the joy of living the Today God gives. This Todaypiossible, for tomorrow has already been gained.

Thus the Christian life relates to that other ¢otfiat is God’s logic. In human logic we affirm
that what is possible tomorrow depends on thetyeafitoday. Otherwise no undertaking could funetio
Contrariwise, Christians know that what is possifllday depends on tomorrow’s reality and that this
reality has already been finally gained. Contraryall human logic our affirmation is that life haisice
Easter morning broken into death. Life now setsngt lon death. All our witness, all our church [ifal
our Nachfolge— our consistency [in following Christ] — in fasignals this wholly other reality that now
defines our life.

Converted to God’s plan, the believing communstyiot by itself and for itself.
It is a penultimate datum, motivated solely by harbaings and God’s love for them. It
proclaims the gospel gratuitously and is not coresionly by concern for safeguarding
its own permanence. On the contrary, it has theagmito be lost, for its Lord has

already found it.
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RESPONSE TO “JUSTIFICATION, ECCLESIOLOGY, ETHICS” -

Josef Smolik

Introduction

In his lecture Professor A. Birmelé presentedpespective of the Magisterial Reformation. My
task is to respond from the perspective of thetHRsformation. | am a member of the Evangelical
Church of Czech Brethren which integrates in itskfferent streams of the Reformation. Its histakic
continuity goes back to the Hussite movement artieédJnity of Brethren in the sixteenth centurytekf
the Counter-Reformation when the historical coritinwas interrupted, the remnants of the Czech
Reformation had been allowed to build up Reformed lautheran congregations. So it happened that we
have four confessions: Hussite, Brethren, Luthenash Reformed. For me this richness of traditions is
positive phenomenon. It reflects the richness & Mew Testament message. There is in the New
Testament, as E. Kdsemann has demonstrated, aimmityersity. | am sure we have not yet discovered
the fullness and richness of the Apostolic Churcthe New Testament.

The lecture of Professor A. Birmelé presents tieme “Justification, Ecclesiology, Ethics”
within the framework of the tradition of the SecoRdformation on the basis of the recent ecumenical
dialogue with the Roman Catholic Church. | fullyreg with the main lines of this presentation in ehhi
justification is the “central point of scripturehd ecclesiology and ethics are integrated intcsgitesre of
God'’s initiative. The theological concentration tbe presentation which | welcome reminds me, as a
member of the Faith and Order Commission for magry, of the repeated criticism of the work of that
Commission. This criticism was expressed by themtéecclesiocentrisms” which signified the
concentration of the Commission on theological éssin general. Under the pressure of this criticism
creation, world and humankind entered more and mate deliberations of the Commission.
Nevertheless, polarization remained; the tendencgoncentrate on theological, dogmatic issues was
strengthened by the growing participation of Cdthahd Orthodox members. My comments may be
motivated by this ecumenical experience of poléigrabetween dogmatic issues and their relevance to
the reality in which we live.

Let me add a hermeneutical and missionary commimre is no doubt that the content of
justification and sanctification has to be derifiemm Scriptures and that the dogmatic traditionudtidoe
respected. But we cannot simply repeat what ishen Bible or in confessions. The doctrine and the
practice of sanctification is confronted with angbesed to many misunderstandings and temptatioes. W
have to accept that as a challenge and interpeeaiticle of justification in terms which take sersly
questions of modernity and post-modernity. Thisragph can help us to understand this article better
and deeper (for instance, against the backgrousdaéty based on human achievement).

So my comments do not originate only in my ecuedréxperience in the Commission on Faith
and Order. They have their roots in my belonginghe tradition of the First Reformation. In this
tradition church and world, justification by faiind the kingdom of Christ have been two points of
polarization, sometimes of tensions and divisidriege theology of John Hus and of the Czech Brethren,
of Lucas from Prague and of J. A. Comenius reptesereffort to find theological balance between two
poles, between Christ in the Eucharist and Chiisihg at the right hand of God, between present
experience of justification and sanctification tve ne side and the coming kingdom on the othe, sid
between “already” and “not yet” in eschatologicais.

There are in the lecture of Professor Birmelé spamsages which give me the starting point in
the direction | have just mentioned. The new rgatit justification “is a break with the logic of ou
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society which is centred in individualism, selfffithent, the power to have powerI’will concentrate on

this “break with the logic of our society”. Thisdi@ centred in individualism, self-fulfiiment antiet
power to have power characterizes in different eegrEuropean and American society in the last
centuries since the Renaissance and the Reformdth@ology and churches have been exposed to this
logic which represented very often a temptatiorhwihich they had to struggle in liturgical and jpaat

life. The Sitz im Leberof the article of justification and sanctificatiovas originally in liturgy and in
pastoral care.

The Temptation of Individualism

The lecture presents very clearly the positiothef Second Reformation: “It is the believers to
whom God gives something essential: salvation. Gigds this to each individual in the Word and the
Sacraments and thus enables him or her to profit the cross and resurrection of Christ. In thiy wa
incorporates that individual into the fellowshiplmdlievers, the church which is the body of Chtitgre
we have the work of the Holy Spirit, who removes self-centredness,’bur false individualism. Means
of grace, the Word and the Sacraments, elementaising and constituting the church are means “by
which each individual is called a child of God this sense church is part of the event of justiftca’ A
justified individual is not only set into a newagbn to God, but at the same time into a new il
his neighbour, is incorporated into fellowship lo& tchurch. “Biblical references enable us not totrest
the communion or fellowship of believers with Gatlahe fellowship that comes into existence among
believers. One and the same reality is involvedlofship or communion with God is synonymous with
communion with the Word and Sacraments and withctiramunion and fellowship of believers with
each other” For those statements which stress the communidh @iod as synonymous with
communion of the Word and Sacraments and with th@neunion of believers we can find good
confirmation in the early writings of Luther (fanstanceé'Sermon von dem hochwirdigen Sakrament des
heiligen wahren Leichnams Christi und von den Bradeaften”1519) in which some Scandinavian and
Anglican theologians find a strong connection betmvéhe communion of believers and the communion
in Christ. It is quite clear that for Luther it @hrist himself who sustains and safeguards existenthe
church, not the individual believer. Neverthelegtss communion is not reciprocal. Christ is the rchu
(Acts 9.4), but the church is not Christ, the clhudoes not bear salvation in itself. Luther makés very
clear:

Wir sind es doch nicht, die da kunden die Kircheaéien, unsere Vorfaren sind es auch

nicht gewesen, unser Nachkomen werdens auch regmt sondern der ists gewest, ist

noch, wird es sein, der da spricht, Ich bin beytEbis an der Welt ende. Wie Ebre 13
geschrieben stehet, Jesus Chrigtiesj, et hodie, et in saecula

One of the ecclesiological problems of Protessamtis the difference between those who
identify the acceptance of grace with the incorporainto the body of Christ and those who underdta
these two separate events concerning their timimdy theological quality. This touches the different
understanding of the Spirit and of the chufch.

In the Unity, sanctification was closely linked tivithe fellowship of believers. Baptized
members of the Unity entered at confirmation intoogenant. The content of this covenant concerned
belonging to Christ and to the fellowship of bekewv and growing in this fellowship by accepting
discipline as a way of life. The Unity maintainetdtiee beginning the Sacrament of penitence. Pefsona
confession took place before the Holy Supper. Thetion of those who accepted this way of life was

1 A. Birmelé, “Justification, Ecclesiology, Ethics”.
2 lbid., p 8.

3 Ibid.

“Ibid., p 6.

° WA 2, pp 738-758.

® WA 54, p 470.
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designated as the situation after the “receptiograte”. It was considered as a different situafrom
those who did not join the covenant. It was moiis #tclesial situation than qualities of individsial
which mattered. (Compare 1 Cor 7.14 or Luth&tsmula missag.These “qualities” have the function
of an example, of a witness and served to deepefiettowship and to be of help for members in their
temptations and sins. Church discipline was undedsin pastoral terms.

The tradition of the Czech Brethren is hesitamtoewning such formulations which may provoke
the impression that Christ and his body, the chanehidentical. The body of Christ given to us ba t
cross and received in the Holy Supper and the lddyhrist which is the church are not identicalisTh
was the point of tension between Luther and LudaBrague who made a difference between Christ
present in the Eucharist and Christ sitting atrtgbt hand of God. This difference has to be mérietd.
The eschatological emphasis on Christ sitting atright hand of God is very important for the First
Reformation starting with J. Hus up to the theolo§y.A. Comenius. Comenius discerns three stafjes o
justification. The last stage is exaltatib@onsequences of justification and sanctificatioa reot limited
to individuals, to the church. Alasdair Heron asksether justification in the Westminster Confession
should not be enlarged by “the third element oftBardoctrine of reconciliation, by the theology of
Christian vocation understood in the sense of thtevorking of the purposes of God in the world under
way to kingdom’.>8

In the Catholic tradition there exists a hiddendency to overestimate the body of Christ, the
universal Church, in its role in the history ofvadlon. In Protestant churches after the Reformatize
can observe another tendency: to over-emphasizeidod! justification and conversion in such a way
that it becomes the basis of the church. In theltgy of Comenius we can observe the tendency to
emancipate human individuals under the coming émfoe of the Enlightenment. In the following
centuries the church is more or less in danger edhg disqualified into a sociological entity and
organizational structure. There are certainly défe levels on which the predominance of the
individualistic approach appears. The discussionualadult baptism opens deeper aspects of this
problem.

Individualism conceived as a direct relation o# theliever to God without mediation of the
priest or of the church is very often consideredbéoone of the principles of Protestantism. Luther'
teaching on justification is often falsely interf@@ in individualistic terms. We do not find thigné of
liberated individual in the ecclesiological conceptuther or Calvin. It appeared later with theriRuns.
Orthodox theology elaborates the inter-relatednestsveen individual and collective salvation, the
individual experience in the Holy Spirit does neemshadow the collective integration into the bady
Christ, on the contrary, it makes it deeper. Thetery of overcoming the tension between individirali
and collectivism is in the active presence of tipériS The dimension of fellowship in the context of
sanctification, the communal aspect of it is vegtual because the temptation of individualism is
strengthened by neoliberalism and post-modern gana

The Temptation of Power

The reform of the Mass by Luther can be considesethe practical application of the article on
justification. For Luther, the Mass was underst@xdthe good work par excellence which provides
salvation, and became the source of the power axdry} of the church. Therefore, the article on
justification by grace represents the principatrinsient to deprive the church of its trust in eaqoimand

’ Similar ideas can be found in the Reformed Traditas represented by K. Barth: God exalts man &dept fellowship with
himself” (CDIV, 2, 130). In Christ, “the reconcitian of the world with God has taken place, thegkiom has already come to
earth, the new day already dawned.” (CD IV, 2, p)11

8 A. Heron, “Justification and Sanctification in tReformed Tradition” inJustification and Sanctification in the Traditioosthe
Reformationed. P.Réamonn, (Geneva: WARC, 1999), p 116.

° D. Bonhoeffer Sanctorum CommunigMunich 1954), p 134 elaborates this togiok{ornosin the Russian orthodoxy in the work
of Chomjakov).

35



Prophetic and Renewal Movements

political power, to build the church upon the ortye foundation, the gospel and the authority of
Scripture. Thus the article on justification libers the church from any bondage and makes herfdree
the Word. This freedom is the basis for the propheission of the church and for its struggle agathe
forces of evil. The struggle of the Hussite movetragrinst the Antichrist was led in the name of the
sovereignty of Christ. Trust in the sovereigntyGxd in Christ is based on confidence in his gradce,
powerless power. This theme is very often to benéoin the Psalms. The article on justification is a
challenge to the church whenever it is in dangdrusfting in economic or political power. “It enablus
to face the threats (of the modern condition) withsuccumbing to the temptation to suppress or
minimize them. It frees us from the need to seekabsurance by self-justification. It makes us djen
one another in love'” The doctrine of justification and sanctificatiomshtheological and practical
consequences. E. Jingel brought this into discodsjopointing out that his doctrine is not just one
among others. According to Jungel, “one can ongakmf a consensus on justification when all e@les
consequences have been drawn, i.e., when a cossensuinistry on sacraments, on the understanding
of the church, etc., has been realizéd®Birmelé’s lecture reflects this problem:

“Luther’s purpose was not so much doctrinal as grakt He does not want to put

forward a specific doctrinal formula that would gow all others. The issue is the actual

message of the gospel — a message that overtusry #wological approach and

condemns its error since that approach does nahisub God’s work alone, to the

divine will expressed in Christ, to the messagesaifation that lets the believer exist

coram deoThus this is not a matter of establishing a dfgedbctrine as the arbiter and

yardstick for all other doctrines; a frequent misoeption even in recent theological

discussions. The Reformation sees this major ctiomicas the ‘principle’ and

‘standard’ determining not only all theological kvledge but also all life pertaining to
the church.*?

There are also practical consequences of the editljustification for the life and place of the
church in society which are very often hidden t® #¢lyes of the established institutions of churchisir
“Babylonian” captivity in the structures of econanaind political life had repercussions for thecietion
justification. This article was limited only to thgersonal, individualistic sphere, oriented towards
personal eternal life so that grace became a chesge as D. Bonhoeffer has pointed out. Churches of
the Radical Reformation had during their histonyrfeore sensitivity to this problem and can contrébio
the ecumenical discussion on this subject.

As we are gathered in Strasbourg | would like sntion one illustration from the history of the
relations of M. Bucer in Strasbourg and the UnityCaech Brethren. M. Ogensky mentioned already
the contacts of brother Miervinka with Bucer. There have also been very weontacts between Bucer
and the bishop of the Unity, J. Augusta, who spgehtyears in prison. The Unity translated one of the
books of BucerYon der wahrerSeelsorggOn true pastoral care) into Czeéhn letters from Augusta
the Unity expressed objections to passages in Budmok in which the function of the political
magistrate in questions of church discipline appear

For the Unity of Brethren it was extremely impaittdo separate political and spiritual power
and not to allow political power to be exercisedmatters of faith. Faith is the gift of the HolyiBp
Therefore nobody can be compelled by force to adegth. The freedom of belief and of conscience fo
Hussites and Catholics based upon this convictias guaranteed in the Kingdom of Bohemia by law
from 1485. In the time of the Counter Reformatibis taw was abandoned, the whole population was
compelled to become Catholic. This had very negationsequences for the spiritual life of the countr
which is now the most secularized country in Eurdpardinal J. Beran drew the attention of the Sdcon

10|, Vischer, “The Reformation Heritage and the Eeninal Movement” inTowards a Renewed Dialogue: The First and Second
Reformationsed. Milan Opéensky, (Geneva: Studies from the WARC 30, 1998655

11 A. Birmelé, “Justification and Sanctification ihet Traditions of the Reformation” ibustification and Sanctificatior{Geneva:
WARC, 1999), p 149.

2 A. Birmelé, “Justification, Ecclesiology, Ethicsh this volume.

B R.Ri¢an,A. Molnar, Dyjiny Jednoty bratrskéPraha 1957, p 436.
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Vatican Council to this fact and endorsed freeddroomscience in matters of faith. The proclamatdn
Pope John Paul Il concerning the death of Johnikithes year can be also understood in these terms.

The American Pilgrim Fathers confronted the problef justification and conversion in the
context of political structure of the society irethractice of the sacraments: Baptism and Holy 8upp
Whereas the Second Reformation was rather positimeerning the use of political power (even though
Luther specified a difference between the two rejlrthe Puritans underestimated in the beginnieg th
function of power and identified in their vision tife kingdom of God the community of believers and
the political society of citizens. The practice Bédptism and of the Holy Supper encountered serious
problems. Justification and sanctification cannet éxpected from all citizens. Jonathan Edwards
struggled with this problem without finding a sédigtory solution. The suggestions representedtéalia
Way Covenant for baptism or Stoddardism in conwoectiith the Holy Supper did not really help. The
struggle within American Protestantism gives wigé&s the centrality of the article of justificati@md
sanctification in the life of the church. It plagssubstantial role concerning the place of the athim
society and in ethical issues. The consequencetlibafmerican Protestantism did not find a common
solution led on one hand to the social gospel whigd to build up the Kingdom of God within the
secular democratic society by applying “Christiagthical principles. The article of justification sva
transformed into a message of God’s love in whighman sin got lost (Richard Niebuhr). On the other
hand, fundamentalists preserved this article apdrs¢ed the community of believers from societyeilh
relation to society concentrated on mission withahm of conversion.

The Temptation: Swimming with the Stream

In the lecture of Professor Birmelé we read: Hae tiver of this world we arswimming against
the stream, not from a spirit of contrariness,duttof conviction: a tiring but essential exerciédée need
renewed courage to go up stream to the sourceediscover and make a fresh effort to proclaim the
Gospel.* Churches find themselves in the “river of this ldr To follow up this metaphor: ethical
decisions and contents of churches cannot be detednby the stream of this world. “All families tha
emerged from the Reformation claim that Christitimios seek to indicate and express in actual figg t
believers and the world really obtain their newnidly in the encounter with Christ®” This “new
identity” is understood among families of churcloéghe Reformation in two ways: “While some, who
are more reserved toward a world affected by mdealine, tend to identify moral commitments and
sanctification in the believer, others on the cantrstress that this world is and remains God’sdgoo
creation and highlight first and foremost the sigisthe reality of Christ’s Lordship that one can
appropriately place in the present, while individganctification frequently moves on to the second
level.”¢ Whereas those who are more reserved are runnénggthptation of becoming self-righteous, the
others can easily be swept by the stream. The misskake is the deep inner motivation which trangs
the temptation of self-righteousness and the danfiéosing the character of salt. This motivatian i
rooted in the new existence in Christ and provigesvith criteria for ethical actions which are widual
and ambivalent. (Rom 14.21 is a helpful example he era of globalization and consumption we have
to recover a new lifestyle, “an asceticism for s&e of economic and spiritual ecology.”

In this context it is necessary to add that thstRind the Radical Reformations discerned very
early that fellowship of the church and the commuof citizens cannot be identified. In Czech sbcia
the 18" century, cities were multi-confessional (Hussit®gethren, Catholics had the same rights). The
Radical Reformation came to this knowledge latéerahe experience of Jonathan Edwards which |

4 A. Birmelé,op. cit, p11.
5 |bid. p13.
16 |bid.
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have mentioned above. An important presuppositiooun ethical decisions is that we accept society
outside the church, we are not trying to apply ugiat society authoritatively our ethical norms apen

for dialogue. Any clerical step with the aim to ioge Christian values and norms on society out$ide t
church is counterproductive. The society is extlgmesentful in this respect. National churches\ane/
often not aware of their authoritative approachktimnical matters.

The most difficult tasks in ecumenical dialoguel an dialogue with science are problems of
bio-ethics, of environmental and ecological chajles In this context, the question of creation mntgo
our discussions. In the lecture we find the sergethat the article of justification governs “evewniaw
about the world’s creatiort®’Creation, and natural law have been consideredagige between secular
and Christian ethics. “View about the world’s cieat upon the background of the article on justtion
has to be elaborated. According to some scientigbs, Weizsacker), the birth of modern sciencehim t
Renaissance was based on the understanding of ohlel vm the context of created order and of
incarnation. Does sanctification involve a newtielato creation?

Luther makes us aware of the temptation which bmesoreal in our time: Human beings do not
want God to be God, they want to be gods themséhek Iwand). Their aspirations are to take higtor
and the mystery of life into their own hands. Thaspirations which govern many scientific approache
have to be challenged. The article of justificatmngrace puts us into a position from which reatit
the world as God’s creation and our position agatares becomes manifest. It is from this positibn o
justified creatures and justified creation, theifias which we receive in the Holy Supper (elemeoits
bread and wine represented in patristic theologgatawn) that our ecological and biological discossi
respecting the mystery of creation and salvati@ukhstart.

Conclusion

The lecture of Professor Birmelé with its biblicatgumentation and clear theology of the
Reformation provides a very good basis for our wdison. The article on justification in the biblica
interpretation of the Reformation helps us to aweid extremes: to overestimate the soteriologisattion of
the church, to identify christology and soteriologith ecclesiology, and it helps us to fully redpée
sovereignty of Christ and of the Holy Spirit. O thther hand this article in its biblical interpt&in does not
allow us to put the main emphasis on the justiéied sanctified believer and to seek the basiseofitiirch in
faith of the believing community only. The stress the Word and the Sacraments in theology of the
Reformation maintains ecclesial continuity and pres the community of believers to lose contach wie
universal church or to become self-centred. Indbigtext the issue of denominationalism would rfeetier
exploration.

A dogmatic approach to the article of justificat@nd to other issues that became dogmas leads us t
the question of methodology. Since especially ttiele@ on justification was originally not a docte, but
rather a matter of pastoral care and liturgy, havehmnot only doctrinal but also other levels of gidaration
have to be introduced into ecumenical dialogues Thiestion gets a special urgency in the contegbwier
and clericalism. Churches of the Radical Reformatielp us to be sensitive to this non-theologieatdr
which in Christian history very often distorted theticle on justification in the practice of theucth,
weakened it or pushed this article from the ceottthe living faith. The church sought its safetypiowers of
this world, the article on justification was reddde a doctrine and lost its existential charadtievertheless,

17 W. Sawatsky, “Eschatology and Social Ethics foNew Ethical Initiative?: Reflections on the Prag@ensultations” in
Apocalypticism and Millennialism: Shaping a BeliéseChurch Eschatology for the Twenty-first Centued. Loren L. Johns, p
322.
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the power of the Holy Spirit proved itself to beosger than all temptations. This power rediscavened
preserved this “dogma”. There are signs that iiesels a new ecumenical importance in our days.

8 Birmelé, p 3.
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RESPONSE TO “JUSTIFICATION, ECCLESIOLOGY, ETHICS” -
Donald. F. Durnbaugh

This essay is a fine contribution to ongoing ecoice discussion from a solidly Lutheran
perspective. André Birmelé presents his interpietadf classical Lutheran perspectives on justifag
with its implications for ecclesiology and ethicsa clear, straightforward, and persuasive maringhe
first major section, stating and restating his ithes several different ways, he emphasizes that
justification by faith alone is not to be understoas the first among several important doctrines in
Christian theology; rather it is be held as thenfitmtional principle and central affirmation uponieth
everything else is built and rests.

He discards the opinion, found in some recentltdggeal discussion, that justification by faith
alone is “a matter of establishing a specific doetras the arbiter and yardstick for all the other
doctrines..” Instead, it “enables us to live in the presenéeGod, becomes the quintessence of all
Christian life and all the church’s teaching.” Omien this is accepted, can one move to considerafi
how this forms the church (ecclesiology) or progidlee basis for ethical decisién.

Attractive in this discussion is the repeated emsgghapon the communal character of faith
understanding, of the nature of the church, andodés of ethics. It is my impression that at tirtes
direction of Lutheran theology in the past has besvard the individual, his or her acceptance @hfa
and consequent participation in the church. Thightivell have resulted from the grounding of much
Lutheran church life in national or established rchuregimes, in which attendance in worship was
compulsory, and relationship to the church has he®terstood in sacramental participation (beginning
with infant baptism), and adherence to creeda¢stants.

Given the relatively brief nature of this respangemay be more productive for our group’s
discussion to omit further delineation of the mangrits of the essay and, instead, to focus on thasa
which seem problematic from my faith orientatiorhisl can be quickly begun by the observation that
André Birmelé’s paper so completely equates justifon with salvation that sanctification is relsghto
a very secondary and limited role. He draws arliitn between those traditions which see justifca
sanctification, and salvation “in some linear séres® the Reformation understanding which sees them
as relational, or even identical. In his words: ‘the Lutheran Reformation justification is not age on
the way to salvation prior to sanctification anokdi salvation. Justification is synonymous withvasibn.

It describes the new relation that unites belietetseir Lord. Nothing could add to it?”

He continues, perceptively, to remark: "Lutherbadlogy, being careful not to give an opening
to any possible resurgence of salvation throughksjoeven hesitates to speak of a growth in grace
through good works®"He could, in fact, have continued by reporting ttharing the period often called
Protestant scholasticism, in the laté" &hd the 1% centuries, the fear of works-righteousness ledesom
Lutheran theologians to hold that good works matttially be harmful to Christians. F. Ernest Steeff
summarized: “Luther would have agreed with Melahohts teachings that good works should be
expected of the Christian. Nicholas [von] Amsdarfy the other hand, began to insist that they are
hurtful... Especially great was the temptation of lgiter scholastics to exaggerate the forensic el¢ime
Luther’s doctrine of justification. When their ritiy objective interpretation of justification wasijed to
an equally objective doctrine of baptismal regetienathe centrality of the saving relationship wather
effectively eliminated from 17 century Lutheran orthodoxy. The Christian was riaught to be a

1 André Birmelé, “Justification, Ecclesiology, Ethicpaper prepared for the Prague VI Consultat&irasbourg, February 11-15,
2000.

2 Birmelé (2000), p 12.

3 Birmelé (2000), p 12.

40



The Prague Consultations

person who interprets the Bible in terms of thehewdn symbols as the truth of these symbols is
expressed in an orthodox system of theoldgy.”

Another scholar, K. James Stein, corroborates“tghodoxy was charged with insensitivity to
ethical issues. Fostering this deficiency were fdea held by some Lutherans that good works could
become the enemy of one’s salvation, [and] thesstoa correct belief as the sine qua non of Christi
discipleship to the negligence of an emphasis Wpwistian obedience ..%”

In this view, it was an excessive fear of good kgathat helped to bring forth the corrective of
Pietism, that movement important in the developmehtseveral of the denominational families
mentioned in the paper as always paying “more tttento individual sanctification” such as the
Methodists and Baptists. In addition, Birmelé spgeaksome Reformed and Anabaptists who emphasized
sanctification. He could have added some of therotfarticipants in the series of Prague consutiafio
such as the Church of the Brethren and MoraviathBga, all with basic Pietist alignment.

This emphasis on sanctification, so Birmelé, leadsitably to the erection of moral codes and
various degrees of legalismCandid appraisal of the histories of those namledrahes urging the
sanctification of believers reveals evidence ofséhg@roblems, often leading to division. In fairness
however, comparable candid appraisal of the histélyutheranism reveals evidence of problems on the
other side, most sharply described in the wordBiefrich Bonhoeffer as “cheap grace” (mentioned by
Birmelé), and passivism in the face of obvious wioness and secularisim.

How best to proceed to a position that moves beéyaditional polarities? Here we suggest two
approaches that might be helpful. One is to anatllyeedegree of adherence of what might be called th
“sanctification school” of churches, as identifiabdove, with the basic Lutheran position of juséfion
by faith. For our purpose here, we largely avoid titherwise necessary attention to the Reformed
tradition, choosing rather to identify this schadlfaith with an Anabaptist/Pietist orientation, tahes
lumping the two historically discrete movementsoimine. As the Mennonite historian John Roth has
recently argued, despite previous efforts to placmbaptism and Pietism on opposite poles, they
represent in important ways a comparable and cabipatosition? Another is to approach the discussion
through an analysis of the marks of the churchr@miately referred to by André Birmelé in his pape

Justification and Sanctification in Anabaptism and Pietism

On the first point, we recall the careful studyThomas Finger on Anabaptist leaders developed
at the last consultation (1998)His carefully considered conclusion was that withited exceptions,
Anabaptist theologians fully accepted justificatiby faith as foundational. In Finger's words, most
Anabaptists “generally maintained, with today’s l@ditc-LutheranDeclaration[Joint Declaration on the
Doctrine of Justification1997], that ‘all persons depend completely onsieing grace of God for their
salvation’ and are ‘incapable of turning by themsslto God... or of attaining salvation by their own
abilities.” Where, however, Anabaptist teachinggeveloser to that of Catholicism was in the way in
which “the human will interacts with the divine Wiih the salvation process.” Also, Anabaptists seém

4 F. Ernest StoefflerThe Rise of Evangelical Pietisfbeiden 1965), pp 193-84. See also the discussidlusto L. GonzaleZhe
Story of Christianity: Th&®eformation to the Present Déyjlew York 1984), pp 172-78).

® K. James SteirRhilipp Jakob Spener: Pietist PatriardChicago 1986), p 22.

¢ Birmelé (2000), p 12.

7 Birmelé (2000) pp 12-13.

8 Birmelé (2000), p 11. In his paper for the Pragoasultation, Carter Lindberg protested againstaitmisation of cheap grace
(“the old chestnut”) which reaches back to Luthdirise, although certainly then with different prealbgy — “Do Lutherans Shout
Justification But Whisper Sanctification?: Jusafion and Sanctification in the Lutheran Traditiorih Justification and
Sanctification in the Traditions of the Reformatieds. Milan Op&ensky and Paraic Réamonn (Geneva 1999), p 98.

9 John Roth, “Pietism and the Anabaptist So#lietismus und Neuze5 (1999), pp 182-202. He discredits the longditem
disparagement of Pietism’s effect upon Anabaptisésle popular by Robert Friedmamennonite Piety Through the Centuries
(Goshen, Ind., 1949).

2 Thomas Finger, “An Anabaptist Perspective on flaation”, in Justificationand Sanctification(1999), pp 44-86.
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closer to Catholic doctrine where the terms of téglusness and justification were applied to “the
salvation process and its conclusion,... [rathenhttwaits beginnings, as Protestants most ofteri‘édlid.

In all cases, Anabaptism welcomed the focus oPtaestant message on the relationship of the
individual with God, unlike the medieval practicé iostitutionalized religion. However, Anabaptism
differed from magisterial Protestantism in its sfgaattention to the community: “Christian life
intrinsically involved the practice of love, kindsg& and care”, only possible “in community with
others.”

Moving to Pietism, we see that both Spener anchdk& (who can serve as the leading
proponents of Lutheran Pietism) made clear thelid saffirmation of classical Lutheran doctrine on
justification. Johannes Wallmann, perhaps the otileading scholar of Spener in particular andistiet
in general, concludes that “Spener placed himsetfuastionably on the foundation of the Lutheran
Church and the doctrine of the forensic justificat[by faith] of the Book of Concord?The American
expert on Spener, K. James Stein, concluded: “S{gepenchant for glorifying God and for denigrating
human ability in the salvation process left himatber course than to affirm stoutly this key dowrof
the Protestant reformatiort.”

However, it is significant to grant that for P&, forensic justification was insufficient byalts
however important as the foundation of the salyifiocess. All investigators of Pietism point tosteess
on the new birth of the justified believer. W. RaWl maintained that “the crux, however, was theinn
spring of spiritual vitality, the New Birth, a dotte which became a Pietist party badge not beciuse
was peculiar to them but because of the promindre&ggave it. The essence of the matter was how bes
to realize the priesthood of all believers.” ForeBgr, so Ward, “justification was not just a foiens
transaction based on faith; it was a real transftion of the regenerate. The world too might be
improved through the real improvement worked bthfaiThe optimistic eschatology of the Pietist lead
“afforded another motive to strive for the kingda@God on earth”, because his “hope of better ttmes
Spener’s eschatological motto, “offered anothensliis to the active consciencg.”

Likewise according to Ward, the Franckean systdrmeavily informed by his own dramatic
conversion experience,” put forward a set of stagjabe Christian life, “beginning with a convicticof
sin under the law, working through fear of the \wred come to a total breach with the old Adam,ithfa
and a real sanctification continuously tested lgonmous self-examination.” Later Methodist leaders
followed very much this model as they examined‘thgious experience of their clas¥.”

Quoting Spener, K. James Stein explained the lsGhristianity, “it is certainly one of the
new birth, in which our conversioBékehrung)justification Rechtfertiguny and the beginning of our
sanctification Heiligung) likewise come to us. It is also the cause of ethaining sanctification or the
fountain out of which everything that in our entiiges is good or which happens concerning us arsto
must necessarily flow.” As reported by an earlienddar’s estimate of Spener: “In justification we
receive the merits of Christ as our own, in the rmnth (regeneration) we are born out of Chriséed
into a new nature, and in renewal we perceive aadtige his life in ours?”

Another leading historian of Pietism, Martin Br&cltoncludes: “The center of Spener’s
theology, as in Orthodoxy, is built, to speak gafigr on the order of salvation of humankind ordain
by God. The first part of the divine order of saiva is made up of rebirth. To this belongs theidtion
of faith, justification (understood as reckoningtieé righteousness of Christ), along with the atzoege

1 Finger (1999), p 50.

2 Finger (1999), p 49.

13 “Unmissverstandlich stellt sich Spener auf den @oder lutherischen Kirche und der forensischenhBertigungslehre des
Konkordienbuchs” — Johannes Wallmabrer Pietismus: Band 4, Lieferung O 1, Die Kirchehrer Geschichte, eds. K.D. Schmidt
and Ernst Wolf (Gottingen 1990), p 45.

4 Stein (1986), p 192.

> W.R. Ward,The Protestant Evangelical Awakenif@ambridge 1992), pp 57, 61.

6 Ward (1992), p 61.

7 Stein (1986), p 184.
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of oneself as a child of God and the creation efrtew human being®For Pietists, the grace attained by
faith acts to permit good works. Grace makes uséheflaw for its own purposes. Yet, justification
remains central. As expressed in SpeneigsDesideria “We gladly acknowledge that we must be saved
only and alone through faith and that our workggodly life contribute neither much nor little torou
salvation, for as a fruit of our faith our workearonnected with the gratitude which we owe to Gdtb
has already given us who believe the gift of riginess and salvation. Far be it from us to depemn a
finger’s breath from this teaching, for we wouldher give up our life and the whole world than glighe
smallest part of it

Spener and other Pietists loved to quote from iMdcuther's Preface to Romans: “Faith,
however, is a divine work in us. It changes us arades us to be born anew of God (John 1.13).1# kil
the old Adam and makes altogether different mensoin heart and spirit and mind and powers, and it
brings with it the Holy Spirit. O, it is a livindyusy, active, mighty thing, this faith, and scsiimpossible
for it not to do good works incessantly. It does ask whether there are good works to do, but bettue
question rises it has already done them and isyahaé the doing of thent”’Hence pure doctrine and
holy living must necessarily be united for the éedir to be saved. As a fire cannot exist that chats
give both light and warmth, neither can faith exigtich does not result in good. The™28rticle of the
Augsburg Confession directed: “Moreover, ours tethet it is necessary to do good works, not that we
may trust that we deserve grace by them, but becais the will of God that we should do thefhPut
concisely, both Anabaptism and Pietism understbad grace not only justifies but provides ability t
respond with good actions.

In sum, both Anabaptism and classical Pietism gteckthe foundation of justification by faith,
maintaining that subsequent good works, empowengdgtace, were not requisite for salvation.
Nevertheless, they further held that true justtfa would issue in constructive caring life. The
distinction needs, then, to be drawn on the waywhich these movements held that sanctification (in
whatever language used) needed to accompany ¢asiifin if salvation were to be assured.

Marks of the Church

This point may be understood better if approachwd the second point, namely the
understanding of the marks of the church. As mestioin the paper by Birmelé, the classical defniti
of the true church as the assembly of believersevtiee Word is rightly (purely, properly) preachet
the sacraments rightly (purely, properly) adminmst> From the Anabaptist/Pietist perspective, it is
important to note that this definition fails to ehine how the rightness is to be defined. It vedistd an
unnamed authority to determine correctness. Itccbal established historically, that rightness virzas! iy
determined by the prince bishop (using Luther’soeq of theNotbischof, by delegation from him to the
consistory (made up of clergy and officials), ardoughout by the theological faculties of the
universities. By the end of the "L&entury, the symbolic books (i.e., Augsburg Cosifes, Book of
Concord) provided the guidelines for the identifica of true preaching and true administration foé t
sacraments.

Mennonite theologian John Howard Yoder discus$ésl understanding: “The shortcoming of
this [definition] is not simply its petitionary ctecter. Obviously the entire meaning of these twiiia
is utterly dependent upon what ‘properly’ is takenmean. ... But a more fundamental flaw in this

18“Das Zentrum von Speners Theologie bildet wieen @rthodoxie, umfassend ausgedriickt, die vonféstigelegte Heilsordnung fiir
den Menschen. Den ersten Teil der géttlichen Heilaang bildet die Wiedergeburt. Zu ihr gehdrenEligzindung des Glaubens, die
Rechtfertigung, verstanden als Zurechnung der Geggeit Christi, samt der Annahme zur Gotteskihdsicund die Schaffung des
neuen Menschen.” — Martin Brecht, “Philipp JakobeiBm, sein Programm und dessen Auswirkungen'Der Pietismus vom
siebzehnten bis zum friihen achtzehnten Jahrhyredemlartin Brecht (Gottingen 1993), p 374.

19 Quoted in Dale W. Browri)nderstanding Pietisprev. ed., (Nappanee, Ind. 1996), p 62.

20 Quoted in Brown (1996), p 63.

2L Quoted in Stoeffler (1995), p 11.

2 Birmelé (2000), pp 7-8.
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statement of criteria is that the point of relevaria their application is not the church but its
superstructure. The place you go to ascertain vehdtte word of God is properly preached in a given
church is the preacher, or conceivably the dodtrgiatement by which that ecclesiastical body is
governed. The place you go to see whether the rmacits are being properly administered is again the
officiant.” Of course, Yoder concedes that the pree of the congregation is a given in this debinitas
“the assembly of believers.” For, he continues, “Asmatter of fact since all of the Reformation
statements were produced by state churches, wbeaure that the total community is assumed to be
present under pain of punishment by the state.'rifpam the givenness of the assembly of belie i,
nature of the congregation is left open. “How magmersons are present, in what attitude they are
listening, what they understand, how they respamdvhat they have heard, to what they commit
themselves, how they relate to one another, andwiiat orientation they return to the week’s atitgi

is not part of the definition of the church. We gthave criteria which apply to recognizing the tieggcy

of a magisterial superstructure but not to idemiya Christian community?®

In some way cognizant of an earlier form of thisdkof Anabaptist criticism, and finding the
two marks somewhat lacking, because of the perddaiture to address the conduct of the believes, t
Reformed tradition added the mark of correct digogp ordinarily overseen by some form of presbyter
and eldership. (It is commonly held by scholarg Reformed concern for Christian lifestyle develdpe
in part because of Calvin’s encounters with Anaisépin Strasbourg”)

This Anabaptist critique of the insufficiency diese classical marks is provided by the list
developed by Menno Simons. In addition to the thmeened above, Menno added the marks of holy
living, brotherly and sisterly love, suffering, atestimony or witnes$.As has often been noted (perhaps
objectionably so) by those in the Anabaptist/Pietésnps, Luther’s early projection of a third foofthe
mass, never put into practice, reflected many eé¢hqualities. Earnest Christians, wrote Luthdrptsd
sign their names and meet alone in a house somewhepray, to read, to baptize, to receive the
sacrament, and do other Christian works. Accordinthis order, those who do not lead Christiandive
could be known, reproved, corrected, cast out aroemnunicated, according to the rule of Christ,
Matthew 18. [15-17]*

Many in the “sanctification school” have respondedrmly to the marks of the church put
forward a generation ago by ecumenical leader WVisser ‘t Hooft in his bookrhe Pressure of Our
Common Calling(1959). He called these witnesmdrtyria), service ¢liakonig, and fellowship
(koinonig. In contrast to Luther's two marks, these areahlyt directed to the entire community of
believers, to congregations. As John Howard Yodentpd out, it would not be possible “to measure
whether these requirements have been met only diirlg at the functioning of the preacher or at the
doctrinal stance of the church hierarchyAndré Birmelé well describes the significance péof Visser
‘t Hooft's marks,koinonig in current ecclesiological research as expresiad‘spiritual bond uniting
the believers [in] Christ (1 Corinthians 10.16-2%).

An important consideration when viewing marks e thurch is the world setting, as the locus
of Christianity now shifts rapidly from North to &i, from developed nations to developing natids.
suggest that the more dynamic portrayal of the maskdelineated by Visser ‘t Hooft, as compareth wit

% Jon Howard Yoder, “A People in the World”, Tine Royal Priesthood: Essays Ecclesiological andni&nical ed. Michael G.
Cartwright (Grand Rapids, Michigan 1994), pp 75-@6ginally published in James Leo Garrett, Jr.,, &he Concept of the
Believers’ Church: Addresses from the 1967 Lodes@lonferencgScottdale, PA. 1969), pp 250-83; 260-61.

%4 See the references in Franklin H. Litt@lhe Origins of SectariaRrotestantism(New York 1964), p 173.

% Discussed in Yoder (1994), pp 79-89.

% Ulrich S. Leopold, edLiturgy and HymnsVol. 53 ofLuther’'s Worksed. Helmut T. Lehman (Philadelphia 1965), pp 5Rffte
the discussion of the use of this proposal by dissg groups in George H. Williams, “Congregatitist Luther and the Free
Churches”Lutheran Quarterly19 (August 1967), pp 283-95.

2" Yoder (1994), p 77.

28 Birmelé (2000), p 6.
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the more static, classical marks of magisterialtédtantism, are better suited to the outreach of
Christianity in the 2% century.

Conclusion

In the Prague IV Consultation held in Geneva i®49Lukas Vischer presented a clear
challenge to participants in his presentation orhéTReformation Heritage and the Ecumenical
Movement.” Among other salient points, he remintedlisteners that excessive attention to the &geit
of those communions present in ecumenical encaairggn be sectarian. This is not limited to those
considered fundamentalists. Rather those belongingeformation churches are “clearly sectarian” in
clinging to their tradition, “immobile and immovab! He depicted Lutherans as unduly holding to the
“insights of the 16 century” as “providing the key to understanding tfospel.” In comparable fashion,
those in his own Reformed tradition unduly seizemiat are understood as essential Reformed traéts o
Reformed ethos, enduring over time.

The danger of such sectarianism, so Vischer, as tiey are “self-congratulatory and tend to
minimize the darker sides” of the Reformation fagé. In addition, they “enclose the churches in
preconceived perspectives and force them to be titegt are supposed to be.” Such concentration is
“spiritually impoverishing” and tends to continuexisting divisions?

Lukas Vischer graciously omitted those churchesivdd from the First and Radical
Reformations from this critique, but it would nat Hifficult to extend the criticism to those bodigith
slight alteration of language. Here too one finds tendency to focus on the early founders and the
supposedly unified church vision of the first geatem. He warned the churches not to perpetuate
traditional antagonisms on the world scene in tlemeenical movement. The series of Prague
consultations provides sufficient evidence of teimptation among all participants.

Nevertheless, Vischer maintained that certainniegs from the Reformation events could be
useful in forming the world church. He identifidar¢e: 1) that a range of diversity can be fruitfid.
shows that there is no uniform way of transmittagd’s truth from generation to generation.” 2) tte
church must be open to new developments that cersargarises; aligned with this was the understandin
that the Reformation was an indigenous movementirding us that cultural factors are at play in ldor
Christianity. 3) that communication across barriaisst be a continuing proces$s.

Walter Sawatsky summed up Vischer’s intent by ohisg that he “invited us to find a newer
integration of emphases, such as a greater fadhetrics integration by speaking and living justidey
looking “beyond our rejections of the asceticalditian, to recover an asceticism for the sake of
economic and spiritual ecolog$.’In like fashion, Vischer saw vital possibilitie$ @ recovery of the
doctrine of justification by faith in the ecumeric@ntext. For him, the teaching is one of freedadn,
meaning: “It enables us to face the threats [of mhe@dern condition] without succumbing to the
temptation to suppress or minimize them. It freesfrom the need to seek the assurance by self-
justification. It makes us open for one anothelowe. Times of impasse and uncertainty tend to drard
hearts. Jesus speaks of the loss of love as ao§itire last days. ‘In those days love will grow adh
many’ (Mt. 24.2). The main difference justificatiomakes is that this prediction will not be fulfifl&*?

Here is a concept of justification by faith thabsald unite all of us, however we understand the
relation of justification, sanctification, and sation. It frees us from defensiveness about oueived
theological tradition, from speculation about thgstery of the sequence of conversion and growth in

2% Lukas Vischer, “The Reformation Heritage and tleeirBenical Church”, iMowards a Renewed Dialogue: The First and Second
Reformationsed. Milan Opoéensky (Geneva: WARC, 1996), p 163.

% Vischer (1994), p 169.

31 Walter Sawatsky, “Eschatalogy and Social Ethicsaftlew Ecumenical Initiative?: Reflections on Brague Consultations”, in
Apocalypticism andMillennialismt Shaping a Believer's Church Eschatology for the fity«irst Century ed. Loren L. Johns
(Kitchener: Ontario, 2000), p 322.

% Vischer (1996), p 165.
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faith. Given the impact of modern technologies, dbils of modernity and post-modernity, the teridrs
virulent nationalism and renewed tribalism, themise of freedom here held forth should be attractiv

all.
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NEW LIFE IN CHRIST IN THE 21t CENTURY - FROM A EUROPEAN QUAKER’S
STANDPOINT -
Eva l. Pinthus

l. Introduction

The overall title of this consultation is “New Eiin Christ”. | want to discuss what New Life in
Christ meant to European members of the Religiause8y of Friends in the 21century, and how this
relates to some of the points made in the workiagep “Justification and Sanctification” under soaie
the headings needing further discussion.

The sources of Christian theology are the Bilie, writings of the Early Church and those of
later theologians, spiritual writings based on eigee of western and other cultures as well adition,
literature and rational thinking. Influences ovée tcenturies have been personal and group religious
experiences, mysticism and accounts of spirituadrjeys. These are also influenced by culture, ipalit
and social events, and today, by the insightsiehse, psychology, social sciences and anthropology

Quaker theology is experiential and influencedhsy experience of ongoing revelation which is
already demonstrated in the Bible. The Bible thaneefs an ongoing Word of God, but neither finat no
the only one. The Holy Spirit reveals ever moreghts into the Mysteriou$remendumThis insight is
variously described, for instance, as the Innehtif Christ which illuminates our understandinglda
which we are to respond. It is not the human camsd, but the human conscience responds to the Ligh
which is more akin to the Holy Spirit in traditidnheology. The founding fathers but also mothers o
Quakerism stressed the need to listen to the lnight, and hence their worship was in Silence, else
would be unable to hear what God, the Holy Sgini, Light of Christ had to say to people.

Already by the end of the $9and early 28 centuries we find scholars such as Schaff
commenting that the Quaker teaching of the univdrsger Light which is, “Christ himself dwelling in
man as the fountain of life, Light and Salvation breaks through the confines of historical
Christianity..”*

Similarly, W.A. Curtis sees Quakerism “as a prbtggainst ecclesiasticism, sacramentarianism,
biblicism, sacerdotalism, traditionalism and ratitism alike.?

He draws the conclusion that Quakers

“more than is generally appreciated by their cotioeg of scripture, the sacraments,

Spiritual liberty, the Inward Light, The Indwellinghrist, the Essence of Worship and

Ministry and the Meaning of Justification have l#t way to views more widely
entertained by the most thoughtful Christians irked Churches and outside them.”

As this paper is concerned with New Life in Christwill commence with some of the
Christology of Early Friends. Though this may haeen startling in the I'7Zcentury, it is no longer so in
much of British theology today, though its pradtiapplication might be.

11. Early Quaker Christology

The tendency in Quaker Christology to this dagasto ask the question “is Christ divine?” but
to ask “what is God like?” Thus Christ is valuethex more for what he reveals concerning the naifire
God and his relation to human kind. They committeginselves in the words of John Baillie: “to the
declaration that the things which Jesus stood ferthe most real things... that matter most in &l th
world... to the declaration that love and not justiteve and not force, forgiveness and not requital,

1p. SchaffHistory of the Creeds of Christendpf878, pp 869-870.
ZW.A. Curtis,History of Creeds and Confessions of FaltB11, p 344.
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giving and not getting, compassion and not aloafnsslf-spending and not self-saving are the pgiltar
which the universe is buile”

There was an “insight into the truth that the tieta between God and men is to be construed,
not simply in metaphysical terms of essences anithaties, but in personal terms, and supremelgims
of love and response; and an insight into the msiralcture of human personality as the field within
which this divine — human encounter takes place #mal divine — human relationship grows and
develops.”

This is the wealth of meaning which is expressethe Quaker doctrine of the Inward Light of
Christ, for they insisted that “the Light is theght of Christ.® and not simply an undefined and
unspecified divine illumination; that this divinegdht is not simply a part of the nature of humawkand
not merely another name for reason and conscidiaes in H.H. Farmer’s words, “whether he knows it
or not, whether he likes it or not, he stands riggwn to the innermost core and essence of thirgbai
the profoundest relationship to God all the timaunorder of persons.”

Such a relationship is universal in scope andngpivi intention, Friends believed; and therefore
they felt it possible to express their sense bfisuch a phrase as “the universal Divine LighCbfist.”

Friends knew and know that this relationship respiithe response of obedience and trust.
However, they also knew that seemingly not much legsversal is the refusal of that claim:

“The Light of Christ shines, indeed, in every healutit it is sadly possible to ‘hate’ the

Light; and men are saved not simply through thes@ssion of the Light but through

obedience to it. Refusal of the claim which congtis man’s very being cannot but

disrupt the whole course of nature and set a mamsighimself as truly as it sets him

against God and his fellow men... Hence it follows,tlae early Quakers invariably

argued, that the reality of a man’s knowledge ofi@oto be not merely to the range

and fullness of his beliefs or the orthodoxy of Wisws, but to the moral quality of his
relationships.”

The early Quaker dynamic quality of faith and wia was a re-apprehension of the significance
of Christ which exhibits features closely similar$chweitzer's “Christ Mysticism®"The Christ whom
Friends taught,

“was a Christ through whom, and unto whom weretlilhgs; a Christ whose light
shone in every human heart, whose voice spoke eényedemand of conscience and
prompting towards love and truth. The service ofi€hso conceived demanded the
patient acceptance of obloquy and suffering, ardeuno circumstances permitted their
infliction upon others. He was to be served inttadl ways of common life, in simplicity
and gentleness, integrity and love. All customs prattices, however deeply rooted in
tradition and sanctioned by usage, were to be Imougder the judgement of Christ
and, at no matter what cost, were to be broken Witbyalty to Him seemed so to
require. Those who so knew Christ knew themseluelsave been delivered not only
from the penalty of sin but also from its powereyHound themselves gathered into a
community in which were to be known, in reality anddaily life, both the fellowship
of Christ’s sufferings and the power of Christ'sugrection.®

This early Quaker teaching concerning Christ heenblabelled as “extensive” and “intensive”
aspects, or in Schweitzer’s terms “Kingdom of Gaudlid “Redemption through Christ”, emphases in
Christ-Mysticism. The extensive aspect

“looks out on the whole drama of creation and stdriy, and sees shining though it all

that Light which, once and for all, is defined d@odused in Jesus Christ... it interprets

the whole drama, and looks and works for the dagnithe kingdom of this world shall
become the kingdom of God and of his Christ.”

3 John Baillie,The Place of Jesus Christ in Modern Christianit929, p 147.
4 Maurice Creaseygarly Quaker Christology1956, pp 347-8.

° Op. cit, p 348.

® H.H. FarmerGod and Men1948, p 67.

’ Creaseypp. cit, pp 349-50.

8 A. SchweitzerThe Mysticism of Paul the Apostl931, pp 378-9.

° Creaseyop. cit, pp 357-8.
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The intensive aspect

“looks within, and seeks to know the reality of {Skis presence and redemptive power
in the deepest recesses of personal life and oekdtips. [It fears that] to claim simply
on the grounds of an outward historic transactiponuthe Cross a redemption that does
not, in reality and in truth, impart even thereaeising, renewal and power as a daily
experience.”

Thus from the beginning Friends knew

“that the coming of the Kingdom in the outward cante hastened save by the
community of those in whose hearts its power ieaay owned and obeyed. To sustain
both these emphases simultaneously and in a liretegionship has never been easy,
and... has scarcely ever been achieved since the eathgstof Christianity. From the
time of the Reformation onwards, there has alwaenkthe fatal tendency for the two
to become divorced, with the result that the ‘Kiogdof God’ or ‘extensive’ emphasis
has tended to approximate more and more towardst v@@oweitzer called
‘Kulturprotestantismus’or a shallow preaching of the ‘social gospel’, hthe
‘Redemption through Christ’ or ‘intensive’ emphakias never for long been able to
prevent itself from sliding over into pietism or raore or less crudely conceived
evangelicalism. But the early Friends, if theirdieiag is correctly estimated...did in
fact succeed in holding both emphases within alsiliging and powerful experience;
and they were able to do this by reason of theiargt rate partial apprehension or
recovery of a vital insight into the significanceJesus Christ. In this fact lies much of
the theological importance of early Quakeristh.”

However, early Friends were no skilled theologidrte language of the “Inner Light” is unable
by itself to express the full truth of the Christi@ospel. This in our own days is complicated ey ferct
that European Friends are not, with exceptionspaeld in theological language, do therefore notiuse
nor understand it. Theologians on the other haadat schooled, with exceptions, to hear and/oeles
the reality of Friends’ experiences expressed scaaemically.

The early understanding of Christ is to be obsgrivethe Quaker conception of the Church.
Both extensive and intensive aspects have impairtgplications.

The extensive aspect leads to today’s emphasiBeobniversalism which some Quakers would
emphasise.

“If Christ has always had a people, and if the sgvactivity of Christ ranges more

widely than the confines of the Christian Churclaiy of its historical manifestations,

then it would seem to follow that the idea of délast Church’, in Tillich’s phrase, must

be taken seriously, and Canon Raven’s warning feidteeded when he says that we

cannot ‘confine the spirit’s operations to the lixgat or the converted, to the Church or

the Churches, without being guilty of the unforgilsée sin which presumes to ascribe
works of love and joy and peace to Beelzebu.

Membership of the Church therefore hinges on hgaaind obeying as the real church. It is akin
to the concept of the “gathered Church”. Creedalgssions are alien to it.

Bishop L. Newbigif® in discussing the nature and function of the Chugminds us that in the
main the discussion has focused on the “catholitd the “protestant” positions. The tendency is to
ignore “a third stream of Christian tradition whigchough mingling at many points with the other two
has yet a distinctive character of its owf.”

He names this tradition “Pentecostal”. | fear pdais has connotations far removed from the
European Friends’ faith and practice, since in Bndlat any rate, the Pentecostal churches are ymainl
Afro-Caribbean and joyfully exuberant in their wioiig, almost the complete opposite to the Quakestqui
Meeting for Worship. But Newbigin’s descriptionapplicable to the Quaker position.

10 Creaseypp. cit, p 359.

1 Creaseyop. cit, p 363.

2 C. RavenNatural Religion and Christian Theology952 (Gifford Lectures,”?Series), p 151.
13 L. Newbigin, The Household of God953, pp 94-5.

1 Op. cit, p 87.
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“The Church lives neither by her faithfulness to hessage nor by her abiding in one
fellowship with the apostles; she lives by theriyipower of the Spirit of God-®

The ecumenical debate therefore needs to beciegtl and supplemented from this third
position...[it] has to become three-cornered.”

Early Friends’ conception of the relation betwdba Word, the historic Christ and the Holy
Spirit was in their view in harmony with biblicadvelation, and indeed constituted its very essefoey
thus belong to this third stream of Christian ttiadi. Their view is for instance based on the fakw
discourses in the Fourth Gospel, the latter paRafans 8, both taken in the context of the Jolmnni
Prologue. C.H. Dodd, both from a Hebrew and a Gpkpective in interpreting the Prologue, shows it
as presenting the whole creation as the progressimdiment of a divine and revelatory purpdSe.

Friends in the 17 century were feeling after an interpretation ofi€hwhich was then very far
from being shared. Their insights are still vabday though find much more general acceptance among
Christians today. Their expression in doctrinalnfomight appear defective, but were validated “even
more truly in lives of a quality which compelledcetadmiration of many who were not [necessarilykabl
to recognise the deep springs from which they wergished.*’

Here indeed was new life in Christ.

I now want to turn to the implications of this Néwfe in Christ for Quakers today. Consciously
or unconsciously they see themselves living in Kiegdom of God, though the phrase “realised
eschatology” may be little known. A life of obed@n within the worshipping community giving
expression globally is their experience of New liifeChrist.

I11. Conceptual Shifts in Quaker Formulations in the 20th Century

1. Preamble

10 percent of the British population in thé"i&&ntury were members of the Religious Society of
Friends. Today, we are a small minority, many obmhare refugees from the mainstream churches or
have no practising Christian background. They tenlle well educated, working in the professionsl, an
mainly for ethical reasons, no longer in the maawfdng sphere. Their scientific and/or technical
knowledge is often better developed than that edgEuropean literature. Thus some have difficwiti
religious language which is inevitably a languagaralogy, metaphor and symbolism. This handicép, o
course, they share with the majority of people he tleveloped world. To this must be added the
prevalent European individualism as well as psyagichl explorations.

Quaker theology is rational rather than specuatthough some “play” with New Age ideas.
The influence of other faiths can also be sometigetected as we live in a multi-faith, multi-ethnic
society and actively participate in multi-faith digues. This schools us to communicate in langunege
Christians can understand. A Church which insigtstlee ongoing inspiration of the Holy Spirit
accessible to everyone might therefore be vulnerabtl in need of some kind of authority.

2. Authority and Tradition

2.1 Authority

Authority is vested in the worshipping communitihe stress on “...that of God in every one”
does not deny the Evil that is in the world. It'te be trampled underfoot”. There is both darknasd
light. But the stress on the sinfulness of humand®eand the related original sin from which thisr@o
escape except through the sin offering of Christ jstification by faith, is marginal in modern Bsh
Quaker theology. We are to listen to God, now, acidaccordingly, rather than rely on the deathhen t

5 0Op. cit, p 96.
16 C.H. Dodd Interpretation of the Fourth Gospdl953, pp 272 & 282.
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cross centuries ago. This lays a greater stresheoworshipping community which helps the indivitlua
to distinguish between inspiration of the Holy 8pand one’s own inner sometimes evil thoughts. One
cannot stress too much the differences betweemtrakers and the Ranters, and even more so today
when individualism is rampant.

The equality of all human beings has always béessed, for all are enlightened by the Light of
Christ, whether they are aware of it or not. Thas ked to a stress on the equality of men and wothen
disuse of titles and the rejection of outward folwhkierarchy.

The rejection of power based hierarchies on tre lmand and the need to verify the inspiration
of the individual by the Holy Spirit by the listeng of the worshipping community on the other, resil
in Friends’ peculiar way of doing church busineBssiness too is an activity of worship. Friendecegj
the notion of division between sacred and seculaus a business meeting is called “Meeting for
Worship for Church Affairs.” The presiding clerksarvant not leader of the meeting, nominated torly
a given period, is to become aware of “the sensheoMeeting”, but is not to steer it. Anyone magak.
To preserve order the clerk will call an individwaiho wishes to speak, and see to it that due slénc
kept between contributions so that the Holy Spirity be heard. Greater periods of silence are ctiled
if there is too much speaking or arguing. The H8irit does not lead to chaos but into unity. This
requires self-discipline. Thus the discipline of ttlerk is accepted, but not if it is perceivedasrcising
human power.

2.2 Tradition

Quakers’ attitude to tradition and its possiblghatty is ambivalent. The traditions of the
mainline churches are on the whole ignored. They seen and felt to be patriarchal, anti-feminist,
homophobic and authoritarian. They seem to ignargoimg revelation and the cultural influences of
former time and place. Their close connection &t3 AD with the power of the state is judged teeha
been disastrous. Mystical traditions on the otlardhare rarely questioned and reference to théitggc
of the Early Friends is acceptable. This howevemat accorded the authority that the teachinghef t
Early Church has in the mainline churches.

The authority of the teaching of individual Frienid derived from the matching of a life lived
with the teaching given, responded to by corpoextgerience and acceptance. If it is true it wildlere.

If not, it will be forgotten or ignored in time tmme.

2.3 Discipline

Friends do not insist on uniform creedal formwaas. They have, however, a bookD§cipline,
Christian Faith and Practicewhich encompasses widely divergent views and @epees. Seriously is
taken this extract from the postscript to an epistl “the Brethren in the North” issued by a megtir
elders at Balby in 1656:

“Dearly beloved Friends, these things we do notupgn you as a rule or form to walk

by, but that all, with the measure of light whishpure and holy, may be guided; and so

in the light walking and abiding, these may beifigldl in the Spirit, not from the letter,
for the letter killeth, but the Spirit giveth life.

3. Christology

Much of Quaker theology is biblically based, illimated by ongoing revelation. It is, however,
noticeable that the teaching of Jesus and ther¢fer€sospels are far more used than the Epistles. T
tendency is towards an incarnational Christologye Tifficulty therefore, of holding together extams

7 Creaseyop. cit, p 376.
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and intensive aspects is apparent. However, Frianilisstress again and again that faith and works,
worship and service are totally intertwined, the tsides of the ONE coin, however defective this may
appear to mainline churches. Yet in the ecumersicahe in Britain, Quaker worship is much apprediate
and their peculiar service much sought. | haveotdess that it is the mainline churches which phe#t
Friends to participate ecumenically rather thaerkas wanting formal association.

To reiterate, the tendency today is that Europg@aakers are comfortable with an incarnational
Christology. Jesus is the Way, the Truth and tHe.lBut many Friends would express the divinity of
Christ in very unconventional ways. From the begigrFriends have stressed the Oneness of God. So
for instance Penn, regarding the trinity:

“These three are truly and properly One: ONE NABRU&S well as wil
and Penington, “Three there are, and yet Gfie.”

Today the concepts of Light, Light of Christ, thevard Christ, Holy Spirit, the Otherness of
God, are much more commonly in use. As the biblitkels for God are all male ones, we tend to avoid
them. Gerald Priestland talks about a certain “weak” in God° | would not thus describe God’s
voluntary abdication of exercising visible poweut Isince the Holocaust many of us are very consciou
of this abdication. The symbolism of the crosshieréfore very potent. Gerald Priestland expredses i
thus: “(when the love of God as shown on the ci®sesponded to) it then becomes the mightiest powe
in the universe: comforting, healing, pacifying areburrecting... we, mankind (human kind) stand
between God and his power to be active througlft issnot our power but His; yet we have the fraé w
to frustrate it.”

The stress on realised eschatology remains, evenit is not referred to in accustomed
theological language. Christ reigns now. Howevésréign is also a process, and his work of resitura
is also a future consummation.

|1:8

“That Restitution of all things, spoken by the Mowtf all God’s Prophets is not wholly
fulfilled. But both the times thereof are begund@esus Christ is about and carrying on
the work of restitution foretold. The Delivereraeme out of Zion, and the Restorer of
Paths to dwell in is come; he is on his way: andwileyet more fully and gloriously
appear to fulfil the Promises spoken of hith.”

In today’s so-called democratic societies “Kingdasnnot always a helpful symbol though early
Friends stressed constantly that

“Christ was come and had set up his Kingdom abdxeen hundred years since,

according to Nebuchadnezzar's dream and Danietph@cy... And when Christ was

come he said his kingdom was not of this worldt Vas, his servants should fight, but

it was not and therefore his servants did not figttrist saith, ‘All power in heaven

and in earth is given to me’, so then his kingdoaswet up and he reigns. And we see

Jesus’ reign, said the Apostle; and he shall réig@ll things be put under his feet,
though all things are not yet put under his feet,subdued®

This is part of the reason for Friends Peace imesty to which | will refer below.

IV. Implications of New Life in Christ for Friends

1. Consequences

The New Life in Christ means belonging to the vaguping community, accepting its discipline
and being prepared to serve. The two words oc@yagain and again about membership in the Religious
Society of Friends are commitment and belongingn€is Howgill in 1663 wrote: “The kingdom of

18 W. PennA key opening the way to every common understantorglon, 1694, p 14; M. Davi&ritish QuakerTheology since
1895 Edwin Mellin Press, 1997, p 23.

19, PeningtonAn Examination of the Grounds and Caysss., London 1660, pp 9-10; Davap cit, p 23.

20 G, PriestlandReasonable Uncertainty: A Quaker Approach to DoefrQHS, 1982, p 44.

2L G. Fox, Postscript ttThe Malice of the Independent Agent Again Rebuk&@76, pp- 26-27.

2 G. Fox,Journal ed. J. Nickalls, CUP, 1952, pp 19-20.

52



The Prague Consultations

Heaven did gather us and catch us all, as in a me¢.came to know a place to stand in and what i6 wa
i 123
in.

Young Friends in 1986 put it this way:

“When we consider the criteria for membership,tthe greatest factors are community
and commitment. Not just a practical commitment, &wpiritual willingness to grow
and learn, out of which our practical commitmenit enolve.”?*

“The spiritual understanding of membership is, gsemntials, the same as that which

guided the ‘Children of Light'... [It] is still seeas a discipleship, a discipline within a

broadly Christian perspective and our Quaker tiadlitwhere the way we live is as

important as the beliefs we affirf>”

From the above modern extracts it will be seen tltacreedal statements are required but a
desire to worship in this particular community &ondserve within its confines locally, nationallyciar
internationally.

“It is often hard to accept that other people hénegr own valid relationship with God,

their own specialness and insights. We are notdissiples — we are disciples together.

Our vision of the truth has to be big enough tdude other people’s truth as well as
our own.”®

Our Advices and Queries tell not only what worskifor but also to attend regularly.
“Come regularly to meeting for worship even whem ywe angry, depressed, tired or

spiritually cold. In the silence ask for and accyat prayerful support of others joined
with you in worship...Let meeting for worship nourish your whole lifg.”

In our book of Christian discipline are includeztaunts of the lives of some individual Friends
through the centuries, whose commitment is an el@abopus. New Life in Christ is a life long journey
Friends are seekers, but “also the holders of eique heritage of discoverers. We, like every getien
must find the Light and Life again for ourselvesilfpwhat we have valued and truly made our own, not
by assertion but by lives of faithful commitmerancwe hand on to the future... In the Religious Sgcie
of Friends we commit ourselves not to words b teay.®

2. Commitment, a Way of life (Ethics)

All Christians would assert that their faith irghces their way of life. Non-conformity in Britain
in the past has stressed this more than the maiohaorches. However, because Friends lean rather mo
towards an embodiment of Christ in their lives, coitment is seen “primarily in terms of discipleship
rather than “clear cut tests of doctrine”.

“These find expression in our testimonies, whicliler¢ the Society's corporate

insights, and a loyal recognition of this is to bgpected, even though precise

agreement on every point is not required. We ar@r@wf our continual failures in our
discipleship.®®

This echoes Phil 3.12-14 RV but used by Friendkénplural.

2 Francis Howgill’s “Testimony concerning Edward Baurgh”, 1663 in E. Burrougi;he Memorable Works of a SofhThunder
1672, prelim. leaf, e,3.

2 “The Young Quaker”, Vol. 32, 1986, No. 4.

% Quaker Faith and Practice(Q.F. & P.) The Book of Christian Discipline dfet Yearly Meeting of the Religious Society of
Friends (Quakers) in Britain, 1994, 11.01.

#Beth Allen, “The Cost of DiscipleshipFriends QuarterlyVol. 23, 1984, p 306.

27 «pdvices and Queries”, Q.F.& P., 1.02-1.10, 1994.

BQ.F. &P, p17.

2Q.F. &P.11.48.

53



Prophetic and Renewal Movements

2.1 Underlying Theology of our Testimonies

John 1.9: “The real Light which enlightens evergmborn into the world.” Friends refer to this
as “that God in them af”or, “God is everyone” as Advice 17 usedit.

As already commented upon above, the stress onahghipping community is essential to right
discernment in decision making. This is essent@hlor the individual as well as for the Religious
Society as a whole when new work is undertaken.

“True concern [emerges as] a gift from God, a legdif his spirit which may not be

denied. Its sanction is not that on investigatioproves to be the intelligent thing to

do... it is... a matter of inward experience, that ¢hisrsomething that the Lord would
have done®

The importance of the local worshipping group iostéring active concerns cannot be
overemphasised, but it may also be though the paddor action has every appearance of good sesse,
the meeting waits before God it becomes clear ti@tproposition falls short of “concern”. Amongst
many others these two advices will serve: “Whilepooate guidance is of great value in controlling
individual extravagance, it is a source of greatgda to the church if it is opposed to a genuimividual
concern®® and on the other hand: “Think it possible that yuay be mistaken.”

2.2 Peace Testimony

Best known of our testimonies and perhaps todayribst difficult one is our Peace Testimony.
Its origin is to be found in G. Fox’'s statementdrefthe Commonwealth Commissioners in 1651:
“I told them I lived in the virtue of that life argbwer that took away the occasion of all

wars, and | knew from whence all wars did riserfrthe lust according to James’
doctrine.” (St James’ Epistle 4%)

So also the declaration to Charles Il in 1660t pawhich reads:

“All bloody principles and practices we do uttedgny, with all outward wars, and
strife and fighting with outward weapons, for anpde or under any pretence
whatsoever, and this is our testimony to the whaded. That spirit of Christ by which
we are guided is not changeable, so as to commafrdm a thing as evil, and again to
move unto it... The spirit of Christ which leads asoiall Truth will never move us to
fight and war against any man with outward weaparesther for the Kingdom of
Christ, nor for the kingdoms of this world... ‘Natighall not lift up sword against
nation, neither shall they learn war any more.2(s4; Micah 4.3)®

There are many more early statements of the Stiebrporate witness setting out the basic
principles of the peace testimony. They servedstrdjuish Quakers from those suspected of plotting
overthrow the established authorities, so for imstaRobert Barcla}f, William Penri” and many other¥.

However, Friends are well aware that oppositioaltavars, all preparation for war, the use of
weapons, coercion, by force and military allianasme would be a poor peace testimony, more akin to
keeping a personal conscience clean than to ewggpdiace and justice to reign on earth. As Britsiimce
the fifties, has a professional army and therefowemore need for a national service, the witness of
conscientious objection to military service is rander an issue in Britain, but elsewhere Friends’
opposition to all forms of violence imposes upoerththe responsibility to seek alternative respotses
conflict and injustice.

%0 G. Fox,Journal, op cit.p 263.

% Q.F.&P.1.02,17.

%2 Roger Wilson, “Authority, Leadership and Concert849, Swarthmore Lecture, p 12 (13.07).

33 W.C. Braithwaite, “Spiritual Guidance in the Exigeice of the Society of Friends”, 1909, Swarthmiaeeture, p 101 (13.10).

34 G. Fox,Journal, op. cit, p 65 (24.01).

% “A declaration from the harmless and innocent peopGod, called Quakers, against all plotters figliters in the world”, 1660,
pp 1-3 (extracts thereof 24.4).

** Robert Barclay, “Apology for the true Christiarvidiity”, prop. 15, sec. 13, 1678, London edn., 823 (24.02).

37 William Penn, “Some fruits of solitude”, 1693, niras, pp 537, 540, pp 543-46 (24.03).

¥Q.F. &P.19.45-47.
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From the beginning Friends have tried to preveotemce and wars breaking out by speaking
“Truth to Power” and to relieve the suffering ortlbsides of a conflict. Over the centuries it hasdme
known that Friends do not take sides and that #reyto be trusted. So called Quaker embassies and
diplomats, conferences make this their aim. However

“Friends are not naive enough to believe that sachappeal to ‘that of God’ in a

dictator or in a nation which for psychologicalather reasons is in an aggressive mood

— will necessarily be successful in convertingtiyrant or preventing aggression. Christ

was crucified; Gandhi was assassinated. Yet thayai fail. Nor did they leave behind

them the hatred, devastation and bitterness that suacessful or unsuccessful, does
leave.®®

Sydney Bailey comments:

“l do not know whether Quakers have special ap#isudr skills as mediators, but they
tend to sympathise with both sides in an intermaiicdispute, as both are usually
victims of past mistakes. Because Quakers belieakthere is that of God in all people
to which others may respond, they not only hopetlierbest but they expect the best,
believing that bad situations are likely to gettéetwith the input of a little honest
goodwill. And because they consider that force Iyealways creates more problems
than it solves, Quakers feel impelled to do whatdssible by reason and persuasion to
resolve conflicts involving or threatening armecct™®

Some years later, stressing that peace is a gdeedad this to say:

“The follower of Jesus is to discover and then potenthe Kingdom of God. That
Kingdom has two tenses: it is already here, in eawh of us; and it is still to come,
when God’'s goodness becomes a universal norm. Wetcalive now ‘as if' the
Kingdom of God were already fulfilled. Peace begimishin ourselves. It is to be
implemented within the family, in our meetings,dar work and leisure, in our own
localities, and internationally. The task will nev® done. Peace is a process to engage
in, not a goal to be reachetf.”

It is clear to European Friends that preventionbéter than cure. Thus a large part of
discipleship in the field of the Peace Testimorgetpis concerned with attempts at prevention. Ugcal
nationally and internationally they are active gape education, mediation, conflict resolution,cpei@x
campaigns etc.; in training trainers and in academsearch. Often the initiative arises as a canbgr
one individual. The concern being tested, whichlwam long process, may then be carried out.

Here are two examples: “Mothers for Peace wadthmchild of two 85 year old Quakers, Lucy
Behenna and Marion Mansergh. Taking to heart thesage on a Quaker poster, ‘World peace will come
through the will of ordinary people like yourselthey put their life savings into a scheme to sgrudips
of peacemakers to visit two superpowers — the USd\tae Soviet Union. Mothers were chosen because
they have a special affinity with one another amdmon desire to secure a safe and peaceful viarld
their children.*?

From this beginning in 1981 the work has continaad extended, involving women from many
countries and cultures.

One individual Friend, George Murphy, having hiael toncern to set up an academic School of
Peace Studies charts the six years it took ta sgt*f It has since become the largest and most respected
University Department of Peace Studies in the waldBradford.

Much of the diplomatic work of Friends cannot heblicised for obvious reasons. Much work
under the heading of “Peace” started by Friendsie hbecome independent organizations such as
OXFAM for instance. Building the institutions of gee requires social justice and the right sharfrihe®

% Kathleen Lonsdale, “Removing the causes of wa®531 Swarthmore Lecture, pp 68-9 (24.26).

0 sydney Bailey, “Non-official mediation in disputé®eflections on Quaker experience’Royal Institute ofnternational Affairs
International Affairs, Vol. 61, 1985, p 208 (24.36)

“! Sydney Bailey, “Peace is a Process”, 1953, Swantbbecture, p 173 (24.57).

“2“Mothers for Peace, Bridge Builders for Peace’83.% 2.

43 George Murphy, quoted in appendix 3(a) of MeefmgSufferings, The Nature and Variety of Concehe report of a working
party, 1986, p 22 (13.04).
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world’s resources, and a care for the universes Thiturn demands education and training both at

grassroots level and at governmental level.
“The first Friends had an apocalyptic vision of therld transformed by Christ and
they set about to make it come true. The presenérgdon of Quakers shares this
conviction of the power of the spirit, but it is wiful whether it will transform the
world in our lifetime, or in that of our childrem ohildren’s children. For us it is not so
important when the perfect world will be achieveduhat it will be like. What matters,
is living our lives in the power of love and not myng too much about the results...
We... lose the craving for success, always focusinghengbal to the exclusion of the
way of getting there. We must literally not take tmuch thought for the morrow but
throw ourselves wholeheartedly into the presenatThthe beauty of the way of love;
it cannot be planned and its end cannot be for&féld

2.3 Other Testimonies

Our Advices and Queries which embody Quaker testies remind us to respect that of God in
everyone and thus to consider not only the themssmentioned, but also to use our gifts in theiser
of God and the community, letting our lives speale are asked to bring into God’s Light our emotjons
attitudes and prejudices; to discern new growinigitsdan the social and economic life; to remember o
responsibilities as citizens which may lead usreaking the law of the land; to practise stricegrity in
business; to use money and information entrustads teesponsibly and with discretion. Thus we do not
take an oath as this implies a double standarcutif.tWe are to resist the desire to acquire pegses or
income through unethical investments, speculatiayames of chance. We are encouraged to live simply
not to buy what we don’t need or cannot afford.

We are to keep ourselves informed about the affectr style of living has on the global
environment and economy. In view of the harm dogpehe use of alcohol, tobacco and other habit-
forming drugs, we are to consider limiting and/efraining from their use. George Fox in 1656
encouraged us to “be patterns, be examples iroalitdes, places, islands, nations, wherever yoneco
that your carriage and life may preach among atssaf people, and to them; then you will come &dkwv
cheerfully over the world, answering that of Goaireryone *°

Thus New Life in Christ requires a different arglnlifestyle from that which surrounds us in
order to grapple with the problem of justice withatnhich there can be no peace.

2.4 Forgiveness and Reconciliation

However, that alone does not cope with the prolémhat the churches call sin, psychologists
call it the dark side of our conscious self. Knogviour own need for forgiveness and grace enablés us
be involved in the difficult task of reconciliatioAn ability to forgive and to accept forgivenesight be
a doorway that leads to new beginnings.

In 1693 W. Penn wrote:

“we are too ready to retaliate rather than forgivegain by love. Let us then try what

love will do. Force may subdue, but love gains: dwedthat forgives first, wins the
laurel.”®

This will still do today in personal relationshipblationally and internationally the South
African model “The Truth and Reconciliation Comniigg, is a first try that can be called moderately
successful. New Life in Christ cannot be said to ait worldly success, yet “be ye reconciled” echoes

“Wolf Mendl, “Prophets and Reconcilers”, 1974, Svarore Lecture, pp 101-102 (24.60).
4 G. Fox,Journal, op. cit, p 263.
“SW. Penn, “Some Fruits of Solitude”, 1693, in aection of the works 1726, Vol. 1, p 843.
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throughout the Bible. Friends Queries asks us “inatvways are you involved in the work of
reconciliation between individuals, groups and oraP*’
“Reconciliation, in the biblical sense, is not abadeologies or beliefs but about
people, their relationship and response to God,thaul relationship and response to

each other. God was in Christ, reconciling the daol himself, and he calls each of us
to a ministry or vocation of reconciliatiof*”

Margarethe Lachmund, a German Friend, with widaeeience first of Nazi Germany, and after
the war, with the problems of East and West Germ@&iyistianity and Communism, stresses that by
investigating how Christ himself met the tensiohbis time, solutions can be found.

“Jesus knows no fear, nothing holds him apart fratimer people. His fearlessness,

however, flows from his communion with God... The @ge for clarity and the

strength to stand up for truth are repeatedly deledf us. However, the secret lies in

the way in which truth is spoken. If it is spokeithacontempt, bitterness or hatred, it

results in bitterness; if however, truth is spoketove, the door to the other’s heart can

slowly open so that the truth can perhaps have seffeet. We can help to ease the

tension... if we fulfil simultaneously Christ's tw@mmandments — the command to

love and the command to speak truth. A synthesthedge two must be found. Out of

fear, we may betray truth; ... a desire for peacéuit truthfulness is worthless and

does not bring about peace; without love truthrimsffect because it is not heafd.”

In training oneself and others in the skills ofam,ciliation and mediation Mary Lou Leavitt
stresses the need for “naming” to bring the condliat in the open, the skill of listening and legigo. If
we are to do the naming, listening and letting gdlwwe need to have learnt to trust that of God i
ourselves and that of God in those trapped oridékssof the conflict with us. And to do that welfind |
need to be centred, rooted, practised in waitingsod. That rootedness is both a gift and a digapli
something we can cultivate and build on by ackndgieg it every day>

All Christians will have numerous examples of htiwir faith has effected reconciliation, but
few churches or their leaders make the demandNbat Life in Christ obliges us to get involved in
reconciliation, mediation and conflict resolutionhish then results in agencies which work with
individuals, groups and nations.

Peace and justice which in our day stresses huights is very difficult to achieve. Justice, as
we are seeing, cannot be achieved through violdhdecreates justice for the one, it is unjusttte
other. The suffering of those involved is immensew Life in Christ which causes our discipleshipt
non-violent requires us today more than ever tdasighted and prophetic, to remove the causes of
injustice before violence breaks out. Disciplesthigs not ask “does it work?” from a worldly viewpbi
but “am | obedient?” We are to be signs of the Kioig. If we accept the Johannine saying, “I am the
Way, the Truth and the Life”, then, for the indival, New Life in Christ may involve suffering, afar
the Christian community setting signs is effectwen in a sinful world.

3. Interfaith Dialogues

The implications of our Quaker Christology in althathnic, multi-faith society are a vigorous
interfaith dialogue. However, this is not a"™2€entury insight. William Penn wrote this in 163Fhe
humble, meek, merciful, just, pious and devout sané everywhere of one religion; and when deash ha
taken off the mask they will know one another, tjiodhe diverse liveries they wear here makes them
strangers™

47 Advices and Queries, Q. F. & P., 1.02, 32.

“8 Sydney Bailey, “Our Vocation of ReconciliatiorPriends Quarterly Vol. 22, (1980-82), p 244.

49 Margarethe Lachmund, “The attitude of Christiamghe tension between east and weBtiends Quarterly Vol. 12, 1958, pp
154-59.

0 M.L. Leavitt, from an address to the Ireland Ygarleeting, 1986 (20.71).

51 \W. Penn, “Some fruits of solitude”, maxim 519airollection of the works, 1726, Vol. 1, p 842 (@I).
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From the beginning the Quaker Christian faith had a universal dimension. G. Fox saw the
Light “shine through all” and he identified it witthe divine Light of Christ that “enlightens evenan
that comes into the world” (John 1.9). He and ottty and later Friends pointed out

“that individuals who lived before the Christiaraesr outside Christendom and had no

knowledge of the Bible story had responded to andivprinciple within them...

obedience to the Light within, however that maydeecribed, is the real test of faithful

living.”®2
“What think ye of Christ?” is central both in owlationship with other religions and in our relasaip
with one another... We are truly loyal to Jesus Glwisen we judge the religious systems of the world
by the standard which he himself used — “not eweny that says unto me Lord, Lord... but he that doeth
the will of my father.”

“Every tree is to be known by its fruits, not by tead wood or thorns or parasites, but

by the fruit of is own inner life and nature. Wé khow the fruits of the Spirit and

recognise the beauty of holinessrich fruits of the Spirit may be tasted from other

people’s trees. They spring from the same HolyiSpirTruth, the same Seed of God,
whose power moves us through Christ.”

4. The Need to Listen

4.1. Listening in Worship

The “New” in New Life in Christ means a continuifjmurney. Friends are forever seekers who
find, and then continue in their journey. Frombtginning Friends have stressed continuing rewoslati
The Holy Spirit speaks to us in worship, henceittsistence that the basis of worship must be S#enc
Out of the silence words or “ministry” as the Quakeall it may come.

“...wait patiently to know that the leading and tiwe are right, but do not let a sense
of your own unworthiness hold you back. Pray ttairyministry may arise from a deep
experience, and trust that words will be given ygu.

“The basic response of the soul to the Light igfimal adoration and joy, thanksgiving
and worship, self-surrender and listenify.”

“Prayer we learn gradually has far more to do Wgtening than with talking... As we
learn more about worship we learn to listen moeptie™®

“In our meetings for worship we seek through thinsss to know God’'s will for
ourselves and for the gathered grotip.”

4.2 Pastoral Care

This insistence on listening affects every sphafreQuaker life. It schools us for sensitive
pastoral care.

“Loving care is not something that those sound indvand body ‘do’ for others, but a
process... Careful listening is fundamental to hejgach other>

This does not prevent us from also acquiring psitesl skills.

“Understanding of human personality and motivatigained from a variety of
disciplines will be of help in effective pastorare.’®®

%2 Alastair Heron, Ralph Hetherington, Joseph Pickeasubmitted to Yearly Meeting 1994 (7.04).

%3 Marjorie Sykes, “Friends and World Religions” (tteh 1957) in E.B. Bronner, e8haring our Quaker Faith1959, pp 104-05
(27.11).

5 Advices & Queries, Q.F. & P., 1.02, 13.

% Thomas R. KellyA Testament of Devotipti941, pp 29-30.

% Diana Lampenkacing Death 1979, pp 34-35 (2.26).

Q.F.&P., 3.02.

8 Op. cit 12.01.

%9 Op. cit 12.10.
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Not having an ordained clergy or paid servants esaRerhaps more of the membership
acquiring such training. Thus in an ecumenicalirsgttQuakers often find themselves taking a listgni
role and exercising pastoral care of our ordaira@agues.

Out of this has evolved what Quakers call “creatigtening”, a group setting where all who
take part are involved in the process of learningua themselves as well as about others. Hereycsile
too can heal and restore. For Quakers this appriitacin naturally with our experience of worshipis
therefore not surprising that a disproportionatenber of Friends are engaged in family mediation,
marriage guidance and similar national institutions

V. Emerging Convergences and Divergences within our Christian Faith
Communities, from a European Quaker Viewpoint

1. Preamble

| work, unpaid, in the Christian ecumenical chaplg at Leeds University, which has over
23,000 students and over 6000 staff. We care feryewne, from the cleaners to the Vice-Chancellor.
Some desperate people come to us off the streefebisWe belong to eight different denominations
(Anglican, Methodist, United Reformed, Baptist, hetan, Roman Catholic, Quaker, Salvation Army).
This is the nicest and most harmonious team | leaee worked in and with. The church leaders oféhes
churches have signed our covenant. We are looselybanevolently overseen by the West Yorkshire
Ecumenical Council (WYEC). For my Monthly Meetingsit on WYEC though Friends don’t have
“Church Leaders”, and | am also their ecumenicéitef. We celebrate an open campus communion for
every one who wishes to participate. Anglicans, RonCatholics and Quakers also hold their own
distinctive worship. We have good relationshipshvitie Jewish chaplain, Moslem clergy and members
of the Hindu and Buddhist faiths.

2. Convergences

It is clear in Britain as perhaps in Europe ashel& that church allegiances and participation in
worship is declining quite sharply. It is equalligar where churches together see their discipleiship
pastoral care, feeding the hungry, looking after ¢sick in body and mind, caring for the strangerd a
those in dire distress, whether in or out of prigch Matthew 25.31ff) whether the prison is phydic
mental or emotional or intellectual, then, therepwergence is almost complete. Where there are no
hierarchies, no power struggles, no gender cosflistit great trust among people, there convergence
present. The academic doctrinal arguments ceaseatter. When, in a seminar on pastoral theology,
believing and belonging came under the discusdiasked the Dean of Westminster what “believing”
entailed, the historic creeds, the 39 Articlesakwnswered “no one today believes those”. Whiytieat
church leaders and academics still argue in tenosniprehensible to the majority of the laity and th
millions who no longer darken the doors of churéhes

Today, in Europe, we live in what used to be meférto as “the mission field”. New Life in
Christ for those of us who labour in that deseartyineyard if you prefer a biblical phrase, meansséble
discipleship. There is no division in the exercidepastoral care. Jesus is thought to have saikbiVo
me” and that includes the cross. What is the Goewd\Nwe proclaim in perfect harmony? That the
individual in all her/his sorrow and sinfulness teed; that God loves each one of us. Woe unto us wh
causes one of these little ones to stumble. h imitigating the stumbling that we show forth that are
one in Christ. Our faithfulness to the value of teawhatever side she/he is on, even if it leads to
persecution, is both old and new life in ChristeTiood of the martyrs is the seed of the churtis fas
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been the church’s experience through the ageswBah the church allies itself with secular power or
bickers amongst itself, the strength and joy of tiémin Christ diminishes or even vanishes.

The spirituality of the mystics has nourished @teurch throughout the ages and has spanned
both denominations and religious faiths. Buddhistitsiality is used by Roman Catholics and Protetsta
alike, not to mention the Quakers. The retreat mmam which nourishes us spiritually uses diverse
symbolism and practices. At least in Britain weeatt those retreats we find helpful, irrespectivehef
denominational leader.

The Church hierarchies may still ordain restrictiaon who may take Holy Communion at the
Lord’'s Table, but at the grassroots these restristiare ignored. New Life in Christ spells unity in
diversity, but not division. Discipleship, the maok New Life in Christ, requires spiritual nouriskmnt
taken together in the one family. Is it not sadt ttiés is only possible when the human leaderssip i
absent?

As we all know, there are some very successfuleaences, although even they still labour
under difficulties. The divergent Methodist churshigave come together again. The United Reformed
Church is a united church derived from Congregatists, Presbyterians and the Churches of Christ.
There have been successful conversations betweglicAns and Lutherans, and Lutherans and Roman
Catholics on the question of justification. Engladras many Local Ecumenical Projects (LEPS), though
they also often show notable strains. Their contimgether has often occurred because of shrinking
membership, lack of finance and clergy. Sharingdngs is sometimes easier than becoming one
congregation, even though different types of wgrslre practised. To which denomination does a perso
belong when she/he leaves an ecumenical churchubeagork calls the individual elsewhere where no
LEP exists?

3. Divergences
Despite this having been a century of Ecumenisnseem to have lost some of the hope and
euphoria of 1948. The divergencies today may Herdifit but there still lies a long road ahead.

3.1 Christian Religious People and Church Leadershi

There are an increasing number of so-called habhseches in Britain. They often lack an
insight into tradition, have cut themselves loaserf any church discipline and tend to be concemi¢ul
the individual and the small house church groupadmically speaking, they lack any ecclesiology.
They think of themselves as biblically based. Téwedency is either towards fundamentalism or New-
Ageism. There is usually a charismatic person dsader who can be very authoritarian. Main line
churches often try to exercise some oversight bottdlways succeed.

3.2 European Quaker Yearly Meetings and the Ecumenal Movement, Ecclesiology

The disintegration of political Marxism-Leninisma$ made Eastern Orthodox churches less
interested in the ecumenical movement and much matienalistic. Some have even withdrawn from
ecumenical councils.

As some mainline churches are still “establishadtional churches, non-conformity is often
frustrated by their timid or non-existent respongedational, social and economic evils and human
rights. If these churches are to demonstrate Ndw ihi Christ, they need to become far more progheti
both globally and nationally. Financial dependeneeen when only slight, strangles their prophetic
voices and often inhibits true discipleship. Theenfnational insistence on “good investments” pnéve
many from ethical investments. They are often plain capitalists. Though recognising that military
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personnel need pastoral care the same as everglsmeby no stretch of the imagination can | erggsa
Jesus ever being paid by the armed forces. Therether ways of taking care of the cure of souls.

Hierachies
Many churches have become as power seeking asth&ssociety.
“You know that in the world, rulers lord it overetin subjects, and their great men make
them feel the weight of authority; but it shall reg so with you. Among you, whoever
wants to be great must be your servant, and whoeeets to be first must be the

willing slave of all. Like the Son of Man, he didtncome to be served, but tot serve,
and to give up his life as a ransom for maffy.”

“The prophets and Jesus can be described as “tateit they had no power and “led from
behind”. New Life in Christ needs radically to rieth Church Government.

“Friends are not to meet as people upon town dslpdrusiness but are to wait upon the

Lord... In these solemn assemblies for the churchisise, there is no one presides

among them after the manner of the assembliesheir gteople; Christ only being their

president, as he is pleased to appear in life daadom in any one or more of them; to

whom whatever be their capacity or degree, the adkere with a firm unity, not of

authority, but conviction, which is the divine aotity and way of Christ’'s power and
spirit in his people..*

“At the centre of Friends, religious experiencetlie repeatedly and consistently
expressed belief in the fundamental equality ofr@mbers of the human racewe try
to free ourselves from assumptions of superiofity.”

In the twin insistence that Christ only is ourépident” and that “the light of Christ in everyone”
makes us all equal lies the Quaker rejection ipaidl religious authority. Individuals and groupesnbe
careful not to claim to speak for Friends withoupleit authority. This is given by the appropriate
Meetings for Worship for Church Affairs.

“In all our meetings for Church Affairs we needigien together to the Holy Spirit. We

are not seeking a consensus; we are seeking thefv@od. The unity of the meeting
lies more in the unity of the search than in theiglen which is reached®

Britain Yearly Meeting in session is the body withimate authority for Church Affairs for
Friends in Britain. All members of the Yearly Mawggi have the right to attend and to take part in its
deliberations. The Religious Society of Friendsfribs beginnings insisted that they had been giew
Life in Christ, and that thus primitive Christiapithad been revived. However, this makes any
institutional coming together of the Religious Sgiwith hierarchical organized churches an unjikel
proposition.

Language and Dogmatics

Due to Friends’ insistence that contained in tleavNLife in Christ is continuous revelation, any
creedal statements prove impossible. (It mightigeied that Friends’ creedal statement is that we ha
nonel)

“The Quaker objection to creedal statements igmbeliefs as such but to the use of an
officially sanctioned selection of them to imposeumiformity in things where the
gospel proclaims freedom. ‘Credo’ is the Latin 1doelieve’. The meaning of the word

is debased if you confine it to an act of the gilling intellectual assent to articles of
faith. It is much better translated as ‘I commitsely to..." in the sense that one is
prepared to take the full consequences of thefbadige has adopted. One adopts not so
much a set of propositions as a discipline of wagkout in one’s life and experience

50 Matthew 20, 25-28.

51\W. Penn, “Preface to George Fodbturnal, 1694, prelim leaves L3-L4; bicentennial edition 188ol. pp Ivi-lviii (19.58).
62 “Statement of intent on racism”, made by MeetiogSufferings on behalf of London Yearly Meetind389(23-36).

%3 Epistle of London Yearly Meeting, 1984, Rnoceedingsp 267 (2.89).
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the consequences of the truth one has espoused:aliree of the beliefs lies solely in
their outworking.®*

Isaac Penington wrote “All Truth is a shadow exdéptlast, except the utmost; yet every Truth
is true in its kind. It is substance in its owngglathough it be but a shadow in another plac®g...”

J.W. Rowntree in 1904 could write: “Creeds areestibnes, doctrines are interpretations: Truth
as G. Fox was continually asserting, a seed wighpibwer of growth, not a fixed crystal, be its tace
never so beautiful®

We must add to this that the way theological coieare expressed today is mostly meaningless
to non-church goers — and to most churchgoers #s kaguage too develops. So here too | see no
convergence.

Gender Issues

Friends’ stress on the Light/Spirit of God in ex@re leads them to an abhorrence of sex
discrimination. G. Fox associated sexual equalith wew life in Christ.

“For man and woman were helpsmeet in the imageaf.G in the dominion before

they fell; but after the Fall... Man was to rule oves wife; but in the restoration by

Christ, into the image of God... in that they arepbeieet, man and woman, as they
were in before the Falf?

So also Elizabeth Bathurst in 1685:

“As male and female are made one in Jesus Chdstasnen receive an office in the

Truth as well as men, and they have a stewardsidpnaust give an account of their

stewardship as well as the men®.”

The emphasis on non-sexist language today is lsewichallenge to hierarchy.
“Our tradition enables us to recognise that ourichof language and our reaction to
the choice that others make, reveals values whiely mtherwise stay hidden...

Remember that the Spirit of God includes and tramnds our ideas of male and female,
and that we should reflect this insight in our vand through our ministry®

“Human sexuality is a divine gift forming part d¢fet complex union of body, mind and
spirit which is our humanity®

“Homosexual affection can be as selfless as hatguad affection, and therefore we
cannot see that it is in some way morally worse..itiée are we happy with the

thought that all homosexual behaviour is sinful:tiweoand circumstances degrade or
ennoble any act™

“We affirm the love of God for all people, whatevbeir sexual orientation... to reject

people on the grounds of their sexual orientatioa dlenial of God's creatiof®
Thus the Religious Society of Friends in Europeffinds itself to be the refuge for deeply religio
homosexual people who have been discriminated sigairhave been excluded from other churches. Yet
another divergence.

Worship

Most European Friends find liturgical worship diflt. They appreciate deeply the profoundly
spiritual music which accompanies both pre- and Reformation liturgies and the great oratoriums, b
have difficulty in distinguishing the aesthetic fic¢he worship aspect. For many Friends spoken words

5 John Punshon, “Uncertain Trumpethe Friend Vol. 136, p 278 (17.25).

% |saac PeningtorThe Life of a Christian1653, T page. (27.22).

% J.W. RowntreeEssays and Addressd905, p 349.

7 G. Fox,A collection of ... epistled698, ep. 291, p 323 (19.50).

% Elizabeth Bathurst, The sayings of women... in sevalaces of the Scriptures, 1683, p 23 (23.A3).

9 Quaker Women’s Group, “Bringing the invisible irite light”, 1986 Swarthmore Lecture, p 4 (23.44).
° Drafted by 1994 Revision Committee, Q.F. & P. 22.1

" Towards a Quaker View of Sésy a group of Friends, 1963, p 36 (22.15).

2 Minute 9 of Wandsworth Preparative Meeting, 12 dltat989 (22.16).
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do not express their worship experience. Musicroffesguises the words. However, many churches
increasingly include periods of silence in theirrghap. This, maybe, is a gift of the Religious ®tgiof
Friends to the other churches. Forms of worshipnsee me to depend on the individual's emotional
make-up. It is not that one form is true and anofatse or defective. New Life in Christ rejoices i
diversity and not in uniformity.

Tradition

Friends treasure their tradition as all denomaregido, but it is guidance rather than authority
for them. Thus the development of Church Traditomer the centuries is for them merely of historic
interest. As in previous centuries the Church fesnbinvolved in power struggles, wars and persecsiti
it is perhaps not surprising that convergence texafitraditions is most unlikely.

3.3 Divergences in all Religions

| see the ever increasing divergencies betweenlafmentalism and those who have the
experience of continuous revelation, appreciating tise of reason, being awed and excited by the
revelations of science and being responsible abmew discoveries and technologies. Speedy
communication has made us increasingly aware ofliversity of cultures which influence all religion
Much of that which one religious group finds distimg or even unacceptable in another religious grou
are the ways in which the distortions which cultared the resulting traditions have influenced their
original religious insights. These can then leaditdence and wars which in origin do not belonghe
original teaching. Convergence, amongst other thimgpuld require each faith/denomination to enable
the others to be true to their original insightsl &aching rather than belittling and attemptingaavert
the others.

VI. New Life in Christ

1. A Diverse Journey

New Life in Christ is an exhilarating, enablingijoey. It can only be detected by others in the
way of life the individual and/or the group dispay. It is not open to academic, dogmatic disaussi
However, we might argue about it, unless “the &wif the Spirit” are visible, the New Life in Chris
remains a theory.

New Life in Christ lets us apprehend the univerGarist who leads us into diverse ways.
Galatians 5.22-25 describes it succinctly. It hashimg to do with creeds or dogma or laws, buteagr
deal with discipleship. It has been “the blood lbé tmartyrs which is the seed of the church.” The
European churches are at present too comfortadsdjrey power rather than the cross, which admigted|
is daunting.

2. Believing and Belonging

New Life in Christ means for many believing andobging. | have described the Quaker
believing and have already written much about bgiltm The Quaker stress in on belonging to the
worshipping community, participating in its lifec@epting joyfully its discipline, embodying Christ
their lives, for unless Christ is born in us ouofpssions are vain. However, this also means cgevee.
For in all churches are to be found those who emttgittist, and we belong together in the One Body of
Christ”

731 Corinthians 12, 12ff.; Romans 12.4-5.
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3. New Life in Christ Takes Away Fear

Many of our divisions have to do with power and fhar of losing power. Those of us who have
experienced the cross of Christ in God’'s powerlessrknow that power has no place in the new life
Christ. Our life’'s experience has taught us thatl @oes not intervene, neither in saving Jesus them
cross, nor the Jews and others from the Holocdhst, Tutsis from the Hutus, etc. God in Christ is
alongside us, suffering with us.

New Life in Christ takes away the fear of deaths Isurprising how many people fear death, be
it because of possible judgement, the unknown Vée?might well fear what precedes death, but death
itself is merciful. Eternity embraces life and deat is timeless and never beyond God’s lovingecé#ris
not in the future humanly conceived.

4. Jesus, the Jew

Jesus himself was a Jew. He never abjured the dahis fathers nor the writings of the Hebrew
Bible. New Life in Christ lets us return to Jewisisights of social and ecological responsibiliti€be
prophets, echoed for instance in St James’ Epigbel] out what social responsibilities are reciioé us,
including abjuring violence and war. Already in @sis we are charged with looking after the eadh, f
“ruling” in the Hebrew sense, is always “caring”fofhe insights of modern science have only inceeas
our awe and wonder that the creation evokes irPgalm 8 for instance reminds us of that as do the
majestic chapters of Job 38ff.

5. New Life in Christ Requires Us to Relearn

We must relearn the meaning of religious analaggtaphor and symbolism. It requires us to
find language meaningful to our contemporaries aithtaking away the grandeur of the universe which
inspired awe and wonder. The Hebrew Bible remirglthat God has no name, no gender. The attributes
we give Him are human made. We would not wish thesad to have to think of God as father or king, or
as being omnipotent, etc. No wonder we are acco$edaking God in our own image. New Life in
Christ is new and old. It lets us recapture the-awpiring Otherness of God, his suffering withwish
the promise that obedience will enable us to emigdiatyst. It is new, ever new, in the ways in whiga
embody Him.

Embodying Christ is “to act justly, to love loypaknd to walk humbly (wisely) before God'.”

New Life in Christ means to be willing to suffen dehalf of others, to eschew power, to take
away the occasions of war and violence, of povartg abuse. It means foregoing individualism and
becoming one with the Body of Christ in all its elisity.

“Justice is mine, | will repay says the Lord.It is not for us to judge.

6. The Religious Society of Friends

The Religious Society of Friends may be judgedayotb be weak in traditional theology, but
this is because it is passionate about living #hw life in Christ, embodying Christ in its corpazdife. It
finds itself at one with all those who too are tlusbodying Christ, whose obedience is to Chrisir the
Lord and not to worldly authorities.

“There is no easy optimism in the Quaker viewifa in Christ. Fox had no illusions about sin,
but he asks us to deal with it in a new way... Totemplate evil is a poor way of becoming good...
Isaac Penington in the darkness of Reading goa][8&e were directed to search for the least of al
seeds and to mind the lowest appearance therea@hwias turning against sin and darkness; we came b

" Micah 6.8.
> Romans 12.16-21.
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degrees to find we had met with the pure, livirtgrmal Spirit’ or as G. Fox’s repeated instructidvind
that which is pure in you to guide you to God.”

Of course we fail, but “our sins are stepping e®to God.*’

“If we follow the leadings of [the] Spirit faithflyt we are led out of sin into unity with

the divine will... this unity leads us into love ofdcare for all humankind, who are
our kin; ...What the Spirit shows us is living trutkhich cannot be fettered by
words.”®

We affirm that “the world with all its sin and splgour belongs to God. The Gospel
imperative for the church is to serve the hunghg homeless, the sick and the
prisoners... the world cries out for justice and pe'ad

"SWhilst church leaders are allied to worldly powarsl materialistic economic processes, and find $eéras unable prophetically
to condemn violence and wars and the resulting etdleschew hierarchical power and gender andatexigntations, | can see no
convergencies. However, wherever women and men érabeaced the New Life in Christ in true disciplpsin listening to what
the Holy Spirit has to say to them, there they destrate in their lives and actions convergencetheness of New Life in Christ.
E.B. CastleApproach to Quakeris1961, pp 48-49 (26.69).

"K.C. Barnes, “What is wholenessPhe Friend 1985, vol. 143, p 1454,

8 Janet Scott, “What canst thou say?” 1980 Swarthrhecture, pp 4-5 (27.26).

" London Yearly Meeting Proceedings, 1989, pp 102-@®.14). (All the figures in brackets are refeestoQuaker Faith and
Practice 1995).
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SANCTIFICATION, EVANGELICAL OBEDIENCE, HOLINESS, PERFECTION -
SOME EXAMPLES IN EARLY MODERN REFORMED THEOLOGY -

Alasdair I. Heron

The first half of this admittedly rather cumbersotitle reflects the topics suggested for this
session of our conference when we met in Genel®98. It directs our attention to a cluster of tkem
which have figured prominently (and sometimes awrdrsially) in and on the edges of the Protestant
traditions since the Reformation, and which haveearin a considerable variety of forms.

It was accordingly suggested that we might haweagor paper on this subject and that | should
offer a brief, fifteen-minute response. Things hawa, however, turned out quite like that. The main
paper presented to us in this session is an acaduBaropean, specifically English Quakerism. Tisis
not a subject | feel particularly qualified to adss, informative though Eva Pinthus’ presentatson i

I would therefore like to attempt something diéfiet as aomplemento her contribution rather
than a reaction to it. What role have our topiayetl in the history of the Reformed tradition? Ee¢n
that | must be very selective and have therefotedfn concentrate largely on two publications Whic
incidentally, appeared exactly a century apahe Marrow of Modern Divinitf1646) andA Treatise
concerning Religious Affectionf$746). First, however, let us look back a litiether into the past.

When | consider the terms listed in our title | dirst of all reminded of the medieval
movements of reform in the western church, two bfolv — the Waldensian and the Hussite — are still
today represented in WARC by direct or indirectageslants. Dangerous though it is to attempt toaedu
such movements to a formula, one can perhapsjus&ting one common line, tendency or goal as
“radical Christian obedience to the law of Chriggyrsued at a distance from, sometimes in direct
opposition to the existing ecclesiastical instiati With that we have leitmotif which has surfaced ever
and again in the last near thousand years, frelyueambined with the most diverse social, politjcal
cultural, ethnic or national programmes. “Simplei€fan obedience” generally turned out to be aimgh
other than simple — and often more than a littldigomous in its consequences and outworkings once it
took on political, social or indeed (as it not eduently did) military shape. While the Waldensjdios
example, generally eschewed political and militargbitions, seeking for the most part nothing more
than to be left in peace in their communities, istory of the Hussites, particularly of the Talbesi took
a very different course. That dramatic tale is diesis well known to the members of our consultation

In the century of what have commonly come to l®irfjuished as the Magistefiand Radical
Reformations, we find debates relating to our tepleveloping a new density and intensity, not least
because theological issues which had up till theanblargely marginal moved to the centre of the
European stage, both intellectually, socially amditipally. The central paradigm shift was Luther's
rediscovery and reinterpretation of the Paulinemtheof justification by faith, not by works. That
represented a radical break not only with the @fitheology and piety of the medieval western chur
but also with the tendency of earlier reform movatag¢o understand the Gospel astbga lex Christi

1| cannot pretend to the same familiarity with shery as our Czech partners, but have benefitteet, alia, from: M. Spinka,JJohn
Hus. A BiographyPrinceton 1968; H. Kaminsk@ History of the Hussite RevolutioBerkeley/Los Angeles 1967; F.G. Heymann,
George of Bohemia, King of Heretjd8rinceton 1965. For a more recent survey seedehMek, “Hus, HussitenTheologische
Realenzyklopadi&5 (1986), pp 710-735.

2 Speaking as a representative of one of the seet&thagisterial” traditions, | may say that | hawever felt particularly happy
with the term, attempting as it does to charaatetfie Lutheran, Reformed and Anglican Reformatgngly by classifying them
in terms of what they have in common with each o#rel not with the “radicals”. But | have no bettdternative to suggest! —
Some of the questions arising here were discussatlei fourth round of these conversations in Gerieviate 1994. See in
particular D.F. Durnbaugh, “The First and Radicafd®mations and their Relations with the MagisteRaformation” in M.
Oposensky (ed.)Towards a Renewed Dialogue. The First and SecofafRations(Geneva Studies from the WARC 30, 1996),
pp 8-29.
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Law and Gospel now came to be seen as antithetical liberating power of the Gospel as only
comprehensible in contrast to the demands of thve Bdong with this new, radicalized perception went
a correspondingly radical appreciation of the psima&power of sin — and the hopelessness of eweny f
of attempt to obtain justification by works, by thequisition of merit, by achievement. Justificatio
coram deowas and could only be the justification of the odly — justification declared by God as
Judge, yet not in the capacity of a dispenser tofordive justice, but in that of the gracious fivey and
justifier.

This new paradigm did not imply or suggest thar¢hwas now no place for “good works”, for
“sanctification” or for “Christian obedience”. Faiom it! It sought rather to uncover their real isasheir
true ground and their genuine possibility as lyaudely in the fathomless mercy of God, the redewvepti
merits of Christ and the sanctifying power of thelyHSpirit. It saw human life and history theologiy
as the stage on which God was working out salvatisilising redemption, changing the children o th
world into heirs of the kingdom.

The 18" century did, however, bring a series of debate$ @mntroversies concerning the
practical bearing and relevance of these insighfithin Lutheranism a fine (if perhaps somewhat esot
and largely marginal) argument got going about tyewrks”. Lutherans and Calvinists explored the
“third use” of the law @sus in renatis alongside the twougus theologicus/elenchticiend usus
politicus/civilig) identified by Luthef. Lutheranism developed th2wei-Regimentenlehravhile the
Calvinists — or some of them — asserted “the CrdRvghts of the Redeemer” (as did the Scottish
Covenanters) or developed theologically based tbeaf political resistance (as happened, for examp
in France). The individual, social and politicalpéipation of Christian obedience proved as difficahd
untidy — one might also say: as colourfully diversas in earlier centuries.

To make matters more complicated still, the oldadition with its understanding of the Gospel
as thenova lex Christremained alive and well, most prominently, perh@wsong the representatives of
the Radical Reformation, but by no means only tHeeggalismwas to surface ever and again, not least in
the Reformed tradition and in the various movemendd spun off from it, especially in seventeenth
century England, which may be seen as a veritalthose of ecclesial and para-ecclesial
experimentation, and that within the context ofiglband political upheavals which in their coursela
consequences constituted a unique epoch in earlyemohistory. Think of the mix — Anglicans,
Presbyterians, Independents, Baptists, Quakersyin@s, Arminians, Puritans, Cavaliers and
Roundheads, Royalists and Regicides, Neonomians Aamtthomians, emerging Hyper-Calvinism,
nascent Deism and Unitarianism and the slow, stinmgydpirth of the idea of tolerance. Add the paiii
and constitutional controversies and developmehesyise of natural science, especially of physicd
astronomy, and the dawn of the Enlightenment andegin to have a faint impression of all that was
going on (and at that we haven't even yet mentighedAmerican colonies!). Of course this fermenswa
not confined to the British Isles — the seventeeasthtury also savnter alia the Thirty Years’ War, the
Westphalian Peace, the second Turkish siege ofndieand the revocation of thedict of Nantes
Nevertheless, the mix in Britain, specifically imd@dand, was distinctive, not least in the variefy o
churches, denominations and other Christian gradpsh emerged there in that century.

At the same time it may also be said that thers avaertain broad theological tradition which,
while not universally shared — for example it wag subscribed to by Laudian “Arminians” or other
more “high” or “catholic” streams in the ChurchBhgland on the one hand, or by Quakers on the other
— was common to many Anglicans, Presbyterians,deddents and Baptists in spite of their differences
in matters of church order, ministerial office @cements. That tradition may simply be designated

3 A clear explanation of the “third use of the Lais"to be found in Calvininstitute (1559), ILvii.12; this section first appeared in
almost the form it has here in the edition of 1§88 Calvin'®Opera Selectayolume lil, 1957, p 337). A similar position isken
by Melanchthon in the sectiate usu legif his Loci praecipui theologic{also 1559), $tudienausgabevolume 11/1, 1952, pp
321-326) and subsequently in the LutheFammmula of Concord(Die Bekenntnisschriften der Evangelisch-LutheriscKéche
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“English Calvinism” (though one must be clear tihatas not as a system of doctrine merely a refitina

of Calvin’s thought— which, incidentally, also applies with equalderto continental Calvinism of the
same period). It may also be called, perhaps mocerately, Puritan Federal Theology, provided one
remembers that both the terms “puritan” and “felletasignate complex streams with various currénts.
It is relevant for our topic that within this tréidin, as already hinted above by the reference to
“Neonomianism” and “Antinomianism”, questions ofethnature of Christian obedience, of the
perfectibility of Christian life and of the statasd role of the divine Law were energetically debat
This wide field can only be illustrated here by améwo examples.

Neonomianism was associated particularly with spaminent Reformed divines as Richard
Baxter, one of the most widely read Puritan theialog in the middle of the f7century® In this
approach — which was very much concerned with tlaetige of Christian piety, with thsyllogismus
practicusand with conscientious self-examination — autlee@hristian life was understood chiefly in
terms of obedience to the Law of Christ, in thesgenf thetertius usus legisnentioned earlier. This
provoked the criticism that the distinction betwéew and Gospel had effectively been dissolved, aha
legalistic conception of Christianity had come t@@shadow the view of forgiving grace.

The resultant controversies and confusions — wiviete patently widespread — are reflected in a
work published in the middle of the century whiat sut to resolve them. This wahe Marrow of
Modern Divinity published only under the initials “E.F.”, but orathscore generally ascribed to Edward
Fisher’ The first (and longer) part of the work consistan extended dialogue between representatives
of three views, readily identified by their namdkmista, Antinomista and Evangelist@here is also a
fourth personaNeophytus but his role is largely that of a minimalistigalhttenuated Greek chorus.)
NomistaandAntinomistadisagree about the place of the LawEsangelistabegins by establishing some
fundamental distinctions:

Evan But what law do you mean?

Nom.Why, sir, what law do you think | mean? Are theng anore laws than one?

Evan.Yea, in the Scriptures there is mention made oémivaws, but they may all be comprised under
these three, viz. - the law of works, the law dftfaand the law of Christ; and, therefore, | pyay, tell
me, when you say the law ought to be a rule ofttifa believer, which of these three laws you mean.
Nom.Sir, | know not the difference betwixt them; buisthknow, that the law of the ten commandments,
commonly called the moral law, ought to be a rdléfe to a believer.

Gottingen 1979, pp 793-795 and 962-969).

4 See e.g. R.T. KendalCalvin and English Calvinism to 164@xford University Press 1979); M.C. BeGalvin andScottish
Theology The Doctrine of Assurance, (Edinburgh 1985).

° The best concentrated overview of the history edefal theology is probably still J.F.G. GoeterEpderaltheologie”,
Theologische Realenzyklopadig (1983), pp 246-252; a somewhat lighter but wesgful survey of much of the same ground is
offered by W. Klempa, “The Concept of the CovenanSixteenth and Seventeenth Century Continentdl Baitish Reformed
Theology” in D.M. McKim (ed.) Major Themes in the Reformed Traditi¢g@rand Rapids 1991), pp 94-107. Among more recent
English literature may be mentioned: J.W. Bakéginrich Bullinger and the Covenant: The Other Refed Tradition (Athens,
Ohio 1980); A.l.C. Heron (ed.J,he Westminster Confession in the ChuFolday,(Edinburgh 1982); John von Rofithe Covenant
of Grace in Puritan Thoughi(Atlanta 1986); D.A. WeirThe Origins of the Federal Theology in Sixteentimt@s Reformation
Thought (Oxford 1990); C.S. McCoy & J.W. Bakdfountainhead of Federalism. Heinrich Bullinger atié Covenantal Tradition
(Louisville 1991); D.N.J. Poolestagesof Religious Faith in the Classical Reformation diteon. The Covenant Approach to the
ordo salutis,(Lewiston/Queenston/Lampeter 1995)

5 See G.F. NuttallRichard Baxter London 1965. Baxter lived from 1615 to 1891 aadrhost of his life found himself falling
between all the available theological and eccléssstools. In theology he may be described @atholic Puritan; in politics as a
parliamentarian royalist; in churchmanship as a-episcopal, non-presbyterian seeker after ecclesi#y. From 1662 onwards
(having previously been a royal chaplain) he wasuatsider to the episcopal establishment. Of himenous (some 140) printed
works, the most often reprinted and still best knawday is probablyrhe Reformed Pastopublished in 1656. Though our
reference to him here may seem to put him in athegkght, he was far from being a narrow-mindedrtolerant man. Of this his
dossier of autobiographical writings, tfReliquiae Baxterianaevhich was published in 1696, supplies abundanbfprBor a
modern abridgement s@he Autobiography of Richard Baxtéeing the Reliquiae Baxterianaedited with introduction and notes
by J.M. Lloyd Thomas, (London 1925; Everyman Editi®31).

"I am using here the reprint version published9@8Lby Reiner Publications, Swengel, Plhe Marrow of Moderivinity, in
Two Parts.. by Edward Fisher, A.M., with Notes by the Revoltas Boston. Fisher’s other works are recorded 8nAm Appeal
to the Conscience as thou wilt answer it at theageand dreadful day of Jesus Chr{8644);A Christian Caveat to Old and New

69



Prophetic and Renewal Movements

Evan.But the law of the ten commandments, or moral laay be either said to be the matter of the law
of works, or the matter of the law of Christ: ahdrefore | pray you to tell me, in whether of thesases
you conceive it ought to be a rule of life to aidedr?

Nom Sir, | must confess, | do not know what you mégrthis distinction; but this | know, that God
requires that every Christian should frame and legdlife according to the ten commandments; the
which if he do, then may he expect the blessin@oél both upon his own soul and body; and if he do
not, then can he expect nothing else but his waathcurse upon them both.

Evan The truth is, Nomista, the law of the ten comnmaadts, as it is the matter of the law of works,
ought not to be a rule of life to a believer. Baotthus saying, you have affirmed that it ought; and
therefore therein you have erred from the truthd Avtow, Antinomista, that | may also know your
judgement, when you say the law ought not to bele of life to a believer, pray tell me what lawuyo
mean?

Ant.Why, | mean the law of the ten commandments.

Evan But whether do you mean that law, as it is thétenaf the law of works, or as it is the matter of
the law of Christ?

Ant. Surely, sir, | do conceive, that the ten commanumare no way to be a rule of life to a believer;
Christ hath delivered him from them.

Evan.But the truth is, the law of the ten commandmesssit is the matter of the law of Christ, ought to
be a rule of life to a believer; and therefore Yawing affirmed the contrary, have therein alse@ifrom

the truth.

Nom The truth is, sir, | must confess | never tool aotice of this threefold law, which, it seems, is
mentioned in the New Testament.

Ant. And | must confess, if | took any notice of thdmever understood thefn.

Following this introductory exchange, the dialogsiéivided into four sections:
Ch. 1 - Of the Law of Works, or Covenant of Works.

Ch. 2 - Of the Law of Faith, or Covenant of Grace.

Ch. 3 - Of the Law of Christ.

Ch. 4 - Of the Heart’s Happiness, or Soul's Rest.

Since this dialogue (which is followed by anothetween Evangelista a Minister of the
Gospel,Nomologistaa Prattler of the Law (andjeophytusA Young Christian”, constituting the second
part of the work) is some 260 pages long in the enogrinted edition, it is not possible here to tguo
further from it at any length. However, even a gt the table of conteftgives a fair impression of
the flavour of the whole and the various distineiavhich are important to the author. Chapter T,Hiere
example, includes the following sections:

1. The nature of the law of Christ — 2. The lawtlt# ten commandments a rule of life to believes —
Antinomian objections answered — 4. The necessitynarks and signs of grace — 5. Antinomian
objections answered — 6. Holiness and good wortksnad to only by faith — 7. Slavish fear and dervi
hope not the springs of true obedience — 8. Theaely of faith for holiness of heart and life —%se of

the means for strengthening of faith — 10. Thantitibn of the law of works, and law of Christ — Ihe
use of that distinction in practice — 12. Thatidision a mean between legalism and Antinomianism —
13. How to attain to assurance — 14. Marks andesnds of true faith — 15. How to recover lost
evidences — 16. Marks and signs of union with Ghris

Sabbatariang1650);An Answer to Sixteen Queries, touching the RiseQd®rvation of Christma@late not given).
8 The Marrow pp 22-27.
° The Marrow pp 3-4.
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The Marrowwas a private document and carried no synodalmilasi ecclesiastical authority,
though the author does preface it with an impreskst of his sources, over sixty in number, indhgg

Dr. Ames... Mr. Beza... Mr. Bullinger..Mr. Calvin... Mr. Fox... Mr. Grotius... Mr.

Thos Hooker... Dr. Luther..Mr. Marbeck... Peter Martyr... Mr. Perkins... Mr.

Polanus... Mr. Rollock... Dr. Ursind8.
Indeed, after it was rediscovered in the earl§) ¢8ntury by the Scottish minister Thomas Bostono wh
republished it with extensive notédt was actually condemned by the General Asserabtye Church
of Scotland as antinomian — one of a series of tswhich led up to the first of many secessionsnfro
that church and multifarious further divisions amdtresbyterians not only in Scotland but in Ireland
North America as well. That is another story werznpursue her¥. The work does, however, well
illustrate what the author sees as the perennigjetaof legalism on the one hand and antinomiamsm
the other. | would only add the remark that he waghe track of something important — and not only
within the context of the Puritan tradition. Legati and antinomianism — like their counterpartstivics,
moralism and libertarianism — are two fundamergatiencies deeply etched in (and deeply appealjng to
the human soul, nor is it only in the religiousinedhat they manifest themselves. It may, howeker,
suspected that both might flourish in conformityttwor reaction against a world dominated by puritan
ideals.

The other source | wish to quote from around #raes period iShe Sum of Saving Knowledge
This was also a private publication, compiled byidaickson and James Durham and first published in
1650, but although never formally sanctioned ituded significant circulation and influence by bgin
regularly bound up together with th&estminster Confessicand the other Westminster standdfds.
Strictly speakingThe Sum of Saving Knowledgehich is summed up under four heads, is onlyfitisé
part of the document; there follow further sectiamsThe Use of Saving Knowledgé&/arrants and
Motives to BelievandEvidences ofrue Faith The four heads dofhe Surare:
Head I. Our woful condition by nature, through breaking ttevenant of works

Hos. xiii.9. O Israel, thou hast destroyed thyself
Head II. The remedy provided in Jesus Christ for the elgahb covenant of grace.

Hos. xiii.9. O Israel, thou hast destroyed thydelit in me is thine help.
Head 1ll. The outward means appointed to make the elect lpangeof this covenant, and all the réisat
are called to be inexcusable.

Matt. xxii.14. Many are called.
Head IV.The blessings which are effectually conveyed bgetmeans to the Lord’s elect, or chosen
ones.

Matt. xxii. 14. Many are called, but few are chmse

Part of Head Il in particular repays closer aitantthe idea of theovenant of redemptiaas the
basis of theovenant of graceyhich in turn supersedése covenant of works:

...God, for the glory of his rich grace, hath revealedis word a way to save sinners, viz. by
faith in Jesus Christ, the eternal Son of God, i@ of, and according to the tenor of #t@venant of

2 The Marrow p 20.

1 Cf.n.7.

2 The history of the Marrow Controversy has ofteerbéold. See e.g. A.L. Drummond & J. Bullodfe ScottistChurch 1688-
1843 (Edinburgh 1973), Chapter Two: “The Coming of Bign”, T.F. TorranceScottish Theology from John Knox to John
Macleod Campbell(Edinburgh 1996), pp 204-255; or, for an oldec@mt from a more conservative perspective, Joholddd,
Scottish Theology in Relation to Church Historyc8ithe Reformatigrrepr. (Edinburgh 1974), pp 139-166. Macleoftottish
Theologycontains ten lectures delivered at Westminsterigany, Philadelphia, in 1939; it was first publishin book form in
1943. The wider history of secessions and divisionthe seventeenth and eighteenth centuries efljosummarized by J.T.
McNeill, The History and Character of CalvinisnOxford University Press 1954), Chapter Ten: “TReagmentation of
Calvinism”.

3 | am using here one such collection publisheddimBurgh in 1773 simply because it happens to beottlest of three | have by
diverse paths inherited. The others date from 18%¥ 1863, which helps to give an impression of hmvg The Sum of Saving
Knowledgeexercised an influence.
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redemption, made and agreed upon between God thieeFand God the Son, in the council of the
Trinity, before the world began.

The sum of the covenant of redemption is this: Gasling freely chosen unto life a certain
number of lost mankind, for the glory of his rictage, did give them, before the world began, untd G
the Son, appointed Redeemer, thgipn conditionhe would humble himself so far as to assume the
human nature, of a soul and a body, unto persarniahwith his divine nature, arglbmit himself to the
law, as surety for thepand satisfy justice for thenby giving obedience in their name, even unto the
sufferings of the cursed death of the cross, haldhansom and redeem them all from sin and death,
purchase unto them righteousness and eternal viifly all saving graces leading thereunto, to be
effectually, by means of his own appointment, aplin due time to every one of thefrhis condition
the Son of God (who is Jesus Christ our Lord) didept before the worldegan,and in the fulness of
time came into the world, was born of the Virginiyflasubjected himself to the laand completely paid
the ransornon the cross: Buby virtue of the foresaid bargain, made beforewlmeld began he is in all
ages, since the fall of Adam, still upon the wofkapplying actually the purchased benefits unto the
elect: And that he doth by way of entertainiagovenant of free grace and reconciliation witlerth
through faith in himselfpy which covenant, he makes over to every beliaveght and interest to
himself, and to all his blessings. (My italics)

It is noteworthy here that in spite of the evidentphasis on the radical contrast betwten
covenant ofvorks,with its requirement of legal obedience leadinghi righteousness of the law, and the
covenant ofgrace, the covenant of redemptiomvhich is the ground of the covenant of grace is
nevertheless described in stroniggalistic not to saycommercialor contractuallanguage. The result of
this language here and elsewherg&ghe Marrow for example, can talk of Christ “striking hand#hw
God” — was that the covenant of grace was inde&tidwe and described as “a covenant of free grade a
reconciliation” butde factonevertheless widely understood asoaditionalcovenant. The words of the
Westminster Confession could then be interpretednaking faith acondition of participation in the
covenant of grace:

Chapter VII.Of God’'s Covenant with Man
Il. The first covenant made with man was a covemd@ntorks, wherein life was promised, to Adam, and
in him to his posterity, upon condition of perfecid personal obedience.

1. Man by his fall having made himself incapabidife by that covenant, the Lord was pleased
to make a second, commonly called the covenantaafeg wherein he freely offereth unto sinnersdifel
salvation by Jesus Chrisgquiring of them faith in higrthat they may be saved.My italics)

In fact, the burdensome notion of the conditidyatif the covenant of grace was one of the
concerns which made Thomas Boston so enthusialstiot shis discovery of thdlarrow of Modern
Divinity with its very clear distinction between legal oieete and the obedience of faithn the light of
this material we can perhaps understand why.

That, then, is a first glance at our theme asai$ Wwandled in the puritan context. This world of
thought may seem very strange or indeed alienatings, but in its day it exercised a powerful hoid
people’s minds: this was the framework and theseilee associations of sanctification, obedienak an
the like. It should also not be forgotten that Ihthis the question ofssurance of salvatiowas very
much in the forefront — much more than it probaislyin the thoughts of most Christians today. The
background of all these ideas is supplied by purdasuistry, by interest in introspection, and &sasf
conscience”, by theyllogismus practicuand thesyllogismus mysticug he outworkings of this theology
were not confined to England or the English-spegkiorld: puritan teaching was to feed powerfullfoin
continental pietism when it began to gather momanin the second half of this same century. Nor

1 see e.gThe Marrow pp 113 ff., and Boston’s extensive naéekloc; also J.B. Torrance, “Covenant or Contract? Ad$tof the
Theological Background of Worship in SeventeentimtG@es Scotland”,Scottish Journal of Theolog33 (1970), pp 51-76; “The
Covenant Concept in Scottish Theology and Polditd Its Legacy,”Scottish Journal of Theolo@/ (1981), pp 225-243.
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should it be overlooked that while the sourcesvehquoted here may not be universally familialgast
one much read and much loved masterpiece of uinabinative allegory emerged directly from this &bl
of theology and piety — John BunyafPggrim’s Progress®

Coming now to the 8century, our topics there naturally call to mimdhd Wesley, Methodism
and the Wesleyan ideal of “Christian perfection’hi®¢¥ Wesley regarded himself as anti-Calvinist,reve
going so far as to style himself “Arminian” (thougle had little enough in common with either of the
movements usually so designated) one of his masocites was the Calvinist George Whitefiéld.
When the revivalist movement reached New Englargtavoked another Reformed thinker of a more
theological and philosophical bent than Wesley tonesv line of practical theological reflection. The
result, published in 17486, is still a theologickssic: Jonathan Edward&' Treatise concerning Religious
Affections’” The book falls into three parts:

Partl. Concerning the Nature of the Affections éimeir Importance in Religion.

Part Il. Shewing what are no certain signs thigicais Affections are gracious, or that they are
not.

Part lll. Shewing what are distinguishing Signdrafy gracious and holy Affections.

Space and time here permit us only to take nothefwelve signs enumerated by Edwards in
the third part, using his own initial definitionand following his idiosyncratic punctuation!):

1. Affections that are truly spiritual and gracious, arise from those influences and
operations on the heart, which are spiritual, sogieral and divine.

2. The first objective ground of gracious affectioissthe transcendentally excellent
and amiable nature of divine things, as they argh@mselves; and not any
conceived relation they bear to self, or self-iestr

3. Those affections that are truly holy, are primafdynded on the loveliness of the
moral excellency of divine things. Or (to expres®therwise), a love to divine
things for the beauty and sweetness of their metatllency, is the first beginning
and spring of all holy affections.

4. Gracious affections do arise from the mind’s bemglightened, rightly and
spiritually to understand or apprehend divine tBing

5. Truly gracious affections are attended with a reabte and spiritual conviction of
the judgement, of the reality and certainty of dévsthings.

6. Gracious affections are attended with evangelioatihiation.

7. Another thing, wherein gracious affections areidgtished from others, is, that
they are attended with a change of nature.

8. Truly gracious affections differ from those affects that are false and delusive, in
that they tend to, and are attended with the ldmbliovelike spirit and temper of
Jesus Christ; or in other words, they naturallydbeand promote such a spirit of
love, meekness, quietness, forgiveness and mes@peared in Christ.

5 Bunyan was born in 1628 and died in August 1688 life coinciding almost exactly with the periodl upheaval in England
which included the Civil War, the Commonwealth, Restoration and (just too late for Bunyan to $pthe Glorious Revolution.
The Pilgrim’s Progresswas published in 1678, with the second part follgvin 1684/5. On his life and writings see the
magisterial(!) study by Christopher Hilh Turbulent, Seditious and Factious People. J&umyan and his Chur¢h(Oxford
University Press 1988). Bunyan was a most prolifiter on theological and pastoral themes, handiiegn both dogmatically and
allegorically, as iPA Few Sighs from Hell1658), The Doctrine of thé.aw and Grace Unfolded1659),Grace Abounding to the
Chief of Sinner§1666),The Life and Death of Mr Badm#h680) andrhe Holy War(1682) — for a complete list see Hill, p xv.

16 George Whitefield (1714-1770) was a member of‘thely Club” at Oxford and had a conversion expecerin 1735. Unlike
Wesley he moved towards a Calvinist rather thaniAian position. He and Jonathan Edwards were th&t prominent teachers in
the New England revivial. See Jonathan Edwartie, Great Awakeningdited by G.C. Goen The Works of Jonathan Edwards
volume 4), (Yale University Press 1978%eorge Whitefield’s Journalg§London 1960). The article on Whitefield in D.McKim
(ed), Encyclopedia of the Reformed Faifhpuisville/Edinburgh 1992), p 394 refers to A.Ballimore, George Whitefield2
volumes, 1970/1980, but | have not been able swfaack this work down in Erlangen.

7 Jonathan Edward&eligious Affectionsedited by John E. Smith The Works of Jonathan Edwardslume 2), (Yale University
Press 1959). An abbreviated and somewhat moderm&msibn was published in 1984 in the sefiésssics of Faith and Devotion
(Portland, OR: Maltnomah Press) with an introduttity Charles Colson. The literature on Edwardsxieresive, but special
mention may be made of two relatively recent boddist H. Murray,Jonathan Edwards. A New Biograpl{§dinburgh 1987) and
Robert W. Jensoymerica’s Theologian. A Recommendation of JonaEmards (Oxford University Press 1988).
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9. Gracious affections soften the heart, and are de@and followed with a Christian
tenderness of spirit.

10. Another thing wherein those affections that aréytgracious and holy, differ from
those that are false, is beautiful symmetry angbqrtion.

11. Another great and very distinguishing differencéween gracious affections and
others is, that gracious affections, the highey e raised, the more is a spiritual
appetite and longing of soul after spiritual attaémts, increased. On the contrary,
false affections rest satisfied in themselves.

12. Gracious and holy affections have their exercisg fanit in Christian practice. |
mean, they have that influence and power upon hito i& the subject of ‘em, that
they cause that a practice, which is universallpfooned to, and directed by
Christian rules, should be the practice and businésis life.

We are obviously now — in spite of Edwards’ firmotedness in the Calvinist traditién-
nevertheless in a somewhat different world and atéfrom English Puritanism a century earlier. e a
on the way to an interest in the phenomenologymydhology of religious emotions — half-way, it imig
be said, to William Jame# arieties of Religious ExperienteYet Edwards is not only or even chiefly
interested in religious experience as a human phenon or a dimension of human individual or social
psychology. He is on the lookout for signs of th@ritually authentic, for means of discriminating
between genuine and delusive emotions in the fiél{Christian) religion. He is asking what indicate
real holiness which is why his enquiry belongs within our scojget he offers a very distinctive style of
approach — as one might expect of a theologian wém also immensely intellectually curious and well
versed in the science and philosophy of his time.

These lines could be drawn out much further artéddo by others in the Reformed tradition in
the last two and half centuries since Edwards. tBat must be a subject for another time and another
paper. These selected examples from what mightaledcthe early modern period may at least serve to
remind us how wide — and also how diverse — idithd indicated by our topics.

8 For Edwards’ Calvinism see, for exampiés Freedom of the Wiledited by Paul Ramsay ke Works of JonathaBdwards
volume 1), (Yale University Press 1957).

19W. JamesThe Varieties of Religious Experience. A Studyumiin Nature(New York 1902). James counts as the foundenef t
tradition of American philosophical pragmatism deped by C.S. Pierce and John Dew®grietiesis based upon his Gifford
Lectures in Edinburgh in 1901 and 1902.
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JUSTIFICATION IN ESCHATOLOGICAL PERSPECTIVE -

Thomas Finger

I. The Gaps

Traditional Protestant teaching on Justificatiahleast as understood by many Anabaptists, as
well as many Catholics, involves two problematicapyg”. The first gap stretches between God's
declaration that a person is fully justified, oghieous, and that person’s actual behavior, wschot
wholly righteous, and perhaps far from it.

This teaching, of course, was initially intendex resolve a significant problem. Medieval
Catholics tended to identify final justification tithe completion of what Protestants came to call
sanctification: the attainment of fully righteousacacter. In medieval times, most people could eixjme
be justified only after lengthy time in purgatoiyartin Luther protested that this quest for conplet
subjective righteousness led either to self-deoaptio regarding oneself as far more righteous thaa
was; and/or to despair of ever obtaining salvation.

However, the solution he proposed — that God dgar pronounces people righteous when
their character clearly is not — raised at leastmasy problems for Catholics and Anabaptists. When
Protestants spoke of this righteousness being neckoor declared, or imputed, many Anabaptists and
Catholics heard this meaning fictitious and unr@amerely verbal declaration which clashed with the
way things actually were.

Most Catholics and Anabaptists viewed the issoenfa different angle. For them, the ultimate
purpose of God’s coming in Christ was to make ugaly holy and righteous. From this perspective, t
message of imputed righteousness seemed to und€twigtian faith’s primary goal. Anabaptists
especially complained that it led to false confickento excuses for sinful behavior, to sanctifythg
moral status quo.These ethical objections were more fundamentaltliem than strictly theological
considerations.

To be sure, Protestants affirmed that all who viery justified would eventually be sanctifiéd.
But even so, this first “gap” remained. If God desithat we become actually righteous, why call
something declared, or reckoned, or imputed “jicstifon?” Justification seemed to be something that
occurred in a heavenly court, far removed frombreaahd/or something merely legal, far distant from
ethical life. The practical effect of this teachinghatever its theoretical claims, seemed evident t
Anabaptists in the sub-Christian behavior all abtirem.

Protestant justification also seemed to focushenindividual — flavored by the kind of anguish
experienced paradigmatically by Luther. For manyBaptists and not a few Catholics, this appeared to
create a second “gap”: between individuals and #aglesial and social worlds.

Anabaptists, however, experienced intense corversiruggles. They testified to a “baptism of
the Spirit”, which preceded water baptism, whichsed individuals about on its tumultuous waves and
billows and finally drowned thermYet this inner baptism had to be completed by ateroone which
incorporated individuals into communities whereytisbared their goods with, and even gave theislive
for, each other, and participated in an intensegs® of corporate sanctification. The inner andql
was inseparably linked with the outer and communal.

* But the new Protestant communions were State @barto which nearly all citizens belonged. Analsaptinight have protested
less loudly had they not been. Perhaps, had ttea more congregations like those Luther envisia®ty on in hisDeutsche
Messe -where “those who profess the gospel with hand aadtii would “meet alone in a house somewhere tg,graread, to
baptize, to receive the sacrament, and to do d@feistian works” Luther’'s Works,Vol. 53, pp 63-64) — perhaps Anabaptists
would have found more plausible the Protestantrctaiat those who were truly justified would becosaactified.

2 See the selections on baptism in Walter KlaasseipAnabaptism in Outlin¢Scottdale, PA.: Herald 1981), pp 162-189.
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Further, though Anabaptists stressed the differeriietween this corporate life and the social
life around them, they were not originally sectaria the sense of withdrawing. They were convinced
that the personal and communal renewal they expete were integral dimensions of the coming of a
whole new creation. For while eschatological exggéah was strong in most Reformation movements, it
was especially intense among Anabaptists. Thisredeged various bizarre predictions and disappointed
hopes — even a few disastrous attempts to inalwgthiatnew world violently, such as at Minster. But
also led to widespread mission efforts. Anabapitigtse convinced that individual renewal, which they
indicated much more often by terms like “new birth&n “justification”, was simply one dimensionaf
imminent cosmic transformation.

The two gaps | have mentioned have disturbed nbt Anabaptists and Catholics. Lutherans
themselves have often sought to stress, in the smofrdhe recent Joint Declaration on Justificatitat
“good works”, a “life lived in faith, hope and |oyeare fruits of justificatiorf. And most Lutherans today,
along with other heirs of the Protestant Refornmgtiare deeply concerned that God’s righteousness
revitalize the ecclesial, social and non-human deorl

Still, 1 have been asked to share what new lif€hrist could mean today in light of my own
tradition. And | suspect, despite what scholars @hdrch leaders might be saying, that these twpsga
in justification theory continue to hinder many cothes, including some Anabaptist ones, from
connecting beliefs about individual salvation wiifie’s broader dimensions. This often seems true no
only where “justification by faith” is still explidy taught, but also where the traditional teachiaven
though hardly known, shapes the fundamental awaseoiChristian life.

| propose that certain features of the Anabapgsspective can help close these two gaps. These
insights are not uniquely Anabaptist. Many are stian various ways with other churches of the frsd
second Reformations, and with contemporary Lutter®eformed and Catholics. Ultimately, | believe,
they are biblical. Still, 1 propose that the Anatistp tradition, whose theology has been largely
unformulated and implicit, can make significant tdoutions to an overall vision of new life in Cétiin
general, and of justification in particular.

I1. Eschatological Justification

Briefly, | propose that justification does involeecentral contrast, even a tension. But this is
between neither the heavenly and the earthly nerlégal and the ethical. Instead, it is between the
eschatological “already” and the “not yet”. In athgords: how can people who are “not yet” fully
righteous regard themselves as truly righteous7alse the end of the ages, when the dead shall be
raised, when all God’s people will be united in ggavhen God will dwell amidst and renew the whole
creation — is “already” a reality, and by faithpopée can participate in it now.

The justified are righteous not in some heaveplyese distant from earth, but because they are
caught up, by God’s grace, in the Kingdom of Heawerich began invading earth when Jesus came, and
is “already” transforming the world. They are rigbtus not due to some bare legal declaration, but
because the Last Judgement, in which God’s eneangesonquered and God'’s people established in new
life, has already occurred. The justified are rghis not simply as individuals, but because God has
already drawn them together into this new reality.

These convictions, | believe, were stressed bybaptsts, though they spoke more often of
God’'s “Kingdom” than of “righteousness” being prese Their insistence on living by Jesus’ high
standards, at least at its best, flowed neithemfrethical perfectionism nor desire to merit God’'s

3 “The Joint Declaration on the Doctrine of Justifion”, printed inEcumenical Proposal§Chicago: Evangelical Lutheran Church
in America 1996), #37.

4 According to the detailed study of Lutheran JoheuiRann, which deeply influenced “The Joint Declarabn the Doctrine of
Justification”, Paul's gospel of justification i®slis’ message of the Kingdom, restated in lighhisfdeath and resurrection
(Righteousness in the New TestamBhtladelphia: Fortress/New York: Paulist 198225
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righteousness, but from the conviction that sinaa’® Kingdom was truly present, such a life was
possible® Yet their intense sufferings also convinced thkat this Kingdom was “not yet” fully present.

In what follows, | want to clarify this eschatologl notion of justification gradually, and from
different angles, by showing how it throws light same theological contours of this theme; and then
(Section Ill) by suggesting some practical implicas for new life in Christ today.

A. Eschatological Justification in Luther

First, | acknowledge that this general perspectippeared among the Reformers. Luther, as is
well known, often spoke of justification as forginess of sins and imputation of an “alien righte@ssi
coming wholly from God, and in no way based on eretaracter. Yet while Luther regarded this as the
“basic and decisive factor”, he also maintainea,oading to Paul Althaus, that God “establishes & ne
being and makes a man righteous in himself” injtis¢ifying act® God, in Luther’s perspective, would
never “declare man to be righteous if he did nebahtend to make a new man out of him” and had
begun this with justifying faitA.

In this sense, says Althaus, justification “haseanhatological dimension”, for “the Christian’s
righteousness exists in the present and at the samads still coming in the future®’Luther could even
express this in the paradoxical terminology comnuafay: “We arenot yetmade righteous — yet we are
alreadymade righteous, but our righteousness still r@stsope”® In other words, though Luther stressed
God's forgiveness and acceptance, in the presérd, person who was far from righteous, this same
justifying act included the bestowal of full rigbtesness on that person in the future.

Seen from this perspective, justification is digar divine act — yet not a heavenly or legal one.
It is the establishment of a “new creation” whitthgugh not yet fully actualized, surely will be,daimto
which the justified person is irreversibly caugig. Viewed from this angle, Luther appears not too
distant from the Anabaptists, who regularly spokeadvation as a new creation, new life, or nevihisi
Luther, of course, stressed this creation’s divenigination, and one’s incorporation into it ap&m
personal effort or subjective worth. Yet if | ungiemd him, he regarded this as one dimension of a
transformative, all-encompassing, eschatological ac

B. Justification as Union with Christ

If justification were merely a legal declaratidaith would consist simply in understanding and
affirming it. Various scholars claim, however, thatther envisioned faith not as grasping a verbal
pronouncement, but as laying hold of the living i€frAccording to the “New Finnish Interpretation”,
epitomized by Tuomo Mannermaa, Luther believed flesus, and thus Jesus’ own righteousness, were
present in faith! According to Althaus, “Luther sees the essencgusiifying faith in the fact that it
grasps Christ®

Such understandings have facilitated the Luthegreements with Catholics expressed in the
recent Joint Declaration on Justification. Herehamans affirm that “Justification and renewal ai@g¢d

® See my “An Anabaptist Perspective on Justificdtiom Milan Opaiensky and Paraic Réamonn, ediustification and
Sanctification in the Traditions of the Reformat{@eneva: World Alliance of Reformed Churches 1999)47-49.

& Althaus, p 235: “the first foundation is the sigen and more important, for although the seconduamtsato something, it does so
only through the power of the first.Lther's WorksVol. 32, p 329).

7 Althaus, p 236.

8 |bid.

9 Luther’s WorksVol. 27, p 21 (quoted in Althaus, p 237; Italioine).

10 Althaus entitles the section to which | am refegri'The Beginning of a New Creation”. For Anabapfisrspectives, see C.J.
Dyck, Spiritual Life in Anabaptisn¢Scottsdale, PA.: Herald 1995), pp 52-54. | anppging “the coming of the new creation” as
the organizing theme of Anabaptist theologyi€ontemporary Anabaptist Theolo@owners Grove, IL.: Inter/Varsity).

1 See Carl Braaten and Robert Jenson, efsan with Christ: the New Finnish Interpretatiofi louther (Grand Rapids: Eerdmans
1998).

12 Althaus, p 230.
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in Christ, who is present in faith”, while Cathdideclare that “In justification the righteous rieeefrom
Christ faith, hope, and love, and are thereby takBmcommunion with him™®

At Prague V, | sought to show how many Anabaptistglerstood faith much like this.
According to Menno Simons, for instance, faith esisis up with Christ; through faith we are born of
Christ, who is our “wisdom, righteousness and shcation.”* By faith we “become one with Christ
through his ardent love® and “become new creatures, born of Go.lt'was because they believed that
faith joins us with Christ through the Holy Spirétnd not because they were ethical perfectioniség,
Anabaptists insisted that true faith always floartt in good works.

Now if justifying faith joins people with the riseliving Jesus, it becomes clear, from another
angle, how justification arises from incorporatioto eschatological reality. For Jesus’ resurrectias
not an odd, isolated event. It was “the firstfruit$ the final resurrection in which we will pariate (1
Co 15.23, cf. Js 1.18), and which therefore hasedaly” begun and already takes us up into its
revitalizing energy. For though the risen Jesu&risheaven”, he has not forsaken our world, but is
actively subduing every opposing “ruler and eveustharity and power.” (1 Co 15.24). It is from thenc
through the Holy Spirit, that he transforms humaarks and sends the gospel to all nations.

Through faith in the risen Jesus, that is, we aready righteous, even if not yet fully so,
because through him we participate in the righteess of the final resurrection, already manifested
affirmed and actualized in his.

C. Justification AND Sanctification?

Protestants frequently sought to bridge the figatp” in their justification doctrine, between
declarative and behavioral righteousness, by djsighing justification from sanctification. Thisteh
led to regarding these two as temporal stages$vigsare justified, then afterwards we become #iaatt
Yet this schema could strengthen the impression junification is simply a legal fiction. For if
sanctification is the process through whichneally become righteous, is it not obvious that when ree a
justified we really are not?

Catholics often sought to avoid the justificatiemctification polarity by speaking simply of
justification, which comes through faith — but aleb its “increase.” Yet Protestants protested: if
justification is God's sovereign act, how can it ecreased?” Protestants objected further to the
Catholic notion that “good works” are a “cause’tlof “increase.”

Anabaptists aroused similar Protestant objectipnapparently insisting that for someone to be
justified, works must baddedto faith. Balthasar Hubmaier, for instance, couddeat that “Faith alone
and by itself is not sufficient for salvation...tRer, faith must express itself also in lové?.Jacob Kautz
maintained that Jesus “has not suffered for us adarsatisfaction for us in any way unless we stand
his footsteps, walk the way he blazed before ug fallow the command of the Father.”

None of these three approaches overcomes at deafitong appearance of a temporal gap
between justification and something quite differesitich follows it. In contrast, as | sought to shatv
Prague V, significant biblical warrant exists fanidting both God'’s saving act and revitalized human
activity by “righteousness” terminology, rather thaéy different word-group¥. The Old Testament

13 «The Joint Declaration on the Doctrine of Justfion”, #6 and 27; cf. #11 and 22.
i;’J.C. Wenger, edThe Complete Writings of Menno Simd@8sottdale, PA.: Herald 1956), p 504.

Ibid., p 343.
16 |bid, p 146. These quotations appear in the “Appentlixiny “An Anabaptist Perspective on Justification’Opasensky and
Réamonnpp. cit, p 85. In this Appendix (pp 64-86) | indicate ttiize theme of faith uniting us with the living @Gtrwas stressed
especially by Peter Ridemann, Pilgram Marpeck ainkl Phillips as well as Menno Simons.
7 Council of Trent, Canons on Justification, # 24 iienry Denziger, edThe Sources of Catholic Dognf®t. Louis: B. Herder
1957), p 243.
8 In Klaassengp. cit, p 43.
* Ibid., p 48.
20 Opasensky and Réamonnop. cit, pp 44-63; cf. myChristian Theology: an eschatological approadfol. Il (Scottdale, PA.,
Herald 1989), pp, 174-190.
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tsedeqatindicates the deliverance initiated by Yahweh a# s the renewing energy pervading the lives
and situations of those delivered. Further, | dahbt a clear distinction can be drawn betweemietlgt
forensic use oflikaiosune(such as in Romans 1-4) and a transformative, @thige (say, in Romans 5-
6). Moreover, the New Testament provides no warfantconceiving salvation in terms of a uniform
progression or distinct stagés.

| propose, then, instead of formally differentigti justification from sanctification, or
justification from its increase, or faith alone fiovorks, that theology distinguish justificatiorbasis
from its content?? Justification’s basis would include Jesus’ savifey death, and resurrection; and also
the initial drawing towards faith, and his riseregence to faith, through the Spirit which he pouwet
All these are strictly divine acts, initiated arafreed out apart from any human response. Furthes;
are eschatological acts: they equal last judgeraadtthe final resurrection, accomplished in the tmos
definitive sense and dynamically invading the pné¥e

Identifying these acts as justification’s basicads with the Anabaptist intention to root
salvation in divine grace, which could well be eegwed in the words of the Joint Declaration:

The foundation and presupposition of justification the incarnation, death, and

resurrection of Christ... By grace alone, in faitfChrist's saving work and not because

of any merit on our part, we are accepted by Gatl receive the Holy Spirit... Faith

itself is God’s gift through the Holy Spirié-.

Nonetheless, Scripture also employs “righteoustiesminology for human activities and
states, even while it intertwines these closehhwises of the same terms for God's acts. In aceid
the Anabaptist and Catholic concern to stress niytthe origin, but even more the overall goalGafd’s
saving work, it seems best to retain righteousnessgs for human renewal.

But if we do, human choices and productions becpart of justification in some sense, and
even “increase” it in some way. If we call thesstification’s “content”, do we incorporate human
activity into it in a way which fatally undercutsdeestant insistence on justification as solely Gadt?

| believe not — if we continually keep in mind theowever profound and wide-ranging salvific
renewal might be, itsasis never changes. No matter how extensive such parsand social
transformations may be, they never add to or désus’ life or death, his resurrected presencéer t
Spirit’s initiative. Further, true salvific transfmation can occur only when one relies wholly oat thasis
and nothing else — only when people renounce allldacies to act autonomously, thank God for
acceptance and forgiveness, and draw orefithaton’sdynamic presence as the source of their energy.
Justification’s “content” can “increase” only wheeople repeatedly return to that basis, repeatedly
renounce efforts at autonomy, and receive divirregranew. (This need not mean, of course, that they
process all this consciously in each act; butiisst be their underlying attitude.)

In the very broadest sense, justification’s contires “increase” through time, starting from its
historical basis in God’s acts up to its fullnesshe final resurrection. Yet righteousness, irdlisl or
social, does not develop in progressive linearitastifrom one step to another, once its basis le&s b
appropriated; but only by constantly returninghattbasis and starting from it afresh.

| find it helpful, then, along with some currenttheran theologians, to include human activities
within justification rather than assigning thematalifferent category, like sanctification. For vehthese

2L Texts which appear to indicate a general progoessie too diverse to be synthesized (e.g., R458130; 2 Pet 1.5-7).

22| priefly suggested this in Opensky and Réamonn, pp 62-63;Christian TheologyVoal. Il, pp 190-194.

2| am understanding Jesus’ saving work chiefly adiog to theChristus Victormotif. Here Jesus’ life, death and resurrectidn al
participated, in a complex way, in a final Judgetr@nGod'’s enemies and on all humans, who are ¢angheir grasp. Even more
basically, this saving work liberated enslaved hokirad and initiated the final resurrection; cf. i@iristian TheologyVol. |, pp
317-367; Vol. Il, pp 184-190).

24«The Joint Declaration on the Doctrine of Justifion”, #15 and 16.

% This is a major emphasis in Gerhard Forde’s treatnof justification in Carl Braaten and Robert skem eds.Christian
Dogmatics Vol. Il (Philadelphia: Fortress 1984), pp 395-444
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activities have human dimensions, it seems mogdylithat these dimensions will be separated fragir th
divine basis, and perhaps regarded as contribtaiitgif theology calls them something else.

If, instead, theology can successfully stress jingttfication’s contentnever alters itbasisand
is continually dependent on it; then by using theme word for both content and basis, theology might
better articulate what Anabaptists, along with ©&ds (and really Protestants too) have insistedttost
true justification always involves renewal, thaterfaith always involves works, that true rightetess
always involves righteous behavior.

11l. The Social Dimension

So far | have addressed the first “gap” openedrhglitional justification doctrine: between
declared righteousness and behavioral righteoushdss/e acknowledged that justification involves a
certain tension, but that this can far better hecetved as one between the eschatological “already”
“not yet”. | have proposed that the “already” i®ted in the risen Christ, and that justificationatves
living union, through the Holy Spirit, with him. Rher, since this union always transforms behauior,
proposed that the divine acts which initiate it ahe human responses to them not be given different
names (like justification and sanctification), ibe same one — justification — while making a alci
distinction between its basis and content.

Though this way of conceiving justification is hlg congenial to Anabaptism, it also seems
generally compatible with Catholicism and some entrLutheran theologians. However, | have not
found that Catholics or Lutherans relate this esatbgical orientation as closely as Anabaptists Mda
the second “gap” in traditional teaching: betweée {ndividual and social dimensiotisThe Joint
Declaration, for instance, mentions eschatological social-ethical issues only once, simply ascefor
future consideratiof.

Consequently, | want to suggest several ways iictwjustification, as sketched in my Prague V
presentation, applies directly to the social-ethiealm, in line with an Anabaptist orientation.

A. General Approach

| proposed that New Testament words for righteessrand faith be understood largely in light
of their Old Testament precedents. As | recentlptivaed, the Old Testament word usually translazd
“righteousness”tsedeqgahoften indicates the deliverance of Yahweh's pedpbm enemies as well as
the social-ethical character of their lives thdlow. Most basicallytsedegaimeans Yahweh’s covenant
making, maintaining, rescuing and renewing activitfowever,tsedegahalso has a cosmic function.
Along with words translated as faithfulness, staatifove and peacesrfiunah chesedand shalon),
“righteousness” constitutes the foundation of Gdbiene — is an attribute by which Yahweh govehes t
cosmos?

Sincetsedeqalincluded both deliverance and cosmic governanceas eventually applied to a
coming eschatological judgement and liberationhef human and non-human workighis judgement
came to be understood as the manifestation notlgiofpisedeqahas a cosmic force, but as the self-
revelation of God’s own character: of Yahweh'’s taupremacy over all gods and nations, of Yahweh’s
faithfulness and justice and re-creating powers®alf-revelation was sometimes pictured as Yahsveh’

% Among Lutherans, this may be because eschatolegyften understood in a “realized” way where théefdy” of the
individual's righteousness is stressed while thealler righteousness which operates in societyjsbtrtot yet” fully actualized,
receives much less attention. | find this true afde’s approach.

27 «The Joint Declaration on the Doctrine of Justifion”, #43.

% e.g., Ps 85.10-13; 89.14; 97.2, 6; 99.4. See:@pmky and Réamonap. cit, pp 51-53.

¥ e.g., Ps 96.13; 98.9; 1s.61.10-11; 62.1-2.
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response to accusations, by the nations, their, gou$ even the covenant people, which had put these
qualities, as it were, on tri&l.

At Prague V | also proposed, as do various Newahesnt scholars, that the revelation of God’s
righteousness in Jesus of which Paul speaks bersindd as God's self-manifestation in that
eschatological trial. Through Jesus’ death judgemes definitively pronounced on God’s enemies, and
through his resurrection God’s people were delideand raised into new life. Yet this decisive
eschatological event occurred “already” throughyamhe representative person, Jesus, though in a way
which would incorporate others through faith, etleough theeschatorhad “not yet” been consummated
in a climactic judgement and resurrection. Throdghus' life, death and resurrection God'’s delivgrin
re-creating righteousness had become operativebeed revealed, and even God had been “justified”
(Ro 3.1-8, cf. 9.6ff.) All who would be incorporateby faith, into the sweep of this righteousnessilgd
also be “justified.”

If righteousness and justification be understobis tway, they can hardly be ascribed to
individuals alone, for the revelation and operatioh God’'s righteousness re-shapes the cosmos.
According to Romans 5-8, justified persons arevéedid from the former reigns of Death, Sin, Law and
the Flesh, and incorporated into the new reignkifef, Righteousness and the Spirit. Chapter 8 shows
that the Spirit's reign transforms the non-humagation in concert with humans (8.19-27), and that n
power in the cosmos can separate justified personsGod'’s love in Christ (8.31-39).

Such an understanding of justification surely st Lukas Vischer’s claim that “Justice
becomes a reality in this world through communiathwesus Christ, a power breaking into all reatrihs
life, personal, communal, in society and in creati® This understanding clearly underlines the
importance of environmental concern, especiallyité interconnections with social, political and
economic issues. If justification be viewed in thiay, it is hard to imagine how it could not be oected
with justice, peace and the integrity of creation.

This cosmic advent of righteousness fits well witle Anabaptist conviction that the “new
births” of individuals were integrally connectedtlithe coming of a new creation, even if some
Anabaptists conceived the latter crudely. Anabgpinvisioned this coming world as one of peace. It
probably is not coincidental, then, tretalom the Old Testament word for “peace”, often indéchthe
kind of harmony among humans and non-humans whahkefl fromtsedeqahlt is also striking that
Romans 5-8, which celebrates the new world of LiRgghteousness and the Spirit, begins by declaring
that “since we are justified by faith, we have l@rus have) peace with God.” (5.1) While “peacefehis
usually understood individualistically, Romans’léling chapters suggest that it may basically mean
shalom.

B. The Powers

An additional dimension ofsedegahwould be stressed in an Anabaptist understanding o
justification: God’s triumph over enemies. God'dfseanifestation through Jesus’ life, death and
resurrection involved a victory over all forces opmg God'’s intention. Romans 5-8, as | recentld,sa
begins listing these, portraying them as cosmienedemonic, powers: Death, Sin, Law and the Flesh;
Romans 8 concludes by extolling God’s love in Ghaisove every force “in all creation” (8.39). This
emphasis increases the likelihood thabusiaiin Romans 13, often translated “governing autiexit
means “powers” in the more demonic sense, as i étsewhere in the New Testament — even though
Christians should be subject to them in varioussifay

Pe.g., Is 41.1, 21-26; 43.8-13, 25-26; 45.20-25.
%L Opasensky and Réamonap. cit, p 244.
32 For a discussion of this controversial issue reg€hristian TheologyVol. Il. (Scottdale, PA.: Herald 1985), pp 84-88.
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Generally speaking, the understanding of justifical am sketching accords with the “Christus
Victor” motif, which depicts atonement as liberatidrom demonic bondage and incorporation into
resurrection lifé? Demonic forces include not only Sin, Death, Lawd dflesh; but also “thrones”,
“dominions”, “rulers” and “powers” which act throhgpolitical and socio-economic institutions. Yet
while these forces have been decisively defeatethe eschatological perspective which | am propmsi
they have not yet been destroyed. Anabaptists folach still appallingly active through socio-pati
institutions

From this vantage point, one would not expect taghsness to transform socio-political
institutions so fully as Reformed, Catholic and tBstant liberal traditions have often supposed. Nor
would the Kingdom of this World be as compatiblehahe Kingdom of Christ as Lutherans have often
thought. One would rather expect that while Godghteousness might indeed operate powerfully in
certain places and situations, society as a wholddwnot be uniformly transformed, but often bentby
conflicts between righteousness and sin, and tiealatter would often seem to win.

Still, this socio-political outlook, while congroewith Anabaptism, may not be far different
from the cautious, “realistic” perspective ofterufial in Reformed, Lutheran and Catholic circles yoda
Lukas Vischer acknowledges that “The course ofohjstannot be foreseen”, and rather than seeking to
guide history as a whole, Christians should comeéaton “witnessing to God’s order and seeking to
establish counter-signs” in various public pla€es.

Vischer roots this outlook in an understandingustification quite compatible with the one |
have sketched. “Conversion”, he emphasizes, “isanohce for all occurrence which can then be left
behind. There is constantly need to resort anelistgustifying grace® In other words, “The new life is
never simply at our disposal... It does not becanpart of our character which we could mold... Asrs
as we think of ourselves as having become justaicgy begins to vanish”

Justification also does not permit us to expeat tighteousness in society will increase, as it
were, in straight-line fashion, where each stepdsubn the previous one, so that injustice willdyally
vanish, and repentance and conversion become gagse.in its social involvements, the Church will
need to return repeatedly to justification’s “basis Jesus’ work and risen presence, to recogrtiee t
sinfulness of its efforts insofar as they do nideafrom it, and to receive afresh forgiving anditadizing
grace. In light of this, and of the continuing demiwoopposition to God’s righteousness, we cannpeeix
this righteousness, which will indeed impact sggi&t do so in uniformly progressive, all-encompags
way.

C. Jesus’ Way

A third Anabaptist suggestion for closing the degiween justification’s individual and social
aspects arises from the understanding of faitpisiis that | proposed in Prague V. | noted that the Old
Testamenemunah often translated “faithfulness”, is frequentlynoected withtsedeqgahEmunahand
tsedeqgah sometimes along witehalom frequently appear as attributes, or energiesybigh Yahweh
governs the cosmos. Further, Yahweh'’s “righteoushes displayed in rescuing the covenant peogple, i
also Yahweh's “faithfulness” to them and the cow#nasod’stsedeqah as an historical activity of
covenant-maintaining, -rescuing and -renewing, aigolves God’munah

God's “faithfulness isti9” is also revealed in the New Testament eschaicdbdrial, where
divine righteousness triumphs despite Israel’'sthfassnessapistia)”, where God is “justified”, and
God'’s truthfulness abounds in the face of human(lRo 3.3-8). | have proposed, along with variogsvN

% Opasensky and Réamonn, pp 61-62. The classic treatim@ustav AulenChristus Victor(New York, Macmillan 1960); for a
brief description see m@hristian TheologyVol. |, pp 217-324.

34 See myA Contemporary Anabaptist Theolo@h. 6.).

% Opasensky and Réamonap. cit, pp 247-248.

% |bid., p 246.
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Testament scholars, that whpistis is connected with Jesus, it often means the ‘fiditiess of”, rather
than “faith in” Jesus, as has traditionally beeppgased. If this is so, then the God’s righteousness
revealed primarily through “the faithfulness of dge<£hrist.®

This reading, of course, does not void the cldiat fustification is received only through faith,
though it encourages regarding human “faith” maecantinuing “faithfulness” than as a one-time act.
(And this corresponds with including ongoing huna&tivity in righteousness’ “content.”)

Now if justification comes through the “faithfuls® of Jesus”, this faithfulness includes not only
his death and resurrection, but also his life. ¥edus’' life is often minimized or missing in tréafital
discussions of justification. It appears, somewindirectly, only twice in the Joint Declaration:shi
“teaching and example” are once mentioned as ‘fadsta for the conduct of the justified”, and ibisce
said that Jesus admonishes us to works of fove.

But if Jesus’ life and teachings become centrath® righteousness which is justification’s
“basis”, then, as Anabaptists stressed, these malsst deeply shape its “content”. our positive
participation in that righteousness. Jesus’ wapegice, which includes non-violent resistance tel|
will become normative for Christian conduct. Jesssiarp critique of accumulating wealth, his
unexpected favor for the poor, for women, for desgiethnicities (gentiles) — these will become regnt
to social vision and personal lifestyle. For thesasons, as well as the resistance of social sgsertine
eschators “already”, the way of righteousness will be mominter-cultural — even, apparently, more
unrealistic and impractical — than it usually hasiin most Christian traditions.

%7 bid., p 245.
% Opasensky and Réamonap. cit, pp 59-60.
3 «“The Joint Declaration on the Doctrine of Justfion”, #31 and 37.
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The Prague Consultations

RESPONSE TO JUSTIFICATION AND SANCTIFICATION IN THE LIGHT OF THE
CALLING TO THE KINGDOM OF GOD -

TOWARDS A BIBLICAL REVIEW OF THE SECOND REFORMATION -

Peter Winzeler

I. Concerning the Question of the ordo salutis

The central thesis of my answer is that we caerjmet the relation of justification and
sanctification in a better way that is both bibliead relevant for the life in society if we lookleoth in
light of the calling to the Kingdom of God that st at the beginning of the new life in Christ. §hi
eschatological view of the topic differs howeveorfr the“ordo salutis” of Protestant orthodoxy and
requires first of all substantiation.

a) On the one hand, it could be argued that thee ha theKingdom of Gods not a central
theme of the Second Reformation, since this wasmoncerned with reconciliation in Christ than with
salvation or redemption. Granted, Luther identifradher sanctification with justification; he had n
conception of an inner-wordly progress toward thiagdom of God, since for him the last day was
directly imminent — as against that of Zwingli, who held a more sobew.:? Nevertheless, Karl Barth
emphasized correctly that the eschatological quadit the unio cum Chsto as the high goal of
justification (for Luther) or of sanctification (fcCalvin) was no more lacking in mystical or facati
tendencies than the chiliastic spirit of the Tategrior Thomas MintzérOn the contrary, there is in this
ecstatic rapture the danger that the human beiggrbes lost in history or is swallowed up by the
eschaton Justification and sanctification however, concbaoth a human as sinner, who in this world
experiences the calling to the kingdom of God: le tearthly society and fellowship of the lived
sanctorum communio.

b) On the other hand, it could be argued t#ling was not a central motif of the reformers, in
that they assumed a natural knowledge of God, thatar, and the fall of man (see the prolegomena in
Zwingli, Commentaryl-3; Calvin Institutel.1-3). But what would we know of sin and gracewtshould
we repent and be converted, as long as we arehatienged and called to the kingdom of God? | canno
discuss here the topic of original and heretical(Brbsindg, which was perhaps the main reason for the
reformers to deny an original calling of every huntzing® But where the path of natural theology is
taken, there is at the beginning the threat thaththman subject vanishes, on whom justification and
sanctification should take place. Similarly, thecistogical subject church is threatened when it is
replaced by a religious or natural “point of comtaaf the generalkconditio humanan the bourgeois
society (in Schleiermacher, Bultmann, Brunner).

Certainly from Martin Luther to Albrecht Ritschluoh was said about the ethical calling of the
Christian in the world, to the extent that eachustit@emain in his station and work daily for theddom
of God (which led Max Weber to his thesis of inmerldly asceticism and the “spirit of capitalism”,

* Since | had first to write and let translate thisswer one week before receiving Thomas Fingeg®mpad did go out of the
agreements and point 4 of further discussion irfitred statement of Prague V, dustification andSanctification in the Traditions
of the Reformationsd. M. Opoensky and P. Réamonn (Geneva: WARC, 1999), p 2¥F’tre contributions of P. Winzeler, J&S
in Karl Barth’s Reception of the First and Second Reftion pp 28-32; and Alasdair I.C. Herah&S in the Reformed Tradition
pp 113-122. Some remarks were added before and afbene¢he consultation.

2 Cf. Jiirgen MoltmanrDas Kommen Gotte€hristliche EschatologigGiitersloh 1995), p 177f.

3 “Who can deny today the perception of the comiag df the Lord? Not the last day, when the Lord juitige the whole world,
but the day of the renewal of the present conditioAwingli to Franz | Kommentar Uber die wahre uf@sche Religion1525, see
Huldrych Zwingli, Schriften, Zurich 1995, vol. llh 44 (Lat. Corpus Reformatorum = Z lil, p 633.)

4 Karl Barth, “Rechtfertigung und Heiligung”, iwischen den ZeitefZdZ) 5, 1927/4, pp 281-309. 292; akchliche Dogmatik
(KD) IV/3, pp 631-636.

° zZwingli, who contested the Lutheran understandifigan inherited original sin, also confirmed (agaifErasmus) the total
corruption of the human subject@ommentary, cf. Barth’s criticism KD 111/2, p 31f.
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which today results in the inner-worldly waste diftae resources of the earth by the privileged). D
Bonhoeffer protested against this secularizatiohigndissertation, since all dogmatic conceptsadse
sociological concepts that only achieve their vtlidn the Ekklesia of the called (see€anctorum
communio 1930). He distinguished between the justificatioh the sinner as the principle of
individuation where | stand not just alone, but “lonely” (in ragnscience, in my person) before God,
and sanctification as the principle of communiaatizwhere | necessarily live together with otherd an
accept joint responsibility to the others in sogfeln this view Martin Luther was a lonely and troedb!
monk in theSanctorum communiwhen he asked: “How do | (a Christian sinner) fandracious God?”
His followers in today's anonymous bourgeois sgcete busy themselves only with the question, how
do I find a sinful human, to whom I, the magisteRaformed theologian can apply the word of justify
grace’ which is surely no recipe for success. Karl Baild not accept this paternalistic searching for
human sin, since without original calling there Icogrow neither dogmatics and proper preachindef t
kingdom of God, nor a real hearing or doing of therd of God® even if this would mean a mighty
reduction (instead of missionary widening) of thbri€tian community in the world. A more radical
understanding of the Reformers would lead us t@asmore weight to the primacy of the challenge of
individuals and groups in today’s world, which wd@nswer to the lived reality of their witness.

¢) One could object that especially the third Resfation (that of Calvinism and of the Refugees)
knew indeed of a speciahlling to a Christian life, not at the beginning howeveaut subsequent to
justification and sanctification instead, as Kadr does in the third part of his teaching on ament
(see KD 1V/3, §71). But this pattern too has shategelf as a dead end. In orthodoxy the lotDe
vocatione” has a doleful shadow existence at the end of wofkdogmatics, which Barth felt to be
“strangely unconcrete, alienated from life... andaball unbelievable” (577). The basic background of
the “calling of Abraham” for Jews, Christians and$ems is lost (see F.-W. Marquardi)he heritage
of the first Reformation blooms here to a religidsgecial phenomenon” of an elite Christian castdm
gooders, pietists or missionaries, that may bega sif the living church, but no longer serves “as
inalienable foundation, nor aonditio sine qua nowf Christian existence as such” (Baitiid. 600).
Barth admonished a necessary correction, when dweplhis entire paragraph under the title “on the
calling of man” (resp. of human beings).

d) If all of these objections were justified, aifdthe dualism of justification (Luther) and
sanctification (Calvin) were the only thing that @i the perspective of the second Reformation d dnel
contributed, then there would arise the suspiciat &lso the entire eschatological glory of thegkliom
of God has no remaining real human subject in $peied that Christian life takes place in a vacuarm
the pages of dogmatic works that no one readsgautiful sermons that no one hears and no longer
understands. Justification as the suggested “cémtiige centre of the Christian faith” (E.JUngelpuid
become an empty theological reformulation of th@rfer) articulus stantis et cadentis ecclesias an
old Protestant museum exhibit, which only Luthetiaologians could get excited ab&uyhereas the
Reformed, on the other hand, go on with the squiditical business of the day.

& Bonhoeffer shows on this basis a strong conneatibjustification and sanctification: “So leads tperception of highest
lonelyness to the other one of widest communalitysin”, Dietrich Bonhoeffer, Sanctorum Communio. Eindogmatische
Untersuchung zur Soziologie der Kirckig930); 4" ed. 1954; Theol. Biicherei 3, (Miinchen 1969), p I@3Justification “each
becomes a ‘person’ and perceives God's holynes$ianguilt; here everyone becomes ‘lonely’ [...]. Boé meaning of this blink
of an eye is to overcome lonelyness in the commumitthat the individual personality is thoughtewist only in the reality of
community”,ibid., pp 214-216.

7 Brunner argues in a sophisticated manner: “Ioissjble, to prove to everyone, that he is not eaishes to be, that he will be
in contradiction to himself, without a perspectteehelp himself [...]. It is necessary above allstow him this ambiguity of his
existence, to illustrate the contradiction, whoseppr name is sin, namely in that way, that hehiwiself steels away out of it”,
Emil Brunner,Die andere Aufgabe der Theologie ZdZ 7, 1929/3, pp 255-276.261ftgnslation PW).

8 See Barth against Brunner KD 1/1 §3: 26ff.59.

9 “Abraham is missingfghli!”, so Friedrich-Wilhelm Marquardt in his lucid view of the whole Protestant tradition and its anti
Judaistic tendency until to Bartki'on Elend und Heimsuchung der Theologie. Proleganzem Dogmatik (Minchen 1988), pp
263-277.276.

10 Eberhard JiingeDas Evangelium von der Rechtfertigung des Gottladefdem] Zentrum des christlichen Glaube@scond ed.
Tubingen 1999, p 13.
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Also in the contrary interpretations and actuaitestation of the “Joint Declaration” it seems,
that the same dualism still would arfisand remain, and we never could close the “two "gaipet
Thomas Finger reclaim&neither between God'’s radical declaration of igateousness of man and the
remaining behaviour of the sinner, nor betweernintevzidual conversion of Christians and the sotfel
| wish to show that both gaps are based on a fuadtahmisunderstanding of the common Reformed
consensus. But in all my agreements with ThomageFiwill my conclusions on his purposes first have
negative sensdustification is in fact not the first step of Stfication and not the starting point or goal
(resp. “basic”) of progress in achieving New Lifie Christ under the grace of Go@n the other hand:
Sanctification is not the achievement of our Jigsttfon and could not be reduced to the “conteftSwr
growing in Justification by faith alone. If we watd avoid such (in my eyes too much Lutheran)
identification, there will be need for a more ttarian framework of salvation (as also Finger ia®n

Il. The Calling to the Kingdom of God in the Reformers

My paper does not go into the historic-sociolobicats of the tragic separation of the so-called
Magisterial and Radical Reformations in Zurich (325)* But theologically both have common roots
in the calling to the kingdom of God. In his firgtgular dogmatics of the Reformed Christian faith
(Commentary on the true and false religibb25), Zwingli placed Jesus’ call to repentanoea thanged
life by grace, at the beginning of every hearinghef gospel of the kingdom of God (7/8), even betos
dealt with law and the acknowledgement of sin, irearly “Barthian” order of salvation.

6. The Christian Religion [belief] (= salvation in G$tras the objective change of the
whole world of man in the providence of God)

7. The Good News (= the call of Jesus to subjeatie¢anoia)

8. The Repentance (= the subjective change to newtrliiggh the Holy Spirit and
faith)

9. The Law (= the call of the Torah and the Sermontten Mount, in ara priori
evangelical understanding of the sense of the Jorah

10. The Sin (= the acknowledgement of sin in the stlei@f new life)
11. The Sin against the Holy Spirit (! = unbelievingefdatism”)

The apostolic key-authorization ( = evangelicaéttem)

The wrong and true church and her sacraments (stodel as testaments or signs of the renewed
covenant with the God of Israel)

Whoever hears this call to repentance, does noteidnately say justification and sanctification,
rather, he sets out on the path of discipleshipyhiith justification and sanctification occur, tharto the
working of the Holy Spirit, which comes to the afithe weakness of our “flesh” (in body and reasbn
man). In this, Luther’'s Small Catechism agreesrnt@stonishing degree with Zwingli, so far as thedth
article also begins with the Holy Spirit, which Haslled me through the gospel” to faith, withessla
service in the world.

Calvin follows both predecessors in the third bobkhe Institutio, in the centre of his doctrine,
in which he investigates the ministry of the spintthe life of the chosen, that is “in what way we
participate in the grace of Christ, which fruit giinto us and what effects (for the congregatiod for
society) result from this!” Calvin takes over here the impulse of the Analséptiwhereby the evident

™ The Lutheran part seems divided in a silently eigig (Reform-Catholic) mainstream, that “shoutfsgtification, but whisper[s]
Sanctification”, without a deeper understandingLather’s teaching (cf. Carter Lindberd&S in theLutheran Tradition in
Opaiensky/Réamonn [cf. Footnote 1], pp 97-112), ancklzltious academic-theologian (anti-Judaistic, -Bmman and anti-
ecumenical) minority, without a deeper understagdihZwingli, Calvin and Barth.

2. Thomas Finger, “J&S in Eschatological PerspettiRaper for Prague VI, February 13, 2000.

3 Cf. Gottfried W. LocherDie Zwinglische Reformation im Rahmen der europiacKirchengeschichtgGéttingen-Ziirich
1979); P. WinzelerZwingli als Theologe der Befreiun(Basel 1986).

14 So the intentional misleading, however significtitie of the third book in the German edition byt@Weber: J. Calvin,
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danger of a Christian salvific egoism arises, whithply asks what distinguishes the chosen minafity
the called from the big bad world, where¢he massa perditionisnly externally takes notice of the call,
but can not hear it internally nor live accordimgit (as in the parable of the seed that falls agnitre
thorns and on the ground of stones). We have tpifigie gift of the Holy Spirit (by the grace ofo@)
could be conditioned by the privilege of baptisnit@ true faith (see Acts 10.44f).

It is probably because of this overpowering Andis&Calvinist-pietistic tradition that Barth
delays his discussion of the calling until thedhpart of his teaching on atonement. Yet he tunestopic
on its head, since it is not here a question of pecial religious performance réligiose
Sonderveranstaltung; not a “Christian soliloquy” among the convertedZh but that of the actual
point of contact (in the true sense of BrunneAsKnipfungspunktj in the life of a person in the human
world and in constant dialogue of the subjectiwaited with the not-yet-called (569).

The subjectively called are not the only calledtlie world, since election includes all of
humanity and the calling in Jesus Christ throughHuoly Spirit may not be limited to a little flocKhe
call to the kingdom of God goes (objectively) tbraimanity, Jews and Greeks, free and slaves, meén a
women, but to each in his or her place and in difieways, under discrete social, cultural andexthje
conditions. For this reason, Barth can say withardgo predestination that the election to salvatio
occurs for the whole world, “in that it comes te ttalling, justification, sanctification and glacétion of
humans” and we thereby “are awakened to faithpve,|to hope” (KD 11/2,204), which includes now no
temporal order or linear progress, but insists fibw outset on the hope of the Kingdom of God (KD
IV/3, 686.815f). Calling originates in theternalcounsel but occuiis time by the Sea of Galilee, to the
human subject, in concrete responsibilities antigaarship, as a first “call and summons” in the shiaof
temporal and wordly eventsb{d. 588), because after all the Lord Jesus also digrfiaves as
contemporanof all humans, and is active in their midst in Wisrd, through his spirit, as prophet” (572).

Here | agree with Thomas Finger about the fatakabe of the earthly life of Jesus in the “Joint
Declaration”. The earthly (Jewish) life of Jesus Im@ need (or Christian merit) only on the groufd o
cross and resurrection (see KD 1V/2,148), but leadss praxis and climax to cross and resurrectidgre
fishermen in Galilee knew nothing yet of Paulinedlogy, as they dared to take the first steps rieva
life, but they remembered the teachings of the ladter cross and resurrection. | would suggest than
we take this beginning from the end of Karl BartBtsurchDogmaticsand place it at the beginning of all
orthopraxis and understand the church from its basis as the fellowship of the called. It is ooitythis
foundation that we can ask what sin, grace, sacatibn and perseverance really are or (for us,- non
Jewish Christians) will be.

111. The Hope of the Kingdom of God as Foundation of the New Life in
Christ (in calling Justification and Sanctification)

If the call stands at the beginning of the new lif Christ, then justification and sanctification
will have each their own place and significanceregard to the Kingdom of God and do not have a
merely secondary societal, ecumenical and esclitalo connection. Theeschatonis not just an
appendix consisting of the last judgement and atesalvation, rather justification and sanctificatiare
a priori based on Jesus’ call teetanoiain light of the God of Israel, who is renewing fiea and earth,
the entire world of the creation and the covenantthat the Gojim — as Paul says — are implanted
(Romans 1.17-20). It is in light of our retarded)esur individual and collective failure to do whhe
kingdom of God requires of us that our justificati@s sinners comes in view. But the learning, daingj
better hearing of the commandments of the Torad, tharefore the sanctification of one’s life can in
image and letter take precedence before faith bad'ltord, Lord-saying” of the pious (Matthew 25).
Justification by faith is not the achieving goal air progress in sanctification, but a kind of “dew

Unterricht in der Christlichen Religio(iL.559), vol. 2, p 337.
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payment” on the last d&ywithout a causative priority before sanctificatidor it is in the shipwreck of
one’s own sanctification that we experience to wileggree we are godless, powerless and desperaie, wh
need total justification alone in Jesus Christ (Aaselm’s question€ur Deus hom® and: how great the
sin must be, what Zwingli regards in his foregootmpter 6 as a metatheory of the objective need of
salvation). In the eschatological perspective efkimgdom of God, justification and sanctificatioelong
together: as person and deed, gospel and Tordh,&ad social commitment, charisma and solidarity.
Also ourcalling must be justified and sanctified (in a godlesslevtinat denies and hates every call and
ambition to another world). In the church we redegnourselves individually justified as powerless
sinners, but in solidarity with all sinners (noetkin!), who dare live the new life. In the sanctéfion of

the earth, politics and society however, we arsoiidarity with all who hope and fail, and hear tad to
repentance of the kingdom of God. Justification(ssll more as) necessary for the freedom of the
individual to do the will of God; sanctification Wwever is aimed at how we live together in sociatythe

will to serve the Kingdom of God in life and deed.

From this perspective it makes good sense thatiMbauther placed subjective justification in
strong conjunction with end-time theodicy that teegbeyond our own experience. The true faith isano
condition, but issufficientto participate in the coming Glory of God, it doest occur in my self-
confirmation, but in justifying Godjy(stificare Deum as Creator and Saviotirthat is, the personal
recognition and hope that God does not abandohereite nor the world to evil, because he is setihg
in motion including the deliverance of the son @d3o death on the cross so that the world of meat
can and will be saved. In this true affirmatiaeititudg justification does not aim then at our private
salvation, but frees us from our concern about salkation, so that we can become free for God’'s
coming kingdom. Securitas... tollit fiderhy says Luther in regard to the dangers of a chgrape of the
“faith alone”! Just here | see the deepest agreement of Zwingtiderstanding of Jesus’ call to
repentance, that opens the field to our will fancgdication. For “when the divine majesty fashidnde
plan for the salvation of humanity, it did not dwis order to leave the world in its evil and all@vwo
grow old. For if that had been God’s purpose, itlddave been better for him to have sent us nimgav
(at all) instead of such one whose act of liberatithanged nothing in our previous condition and our
depravity (the so called ‘Prasten’ of flesh)” (2@l op. cit, p.131).

IV. Towards a Biblical Renewal of the Order of Salvation.
Perseverance in Christian Life Only on the Basis of Israel’s Hope in
the Kingdom of God

In the biblical view there is not only one pringiporder of salvation for Jews, Christians and
other peoples and tribes; the dogmatic and temjmsaés of what comes earlier or later have a skogn
meaning, since the last can always be first anditbiebe last. Also the warning of Paul to thetijiiesd
Gojim (Romans 9-11) remains valid, not to rebeliagfathe Jewish roots of their claim. Both points o
view speak against viewing justification of the s by faith alone as the first and only hingehef
Christian life — or as a Lutherdproprium”, which for a Catholic should naturally be incommesible
(as in New-Lutheran polemics against the “JointIBxrtion”)*® The historic coalition of Luther, Zwingli

15 Also the social democratic engagement was forrB4mly a small self-understanding, very insuffitigpoor and preliminary
down payment for that, what a Christian today debtsis faith”, Karl Barth,Vergangenheit und Zukunft919; J. Moltmann,
Anfénge der dialektischefheologieyol. I, (Munchen 1963), p 153.

16 «Et justificatio illa Dei passiva, qua a nobis jUstatur, est ispa justificatio nostri active a Ded&rm Il 65, 7; Hans-J. lwand,
Glaubensgerechtigkeit nach Luthers LeiFeExh 75, (Minchen 1941), pp 11ff., 66.

" In his struggle of the trueertitudo of faith and hope Luther understands #eeuritasof Christian life as the main sin or
perversion of Christian belief, Iwanihid. p 38; also Jungelbid. pp 115ff.208f. Also, faith alone cannot be a “gagork” that
merits salvation.

8 The Joint Declaration on Justificatiaronfirms in an ecumenically significant way thiag t_utherararticulus of the ‘sola fide”
no longer has the character of a church-dividitagus confessionigee the contribution of André Birmelé). Yet itosfs a very
small and limited consensus of ecclesiastical aitthand does not overcome the different basiccstmes and cultural and
scholarly meanings since the 15/Mdnturies. The main ecumenical question todaydaidm (Karl Barth) — is left aside. The Old
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and Calvin in the defence of magisterial Reformmatfagainst Judaism, Messianism, Hussites, Papacy,
Anabaptists and revolutionary fanatics, etc.,)g@st no timeless dogmatic hierarchy and could giag

one day to a new ecumenical coalition, as soon asvaprocessus dr statug confessionisarises?
Certainly our political, economic and ecologicdbefs at sanctification without justification degeto a
collective striving after “good works”, which temdther to be evil and loveless works as long asisee
the suffering of others as an occasion to workawun salvation and in this way fail to serve the Md¢m
what | see the original meaning of Luther’s witnassl also of Zwingli's distance to some movemeffits o
“radical” Reformation, that seemed not radical agioin the freedom and abundance of God'’s grace).
But at the same time, in a depraved justificatioroagh “faith alone” we risk a lonely striving afte
personal salvation, were we to simply leave thelegsdworld to its own destruction (as supposed by
Zwingli against Lutherans and Fanatics, but alsortayny Radicals, Humanists and Spiritualists against
Luther, Zwingli or Calvin!). Who can help us outtbis confusion?

One thing is the historical and sociological ar&yof these battles that we no longer have to
repeat. Another thing is the common starting paiml background of all Protestant congregations and
denominations: the unconditional justification tiigh divine grace alone, which no one could achfeve
himself. That means today also the putting righ&lbthe superfluous ones who are squeezed outeof t
world, those whom the market no longer needs irefferts to achieve the paradise of a throwaway
society. Further: the witness of the second Reftomavould have no perseverance, if it were notptiee
bound to the covenant faithfulness of the God @fdsand on this ground in the solidarity of albpkes,
nations and religions. The doctrine of justificaticesists every attempt to present Christianitythes
exclusive path to salvation for the whole worldjfase Christians could raise ourselves as an aliteve
the failed efforts of the socialist or Islamic wabrlas religious socialism recognized). To the comytr
justification is not an exclusive possession of belief, it resists us Western European Christiagaps,
it angers us, awakens our deepest anti-Jewishlicghedince no one wants to live “by grace alonkthe
God of Israel. It denies us all reward and befalisfaith as a necessary corrective. Biblicallyadqeg, it
is not the first thing in the calling to the nevielin the whole body of Christ, but rather the uodxa-for
portion, the confirmation of the promises of themgdom of God and the fruit of the indestructible
covenant faithfulness that God shows his peopbelsas well as the entire creation and all peopliése
earth in the Jewish Messianic presumptive Jesus.

V. Sanctifying the Name of God (Epilogue)

What does Sanctification mean if not achievinggbal (or content) of our Justification? Seen in
the light of the Calling, | understand (first) thall to the kingdom of God as the promising offeratl
humanity, to witness to, to believe, to hope, W& lthe coming of the kingdom of God from heaven to
earth until all nations with Israel can live togethn peace and justice. This universal projecuireg
however its substantiation, refinement, differeidiaand correction through Jesus of Nazarethedalie
Son. Justification is the answer of God’s Divirtitythe repeated failure of this (his) project fanfanity,
which also uncovers the roots of this failure,ie extent that it was begun in a non-communalseénd
greedy way and promises nonetheless encouragepmmér and a better capability to the powerless so
that they hold on to the radicalism and univergadit the covenant promises and grow in thesim(l
iustus et peccatotthat is, in the continual battle between theaoid the new being). Sanctification is the
thankful confirmation of this permission and povweéifreedom and liberation; not its quenching thitoug

Testament has only a propaedeutic function foratismowledgement of sin (Nr. 8); the unrecallableet@ant with Israel (in the

eternal love and gracefulness of God: Romans 1f),Z&fems non-existant. In other words, withoutlthsic and critical support
and the contributions of the Reformed and Radrealitions, there is no hope for a real new undeditey of the divided churches
and confessions in the one and same body of Christ.

* The radical options and confessions against algtidless powers of sin in the world of economabglization are perhaps not
yet sufficient without clearer political distinctie of human rights, justice and law in modern demt@csocieties that include also
the issues of magisterial and communal Reformation.
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Christian worry and moralizing. It is a fruit ofdlgrace of God, a growing experience of the grasit
“shot of love” (Bob Dylan) against the drugs androh@ndise-idols of capitalistic world. Its ascediui
touches all areas of life, wherever humans santkiéy name of God (what is the main aspect in all
struggles for human justice and righteousn&ss)communal fellowship shares the unpayable godds o
the earth with others, heed the laws of good aationi and for this reason places the well-beinghef
other over the greed of the achievement of perssalaation and gain.

But in all | have no vision of a globalized “Chré&n world” (as seen by Richard Rothe, Adolf
von Harnack and the liberdKulturprotestantismus). The process of growing sanctification could
indeed lead to a reduction in Christian predomieaincthe world, but in its place lead to an inceeas
solidarity (between divided Christian minorities\asll as between all divided religions, that hakeirt
own approach to Jesus and his Gédjhe community of saints has a centre, but no bpiitlés not a
visible association of the purely good, pious arst,jbut an invisible group of the near and fad anthe
same time an actually visibEkumene brotherhood, sisterhood and societgdieta3 of the Jew Jesus,
in which people of all places and continents uniteorder to participate in the new life and shase i
visions in the collectivgpersona(the spiritual body) of Christ — not as if we ady were it, but so that
this messianic pretender of Israel would becomel@nthat which he as the promised, as the arrived a
the expected one is proclaimed to be.

20 see Karl BarthDas christliche LeberFragmente 1959-61 zur Ethik KD IV/4, (Ziirich 1976p 77/78.

2 See Friedrich-Wilhelm MarquardGhristus peregre proficisciens — Jesus ausser Larfde“Jesus under Jews, Moslems,
Buddhists, Hindus, Marxists, etc”), Das christliche Bekenntnis zu Jesus, dem JuBlere ChristologieBand 1, (Miinchen 1990),
pp 11-106.
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TOWARDS A MORE INCLUSIVE CONCEPT OF THE REFORMATION - A
HANDFUL OF “CZECH” SUGGESTIONS -
Ludék Broz

Towards a more comprehensive and inclusive conoefiie Reformation and its significance
today is the topic of our discussion, and | havernbasked to present an introduction to it from the
perspective of the First Reformation. | must sagt fof all that | had to reduce that perspectivehi®
Czech component of the First Reformation and tanitsst compelling expression, which began with
Chekicky. There are two reasons for this reduction.T@)talk in this context about thé¢nitas Fratrum,
the ancient Unity of Brethren or of Czech Brethvewuld take more time than we have at our disposal.
(2) Even the ancient Unity throughout its historgl dot belong to thé&irst Reformation, and if anyone
here asks whether there are members of the FifstiRation present among us, | would probably have
to give “no” as an answer. Thus | can only hopefter a satisfactory explanation from my point &w,
but before doing so, | would like to point out sorather obvious facts.

The Causes and Consequences of Certain Ambiguities

In dealing with this subject we are faced withomstant fluctuation in the meaning of the basic
term “Reformation” as well as of its attributesFisst, Radical, Second, Magisterial or even Offica
fluctuation of meaning which cannot be avoided least, not completely.

| guess that all of us are aware of this problBerhaps we are less sensitive to another latent
obstacle to our common understanding of this tofiie: termReformationitself. In some European
languages the termeformationandreform can be applied indiscriminately (perhaps only @ermans
watch jealously over the correct meaning of whatytleall die protestantische Reformation “die
Reform” in the German language is nothing othentlthe verbessernde, planméafige Umgestaltung oder
Neugestaltungof anything). But much less consideration is gitethe assumption that if we could go
back five hundred years in time and could spealuttsformationor reformersto the people who we
think actually gave meaning to these expressidrey twould not be able to understand at all what we
were talking about. These terms are later creatidrish we owe to our historicist paternalism.

If you did not look at the ideological classifizats but at the aims of theskamatis personae
and religious events from the .20 the 1&' century, you would see a countless crowd of ciesind
laymen, scholars and merchants, craftsmen andess|dnembers of the upper classes as well as of the
lower classes, all with one common characteristiicof them, in different ways, felt strange in tmédst
of the actuatorpus christianumthat is: estranged and/or opposed to the estadlisbeial structures and
conditions of life.

This finding has led me to question whether we réght in delimiting our concept of the
Reformation when what we encompass here is onlysthealled “pre-Reform”, i.e., the First, Radical
and Magisterial Reformation movements as speciapercific movements or social entities with their
own theology. In doing so, we are consciously ediclg a number of other important individual and
social protests against the prevalent religiousrandcal decay within the medieval society headedhey
Pope. In this approach the still prevailing concefppre-Reformbegins with the Dominican Girolamo
Savonarola (1452-1498), but its real commencenait place a full three centuries earlier. Throughou
the entire 11 and the beginning of the ®Zentury the religious behaviour of the laity wentough
profound changes. A new current of thought, linkiqg with the Gregorian reform but overrunning it,
aimed at a more radical reform not only of insi@ns but of the spirit of the church. These are the
centuries ofpauperes Christi of various forms of mysticism, monasticism, erical life and of
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countless groups of pious laity. Preaching agdimstPope and emphasizing poverty according to the
gospel, Arnaldo da Brescia established the RepufliRome in 1145 and it lasted a full ten yearse Th
following centuries saw attempts to reform churcid &ociety at every level, among both clergy and
laity. Italian humanism, the rediscovery of the IBiand thdustificatio ex fideamong Augustinians was a
nursery for the Reformation of Luther and Calviranh reminded, for example, of Luther’s interlocutor
when he stayed in Rome, the general of the Augastiorder Girolamo Seripando (1493-1563), who
struggled all his life for a Romanist Reformatiamdehimself became a member of the Inquisition.rin a
act characteristic of Italy of this time, the saBecred Office condemned his works soon after hagshde
Another nursery for Reformation aspirations was @atorio del Divino Amorea number of pious
societies established after 1498 in various Itatiies including Rome. These societies producedyma
open-minded people, like Cardinal Contarini, thendais protagonist for agreement at the Diet of
Regensburg, where his efforts were very promisimqg to the moment when the German lords ordered
Lutheran theologians to go home) or the Englishdat Reginald Pole, who became president of the
Tridentine Council, and whose house was used asedimg place by the group led by the secretarhef t
Spanish viceroy Juan de Valdés (1500-1541). Thimmrwas the most remarkable phenomenon of
genuine Reformation endeavor of Spanish origin witbng Erasmian inspiration, which naturally met o
was also influenced by Luther’s thought, nevertsgleooted in such Spanish traditions as that of
Alumbrados Several outstanding personalities emerged frordésa group, among them Bernardino
Ochino, one of the Italian converts to Protestamt® implacably repudiated by Calvin.

Amedeus Molnar, the historian who created the tHfirst Reformation”, was himself very
well aware of this oneness of the various streamBejormation. In his short article that opens the
section “World Reformation” irSneiovani (Pointing at or Aiming tg, appearing in thé&estschriftfor
his 60" birthday, he did not mention the First, or the kdegrial or any other Reformation. He says: “We
could see the first signs of later variability agiglersity. Already before the culmination of the ddle
Ages on this expedition in history we would meetangroups and even crowds following the simple
Jesus of the Gospels, such as Waldensians. We acmes the scholarly reform endeavour of the
humanists, the deep mystical abandon of oneseif timt Creator’s will which cannot be fettered by
ceremonies, the militant protest of the Hussites,dountless struggles for new fidelity, for moaéful
understanding and interpreting of God’'s work acégin Christ by word and deed.” But in spite ofl “al
its diversity”, Molnar argues, and many “more dowlHty rigid streams (Brotherhood, Lutheranism,
Calvinism)... the Reformation was of one mind m dbnscious effort to render glory and thanks ta Go
for what fundamentally he has done for humankindhe unity of Reformation is given... by the
theocentrism and christocentrism of its message pietly in contrast to the anthropocentrism of
humanism and to spiritualism of any Kin@talics, LB). From this theological finding Moér differs a
little in his historicist answer to the questionHether there were within the medieval church alyead
earlier some signs of a similar emphasis on tharipyiof God’s action”: His reply is that there vegf‘but
completely covered up by other regards and pratiespecially where the Dominican tradition was
leading to utter submission to theagisterium.

Nevertheless, aware of all the tension we findvbenh the theological and historical approach to
this matter, there are several reasons for looétrigeformation” in a more inclusive way. And | waer
whether we should not also include in this condbpte just mentioned and other similar figures and
movements, in spite of the fact that a number efitivisibly failed and were destroyed, rememberivag t
the Nazarene rabbi was ostensibly not too sucdesitifier?

It goes without saying that we would have to idelumany of the reform phenomena which
remained within the limits of the Roman church; agnather things we would be obliged to deeply
reconsider our “Protestant” attitude to that Refation, sometimes called tAéird or Erasmian
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The Czech Reformation: Seen as One of the “Several”, “First” and
“Radical”, or Simply as “Reformation”

With reference to what was formulated in the selgoaragraph above as a question, i.e. whether
or not we have included in the concept of refororatihe many reformed movements appearing in
European history, the Czech Reformation unambigyass/s “yes” from its very birth. If you look dte
Introduction by Amedeus Molnar to thiiehe Message for the Last Days - the Three Essaj4iliaf of
Kromeriz (edited by Milan and Jana QfEnsky inStudies from the WARC, 199%u will see that the
“file” or “dossier” Cola di Rienzo was one of thermal stimuli of Mili¢’s metanoiain 1363 (the
conversion of this rich notary of the Emperor’s mtellery). Convinced of the importance of biblical
sermons in preparation for Christ’s return, Midif Krongtiz (t11374) established in Prague, in 1372 the
New Jerusalem, a preacher’s school with a socialreeespecially concerned with bringing back the
prostitutes of the city to a decent and healthg. lifi his revolutionary preaching other incendiatgas
such as those of Waldo were obviously not absemwt,thanks to these activities the Czech Reformation
began — or as declared by Mif follower, another great man of this Czech movemd/atthias of
Janov, “by the grace of God... Prague has turne#t hb@am Sodom to its old values and by the Holy
Spirit, become not Babylon, but Jerusalem”.

The above-mentioned “file” contained correspon@ebetween Cola di Rienzo and the Czech
king and German Emperor Charles IV, as well as sbowks Cola brought to the Emperor in order to
make him the ruler over the Holy Roman Empire. Ehbsoks (as Molnar says) contained the rather
“curiously distorted” prophecies of Gioacchino darE and of several others. Nevertheless, it wés th
discovery which enabled Mdito become acquainted with Gioacchino’s principais, especially those
concerning expectations of the Antichrist's arrii@lconnection with historical events, along witret
assurance that the age of the Spirit had begun, Gold’'s passionate defence of the Franciscan
programme ofpaupertatis affectatioWhereas another Czech historian has related’Miiiords about
“revelation” to his discovery of the contents ofl€&ienzo’s “file”, Molnar in his Introduction to M¢'s
Message for the Last Daysas much more restrained. In the study on “CoktrdPch and Origins of
Hussitism” published in 1964 iRrotestantesimohe wrote that the influence of Cola (which natiyral
had an effect on him together with other, rathemgdocuments of the chancellery) “does not mean
absolute dependence and that the strong personéliyli ¢ will transform substantially the items of the
‘file Cola di Rienzo’.”

What Molnéar did not mention in this context (thbugknow he was aware of it), is a fact of
tremendous importance for our quest of inclusiverddhe Reformation. After his arrival in Praguel&
found accommaodation at the home of his compattiiet,apothecary Angelo, whose apothecary’'s garden
lay where today the Prague Central Post Officedstaifhe tablet commemorating tHamiliaris regis
can be seen on the facade in ifgka Street. But the name of this Italian layman e found as well on
the foundation charter of the Bethlehem Chapel3®01 that new centre of the Czech Reformation which
was built to take the place of its lost centre,itvil Jerusalem, which had been destroyed a mere two
years after its establishment (when the king ghgeunfinished building to the Cistercian order).

It is naturally but a hypothesis to presume heeeédxistence of an inclusive and international
reformation movement, but a hypothesis based orstid presuppositions: (1) The Italiapothecarius
Angelo was obviously not only unaware of whom heereed in his house, with the all implicit dangers
from the Inquisition (which captured Waldensiandtigs in southern Bohemia several times, among
other victims, and brought them to Prague for mghi but very probably, atamiliaris regis, he
mediated between Cola and the chancellery. (2)sitjpature on the Bethlehem Chapel charter is a
facinus confessionidbecause it expresses manifestly his adhesionetdéginnings of the great Czech
struggle against the corrupt Church, which werdetw to Hussitism and the Unity of Brethren. The
mission of Cola di Rienzo, the presence of Waldamsiwho were systematically persecuted in Bohemia
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during the whole 1% century, suggests that in Europe at this timeetieisted an intertwined and well
developed international organization of dissent apposition to the ruling structures headed by papa
authority.

Witness of a Solitary Layman

We are well enough aware of the great protestusfsHhnd Hussitism so that it can be skipped in
this inevitably brief consideration. We are muchsle- and in any case much less than we should be —
touched by the legacy of Petr Ctieky, that enigmatic, okata oapa, opaque personality appearing on
the Czech reformation stage in the first decadeghef 18" century. We can only conjecture the
approximate dates of his birth and death — 13901a6D — from later mention and records. His name
refers to his assumed birthplace and home, thegélbf Chelice in the South of Bohemia, an area much
frequented by Waldensian immigrants from Austriee ¥&n only guess at his social standing as we read
his books and treatises. He speaks about himself“agasant” but he must have been a rich freeman,
since he could freely move about, and not only livdis home but stay for some time in other places
(such as Pisek or, in 1419 and 1420, in Prague}tatche had sufficient resources to be able totev
himself to study and writing. From his referencehts scanty knowledge of Latin, some scholars have
concluded that he could not read Latin texts, botrédr is convinced (on the basis of his researcthen
Chekicky treatise “Instructions on the Sacramentg’that the opposite is true, and that the false
assumption that he knew little of Latin is the cmmsence of our own insufficient knowledge of his
erudition, which in Molnar’'s words “lags considelalbehind our knowledge of the literary efforts of
other Hussite thinkers... because the publishetdsofvritings have devoted relatively little attiemnt to
his work from the point of view of the authoritiqgoted. ”

This solitary Taborite had links with Matthias dhnov, Huss and perhaps the greatest
theological mind of Hussitism, Jakoubek ofiBto. He also met with many Taborite theologianghw
whom he clashed on occasion. He could not remaiffément to the Waldensians and was very much
concerned about the “Master Opponent”, John Wliffle knew all about the current theological
discussion in his land and manifested surprisitghad knowledge of European theological trends past
and present. His two main worlostilla and The Net of Faithrshow that he stood above all parties,
criticizing very sharply the Hussites and the Roisiah and rejecting everything that was contrary to
Scriptures, especially to that of the New Testam&mich a great contradiction to the gospel is the
established church, in claiming to be spiritualtytibe helm of the secular empire. This is pilloried
allegorically in hisNet of faith,insisting that the corruption of the church beggith the donatio
Constantinj because two great whales - the Emperor and the,Re., secular and spiritual power, got
into the net of faith and tore it so much that omllttle remained whole. Chatky did not know that the
donatio Constantinivas a medieval falsification. Pertinent debate ta&eén place for some centuries but
had been terminated by Lorenzo Valla in 1420, atnapshe time thaThe Net ofFaith was published.
But he is absolutely right in his anticonstantimgam, his greatest contribution to the Czech Refoiona
programme, unfortunately not always appreciated &nly advocated. Through the mediation of
Matthias of Janov Ch&kky took up the principle of the common peoplebasarers of the Reformation.
Common to both was their disgust at the clergy Inigin and low; although acknowledging the need for
them, he upbraids both the Romanists and the Hssgir their “fleshly and naughty life”. When the
priest is morally unfit, the layman may administiee sacrament. The local Christian community should
be self-governing and has the right to elect itstspl leaders.

In his sharp criticism he does not even sparev]avii ¢, Waldhauser and Huss (not to mention
his contemporaries), convinced that they “are dnwitk the wine of the great harlot”, the Papal Giwr
and poisoned with her false doctrine and practiaksd sacraments, purgatory, indulgences and “long-
roaring”, which was his description of the tempigrim-singing, saying of the rosary, the breviarg, et
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With all this sometimes ruthless criticism of edistied church structures Chielky as well as his
followers were not fighting against but for the ottu— at least that was their conviction.

Chetkicky's rejection of warwas strong and implacable. Advocatiagrict non-violencehe
denounced the Taborites as murderers. Lev NikataeVblstoi based his doctrine of non-resistance on
reading the Russian translationNét of Faithby Annenkov and Jagin 1893.

The Heritage We Lost?

Looking around my own Czech Protestant churché® Inot find too much of the heritage
expressed in the messages of Misind Chalicky. Our much appreciated (ancient) Unity of Czech
Brethren could not conserve and transmit this aeeitin its fullness either. Initially the Unity wéethful
and true to it, but in the following years of itgistence the old Constantinianism crept often inbth
thought and practice. What was quite singular andtill most notable (as regards our own church
establishments), this anciddhitas Fratrumdid not cease to struggle with this very old Ciiais heresy.

A perfect demonstration of this constant endeavmt effort is the work of her last senior, Jan Amos
Komensky (Comenius). It became a theological cugtmdenounce the greater part of this struggléén t
Brethren Unity as moralism, and to deplore similaaracteristics in Comenius’ thought and work &s hi
questionable humanism. It goes without saying it abyrinth of the World and Paradise of the Heart
has very much in common with tiRraise of Foolishnes8ut is it possible to be inclusive without being
exclusive? To saYesto peace without sayingo to arms? To try to create a new world without lemg
and not to fight against the so-called free marketh we realize a worldwide ecumenism without
fighting against'esprit de clocher(the parochial mentality) of our confession?

The Czech Reformation of days gone by remind$asgerhaps the most suitable epithet for an
actual Reformation would beddical”.
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TOWARDS A MORE COMPREHENSIVE AND INCLUSIVE VIEW
OF THE REFORMATION AND ITS SIGNIFICANCE TODAY -
Carter Lindberg

The title of our session recalls us to the pamerd discussions of our 1994 “Prague IV”
consultation on “The First and Second Reformatidridy reflections on this continuing discussion will
first focus on the topic of a more comprehensivé iaglusive view of the Reformation, and then swjge
the continuing contemporary significance of thedretfation.

Is a More Comprehensive and Inclusive View of the Reformation
Possible?

A more comprehensive and inclusive definitionte Reformation continues to remain elusive.
For example, the confessional basis of the Lutheramches, the Augsburg Confession (1530) is hardly
comprehensive and inclusive in condemning the Apt&is? Hence it was not surprising that the
Mennonite community politely declined the invitatido attend the 1980 celebration of the 250
anniversary of the Augsburg Confession. Therefisr all, a certain cognitive dissonance in celébopa
document that condemns the celebrant. We may weatedly celebrate contemporary ecumenical
agreements which “lift” such condemnations, butomanot claim the 6century events and confessions
themselves were comprehensive and inclusive.

Similarly, ecumenical agreements and good will am@ sufficient to expand the term
“Reformation” normally used to designate evangélinavements of the #Bcentury to include renewal
movements of prior centuries. Such “antics with aetits” is of course not without precedent; for
example, medieval cultural developments have béewed with the Renaissance by the designation
“twelfth century renaissanceNMutatis mutandisthe response to this linkage by Paul Oskar Kiéste
may apply to our discussion of expanding the conoégReformation. “I do not pretend to assert that
there was a sharp break at the beginning or eftie@Renaissance’, or to deny that there was a glesl
of continuity... | merely maintain that the so-called Renaissamc®@ has a distinct physiognomy of its
own, and that the inability of historians to findsimple and satisfactory definition for it does eotitle
us to doubt its existence.3.”

One can always find similarities between histdrezas and movements, the names of which are
constructs developed by later historians. But whafained by this? Do we not so expand the construc
that it becomes an umbrella over everything? Wherave stop? Wyclif and Hus? The Gregorian reform
movement? Augustine? If indeed biblical faith isuccterized by prophetic self-critique, then thaibal
community issemper reformandaLuckk Broz suggests that there is a “common charatitgrisf the
“dramatis personaand religious happenings” from the"l® the 18 century. “All of them, in different
ways, felt strange in the midst of the actoatpus christianum- that is: estranged and/or opposed to the
established social structures and conditions ef'tiBe that as it may, personal comfort level withpesst

1 See D. F. Durnbaugh, “The First and Radical Reftions and Their Relations with the Magisterial dRefation” and C.
Lindberg, “A Specific Contribution of the Second f&enation”, in Milan Opoénsky, ed., Towards a Renewed Dialogue:
Consultation on the First and Second Reformati@msneva: World Alliance of Reformed Churches 1996)

2 See Atticles 5, 9, 16. Theodore Tappert, &@lde Book of Concor@Philadelphia: Muhlenberg Press, 1959), pp 333% Die
Bekenntnisschriften der Evangelisch-Lutherischerché (Géttingen: Vandenhoeck & Ruprecht 1963), pp 58, Bl. Even a
cursory review of the immense amount of literaswerounding the anniversary of the Augsburg Comdesgeveals that churches
descended from the so-called “Radical” and “FiR€formations received very little attention.

3 Paul Oskar KristelleliRenaissance Thought: The Classic, Scholastic, andanist StraingNew York: Harper & Brothers 1961),
p 4. Chapters 1 and 5 review the issues and literamn this topic.

4 Ludgk Broz, “Towards a More Inclusive Concept of thefdmation: Some Suggestions from a Czech PersggctRrague VI
paper, 1. M. D. Chenu, for example, speaks of &engelical awakening” following the Gregorian refip but this “apostolic life”
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to an establishment is both so relative and eldktt it provides no criteria for either a histalior a
theological construct such as “Reformation”.

To speak instead of the “first” and “second” Refiations also is less than helpful because it
immediately raises the related issue of “forerusheif for no other reason than “first” comes befor
“second.” This too is a fraught topic. “The ideaFafrerunner is fundamentally an ahistorical onegesiit
throws over any given period in intellectual thoughveil of interpretation which is alien to theripel
itself, rather than allowing the interpretation tof period from within and in the context of its row
presuppositions... [Also] the concept of Forerunrgea iproduct of a typically Protestant effort to dvar
off the charge of innovation with its connotationheresy.® Luther, of course, was delighted to discover
his understanding of the gospel expressed by gthegardless of their place in history. But at siagne
time, Luther's concern was not with forerunnerst mith God’'s promise for the future. “These
Forerunners do not provide Luther with an ‘argumfeoin tradition’, as would be the case with Flacius
and theMagdeburg Centuriesbut testify to him that the state of the Chursmot beyond repaif.In
brief, Luther looked forward rather than backwaBdt the future for Luther was not a mere projectén
the past, but the advent of God’s kingdom. Adveeniifies what is coming in terms of the power o t
future over the past.

What is gained or lost by applying the same tesrdisparate phenomena? A recent article by
Zdenek David suggests that the preoccupation otiChéstorians and theologians with expanding the
concept of the Reformation to include the Utraquistvement is a misguided tendency that may be a
central European variant of the Whig interpretattbhistory. He writes:

The liberal and positivist historians (as well aget Marxist ones) — inspired, as they

were, by the ideals of f9century progressivism — tended to view a fullyd§ed

religious Reformation (of the Lutheran or Calvirtigpe) as a generally legitimate and

necessary stage in the intellectual developmefuodpe. ThisNeltanschauungvould

predispose the historian to regard any continuingpaential ties with the Roman

Church as defects or imperfections in the suppgsedirect development of Czech

Utraquism. Hence the powerful temptation to consldinaquists to the realm of

historical aberrations for violating the laws oétairy posited by Hegel, Comte or Marx.

Conversely, within the same mind set, linking tree€h religious movement with the

Lutheran Reformation would enhance the historictdtuse of the Bohemian

Reformation by making it the prototype of a worldss historical phenomenon, instead

of merely a limited local defection, no matter halkamatic and ominous in its

implications. In a somewhat paradoxical way, siitcenwvolved associating national

pride with a primarily German occurrence, suchsadnical aggrandizement appealed to
the nationalism of modern Czech historiéns.

In another article, David asserts that “the odemapact of Lutheranism on mainline Utraquism
appears to have been one of disappointment. At firmight have seemed that the German Reformation
would confirm the truth of the Bohemian ReformatiorfT]he truth of Lutheranism manifestly failed to
coincide with the truth of Utraquisni.”

Can we develop a more comprehensive and inclusexg of the Reformation if we shift from
historical to theological comparison? In a recessag on Bohemia, Frantisek Kavka wrote:

“Reformation — understood as a new approach tethegelical message, as the rise of
a new religious doctrine and of churches independérthe papacy, and involving
radical changes in society — occurred at an eadide in the Czech Kingdom than

movement focused on poverty can hardly be comparéite sixteenth-century Reformation concern farsaplic faith. See Chenu,
Nature, Man, and Society in the Twelfth Centi@hicago: The University of Chicago Press 1968)289-69.

® Heiko A. Oberman, edForerunners of the Reformation: The Shape of Lagalidval Thought lllustrated by Key Documents
(New York: Holt, Rinehart, & Winston 1966), pp 3-4.

5 ObermanForerunners p 19.

" See Steven Paulson, “The Place of Eschatologyddevh Theology”Lutheran Quarterlyl2/3 (Autumn 1998), p 333.

8 Zdenek David, “The Strange Fate of Czech UtraquiEne Second Century, 1517-16204urnal of Ecclesiastical Historg6/4
(October 1995), pp 647-48.

9 Zdenek David, “Pavel Bydzovzky and Czech UtraqissEncounter with Luther'Communio Viatorun38/1 (1996), pp 62-63.
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anywhere else in Europé”The “theological premises” of this reform, attribd to
Master Matthew of Janov (d. 1393), focused on dorasonist ecclesiology and
observance of biblical rules set forth in Janowvisdamental work titled “Rules of the
Old and New Testaments.”

The theological dominance of the doctrine of tHaw' of Christ” distinguishes Janov’'s
orientation from the later dominance of the gosplelinconditional forgiveness that marked Luther’s
initiation of reform in the 18 century. “The cornerstone of the first Reformaties the authoritativiex
Christi as a binding norm for the church and all believert was mainly derived from a new
interpretation of the Sermon on the Mount... Thiemaity and anxious awe of the divine law aimed at
transformation of faith into morality and of Chriato an unrelenting judge?”’

This description of Czech renewal certainly echioethe 168' century orientations of Karlstadt
and Mintzer, but clearly not in that of Luther. #dair Heron makes this same point when he refetseto
leitmotif of medieval renewal movements as “radical Chnistidedience to the law of Christ.” The
Reformation as initiated by Luther constituted arital paradigm shift” from this medieval orienti
“The central paradigm shift was Luther's rediscgvand reinterpretation of the Pauline theme of
justification by faith, not by works. That represeth a radical break not only with the official thegy
and piety of the medieval western church but algh wthe tendency of earlier reform movements to
understand the Gospel as tiwva lex Christi’*2

In brief: Luther'stheologia crucisis not the continuation of the medieviatitatio

Christi. Here is the central difference between the skedalFirst” and “Second”

Reformations. Other theological differences followdérom it. Utraquism’s late

medieval orientation “preserved the traditionalriiy (including the seven sacraments),

a belief in the sacramental episcopate and priestia historic apostolic succession,

and the belief in the efficaciousness of good warkshe drama of salvation...[T]he

Lutheran Reformation....rejected all the doctring prsumerated™® “[T]he differences

between Utraquism and Lutheranism were not vagueeffable but sharp and clearly
defined.™

While Hus has frequently been regarded as a precorsforerunner to the Protestant

movements, this notion has been called into queshius challenged the structure and

authority of the medieval church, denounced abuaed, approved the practice of

Utraquism but held the soteriological princifides caritate formataretained the

eucharistic dogma of transubstantiation, and datew his paradigm of authority in

terms of scripture, conscience, and tradition,sudé scriptura He neither replaced the

altar with the pulpit (Calvin, Zwingli) nor preaahgustification by faith (Luther}®

How, we might ask, can such a critical evaluatiérthe relationship between the Bohemian
renewal movement and the German Reformation betaia@d in light of the numerous manifest positive
statements Luther made of HU&? have”, Luther wrote to Spalatin in 1520, “taugind held all the
teachings of John Huss, but thus far did not krnfodahn Staupitz has taught it in the same uniideat
way. In short we are all Hussites and did not kitoEven Paul and Augustine are in reality Husslités

Equally well known is Luther’s appropriation of Hysophecy: “St. John Huss prophesied of me when

10 Frantisek Kavka, “Bohemia”, in Bob Scribner, Rogrter, and Mikulas Teich, edsThe Reformation in National Context
(Cambridge: Cambridge University Press 1994), p 131

1 Kavka, “Bohemia”, p 150.

12 Alasdair Heron, “Sanctification, Evangelical Obsutie, Holiness, Christian Perfection”, Prague \figrapp 1-2.

13 7zdenek V. David, “Utraquists, Lutherans, and tleh&mian Confession of 1578Church History68/2 (June 1999), p 295.

1 David, “Utraquists, Lutherans and the Bohemianf€ssion of 1575”, p 331.

15 Thomas A. Fudge, “Hus, Jan”, in Hans J. Hillerlokaed., The Oxford Encyclopedia of the Reformatidfew York: Oxford
University Press 1996), 2: 277.

16| think one of the reasons for this is an isogesisuther's writings that ignores historical coxttend views Luther’s writings as
a collection of “eternal truths” that may be arraddy topics. Until recently the field of Lutheudies was dominated by German
Lutheran systematic theologians.

7 Letter to George Spalatin, about February 14, 1520 48: 153. At the Leipzig Debate (1519) and tlerhis response to the
papal condemnation, “Defense and Explanation ottél Articles” (1521), Luther asserted the truttHofs’ teachings. LW 32: 82.
Years later (1537) Luther referred to Hus as “StnJHus”. LW 24: 413.
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he wrote from his prison in Bohemia, ‘They will stea goose now (for “Huss” means “a goose”), but
after a hundred years they will hear a swan sind,ram they will endure.*®

Luther’s enthusiasm for Hus should not, howeverrdad as an endorsement of a historiography
of a more comprehensive concept of the Reformatiather esteemed all the saints who had preserved
the gospel — including the papa€ySo, for example, in a sermon affirming infant lispt Luther
affirmed that “Christ most certainly bestows thel\H8pirit [and thus confirms baptism], for Bernard,
Bonaventura, Gerson, and John Hus had the Spadadse this is God’s work, believe therefore that
infant baptism is true® In this sense, Luther regarded Hus as an unjeséguted witness to the truth.
But even though Luther conceded Hus “was the firstall the pope the Antichrist*he “did not go far
enough and only began to present the gospel.”

Luther's own theological view was that Hus’ conmcéocused on ethics whereas his own focus
was on doctrine. “Doctrine and life must be distiisped. Life is as bad among us, as it is among the
papists, but we don't fight about life and condetin@ papists on that account. Wycliffe and Huss 'tidn
know this and attacked [the papacy] for its lifeldn’t scold myself into becoming good, but | figiver
the Word and whether our adversaries teach itsipitrity. That doctrine should be attacked — this h
never before happened. This is my calling. Othengelcensured life, but to treat doctrine is toketrat
the most sensitive point.2* Luther's appreciation of Hus centered on his @sth of the papacy, not his
theology. Again, | posit that the Reforming moveman 16" century Germany was different in kind
rather than degree from that in"&entury Bohemia?

| belabor this point once again because thereoerat stake in this issue than confessional or
national pride of place. The homogenization of tbgical distinctives ironically echoes recent sbcia
historical studies that reduce Reformation stuthesnthropology. In other words, when everythinghes
Reformation, then nothing is the Reformation. Ste@zment makes the case vis-a-vis some social
historians that “The Reformation’ as a historicategory is now threatened with extinction to tkeest
that one wishes to apply it to an entire afeTo argue that “Reformation” is an important terpesific
to the 18 century is not to deny that the Reformation “watomg drawn-out process of complex
historical interrelation? nor is it to claim the “Reformation” was a monbii event normed by
Luther?” It is possible — as evidenced by numerous ecurakaigreements — to maintain the historical-
theological distinctiveness of communities withmaking these identities church-dividing.

18«Commentary on the Alleged Imperial Edict”, 1531 34: 104. Se¢.uther mit dem Schwan: Tod und Verklarung einessgo
Mannes.Katalog zur Ausstellung in der Lutherhalle Wittenfp (Berlin: Schelzky & Jeep 1996) especially tesag's by Volkmar
Joestel, “Die Gans und der Schwan. Eine AllegoikJan Hus und Martin Luther” and Siegfried Hoy&mther, Hus und die
‘Béhmen”.

19 In his 1528 tract “Concerning Rebaptism”, Lutheguged that the abuse of something is not a reasteject it. “[T]here is much
that is Christian and good under the papacy; inageedything that is Christian and good is to benfbthere and has come to us
from this source. For instance we confess thaténpiapal church there are the true holy Scripturnes,baptism, the true sacrament
of the altar, the true keys to the forgivenesssi$, the true office of the ministry, the trueecdtism in the form of the Lord’s
Prayer, the Ten Commandments, and the articldseofieed... | contend that in the papacy themeiés Christianity, even the right
kind of Christianity and many great and devotedtsdi LW 40: 231-32.

20«Ten Sermons on the Catechism”, 1528. LW 51: 186.

2L«“Commentary on Psalm 1127, 1526. LW 13: 417.

22 «Defense and Explanation of All the Articles”, 152 W 32: 82.

2 Table Talk, 1533, No. 624. LW 54: 110. See alsortnentary on Psalm 2”7, 1531(?), LW 12: 10; “Comraenbn Psalm 118",
1530, LW 14: p 92; and Hoyer, “Luther, Hus und ‘@@&men, p 19.

24 My conclusion at the “Prague IV" consultation. Seg “A Specific Contribution of the Second Reforinat in Oposensky, ed.,
Towards a Renewed Dialogye55.

% Steven Ozment, “The Public Reformatiohtitheran Theological Seminary Bulle(@ettysburg) 70/1 (Winter 1990), p 7.

26 R. W. ScribnerThe German Reformatiditlantic Highlands, NJ: Humanities Press Inteioral 1986), 1.

2" Hence the plural title of my textbookhe European Reformatio®xford: Blackwell 1996). ScribneThe German Reformation
2, suggested that one way to avoid “myth-makingualtioe Reformation” is “to set aside any kind detdogical perspective, to
refuse to read history backwards with the view thatoutcome of the religious upheavals of theesith century was inevitable, or
that what was successful was somehow better tizamttich failed.”
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The Contemporary Significance of the Reformation

The significance of the Reformation today remahes proclamation of the radical promise of
unconditional forgiveness of sin. As André Birmel&resentation makes clear, this meta-theological
claim is not one doctrine among others but ratlosregns the entire proclamation of the gospedence,
justification is significant for every aspect ofrhan life and relationships. Obviously, a brief papan
hardly begin to sketch this significance; and fodiely, Birmelé’s presentation has already providsd
with a road map or a cartography of grace, so &akpfor further explorations. In this frameworkete
are two areas of modern life so similar to Luthemedieval context that | think his Reformation
discovery applies so directly we need do littlenslation. | am thinking here of the anxiety aboeaith
and the piety of achievement which are as pervasivaodern American culture as in the late Middle
Ages. But first a brief review of the radical nauwf justification is in order.

Luther was convinced that God “does not lie” wiwrd promises salvation. “He will not lie to
me.’ Thus the weak should be buoyed up with theselsv ‘Do you not think that He will live up to wha
He has said?’ Thus Christ gives the consolatioluike 12.32: ‘Fear not, O little flock.” This constion
has always been necessary for all believers; far mhan looks about him, he stumbles at the idea of
eternal life.®

The traditional Lutheran expression of justificatibby grace alone through faith alone means that
salvation is not the goal of life but rather theridation of life. We are not called to lifer salvation, but
ratherfrom salvation. Luther’s conviction that salvation eceived not achieved is clearly expressed in
his distinction between covenant and testamentiel®ed covenant language negatively because it is a
“if... then” construction, the contingency of whiah iieligious language throws the burden of proofkbac
upon the person regardless of the fact that therea+ is divinely initiated. Testament language &y
has a “because.therefore” construction that throws the burdemafof for salvation upon God. Luther
expressed this in his interpretation of Hebrew§ @4 the New Testament — i.e., the new will — imis€Th
already given us as “the forgiveness of sins aarhat life.”

A testament, as everyone knows, is a promise mgdmé about to die, in which He

designates his bequest and appoints his heirsstanent, therefore, involves, first, the

death of the testator, and second, the promisen dfitzeritance and the naming of the

heir...Christ testifies concerning his death whenshgs: “This is my body, which is

given, this is my blood, which is poured out” (Luk®2,19-20). He names and

designates the heirs when he says “For you (Luk&9220; 1 Cor. 11,24) and for

many” (Matt. 26.28, Mark 14.24), that is, for thasho accept and believe the promise
of the testator. For here is a faith that makes heirs, as we shall sé2.

To make his point crystal clear, Luther wroteadtament:

Everything depends, therefore, as | have said, tipprwords of this sacrament. These
are the words of Christ...Let someone else pray, ggsto confession, prepare himself
for mass and the sacrament as he chooses. Yowedathe, but remember that this is
all foolishness and self-deception if you do not before you the words of the
testament and arouse yourself to believe and dés#ra. You would have to spend a
long time polishing your shoes, preening and prirgdio attain an inheritance, if you
had no letter and seal with which you could prowearyright to it. But if you have a

2 Prague VI paper,“Justification, Ecclesiology, E&fj pp 2, 4, 12. See Eric W. Gritsch and RobertJéhson| utheranism: The
Theological Movement and Its Confessional Writi(Rjsiladelphia: Fortress Press 1976), pp 42-43ifibagion by faith alone is “a
metalinguistic stipulation of whalind of talking — about whatever contents — can prgpbd proclamation and word of the
church.” And: “The reformation’s first and last egson was that any talk of Jesus and God and hdifeatinat does not transcend
all conditions is a perversion of the gospel anliitvé at best irrelevant in the lives of hearerd ahworst destructive.” See also my
“Justification by Faith AloneTheLutheran Proposal to the Churcheséw Conversation$0/2 (Winter/Spring 1988), pp 31-41.

29« ectures on Titus”, 1527. LW 29: 12.

%0 “The Babylonian Captivity of the Church”, 1520. L®®: 38. See Kenneth HagekTheology of Testament in the Young Luther:
The Lectures on Hebrewkeiden: Brill 1974), p 82; and his “The Testameht Worm: Luther on Testament to 15269nsensus
8/1 (1982), pp 12-20.
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letter and seal, and believe, desire, and sedknitust be given you, even though you
were scaly, scabby, and most filtfy.

The proclamation that God has named us in hisaAldlsand testament as his heirs, and that God
the testator has died to make that will effectveme of the clearest expressions that salvaticecisived
not achieved. We inherit the new reality of lifettwiGod as a sheer gift. As Birmelé puts it: “Thess
and resurrection put an end to the familiar sibrain which death, putting a term to life annitéstall
hope. Now death is limited by life, all life is samed by faith in this Lord who is the surety fbe future
and who comes to meet . Hence, Luther reverses the medieval saying thtitaémidst of life we are
surrounded by death. Luther summarized his viedeatth in his lectures on Psalm 90. The law says: “I
the midst of life we are surrounded by death”, thetgospel reverses this sentence. “In the middeath
we are surrounded by life because we have theviengiss of sins®® What a proclamation to a culture
obsessed with preserving youth and warding off g@gimd death!

Our culture is also no less imbued by the pietydfievement than that of the Middle Ages.
Indeed, our age may even be more gripped by theodfetailure than Luther's contemporaries because
achievement for us has lost its religious referdrdr the medieval the piety of achievement was
graphically presented in the image of the laddesalwation. Medieval piety strove to ascend to aiidw
through ethical and spiritual renewal. A well-knoviinstration of this is the “ladder of virtues”dm a
twelfth-century Strasbourg manuscriptortus Deliciarum “the garden of delights”. The ladder reaches
from earth to heaven, and persons representingdtial estates and religious vocations are on reifiie
rungs. An inscription in the upper left reads: “Thadder represents the ascent of the virtues laad t
religious exercise of holiness by which one seekadguire the crown of eternal life.” A dragon lag¢t
base of the ladder and two demonic archers sedintter the ascent of the pilgrims while two angels
fight them. The figure at the top, “Charity”, reees the crown of life from the hand of God. All the
others fall to the ground because they turn toweadhly delights. Here is expressed the Augustinian
theological theme of concupiscence — turning towaveer goods urvatus ad inferigr. The inscription
at the top of the ladder next to “Charity” readshis personification of virtue signifies all theirsts and
elect led by angelic protection to celestial rewafdn the left side of the ladder is written: “Whee
falls can begin the ascent again, thanks to thedgmf penance.” Thus one picture illustrates thele
of medieval theology and pietyThe sacrament of penance facilitates progress ffiomto virtue in the
midst of temptations and demons.

Our culture has substituted the corporate ladder the ladder of virtues. The goal of
achievement and success remains, but there is na@medy of penance. Our progress receives no help
from God; we are thrown back upon ourselves. Ind&exlpicture is even grimmer for our fate is ie th
hands of faceless boards of directors and avascsbockholders. The medieval had at least an afler
salvation; a means to appease an angry God. Wenlgéther a ritual nor a social safety net.

In this context the gospel proclaims that God deds to us in Christ. Luther was fond of saying
Christ cannot be dragged too deeply into the flEBhe Turks say: ‘Whoever observes the Koran assend
into heaven.” The Jews claim: ‘Whoever keeps the b Moses has a way of ascending into heaven.’
The Pope declares: ‘Whoever obeys me ascends éateeh.’ There is no end or limit to the variety of
methods. But they all prescribe heavenward jourmeys/hich the travelers will break their necks. 3ée
are detours, and they spell disaster; for Chrigs dsere [John 3.14]: ‘No one ascends into heaven.”
Luther continues: “Of course, | must lead a mogaidly, and upright life in the world; but | musttno
presume to ascend into heaven by virtue of thigs' dnly because of Jesus’ descent that we hésarid

SL«A Treatise on the New Testament”, 1520, LW 35; 88 also “Lectures on Galatians”, 1519, LW 2R.26

%2 Birmelé, “Justification”, p 1.

33 WA 40IIl: 496, 4f. Luther thus also reverses thedievaldies iraeto an invocation of the “blessed Last Day.” WA ®rNr.
3512, p 17. See my “Eschatology and FanaticisrhérReformation Era”, forthcoming fdoncordia Theological Quarterly

34 See myThe European Reformations Sourceb(@kford: Blackwell 2000), p 2; Margaret MileBracticing Christianity: Critical
Perspectives for an Embodied Spiritual{fyew York: Crossroad 1988), chapter 4; and ClaistHeck,L’Echelle Céleste dans
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salvation® For Luther, Jacob’s ladder refers to the incaomatiot to human striving to achieve heaten.
The good news of Christ's descent to us includestioclamation that our humanity, our value, doas n
depend upon our success, upon what we becomeatbet reflects Whose we are.

Birmelé expresses Luther’s point here when he gaygospel breaks “the logic of our society
which is centered in individualism, self-fulfillmerthe power to have power. We are not condemned to
make a name for ourselves. We have been namedc&lsdis by our name. He gives us our identity and
makes us witnesses to that other logic, the lofgrace which makes us exist even before we haga be
able to merit it. We are not what we make of owsgl we are called to be what we are — children of
God.®" This is the significance of the Reformation; whened when this unconditional promise is
proclaimed the Reformation is both comprehensikiadlusive.

L’Art du Moyen Age. Une Histoire de la Quéte dul Q@Raris: Flammarion 1997).
% “Sermons on the Gospel of John”, 1537. LW 22: 334-

36 See his “Lectures on Genesis”, ca. 1541. LW 5:29.2n Gen. 28,12-14.

% Birmelg, “Justification, Ecclesiology, Ethics”1p
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BRAZILIAN REFORMED CHURCHES AND THE INTERNATIONAL ECUMENICAL
AGENDA -

Odair Pedroso Mateus

I. Many Reformed Denominations in Brazil

The Reformed family in Brazil consists of 22 difat Reformed, Presbyterian and
Congregational denominations. Out of those 22, gtevereated in connection with Hungarian, Dutch,
Arab, Swiss, Japanese, Taiwanese and Korean imtioigraDut of the other 11 denominations, 8 are
directly or indirectly related to the “evangelizail work started by British Congregationalist andrt
American Presbyterian missionaries between 1855 E8%B. They have added to their traditional
Reformed names adjectives such as “Independentins€rvative”, “Renewed”, “Traditional” or even
“Fundamentalist” and account for more than 95 et of the Reformed family membership in Brazil.
Most of them are Presbyterians. Only one of thém,small United Presbyterian Chutttas an official
ecumenical engagement. They are the object obtié§ communication wherein | will try first of atb
make clear the link between their theological peofind their historical roots (part 1), then toadr
exploratory implications of that link for some ecemical efforts in which we are all involved such as
unity in mission (part Ill) and, more specificalWARC'’s processus confessioni®ncerning economic
justice and environmental destruction (part IV).

Il. Link Between Theological Profile and Historical Roots

| contend that the way Brazilian Presbyterian chas understand today the biblical message,
live as Christian communities and bear witnes$&ogospel remains to a large extent determinedhdy t
biblical interpretation, the Christian spiritualignd the concept of mission held by the first North
American missions that managed to establish themseh the country during the first years of the
second half of the f8century. Let me try to argue in a more concretg.wa

One of the constitutive elements of the BrazilRresbyterian identity is the rather conservative
character of its theology or theologies. The masely accepted understanding of Christian faith cae
find among Brazilian Presbyterian churches is gsitailar to fundamentalist theology insofar as the
Bible is largely understood to be inerrant not dnlynatters of doctrine and discipline, but alsenatters
of history and science.

This is a rather persistent outcome of the theoldgrth American Presbyterian missionaries
brought to Brazil during the second half of thé"@ntury. In those days, the Presbyterian thecdbgic
scene was dominated by Charles and Archibald AldeEs “Princeton theology”. Drawing from the
Turrettini’s scholastic Calvinism — which tried pwovide a rationale to the claim of infallibilityf the
scriptures, as well as from Thomas Reid’s commarseehilosophy whose optimistic and democratic
epistemology led to an approach of biblical intetation which was on the opposite pole to the
hermeneutic problem- Princeton theology “understood the Bible to camilogical system of divinely
chosen words” in harmony “with the results of"k@®ntury sciencé”and helped to pave the way for early
20" century Protestant fundamentalism.

1 Cf. J.-J. Bauswein and L. Vischer (editorEye Reformed Family Worldwide A Survey of Reformed Churcha@eological
Schools, and International Organizatiorf&rand Rapids: W.B. Eerdmans 1999), pp 79-93.

2 |PU, which “was organized September 10, 1978, msalt of a protest movement in the 1970s withia Presbyterian Church of
Brazil...”, has 80 congregations with a total membgr®f 5200. Cf. J.-J. Bauswein and L. Vischer {@d), The Reformed Family
Worldwide op. cit, p 85.

3 Cf. Jack RogerReading the Bible and the ConfessioRseg Presbyterian Way, Louisville / Geneva Pres9),9922.
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In the Brazilian Presbyterian context, fundamesialvas a dividing force. However, with a few
exceptions, this was not because some churchesta@jét whereas others did not, but because
Presbyterian churches adopted it in different waysn different degrees. Fundamentalism was not a
matter of quality (judged as being good or bad), #fuquantity (it was adopted fully or partly). Its
influence led to widespread doctrinal and theolagintolerance and provided the rationale for aeshe
rejection of the ecumenical movement that goes e y@an-Protestantism.

Another constitutive element of the Brazilian BPxgerian identity is its persistent and growing
rejection of traditional Reformed logocentric/sevspirituality. It tends to conceive Christian gpatlity
— worship included — primarily in terms of an erootl, individual rather than collective, “spirittial
rather than historic religious experience.

The first North American Presbyterian missionaesved in Brazil in 1859. In the previous
year, 1858, known in American Church history asahaus mirabilis the so called “Methodist Era” —
with its camp meetings, its revival gatherings d@sdgospel hymns and songs “marked by a focus on
personal religious experience and the comfort asxlrity of Christian faith” — reached one of its
culminating points.

This means that when Presbyterian worship wasdefgbrated in Brazil, the “grave and seemly
manner” the Westminster divines prescribed as tlostmonvenient way of joining the Presbyterian
assembly was already being largely counterbalanced, if exa#rthrown, by a tendency to emphasize
spiritual fervor, personal decisions of faith amdager spiritual vitality.

On one hand, this new tendency marked — and oeradity limited — the Presbyterian
understanding of mission in Roman Catholic Braltiilwas equalized to individualistic proselytism,
something very different frovlissio Dej from “many sided” mission or from “holistic” migs1. On the
other hand, this legacy of the awakenings wouldgmssively win the support of the majority of
Brazilian converts and thereby fertilize the Briail church soil for the remarkable outburst of
Pentecostal movements particularly during the sedwif of the 28 century. In a highly competitive
religious market and in a Reformed context in whiclis common sense to take church growth as
evidence of faithfulness to the gospel and of aesgful ministry, Brazilian Presbyterian churches a
being forced today to equate their future withakdeption of Neo-Pentecostal forms of spirituality.

The third constitutive element of the BraziliareStyyterian identity reinforces the problem of the
reception of a many-sided or a holistic understagddf mission by the Reformed family in Brazil
particularly in regard to the gospel and cultuseies | am speaking of the cultural legacy of Poistan.

It is needless to remind you that despite the teatt the 17 century movement devoted itself to
the “purification” of the rites, the discipline argblity of the Church of England it was not able to
maintain for more than thirteen years the politipmwer conquered by Parliament and by Oliver
Cromwell’'s New Model Army. lIts theological and mbrarogrammes, taken to New England by the
Mayflower Pilgrim Fathers, played such a decisivel dasting role in the shaping of North American
Presbyterianism that the words “Presbyterian” dParitan” became virtually synonymous.

I mean by “the cultural legacy of Puritanism” motly the well-known objective, severe, ascetic
morality related to a particular understanding lafssical Calvinist themes such as the sovereighty o
God, election and secular life as divine vocatioat also one of its most important mental structure
objective hierarchical dualism featured in termgobd and evil as well as spiritual and material.

In Brazil, the first North American missionaries\aell as the churches they helped to create put
the popular, “permissive” and (for many) “libidingulifestyle engendered mainly by the interplay of
medieval Iberian Catholicism as well as Native Afiican cultures on the side of “evil” whereas pan
morality, reshaped and exacerbated by the culewmatext I've just mentioned, was taught to be the

4 Donald K. McKim,Westminster Dictionary of Theological Tegrtisouisville: Westminster John Knox Press 1996).18.
® “The Directory for the Public Worship of God”, ptt/ www.reformed.org/documents/wcf-htm. 27/01/pGt.
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“good” way of living out Christian faith. Economispcial and political problems of the country adlwe
as of the subcontinent were often analyzed in i lof the same dualism, the underdevelopment of
Catholic South America, when compared to highlyedeped Protestant North America, being explained
in terms of the good religion and individual maorglilt is not difficult to imagine that “the cultarlegacy
of Puritanism” gave rise to a Presbyterian traditiound to constantly experience cultural schizepiar.
it still rejects to a large extent the culturessisupposed to incarnate; it still incarnates targe extent
the cultures it is supposed to criticize.

| have contended so far that during the past sy these theological, spiritual and practical
elements, in different degrees and in a wide rasfgeombinations, have largely shaped Presbyterian
tradition in Brazil and conditioned the way Presign churches formulate their Reformed theological
identity, the way they experience the Christianpgbsand the way they fulfill their mission in the
Brazilian context. Let us now take into account soaf the important implications of this particular
“Reformed way of being”.

111. Implications for Unity in Mission

As you certainly know, the painful experience bé tdivided way Christian churches bore
witness of the triune God is said (may be too Qfterbe the ultimate impetus of the modern ecunanic
movement. Unity is therefore a missionary quesh biotits origins and in its destination. Unity iem
considered a matter of missionary credibility. Thassumptions, by virtue of being obstinately regba
worldwide for almost a century, have become aabecumenical dogma. Well, | argue that for Brauzili
Presbyterian churches Christian unity — be it Wsitr not — is not aa priori for mission but one of its
biggest threats. Let me try again to argue in aenconcrete way.

The 1835 General Assembly of the Presbyterian €hof the United States adopted a motion
according to which the Roman Catholic Church was an&hristian church. Fifteen years later — and
fourteen years before it began to send its missiemdo Brazil — the annual General Assembly of the
same church ceased to recognize Roman Catholigshapis Christian baptism. This happened in a
context in which increasing immigration of Romantt@dic Europeans to North America was often
experienced as a threat to white Anglo-Saxon Pramégdentity.

Whereas for the Presbyterian Church of the Urfiedes of America, PC(USA), those decisions
ceased to be effective, Brazilian Presbyterian aies still stick to them in practice as self-eviden
biblical and theological truths. They are minoftsotestant denominations in the largest Roman @Gatho
country of the world. As mission concerned minesti their Reformed identity has been largely
“feedback shaped” by their opposition to the hegeima@hurch. Together with other Latin American
Protestant churches, they were excluded from ti® Einburgh Conference on World Mission on the
grounds that Roman Catholic Latin America was netission land.

Excluded from the liberal Protestant agenda, thegre quite sensitive to Protestant
fundamentalism and its campaign against modern essxggagainst the social gospel, briefly against
history as a constitutive element of the Christiaessage, as | have already indicat8dhe critical,
challenging and renewing role played by Reformezblibgical education among Reformed churches in
Brazil, important as it has been, was successaitl fju the extent of limiting, among the leadersbip
some denominations, the influence of North Ameridandamentalist movements, churches and
organizations.

In recent years Brazilian Presbyterian churchese Haeen also quite sensitive to traditional
Pentecostalism and especially to neo-Pentecostalibmoutburst of neo-Pentecostal churches (thé mos
well-known being the transnational Universal Chuofhthe Kingdom of God) and their “Health and

© | will come back to this reference to history iy remarks about therocessus confessior(isart 1V).
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Wealth Gospel” during the past two decades markeé&donomic and social stagnation has not only
exacerbated the harsh competition for the religiroasket, but has also been a rather dividing force.

In the same line of the challenge representedewmyRentecostalism, it is worth mentioning the
growing utilitarian nature of religious engagemehtmean the “ultimate concern” engaged in the
relationship between believers and religious ingths. Ecumenical in its outlook, since it encaas
believers to ignore the borders separating dendioimg confessional families as well as religioihsgs
often experienced by mainline churches as a thogéeir own confessional identity.

As a result of this wide range of historical, tlgical and religious factors, Brazilian
Presbyterian churches prefer to give priority tossrvative denominational programmes at the expense
it goes without saying, of the ecumenical impeetdf unity on behalf of mission “that the world may
believe”.

| have been arguing therefore that Brazilian Prestan churches find it very difficult, if not
dangerous, to equate the ecumenical imperative anitlunderstanding of faithfulness to the Christian
gospel formulated first and above all in termsufirch growth and in terms of institutional develenh
Common witness, unity for mission or mission intyninean for thencontradictio in terminis self
contradictory expressions.

IV. Implications for WARC’s Processus Confessionis on Economics
and Ecology

My last point concerns the prospective receptibthe World Alliance of Reformed Churches’
processus confessiordy its Presbyterian member churches in Brazil. they in a favorable theological
position to share with Debrecen delegates the saimeerns for economic and environmental justicé tha
led WARC 1997 General Council to engage in whahese been callingrocessus confessioflis

As you certainly know, churches of the Reformethifp have a long-standing tradition of
confessions or declarations of faith with liturdjadoctrinal or historical purposes. A great defathem
were produced during the “l6and the 1% centuries. Enlightenment, religious tolerance tigtie
emphasis on religious experience, modern religinds/idualism as well as a £9century ecumenical
emphasis on theorma normangis-a-vis the confessions themselves, have carnaihto the decline —
yet not to the rejection — of the authority of ta@sarlier confessions.

Following the positive approach of non-universabnfessions to which neoorthodox
Protestantism gave rise precisely in a century mérise and dramatic transformations, Reformed
churches from different continents have experieribectall to witness in and to the contemporarylevor
by means of producing new declarations of faith.

From resistance to Nazismand toapartheid through a reflection on Christian constructive
witness in a socialist contéxHistory has been a major actor in the writin@6F century confessions of
faith. It is intimately related to the contemporaryage of the expressiatatus confessionis relation
not only to orthodoxy, but mainly to orthopraxisc@drding to WARC’s 1982 Ottawa General Council,
declaring that a situation constitutestatus confessionisieans “that we regard this as an issue on which
it is not possible to differ without seriously jeogizing the integrity of our common confession’nyA
declaration ofstatus confessionigccording to WARC'’s 1989 Seoul General Coundgtefs from the
conviction that the integrity of the gospel is ianger... It demands of the church a clear, unequivoca
decision for the truth of the gospel, and identifilee opposite opinion, teaching or practice asthoed™.

" Cf. The Lutheran-Reformed “Theological Declaratiohthe Present State of the German Evangelicalr@®fuor Barmen
Declaration of May 31, 1934.

8 Cf. K. Blei “Apartheid as Status Confessionis”R@éamonn (ed.)Farewell to Apartheid2 Church Relations iSouth Africa
(Geneva: WARC 1994), pp 17-29. The Lutheran Wosddéd¥fation declarestatus confessionagainst race discrimination in Dar es
Salaam in 1977.

9 Cf. The 1977 Confession of the Presbyterian-Redor@hurch in Cuba.

10 ApudK. Blei, “Apartheid as &tatus Confessiortisop. cit, p 17.
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History is also intimately related to the call W6ARC’s 1997 Debrecen General Council addressed to
the Alliance and its member churches “for a cormediprocess of progressive recognition, educatioh an
confession grocessus confessionigjthin all WARC member churches at all levels nefi)ag economic
injustice and ecological destructich”

The process we are starting now as an interndti@lawship of Reformed churches whose
decisions have moral force only is one that reguiiedm member churches a minimal consensus
concerning both the vital importance the Refornredition attaches to the confession of Christidathfa
and the understanding of the theological densitifistory to the extent of realizing that in orthagis
the integrity of faith is as much at stake as ithadoxy.

| contend that if Brazilian Presbyterian churclaes a test case for the implementation of the
processus confessionishen the above-mentioned stage of “recognitigofior to “education and
confession”, might be the most demanding one. Tl to do, on one hand, with the fact that those
denominations, attached to the Westminster Cordesshever acted as churches based upon the
experience of an “acutely perceived insufficienéyhe older Reformed Confessions for the preselnt” (
Rohls). It has to do, on the other hand, with thet that because they feel indebted to 4 d&ntury
distinction between covenant of nature and covepfugtrace and to other dualisms already mentioned,
they seem to find it very difficult to experienckettheological density of history allowing for the
affirmation that “a system which claims human angienmental sacrifices is sinful” and that “it has
bearing on our salvation, on our ultimate stanc®reeGod, how we relate to the mechanisms of the
global market®.

\%

| have argued that Brazilian Presbyterian churctessain largely indebted to the biblical
interpretation, the Christian spirituality and tbencept of mission held by the first North American
missions that managed to establish themselveseiralntry in the first years of the second halthsf
19" century and that in a religious context markedh®y hegemony of the Roman Catholic Church and
the remarkable growth of traditional and new Perdtad churches, those denominations, in a saweuf
identitaire, are likely to become less sensitive to the ecucaéimperative and to historical engagement
in the coming years.

As a staff person of an international confessiamal ecumenical organization, | am now looking
at the ecumenical challenge represented by BraAfli@sbyterian churches not only from the prisrthef
local situation but also from the perspective ofawvh am calling here the international ecumenical
agenda. | am personally committed to it. Howeverulst admit that | see a growing communication gap
between the theological language of the ecumeapahda and the theological language of the ageinda o
churches which quite often are formally memberthisf or that international ecumenical organizatioi
which in practice live without “receiving” the impations of their membership.

1 «Section Il Report — Justice for all creation”, Iati Op@ensky (ed.)Debrecen 1997 Proceedings of the #3General Council of
the World Alliance of Reformed Churches (Presbgtednd Congregational), Geneva, (WARC, 1997), p 198

2 Milan Opasensky, “Fromprocessus confessiortis status confessiorfiisSpeech delivered at WARBadareduring the WCC 8
General Assembly, Harare, December 10, 1998 (uighgul).
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A RADICAL REFORMATION PERSPECTIVE ON APPROPRIATING A MORE
INCLUSIVE REFORMATION LEGACY TODAY -
Walter Sawatsky

As is true of so many of the post-Reformation egsfonal traditions represented at the Prague
consultations, it has been easier to approachgimstion by making certain that the deepest vatfies
one’s own tradition are understood, and to assurae dther traditions were more responsible for the
fragmentation of the church and needed to staidciety their steps toward true catholicity. | arartkful
therefore that within the ranks of my own traditihrere are new indicators of a readiness to taker
critical look at the discrepancy between speakingamainst abuses of Christian practice, includhey
theological drift in teaching about indulgencesttmade the Lutheran rearticulation of Pauline
justification by faith alone so refreshing, and tieadiness to justify separate churches theoldgital
Characteristic of the reformers was a predilectomard restitution of apostolicity, understood diéntly
than in terms of a succession of laying on of hgpdsblematic in any case between Eastern and \Weste
churches long before), so that apostolic faithfatheutweighed the concern for tlnea sancta The free
churches rooted in the Radical Reformation tradjtem Miroslav Volf, maintain understandings oftyni
holiness and apostolicity that are problematic ¢jzely because it is uncatholit.”

What | propose to attempt here, that surely addlects my bias toward historical analysis, is to
show what | think we have been learning, by apglyarseries of perspectives. First | wish to makaeso
general remarks about what we are learning torrktmoting a few specific discoveries. Secondhyaht
to address the great difficulty we have regulady in examining the ambiguities that are inhereritaw
we have lived with our legacies. Thirdly, it isalito delineate more objectively, also with thephef
references to social analysis, the plurality of temts within which the Reformations need to be
understood. That contextual perspective necessealdyivizes all of them, especially in light ofetlentire
two millennia of earthly existence of the one hobtholic and apostolic church, that is, the chuash
body of Christ in fullness in the sense of its @sological significance and yet always broken aesel
by sin and fallenness in its visible story.

Further, when seeking out what common affirmatiabhsut the Reformation for today we are
beginning to articulate, | need to examine how flmiaddress this to my people, to my Anabaptist
tradition, in which there are contradictory voiseeking to point the way. This calls for a framoighe
broader Reformation legacy that my people will sétognize as more truly our own search for auiben
apostolicity and catholicity. The recognition okthifficulties along the way may turn out to be mor
helpful than to generate a long list of items fbe tommon agenda for today, hence my short final
section.

Learning to Re-Examine the First, Radical and
Magisterial Reformation Streams

Each of the Reformation tradition churches hasrathat heritage very seriously, which is
different from saying that their perceived task tomres to be to advocate for those causes most in
keeping with their origins. To take it serioushdicates how much their manner of living as Christia
community, their witness to the world, or their wafydoing theology (i.e. faith seeking understandliis

 Neal Blough in an unpublished paper “The Anabajdisa of the Restitution of the Early Church” gneted at the second round of
Catholic-Mennonite dialogue (Strasbourg, Octob&9)$ioted the need for dialogue partners to beettlaat important parts of their
own self-understanding and theologies have to ¢to pvbving that they are right and that othersna@ng.” p 16, see also p 6.

2 Miroslav Volf, After Our Likeness: The Church as the Image offtiity. (Grand Rapids: Eerdmans 1998), p 259.
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shaped, often framed or even limited by that refdiam perspective, be it Lutheran, Reformed,
Anabaptist or Unity of Czech Brethren. Taking oneign reformation tradition seriously should mean
that one repeatedly returns to the sources, nobwth to cite them as authoritative in the mannat th
they used to cite Marx, Lenin or Stalin, but ratteere-examine the issues and intentions in oraleiraw
insights for our questions of today. It remainstthat our knowledge of Reformation beginningstilk s
more characterized by knowing the quotations, andifderstanding the leaders’ intentions, than by a
detailed comprehension of how the Reformation mammwere put into practice, especially after the
first generatior.

When we set out in 1986 to review our Radical &hdsite traditions from a comparative
perspective, we assumed that although we had immmmthe fact of having been marginalized as
heretical, dangerous, or irrelevant, as far as daeeloping theological tradition of the West was
concerned, nevertheless, during the course of @ec&ntury we had been rediscovered and were now
generally cited as legitimate wings of the Refoiorat So when the successive Prague conversations
shifted to include Lutheran and Reformed represets, who seemed generally to claim the real
“Reformation” title, these conversations were pmadi on the assumption first, that the minority
traditions understood themselves as offering vitatspectives for the ‘common reformation of the
church’ intentions, and secondly, that the classic Magisterial traditions were indeed seeking
conversation as they said, rather than anothezsseficolloquies to convince each other of error.

Specific questions we set out to test concerned @ had attempted to live out our
eschatological hope. It meant asking seriously dretn church can be a peace church, whether the
disciplined ethics of the gathered community (aslesiological form) could be lived out. We were
keenly aware that we had consistently been dismhisse broadly impractical, though constituting
welcome small signs of hope and of interestingradtéve communities. Our intention was to take
another look from the perspective of this past wenof excessive violence, unimaginable atrocidaed
killing, of grand social and economic experimemntsl @ resultant eco-system ready to self-destract. |
short, this was a more modest hope of sharingeberd of strengths and weaknesses of seeking & be
peace church or of being a community attemptinfydistipline.

It turned out that we knew too little about eatheo. That was especially true when we realized
how few scholars had examined Czech, other Slavidumgarian sources. In other words, we learned to
include movements further east, on the edge otltmesic East/West Christian division. | might pabot
that within my own tradition, as long as intellegtthistory in the sense of tracing who read whom
remained the major research method, it was coresidiarct that direct influences from Prague to Zuric
or Amsterdam were tenuous at best, hence what r@dtteas the first time or original discoveries loé t
Anabaptists.

Our capacities to seek out a common Reformatioapgetive have to do with the recognition
that fundamental to our current thinking and resleanethod is a renewed assumption about the oneness
of the Church, yet recognizing how differently thias lived out in the particularities of time ardge.
The reformers in the Western church over a perioseweral centuries were pursuing a common vision
for renewing it, a commonality close enough to miexdlusion by a growing number of historians under
the rubric “Reformation”. Fundamental too was tlugpéd that we would not collide over favored terms,
but seek dynamic equivalence where possible. Iromy mind, | am more aware than fifteen years ago,
how difficult and complex most of these assumptiddecome as the conversation goes deeper.

3 | assume here that a restorationist logic was comta all the reformist traditions, including thatBolic reformation - which
relativizes somewhat the claim of those scholagsiiag that the “radical reformers” were searching the roots of Christianity
more thoroughly than mere reformist agenda - atpoiade by Hans Hillerbrand in “Anabaptism and Higto Mennonite
Quarterly Review April 1971, p 110, and made much more generally Felipe Armesto-Fernandez & Derek Wilson in
Reformations: A Radical Interpretation of Christignand the World 1500-200QNew York: Scribner, 1996, p 18. When revising
this paper | discovered that this is the central armost persuasive argument in Scott H. Hendrix,réBeéng the Faith: The
Coherence and Significance of the Reformatiditie Princeton Seminary BulletiXXI, 1, new series 2000, 63-80.
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Particularly with reference to codewords such astification’, ‘sacrament’ or ‘peace’ | find myself
noting the definitional assumptions of one spedlkat the next speaker cannot work wfth.

More attractively surprising were the experiengkfstening to a theologian of thevangelische
Kirche Deutschlandsethink the Lutheran legacy in light of the Gernfascist challenge The Barmen
Declaration had become possible because Luthebgnthén already united with the Reformed, though
each side tried to ensure its traditions were mespein the statement) had found a way of movingbd
Luther’s two kingdom teaching. The Stuttgart Glikclaration had been a further step. That rethinkin
had made Professor Klappert more appreciative efl¢ft wing of the Reformation, with its greater
concern to resist the idolatrous demands of thte.dteaving myself been schooled to concentratecam h
Luther had turned against the peasants, and ewsnsaghe more democratic reformers, and had made
his peace with princes, | learned how going backhto young Luther enabled Lutherans to reclaim a
social ethics tradition, even though social seiserthy of note did not emerge till the™€entury. But
then, it behooves me to acknowledge, that evengtihduther’s vitriol against th8chwéarmerstill seems
beyond the bounds of charity, the Anabaptist reamfrdsocial service also had its limits. Hutterian
community of goods did function for a time, andnisw again an impressive way to run agricultural
communities, but the continuity was broken. The arigj of Anabaptists did not attempt socialism,
retained a reputation for mutual aid, were activethie cooperative movements at the end of tH& 19
century, but there was little social ministry begiaihe church community before the global changes of
the 2d" century.

Without trying to be comprehensive, it seems towgehave been getting close to affirming
several things as common Reformation convictiohgast now if not then. We are ready to affirmttha
“by grace alone we are accepted by God” as lonthaisdoes not constantly have to mean a Pauline
formulation from the book of Romans, but a soteqgyl that is inescapably linked with ethics or
sanctification understandings, that has personalakand cosmic dimensions. In contrast t& &éntury
protagonists, the common assumptions of biblichbkaship today place the vision of the Sermonten t
Mount rather central to the Gospel. As a small@ugrwe affirmed in 1987 that we therefore assumed
that the Gospel had consequences not just fonthieidual, that the social orders needed to be esthdyy
the rule of Christ, that the economic order musbdbe subordinate to the rule of Christ, and that a
community of faith lived by the way of pedc@hose phrases are recognizably Anabaptist anditéus
so it is worth asking whether those affirmationtdifor a larger group. Indeed, it is worth askinether
they really are that Anabaptist, to ask at whanpeiould modern Anabaptists get anxious when the
social and economic order would indeed begin chrap@i the desired direction, and how, as church
leaders, we should assume more social respongibilit

A more gradual realization that no doubt need#hé&urtesting, is that the ecumenical movement
as we know it has a great deal to do with the Reé#bion. It is out of a dissatisfaction with thetstaf
our churches in this past century, not only witle tlact of the fragmentation of Christianity, that
ecumenists of deep conviction have been seekingefarm or renew the ChurthThe missionary
movement provided new impulses for reassessing whtie separate Reformation traditions could be

4 One element of “cannot” has to do with a speak@sciously or unconsciously utilizing contestedrtewhere a responsible
representative of another tradition must restagedbntestation, and “cannot” also points to theyetsinsufficient readiness to
abandon semantic jousting for the sake of dynaxpiévalence.

5 Bertold Klappert, “Barmen V and the Hitler Stafdie Justice and Limits of Governmental Pow@&rtethren Life and Thought
Winter 1990, pp 72-95.

& Carter Lindberg, “A Specific Contribution of thee®nd Reformation” Towards a Renewed Dialogue. Finst and Second
Reformations.”Studies from WARC30 (Geneva 1996) 39-62; and Lindberg, “Do Luther&hout Justification but Whisper
Sanctification? Justification and Sanctificationtie Lutheran Tradition”Justification and Sanctification in the Tradition$ the
Reformation. Studies from WAR (Geneva 1999), pp 97-112.

"“Prague II: Eschatology and Social Transformatidhistification and Sanctification in the Traditionkthe ReformatiorOp cit,
pp 261-265.

® See my “Eschatology and Social Ethics in Ecumérieaspective: Reflections on the Prague Consaitalj in Loren Johns, ed.
Apocalypticism and Millenialism. Shaping a Belies/e€Church Eschatology for the Twenty-First Centufiitchener: Pandora
Press, 2000), pp 309-325 for more detailed treatmen

115



Prophetic and Renewal Movements

held in common. Once Rome signallédgiornamentat too sought the “separated brethren” for theesak
of common renewal. So finding a common view of hient of the reformation has become a major
premise within the ecumenical movement. This actodior the awkwardness that Eastern Orthodox
churches have always experienced, since they vegoed to join conversations run along established
patterns of Reformation discourse, patterns thatvehifting, hence western Protestants were iryitin
them in, but certain dominant notions of the essesfca reformed Church remained. Those Majesterial
Reformer tones account too for the reluctance efrtinority churches to join the WCC. Only gradually
are we noticing what has been a persistent thernadh the many reformation movements, not justehos
of the 18" century, namely, the increased involvement of Ittiiy. That bodes well for the Anabaptist-
Mennonite tradition | represent, but | am not &sale that consultations grouped around faith @nair
themes are particularly prepared to contemplaténtipdications. That is a way of indicating a reagon

the less than eager participation from the churciidise south.

The Ambiguities of Living with Our Heritages

We have regularly attempted to assess how wehawe lived with our legacies, but it has been
a difficult exercise. That difficulty begins withuo lack of readiness to acknowledge that the fi@uit
that emerged were not quite what the reformers dedléd for. Once the era of confessionalism had
finally come to be a burden, there emerged a redergéormation effort. Continental Pietism was
characterized by a new stress on the Holy Spirir@anger emphasis on the heart than head, andsit w
also characterized by the development of socialisties to the neighbor and to the needy. Put in
sociological terms, both the heart religion and $oeial services represented further advances tbwar
democratization of church and society. It is cusidnat many historians and theologians in my
Anabaptist tradition have learned to regard the aichpof Pietism negatively, as a giving up on
Anabaptism. The instructive exception has beenGharch of the Brethren, who view their origins as
rooted in Anabaptism and Pietism, and who have hmmmucting a series of conferences to draw
attention to the richness of both traditidns.

As a result of the emergence of the modern Pntesnissionary movement, each of the
traditions present at the Prague consultations bhadergone transformations. They became churches no
longer limited to a designated territory or ethgioup. Hence the differences of language and authat
have served to justify the separations between &agtWest, and between denominations in America,
now so pervade each of our global families, thanhesaccomprehensive sharing of the reformation
intentions has become a necessity. Though we hatvgeh managed to focus on the subject, it is liffi
to converse seriously about our Reformation legaoidgess we acknowledge our influence on each other
to the point of indebtedness. In my own traditiibris still customary to speak of the missionargiarof
the 18" century Anabaptists as models for mission - sowenesay we were the first to recover the
mission mandate - whereas the fact of the mattdraishad it not been for the stimulus to missianrf
Moravians, Baptists and others from the era of Aleakening and Pietism, Mennonites would not be
speaking of half of their members no longer beingd=EAmerican. In the majority of places outside
Europe and America, the de facto church model oftnyotestant mission churches is that of a free
church. That has significant implications for theufe, but the Reformation origin free churchesndo
really account for that situation. That is, themvéd been several different roads to the formatibn o
churches no longer so dependent on the state tléthecessary theological adjustment lagging beihind
places.

 Don Durnbaugh has been unusually prolific; hisguagpresented at the Prague conferences havengdiskzd further literature,
including also Mennonite scholars such as Richacl/igster, Theron Schlabach and John Roth who hase sleowing the flaws
in the Robert Friedmann thesis that claimed thatkdrg from Pietist fountains contaminated the psoeirce of the Anabapist
stream. See for example, John D. Roth, “Pietism tedAnabaptist Soul”, in Stephen L. Longenecker, Ehe Dilemma of
Anabaptist Piety: Strengthening or Straining then@® of CommunityBridgewater VA: Bridgewater College Forum for Re&lus

116



The Prague Consultations

Our constellation of participants guaranteed sattention to the impact of Marxism on
Christianity, though our sense of that impact haerbfar less obvious than | had anticipated.
Nevertheless the challenge of Marxism to Christisnwhether as an ideology or in the form of Marxis
socialism in power, has been significant, and weodwselves harm if we now attempt to ignore the
impact!® Above all, the challenge of Marxism has sharpemedsensitivities to the necessary linking of
Word and Deed, or of Theory and PraXi©ur readiness to affirm the importance of cleacking, of
doctrine, and at the same time our efforts to stethical living, once more likely to drive us into
partisanship, has been restrained by Marxism asevoi conscience to us all. The collapse of sodalle
Communist or Marxist states with their announcéerahtive to imperialist capitalism, may well acobu
for the the increasingly apparent lack of will byueches (especially from those capitalist counfrtes
sustain, never mind to expand, programs on beHatfieo marginalized and poor globally. We should
remember also that most organized church-basedls®ivice agencies have only been organized on an
established basis since 1945.

Finally it is worth reminding ourselves of our eslduring the era of Cold War and overkill
weaponry. Not only did we manage to live within teiictures, given the struggle for containing
communism, or given the limits within which Marxistuthorities permitted our existence; these
conditions also took a toll on our legacy of pawifiand our capacity to act out our social ethiee Th
Anabaptist and Hussite origin churches were activeseeking peace and reconciliation across the
East/West divide, often together with other Refdiarachurches, whether through the WCC or CAREE.
When the revolutions of 1989-91 ended the cold weconfigured boundaries, and placed more
participatory governments seeking the good civiisty into office, this was in no small measure a
nonviolent and moral revolution that looked to ttteurches for guidance, even leadership. My own
tradition failed to enter into these events venyaessly, | think because we had learned to thinkvays
that were too small to encompass moments when te geople started to repent like Nineveh of old.
Ten years after, we now face the daunting questiowhat to do’, to borrow Chaadaev's famous phrase
now that both the societies and the churches iteEag&urope are generally reeling from a world é&arn
topsy turvy. We have witnessed killings in the nash@eoplehood or ethnicity, systematic cleansiofys
the ‘other’ people of faith. Not only has the woddemed powerless to stop the bloodletting, we know
that our fellow brothers (and possibly sisters)Ghristian faith have manifested an intolerance,ehav
appeared to condone atrocities in the name of &t&hr notion of communion that is much smallemtha
theuna sancta

So we now know about the ‘power of the powerlgbat can neutralize the largest arsenal of
nuclear destruction, but we also need to ask oweselhether seeking help from sister Reformation
traditions is adequate. It is hard to imagine firgdiour way forward, unless it includes serious
conversation with Eastern Christians and includesoge intentional familiarization with the world of
Islam than was true when the Turks were at thesgateVienna. Something has been fermenting in
Europe since 1517 and 1453, a revolutionary proogédeng duration, in which the classic western
Reformation makes sense if seen in a much broaaleef of reference.

Studies, 1997, pp 27-33.

10 see the excellent restatement by Charles WestuiSIChristians Take Marxism Seriously Anymordfternational Bulletin of
Missionary Researgllanuary, 2000, pp 2-7.

1 What | have in mind is well expressed in Jose MigBonino,Toward a Christian Political EthicPhiladelphia: Fortress Press
1983, especially pp 28-36. That a Latin Americdredationist perspective is more likely to sustaieritical appropriation of
Marxist social analysis than is true of the forrmecialist world or the socalled first world, needsre attention among the group of
Prague interlocutors, including the re-definitioh Reformation for today utilized by Justo Gonzalazhis Mafiana Christian
Theology from a Hispanic PerspectiWashville: Abingdon Press, 1990, pp 73-74.
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Perspectives for Contextualizing the Reformations
and the Prague Consultations

Too many times as | have listened to papers ptedat this consultation series, as well as at
other theological conferences, the speaker woulnlogfze for limiting his paper to that part of the
Reformation he knew best. It is understandable ¢inat feels less certain about being taken seriously
when venturing out into comparative discourse,faotiliar with the dominant literature or the langea
in which it is written. On the other hand, does dssumption that one will make a better contribuifo
speaking from a specialized knowledge base realy*hThere once were reasons for Lutherans speaking
to each other, Reformed to each other, Anabaptistach other, and either caricaturing the otha s
passing over them in silence. But those partisaypswep longer serve, even our own members want to
understand more broadly.

If indeed we have been moving toward a more cohgrsive perspective on the Reformation,
then this needs to become evident in our statesesehcontextual limits and our deliberate attentpts
extend that context. If much of the reference ipeosons living in Wittenberg, Strasburg and thasSw
cantons of Zurich, Basel and Geneva, it is wortkc&ing whether our generalizations matter beyoad th
little part of Europe. Including the Anabaptistspast of the Reformation does change the agendanbu
a contextual sense it serves primarily to heighitentension around the type of church to be redtara
who are to be the leaders, and how more threatethisgreformation then seemed to the established
order. To take seriously the diverse movementsiwiftnabaptism, especially Dutch Anabaptism as it
developed over the next decade, extends the trritorthward®. We have begun to acknowledge the
curious absence of representatives from the En@lisformation, including the limited reference tatth
quite convoluted story in our body of essays, yerd 740 it seems unthinkable that we can reviesv t
legacy of the Reformation unless we examine theynmenv impulses coming from England, whether it
be the Puritan experiments, their “errand into Mweerican wilderness” as Perry Miller stylized their
North American impact, the great awakenings andstheme of devotional literature that flowed back t
the continent, including eventually the network Bible societies, unthinkable without the British
dissenting tradition and the missionizing role afaRers in particular.

Although a Roman Catholic representative has h@esent for half the consultations, rarely
have we spoken appreciatively of the Catholic Re#dron, whose progress in no small way accounts for
the fact that no secular historian of thé"kntury can avoid dealing with the Reformation actp To
say, as we have at times, that specific reformatimvements were part of the medieval renewal
traditions, different in kind from the Lutheran Rehation of doctrine, has left the Catholic Chuasha
useful foil for sharpening our arguments. Not odiky this place those reformers who were callingtfer
elimination of abuses and for serious attentiorClwistian living into a less serious category, sach
approach in effect implied that the transformatianthin the Roman church were of little consequence
Indeed to view the Lutheran Reformation of doctrasesomething qualitatively new, somehow distinct
from the general trajectory of Christian historyayrhelp account for the widespread misperceptian th
but for the genius of Luther there would not hawerb this great watershed in Christian history,
seemingly second only to the incarnation events Thiwhy our necessary inclusion of the Czech lands
with its 18" century reform struggles and"™ 6entury particular form of the Reformation, leadpersons
of ability worth taking seriously, now that theiritings appear in English, helps us see in whatteahal
ways the spirit of God was renewing God’s church.

12 see for example Sjouke Voolstra, “The Colony @aden’: The Anabaptist Aspiration to be a Churchihafit Spot or Wrinkle
in the Sixteenth and Seventeenth Centuries” andtéllaHamilton, “The Development of Dutch Anabaptif the Light of the
European Magisterial and Radical Reformation”, bisthAlastair Hamilton, et al. ed$srom Martyr to Muppy: A Historical
Introduction to Cultural Assimilation Processes a&fReligious Minority in the Netherlands: The Menitest Amsterdam:
Amsterdam University Press, 1994, pp 3-29.
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When we then apply the so necessary sociologieadpgctives to this era, it becomes evident
that there were reformers struggling to be undecstand heard as far east as Mos¢dWe have been
learning to notice the way this era marked thesitaon to the age of the book and the resultantichpn
the manner of thinking. Whether the reformers werkloscow, Oxford, Paris or cities further soutte t
old ways of orality, of a religion of imagery, draror the physical reassurance of relics and misaglas
giving way to an appeal to the rational and ethittalvas the era of the rise of preachers of ethics
Moscow and of the publication of Biblical texts time vernacular, also in Russia, giving to a growing
element of the population the opportunity to appiedp Christian faith with a keener sense of peston
responsibility. Is it not our sense of the impegdiransition away from the heavy focus on the linea
thought ways of the book, to the more iconic sty thinking signaled by our technological
sophistications that helps us recognize what beggohda the reformations had in common?

The recent articulation of a comprehensive appatipn of the Reformation, by Scott H.
Hendrix, as a Lutheran joining the Princeton Semyirfaculty, points the way. All of the reformers
denounced traditional religious practice when itswass than Christian, and with a missionary zeal
sought to reroot the faith, which made them allicald They differed in strategies, including on the
degree to which traditional forms and rituals skooé abolished, but the common concern was a return
to real roots. The reformers in common faced atlaaseven-fold challenge: how to create a motg tru
Christian society, how to respond to the new chaks of the city, whether rerooting could be
accomplished while retaining infant baptism, crititg various manifestations of christendom, expigri
restructuring options for church and for theologyd seeking to counter either the inroads of maga
superstition or those of secularization. In thislusive view (also Catholic and English, though ast
inclusive of the East) Hendrix specifically propsge think of the radical traditions, not as “steifdren”
but as “full-blooded brothers and sisters in a camrendeavor to recover the family’s root8.3een
from the hindsight of the #Dcentury, Hendrix is also right in pointing to aotomon burden” of this
family of reformers, including the former “stepaiién”, namely the hostility towards Judaism andris|
so that the Reformation becomes a necessary laashamility. True, wherever reformation groups
sought to survive as minority groups, they sharemmmon lot with Jews, but that sympathy did not
make much difference during the Holocaust.

So What do | Say to My People?

For us to move toward a more comprehensive petigspean the Reformation requires that we
address that message to our separate confessitias.d&/ | say to my people? This task has far lesiot
with reporting conversations and informing them whioew ideas, than it has to do with the matter of
rearranging the particular peoplehood memoriesitispire our confessional calling and identity.

Currently Anabaptist Mennonite leaders are puiggionflicting notions about the legacy that is
to shape our future. On the one hand have beewcibes deeply aware of the plurality of influences
American Mennonites, more so on Mennonites globahd who have come to think that an appeal to
history no longer provides the basis for modern Muamte identity. Their new call is to a Mennonite
peace theology, as a systematic construct thasreh its dissociation from the classic Christiadlition
for its appeal. Whether in a conservative theolalgient or more in a post-modern idiom, this appeal
essentially posits a sectarian way, for the sakeafg truly Mennonite (or Anabaptist as the pnefdr
ideological designation} Less consciously sectarian, but nevertheless igranirtually no space to

3see for example the central argument in Paul Bustdto Religion and Society in Russia. The Sixteenth Sedenteenth
Centuries New York: Oxford University Press, 1992. Cf. T€dmpbell, The Religion of the HearColumbia SC: University of
South Carolina Press, 1991, pp 130-144.

*Hendrix, “Rerooting the Faith...”, p 80.

% For an early indicator of the subsequent linedalfate, see J. Denny Weaver, “The Search for a dienTheology” and A.
James Reimer, “Why Do Mennonites Need TheologyDiether Goetz Lichdi, ediennonite World HandboolCarol Stream IL:
Mennonite World Conference, 1990, pp 143-152; p@-166.
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seeking shared identity with other Christians, ie@ent effort to describe the essentials of anbApést
Mennonite vision for today in terms of a little delhat grows, actually an image Jesus used, biltisn
case the seed was planted in th& ¢éntury, though its roots reach down only to e@yistianity*®
This seeks to articulate a theology of Anabaptesgibnings based on doctrinal assertions and unique
ordinances in the hope of universalizing them foaBaptist-Mennonites around the world in 2000, but
with virtually no recognition of a developmentabist What is most profoundly disturbing in my
judgement, in either of these approaches, is tieréato take seriously the continuing legacy otiggle
and suffering of Mennonites and related groupshin intervening centuries. It is that uneven stdry o
living with a legacy that accounts for Mennonitesvrparticipating in the appreciative rediscoveryttod
other Reformations, indeed of other Christians aghale, and to ask how that discovery was possible,
given that we had thought they were part of faleapostate Christianity.

Another stream of theological discourse rathefed#nt in orientation, is saying quite explicitly
that “the Mennonite peace witness cannot be thadation of our theology, although it is intrinsigal
part of Christian theology. The ultimate foundatierGod in God's threefoldnes$’ These words signal
some of the ways in which a conscious effort aalimg Mennonite theology within a broader Christian
framework is proceeding. That is, it seeks to spkysd time delineating the Anabaptist distinctives,
seeking rather to affirm common Christian theolagienderstandings, drawn not only from an appeal to
Scripture, but understood also within the framewofkthe Nicene Creed that no Anabaptists rejected
outrightly (until the 28 century), even though they were more at home with Apostles Creed.
Nevertheless, to stay with the Reimer example, sheblogy remains within the Western rationalist
theological frame, Reimer’s positive remarks altbet Eastern Christian understandings of ecclesjolog
and its theological formulation are more appree&tihan most, but it is hardly more than making a
beginning in entering into what an ecumenical egolegy might look like - his general objective.€rb
is still a readiness to claim the fullness of clufor Mennonites, when enough of the list of chads
from Romans 12, 1 Corinthians 12 or Ephesians 4raewidence in a local church (here meaning local
congregation). Yet there is also an appreciatiothefunderstanding that the catholicity of the chur
refers to the “eschatological gathering of the wehotople of God” and that therefore each congregati
[and necessarily each Mennonite conference or teendnites as a whole family] “can only be partially
Catholic.™®

Without taking the time to enter into detail, $cdf it to say that it has become increasingly
apparent that the Anabaptist-Mennonite claim tocigpeing as peace church, fully committed to
pacifism, is in need of revision. The necessarypdeeeflection on historical development is prolyabl
only possible in conversation with other Christiaaditions, most particularly the Calvinist Reforine
tradition in light of its recent theological artlation and newly learned praxis in the South Afnidauth
and Reconciliation proced.On the other hand, it remains true that the legatythe Radical
Reformation is so powerful that in almost any Memite setting, the desire to be a peace churchillis st
axiomatic, even when we disagree on what that ma&lhsre that was once imagined to mean avoidance
of military service, some also avoiding all civérgice roles, the activist nonviolence efforts e€ent
decades have centered more on witnessing trutlow@mp whether in the Quaker model or in learning
from Martin Luther King Jr. and the Civil Rights Mement. Most of our peace training now concentrates
on mediation, however, essentially an instrumesttédicus with little theological underpinning.

6 Commissioned by Mennonite World Conference todiosiommon theological understandings, the essaye meblished in
booklet form as: C. Arnold Snydefrom Anabaptist Seed. The Historical Core of Ammis&Related IdentityWaterloo: Pandora
Press, 1999.

7 A. James Reimer, “Mennonites and the Church UsalerA Critical Engagement with Miroslav Volf’, unplished paper
presented to Mennonite Ecclesiology Conferencehd&ltkN Feb. 5, 2000, p 15.

8 bid., p 12. The paper is constructed as an extendecesation with the arguments in Volidter Our Likeness...

19 See for example the work of Walter Wink, particlylenis When the Powers Fall. Reconciliation in the HealofgNations
Minneapolis: Fortress Press, 1998. Cf. Desmond, NduFuture Without ForgivenesSlew York: Doubleday, 1999.
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In the context of social reconciliation agendaybeer, so widely acknowledged as place for the
churches to be involved today, Mennonites remampgeed by a deep suspicion of entering into social
responsibility thinking, worried about the tempoatito surrender to power or the delusion that snie i
control?® That is less the case for the Dutch-Russian toaialso present in Latin America, which
learned the ambiguities of civil administrationtire era of colonies within an empire, but Mennonite
intellectuals rarely draw their resources from tfiett experience. What would need to change invthg
Anabaptist Mennonite theologizing proceeds in otderespond to the challenge of social reconcdrati
in places as diverse as Russia, Serbia, Rwandah Sdtica or Guatemala - to stay with a list where
Mennonites have been present - evokes a complesays of reframing notions of the Kingdom of God,
of the Shalom Society, that might well be helpedeéfattended to the ways in which Reformed Churches
for example in South Africa, advanced through thaful process of once legitimizing apartheid, tswn
declaring the issue of race a mattesiaitus confessionfs

Agenda for Today, Re-energized by the Broad Reformation Vision

For Western civilization that continues to impt entire globe, the legacy of the Reformation
as a whole remains a powerful one, whether onegrézes it consciously as do most secular historians
or unconsciously. That still begs the questionstidreto highlight its negative or positive legaayore
so it begs the question of the Reformation defil@@at. own effort at a more comprehensive and ingkisi
perspective on the Reformation serves to directlunking toward seeking common vision and common
witness that has the authenticity of recalling tifaglition, recalling it more truly as we seek tedigect it
toward the future. The futurist visions of the rienimnary era from 1789-1989 carried the optimisticd
triumphalist tones of revolutionaries with “fire otieir minds”, to recall James Billington’s apt
descriptor. The tones that the velvet revolutionses 1989 have struck have demonstrated the vingfyi
and freeing power of the way of penitence.

Can there really be anything but a penitentiatisig point and tone of discourse as we seek to
delineate an inclusive agenda for today? Will irsddecome possible to enter into a mutual ‘heatihg
memories’ process as we name each other’s deapraseint a more inclusive martyrology, one that does
not so quickly ascribe sanctity to the martyrdomstie name of Reformation partisanshipbut a

% This line of thinking is associated with John Hosv&oder, key essays warning against the temptatiocontrol history re-
appeared in hihe Priestly Kingdom: Social Ethics as Gospébtre Dame: University of Notre Dame Press, 1@&4well as in
his classicThe Politics of JesysGrand Rapids: Wm. B. Eerdmans, 1972. Yet in esttrefforts at articulating a theology of
responsible use of power, for example, Rodney @a&ky & Scott Holland, edS.he Limits of Perfection. A Conversation With J.
Lawrence BurkholderWaterloo: Conrad Grebel College, 1993, scarcedyemoutside Niebuhrian ethical categories, thathisy
reveal a similar penchant to develop normativecganwhich is different from leading the churchotigh the traumas of actual
historical experience.

2 For example, C. W. du Toit, eGonfession and Reconciliation. A Challenge toGherches in South Africdretoria: Research
Institute for Theology and Religion, UNISA, 1998.

22 The reference is to Boyd Gregoihe Anathema of Compromig®Xxford, 1999) examining in detail the historiaghy on 18
century martyrologies. Ephraim Radn&he End of the Church. A Pneumatology of ChrisBérision in the WestGrand Rapids:
Wm. B. Eerdmans, 1998, offers a more systematitiqoe of too easy appeals to the Holy Spirit, evemen Reformation
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martyrology of lived witness, even unto death,hie face of the violence of the Soviet era, of tatomal
security states of Latin America, of the racismgirica?

It seems to me that it is by recognizing the waysn the general public has been noticing the
classic marks of the church, as one, holy, cathatid apostolic, when seen in the lived witness of
Christians enduring the traumas of this centurgt the find the contours of a broad reformationarnisi
for the future. Specifically for participants iretfPrague conversations, to take up the agendaldalén
the new Programme to Overcome Violence would seebetour obvious vocation.

partisanship extended, and still extends, to theattis martyrs. Some of the broader dimensions refarrangement of appeals to
the witness of the martyrs (i.e to thé"a@entury versus the T@&entury martyrs) that Mennonites need to undertaiedelineated
in my article, “Dying for What Faith: When Do Martjogies Inspire and When Do They Foster Chrisbavision”, in Conrad
Grebel ReviewJune 2000, pp 31-53.
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NATURE OF WORKING GROUP PROCESS -
Walter Sawatsky

This short commentary, placed at the end of théerizds from Prague VI, not only seeks to
communicate a stylistic feature of the Prague Mhsudtation not captured in the papers or findings
statement, but is intended to make more expliciatwhade this multi-lateral dialogue series so umiqu
and potentially promising. Very little said hereldiot already appear in the papers published, &djyec
in those by respondents to major papers, but timitmay be easier to ponder when presented in a
narrative style. The Prague consultations proce@dedstyle, that for purposes of comparison, cdadd
seen as pointing to the positive intentions inhenerthe new consensus decision-making model of the
WCC.

As the Preface makes clear through Don Durnbaughigck summary of the seven
consultations, the initiative for consulting cam®ni the minority groups of the Reformation era,
Anabaptist and Hussite traditions starting to tdlkey hoped that by learning to understand theiglo
separated legacies better they would not only liejently, but that their legacy of eschatologigal
driven ethical concerns could become a positivetrdmrtion to the ecumenical movement as a whole.
How they talked quickly became an essential dynamiaftaining those goals. How this mattered, and
what it implied for future ecumenical discoursepexsally at the level of the ‘reception procesgcame
most apparent during Prague V (1998 in Geneva)t Tbasultation on the theme of justification and
sanctification involved a broad representationmifessional traditions, and was almost overshadaved
one point by the delegation from the Vatican andhketan World Federation reporting on their just
achieved common statement on justification by faitthen a Quaker participant expressed frustration
with the technical theological terminology that hset the tone, another participant inquired whether
Lindbeck’s guidelines for ecumenical discourse wiarewn sufficiently to serve as rules for the game.
Not only did the minority traditions respond by piiig out how much those ‘rules’ gave privilegedqa
to the theological categories and language ofregisterial’ traditions, participants from thosaditions
who represented Asia and Africa concurred. NyamiNjamoge of Kenya had startled the participants
when she stated her reluctance to speak aboutifidaison and Sanctification” that spoke so littie
concerns of her fellow African church leaders wherevon a quest for “an authentic and viable African
Christianity”. Those doctrines had been mediatedhtem via missionaries as justification from such
private sins as fornication, drunkenness, gamblgige asked why had the various Reformation trawitio
taught so little in the face of colonialism, racjgmoverty, oppression, genocide, sexism.

The tone in the consultation changed thereatteras time to listen differently, time to recaleth
silenced ones in each of our traditions. The retarte justification and sanctification themedirague
VI, but coded as “new life in Christ”, and the netuo the prophetic and eschatological topics fagBe
VII (see Part 1) must be understood as a delileeadtiempt to resume a conversation that had setmed
marginalize some for a while.

A central dynamic for starting to talk, alreadyifgeforgotten by many today, was a deliberate
attempt to bridge the East/West divide in lighttbé heightened tensions of the cold war, President
Reagan’s light hearted joke about a nuclear Armdgedstarting in a few minutes had shocked many.
Prague was an old university town, its people load lknown themselves to be in central Europe (not o
the eastern periphery), but during Prague I-lll were meeting inside socialist eastern Europe.
Sensitivity to the East/West talk cultures shapedversation far more, than would have been true if
meeting in London or America. The dynamic of a @rsation between persons from the first and second
(socialist) world’s 28 century histories continued to shape the conviersamore explicitly so again
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when returning to Prague in 2003. By then, so moicthe viciousness of market capitalism had been
experienced by east Europeans, and the recedimgl giaions of the Velvet Revolution had left some

Czech church leaders probing what a ‘public theglagow needed to consist of, considering the

churches’ shrinking impact. The meetings in Genewade possible a more deliberate inclusion of
representatives from the third world, and evoked thsues of seeking to understand the many
reformation legacies through the prism of the roisdegacies.

So the consultation process was stimulated bgadt lthree expressions of the legacy of distrust
of the ‘magister’, the educated elite, who usubbyl set the tone. There were those from the Anibapt
tradition in the West, long relegated to ‘sect'tsta whose representatives now also were theollbgica
educated, yet the Hutterians still distrusted higigucation. There were those from the Lutheran and
Reformed traditions from the South, wishing fohadlogy of praxis that addressed the issues ofrpgve
injustice and the scourge of AIDS. There were thadseches from the second world, theitas Fratrum
tradition in particular, that had incorporated t@enfessio Helveticafor example, but because of
communist-driven separation of church from theestaspecially the resultant renewed difficulties fo
clergy in the Czechoslovak Republic after 1968; bache to mean that such churches placed more trust
in those clergy struggling to survive, than in thostate salaried but too conformed to communist
demands. As a result, at the first three consaohatithe worship time and the reporting time, was
deliberately structured so that Hutterian represtérds were heard in their style of preaching aratiag
together. Already in 1987, one highlight was a latening gathering to converse with Ondra, former
general secretary of the Christian Peace Confer¢wten Hromadka was its president) who was
dismissed in 1969 and had only recently been p&chitb teach at the Comenius Faculty again. He told
us how personal ties with Marxists (from the tinfiehee Prague Spring of 1968) had continued, even wi
individuals now in the Czech army's think tanks,ovhad shared with him secret papers from the
rethinking going on for some years already inside $oviet high command. So that he had realized,
when listening to Soviet president Gorbachev spepkh Prague on a recent visit, that Gorbachev's
speech was laced with ideas and phrases from thasidential discussion papers shown to him by
Marxist friends. The search for a moral revolutifor,a nonviolent reduction or end to the cold waas
serious.

Although the Hutterians ceased to attend, a famtehted in Opiensky’s introductions to
consultations thereafter, Prague VI incorporate@asticipatory style that seemed a mix of getting
minority and majority voices on a level playinglfieand of adopting contemporary styles of discussio
group process during larger gatherings. After mpgwers participants met in four groups to diseugs
bring back consensus statements for the final figglipaper. Since the content of that group worls doe
not come through clearly in the Prague VI procegslinit needs to be described as a key element in
getting to a final statement. In the free flow @hegersation in small groups, the personal charaufter
participants played a role in building understagdamd trust. One personal illustration from thistevis
small group, that may serve for others, was the Wegme to appreciate the Vatican's representative,
Msgr John Radano. Most of us repeatedly experietosd easy it was to slip back into pushing our
tradition’s key emphases and language, especidiignwtrying to think together on a comprehensive
appropriation of the Reformation visions. Surprigynfrequently, in my opinion, Radano would remind
us what the basics of the Gospel were about (witboding it in Catholic terminology) and as a résu
were able to find the formulations to which allusf in the small group could give assent. It remihche
of the way in which during the ancient ecumenicadircils, finding recognizable biblical phrases for
articulating christological and trinitarian docggmade consensus possible.

Commentary on the process would be incompleteawitipointing to the binding elements that
surrounded the formal conversations. We prayedtbegeWe ate together. We sang together. Each was a
sharing with the other. Private conversations dictimto clarify what concerns that person had abaut
or her church tradition, what strategy of renevaal dne’s own tradition was behind the public remsark
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So we often disagreed intellectually yet wantedptay in thankfulness for that sister or brother’s
ministry. Daily there was a Word from the Lord -uaeBly also selected from the margins of the Church.
For Vespers Op®nsky read the daily text from th@sungerof the Moravian Brethren. For the Monday
night conclusion of Prague V, the Losung text “hepgd” to be 1 Cor. 3:11 “no one can lay a foundatio
other than the one that has been laid; that fouo# Jesus Christ.”

The last consultation (Prague VII) included a drgabup, easily working together in plenary
session, but carrying on the effort to listen tal d&@ar each other. It was also the last time thiérvi
Opatensky hosted us and lead the meetings. It was w@edlt, that in addition to the factors noted adov
to explain the working group process, Milan's pa@occommitment to serious hearing and listening was
crucial to making the Prague consultations an elddrconversation that changed all its participants.
know all who took part were and remain deeply dtat®r Milan's leadership.
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FINDINGS STATEMENT - Prague VI - New Life in Christ (Strasbourg 11-15
February 2000)

1. Introduction

Seeking unity through focused and informed diadodwas been d.eitmotif of modern
ecumenical endeavor since the World Missionary €anfce of 1910. This has also characterized asserie
of international and interdenominational conferensince 1986 known informally as The Prague
Consultations.

The formal title of this year's meeting is “A Caitation on the First, Radical, and Second
Reformations”, thus using language that requiresesdefinition. The term “First Reformation” inclugle
Waldensian Church, the Evangelical Church of CAgethren, the Moravian Churchlitas Fratrun),
and the Hussite Church, all understanding theiritepi origin as having occurred before 1500. Iis th
context, “Radical Reformation” refers to the Menites, Hutterites, Friends, and the Church of the
Brethren (together often known as the Historic Be@turches). The phrase “Second Reformation”
designates the classical Protestant (MagisteriafpfRation, including the Lutheran, Reformed, and
Anglican communions.

This consultation is the latest in a series thegam in Prague in January 1986. In that year
representatives of the Historic Peace Churches wittt representatives of the Evangelical Czech
Brethren, the Moravian Church, and the Hussite €tntio identify common concerns. The intent of the
gathering was to seek a more unified and hence efteetive engagement in ecumenical conversations.
The warm communality there found was deepened ime JU987 in a consultation focused on
“Eschatology and Social Transformation.” “Praguié, lheld in June 1989, studied “Christian Faith and
Economics.” Common commitments made there haveienfled wider circles, especially the World
Alliance of Reformed Churches (WARC).

The next meeting, held in late 1994, was knowriPaague 1V”, although its locale shifted to
Geneva under the sponsorship of the WARC, withsteste from the Lutheran World Federation (LWF)
and the Mennonite World Conference (MWC). Its theffleoward a Renewed Dialogue”, signaled a
broadening of discussion partners to include Lahsmand Reformed, along with members of the Baptist
Methodist, Roman Catholic Churches.

Geneva was again the site of “Prague V” in Felyrd®98. This meeting continued to expand
the range of those involved in the consultationsgrnmprporating church leaders from Asia and Africa,
facilitated through joint sponsorship by the WARIGNF, and MWC. Its theme, “Justification and
Sanctification”, reflected recent Lutheran-Reforndidcussions as well as the then-current Lutheran-
Catholic negotiations on the same subject.

Now “Prague VI" continues the same discussion #heby considering aspects of that
theological complex left open at the previous megtiThe phrasing of this year’s title — “New Life i
Christ” — also indicates that justification-sanictition language had not reflected customary usdge
some consultation members. Participants were furtbacerned with the linkage of ecclesiology and
ethics to salvation, as well as with analyzing dtmnections with ecology and creation. Finally, we
addressed the question of a more comprehensiversiadding of the concept of Reformation.
Unfortunately, despite the efforts of conferencanpkrs, this year’s discussants numbered only rome f
the South and only two women, although an Orthath@ologian and a Seventh Day Adventist scholar
were welcome additions to the communions repreddntthe series of consultations.

In the course of our days together, we have itledtareas of common understandings as well as
areas where questions remain open. These two aeassometimes called “convergences” and
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“divergences”, but we prefer to use other languagavoid a sense of binding churchly quality, alifio
the two phrases have been used in earlier conismé$atThe common understandings and open questions
are briefly noted in the following.

Il. Common Understandings

We are ready to affirm that by grace alone weaaeepted, liberated, and empowered by God
and that soteriology involves ethics and sanctifize Thus, justification has not only individuautb
communal and social consequences.

Despite our legitimate commitments to our sevecaifessional heritages, our understanding of
new life in Christ calls us to affirm and assert shared identity in Christ. We recognize thathist
growing sense of shared identity we are achievibgsic intent of the consultation.

In faith we know that new life in Christ is growettlin the reality of the triune God.

All of the traditions here represented agree jhstification comes through the faithfulness of
Jesus Christ, which includes his life and actiamsight of his death and resurrection.

We have learned throughout Christian history,artipular again during the bloody2@entury,
that life in Christ involves costly grace, that tbleallenge to costly discipleship continues. Weustho
make greater efforts to tell the stories of sudtigieship expressed in human lives, recognizinipém
authentic Christian witness that points to the sader doctrinal confession.

Instead of speaking of “The Reformation”, it is madelpful to speak of different specific and
historic “Reformations”, identifying similaritiesnd differences, rather than seeking one compremensi
definition.

Our sense of the relationship between church amritivis now very different from that of 16
century Western Europe. We now need to acknowleldgeémpact of pervasive secular society, so that
our common task and challenge are to image fodbcdal vision of the Gospel, including attention to
issues of justice and injustice. In this way, wigei our prophetic heritage.

I1l. Open Questions

Though we were agreed on the many Biblical imagegrowth in Christ, we differed on
whether growth had a progressive quality, sincehsgrowth does not merit salvation. How does our
ecclesiology relate to this concern?

In light of the Quaker understandings of contimaevelation and our diverse habits of
discourse, we need to consider the question: doeescontinued discussion of traditional issues of
theological discourse still have a useful functiohdl the formulation of new vocabulary help us get
beyond stereotypes?

Finally, in the face of desperate human need aedsing social problems, we ask ourselves:
what is the most appropriate investment of enetgye, and priority to be given to theological
discussion?

1IV. The Future?

At the end of earlier consultations we agreed Wetvanted to continue the conversation. After
considering whether we have now completed our warkether there are further questions we are
particularly constituted to address, whether sofrtée participant groups should reconstitute a essor
body to pick up newly urgent agenda, we agreedatoena small continuation committee to plan another
consultation, preferably located in Prague, witthiro or three years. It was agreed to seek Anglican
participation.

The following topics or questions have been pawvérd as possible themes:
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Are the participant groups of the Prague VI Cotadidn ready to take seriously their obligation
to find helpful prophetic words to help overcome thiolence and exclusions of our world?

How can we move toward deeper cooperation as bbano address the problems threatening us
ecologically and to reduce the widened resourcefimadicial gaps between peoples, especially sinee t
end of the bi-polar world?
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INTRODUCTION to PRAGUE VII -
Walter Sawatsky

At the conclusion of the Prague VI meetings iraShourg, there was a widespread sentiment,
especially among those speaking for the three spimsbodies, World Alliance of Reformed Churches
(WARC), Lutheran World Federation (LWF) and MenrtenWorld Conference (MWC), that shifting
ecumenical structures and sources of funding, péusonnel changes meant that what had been achieved
so far needed to be carried forward by some otleans Those other means did not really emerge. As
we worked at the task of preparing the proceedinggublication, Milan Op&ensky kept emphasizing
that the Prague initiative had not completed itskwd must continue until indeed the vision andkta
(essentially to work toward a more inclusive anthpeehensive use of the Reformations for the Chnisti
churches in the 21century) was picked up by others. Donald Durnbasgpported his argument,
stressing that our way of preparing careful preséns that reviewed previous work was needed, and
would serve as helpful guide for future ecumenioalatives. Prague VII met in Prague (November 30-
Dec. 2, 2003) in the former facilities of the ConusnFaculty (on Jungmannova) to work more expicitl
toward closure, or toward passing on the torch.

Several key participants had died, several othvere forced to cancel their planned attendance
due to unforeseen circumstances, and numeroussotliey wished to attend were unable to secure the
necessary funding. It was nevertheless a high tyuaketing, even if small in number. Three perduens
attended all seven consultations (@gusky, Durnbaugh, Sawatsky) and carried forwardntieenory,
having served also on most of the findings commétterhe high quality also referred to the quality o
ecumenical openness, fraternal sharing, the flfujiears of keeping in touch while observing thengra
societal changes of our diverse settings.

This time the return to the themes from Pragug, as less limited to the ﬂicentury era, but
more oriented to the broader, more than 550 yegche So there were papers presenting developments
in service and witness in the™@nd 28" centuries, and there were papers, such as Paphdisset the
even earlier Waldensian movement into a comparaterspective with what we had learned from the
“First” or Hussite Reformation of the £&entury, and from the “Radical” and “Magisteriaiovements
of the 18 century.

The papers presented here build on what was, Hayt &lso present what was not generally
known, even within the group of participants itséhen Opd&ensky started out with his paper on the
Hussite movement, what we noticed were the sefistages in organizing for the future - with cocifli
from without, fissures within - until the formatioof the Unitas Fratrumin 1457 made sense as a
necessary unity. Brockwell's attempt to interpteg self-limiting ecclesial claims of Methodism igHt
of models from Waldensian efforts toward renewathsf whole Church, made sense because we had
been learning to see a geographically broader anghologically longer reform effort. It was also an
answer to Radano’s forthright query whether theoReérs had set out to reform the one Church, or had
intended to establish a new one, because it alldaesgeeing Rome’s internal reform or renewal affor
(from the time of the Conciliar Movement througlemit) as belonging to the inclusive story.

The papers that follow therefore present infororaind analysis, and enable the reader to think
comparatively. The volume concludes with referentesthe published materials from the entire
consultation series. It includes citations of redemglish language publications (largely from theskite
Reformation), not already cited in footnotes. Thess encouragement for the sponsoring bodies tb pos
the entire corpus of Prague Consultations on a itestiepefully it will soon happen.
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A special feature, not reported elsewhere, wasirad®y morning trip to Tabor to share in a
contemporary worship service of the local ChurctCa&ch Brethren. The central city square contained
monuments to the Tabor uprising, as did a nearbkglecaNot only did it enable us to visualize thestpa
the contemporary worship placed us centrally inrttigority Christian context of today’'s deeply seuul
Czech Republic. On that Sunday a partner churclgregiation (EKD) from Germany participated in the
service, all of us getting better acquainted oveofiee hour and lunch. We saw the “ties that biimd”
new ways.
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THE HUSSITE MOVEMENT -
Milan Opocensky

The theme of this meeting which was convened agaifPrague is “The Significance of
Reforming and Prophetic in Church and Society"ml going to speak about the Hussites and | consider
the entire movement as a prophetic challenge. Wittt movement it is especially the Taborite péhrt
that movement to which | wish to devote my attemtidlthough | do not use the word “prophetic” very
often let us keep in mind that the Hussite movenierits different expressions is filled with both a
reforming and prophetic spirit.

There was an apocalyptic mood in the air and ea ioccurred that the reign of the Antichrist
has started. These ideas dominated the thinkingcedly of Mili¢ of Krom¢tiz. He gave up his
diplomatic and ecclesiastical career and becammples preacher of repentance. Many people came to
listen to him. He was much influenced by Konrad taluser

The legacy of Mik continued and was deepened by &laf Janov. He stressed the significance
of sermon and longed for a Czech translation ofBitde. According to Magj of Janov the entire church
should be reformed by the Word of God. The churtlesus Christ should return to its unfalsified
beginning as it was manifested in the time of theyecongregation and of the Apostles.

Some of these plans were materialized when thetagrion of the Bethlehem Chapel was
begun in 1391. This chapel should be devoted topteaching of the Word of God. It was the

culmination of the ideas of Konrad Waldhauser, 8df Krométiz and Matj of Janov. These men were
the principal forerunners of the Czech Reformation.

John Wycliffe

Another man has to be mentioned in this connecfitie ideas of John Wycliffe (died 1384), an
Oxford professor, represented an important stimtdughe Reform movement in Bohemia. He saw the
Bible as the binding theological standard and atersid the early Christian community to be the model
that was to be emulated. According to him, sineetiime of the Emperor Constantine the Pope and the
church power structures had became abettors oAtiiehrist. Wycliffe expected the secular power to
help in the struggle with the secularized churchicw had become unfaithful. The traveling preachers
whom Wycliffe sent out on the model of Matthew Bhd who were soon referred to as heretical
“Lollards”, had to withstand severe persecution&irgland. In Bohemia Wycliffe's views found fertile
soil and were enthusiastically disseminated. Histhnadical demand was that priests should givellup a
property and live in poverty.

Jan Hus

Theologically Hus (1371-1415) continued in linettwihe writings of Wycliffe. Philosophically
he aligned himself with the more conservative trémalism), that is the doctrine that general cptee
really exist and are not merely definitions of igalln his view of the Lord’s Supper Hus continuid
adhere to the dogma of the transsubstantiatiorreddand wine into the body and blood of Christ. In
many respects Hus was a loyal medieval Catholi¢.tBa things became particularly important to him:
faith and Holy Scripture. Jesus Christ, as Hus cémknow him from the Bible, became for him the
Supreme Lord and Judge. He did not regard faitly esl assent to a recognized truth. Hus wanted to
remain true to the revealed truth. From Wycliffe tbek over the view that priests and secular rulers

1 Cf. Mili ¢ of Kromgiiz, The Message for the Last Dayzeneva 1998.
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forfeit their office if they live in mortal sin. Idirigorous consistency made him unpopular withctiech
power structures and also with the king.

Initially Hus did much for the reform of the unisgty (1409), which led to the founding of a
new university in Leipzig by discontented studesntsl teachers of German nationality. Soon afterwards
Woycliffe’s books were burned as heretical. When lgustested against this, the Archbishop of Prague
excommunicated him. Later the situation was exatetb when Hus attacked indulgences. After the
interdict on Prague was pronounced in 1412 (tceffect that no official business could be undeneaie
the presence of Hus), he had to leave the citywklet into the country and became a favorite popular
preacher. In this period he wrote some works incB4eollections of sermons, explanations of theeGre
the Decalogue and the Lord’s Prayer).

When the Council was convened at Constance, Hu there in the autumn of 1414 to stand
his trial before that ecclesiastical assembly. Degpe imperial letter of safe conduct which guaead
his life and his return, he was arrested in Cortstaand brought before the Inquisition, the exangnin
tribunal for matters concerning the faith. The mairestion in dispute, on which he had to statechse
at the Council, concerned the problem of authofitye final authority for Hus was not the Councit bu
Christ, as Holy Scripture testified to him. Hus wasling to submit if he could be convinced from
Scripture of error. Because this did not happed, l@@tause he was unwilling to recant and yielchéo t
Council, he was burned at the stake outside thdésvedl Constance on July 6, 1415. The same fate
overtook his friend Hieronymus (Jerome) of Pragublay 1416.

Hus has sometimes been portrayed as an Czechnalégto This is unjustified. “He was
concerned only that the Czech people in their oaumtry should have the right which is the due d@rgv
people in their fatherland”

The enhancement of Czech linguistic culture angraved orthography also owed something to
Hus. He cared about the Czech language becausetia the vernacular an important instrument fer th
proclamation of the Word of God.

The Hussite Movement

Jan Hus’ martyrdom led to the emergence of a mewvemwhich had the force of an earthquake
in the church of the day and in European societyeérly as the year 1414 people in Prague begun to
distribute the Lord’'s Suppesub utraque(in both kinds). For this reason those who suppoite
movement were called Utraquists. Even the UniveiditPrague reacted positively to its distributsub
utraque.

Contacts with the Waldensians

There are so many points of contact between thssitbs and the Waldensians that we
sometimes hear of a Waldensian-Hussite Interndtidaa Hus himself probably knew the principles of
the Waldensians but initially he had litle sympafior them. Only later when he was preaching in
southern Bohemia to people who had been influehgetthe Waldensian church did he begin to see the
Waldensian way as an alternative to the prevaitingrch. Above all he valued highly the strict kibli
approach of the Waldensians. Jakoubek (Jacobellss)found himself positively disposed towards them
although he was concerned that the emergent CzedbrrRation should remain on orthodox lines.
Perhaps this circumstance led him to consider tfd@wisians as mere sect after all. But from the
Waldensians the Hussites learned to be willingufées.

An important centre of Waldensian thought wasRhnague house known as “The Black Rose”
(“Zur schwarzen Rose”). Here lived a group of ratBcof German origin who contributed to discovering

2 RRi¢an,Das Reich Gottes in den béhmischen Land8tattgart, 1957. p 31.
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the extent of the Waldensian diaspora, the scat@ragregations in Europe. From this centre camseth
missionaries of the Hussite Reformation who - ine livith the Waldensian view - ignored the system of
local or parish churches and followed the traditgdrthe roving preachers of the apostolic age. Ghe
them was Nicholas of Dresden (died 1417) whosdiseeson der vierfachen Sendung des gepredigten
Wort Gottes(“On the Fourfold Mission of the Preached Word 06d3 was very well-known in
Waldensian circles.

Petr Payne had also been influenced by Waldemdeas. Thus he rejected oaths and the death
penalty. (cf. his workDe juramento -On oath). He dreamt of a close cooperation betweerHussite
movement and the German Waldensians. “The discigflése Prague school ‘The Black Rose’ spilt their
blood for the bold idea of creating an internati@@umenical community which would unite the reselu
Hussites in Bohemia with the Waldensian diaspoi@eénman-speaking countries.”

In the south of Bohemia Waldensian principles warked with Hussite aims. When in 1419
pilgrimages to the mountains began, Waldensiansidéso played a part. The Hussite movement for its
part had given new strength to the Waldensian growpo were intimidated and dwindling. Both enstie
began to support and enrich each other.

For some time there was a plan to make use of &dalen hiding-places and places of refuge
and spread Hussite ideas in other countries. Buptkssure of the Inquisition prevented this ptamf
being realized.

Jan Zelivsky

During his time the progressive movement in Pragaehed its culmination. He gave the first
signal for the start of the Hussite revolutionttie name of the Gospel Zelivsky stood on the sfdbe
poor against the rich, on the side of simple belis\against the prelates. Zelivsky manifestedahethat
the message of the Scriptures is liberating.

He appeared when the Catholic opposition coulahton the king’s favor. Hus' final step asked
for a decision, for before his death, Jan Hus hiéered Jakoubek the chalice as a symbol. Whoever
rallied around the chalice registered their loyattyili¢ of Krométiz and Magj of Janov. From then on
the new sovereign arbitrator would be the Scripgture

Armed multitudes attacked the monasteries andnthasions that refused to distribute Holy
Communion in both kinds. Town after town joined thessite movement. Radicalism had its stronghold
in the countryside. The poor people longed foraadange.

In the beginning this radicalism was not suppoigdCharles University. On Nov.11, 1417,
Oddone Colonna became pope and took the name dinMAarThe king ruled that the exiled priests and
monks could return. At that moment it seemed thetégacy of Hus had been entirely lost.

It is a miracle that the movement expanded ineolitoad masses of the countryside and urban
population. The hour of Jan Zelivsky had arrive@. pteached in the church of St. Stephen in the New
Town. Because of its social composition this pdrtthe city was driven into revolutionary action.
However, he was removed from the church in the Newn at the beginning of 1419. Then the voice of
Zelivsky was heard to echo in the church of Maryhe Snow. The pulpit became a real superpower in
front of which the powerful shivered and trembled.

On July 30, 1419, Zelivsky preached on the neextlt@nce from words to deeds. Following this
sermon he led a procession to the Na Rybnieku bhuts the procession passed by the townhall of the
New Town, Zelivsky entered the townhall and reqeshe release of prisoners - all those who had bee
imprisoned because they received the Eucharisbih kinds. Zelivsky's request was rejected. But the
people in the procession stormed the townhall &net the mayor and several councillors out of the
window. At this moment, Zelivsky was at the centéra revolutionary development in Prague. His

3 G. Tourn,Geschichte der Waldenser-KircHerlangen, 1980, p 72.
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purifying actions were directed against the mon&sdeagainst the brothels and against the mansibns
conservative priests. The interdict pronouncedHhgy drchbishop in September 1419 was thus rendered
worthless.

At the Diet which was convened in Prague, the firaft of the famous Articles of Prague was
written. Zelivsky constantly preached in supporttoé first three articles. He also preached agaivest
king who, because of sin, lost his right to theotta. The knowledge of God’s will is mediated throug
the Scriptures which belongs not only to the prirgtto all believers.

Zelivsky deserves much merit for the success ef révolution because he arranged for an
alliance between Prague and Tabor. In the namieeoFour Articles the capital city struggled agathst
invading crusade. Zelivsky was appointed admirtistraf the Prague armed forces and was respected as
their representative.

He was chosen to be a member of the consultatvdy lof twenty land rulers. Ideologically
Zelivsky should have continued taking part in thetarious revolution but his days were numbered.
Under the pretext of a consultation on the pubtiodjhe was lured into the townhall, was imprisoaed
finally beheaded. With the death of Zelivsky thfidilt period of radicalism in Prague came to al.e

The Articles of Prague

The differences between Prague and Tabor laydrfabt that the Four Articles represented the
maximum programme for Prague, whereas for the Tasothey were only the beginning. In any case,
these articles were the common denominator on whiehmain Hussite tendencies could unite when they
were under threat. The Articles demanded:

1. that the Word of God should be freely proclaimed;

2. that the sacrament of the body and blood of Chtistuld be dispensed in both

kinds to all faithful Christians who were not in rtad sin;

3. that priests and monks should be deprived of se@uthority and property and

that all should be led to live exemplary lives dre tmodel of the primitive
Christian community;

4. that all mortal sins should be punished withoupees for any person’s status.

Like the demand for dispensing the cup, the othiere Articles also express what had been the
main content of the Reform movement in Bohemia eigce Milic’'s day: the Word of God was to be
proclaimed without being restricted by man-madesirtions, for the moral renewal of the clergy thitoug
the removal of worldly wealth, and for the obsemeawf Christian moral standards for everyohe.”

The Taborites

We must not overlook a close relationship betwdam Zelivsky’s Prague movement and the
Taborites. This community in Prague and the Talmiwark grew out of the hope that the order and
conditions in this world would be revolutionizeddem the lordship of the returning Christ. After D4he
conviction became very strong that the ordinarypteavould play an outstanding part in the everthef
end-time. Above all Tdbor and the Taborite partyrighed this hope.

The conventicles on the mountains from which thbdrite community and the League of Five
Cities (Plz&, Louny, Zatec, Slany and Klatovy) developed, wsustained by the conviction that the
Hussites were living in the last days, the decisperiod of history. The eschatological message
represented by the pilgrimages to the mountainplaily reflected in Taborite theology. In thigge,
Tébor “worked out a doctrine of the church, a dattieology and a theory of war which had in mind th
dawning of a thousand years’ imperium, i.e. chitiaas a specific version of biblical eschatology.”

4 Ri¢an,Das Reich Gottesp 45.
°A. Molnar. Valdenstj Praha, 1973, p 202
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Against this background one can understand thelugopary choice of Mikuld$ of Peltmov (Mikulas
Biskupec) as Taborite bishop - a choice made witmegard for the demand that bishops must have
genuinely obtained their office from the first af)es in an uninterrupted succession (“apostolic
succession”).

Those who went up from the villages and cities tfie mountains in 1419 and founded there the
fortified settlement of Tabor became the main tewgeof the Hussite movement. F.llrejsa describes th
Taborite position as follows:

They were represented among the country folk amehgépeople, partly also in Prague
but especially among the peasants. Their concemnfavaa religious life following the
example of the primitive apostolic church. Theyrafiated everything which they saw
as contradicting the ordinances of Christ in Hotyi@ure (orders of the mass, clerical
vestments, Latin; they destroyed statues and jgistof saints and they stormed the
monasteries). They acknowledged only two sacramdiitsy held services in private
and also in open air or - when possible - alsohiorches. Their worship was very
simple. Czech hymns were sung but the prayers,ingadand exposition of Holy
Scripture were also in Czech. At the Lord’s Supipery did not regard the bread and
wine as mere symbols but as the true presenceedbddy and blood of Christ. They
did not however regard this presence as physiahingaterial, as the Prague university
teachers taught, but as sacramental and spiridrabng the Taborites the Lord’s
Supper was also administered to small childrenyThesued a simple, morally strict
way of life and treated each other as brothers sistgrs. They strove (at least for a
time) for an economic reform with common propefthey firmly rejected Sigismund
as the successor to the throne of King WenceslasThé royal authority should be
handed over to the people - there should be ncelologds and knights. The Taborites
were close to the people. They rejected the RontamdB as morally corrupt and given
over to this world. They set themselves againstRbman priesthood, the bishops and
the Pope. They had no interest in the ordinationRloynan bishops. By choosing a
bishop of their own (MikuldS Biskupec) they madeerttselves independent and
separated from the Roman Church, but also fronttmservative Utraquist party. We
have to acknowledge the consistency of the Talsriteeir loyalty to principle and
their resoluteness, but we must perhaps also mmentieir ruthlessness and
relentlessness in regard to their relation to theremt order. For them, who once had
rejected killing, it was tragic that they in thedetmad to resort to arms to solve religious
questions.

Initially there was a certain hope that the Tatgomovement would capture the soul of the entire
nation. But later it was increasingly confined obdyTadbor and those towns (such as Hradec Krélové)
with which Tabor was linked by alliance or by a Bamity of views. But we must always remember that
apart from Jan Zelivsky it was almost exclusivéig Taborite movement that represented the progeessi
and creative elements in the Hussite movement.

As Howard Kaminsky notes, it seemed initially thiittaxes and payments were to be abolished
in the area controlled by the Taborites. Althougls tdemand had a theological basis, this pattern of
liberation from taxation of a city could not be puoto effect after all. The treasury was administeby
the new bishop Mikula$, who had both spiritual éindncial duties. In those years from 1421 to 14&6
may speak of an independent church in the towtiseoTaborite league. With the help of their mandes
the Taborites made their demands known througheubge. A great variety of expeditions abroad
served this purpose. And indeed the poor rose teglgaagainst their overlords because of the Tabori
demands. Many foreigners joined the Hussites. Tpr@isence in the Hussite movement is a proof of the
international character and European dimensiohisfrtew venture.

® F. HrejsaCeska reformacePraha, p 6-8.
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The Taborite programme

The Taborites’ concern was for the renewal ofgherch. But their aim also meant an attack on
the unjust feudal order. Tabor grew out of the hopthe poor for a readjustment of all orders urttier
lordship of Christ. Here the eschatological oriéintaof the Czech Reformation reached its zenitie T
biblical message was seen as a challenging cadl fbove away, an exodus, from the old orders.

According to Zde#k Nejedly the whole world was fused into a unity fine Taborites.
Everything they did in their lives was to be aligneo the truth of God. For them there was no
fundamental difference between the earthly andsgietual world. Already they advocated the viewatth
all believers could be priests. The spiritual ptiesd for them entitled every believer to preadmptize
and ordain. Appealing to Acts 2 and 4 the Taboiité®duced early Christian “common property”. They
regarded all private property that went beyonddinect needs of the individual as robbery. In tlesies,
those who had previously been of lowest socialditenwere capable of taking part in decisions on
public affairs. Although Tabor affirmed itself ascéy state, a city republic, it always retainedieep
mistrust for German city law and commercial lifehel Taborite movement radiated far beyond the
borders of Bohemia. We have evidence of instandeevthe German proletariat sympathized with the
Czech “heretics” (in Brandenburg, Thuringia, Bagain Augsburg and Regensburg) and where German
cities turned against their own bishops (Mainz,d@ak, Wirzburg, Bamberg).

The most important sources of information on th&bdrite position are the synods and
disputations in which they defended it. In Pisek21) they criticized the plundering and violencatth
had developed during the campaigns. Perhaps i@lgasa criticism of Jan Zizka, who at that time tven
to eastern Bohemia and dissociated himself fronTHimrites. At the disputation in Konogi§il423) the
question of authority was central. There already tlore of what the Taborites later defended was
formulated - that Christ is the sole authority regtions of faith.

At the synod of theologians from Tabor and Pragi#31) Mikulas Biskupec appeared with a
detailed document representing a defence and diposif the Taborite position. This was the famous
Taborite Confession which was widely disseminate@ughout Europe. This document of the Czech
Reformation also testifies to the relationship kew the theology of the Taborites and that of the
Waldensians. “Even if we had no other sources, Gloafessio Taboritarumwould be capable of
guaranteeing for the Taborites an outstanding pssive placen the history of Protestant dognta.”

In this document there is marked criticism of thiicial church, rejection of extravagant
sacramental piety, of many customs in worship,dbetrine of purgatory and the invocation of saints.
The binding authority is Jesus Christ. He is thvegiger in questions both of faith and of life. Hignple
Gospel is sufficient as a rule for the administatof the church militant. The church may take into
consideration the teaching of the Councils and Ghiathers only if their pronouncements rest exglyes
on the basis of the biblical tradition. This priplei was briefly asserted in the negotiations betwibe
Taborites and the representatives of the Coundllasie (1433).

It seems that the military victory of the HussitgdDomazlice (1431) over the army of the Fifth
Crusade led by Cardinal Cesarini compelled the Cibwi Basle to enter into negotiations with the
Czech “heretics”. But before the Hussites decidedd to Basle they made some arrangements for their
safety with the representatives of the CouncilMialy 1432 they negotiated for ten days in Eger (Gheb
The outcome was a success for the Czechs and akpdor the Taborites. The Council undertook to
observe eleven principles in the negotiations. Tas the condition for the Hussites’ participatiorthe
Council. The most important stipulation was: “Aghe four Articles they advocate, this Council iadk
will have as its basis the law of God, the pract€«hrist, the apostolic and primitive church tthggs
with the Councils and doctors who genuinely arenftad on them.”

" Molnar AmedeoPohyb teologického my3lefiraha 1982, p 253.
8 Macek JosefThe Hussite Movement in Bohenfigaryknoll Orbis NY, 1958, p 84n.
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This agreement entered history as jhdex compactatus in Egrdahe judgement of Cheb.
According to J. Macek this document representegmeéndous breakthrough or “breach in the Catholic
system of dogma”. For the first time in history tlepresentatives of the Catholic Church recognied
higher authority over them than the Pope and Céuntiat is, the authority of Holy Scripture. The
representatives of the Council then strove to appéae Hussites with the “pious” reference to todyH
Spirit as the reajudex or arbiter. But the Hussites wanted to tie the wuagkof the Holy Spirit to the
words of Christ as these are attested in the Nestafieent.

The Council of Basle (1431-1449)

At the beginning of 1433 the Hussites came to &aehey were led by Prokop Holy, the famous
and feared general who in his early years had beerof the most radical priests in Tabor and hddHhe
Hussite army from one victory to another after Aiskdeath. In the Czech delegation along with Jan
Rokycana were all the other representatives ofTtimrite tendency (Mikulas of Pé&lmov, Oldich of
Znojmo, Petr Payne). In passing, it may be mentidhat a further condition for Hussite participatio
the Council was the closing of the brothels in ¢itg. The task of the Hussites was to defend ther Fo
Articles of Prague to the Council. The Czech dejputawanted the renewal of the whole church, but
certainly not separation from the church. On thsiaf the Bible every Christian could judge tHe bf
the church, of the priests and of the whole of etyciChrist's claim is also directed towards ttie bf
society. It was not for the church to govern. Tthisk was in the hands of the secular authorities.

The Czechs denounced the fact that the churchhengriests had great wealth at their disposal.
That violated the commands of Christ. The churobukh give up its great possessions. Indirectly this
was a challenge to a fundamental alteration inetteesiastical and secular order. Instead of thecth
dominated by priests the Taborites wanted to d@stablcharismatic church, that is, a church ofdwelis,
controlled by the Spirit. But they also called foe removal of the theocratic structure of socidtgt is,

a form of state in which religious bodies clainrtde the state in the name of God. That demandofas
course completely unacceptable to the Council. @mighe question of the cup were the princes of the
church finally willing to make a concession.

The negotiations in Basle and their sequel produew conflicts in the relations between the
Utraquists and the Taborites. This was certaindp dhe intention of the diplomats of the CounciheT
agreements of Basle and Prague, where a commis$itiee Council negotiated further on the Four
Articles, the result of which was called thempactataor Compromise Agreements, ultimately granted
the Czechs only the distribution of the Lord’s Seipjn both kinds. The conservative party of the
Hussites was content with that. The more radicasdites, led by Rokycana, had objections. They
demanded that at the suggestion of the CounciCiexch Catholics should also celebrate communion in
both kinds. Furthermore they wanted to obtain itistion of the Lord’s Supper to small children too.
The radical Taborites and the “Orphanites” (Zizkparty after his death) saw in tl®mpactataa
betrayal of their life’'s struggle. They had theiers of a free church shaped in accordance with Holy
Scripture and the Spirit of Christ.

At the moment when the external danger and thealhe Hussite movement were no longer
acute, tensions within the two main tendencieshefrhovement came to a head. In the end the conflict
between Prague and Tébor was decided by war. dbksglace in the battle of Lipany on May 30, 1434
from which Prague conservatives emerged as victors.

Jan Rokycana and the Taborites

Jan Rokycana was the archbishop of the Hussitestobk the middle ground position which
was close to the opinions of the city of Prague wds present at the Council of Basle and defenided t
broad principles of the Hussites. At the Councilspeke as the first and explained why it was necgss
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to receive the Eucharist in both kinds. His oppdnen the Catholic side was Jan of Dubrovnik
(Stojkovic). However, Jan Rokycana was never accepted armd\aggpas the head of the Hussite Church
by the Roman Curia.

Jan Rokycana dealt with the errors of the Tab®iitea manuscript which was aptly entitled by
Antonin Podlah&De septem culpis Taboritarum(On the Seven Acts of Guilt of the Taborites). He
argues as follows:

1.

The Taborites do not recognize some sacramenty. difgeie that they were not sanctioned
by Christ nor by the apostles.

The Taborites do harm to the living and to the deechuse they do not pray for the souls of
the dead.

The Taborites forbid prayers of intercession todaiats and to the Virgin Mary.

The Taborites reject ecclesiastical fasting. They at fault when people succumb to
gluttony.

Biskupec and his followers reject the Mass. Rokgcariticizes the custom of celebrating
Holy Supper without a liturgical robe. He quotesnmauthorities against the objections of
the Taborites that the Mass is not biblical.

Rokycana objects to the fact that the Taboritespsielo not condemn the conduct of wars
and armed conflicts. They are even said to prameas being creditable.

Rokycana attacks the fact that the Taborite prigaticipate in the political administration
of the communities. One article among the ArtiadéPrague explicitly states that priests
may not take political office in government. Thekaf priests is to pray for both sides in a
conflict.

In the Confessio Taboritarunthe Taborites’ reply to Rokycana’s accusations atate the
Taborite principles:

1. Christis the foundation of every judgement peitajrto a Christian.

His Law is sufficient unto itself for the adminiation of the Church. No one on a
pilgrimage to the heavenly motherland needs toadéw law. This Law claims to be the
highest degree of authority, usefulness and respedd necessary that the body of the
church accept the teachings coming from the heddlaat one member may communicate
it to another.

3. God gave a law to this flock and this law is suéfit for each step in the church’s ranking
system.

4. The statements of the saintly teachers who caree thi¢ apostles do not have the authority
of the ecclesiastical dogmas - except if Chrisagpehrough them.

5. If someone pretends to eloquence as a saint heldsimmt act in an authoritative and
obligatory manner.

6. We must refer to the witness of the Holy Scripturee Holy Scripture is the rule of faith.
We should not believe the words or customs of ayt sinless they are in accordance with
Christ.

7. Any proof that is formulated without regard to Beriptures and which is based only on the
witness of the Councils and on the witness of #aelters is not sufficient.

Petr Chelcicky

When Rokycana saw that his followers needed ddursupport for their spiritual growth he
directed them to Petr Clgtky. Chekicky represents a bridge between Taborite thouglitthe Unity of
Brethren which found itself in the process of ci@atThe further development of the Czech Reforamati
was very strongly influenced by Petr Grieky. It is important to see his close connectioithvearly
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Taborite ideas. Although he opposed the Taborfigsdamentally he remained close to his Taborite
starting point. According to A. Molnar, Cliedky combined the central Waldensian motifs with
Reformation thinking as this appeared in the wark$/atéj of Janov, Wycliffe, Hus Jakoubek, and by
Tomas Stitny.

Chetkicky was born around 1380. As early as the begmwointhe Hussite movement Chieky
was already looking for an answer to the questfath® admissibility of using violence in defencetbé
gospel. On this issue he diverged from Jakoubekrejedted the use of force for advancing the gospel
Referring to chapter 6 of the letter to the Ephesiche stressed that the struggle was spirituad. Hi
resistance to the use of force brought him intdlazirwith Tabor.

Nor did he agree with the Taborites regarding tleed’s Supper. In this matter he rather
followed Jakoubek. Ch#&tky's biblicism was typical of him. For him onlyhe¢ authority of Holy
Scripture, which points to Christ, was binding. Hdiitical relation to the dogma of the church ahd t
teaching of the Early Fathers made it possibléhfor to have an independent understanding of th&eBib
Faith for him meant obedience to the inmost recesdethe human being. Faith did not need to be
defended by worldly might. With his criticism ofehnstitutionalized church and the sacraments (cf.
Zprdvy o svdtostechghekicky opened the way to a new understanding of theah. He longed for a
return to the authentic significance and spiritnahtent of the sacraments. Although he accepted a
distinction between priests and laity, he coopekrdte the creation of the principle of the universal
priesthood.

Cheticky rejected chiliasm, the doctrine of the comufga thousand years’ rule of God. The
church was to live in hope and give up everythimgGhrist's sake - even the external “guaranteeitof
existence. To follow the path of discipleship meafife under the cross of Christ and in sufferiimgthis
he remained faithful to the Waldensian traditiofialn greatly appealed to him. The law of Christ was
sufficient to guide the people of God. State laws #he coercive power of the state were for him a
necessary evil in a pagan world. But he saw thatgse evil in a Christian state, that is, in thkilng of
the power of the state with the power of the church

Chekicky with his sharp criticism turned not only agstithe church and its orders but also
against culture, civilization and the secular laWsually his rejection of war and violence are sdss,
but perhaps even more radical was his frontal lattat the whole structure of feudal society and its
division into three estates (nobles, priests arlojests). Chelicky stood by the views of the early
peasant-plebeian Taborite movement even when T@gan to abandon its original programme. He took
the view that there are no direct relations betwberpeople of God, who are and remain a minacaity
the world, which administers itself by its own laarsd ordinances.

Chetkicky’s great merit lies in the fact that he ass#ies thinking, which was oriented solely to
Christ, into the sphere of the social structur@.alhe medieval idea aorpus Christianuma Christian
state, was an attempt to link church and world,istian faith and the sphere of culture. Giely
rejected this radically and drew a sharp distingtigeparating the two levels. It was his merit tfnet
Hussite revolution not only effected an upheavahidieval thinking and in ecclesiastical structubag
that the social order then existing was subjeateahtacute analysis and critique which was unpzeal|
in its radical nature.

Those who wanted to obey the law of Christ mustkrwith the world. It was not possible to
remain on the path of Christian discipleship andhatsame time to practice “the law of the Stafe”.
group of brothers and sisters - the Unity - whoered him as their spiritual leader - drew the labic
conclusions from this thinking after Chigky’s death around 1450. The Unity of Brethren,chhwas a
combination of various groups and individuals pritiyaguided by the ideas of Chigtky, was founded
in the year 1457.
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REFORMING AND PROPHETIC MOVEMENTS IN CHURCH AND SOCIETY:
SIGNIFICANCE OF HISTORIC PEACE CHURCH WITNESS -
Donald F. Durnbaugh

Introduction

Though popularized as late as 1935, the term GrisPeace Churches” represents a reality that
has long existed. It customarily is applied to éhcurch bodies with varied doctrinal bases anaticsl
origins. These are the Anabaptists/Mennonites (gimgrfrom the Radical Reformation of the "6
century), the Religious Society of Friends (emegdiom Radical Puritanism of the "L 2entury), and the
Church of the Brethren (emerging from Radical Biatin the 18 century).

Despite these divergent historical inceptionsythave had numerous relationships over the
years and have been seen by outsiders as belongiegher, as those sharing sufficient common
identities and stances vis-a-vis the broader sptiebe thought as one entity.

In fact, they have for several centuries foundrtbelves linked in many common causes for one
basic reason: all three hold an official and cdesispeace witness (nonresistance), commonly egétén
in conscientious objection to involvement in milisiic and coercive agencies and actions. This
nonconformist belief has often brought with it,frahe 18 century to the present, varying degrees of
repression from governmental authorities and theegd society, ranging from agonizing forms of
execution, to expulsion, to imprisonment, to finahexaction, to societal pressure and exclusion.

This stance is still strictly held as a test ofrmbership by smaller divisions of each tradition, as
was historically the case for all in the past, lBuho longer uniformly demanded by most Mennonite,
Quaker, or Brethren bodies. Impatient peace adescaithin these groups occasionally question whethe
the appellation as “Peace Churches” may still biel kath integrity, given the diversity within the
membership. However, the identification is stilhable both as historical fact and also because &ven
the case of members who are no longer able in @m= to follow the tradition personally, there is
strong conviction that the official testimony otthody must remain stabie.

The neatness of the tripartite origin - Anabapfidennonites as Radical Reformers of the
sixteenth, Friends as Radical Puritans of the geeath, and Brethren as Radical Pietists of tH® 18
century - is basically accurate but must be qualifiScholars have observed strong affiliation of
Mennonites with Pietism, have seen Friends asdbiedl outgrowth of Anabaptism, and Brethren as an
amalgam of Pietism and Anabaptism. For that ma#er@baptism and Pietism as ideal types have
considerable overlay and in some ways reinforceh eatber in their essential appeal for liberty of
conscience in religious matters, for integrationbefief and conduct, and for separation of chunct a
state’

* Brief historical sketches of these bodies are doimDonald F. Durnbaugthe Believers Church: The History and Character of
Radical ProtestantisniScottdale, PA: Herald Press 1985), originally lishied (New York/London: Macmillan Co. 1968). Ca®i
description is also found in: Donald F. Durnbaugtil &ara Speicher, “Historic Peace Church&ittionary of the Ecumenical
Movementrevised edition (Geneva: WCC Publications 200p)521-522; Donald F. Durnbaugh, “Why They Call ifhthe Peace
Churches”,One World(December, 1977): pp 18-20; Dale W. Brown, “Peaicé the Peace Churches: Re-Examining a Heritage”, i
Where the Spirit Leads: American Denominations Yped. Martin E. Marty (Atlanta: John Knox Press@R®p 57-67.

2 Introductions to the histories are: Cornelius yclb An Introduction to Mennonite Histaryhird edition (Scottdale, PA: Herald
Press 1993); John Punshdtortrait in Grey: A Short History of the Quakefsondon: Quaker Home Service 1984); Donald F.
DurnbaughFruit of the Vine: A History of the Brethren, 170895 (Elgin, IL: Brethren Press 1997).

3 Among the wealth of literature about the peacetipos of the Mennonites, Friends, and Brethrem; $&eter BrockFreedom
from Violence: Sectarian Nonresistance from thediéidhges to the Great Wéforonto: University of Toronto Press 1991); Alber
N. Keim and Grant M. StoltzfusThe Politics of Conscience: The Historic Peace €has and America at War, 1917-1955
(Scottdale, PA: Herald Press, 1988); Dale W. BroBiblical Pacifism second edition (Elgin, IL: Brethren Press / Napg® IN:
Evangel Press 2003), a revisionBilblical Pacifism: A Peace Church Perspect{#gin, IL: Brethren Press 1986).

4 Much has been written about the connection betwleiwo movements. Mennonite writers often seéidieas an individualistic
movement that weakens the strong disciple coveoiatiginal Anabaptism. For a summary statementsati Carl F. Bowman,
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Another qualification of the identification of théerm “Historic Peace Churches” with
Mennonites, Friends, and Brethren is that otherrmanions besides these three may with justification
consider themselves to be “historic peace churthBsis would be the case, for example, of the
Waldensians for at least major parts of their lmistof the Unitas Fratrum in its early years (adlwas in
its later form as the Renewed Moravian Church et the 18 century), of Apostolic Christians or
Nazarenes into modern times, and of communitarisso@ations of Anabaptist or Radical Pietist
orientation such as the Hutterian Brethren, thedBriof, the Harmony Society and the Separatiste®pci
of Zoar.

Comparable assessment could also be made, atrigzst, of any number of dissenting bodies,
such as the Christian or Plymouth Brethren, theipiss of Christ, and many Pentecostal groupsofall
which maintain strong commitment as New Testambotahes. Although most Christian bodies through
most centuries have held to the classic Just Wee,dhere have been persistent minorities withigse
larger established churches contending for theliglof the peace position, based upon the teashamgl
witness of Jesus and of the early church.

Because of the sweeping nature of the assigned, tibjis impossible here to do justice to it in
any comprehensive way. Rather, what will be preskig a sampling of incidents or events intended to
illustrate the ways in which the Historic Peace €hes separately or together have demonstrated
prophetic and reforming tendencies. The method h&ll of recounting vignettes thought to portray
characteristic stances and convictions. Followisglactive interpretation in turn of salient apgtoes of
Anabaptists / Mennonites, Friends and Brethreentitin will be directed to cooperative action degme
relevant to the topic; the paper will then be cadeld by some suggestions of specific ways in wttieh
Historic Peace Churches have impacted both churdisaciety.

The Historic Peace Church Contributions

The Anabaptist/Mennonite Movement

Because of the great upsurge of research and ptiblicabout the Radical Reformers, beginning some
two generations ago by friendly outsiders such alail H. Bainton and George Huntston Williams in
the USA and Ernest A. Payne, Fritz Blanke and tfitoes of theTauferaktenin Europe, there is little
need to sketch again the ways in which the oncelemmed “Bolsheviks of the Reformation” have been
rehabilitated and positively re-assessed. No longestomarily written off in the discussions of
mainstream Protestant histories Sshwarmer(fanatics) who introduced the “Deformation” of thé"
century in stark contrast to the main-line Refoinratthe Anabaptist movement has become a respected
and accepted branch of the broader Reformation/femaumber of high-ranking ecumenical symposia
between Mennonites, as the direct descendantseoAttabaptists, and major Christian communions —
Roman Catholic, Reformed, and Lutheran — docuniesishift in reputation.

A major reason for this change in perception arisem the different context in which once
proud communions find themselves in a post-modesridv The assessment made some forty years ago
in one typically long sentence by George Huntstatlidkhs is today even more cogent:

“Again in our own times, when, in a new contextate secular and ecumenical, the

European state churches are being disestablistned,large churchlike American

denominations are being reorganized, and the yowtgaches of Asia and Africa are

being challenged by renascent ethnic religions #ed international religion of the

proletariat [for which we could now substitute neggnt Islam], when, in short, the

mission of the churches everywhere is being redeedein a basically hostile or
alienated environment, Christians of many denorionat are finding themselves

Brethren Society: The Cultural Transformation dfPeeculiar People” (Baltimore, MD: Johns Hopkins University Press 19%®
46-50.

® See the essays in Theron F. Schlabach and Richaklghes, edsProclaim Peace: Christian Pacifism from Unexpected
Quarters(Champaign, IL: University of lllinois Press 1997)
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constitutionally and in certain other ways closerthhie descendants of the despised
sectaries of the Reformation Era than to the dabslefenders of a reformexbrpus
christianum”®

Mennonites, as did the Friends and Brethren dftem, emphasized church discipline; this
flowed naturally from the covenants made freelytliyse joining their congregations, in the expectati
that brotherly/sisterly admonition would be forthtiog and welcomed. Because of their rejection of
coercion in religious affairs, they understood tthet farthest reach of their discipline was exadodrom
church life and public acknowledgment of this distiag’

The Religious Society of Friends

After the Anabaptist movement, often identified e beginning of the Free Church or
Believers Church, came the Religious Society oéifdls, members of which took the concept of religiou
liberty so far that they proscribed in large measor down-sized customary liturgies, church pragjc
doctrines, systems of polity and ministerial statastheir places they created unstructured mestfog
worship, led often turbulent public meetings foreopdiscussions to identify “seekers”, and sent
representatives widely to preach and convict. Teeyeloped informal means of authority with persons
tested by experience sometimes known as “weighgnis”.

If one hallmark of Anabaptism/Mennonitism was thencept and practice of the Believers
Church, one orientation that may be isolated adaacteristic of the Friends’ movement was social
outreach and reform. After pacifism, the out-wogsnof Quaker “concerns” in ameliorating social
problems and generating societal reforms is thpeasof Quaker life and practice most generally
attributed to the movement by observers.

Whether it was in the area of reform of the outiags conditions in London’s Newgate Prison
under Elizabeth Fry’'s ministrations in 1813, of ttreation of mental hospitals with William Tukes in
York, England in 1796, of pressure for the abadiitiof slavery under Anthony Benezet and John
Woolman in colonial North America, of the model twfor industrial workers in England created by the
Quaker Fry, Cadbury, and Rowntree families in titerl 18" century, to long-standing concern for Native
Americans in the USA, the ameliorative contributioaf Friends has been noteworthy and widely
recognized. Some believe that this outstandingrdeftows from a basic Quaker tenet, the understamdi
that there is that of God in every person. Thahdpehe case, then concern and care for the dowdgrod
follows naturally?

This was well expressed in 1947 when the Amerkaends Service Committee, along with the
Friends Service Council (UK), were jointly awardidé Nobel Peace Prize. The Norwegian chairman of
the award committee expressed this sentiment setherds (again reflecting the masculine langudge o
the era):

“The fact that the Quakers have refused to takeé ipawar has led many people to

believe that this is the essential part of thdigien... [Rather] it is the silent help from

the nameless to the nameless which is their catioib to the promotion of

brotherhood among nations... This is the messagead deeds, the message that men

can come into contact with one another in spitevaf and in spite of difference or
race.”9

He continued:

¢ George Huntston William&he Radical ReformatiofPhiladelphia: Westminster Press 1962), p 31.

’ See on this topic, Marlin JeschRéscipling in the Church: Recovering a Ministrytbé Gospe(Scottdale, PA: Herald Press 1988).

8 Bacon,Quiet Rebelg1985), pp 122-150; Howard Brintoftriends for 300 Years: The History and Beliefs lug Society of
Friends Since George Fox Started the Quaker Move(hNaw York: Harper & Bros. 1952), pp 144-174.

° Quoted in Margaret Hope BacoFfhe Quiet Rebels: The Story of the Quakers in Am¢Rhiladelphia: New Society Publishers
1985), 190-191; Clarence E. Pickdtgr More Than Bread: An Autobiographical AccountTafenty-Two Years' Work with the
American Friends Service Committé@oston: Little, Brown and Co. 1953), pp 305-30%in Abrams, “Clarence Pickett, the
AFSC, and the Society of Friend$tiends JournalApril, 1991), pp 24-25.
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“Even if the statesmen succeed in constructingttebeternational order, it will not
have a firm foundation if man has not imbibed theetspirit of fellowship. How to
achieve that, is the great question. We know theam be done. We have seen that a
small group of people [i.e., Quakers] has demotedrén a practical way the spirit
which does away with the occasion of war and shtivanh unselfishness and goodness
exist...

The Church of the Brethren

Much the same can be said of the early Brethrew, ngfected all creeds but the New Testament
as their guide for faith and practice, held infofmatherings for prayer, spiritual songs, and taagh In
this process they discerned among their numbeetiwb® held gifts of pastoral ability; having disced
such aptitude, they laid hands on them as selfatipg leaders to guide the flock and conduct whay
called ordinances, including especially a three-iohmersion baptism of those considered to be truly
converted. This practice earned for them the nigieaf “Dunkers”.

A characteristic feature of Brethren life and pi@e has been mutual aid in its broadest
understandings. In the first instance, mutual aéd wnderstood as communal care for the spiritugtthe
of co-members, through admonition and the praafaehurch discipline for the purpose of restoratidn
those found to be erring in doctrine or behavior.

Mutual aid was then extended to the realm of thgsigal. A basic concept was that material
goods were to be held by each member only on agomal manner, with each believer always ready to
share or give them to whoever had more need of .therBrethren leader in colonial Pennsylvania
phrased it this way:

“To this extent, ‘mine’ and ‘yours’ may be spoken this basis, that this is mine and

that is yours to administer and keep until a tifi@eed for the poor and suffering in

and outside of the congregation. To love one’s madg as one’s self shows clearly

what communion is. Thus it behooves him who has ¢eats to give to him who has
none, and he who has food, let him do the sameg(I3)k**

With this concept of stewardship of material ggatiss not surprising that Brethren history is
replete with stories of assistance to needy memiogighbors, and finally to those suffering in digt
locations. Examples from Civil War times in the US#ay illustrate. In the irony often presented by
history, two of the bloodiest battles of the freigal conflict of the 1860s were fought largely lamd
owned by non-resistant Brethren farmers, at AntietsiD, and Gettysburg, PA. In both cases, concerted
informal actions took place among Brethren congiega, after the guns were stilled, to tend wounded
soldiers and to raise funds to aid civilians suiffgrfrom the two battles. Directions given to those
Brethren administering these supplies mandatedrd@pients should be aided regardless of religious
affiliation.*

A remarkable burst of creativity in aid transpit@tiong Brethren in the post-World War 1l era.
Sparked by leaders such as M. R. Zigler, Dan Whattha Rupel (Gilbert), Helena Kruger, and others,
the Brethren (who numbered about 200,000 adult neesnin North America at that time) mounted a
surprisingly large and effective series of prograshgelief and rehabilitation on a world-wide basis
Among these creations were CROP, the Heifer Projggh-school youth exchange (ICYE), and others,
programs still active and growing after more thifry ffears®

2 Quoted in Donald F. Durnbaugh, “War and Patriotfeom Historic Peace Church Perspective”’Nianviolent America: History
Through the Eyes of Pegals., Louise Hawkley and James C. Juhnke (Noetlitdh, KS: Bethel College 1993), p 186.

1 Quoted in Donald F. Durnbaugh, efihe Brethren in Colonial Americélgin, IL: Brethren Press 1967), p 453. On theslder
topic, see Donald F. Durnbaugh, devery Need Supplied: Mutual Aid and Christian Comityuin the Free Churches, 1525-1675
(Philadelphia: Temple University Press 1974).

2 burnbaughFruit of the Ving(1997), pp 287-290.

13 See J. Kenneth Kreideh Cup of Cold Water: The Story of Brethren Serglgin, IL: Brethren Press 2001) and M. R. Zigler
and othersTo Serve the Present Age: The Brethren Servicg,%tdr Donald F. Durnbaugh (Elgin, IL: Brethren Br&975).
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The Quaker writer and philosopher, D. Elton Troell remarked about the record of the
Brethren as reported in a survey of the work ofthwrella church agency, Church World Service lfitse
partially initiated by Brethren). The latter hadtib@roportionally and in actuality contributed more
material supplies and funds than even much largemeunions. According to Trueblood: “When | talked
to my wife about the tremendous record of the Begth. she replied that they didn’t have to spend
money on cathedrals... Christ is not reported to hsaiel anything about the duty of erecting fine
structures, but he is reported as saying, ‘As youitdto the least of these my brethren, you didoit
me.”"*

Cooperative Actions

It was at first in colonial North America that #tiree groups — Mennonites, Quakers, Brethren —
came into close encounter. There had, however, hgaevious brief interlude in the German town of
Krefeld on the Lower Rhine River. In the late™1@entury, because of its relative tolerance, Krkfel
became an asylum for Mennonite refugees. Througir 8kills in the textile industry, they brought
prosperity to the town. Traveling Quaker missiongders sought with considerable success to win
converts among these like-minded people. In fdactyas largely among former Mennonites who had
become Friends that the much-heralded migratioPdonsylvania took place in 1683, the first mass
migration (but not the first movement of Germaes s§ of Germans to North America. In the early"18
century, Brethren driven from the Wetterau regionnd asylum among the Mennonites in Krefeld. They
were often calledNeu-Tauferor “New Baptists”, to distinguish them from the M®nites, whom they
closely resembled.

A curious quatrain written in Latin in 1724-25 ltge principal of the localGymnasium
commented on the diversity of religious belief;ri¢tad: “Papa, Moses, Pennus / Calvinus, Menno,
Lutherus / una in Crefyfelda / varium cantant alj@l. This was translated into Dutch by a Reformed
pastor as: “Reformeerden en Papisten / LutheraneMennisten / Dompelaars en Abrams Soonen /
t'samen nu in Kreyfeld woonen.” An English tranglat might be: “Lutheran and Mennonite / Catholic
and Israelite / Calvinist and New Baptist / Allkmefeld now exist.*

Nevertheless, it was especially in colonial Pehmsya that the three groups had their first
intensive interaction. Over time many Mennonitesl &rethren were specifically invited by William
Penn and his agents to settle in Penn’s Woods; werg known as solid and industrious workers who
would add economic benefits to the young colonyvibtg lived under various forms and degrees of
repression in the Old World, by emigrating they Idolive their faith better in Pennsylvania and also
contribute to Pennsylvania’'s welfare. After the 368eparture from Krefeld, further shiploads of
dissenters sought religious refuge and economiomppity in the colony and to some extent in the
neighboring Quaker-led colony of New Jersey.

Even after mass migration of settlers other thaak@rs made the latter a numerical minority in
Pennsylvania, Friends retained for many decades ¢batrol of government. Mennonites and Brethren
departed from their usual reluctance to be involwvegolitics by voting to uphold the Quaker bloctive
Pennsylvania assembly. They were strengthenedsdrdétermination by the published advice of Johann
Christoph Sauer I, the influential printer in Gemtawn, north of Philadelphia. Although as a strict
separatist he never actually joined the BrethrexksaSauer was very close to them in many ways,
attended their meetings for worship, and defentledt tause in his newspapéfs.

Opposing politicians recognized this reality ofctsgian support for the Quaker bloc and
violently opposed it. A witness to the election 15f42 reported that “on the Day of election a great
number of Dutch [i.e. Germans] appeared for thek®rs...[...U]pon this a number of Sailors... came

 Quoted in ZiglerPresent Agg1975), p 10.
15 Donald F. Durnbaugh, eduropean Origins of the Brethreglgin, IL: Brethren Press 1958), p 216.
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up to the market street[,] clubbs in their handsfdcked down all that stood in their way or did fig
before them and blood flew plentifully[,] the sa8ocrying out “Down with the plain Coats and Broad
Brims.” Similarly, in 1755 an opponent of the Quakarty reported that “the Germans, who had hithert
continued peaceful, without meddling in electioname down in Shoals, and carried all before them.
Near 1800 voted in the county of Philadelphia, whilsrew the balance on the side of the Quakers...”
Somewhat later the same faction threatened tohHi@siakers and Mennonists to Jelly”, asking poll-
watchers to be especially careful that no Mennamit&erman be admitted who had not been naturalized
“If you discover any persons attempting to votehwiit being naturalized or voting twice, you woutd a
that moment deliver him up to the mob to chastine '’

In 1756, after war was declared and the Quakesmalsiymen could no longer legislate in good
faith on military issues (or became tired of thedgrisy of voting money “for the Queen’s use”) most
Quaker assembly-men walked out en masse. Nevestheleoperation among the peace churches did not
flag; if anything, it increased in intensity. Comaiing that legitimate Native American grievancag at
the heart of the frontier disturbances then trowplhe commonwealth, the Quakers founded the (rathe
typically named) “Friendly Association for Gainirapd Preserving Peace with the Indians by Pacific
Measures”, the program for which agency was praVigtethe title. Quakers explained that they were
willing to expend “a much larger part of our esttian the heaviest taxes of a war can be expeoted t
require.™®

They gave funds to aggrieved Indians and arrargeéries of conferences of colonials and
Indians seeking to allay military action. Quakersrevstalwartly aided in this enterprise by subséant
donations especially from Mennonites but also fRmathren.

In its beginning the conflict was called the “Fehnand Indian War”, but was in fact just the
North American phase of an international imperiahftict involving most of the European powers and
their overseas colonies; it was generally knowthasSeven Years War (1756-1763).

Cooperation continued as the border conflicts eaadly segued into the American Revolution.
Members of all three bodies tried to remain neutrat the inevitable dynamic of American insurgency
and attempted British suppression drew them in® struggle. As Pennsylvania Friends sought to
introduce their peace witness among German settheeg contracted with the press of ChristophereBau
[Il and his brother Peter (the third generatiopofiters in Germantown).

In another publishing effort, Samuel Smith, who swariting a history of Friends in
Pennsylvania, was encouraged to describe religtotiies with peace testimonies; this should inelud
Mennonites, he was advised, who were thought te Hfifty places of worship in the colony, as well as
the “several smaller sects [such] as Dumplers, [Deinkers] and Pietists”, understood to be “a Peopl
coming mostly from Germany, who have many meetfog&Vorship both in Germany and here, besides
a great part of the Moravian¥.”

Documentary evidence of cooperation was providgdthe combined Mennonite/Brethren
petition to the Pennsylvania General Assembly df5l ahich was published then both in English and
German and in modern times often republished. Adtgressing appreciation for rights enjoyed in the
past, the signers (again using what readers n@straf sexist language) asserted that they had

“dedicated [themselves] to serve Men in every Ththgt can be helpful to the

Preservation of Men’s Lives, but we find no Freedargiving, or doing, or assisting in
any Thing by which Men's Lives are destroyed orthurWe are always ready,

*6 On Sauer and the Brethren, see DurnbaGglonial America(1967), pp 377-423.

7 Citations to the original sources are provided®onald F. Durnbaugh, “Relationships of the Brethréth the Mennonites and
Quakers” Church History35 (March, 1966), pp 35-59.

8 Among the many descriptions of these events, $eeaRI BaumanEor the Reputation of Truth: Politics, Religion,caGonflict
among the Pennsylvania Quakers, 1750-18Baltimore: Johns Hopkins University Press 197a)l &lermann Wellenreuther,
Glaube und Politik in Pennsylvania 1681-1776: Dianfungen der Obrigkeitsdoktrin und dPgace Testimonger Quaker
(KdIn: Bohlau Verlag 1972).

19 Durnbaugh, “Relationships” (1966), p 16.
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according to Christ's Command to Peter, to pay Thbute, that we may offend no
Man, and so we are willing to pay Taxes... We dse avilling to be subject to the
Higher Powers, and to give in the manner Paul tiras, For He [meaning the officer
of the state] beareth the Sword not in vain. Théstimony we lay down before our
Worthy Assembly... letting them know that... we am@ at liberty in Conscience to
take up Arms to conquer our Enemies, but rathepr&y to God, who has power in
Heaven and on Earth, for Us and Thefn.”

This drawing together of leaders of the Historga&e Churches is an early example of a pattern
often seen later; in wartime, the peace groupsescaland cooperate, whereas during peace timgs, the
are often satisfied to go their own ways, with égfuent meeting and fellowship, and even occasional
friction.

Such amicable contacts and assistance were niedinto North America. During the 19
century British Friends repeatedly visited Mennemiblonies in Russia and the Ukraine. They intezden
on the highest level of Russian government whenCrarist regime threatened to renege on the earlier
promises made to Mennonite settlers that they wbeldreed forever from military training and sesuic
The British businessman and philanthropist Williatren (a partner in the reform movement of Robert
Owen) was particularly active in this regard in 2&ind 1832. When in 1870 the Russian government
insisted on military service, other Quakers helpethy Mennonites to emigrate to North Amerita.

Another striking example of peace church coopernatook place toward the end and following
the Great War (1914-1918) in France and Germang fidgwly-organized American Friends Service
Committee (AFSC) created a “Reconstruction Unit’ restore housing in devastated France at the
invitation of the American Red Cross. (Earlier theends Ambulance Service and the War Victims
Relief Committee sponsored by British Friends hadedextensive work in the war-torn country.) In
1918 the Red Cross asked the AFSC to supply antdhge contingent of workers, no less than three
hundred persons. Faced with this challenge, therisare Friends asked the Mennonites and Brethren to
help. Both groups replied positively. Cooperatiaasveuch that by the fall of 1918 it was felt appiate
and necessary to add Mennonite and Brethren regegses on the Executive Board of the AF3C.

Yet another example of cooperation took placepai® during the Civil War of the mid-1930s.
English and American Friends working on both sidéghe front in Spain called for aid. Brethren
volunteers in the USA responded. One of them was Wast, who there had the vision of what later
became the oddly-named but very effective progtdeifer Project International, a highly respected-no
governmental agency (NGO) with a world-wide outteddBy 1994, more than one million families in
110 nations and 35 states in the USA had beenedsksy that time involving not only cattle buthrat a
large range of animals, from bees to water-buffalways relevant to local neets.

Impact upon the Church

The argument could be made that the Historic P&lueches, although very modest in size
compared to such communions as the Roman Cathdlicc8, the Orthodox Churches, or even the
Southern Baptist denomination, have had an imadbéyond their numbers. In the broadest senses the

20 On these issues, see especially Richard K. Maevastd others, edsGonscience in Crisis: Mennonites and Other Peace
Churches in America, 1739-1789: Interpretation @bdcuments(Scottdale, PA: Herald Press 1979), esp. pp 266-3ée also
DurnbaughColonial America(1967), pp 362-365.

2 John Ormerod Greenwoo@uaker Encounters: Volume 1, Friends and Reliebtddy of Two Centuries of Quaker Activity in the
Relief of Suffering Caused by War or Natural CalgniYork, UK: William Sessions Limited 1975), pp 98:90wen Gingerich,
“Relations Between the Russian Mennonites and thend/s During the Nineteenth CenturWlennonite Quarterly Revie®5
(October, 1951), pp 283-295.

22 3. william Frost, “Our Deeds Carry Our Messadg@hie Early History of the American Friends Servian@nittee”,Quaker History
81 (Spring 1992): 1-51; see also J. William Fraost Hugh BarbourThe QuakergWestport, CT: Greenwood Press 1988), pp 257-260.
% Glee YoderPassing on the Gift: The Story of Dan Wg&gin, IL: Brethren Press 1978); Dan West, “Caatien with the AFSC in
Spain”, in Zigler,Present Ag€1975), 107-110; Kermit Eb{the God in Yo¢Chicago: University of Chicago Press 1954), pf543

24 DurnbaughFruit of the Vine(1997), pp 463-465; Bill Beck and Mel West, ed@wboy Memories: Published in Honor of the
Seagoing Cowboys, Air Attendants, and Truckers RIf Ahimals — On the Fiftieth Anniversary of Heiferoject International
(Little Rock, AR: Heifer Project International 1944
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is currently evidence of widespread respect fordivergent ecclesiology of the groups, so oftethia
past relegated to the rubric of sects and troublesdissenters. There is a story of a dignified Aagl
bishop speaking to a member of one of the Hist®eagace Churches in an early ecumenical setting. “How
glorious it is”, remarked the prelate, “that we edlnvorship God, you in your way and we in God’s.”

In the sake of brevity, we will focus the discessbf impact upon the church on one example,
the persistent effort of the Historic Peace Chusobre behalf of peace within the ecumenical movement
and specifically within the World Council of Chuesh (WCC). This was not always easy, because only
the American Friends, the Church of the Brethred, Rutch and German Mennonites joined the council,
with many of their co-religionists outside the fold

One of the most thoughtful representatives of Higtoric Peace Churches, although his own
church was not a member, participated activehenWCC, often as an invited consultant. This was th
late Mennonite theologian and ethicist John Howéoder (1927-1997), who himself wrote a chronicle
of these interchanges from 1948 through 1986, phbtl as an appendix to a recent HPC staterAent,
Declaration on Peace: In God’'s People the WorldesnBwal Has Begu(1991). Many of the relevant
documents are found for the period 1948 througtblifithe source boo®n Earth Peace: Discussions
on War/Peace Issues Between Friends, Mennonitesthi&n and European Churches, 1935-1975
(1978)*

It would take too long to trace all of the stagethis process. The Historic Peace Churches took
the initial step by responding to the appeal offthending Amsterdam Assembly of the WCC (1948) to
theologians to resolve the “trilemma” of three casting answers by churches to the problem of
Christians and war. They first submitted a bool#h their individual statements on peace, usingss
title the Assembly’s phras®Yar Is Contrary to the Will of Gofl951). When admonished that a unified
statement was needed, they came back Réhce Is the Will of Go¢l1953), further elaborated in the
publication,God Establishes Both Peace and Jus(ic@55)%*

The next stage was a most interesting one. Sedkirgharpen their presentation in order to
engage European theologians more directly, theoHiésPeace Churches convened a study conference in
the Swiss church retreat at Puidoux in the latersenof 1955. To help in the process, they inviteths
noted European theologians, some with a peacetatiem and some critics, to participate. As thé fual
the meeting at Puidoux stated, the intent was tttmiraa greater degree of unity in theological \pemt
among Christians who hold or sympathize closelywhie Christian pacifist position, and to do thighe
context of an ecumenical conversation on a broscke.”

To the surprise of the participants, this origiobjective for the meeting was largely set aside, i
favor of a robust theological encounter; this hagrb called both by the Lutheran church official,
OberkirchenratHeinz Kloppenburg, who chaired the meeting, anchibmite conference planner, Albert
J. Meyer, as the first extended theological disomssbetween the Historic Peace Churches and the
official churches of Central Europe since th& téntury. Several of the German discussants reptns
the intensity of discussion rivaled those they latountered in the debates within the Confessing
Church.

Participants agreed on a final statement whickréess, among other points: “With thankfulness
and rejoicing we report that we have discoverednaiyaa concrete way that the unity of the Churéh o

% John Howard Yoder, “40 Years of Ecumenical TheiglaigDialogue Efforts on Justice and Peace Issyeth® Fellowship of
Reconciliation and the “Historic Peace Churchegipéndix C in Douglas Gwyn and othefs Declaration of Peace: In God's
People the World’'s Renewal Has Bed&tottdale, PA: Herald Press 1991), pp 93-105,2maald F. Durnbaugh, eddn Earth
Peace: Discussions on War/Peace Issues Betweendsridlennonites, Brethren, and European Church@35-1975(Elgin, IL:
Brethren Press 1978). See also H. Lamar Gibbleuyrfiemical Engagements for Peace and Non-Violenceublished paper
(2003), 45pp, and Melanie A. May and Lauree Heldelyer, “Anabaptist Contribution to U.S. Culturehpublished MS (1986).
6 Durnbaugh©n Earth Peacg1978), pp 38-90.

2" Durnbaugh©n Earth Peac¢1978), pp 122-145.
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our Lord Jesus Christ takes form, as we listenttwgeto Scripture, in a fresh realization of oumoon
responsibility for faithful witness to our Lord afar service in His name in the worlé.”

Enthusiasm for continuation was such that threeenhigh-level symposia took place, in 1957,
1960, and 1962 in the German Federal Republic,deraand The Netherlands; the series was formally
called “The Lordship of Christ Over Church and &tatThese ecumenical discussions then shifted
through 1969 to another venue, the Lutheran charshidy institute at the University of Heidelberg
(FEST)*

Members of the Historic Peace Churches continugel ghis to engage the staff, Central
Committee, and the world assemblies of the Worldir€d on peace issues. Among the highlights:
promotion and implementation of the Martin Luthein¢g Memorial Resolution, adopted in 1968 by the
Fourth WCC Assembly at Uppsala, Sweden, shortlgrdfing’s assassination. It called for the creation
of a program to study non-violent methods of soaiélange. This led to several international
consultations and a statement entitled “ViolencenWolence, and the Struggle for Social Justice”,
commended by the WCC Central Committee in 1973 twstituent denominations for “study, comment,
and action.®

Further consultations with active HPC participatillowed on militarism and disarmament
issues. A major breakthrough came about at the 1882ting of the Central Committee in South Africa.
During the opening worship service, a South Afribéshop from the Methodist Church challenged those
assembled to initiate a program to combat violenuajeling it along the lines of the controversiaC'®/
Programme to Combat Racism. A Church of the Bretheemmittee member, Donald E. Miller,
combined efforts with Elizabeth Salter, a BritisluaBer serving on the WCC staff, to take up the
suggestion. Working against strong negative pressom staff members and bureaucratic proceduees, h
was able, with the timely help of Dr. Konrad Rajs&v¥CC general secretary, to raise the issue
successfully, leading to the adoption of a prograith a name change from Programme to Combat
Violence to the more biblical Programme to Overcdfi@ence®

Building on this success, toward the end of the GVEighth Assembly, held at Harare,
Zimbabwe, in 1998, a German Mennonite, FernandosEalso a member of the Central Committee,
asked to speak. He introduced a motion, againdiotineal procedures for assembly business, to coatin
and enlarge the work of the Programme to Overcoliméelice by the establishment of the Decade to
Overcome Violence, to run from 2001 to 2010. Swipgly, because several initiatives to continue the
Programme had been defeated during the Assemidyuttusual motion was accepted and approved by a
large majority vote.

In a WCC publication describing the Programme tei©ome Violence (1995) the authors
stated:

“The modern-day ecumenical movement has its roeepdn the church peace union

movement of the late ¥9and early 28 centuries. Though that movement was

comprised of a fairly broad spectrum of Protestanirches, the theological option for

pacifism, non-violence, and/or active non-violeati@n for justice has been advocated

most consistently and persistently by the ‘Histét&ace Churches’ (Quakers, Brethren,
or Mennonites) of the Anabaptist traditioff.”

A more complete accounting of HPC influence uptireochurches would report on the specific
references to their witness and participation, amtipular with American denominations. This would
include the Presbyterian Church (USA) as they eiatied “Peacemaking: The Believer’'s Calling”, with

28 Durnbaugh©n Earth Peacé1978), p 123.

29 Durnbaugh©On Earth Peac€¢1978), pp 146-184, 196-222, 229-271, 319-328.

% Yoder, “40 Years” (1991), pp 101-105.

% Margot K&Rmann,Overcoming Violence(Geneva: World Council of Churches Publications98)9 Fernando Enns,
Friedenskirche in der Okumene: Mennonitische Waragher Ethik der GewaltfreiheiGaottingen: Vandenhoeck & Ruprecht
2001), p 205; Sara Speicher, “The Program to Oweect/iolence”,Messenge(December, 1998), pp 11-16; Donald E. Miller,
“The Historic Peace Churches and the Decade todower Violence”, unpublished MS (2002), 13pp.
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the United Church of Christ as they developed théirst Peace” policy, with the Christian Church
(Disciples of Christ) with their statement on “SeekGod’s Peace in a Nuclear Age”, and especially i
the “Pastoral Letter on War and Peace”, issuedhbéyNational Conference of Catholic Bishdps.

Impact upon Society

Once again, it can be proposed that despite tla¢ively small numbers of adherents of the
Historic Peace Churches, their influence upon tleader society has been large. Mention has already
been made of the societal impact of the SocietiFradnds in the areas of prison reform, abolition of
slavery, creation of mental hospitals, and in etlanaFor our purposes here, two other examples leay
given, spanning in time the %@entury.

The Boer War of 1899-1902, was the last outrighperial war of the United Kingdom. The
Unionist Party, which then held the government seimas able to maneuver the Afrikaners to declare
war; these were ethnic Dutch who had settled inttf8sn Africa since the 17century, called by the
British “Boers”. Through painstaking effort, thegdhcreated prosperous settlements, organizedvirtto t
free republics, the Transvaal and the Orange Fra&.S-or their part the Boers sought to bar ther-ev
encroaching British policy of annexation, still jied by the “Cape-to-Cairo” dream of Cecil Rhodes.
The British cloaked their expansionism by criticisfrthe Boer suppression of native peoples. An afgy
patriotic spirit in the United Kingdom, agitated ayfiery press, rallied behind the overwhelmingéof
British military might to crush the rebellious Dhtpeasants.

A writer on Quaker reaction to the conflict statéd@he small minority of Britishers who
opposed the coming and conduct of the war and pbb#ite cause of the Boers were faced with a degree
of popular, press, and political harassment [vikfilaunequalled... Among the most consistent and
intrepid opponents of the war were many Quakers ¥anmed part of an outspoken small minority
labeled derisively ‘Pro-Boers™. Some Quakers, hegre including prominent members either favored
the war or took a neutral position. This protessvaaightened when the doughty defense of the Boers’
guerilla campaign (fought by virtually the entireale Boer population) led the British high commaad t
embark on a brutal scorched earth policy and fteciblocation of displaced women and children into
concentration camps, the first usage of this trégim. The intent was to deprive the roving anchhig
effective guerilla forces of the possibility of sepply. The camps were set up on vacant Veldt, nath
shelter, no equipment, no medical care, and almosbod. Mass death by starvation and epidemics was
the inevitable result, with at least 22,000 Boemmeo and children dying within the first year, otth
some 63,000 left homeless by military action durihig period. The number of displaced would rise to
over 100,006*

Quakers sent fact-finders to South Africa to asderthe true nature of the war, to counter the
highly successful propaganda of the governmentasptérough the friendly media, and to assess
possibilities for relief shipments. When their regoof the staggering rate of mortality were reedivn
the homeland, even staunch supporters of the wgarb® have second thoughts. The callous contention
of government spokesmen that the mortality ratekeéncamps would lessen, because the weakest of the
internees would soon be dead, was seen througbrasnsptuous casuistry. Government leaders let it be
known that any criticism of their policies in Souftirica were treasonous and would only serve to
encourage the Boer opposition. The security ofglbbal British Empire was at stake. “The governrigent
line was to treat all... protests as accusatioaiagthe chivalrous British army, and to point that they
were based on ignorance of local conditions...” kgus. mounted massive relief shipments to assuage th
needs of the Boer civiliars.

%2 Quoted in Miller, “Decade to Overcome Violenc&0Q2), p 7.

% Gibble, “Ecumenical Engagement”, (2002), p 39.

% Richard A. Rempel, “British Quakers and the Scfifican War”, Quaker History 64, (Autumn, 1975), pp 75-95 (75).
% GreenwordFriends and Religf(1975), pp 149-164 (153).
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Finally, the role of members of the Historic Pe&@irirches in reforming the mental US health
system can be reported as evidence of societal cimfizuring World War 1l, men recognized as
conscientious objectors were assigned to unpaigrtative service”, in a program known as Civilian
Public Service (CPS). It was an arrangement basedowernment assignment, with support and local
administration arranged by the Historic Peace QescThis service was mandated for the duration of
the war, but, in fact, many in CPS had actuallys¢ove much longer. Some 3,000 of these men were
assigned to fill the war-depleted ranks of attetslant mental hospitals. Although often meeting with
resentment from other attendants, the COs brougbtaspirit of kindness to the difficult tasks afping
with mentally-disturbed patients.

Of lasting importance was the role played by thess in revealing deplorable conditions of
patient care, and of misconduct and corruption amuospital staffs. Major US publications published
exposés based on their testimonies, gathered arga scale by investigative reporters. Added tsehe
contributions was the decision of a large numbe€0¥s, after completing their CPS service, to devote
their lives to this cause. The Mennonites, in patér, developed a number of church-sponsored menta
health agencies and institutions as a result df thar-time experiences. The title and sub-titletioé
most complete study of the CPS impact on mentaltthéa the US sums up the achievemenThe
Turning Point: How Men of Conscience Brought Abidator Change in the Care of America’s Mentally
[l (1994)%

Conclusion

Having looked briefly at the early history and &wer of each of the Historic Peace Churches,
we portrayed some instances of their cooperatioa.fMally saw that, somewhat ironically, given thei
disposition to keep church and state separatettibgtmade substantial impact upon the broadeegesi
in which they lived, both upon the church and ttages even providing from their numbers a few hyghl
placed individuals in international government.

A well-known Quaker phrase following World WarWas “Speak Truth to Power”. In some
form, it could be said, that is what representatioé each of the Historic Peace Churches have been
trying to do over the ages, and what, on occasiwy attempted to do together. It remains to ba see
what extent contemporary and future members ofHiséoric Peace Churches will persist in this often
frustrating but, at times, exhilarating attempt.

% Albert N. Keim,The CPS Story: An lllustrated History of Civilianlitic Service (Intercourse, PA: Good Books 1990); Keim and
Stoltzfus, Politics of Consciencél988), pp 103-126; Alex Sareyafhe Turning Point: How Men of Conscience broughout
Major Change in the Care of America’s Mentally (Washington, DC: American Psychiatric Press 1994)
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THE LUTHERAN REFORMATION AS A PROPHETIC MOVEMENT OF THE
WESTERN CHURCH? -
Reinhard Béttcher

Let me begin my brief presentation by sharing withi my personal approach to the topic | was
asked to speak on. Before | came to Geneva in Apslyear | had been teaching in the Deacons’ 8icho
of Rummelsberg in Bavaria for more than ten yeslvbenever | referred to the topic of (Lutheran)
Reformation - be it in Church History or in Dogneati(which was my main field) - the more | would
deliberately abandon the term “the” Reformatiomhea referring to the Reformations (plural), idéyitig
the movement around Luther and Melanchthon andehbtrg as only one, even though, powerful
variant of a much broader movement, reaching abdek as the 12century and expressly giving credit
to similar movements of the T&entury alongside the events emanating from Wieeq Moreover, |
am aware that quite a number of the sister Reféomahovements had suffered from the hands not only
of the Roman Catholic Church but of the Lutherami€h, which had succeeded in ascending to power,
as well. Therefore, | am well aware of speaking aspresentative of the Lutheran tradition to séséad
brothers from churches who - in terms of power ghhihave shared in paying the price for Lutheran
ascendancy.

Working with an ecumenical organization | will keé mind the question how the Lutheran
Reformation related to the unity of the one, hagtholic and apostolic Church. Finally, having been
strongly influenced by the students’ movement &8 8nd having enthusiastically dealt with Liberatio
and Feminist Theologies, | am excited about probiog far my own tradition - in light of its ambidigs
- can legitimately be called a prophetic movem&htoughout all this my perspective will inevitatibg
shaped by my German background.

| would like to proceed as follows:

First of all | will set out the term “Reformatiornif the sense in which | will use it henceforth.
Then | will sketch out what | mean when | refer &o“prophetic movement”. On this basis | will
tentatively and briefly probe how far the Luther&eformation could be considered a prophetic
movement. | will also glance at an outstanding nhaafecontextualizing Lutheran spirituality and
theology in a prophetic sense in the more recestbhy. | will conclude with a brief evaluation. Wit
regard to the limited time | have, many questioiikagrtainly remain open.

1. What does “Reformation” mean?

This is one of the key questions we are wrestliity and | definitely do not claim to come up
with a clear-cut solution. But since | am suppogedeal with the Lutheran Reformation, | feel adhéz
at least indicate the basic understanding | amgytinwork with. Very briefly and tentatively | walll
say: Reformation is the gift and resolve to contiébto the renewal of the Church by calling it baekd
forth! - to its apostolic origins as borne witnégsn the scriptures of the First and Second Testdanby
calling upon it to unreservedly trust in God’'s coaet of unconditional grace and faithfulness,
culminating in the person and history of Jesus €harticulated in God’s promise — and to live the
freedom, given by the Holy Spirit, in orienting life at God’s commandment which is aiming to fenth
love and life within “its own ranks”, as well asthin humankind and creation as a whole, being aware
that only God him/herself will lead humankind andation to eschatological fulfilment. All this ued
the condition that the actual life and witnesshaf Church seems to be fundamentally compromised and
marred and the truth of the gospel eclipsed. | ampted to add that this call to renewal radically
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reorients the existing spiritual and theologicahradigm”. But this raises the highly complicated an
controversial question of continuity and disconitipnuwhich needs to be taken up with regard to any
Reformation movement at issue.

Applied specifically to the Lutheran Reformatiane could certainly say that it has acquired
distinctive features by way of assigning the messafyjustification by grace through faith alone the
pivotal role, modeled in particular along the Palscriptures.

2. What is a “Prophetic Movement”?

Having failed so far to find a conclusive defiaitiin contemporary theological literature, even
in the latest edition of thBictionary of the Ecumenical Movemetdt me make an attempt on my own.
In light of the multifaceted phenomenon of prophenythe First Testament, its continuation and
modification, in particular its “democratizationfi the Second Testament, as well as with regartieo t
fact that time and again prophetic phenomena heemerged in the history of the Church, | would dare
suggest:

A prophetic movement within the Christian Churshaicommunity of believers who venture to
pronounce the will of the God of Israel, as seffetised in Jesus of Nazareth, as witnessed toein th
biblical scriptures, doing so resolutely yet alsibhwiear and trembling. Such a community speaks int
their given present time of profound crisis, ofteropposition to an established ecclesial systeusting
that the Holy Spirit will authenticate their messag

I need to add some comments: This will of Godmrefé to is both grace and judgement, gospel
and law, promise and commandment, opening up fudncehope and calling to conversion. The basic
perspective of the prophetic message is a reotientaf our relation to God as well as a reconfagion
of our relationship to each other in terms of dutes and patterns that promote life, justice, itygand
peace - as well as the integrity and unity of tHen€h. The message is directed at the Church itself
or/and particular groups of society or at societyaavhole, critiquing and often being opposed mséh
who have a vested interest in upholding and ermigrain ecclesial or societal system which the prophe
movement considers to be in contravention to Gedls The authority of the prophetic movement is
inescapably ambiguous: since its actual interpoetadf the biblically testified gospel is often werd
debate, let alone the interpretation of the sighthe time, as well as the relation of the truthtioé
gospel, as perceived by the prophetic communityhéoactual situation, any prophetic movement sees
itself pushed out into an ultimate insecurity, @slét triumphalistically identifies its perceptiaf the
gospel with the gospel itself. Therefore a proghetovement - despite its resolve, zeal and passian
only exist and operate with a sense of self-reitedtion and a consciousness of profound self-citithat
Paul Tillich denoted by the term “protestant prpief, which immunizes the prophetic subject agaihst
tendency towards demonization, i.e. against comgfrthemselves as the absolute rather than al&llib
pointer to the absolufeTherefore a prophetic movement can exercise #pamsibility ultimately only
under God’s justifying verdict. In sum: a prophatiovement will carry out its commitment boldly and
courageously, but at the same time in meeknessilihuand vulnerability. As Paul heard God say: “My
grace is sufficient for you, for my power is madefpct in weakness” (2 Cor 12:9).

3. The Lutheran Reformation: a Prophetic Movement?

I am not going to teach you Lutheran theology #rehistory of Lutheran Reformation. Many
of you are much better versed in this than | ant.nhe briefly highlight a few - dogmatic and histad —
elements that might be relevant for our topic.

* “The Protestant principle is the restatement ef phophetic principle as an attack against a swbftising and, consequently,
demonically distorted church. Both prophets andrreérs announced the radical implications of exetumonotheism”, P. Tillich:
Systematic TheolodyJames Nisbet & Co Itd, London 1968, p 242.
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As far as its “Sitz im Leben” and its intention @®ncerned the (Lutheran) Reformation
movement understood itself as a force of critieaxamination and renewaithin the one, holy, catholic
and apostolic Church calling the latter back todtggin in the gospel of what God had done for the
salvation of humankind in Jesus Christ, expectimgHoly Spirit to authenticate the Church’s witnéss
God’s saving acts and waiting for Christ’'s seconthing for final judgement and grace. Thus Lutheran
Reformation was a movement with an unswerving ecueat orientation deeply committed to serve the
unity of the Church. As we all know, the fact thtaincreasingly found itself outside the boundafytte
Roman Catholic Church and developed into a chufdts own came about against its declared willsdn
far as the Lutheran Reformation grew out of ther€hwand consistently comprehended itself as being i
service of the Church, it would match one of myesia for a prophetic movement.

Using a contemporary key term we could say, agaarsimplifying: the Lutheran Reformation
constituted a sort of contextualization of the gdsmder the specific conditions of Central Eurapthe
16" century. The gospel rediscovered as God's savingepwas articulated as God’s will which aims to
redeem all human beings from the power of sinugtify and renew them, to call them together to the
community of believers who are committed to eadieotand to their fellow-human beings in mutual
support and diaconal service, to sustain their iopenes of despair - not on their own merits, antthe
basis of ecclesial-hierarchical mediation, but lyoler the sake of God’'s sovereign mercy, actedand
manifested in Christ's cross and resurrection asmdmunicated effectively in word and sacrament. One
can duly question if this theological agenda did, o fact, restrict the fullness of the biblicakssage,
rather focusing on Paul’s letters and the issugustification, underestimating e.g. the conceptthaf
kingdom of God so prominent in the synoptic gosp®ls the other hand, by way of this concentration o
relatively few theological key figures out of whithe ensemble of “Lutheran theology” was — in a way
systematically developed, the Lutheran Reformasiacceeded in relating the gospel very accuratelly an
meaningfully to the crucial issues at stake: pésmaxiety and insecurity about salvation, the omtdf
human cooperation in the process of salvationhteearchy’s claim to a mediating role in it etc.the
course of its history the Roman Catholic Church piaaed to be able to absorb quite a number dtatit
reform movements. But this one, evidently, it stself unprepared to accommodate. Too radical fén t
narrow sense of the term — and too fundamentalthasritique it found itself exposed to. If a pregh
movement articulates God’s word as law and gosplelvantly and meaningfully and critically into a
particular given situation in a time of profoundsts over against persistent opposition the Luthera
Reformation, in my understanding, does measureougi$ criterion. In so far as it had to do so over
against an ecclesial system which tended to aliseliaself this applies all the more.

By virtue of the controversiality of the interpatibn of the gospel, of the assessment of the
situation as well as of the appropriate correlatimiween both of them, any prophetic movement is
inevitably pushed into ambiguity it cannot dissolitgelf. | see two teachings which are central to
Lutheran theology and which seem to point in thiedion. The one is the principkola scriptura the
other one the notion of the self-sufficient work tbke Holy Spirit, the latter featuring prominenily
particular in the Calvinist tradition but refleagira deep Lutheran conviction as well. It places any
preaching, any doctrinal decision, any spirituatl atclesial practice under the proviso that trdthfu
Christian witness is contingent on its conformitiththe gospel as testified by the biblical scripti
And that the subjective salvific reception of thisthful witness hinges on the sovereign work &f iHoly
Spirit. Notwithstanding questions that remain opetight of modern hermeneutics these two notidghs,
taken seriously, are powerful antidotes againstritghalism. On the other hand, once the Lutheran
Reformers had accessed an element of the trutihakable in their sight, such as the core concept of
justification by faith through grace alone, theyulbfind it hard to compromise. As far as theirs-vae
would call it today - self-critical consciousnesscioncerned, that varied. Luther himself, as wewkno
could be rash and impetuous. On the other handaseaautely aware that we are spiritual beggars®efo
God, being constantly in need of having our empnds filled by God. Many Lutheran churches, in
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particular in Germany and the USA, just recentlyneao discover that there is at least one areshinhw
the Lutheran Reformation and Luther in particul@ady and tragically failed to live up to the piegtic
spirit of self-relativization and despite the zaal passion that are called for in a prophetic tetlation:

in his later references to the Jews, where hetines extremely aggressively and triumphalistically
perpetuated and coined anti-judaistic stereotypleishwcontributed to paving the way for antisemitism
and eventually the Holocaust.

In terms of the development of the Lutheran Re&diom one could identify two specific events
which characteristically changed its course in & weevant for our topic. One is the peasants’ imar
1524/25, the other is the juridical and administeatestablishment of territorial churches in German
between 1527 and 1530. Even though the territaulats who were sympathetic to the Reformationsdea
played a significant role from an early stage, lthéheran Reformation was basically a movement from
below. Evidently it struck a chord in the hearts aflinary people, so that they could make these
liberating ideas their own. That dramatically chashgn the wake of 1525. | need to leave aside lighe
theologically carefully calibrated statements aranments on the tumultuous events of the failed
peasants’ revolt in spring of 1525. But the reswdts disastrous: Apart from the thousands dead ®n th
battle fields there was another casualty: the LiatheReformation as a powerful people’s movement.
From now on it was time and again suspiciously egsdbeing in cahoots with the ruling powers -
definitely not an ingredient for a prophetic moverme

The problem with the establishment of territodhUrches were its actual agents, and, of course,
the result of the whole process. Since there werbishops around to implement the necessary reforms
and the congregations were not prepared eitheRéiermers had to resort to the territorial prineds
were sympathetic to the Reformation ideas and mgllito have them implemented in their area of
jurisdiction. Thus it became a reform from aboveuteéng in theLandesherrliche Kirchenregimena
system in which the juridical church governancedbee a part of the political administration.

Summing up | would say: as far as its resolveascerned to confront the Church with the
gospel as God’s saving and liberating and chaltepgower in very concrete terms, its deep concern f
the integrity and unity of the Church, its conwictithat Christian spirituality as well as its thegital
self-reflection are subject to God’s own word as sole criterion for any pious productivity, inciog
the confessions of the Church - all that allowghwdue caution, to identify the Lutheran Reformatas
a prophetic movement. This utter dependency on &pdiver, though, was counteracted to the extent it
increasingly aligned itself with the territorialipces. And it might not be a coincidence that ie th
Augsburg Confession there is a tendency to playndiwe doctrinal differences from the Roman Catholic
Church but at the same time to anathematize vigtydbe so calle&chwarmer

4. Prophetic Vestiges in Lutheran Church History?

In general, | dare say, the Lutheran Church eastlin Germany - has no longer operated as a
prophetic movement. Indeed, that would be too mafchn expectation of a well established mainline
church at times relentlessly battling for supremacyorthodoxy” and a share in power. One could at
least ask if not in one or the other awakening muesm prophetic elements reemerged. | would singte o
the movement around Johann Heinrich Wichern inl#ecentury in Germany, who in a time of crisis
tried to inculcate on the Church its diaconal resility and to profoundly transform the missionda
ministry of the Church.

But as Wichern ultimately did not succeed with &iscern, so another prominent figure who
might legitimately be called a prophetic represtwtawas relegated to the fringes of his Churchrimy
the Nazi era the Confessing Church in Germany neetban iridescent entity. But at least accordinigsto
famous Theological Declaration of Barmen from 1#34as intended to bear witness to the Triune God
in faithfulness to the gospel and the Reformati@enitage in the midst of a totalitarian regime. But
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commitment and support was much stronger on thegfahe Reformed and United congregations and
churches than from the Lutheran side. Quite a numdfeweighty Lutheran church leaders and
theologians remained - to say the least - hesiéhout “Barthian influence”. But a few courageousl an
articulate Lutheran theologians took a differeréinstt the most prominent among them Dietrich
Bonhoeffer. He left a kind of heritage of intergmgt Lutheran tradition that his own church has had
difficulty coming to terms with. Pathetically | wltisay: he developed a sort of prophetic theolagy h
own church has seen itself unable to absorb anelstlidt was not a coincidence that Bonhoeffer was
denied a place on the Confessing Church’s intelmedist. And had he survived the war he certainly
would have become one of the leading theologiamisdéfinitely not a bishop or abberkirchenrat And

the other way round, the fact that he has enthticsidly been received in theologies around the d/thht
have been developed under conditions of oppressa@ioes his prophetic significance. But again:
ultimately Bonhoeffer has remained a stranger withe Lutheran Church.

5. Summary and Future Prospects

It might be a pretty crude judgement in need d@ihileg. But my suspicion is that at least one
decisive determinant is the relation to power. Ththeran Reformation, in my understanding, stadiéd
as a sort of critical prophetic movement - with sohesitancy | would say — “from below”. But to the
extent it came to side with secular power, in patér with the state authorities, at the same fiereely
turning against those brothers and sisters whdy agche “Anabaptists”, shared at least a difféaesd
consensus on basic elements of Reformation faithirbtheir own distinctive ways, it gradually logs
prophetic thrust. The misunderstandings, in paleicin the 18' and 28" centuries, around the doctrine of
the two rules of God have certainly contributedhis process. A teaching, originally intended among
others to liberate the worldly authorities from ttleoking grip of ecclesial supremacy, turned into a
instrument of immunizing societal structures, esglbc political authorities against critique, thus
paralyzing Lutheran Church and theology under itatdn regimes. There are attempts to rediscdwer t
critical, liberating, challenging prophetic poteritof the Lutheran tradition, e.g. in Brazil, higjtited in
Walter Altmann’s booluther and LiberationAnd as far as the Lutheran Church in my own cguist
concerned: the processes of erosion regardingtatsdimg and influence in civil society might - if
comprehended not only as a problem to be fixecalsat as a chance to be grasped and shaped - open up
new opportunities. Stripped from power the Luthe€dmurch might one day regain some of its prophetic
exousia as it is evidently underway already in some paftthe South. And in the long run this might
have consequences for the position of the Luth@aumrch within the ecumenical movement in general
and for the relations to its sister Reformationrchas in particular.
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THE PROPHETICAL LEGACY OF THE WALDENSIAN MOVEMENT -

Carlo Papini

Foreword

The Waldenses of the Middle Ages are not a unifamovement: different forms of
Waldensianism have been identified in Europe. IuMidherefore be necessary to differentiate and to
specify each time to which fraction or region we esferring to; but this is impossible in a shaper.
Generally speaking with some exceptions as indicdtshall refer to the so called “Poor of Lyons” o
ultramontani(beyond the mountains) that were present fromate12" to the 14 century in Southern
France (Provence and Languedoc) and in Lombardy fram the 14 to the 18 century in the Alpine
region and in Southern ltaly. That is, | will reterthe central stream of the movement, and wéivéeout
of the picture the more extreme radical wings gxaimple the so-called “Poor Lombards”.

What was Really the Movement of the “Poor of Lyons”?

It was not a counter-church, or a new church, sec as, for example, the Cathars. It was a lay
“revival” movement aiming at the awakening of theople, working within the one and only Christian
Church, that is the Roman Church, though it wassthj condemned by the Roman Curia as a schismatic
and heretic sect. Its aim was to make up for tHeidacy and infidelity of the clergy, particularign
what concerned public preaching to the people andession.

Initially it was therefore a free and poor fratéyrof itinerant preachers - unmarried, living on
charity, men and women callédtres (brothers) andorores(sisters) - sustained by groups of “friends”
or credentegbelievers) who worked, married and lived in therld. They founded “Waldensian houses”,
calledscholeor hospitig where they took care of the sick and organizdideBstudy courses for the laity.
They were the first to translate a great part efBible in the spoken (“vulgar”) language of theicty.

The first theologian of the Waldenses, the Cat®arandus de Osca, who had received minor
orders, used the termia nostra(our Way) to denote his movement. This was todatdi the commitment
to a consecrated life, a term very similar to thsgd by Francis of Assisi some decades later:nostra
(our Life).

In the following years, during the #&entury, the Waldenses tPoor of Lyons” organized
themselves as a real religious mendicamd clandestine Order (they spoke*afir Ordo” ). The Order
instructed the candidates to ministrgathered the itinerant preachers annually ircoacilium or
capitulum generalein Lombardy or in Provence. It distributed theiwas tasks and charges, divided the
collected money and elected a chief caltegjoralis

According to the Lombard inquisitor Moneta of Ciama (writing in 1241) the Waldenses were
convinced that:

“the Roman Church and their own community are bméint of the One, Holy and
Catholic Church, though there are two parts: théigmant one that is called Roman
Church gcclesia malignantiujn and the other, the benign one, that is their
community.™

Nevertheless the Waldenses maintained - accordirRptnerio Sacconi, another Italian inquisitor atth

“there has always been someone in the Churché¢haed God and will be savetignd they said: “we do
not believe at all that the Church went entirelyasfrom the path of truth®”

! Moneta Da Cremon#dversus Catharos et Valdensed. Th. A. Ricchini, Rome, 1743, vol. V, p 407.

2 Rainerius SacconSumma de Catharis et Leonisfl250), inEnchiridion Fontium Valdensiunaux soins de G. Gonnet, Turin,
Claudiana, 1998, II, p 111.

3 strasbourg Document edited by Ch. Schmidt 1852tegliin C. Papini, Valdo di Lione e i ‘Poveri nello spirity Turin,
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At least in their official texts the Waldenses éawever claimed that only their members will be
saved: also in the Roman Church there have alwegs bome “saints” and will always be.

According to Moneta of Cremona théramontani

“admit that the Roman Church has the seven saciartigat would like to receive from

us if we wished to give them, and they believe tiatare consecrating the real body of
Christ [in the eucharist].”

TheLiber electorum(a Waldensian text of the first decades of th® dehtury) declares:
“The Church of God - the One and Holy universal €hu- since the time in which it
was founded until the end of the world will nevexfett entirely; it follows that in the

whole world, or sometimes only in some regionstaf world, there might be some
saints.®

The Waldensian “dean”, Raymond de la Céte, exathinePamiers by the bishop Jacques
Fournier in 1320, refused to acknowledge being enbe of a counter-church or a sect, as the inquisit
would compel him to do. Pierrette Paravy writes:

“The Waldensianism put in practice here is ther®@rcritical and reforming branch of

the plurisecular building [of the Church], to whithremains fundamentally faithful. It

is a form of ‘revival'. And its deep essence —tat beginning of the 4century as also

at the time of Valdés [in the YR — consisted in choosing a life according to the
evangelical model, committed to an appeal to casiwarin view of the Kingdom®

“The essence of Waldensianism is essentially tleagslical life, the announcement of
the Good News and the exaltation of penitence @éadnbour of salvation. In one word,
it is daily actualization of Jesus’ Sermon on theuit.”

Waldenses and Prophecy

For the first Waldenses there was no differencealatamong prophecy, preaching and
announcing the Gospel.

In fact, to justify the ministry of women-preackeat the dispute of Narbonne (1190), the
Waldenses report the example of the prophetess,Avima “came and began to praise God and to speak
about the child [Jesus] to all who were looking thee redemption of Jerusalem” (Luke 2, 38). Accogdi
to Moneta they referred also to the example of Mslagdalene that “Christ sent to preach” when he
ordered her to announce to the disciples that alesben the Lord (John 20, 17). It is clear thaatitfem,
prophesying means preaching and annourting.

At the Narbonne dispute, as an argument in tlasiodr, they also quoted the example of Moses
who “was not envious of those who prophesied inddu@p, on the contrary he expressed the desire that
‘all the Lord’s people were prophets’ (Numbers 29).™

For these Waldenses, to prophesy meant “to exfiesenysteries of the Word of God”. And
here we also get a good definition of prophecy at ik for the Waldenses: “the preannouncement of
future realities, or the revelation of concealeddh, or the exposition of occult mysteriés.”

For these Waldenses, the Old Testament prophewgsbe applied to the “holy Church” and
referred to the present situation.

The Waldensiahiber electorum(14™ century) quotes a prophecy from Jeremiah 33, &igtkzen
adds: “This God’s promise must be referred to tlidyHChurch; as a matter of fact the sayings of the
prophets were related to Christ and to the HolyrCim*

Claudiana, 2002, p 439, note 703.

4 Moneta, ed. Ricchini cit., vol. V, p 434.

® Cfr. P. Biller,Aspects of the Waldenses in the Fourteenth Cerixfprd, 1974 (unpublished dissertation), p 267.

5p. ParavyDe la chrétienté romaine a la Réforme en DauphiR@me, 1993, vol. I, p 942.

" P. Paravypp. cit.,vol. II, p 935.

8 Bernard De Fontcaud€pntra Vallenses et contra Arian¢s191), in MignePatrologiaLatina, vol. 204, col. 826 D quoted in C.
Papini,Valdocit., p 183. Monetagp. cit, ed. Ricchini, vol. V, p 442, quoted in C. PapW#ldocit., p 183, note 96.

9 Bernard De Fontcaudm. cit.,in Migne,PL 204, col. 808 CD, quoted in C. Papialdocit., pp 178-179.
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From this principle follows a particular interéstthe Old Testament Prophets, attested to by the
Waldensian sermons, for example in Isaiah, Jereanah above all, in the “Elijah who must come first
(Matthew 17,10) whom they identified with Valdés.

For the Waldenses, prophetic preaching to the Ipelogd a central significance in the eternal
struggle fought by the Lord against Satan in viéwnankind’s salvation.

The great Czech historian Amadeus Molnér, refgrtsnthe Prologue of theiber Antiheresis
written by the Waldensian theologian Durandus dea(is 1187-98, writes:

“The tool or main instrument of that struggle [beem God and Satan], whose root is
metaphysical but that appears in this world throtlgh contingency of the times, is
preaching Its function becomes essential since the momdwtiwhe Church has lost
the living voice of the Apostles who were able tansl up to the many heresies spread
by Satan... Today the simoniac and sinner clergksenly his well being at such a
level that it is impossible to expect from him dfiogent renewal of preaching to the
people. But God, who has never abandoned compléislyflock, decided to elect
Valdés in order that he may continue, with his canipns, the ministry of preaching
against Satan’s traps. Universal history is theeefmnceived as a continuous battle of
God against Satan’s attacks, whose stake is fan.”

The prophetic preaching of the Waldenses hasfthreran eschatological meaning, as we shall
see.

The Waldensian Theology

May we speak correctly of a Waldensian theologyfadleus Molnar, who dedicated 70 pages of
his fundamental bookes Vaudois au Moyen Age this argument, writes:

“If you want to understand theology only as a mailband scholastic explanation of the

relations between revelation and creation..., them must admit that medieval

Waldenses were lacking in a theological thoughhaf kind. But if theological thought

is defined as the effort to grasp and expressnbielénces of God's meeting with men

in Jesus Christ, and if, at the same time, theolsdlje concrete and critical perception

of the ecclesiastical situation in the present darlview of risking a new obedience of
the faith, then surely also the Waldenses had theology and made theology.”

It is interesting to note that not only the Walsiam brothers (omagistr), but also theredentes
(the simple faithful) had a very clear knowledgepobphetic preaching’s particular function inside t
Roman Church.

An old woman from Beauregard (Isére) called Peitar(put on trial by the inquisitor Antoine
Fabre at Valence, Dréme, in 1494) said that thedéfadian preachers “had been sent by @oaform
the catholic faith going around in the world to preach to simple godd persons about the way and
form to serve God and to live according to his candments®* And she also said that we must thank
that small fist of persons because it is their tritiat the world has not yet come to an end. Theey f
God’'s patience and convince Him to postpone thevélsal Judgement, in order to wait for the
conversion of the sinners. She had heard her é¢athioést saying that “if those persons should exast,
all the world would have already come to an encht Ahe Waldenses from Paesana (Po Valley) in 1510
said that “the world will last as long as they [iMaldenses] last and no longét.”

“The smallOrdo of the elected”, writes Molnar, “has an eschatmalfunction: owing to the
simple fact of existing, it preserves the worldnfréinal ruin.™®

2 1dem, quoted by C. PapinWaldocit., pp 178-179.

1 p. Biller, Aspectit., p 268.

12 A, Molnar, Les Vaudois au Moyen Aggurin, Claudiana, 1974, p 405.

13 A. Molnar,op. cit.,p 371.

14 Marina BenedettiPeironeta di Beauregard, l'inquisitore e i Valdesi AA.VV., Vite di eretici e storie di fraiMilano, Ed. Bibl.
Francescana, 1998, p 307.

5 Quoted by A. Molnarop cit, p 274, note 290.

% 1dem p 272.
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It is clear then that Waldensian preaching aintea @eformation of the Church. But how? The
answer was: by submitting the whole of the cathilidition to a severe examination. All that canbet
justified by the Holy Scriptures must be abandoriBtue evangelical Word and Christ's mercifulness
must regain the first place in the life of the Gttuand in society.

“Sola Scriptura”

The principle that would be called “Sola Scriptutyy the Protestant Reformers in the™16
century was already clearly affirmed in full accdrglultramontaniand “Poor Lombards” at Bergamo in
1218. This principle inspired the Waldensian proteginst the corruption of the Roman Church foe¢h
centuries. According to Moneta (in 1241), the Wakks

“try to demonstrate that the Roman Church is net@hurch of God owing to its many

customs that are not written in the Gospels ortleiobooks of the New Testament and
we cannot prove that they have been accepted hyritmétive Church.*’

The inquisitors also were acquainted with thisngiple. In 1395 Peter Zwicker said to a
Waldensian brother: “Consider well this point, ginou accept only what can be found in the Bible.”

Valdes’ Intuitions and Those of his Followers

Valdes discovered “the incompatibility between @leristian message and the world’s logic.”
He discovered that the authenticity of evangelgrabching is indissolubly connected withverty Only
a poor Church, living on God’s grace, can sidelfitgeéth the poor, the disinherited of the earth and
announce the Gospel of the Kingdom and Jesus’tbdat to them. Amadeus Molnéar writes:

“Waldensianism appears to us as a conscious for@hoftian presence in the world

directed toward solidarity with those that suffdrose that are afflicted and stricken.

The Waldensian Poor undertakes the human conditidmeing threatened, opposed,

and lost, because, in the optic of his faith, hewdthat God's mercifulness goes to the

‘minor’ and not to the powerful persons. Poverty,the first instance acquired for

freedom to evangelize, becomes, for the Walderises second instance, a choice for

the poor in general. The poverty of Christ for thiemplies the unconditional refusal to

secure for Church institutions the task of orgamgzand directing the world or of
imposing political programs”

In fact the Austrian and German Waldenses objactevery form of clerical involvement in the
social and political life of the country. They saftland and people must not be organized by pasishe
All the parochial rights have been invented by niEme parochial priest should work with his handd an
the parish should be podt.”

Second intuition only a holy clergy faithfully following the ethicof the Gospel may be
considered the successor of the Apostles and astainialid sacraments.

Having accepted the “Donation of Constantine” unpepe Sylvester I, which meant power,
riches and glory, the Roman Church had lost itstspl power; the poison has entered the Churchb®a
Martin - a Waldensian brother put on trial in 14820ulx (Dauphiné) - said: “When the members of the
clergy live in deadly sins they lose all their powas when you blow out a candle, you cannot light
another one with it

B Moneta,op. cit, ed. Ricchini, vol. V, p 391; quoted by C. Papifaldocit., p 450, note 743.
8 Quoted by C. Papinaldocit., p 461.

19 G. Miccoli, La storia religiosain Storia d'ltalia, vol. 2/1, Turin, Einaudi, 1974, p 666.

2 A, Molnér,op. cit.,p 178.

2L Quoted by C. Papinaldocit., pp 451-452, notes 764-777.

22 Cfr. G. Tourn|l Barba- guaderno del XVII febbraio, Turin, Claudianap20pp 54-55.

164



The Prague Consultations

The Christian Church must abstain from every dgerpower, both at the economic and at the
political level. The Church would be able to becaime salt of the earth again only if it acceptedbéoa
poor minority community presenting to the world theéhentic scandal of Christ’s cross.

Attitude of the Waldenses Towards the State

The absolute respect for the Sermon on the Mo@tirst's Law that every Christian is obliged
to observe (and not only monks and hermits, aRitiman Church taught) - brought the Waldenses to
affirm:

“Do not swear, do not say lies, do not Kill".

The “Poor of Lyons” were the first to preach anabt non-violence against war and, particularly,
against crusades in the Near East. There is noy‘Hahd” because “every land is equally consecrated
God and blessed.” There is nothing to “liberate’Pialestine because “also the gentiles [i.e. th&sur
venerate Christ's Sepulchre and those of the ptspheering with bare feets”

For the Waldenses the secular power had neitleeright to kill guilty persons, nor the right to
impose corporal or bloody punishments. For thene, ttials must impose a “medicinal’, curative
punishment. They say: “it must be inflicted for tlee of correction dmore correctioniy, and not
according to the law of retaliatigh.

The noble Catholic layman Salvo Burci, in Hitber supra Stella(1235), gives us good
examples of this prophetic preaching against Charth State. It concerns mainly the “Poor Lombards”
who say:

“Oh Church, you preach and say that there mustupméspments and that princes and

powerful persons may inflict them without sin. Bhis preaching is absolutely false

and that is nothing to be surprised at becausetgoware false! Oh peoples, listen to

what we are saying and you shall be able to gtaeip toolishness. In fact the glorious

Apostle [Paul] says to the Romans: ‘Beloved, nexemge yourselves, but leave room

for the wrath of God...” [12, 19]. Oh wretched Ctiur the Apostle could not have

spoken more clearly! Therefore you can see, oh Ipsppghat neither princes nor

powerful persons, nor anybody else may inflict aiphment, except God himself, as he
has said. Be silent then, oh prostitute Churchabse you have been found guilé!”

Preaching on Jesus’ words in Matthew 20: 25-26uU¥%now that the rulers of the Gentiles lord
it over them, and their great ones are tyrants dvem. It will not be so among you...,” the Waldesis
affirm that among Christians there must not bead@rtal or tyrannical powers, but the secular arities
must serve the people.

Salvo Burci writes again:

“For the Waldenses those words of Jesus show nhidiei Church of God there cannot

be kings or powerful persons, because these havbeesm instituted by God and are

therefore against God, and whenever they infligtiishment they commit a mortal sin

because they have been instituted by the worldh&yworld that is against God, that is
by worldly men.?®

In the Christian Church nobody should be great@ntthe other because in the Gospel of
Matthew it is written that “you are all brotherslétthew 23, 8}’

In fact, the medieval Church had consecratedrde\\Will of the feudal lords, which is born from
the most pagan selfishness; it had consecrateprithees’ powers, owing to a literal understandifghe
famous words of Paul: “there is no authority exdeptn God, and those authorities that exist hawenbe
instituted by God” (Romans 13,1). For the Walderser® the Apostle Paul does not want to present a
divine doctrine of the Christian State, but usgsueely human notion of power: “this - they say -ais

% Quoted by C. Papinfaldocit., pp 436-437, notes 687-692.

24 Quoted by C. Papinaldocit., p 427, note 644.

25 Salvo Burci Liber supra Stellg1235), ed. llarino da Milano, Rome, 1945, p 326.
% |dem p 329.

165



Prophetic and Renewal Movements

worldly praise, not a divine oné@c est ad laudem mundanam non divin&hThat means, it is an
example taken from the historical reality of theadi from the pagan world.

The Waldensian movement has always given a vargegmt, and often negative, judgement of
secular powers. Their beautiful poébo Novel Sermon”(The New Sermon) says:

Very great is the foolishness of avid men

who make war against God to serve this world...

The first [of these] are the rulers, who governwhweld,
who covet villages and towns, pleasures and graaburs,
and declare wars and fight battles where many iflesl K°

And in 1530 the Waldensian barber Georges Moreinfthe Valley of Fressinieres in the Alps,
writing to the Reformer Oecolampadius, asks: “whetthe civil laws invented by men are valid
according to God, since it is written: ‘The lawstloé peoples are false’ (Jeremiah 10:3).”

The Universal Priesthood of the Laymen

The Waldenses were certain that they had receivdigine mission to preach the Gospel to the
people. According to Durandus de Osca their misgias legitimized by God’s grace and by the voice of
the Gospel saying: “Blessed are the poor in Sfaritheirs is the Kingdom of heaven” (Matthew 5, Sb
they actualized the universal prophetic ministogading to Acts 2, 17.

In the first period, at Narbonne in 1190, theydstiat “only he who knowsqgi sci) may
preach” (quoting James 4, 17), that is he who leasived the gift from the Holy Spirit. But in the
following years they came to say that: “Every gdagman is a priest as the Apostles that were all
laymen.™ Every authentic Christian has been called to gipersonal witness to his fellows.

Translating and adapting a Latin text written highlas of Dresden (or of the Black RosB®
guadruplici missionga Waldensiamagisterwrites:

“Confessing the truth, giving to everybody his ddespising the world, refuting glory,

suffering injuries, are a sufficient witness admgt him who knows God’s Law to
preach freely the Gospel of Jesus Christ, becawrdbdt he has been sent by Géd.”

Eschatology

Up to the end of the ¥3century references to eschatology in Waldensiats twere very rare,
even if the Universal or Final Judgement is alwangsent in the background of Waldensian preaching.

Only the abbot Joachim of Fiore (about 1200) af§irthat the Waldensian preachers refuse to
work “as if they had already seen the signs ofethe of the worldduasi videntes signa de fine muiti

But in the 14 century

“the Waldenses”, writes Molnér, “could not remaisénsitive to the eschatological

crisis that characterized that century, when theepastalled his seat in Avignon. The

crisis found followers particularly among the ‘Feaili’ (Little Brothers), that is among

the left wing of the Franciscans, some of whom remteinto the Waldensian

movement... The eschatological reflections, alwgyesent at the horizon of

Waldensian piety, were reinforced in this centung anodified the consciousness they
had of their mission®*

We know that in 1320 the Waldensian “dean” Raymdada Cote in Pamiers owned a copy of Esdra’s
ApocalypsePierrette Paravy writes:

27 Articuli hereticorum,ed. Nickson, 1967, quoted in C. PapWaldoop cit., p 429 and note 652.

28 Moneta op. cit.,ed. Ricchini, vol. V, p 527; quoted in C. PapMaldocit., p 426, note 641.

29 Cfr. Six Vaudois Poemsdited by H. J. Chaytor, Cambridge, U.P., 19380 pvv. 98-104.

3030 Cfr. Valdo Vinayle confessioni di fede dei Valdesi riformdturin, Claudiana, 1975, pp 44-45.

31 Quoted by C. PapinValdocit., p 451, note 755.

%2 Ms. Cambridge Dd.XV.29 fol. 14Quoted by A. Molnamp. cit p 384 and note 62.

3 Tractatus super quattuor Evangelied. Buonaiuti, Rome, 1930, pp 151-152; als&mehiridion Fontium Valdensiunaux soins
de G. Gonnet, Torre Pellice (Turin), Claudiana,8,95p 97.

34 A. Molnar,op. cit, p 386.

166



The Prague Consultations

“The flaming visions of this first century Apochhpn, which obtained a great audience
within medieval Christianity, could, together witiie acute consciousness of the faults
and transgressions of the present time, feed inthenhope that, beyond the present
afflictions that are their punishment, a liberatigitl be assured by Him who emerges
from the sea to open a New triumphant Jerusalerhigoelect.

In the 14" century, because of severe persecutions, the Wsikte preachers were obliged to
give up public preaching and limit themselves tegmhing by night in secret to small groups of alyea
converted faithful. It was counseling or pastorarkvtowards believers more than prophetic preaching
For this reason they were sharply criticized byuistjors and also by apostates who abandoned the
movement.

To justify their prudent attitude towards publiceaching and their “nicodemism”, Italian
Waldenses appealed to the prophet Elijah’s exarupléerlining his clandestine action during the tiofie
the cruel Jezebel. They justified the silence dirtlpreaching with the example of the prophet. So,
emphasizing the “historical” conditions of the pErsted prophet in his country, they found comfort f
their difficult situation. Did they not representtin Christianity the seven thousand whose knessb h
never been bent before Baal, the idol? Were théyheo‘rest” put aside through God'’s election aimajt
the moment in which their preaching might be opemgnimated by the spirit of the eschatological
Elijah?

Awaiting the Final Judgement. The Antichrist

Many Waldensian sermons describe in detail howRinal Judgement will take place and the
two ways marking the soul's destiny: Paradise oll.Hehere is no Purgatory. Hoping to modify this
destiny after death through masses, suffrages|gadoes and good works or alms is useless. Thaater
destiny of the human soul depends entirely on oliigs behavior; there is no right of appeal. The
Roman teaching on this matter is illusory and dexsthe faithful. A Waldensian sermon says:

“Weep and cry as long as time has been given to gsliong as your soul is united to

the body..., as long as you are alive, make sugetohe remedy for the future..., before
the deepness of the abyss will submerge yéu.”

In the well-known poenha nobla LeyczoifThe noble Less9r{1420-30), the apocalyptic theme
is much developed: the end of the world is near wadmust prepare ourselves for the coming of the
Antichrist. It says:

From this time on we must have no other Law

than following Christ and doing what he ordered,

to be alert considering the Antichrist’s time,

and to believe neither his deeds nor his words.

In fact, according to the Scriptures, there areyrfamtichrists now,
because Antichrists are all those who oppose CHrist

For the Waldenses Antichrist may be the inquisitibre pope, the emperor, the clergy,
monasticism, the sacramental security of the Chatch

A text written by Luke of Prague at the beginnafghe 16" century, translated by a Waldensian
magister asks in the titleWhat is AntichristAnd the answer is:

“Antichrist is falsity of eternal damnation, covdrvith the appearance of truth and

justice of Christ and his spouse, set against tag @f truth, justice, faith, hope and

love. Antichrist is [the appearance] of the moit@ &nd ministerial truth of the Church,

administered by false apostles and arbitrarily dééel by one and the other arm
[secular and ecclesialf®

% p. Paravypp. cit.,vol. Il, p 943.

% 1dem Il, p 1139.

37 Cfr. C. PapiniLa Nobla LeyczoriTurin, Claudiana, 2003, pp 98-101, vv. 465-471.
3 Quoted by A. Molnarop. cit.,p 419 and note 242.
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All the pedagogical effort of the sermons consistshowing that the world will not last, that it
is a deceit that passes away. Four things willvdié it: health, youth, reason and memory. The dorl
condemns and ruins men.

But the final vision of human destiny is never g8stic. Man may reach salvation because
Christ has shown him the Way: “the ship of penagieles you through the sea of this world to the saf
harbour of Paradise among the perils of Satanhefflesh, of the world and of our present blindhess
says a sermon. “The life of the pilgrims, thathe present life, must be a continuous watch arisea¢nd
they will come to the feast and all cries and tedhshave an end.” The Christian fight is hard aselvere
but fought in optimism. Pierrette Paravy writes:

“It is a voluntaristic concept, very far both fraanvulgar pelagianism and from a mystic

oppressive agostinism, that brings to the shinioetthat - with God's help - following

the Way of Christ who has ransomed him throughR#ssion, man may live in this

world in a way that will permit him to face up seety to the Judgment, relying on his
Creator's mercy®

| shall conclude by quoting the end of another idduValdensian poem:L‘o Novel Confoft(The new
comfor):

Dearest friends wake up, don't sleep,

because you don’t know in which hour Christ shaihe.
Serve always God with open heart

in order to enter in the glory without end.

Now come to the glimmer of the day and be not igegt,
knock at the door and make it virtuously,

and the Holy Spirit will open gently to you

and will lead you truly to the glory of Heaven.

Come and do not await the dark night,

that is very obscure, horrible and dreadful,

to whom comes by night the bridegroom or the spouse
will not open the precious do8t.

Now let me repeat the last four verses in theimaiglanguage. The splendid, musical, alpine
Provencal spoken by the Waldenses:

Vene, non atenda a la noit tenebrosa,

lacal es mot escura, orribla e spavantosa;
aquel que ven de noit, ja I'espos ni I'esposa
non ubriran a lui la porta preciosa.

9P, Paravypp. cit, vol. Il, p 1142.
40 Cfr. Six Vaudois Poemsd. by H.J. Chaytor cit., p 48, vv. 289-300.
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PROPHETIC AND RENEWAL MOVEMENTS IN THE CHURCH - SOME
REFLECTIONS FROM A CATHOLIC PERSPECTIVE -
John A. Radano

Introduction

Often, when in Geneva, | walk through the old atyd visit the “Holy Places” of that city's
Reformation and | see concrete expressions of Réffigrand Prophetic Movements of the Reformation,
which reflect the theme of this conference. | v&iit Peter’s Cathedral in Geneva — since tH2ckhitury
a Reformed Cathedral, and Calvin’s auditorium riext, and the street on which Calvin lived. | viie
Reformation Wall in the park nearby. There one s#ahe center of the wall, the four imposing figsir
of Geneva's great Reformers — Farel, Calvin, Bamh linox. And along the wall there are vignettes of
other Reformers of that period in other Europeanmntiies and in the fledgling New World. Two other
large monuments, one on each side of the Reformatiall, but in front of it, honor Zwingli and Luthe
And carved recently on these latter monuments pendaps this is a tribute to those who have corduct
these “Prague Conferences” for close to 20 yeaesadditional names, of pre-magisterial Reformation
figures such as Peter Waldo, John Hus, John Wyalifd then, carved in large letters across the
Reformation Wall, the message which sums up thervisf the Reform: POST TENEBRAS LUX.

| am fascinated by this scene for a number ofaesisespecially because it captures a sense of
the Reformed heritage of Geneva which interestespecially since | have close contacts with theldVor
Alliance of Reformed Churches.

At the same time another thing is clear: all af fis fashioned in stone. The message of these
Reformers is fashioned in stone. And so my quesisporhow do the descendants of the Reformers
understand the situation today, after decades @fettumenical movement. Do&ost tenebras lux
represent their conviction even today vis-a-vis tlescendants of the established Church which the
Reformers confronted? Even though not all theoklgiidferences have been resolved between Reformed
and Catholics, years of dialogue have brought alsarificant levels of new understanding. In my
imagination | wonder whether we are coming to iheetwhen, all of us represented at this meeting can
build a new monument, somewhere, on which anothessage might be carved in stone, representing the
steps toward unity that we have taken and sayimge#iting like “Learning to share together again the
light of the Gospel”?

This conference gives us an opportunity to reflegether on questions of prophecy and renewal
movements in the church, today and in history. péhi helps us to reflect on and interpret thesthén
context of the current ecumenical situation.

I. Prophecy and Renewal: Permanent Functions within the Church

| would suggest a working description of prophedghin the Church as follows. Prophecy
means being inspired by the Holy Spirit to speat/a@nact in a way that reflects God’s will, addiags
the concrete situation and environment, particulénbse forces within it which go contrary to God’s
will, and often calling people to conversibn.

In Catholic understanding, the prophetic functi®m permanent function in the Chufcand it
is related first of all to Christ's prophetic offic Sometimes particular individuals might be called
“prophets” because of the significant positive ictpéeir witness to the Gospel is seen to havehiar€h

* Cf. Rahner and VogrimlefTheological Dictionary (1963); Gerald O'Collins S.J. and Edward G. FgiauS.J.,A Concise
Dictionary of Theology1981),Dictionary of the Ecumenical Movement‘Edition) (2003).
2Yves Congaryraie et Fausse Réforme Dans I'Egli§ris, Les Editions du Cerf, 1969, pp 179-206.
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or society. Nonetheless, in Catholic teachingtal baptized share in Christ’'s prophetic office. drding

to the Second Vatican Council, “Christ, the greapRet, who proclaimed the Kingdom of His Father by
the testimony of His life and the power of His wardontinually fulfills His prophetic office untflis full
glory is revealed. He does this not only througé ttierarchy who teach in His name and with His
authority, but also through the laity.men gentium 35} he laity and others are called “to be strong in
faith and hope...make the most of the present tirc&€”Eph. 5; Col. 4:5). There is an eschatological
aspect as they are asked “with patience (to) athaitglory that is to come” (cf. Rom. 8:25). In “the
present time” they must not hide this hope, “butrein the framework of secular life...express it by a
continual turning toward God.and wrestling..‘against the spiritual forces of wickedness’ (EfHL.2)"
(Ibid.). In this spirit of Lumen gentiumJohn Paul II's recent Apostolic Exhortati®fastores Gregis
(October, 2003), resulting from the Assembly of B8ynod of Bishops in Rome 2001 which reflected
precisely on the role of the bishop, says that “Bighop is called in a particular way to be a petph
witness and servant of hope. He has the duty difling confidence and proclaiming before all peapl
the basis of Christian hope (cf. | Pet. 3:15). Bighop is the prophet, witness and servant of hbijse,
especially where a culture of ‘the here and nowaves no room for openness to transcendence” (#3).
This prophetic function of “speaking the truth ové” (Eph. 4:15) is often intimately related to eeral

in the Church.

Yves Congar cites Saint Thomas Aquinas’ view o tfifference between prophecy as it
functioned in the Old Testament, and as it functionthe Church. The ancient prophets, Aquinas, said
were sent for two purposes: to establish the faitth to rectify behavior. But now, in regard to thist
purpose, the faith has been founded since thingsiged of old have been fulfilled in Christ. Congar
would add that prophetism since the time of Chmigtst now be inscribed within the framework of
apostolicity? But that second purpose of prophecy, which hassaal to rectify behavior, according to
Aquinas, will never ceask.

The Second Vatican Council: “a Reforming Council”

The Second Vatican Council was, for the Catholwi€h, a prophetic event. Pope John XXIII
wanted the Church to address the present ageparthy the Gospel to the world with renewed stthng
He therefore wanted asggiornamentan the Church. In the words @audium et Spesthe Council
yearns to explain to everyone how it conceivesefgresence and activity of the Church in the wofld
today” (n.2). “The Council brings to mankind ligkihdled from the Gospel and puts at its disposas¢h
saving resources which the Church herself, undergiidance of the Holy Spirit, receives from her
founder” (n.3). Karl Barth described the Councibd$®eforming Council *

1l. Some Perspectives on Renewal According to Vatican Il

The Second Vatican Council spoke of the permamesd of renewal. “The Church”, said
Lumen Gentium*‘embracing sinners in her bosom is at the same tioly and always in need of being
purified and incessantly pursues the path of pemamc renewal’l(g 8). The Church calls its members
“to purify and renew themselves so that the sigi€bfist may shine more brightly over the face & th
Church” g 15).

The Decree on Ecumenisbtinitatis Redintegratiospoke of both personal reform (cf.n.7) and
institutional reform (n.6). It spoke of what renévgaaimed at:

3 Vraie Et Fausse Réforme Dans L’Eglipp,199-200. Congar’s presentation on this is redally Avery Cardinal Dulles “True and
False Reform”First Things August/September 2003, p 17.

“Vraie Et Fausse Réforme Dans L'Eglise, p 199.

® Karl Barth, Ad Limina Apostolorunil967), p 69, cited in Johannes Feiner, “Commentarnthe Decree” (on Ecumenism), in
Commentary on the Documents of VaticaHiybert VVorgrimler General Editor, Vol. Il, p 96.
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“Every renewal of the Church essentially consieta increase of fidelity to her own
calling. Undoubtedly this explains the dynamisnthaf movement toward unity” (n.6).

The Council used the word “reformation”.
“Christ summons the Church, as she goes her pilgtéy to that continual reformation
of which she is always in need insofar as she isatitution of men here on earth;
therefore, if the influence of events or of thedsrhas led to deficiencies of doctrine

(which must be carefully distinguished from the a&pitself of faith), these should be
appropriately rectified at the proper moment” (n.6)

Number 6 of the Decree does not distinguish rehewd reformation, but commentators note
the differencé.The renewal or “increase of fidelity toward theausthes own calling” means nothing less
than an effort to fulfil more faithfully the demasdf the gospel, which is what the Reformation ches
have always professed in the principlEctlesia semper ReformantfaThe notion ofreformatio
(reformation) sounds unfamiliar to many Catholigst it derives from ancient Catholic tradition. Rep
Councils and churchmen of the Middle Ages and taBRnation period used the term quite naturally for
the Catholic Church (Council of TrentDecreta et Canones super reformatiphe

Also, the need for reform applies to the Church,tlee Decree says, “in so far as she is an
institution of men here on earth.” Thus, it applieghe historical form of the Church, to that whic
determined by the thought and action of the memlmérdéhe Church. This is in contrast to, or
distinguished from, that which is the essentiauratof the Church, desired and effected by Godr (Fo
example Pope John Paul Il in the encyclichlunum sintinvited ecumenical dialogue on “tfiermsin
which this ministry may accomplish a service ofdorecognized by all concerned” [n.95, emphasis
added]. He did not put aside that ministry becanseCatholic understanding, it is part of God’dl fior
the Church). Nonetheless, the Church as deternbigg@od always exists in a particular historicalnfior
“determined by the thought, action and behaviormadn in the Church” which in turn are at least
influenced by innumerable historical factors, soaiewhich can be bad. Therefore the Church must
constantly discern how far the historical formrisaiccord with the spirit and demands of the Gospral,
make constantly renewed efforts to ensure that’iBich discernment needs to be done for the heflth o
the Church itself, and also for the sake of ecusmatfi

In light of such passages from Vatican Il, therelteristics of proper reform from a Catholic
perspective might be summarized in this Wajo reform means to give a new and better form to a
preexistent reality while preserving the essentiBlsform implies organic continuity and does nod ad
something foreign. Unlike revolution, reform resizeand retains the substance that was previoushe;th
unlike development, which is good, it implies teatmething has gone wrong and needs to be corrected.
The point of departure for reform is always an ideanstitution that is affirmed, but thought toviea
been in some way imperfectly or defectively realiz&€he goal is to make persons in institutions more
faithful to an ideal and understanding already pta Thus, true reform would not undermine the
essentials of Catholic Christianity. To propose,dgample, that the Church should deny the divinity
Christ, or try to substitute a form of religiousngecracy for the hierarchical structure of the Chuiis to
misunderstand the nature of Catholicism and thereatf reform. Anyone seeking to reform the Church
must share the Church’s faith. Reform in a Cathséiose, will also respect the Church’s worship and
pastoral life. Thus it is not only the sheer logican intellectual system, which governs reformt bu

5 E. Stakemeier, cited by Feindiojd., p 95,note 23. According to E. Stakemeier, “ReformatiBeformation) means a restoration
of the pattern of a previous age which has beeorahefd through human weakness and sin. This isehsesin which the Catholic
reform of the 18 century used the word, and the pattern to whickfétrred was that of the Church of the patrisgie,ahough it did
not thereby call into question the legitimate depelent since that period. In contrast, “renovafiehewal) means a more faithful
and more profound attitude to all areas of Chrislife, based on the spirit of the gospel.

’ Feiner,jbid., p 95.

8 lbid., pp 95-96.

® Cf. Ibid., p 96.

0 bid.

1 Much of the next paragraph is based on Avery @aiddulles,op. cit.
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concrete, pastoral possibilities need to be takém account. Thus, according to Yves Congar from hi
own experience, reformers have to exercise thaeviof patience, often accepting delays. Reformdis w
recognize that they themselves stand under cooreaind their proposals, even if valid, may be
premature. Congar thought Luther was lacking inepae. But, Luther himself, “cautioned his disciple
Andreas Karlstadt on the importance of proceediogly, so as not to offend simple believers who ever
unprepared for changes that were objectively waerhit® Reform must respect the divinely given
structure of the Church. For example, it is thepoesibility of the hierarchical magisterium (cortsw
with theologians and others) to assess the coniligtibf proposals for reform with the Church’s flai
Reform in a Catholic spirit will seek to maintaionemunion with the whole Church, and avoid schism or
factionalism.

111. Interpreting the Reformation

In the letter that | received indicating my taskhas meeting, it was suggested that “it would be
valuable if we could consider also some of the petig movements (of the Reformers) that were
eventually accepted by the Catholic Church andamdy the ones that were not.” In fact, one of the
values of our ecumenical dialogues over these daseral decades is that they have shed light on
precisely this question among others.

In responding to this request, | want to commérdt, on Catholic perception of the Reformers
in the 18" century; second, on concerns of the Reformersiwhi/e now been accepted by the Catholic
Church; and third, to raise a question about thiafRetion, from the perspective of the contemporary
ecumenical movement.

Catholic Perceptions of the Reformers in the 16 Century

Surely in the 18 century, the need for reform was clear to manye iftiernational dialogues
between the Catholic Church and the World Allianetdreformed Churches on the one hand, and with
the Mennonite World Conference on the other, hdge aalled attention to the fact that there were
important Catholic reform movements at that timewell as those movements led by Luther, Zwingli,
Calvin and, on a more radical basis, the Anabapti®eform was called for. It obviously went in difént
directions.

If reform was called for, why then did the estabéd Church resist the proposals of the
Reformers? This question was taken up by the 18p6rt of the second phase of international dialogue
between the World Alliance of Reformed Churches #hiedCatholic Church, entitleBowards a Common
Understanding of the ChurcfTCUC). Its first chapter called “Toward a Recdiation of Memories”
addressed the f6century and the ecclesiological concerns of bbth Reformers and of the Roman
Catholics at the time of the Reformation. | wilkéaup only the latter and recall here only thredhef
various reasons for Catholic resistance to the mRedcs. First the established church perceived én th
proposals of the Reformers a discontinuity withvimas efforts of reform. While previous reform eff®
had usually concentrated on discipline, educafiastoral practice and similar matters, Luther, Zhjn
Calvin addressed themselves “first and foremoshdif only) to doctrine.” Many people were taken by
surprise and unwilling to accept this sudden dbifteform of doctrine and especially Luther’s engba
on the doctrine of justification. “They were shodKey the implication that the Church had for celetsir
been in error about the true meaning of the Gdspido Luther's case became embroiled in a thiaket
personal and theological rivalries and of impepapal politics, so that fair procedures and thenoaks
required for listening to the Spirit were almoseirievably compromised, and “vituperative rhetdrimm
both sides dominated theological exchanges” (n. 36)

2 bid.
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Secondly in this atmosphere, the demands and patp®f the Reformers were often also
misunderstood by Catholics, and just as often distiointo caricatures. Direct access to their wgsi
was piecemeal. The centrality and evangelical eatdirthe issue of justification for the Reformerasw
not grasped. Few Catholics understood that foR@®rmers “what was at stake was not simply this or
that doctrine, practice or institution, but the w&ospel itself” (n. 37). Many considered “refornds
stated above, as relating to discipline, educagton

Thirdly, the Reformers were also seen as attackargus theological assumptions held by the
Church. To give an example, it was assumed thatsCfounded the Church, establishing it on the
Apostles who are the basis of the episcopal orflanimistry and authority in the Church, with thesBop
of Rome having more than a primacy of honor. ThéoReers’ proposals on Church order therefore
“appeared to be an attack on the apostolic fouadatf the Church” (n. 39). It was also assumed that
although the Church lived under Scripture, the Chuvas chronologically prior to the writings of the
New Testament and had recognized from earlier tithas “it itself as a community, especially when
assembled in Council, was the authoritative inetgar of the divine Word.” A perception was that the
“Reformers seemed to arrogate to themselves tin tégnterpret Scripture in a way at variance wiith
continuing tradition of the community and they didt seem to provide any warrant for their
interpretation that was necessarily grounded inctramunity” (n. 39). Thus there was resistancento t
Reformers.

But today, in the calmer ecumenical context of éume, we can see more clearly the
convergences between Catholic doctrine and thahefReformers. We can accept one another better
today.

Catholic Acceptance of the Views of the Reformers

One of the prevailing images today of the dynaaofithe ecumenical movement is that of the
“sharing of gifts.” Each of the Christian familiebpugh separated from one another, has giftsacesin
light of this we ask, how has the Catholic Churcieegpted some of the views of the Reformers? We
cannot say that all of the theological divergenbesveen Catholics and churches stemming from the
Reformation have been resolved. But in fact, diatbhas shown many ways in which the views of the
Catholic Church today coincide with concerns exgedsby the Reformers, and that some conflicts have
been virtually resolved. This is especially clearLutheran-Catholic dialogues, but we can see ithis
other relationships as well.

The Lutheran-Catholic International Dialogue pshéd in 1983 a statement on the occasion of
Martin Luther's 508 birthday, entitled “Martin Luther — Witness to desChrist”. It pointed to the
celebration three years earlier, in 1980, of th@"4Bnniversary of the Augsburg Confession, the
confession of faith which was inconceivable withalbe theology of Luther. Although the Catholic
Church has not fully endorsed the Augsburg Condessiince some aspects of it are problematicali$or
Witnessguotes the Pope’s statement in Germany (Novenihet980) that the Confession reflects “a full
accord on fundamental and central truths” betweeathdics and Lutheran3.“This insight” says
Witness “facilitates the common affirmation of fundamdmarceptions of Luther” (n.5).

Witnesslists furthermore (n.24) some of “the insightstbé Second Vatican Council which
reflected elements of Luther's concerns”, including

- “an emphasis on the decisive importance of HolypBare for the life and teaching of the

Church” Constitution on Divine Revelatiyn
- the description of the Church as “the people of @@bgmatic Constitution on the Church
chapter 1l);

13 It is interesting to note that in 1980 Pope Johnl Rl referred to the Augsburg Confession in aitpas way on a number of
occasions.
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- the affirmation of the need for continued renewiathe Church in its historical existence
(Dogmatic Constitution of the Churc8; Decree on Ecumenisr);

- the stress on the confession of faith in the cofskesus Christ and of its importance for the
life of the individual Christian and of the Churak a whole ogmatic Constitution of the
Church 8; Decree on Ecumenisid; Pastoral Constitution on the Church in the Modern
World, 37);

- the understanding of Church ministries as seniecfee on the Bishops’ Pastoral Office

in the Church 16;Decree on the Ministry of Prie3ts

- the emphasis on the priesthood of all believ@®sgmatic Constitution on the ChurchO

and 11,Decree on the Apostolate of the Laizy4);

- commitment to the right of the individual to libgrin religious mattersQeclaration on

Religious Freedoin

Other requests of Luther, it says, were fulfiliedight of contemporary Catholic theology and
practice regarding the use of the vernacular irlitbhegy, the possibility of communion in both kisdand
the renewal of the theology and celebration ofEbeharist.

More recently, in thdoint Declaration on the Doctrine of Justificatisigned by the Lutheran
World Federation and the Catholic Church in 199% believe we have virtually resolved the
disagreements on the central theological issukeah¢art of the struggle between Luther and tha¢@hu
authorities of his time. Thdoint Declarationstates that the mutual condemnations on this iquest
toward each other, of the Council of Trent andh&f tutheran Confessions in the‘hlﬁentury, do not
apply today to those who hold the understandingsiffication explained in théoint Declaration

The reports from each of the other dialogues iticiwithe Catholic Church has been involved
indicate convergences with the partner on a valétgoints or an appreciation of their heritagsvill
mention just a few points from dialogues or othentacts with the co-sponsors of this conference Th
1990 report of the Reformed-Catholic Internatiomsalogue showed important convergence on a
significant matter, saying that the Reformed un@deding of the church aseatura verbiand a Catholic
understanding of the church aacramentum gratige“can in fact be seen as expressing the same
instrumental reality under different aspects, anmlementary to each other or as two sides of theesa
coin” (TCUC n.113). From another perspective, i88,9as part of the year-long commemoration of the
450" anniversary of Calvin’s coming to Geneva, Bishigrie Duprey, former Secretary of the Pontifical
Council For Promoting Christian Unity, was invitegt the University of Geneva to lecture at Calvin’s
Auditorium. Addressing himself to the question ohat the Reformed churches can bring to the
ecumenical movement, he focused on a preeminerdriReti emphasis: “speak even more clearly and
unambiguously”, he said, “of the love and grac&ofl. Or to put it slightly differently, to proclaiim all
things thesoli Deo gloria.” He urged the Reformed churches to “bring to thevemical movement their
sense of God’s transcendence, of His infinitely fpeirpose, of the total gratuitousness of his geitid
(and) deepen still further their contemplation lo&tt transcendence.” He went on to suggest different
ways in which this emphasis is important within mewmism** Here was deep appreciation by a Catholic
of one of the theological positions that motivatieel Geneva Reformers.

In the report of the Mennonite-Catholic Internatib Dialogue (1998-2003) entitled “Called
Together To be Peacemakers”, in the treatmenteofCthurch, we found differences but also important
convergences. Concerning the relationship of ther€@hto peace, we could say together that “The
Church is called to be a peace church, a peacemakiarch. This is based on a conviction that wel hol
in common. We hold that the Church, founded by €his called to be a living sign and an effective

4 Pierre Duprey, “What the Ecumenical Movement Expéom the Reformed Churches: Catholic PerspesitivEhe Secretariat
For Promoting Christian Unity Vatican Cjtinformation Servicé4 (1987), p 91.
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instrument of peace, overcoming every form of egraitd reconciling all peoples in the peace of Ghris
(Eph. 4:13c).®

Here in Prague, where we especially meet thedgariof Jan Hus, we recall the challenge of
Pope John Paul Il on his visit here April, 1990 ttefine more precisely the place which John Hus
occupies among the Reformers of the Chuttffhe process which followed over the decade has not
found complete agreement by all on some of the ltiggzal views of Hus. But addressing an
International Symposium on Hus held in Rome in 19P8pe John Paul Il described Hus as “a
memorable figure for many reasons” but in partigutais “his moral courage in the face of adversind
death that has made himfigure of special significance to the Czech peoplap have themselves
suffered much through the centuries” (emphasisiralyy The Pope expressed “deep regret for thel crue
death inflicted on Jan Hus, and for the consequemind of conflict and division which was thus
imposed on the minds and hearts of the Bohemiaplp£t But the Pope went further in suggesting the
larger significance of this study today “when mamg working to create a new kind of unity in Eurdpe
Studies such as yours, he said, “can help to iesp@ople to go beyond narrow ethnic and national
confines to genuine openness and solidarity. Ithelp Europeans to understand that the continelht wi
advance more assuredly to a new and enduring ifiiitgiraws in fresh and creative ways upon itsreda
Christian roots and upon the specific identity vihiterived from them?®

An Ecumenical Question: What was the Intention of he Reformers?

The official international dialogues which havé&ea place since Vatican Il have been valuable,
ecumenical processes. They have brought to ligrdgltigical convergence and, in some cases, consensus
on some important issues, while clarifying the dpemces which remain. This has fostered
reconciliation. But, in a sense, these issues ahg symptomatic of a larger problem, namely theyver
complex situation from which divergences in faitteeen us have emerged.

In light of this conference’s focus on prophetiovements and reform, a question for me is this:
do we not need to face together now, more direnthyjust particular controversial theological issubut
the broader history of the $6century Reformation and Catholic (or Counter) Reation. Is it not
important to sort out more clearly the variety daftivations - theological, political, social - whigbere at
the heart of these events or influenced expressifrihese events. And do we not need to do this
precisely in order taletermine togetherwhat, during those times, was trybyophetic and what was
authentic renew&l

Results of some of the international dialoguegysagseveral possibilities. For example it might
be good to look again at Catholic reform effortgtie 18' century in relationship to the Reformers and
the extent to which concerns about reform were laimiin the Reformed-Catholic report, TCUC,
Catholics admit that on the eve of the Reformatimre was much to criticize and reform was necgssar
There were reform efforts but these were sporadi@] reform within the Catholic Church was
undertaken in an urgent and more systematic way aftér the Council of Trent (1545-63) began to
address it? At the same time, the vehemence with which abusege denounced suggests that “the great
leaders of both the Reformation and the Cathofiorne must be seen as products of the concernseof th
age ...and to that extent, in continuity with thoseaerns and, indeed, with each otH&The Council of
Trent (at Session XXIV) gave “the greatest impoeento the responsibility of bishops to proclaine th

*® The sources supporting this statement from eat#h séferred to in a note, aB®nfession of Faith in a Mennonite Perspective,
22, andGaudium et Spepp 42, 78.
6 The Pope’s address is foundiifiormation Servic&5 (1990), p 139.
i; “Pope’s Address to International Symposium on Jdhs”, December 17, 199Hhformation Servicd 03 (2000), p 36.
Ibid., p 37.
* Towards A Common Understanding of the ChutEleclesiological and Reforming Concerns of Romaxh@lics at the time of
the Reformation”. Nos. 33-35.
2 bid., p 35.
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Word of God?' but this was somewhat obscured because the dectfinthe sacrament of order,
promulgated a few months earlier, did not providg place for the ministry of the Word, “so much was
the Council worried about defending the doctrinesatrament&? Nonetheless, this latter fact “masks
what was actually happening in Catholicism at ttiate and for several centuries thereafter.” In
suggesting again the common roots of ProtestantCGattiolic reform, the Catholic analysis in TCUC
indicates that “...the ministry of the Word was vigosly pursued, not so much because of the criticism
of the Reformers as because in this regard the safoeming ideals impelled both Protestants and
Catholics...” This development in the ministry of the Word itages that Catholic reform in the
sixteenth and seventeenth centuries “was much brahdn the Council of Trent and cannot be simply
equated with it” and also promoted many other irtguur developments in Catholic lifé.The Church
had resources “for bringing renewal from withffi.While the Council of Trent came too late to avoid
divisions, it clarified Catholic doctrine and “iotluced reforms which have had lasting effects & th
Church”, and eventually “paved the way for the digant reform and renewal broughtthrough the
second Vatican Council”?® As impressive as the Catholic reform was in mamysy it was also “not
without its failures and false step?s].’And, of course, in the continuing conflicts withoRestants in the
centuries that followed, until the twentieth, redats with Protestants were characterized by pansisip
and one-sided argumentation.

Besides the Catholic intention for renewal in & century, a second consideration concerns
the actual life of the church on the eve of themefation. The recent report of the Mennonite-Cathol
International dialogue, entitled “Called Togethertie Peacemakefs! notes that for a long time both
Catholic and Protestant historians described lfgjilife at the end of the middle ages in termsrisfis
and decline. But today, even though they wouldrijeacknowledge that there were serious problems
and abuses and therefore the need for reform, €Tten growing tendency, both among Catholic and
Protestant historians, to give a more positive @atédn of religious life around the year 1500.” Tdnavas
a religious vitality, and “they perceive the Refation and the Catholic Reform not only as a reactio
against late medieval religious life, but also gmihcipally as a result and the fruit of this rédigs
vitality” (n.34). Even if the historical picture isixed, there are ecumenical efforts today by Giaris
who have usually had very different readings of ghexiod, to look again at that history, and evemet-
read church history togeth@r.

A third consideration is this. Cardinal Walter I§as has recently raised the question, in different
contexts, of the intention of the Reformers. Induilslress to the recent General Assembly of theelath
World Federation (July 2003) he stated: “As | ustiend it, the Reformers did not want to build a new
Church; they wanted to preserve the continuityhef Church of all centuries, they wanted to renesv th
one universal, the one, holy, catholic, and ap@s®hurch. But the communion was broken in th& 16
century for many reasons, reasons both theologiecdlnon-theological, with fault on both sides and t
the detriment of both sides. In different ways, ave both wounded by our divisions.” But then heealsk
whether what failed in the f6century could not be healed today in a new coraext in view of new
common challenged®

2L bid., 46, refers to Session XXIV, Nov. 11, 1563, cand®/Reformatione.

2 bid., refers to session XXIII, July 15, 156% Ordine

2 |bid., 46. The analysis states this while adding immediatelyen though much Catholic preaching may not Haeen biblical in

a sense that the Reformed could recognize.”

2 such as “a great flowering of spiritualities andtivation of religious experience, a vast prograicatechesis,extensive systems
of schools for laity and clergy, as well as othewrforms of ministry and evangelisatiotBid., p 47.

% bid., p 53.

% bid., p 53.

27 bid., p 47. A number of failures and false steps arerdestin 47.

% Called Together To Be Peacemakers. Report ofrttegriational Dialogue between the Catholic Chunoth Blennonite World
Conference 1998-2008)formation Servicd 13 (2003), pp 111-148.

2 |bid., Chapter I, “Considering History Together”.

%0 Found ininformation Servicd 13 (2003), pp 73-74, here 74. In his opening esklto the recent Plenary meeting (November 3-8,
2003) of our Pontifical Council for Promoting Chigs Unity, Cardinal Kasper came back to this goesagain. More sharply, he
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Perhaps, in today's ecumenical atmosphere, witoramon reading of the history of their
separations, Christians can sort out together #nmws motivations and factors — theological, it
cultural, etc. — influencing each side in the ciotdl of the 18 century (as well as before and after).
Perhaps they can determine together now, morelygleahere prophetic vision could be found, and
identify together that which was authentic reneimathe Church, and discern together, concerning the
conflicts among Christians during those times,ekent to which the positive intentions of eactedior
the well being of the Church carried the day, oethler those intentions gave way to other motivation
such as political expediency, to the eventual detnit of all.

IV. Prophecy, Renewal and Ecumenism

What can we say about prophecy and renewal imene¢e to the ecumenical movement today?

Is the Ecumenical Movement Prophetic?

The article on “Prophecy” by Geiko Miller Fahrettoin the revisedDictionary of the
Ecumenical Movemen{Second Edition) notes that some of the leadingsgres in the ecumenical
movement have been acknowledged as prophetic, aschohn R. Mott, Robert Gardiner, Oldham,
Soderblom, Brent, Bonhoeffer, Oscar Romero. But the states that “whether the ecumenical movement
as such should be called prophetic is open to dgbatiding quickly that certainly it has the rolé o
reminding the Church of shortcomings such as ldaknay, sharing, solidarity.

| would like to take that side of the debate thaggests that the ecumenical movement is
prophetic. It has done more than remind the chwalfetheir shortcomings on unity, etc. Reflecting
Christ’s prayer for his disciples “that they maylz one... so that the world may believe” (John 1):2
it has been an instrument for fostering the redmticin of Christians long divided from one anothkr
calls separated Christians together to find a comomalerstanding, for the sake of mission, of théhtr
of God’s revelation in Christ for our salvation, espressed in the scriptures, confessed in thermajo
Creeds and handed down over the ages since theofire Apostles. The ecumenical movement has
resulted in the development of new relationshipsvben Christians who had been separated for
centuries. There are many examples of church ua@npleted, and other efforts of church union in
process now. Agreements such as the Leuenbergragnéethe Porvoo agreement and others have
brought degrees of reconciliation among the follsvef Christ. We know that there are weaknesses in
these agreements, and questions are raised camgesiether they are being implemented and even
whether they work. But they are achievements thaeHostered unity.

The Catholic Church has experienced levels ofreitiation with other Christians in a variety
of ways, — through th@oint Declaration on the Doctrine of Justificatiotihe Christological agreements
with Oriental Orthodox Churches, the new mutualarsthnding brought about with many churches and
communities by a variety of dialogues includinglalipues involving those communities represented in
this room, and with many other partners: theseadlra blessing to us. While there are tensions$ stil
remaining, and much work still to be done, theshdiea®@ments are moments of grace and of
reconciliation. In these efforts, Christians haweet responding to Christ’'s will for the unity of sHi
disciples (cf. John 17:21) and therefore, in ecusmnChristians are engaged in prophetic work.

stated that “Luther scholars, both ProtestantsGattiolic, have demonstrated that Luther’s intentiand that of other reformers —
was not to establish a separate Confessional Chbutto reform, on the basis of the Gospel, thstieg universal Church.” But
“this intention failed for both theological and jiimal reasons. Given that currently the ecumenicavement embraces the
legitimate request of all involved as “an exchaofgifts” (Uus 28), the legitimacy of every separation is callgd question”. This
view of the intention of the Reformers contrastthwie view of those who speak obasic differencédetween the Reformers and
the established church, such that the establishafenseparate church was inevitable.
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The World in Revolution: A Major Test for Prophetic Ecumenism

But what is the will of God for the Churches to@dalhe world today is in the midst of a variety
of continuing, unprecedented, interrelated revohgi Among these we experience the revolution in
communications and media and the availability diorimation. We see the continuing revolution
described as globalization, which, in a positivasse represents progress, an acknowledgement of the
unity of humanity, although in its negative effediss widened the divisions between rich and poor,
fostered injustice, bringing devastation to mamyEurope we see another revolution, one that erderge
after World War Il and continues to bring natiorfskrope from the earlieindependenceas nation
states in which the seeds of war were easily pthnte an economic and politicahterdependence
binding European nations together in a new way. &lse sees today the revolution in ethics and moral
reflected in secular society. How can Christiati#l, separated from one another, deal with thesenes/
going on all around them?

In fact, the ecumenical movement that took holthm2@" century in Europe and throughout the
world is another revolution, of a religious kindhish has come about at the same time as those just
mentioned. It has brought Christian Churches outesfturies of mutual isolation or conflict, intowe
relationships, into “a real though imperfect commounfy, having impact on churches even on the global
level. Perhaps the continued efforts of Christitmsovercome their own separation could assist the
churches in offering Gospel values to the natiamshay face problems of globalization and the other
enormous challenges of today.

Dulles makes a point concerning reform in the €huwhich is important for the churches and
for ecumenical relations today, as the world gdeeugh these revolutions. We must be on guard, he
says, against proposed reforms in the Church teadlegned with prevailing tendencies in seculanesty
and culture. Thus, enormous harm was done in eadgern times by the influence of nationalism in
religion; it was a major factor contributing to tHizisions of the Reformation efaToday we might ask,
for example, how compatible with Christian norme aspects of the revolution in society concerning
sexual ethics and morality, and marriage, whichasging an impact on the Churches and even creating
conditions that could lead to schism within somei€ian communions?

The Christian norms and criteria for assessindy saforms are not those of secular society and
the contemporary culture, with which, however, Gtigins need to be in dialogue. Rather the ultimate
criterion is always the Gospel which is often ceurdultural. It is from reflection on the Gospeathve
learn of God'’s saving act in Jesus Christ withtallmplications for the way Christians live in sety.

A major test lies ahead. Within the ecumenical ement, can Christians cooperate in assessing,
in the light of the Gospel, the revolutions repreed in secular and cultural developments todafpera
than being drawn into those revolutions simply logirt terms? Since the ecumenical movement is aimed
at reconciliation and unity, it can foster a paréc Christian culture which might offer an altetiva to
aspects of secular thought and culture which man lsbarp contrast to the Gospel. Above all, it balp
Christians to face these revolutions together. &hemenical movement can be effective and propfifetic
the separated churches are truly committed to it.

Concluding Comment

It is my hope that these Prague conferences limbtogthe service of the ecumenical movement
all of the best convictions of the various familiepresented here: those of the magisterial refiioma
those of the first reformation, and those of théical reformation. It is my hope that these confiees
clarify the relationships, and deepen the bondsoofmunion between these various churches.

31 Dulles,op. cit.
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While the main purpose of the conferences is tavstie relationship between these reformation
families, the fact that efforts have been madentaé Orthodox and Catholics into this processect#
the deep ecumenical convictions of those who hpeasored these meetings.
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20" CENTURY ANABAPTIST-MENNONITES RE-SHAPED
BY CONTEXT - FIRST, SECOND and THIRD WORLDS -
Walter Sawatsky

The Anabaptist-Mennonite tradition needs no intaiibn to a group of scholars toda¥hat it

is and was fully Christian, not heretical as chdrggack in the 18 century, is widely assumed. There still
are evangelists for Anabaptism, seeking to convtheelistener about the superiority of the Analspti
reformist agenda, many themselves converts fromthanotradition. Indeed elements of such
defensiveness about one’s Reformation tradition stite widespread, yet much has changed in that
regard, mostly over the past century. We now teawh students to appreciate a broader and fuller
Reformation agendaYet in my experience, prevailing assumptions albertAnabaptists are sufficiently
contradictory that one must state certain pararsdbefore proceeding. That task is also necessarily
autobiographical.

Anabaptist or Mennonite Nomenclature as Implicit Ideology

The Wiedertaufer (renderedAnabaptistin Latin) was a false and pejorative term. Those
“Brethren in Christ” who began practicing beliewebBaptism of adults understood that act to be & tru
baptism. Their previous baptism as children wasféfee one. How is it that no Germanic Mennonites
accept theWiedertauferdabel whereas its equivalentAnabaptist- has become widespread as preferred
label in America?

It is striking that the two originating nationabramunities of Anabaptist-Mennonites are still
officially known asAlt-Taufgesinnte MennonitgiBwiss) and>oopsgezindéDutch). Indeed much of the
subsequent literature on their movement relied loa Taufer or Tauferbewegungas short hand
designation. Eventually the primary church traditithat traced direct lines to the Taufer came to be
known by the posters announcing a reward for cagiuheir Dutch bishop Menno Simons. That is, some
variation on Mennist, nhow Mennonite in English, @arto be the self-designation that was least
problematic. Menno clearly was a serious, respetémer, who helped gather the communities that
were under duress. His many writings did have apaithh above all his desire to make 1 Cor. 5:11
foundational: i.e. “no other foundation than Jesllwist.” Within the English speaking world, now
unusually large since English has become the linfgaaca of gatherings of the global Anabaptist-
Mennonite community, there is a shift in nomendlatiaking place, a preference fanabaptist

Thus far, the Mennonite World Conference, thatudes numerous church conferences that do
not have “Mennonite” in their title - the Brethrem Christ, for example - retains its name, but its
spokespersons are following an American trend ofgu$Anabaptist™ | lack time and space to elucidate
the reasons for this, but usually the advocate®Anabaptist” no longer are bothered by its pejomti
history, some indeed are separatist enough torpitedie but argue that Anabaptist is more inclusités
membership and more accurately draws attentiondes&red theology. Implicit is also a devaluatidn o
“Mennonite”, whether the contemporary churchesrasant or the historic tradition, as a lesser gualit
Others, including me as historian, have grown iasiegly suspicious of the ideological ring in

* The most widely used general history is C.J. Dyak Introduction to Mennonite HistaryScottdale: Herald Press? 8d. 1993.)
Extensive detail, as well as interpretive essayshmafound inMennonite Encyclopedia/ol. 1-5. (Herald Press). This writer is
currently preparing a one volume Mennonite Hisfiooyn a Global Perspective.

2In my case, | have found helpful the papers fraagRe 3, “Towards a Renewed Dialogue”, in particukzsk students to react to
Lukas Vischer's “The Reformation Heritage and tleeifBenical Movement”, pp 161-169.

*The report on the MWC General Council meeting ingést 2003 indicates an action to use as sub-t@ecommunity of
Anabaptist-related churchesMWC Courier Vol. 18, Nos. 3&4, p 24.
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“Anabaptist” speech, and see the primary emphadethe advocates for Anabaptist labeling as
privileging one particular variant of the histoRadical Reformation movement.

That variant became known as the “recovery of&habaptist vision™ Three of the most active
(all from Elkhart county Indiana where | now livelere engaged in helping the old Mennonite Church
(meaning Swiss origin immigrants present in USACcsiti683) adapt to society and form a denomination.
Instead of splitting their community between modssiliberals and fundamentalists, their appeddb
century European origins was intended to produsefaidentity suited for sustaining authentic wieen
America® Harold S. Bender's 1944 speech “The Anabaptistovis initially presented to the American
Society of Church History, became the programmstitement. Widely circulated in pamphlet form, it
has remained in print to the present and circulgtebally in translation. Best remembered is iteéh
part emphasis on a concept of the church as coeunitdmmunity, a discipleship emphasis, and non-
resistance (now usually translated as peace oriolenge). The Anabaptists that Bender had in mind
were the Evangelical Anabaptists, a group thaatitacceptable doctrinal standard, and did not dwclu
Anabaptists once acknowledged by other Anabapéistpart of aBruderschaft For example, neither
Balthasar Hubmeier nor Hans Denck met Bender’sriait the one not pacifist, the other too mystical.

At the time of the 45D anniversary of Anabaptism (1975) several scholadgferences and
published papers achieved a revisionist orthodawy referred to as the “polygenesis” of Anabaptfsm.
There were at least three near simultaneous bewjaniall reactions to what the Reformation as alevh
was becoming in their region - whose leaders reizegha family resemblance in each other. As the
Radical Reformation developed, those differencegeskeas grounds for the separatist movements that
followed. Resistance to the polygenesis thesispfovaluing persistent Anabaptist diversity, hasrbee
most obvious in Mennonite Church leadership cirélsny who advocate the “Anabaptist” label prefer
the tri-partite simplicity of the Anabaptist Visiatatement for popular church program articulation.

The capacity for common discourse across the gpbip divides in Europe was always
difficult, and soon the desire for common fellowskiisappeared. When Mennonite World Conference
(MWC) was first formed in 1925 at a small gatheringSwitzerland to mark the 48Canniversary of
Anabaptism, the distrust between the participakifemnonite communities in Europe alone was so great
that a joint service of the Lord’s Supper was inkable® As late as 1975, such deep rejection of each
other at the Lord’s table was still evident, a paasily forgotten when observing the much moredig
MWC gathering of Mennonites and Brethren in Chtiing communion together in Bulawayo in
August of 2003. Also too easily forgotten is thetfahat at least half as many Mennonites as were
officially included in the Mennonite World Conferss family, have opted to stay out of that
organization, so as not to compromise their faitth doctrine. As a free church community, they taweh
the right to declare their particular version athtulness to the tradition as the authentic one.

Such excessive and persistent diversity may sephiose who thought that by reading Bender's
Anabaptist Visiorthey had caught the essence of the Anabaptist-Mewmemver the centuries. But it
should also remind spokespersons from other Refamé#aditions, including the Roman Catholic, that
the essentials of each tradition were and remairdigpute. As we seek to converse out of our
Reformation traditions, we are now more sensitimethe competing visions and strategies for renewal

4 Guy F. Hershberger, efihe Recovery of the Anabaptist VisiSeottdale: Herald Press. A Festschrift to Hagl@ender.

5 Albert N. Keim,Harold S. Bender. 1897-1963cottdale: Herald Press, 1998. On alternate uradelsigs of the vision, compare
the chapter in C.J. Dyck cited above “This theyi@alrd”, or the essay by Mary Sprunger, Conrad EirBeview, 1994.

® Some essays appeared in Hans Jiirgen Goertinestrittenes Taufertum, 1525-1978eue Forschungen. 2. Aufl. Géttingen
1977; James Stayer, Werner Packull, & Klaus DepparniFrom Monogenesis to Polygenesis: The Histbridigcussion of
Anabaptist Origins”"Mennonite Quarterly Reviewt9 (April, 1975).

" See also C. Arnold Snyder, “Beyond Polygenesis:oRering the Unity and Diversity of Anabaptist Thegy”, in H. Wayne
Pipkin, ed Essays in Anabaptist Theolodsikhart: Institute of Mennonite Studies, 1994,1pB3.

8 The best short history of MWC is John A. Lapp & Eah Straten, “Mennonite World Conference 1925-208@m Euro-
American Conference to Worldwide Communiokfennonite Quarterly Review?7 (Jan. 2003), pp 7-45.
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and reform within our own ranks. That has tendeth&de us more appreciative of the common dilemma
of how to utilize that larger Reformation projeetigficially in our global life and witness as Clidas.

My purpose here, as a modern historian/theologmno take seriously the many contextual
influences that have changed us over time. Bothiwitny Mennonite world and beyond, it remains a
challenge to think of the Christian Tradition anfl aur smaller traditions as having a history of
development, where neither some rediscovery oflasive pristine beginning, nor a celebration of our
present reality as the result of unending progcessserve. For me, the most persistent challengkat
the same time the most elusive one, over the cafrsix or seven Prague consultations, has been to
engage in a constructively critical assessmenbuf Wwe have lived with our history.

So autobiographically speaking, | was raised withe Russian Mennonite community settled in
Canada, yet shaped deeply by the now two centofi€sissian Mennonite experience. It was at college
in USA that | first learned of the Schleitheim cession, of the Benderian Anabaptist vision, anthef
forms of social protest that even a Mennonite shewgage in during that Vietham war era. My time in
Europe (1973-85) was preceded, however, by docsbuglies in Russian history, eventually causing me
to take the Russian Orthodox story much more ssiyptheologically so, than | had expected. Living
Europe involved a gradual shift away from the selffidence of coming to teach the Europeans
peacemaking, toward finding a more penitential ctaof seeking the way of reconciliation and justice
together with a wide ecumenical sweep of Christiahs had come to recognize that Cold War thinking
was acul de sacReturning to North America in 1985 to teach chuhéstory at a major seminary of the
Mennonites, learning to fit into that culture aneee become an American citizen, at the time when
America drifted into global isolationism, forced rieenotice legacies and problems in ways that leage
more troubled today. As Mennonite representativeeéd to inform you of what appear to be central
emphases of contemporary Anabaptists, yet alsoeept a Mennonite theology that is at least aplgee
rooted in that 475 year story of change.

Prophetic and Reforming Movements in 16t Century Anabaptism

When First and Radical Reformation representatives met in Prague in 1985, we seemed to
think that our movements were often viewed as tbetrprophetic, as the ones seeking the most thbroug
going reform of Christianity. So we had been vievesda threat to the established order, more so even
than Luther, Zwingli and Calvin were a threat, amd merited concerted attack to eradicate such
radicalism. Since we were still here representiregradical traditions, either the eradication peichad
not succeeded, or we had capitulated. In poinacf, fthough such sentiments were surely in theoair,
consultations involved reading that history with anumore nuance. Here | must limit myself to
highlighting a few developments in scholarshiptiow the current status of thinkifig.

How radical were the Anabaptists really? Broagligaking, two moments of extreme radicalism
always come to mind when thinking of the AnabagWsnnonite legacy. There was the radical
realization of the kingdom community in Minster 38% that included resort to arms, to polygamy, and
which was brutally destroyed in the name of thequaming bishop and prince. A chastened nonviolent,
nearly social avoidance community, lead by Mennodis and others survived in the low countries. It
became the largest and most active manifestaticheofAnabaptist-Mennonite tradition throughout the
following centuries. Until recent decades, Mennesiivent out of their way to distance themselvesifro
the Munsterites, whereas Munster served as bywwrexXtremism. The fuller picture of recent reseasch
more complex and nuancéd.

9 See for example the epilogue in C. Arnold Snyderabaptist history and Theology. An Introductidfaterloo: Pandora Press,
1995, pp 379-408 on historiography and bibliogrags/well as his entire volume; Hans-Jirgen GoBxs, Schwierige Erbe der
Mennoniten. Aufséatze und Redkeipzig: Evangelische Verlagsanstalt, 2002.

0 Walter Klaasseriiving at the End of the Agei.anham MD: University Press of America, 1992).
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There emerged, second, from its Russian Menneritnsion, a radically millenarian group that
undertook a costly trek in 1880 across the desemadern Uzbekistan and Kyrgyzstan in the hope of
meeting the returning Lorth. As we now know, a more lasting motive for a majodf the group was not
so much the eschatology of Klaas Epp, but the wisio find territory outside empires and
commonwealths, where they might live out their mesistant principles. Within a short time the
expanding Russian Empire had overtaken them any®ath these movements are generally seen by
Mennonites as crossing a line of radicality, soehaot served as models to emulate.

The third notable radical movement was the atteafpthe Hutterian Brethren around 1600,
when settled in Moravia, to make community of gotidgscentral tenet. As recent scholarship has shown
this focus on community of goods served to sepdfiatéerians from Mennonites, and over the course of
the re-catholicization in the next fifty years, #Hatterian community dwindletf.

At the zenith of Anabaptist studies (between 1866 1970) it was possible to claim statistical
significance for Anabaptists in specific regionskafrope, and, above all, to see them as forerurofers
values now taken for granted in modernity. The modassumptions of freedom of conscience,
separation of church and state, voluntarism imgi@t, that Bender in his Anabaptist Vision statetied
described as “basic in American Protestantism anéssential to democracy”, he then claimed were
“derived from the Anabaptists of the Reformatiomipe, who for the first time clearly enunciated e
and challenged the Christian world to follow thempractice.” (p.4). More recent scholarship, both o
Anabaptism and a broader comparative study of nmoé&eropean and global history no longer make
such claims meaningful, though they can still beoeimtered in popular Mennonite writing. For example
theologian James Reimer cited Mennonite IslamiolsechDavid Shenk restating Bender's comments in
more glowing terms, the Anabaptists “blazing theyvierward for the global commitments today to
human rights, religious freedom and pluralisticterd.”® Reimer was less certain the links to the modern
democratic state should be celebrated so freelingan mind Hauerwas’ claim that such a state “is
intrinsically dependent on violence to sustainlitseso Reimer sensed a dilemma for Mennonites in
modernity.

One of the most recent collections of essays @eltd Anabaptist studies provides a handy
introduction to the sobriety now characteristicAfabaptist studie¥' Although statistical record keeping
was a later development, present research allowts dsaw a more accurate picture of the Anabaptist
communities. Common to most studies is the findimat until 1618 the majority of Anabaptists were
artisans, that is, were from the “middle elemeritthe population”. The men were dominant, morerso i
the more Biblicist groups, less so in the spirigtajroups. But among Anabaptist martyrs, women
constituted about one third, a higher percentaga th most other martyr traditions. In light of iars
broad generalizations, the more sober estimateisdhat 2000-2500 Anabaptists suffered martyrdom in
the Reformation era. This represented 40-50% dRefbrmation era martyrs, a sobering fact in anothe
way. Recent research has also established thag¢sdfant authorities more often spared the lives of
dissenters than did Catholic authorities. Seenutyjitoyet another angle, the relatively low numbdrs o
martyrs caused Dutch scholar Zijlstra to asseit Bhach Mennonite survival was due “to the stubborn
resistance of local authorities to enforcementhef laws against heresy”, the Dutch Republic protgct
Doopsgezindafter 1570

Yrora handy reinterpretation, see Edmund Priesyi§Ring the Russian Mennonite Trek to CentraleAsConrad Grebel Review
9 (Fall 1991), pp 259-275, as well as Dallas Wigh&/lennonite Apocalypse: Claas Epp’s Timetable e Second Coming”, in
Loren L. Johns, edApocalypticism and Millennialism: Shaping a Belisv€hurch Eschatology for the Twenty-first Century
Waterloo: Pandora Press, 2000.

12| am relying here on Astrid von Schlachta, “Agaielfishness’: Community of Goods as Life Choide”C. Arnold Snyder,
Commoners and Community. Essays in Honour of W&@n®@ackull Waterloo: Pandora Press, 2003, pp 217-232.

13 A. James Reimer, “Law, Conscience and Civil Resjimlity: Marpeck, Mennonites and Contemporary @bEithics”, in Snyder,
Commoner and Community 122.

4 James M. Stayer, “Numbers in Anabaptist Reseaint8nyder Commoner and Communityp 51-74. Many of the essays, some
cited here, offer such an assessment of Anabagsisarch.

5 |bid. p 59. James Stayer relied on the authoritativekway Brad S. GregorySalvaton at Stake: Christian Martyrdom in Early
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Indeed, as we learn more about the survival angldpment story of the Dutch Mennonites
during the Enlightenment era, more questions frbenlegacy have emerged to pontfewhereas one
had relied on the claim of 160,000 Dutch Mennon#esund 1700, with a steady loss of membership
thereafter to the present, it now seems clear Hwtveen 1570 and 1670 Dutdboopsgezinde
membership remained constant around 60-65,000,gthdhe general population was growing in
numbers. During the f8century Dutch Mennonites were active as leadets miblicists for learned
societies, for social agencies and for reform gsoufy seminary (though with only one professor
teaching) had been sponsored by the Lamist wintheothurch since 1735, which became the seminary
of the united ADS in 1811 and continues to the gmesDutch Mennonites were active in the
Enlightenment, editing journals, some active ineFiason societies, while others were leaders in
Pietism, as preachers, poets, etc. An interestimtjinfy was the number of Mennonites politicallyieet
supportive of the Batavian Republic set up undgwdieon, many of whom were seminary students. Yet,
“unlike many Dutch Mennonites, north German Mentesm{also participating in the Enlightenment and
Pietism] remained politically obedient to the etiskied powers® Why this is so is not easily answered,
except for the obvious difference of political cexttfor Dutch and north Germans.

Even the conventional picture of the Swiss andttsdberman Anabaptists moving toward
greater isolation from society and settling for l#mism requires adjustment when one pursues the
subsequent developments. The unearthing of maptsdrom the end of the T%6century reveals an
active “Marpeck group” among the Swiss Brethrenypéak’s irenic and flexible style not having died
out after all. In theologian Reimer’s reading o€ tmaterial, they show less of the strict dualism of
Schleitheim,

“a more comprehensive reading of the Bible as aleyhsing figurative and spiritualist

hermeneutics; respect for individual conscience @ubsition to coercive measures in

matters of faith... support of the ban but withtetation of diversity within the church;

greater flexibility in relating to government offfits; and less readiness to damn those
outside the perfection of Christ®”

These remarks can only be illustrative of cureabds in research, but they do provide more
indicators of adapting creatively to new settingsthout losing core beliefs. The current standard
overview ofAnabaptist History and Theolodpy Arnold Snyder, though still much more reliantsouth
German and Swiss materials than the northern atwes stress that the central ethical concern of the
early Anabaptists was social and economic justicehfe oppressed, the related concern for nonaesist
and pacifism developed into a core belief somevidiar® When we review the subsequent history, it
becomes evident that concern for justice and pgacsisted, though its forms of expression varied
widely.

Modern Europe (Cambridge MA: Harvard University Press 1999) émmparative statistics. It is worth noting in lighf my
argument about comparing legacies, as Marjan Bldkabaptism in Flanders: An IntroductiorPreservingsNo. 26, 2006, pp 8-
10, has pointed out, that in Van Braght's Martywitror (1660), two thirds of the Bcentury martyrs are of Flemish descent.
Flemish Anabaptists were a popular movement, thiatedy disappeared from Flanders by century’s dnd,the impact of Flemish
Anabaptist refugees on Frisians, on the longeressiénal tradition extending to Russia and the Agasr has been major, though
it remains less well studied.

16 One helpful set of essays is Alastair Hamiltormugg Voolstra, Piet Visser, ed&rom Martyrs to Muppy: A Historical Introduction
to Cultural Assimilation Processes of a Religiousidvity in The Netherlands: The Mennonit&nderhook NY: International Book
Distributors, 1994; see also Lies Brussee-van der Znnelies Verbeek, Piet Visser & Ruth Winsemeds,Balanceren op de smalle
weg Festschrift to Kees van Duin, Sjouke Voolstra BeAdoekema, (Zoetermeer: Boekencentrum 2002).

" Michael Driedger, “An Article Missing from the Mennite Encyclopedia: “The Enlightenment in The Netéinds”, in Synder,
Commoner and Communitgp 101-120, see fn 46, p 120; see also Michaigldper,Obedient Heretics: Mennonite Identities in
Lutheran Hamburg and Altona during the Confessichge (Aldershot UK: Ashgate Publishing 2002).

18 Reimer, “Law, Conscience...”, p 136. Reimer waguing for historic precedents on behalf of a publigolitical theology, less
suspicious of state totalizing and more flexiblgaged.

9 See his chapter 17, “Anabaptism and Economics23p-252. For the current most comprehensive aditipus summary of
scholarship on Swiss and South German AnabaptisenCs Arnold Snyder, “The Birth and Evolution ofiSsvAnabaptism, 1520-
1530", Mennonite Quarterly Review XXX, 4 (October 2006), pp 501-645.

185



Prophetic and Renewal Movements

Prophetic and Reforming Elements in the 20t Century
Anabaptist-Mennonite World

The 20" century is widely regarded as the North Americaenkbnite era, where its organized
and professionalized church structures (usuallp@lousiness models) began to develop ministriels wit
global impact® By end of century, it was common to read the wgisi of the Mennonite theologians who
took the world of American Mennonites as the nownhp referred to virtually no Mennonite scholar from
Europe or other parts of the world (unless theefattrote in English). Hence the dominant issues
perceived flowed out of the American context, anetrethe ecumenical discourse that developed
necessarily through exposure to ideas in univessitiended to pay increased attention to the wafrld
American theological discourse. In what followsillwontrast this intellectual dominance by Amerisa
with alternative Mennonite experiences, where titéet have remained at a disadvantage in terms of
access to doctoral level scholarship but not necigdo thinking out the theological legacy in the
settings.

Russian and American Worlds Compared

Mennonites were shaped profoundly by several majents of the 2Dcentury, but it was not a
common shaping. The Russian Revolution of 1917 canee seen after 1930 as having caused the end
of Mennonite life in Russia. But in 1900 the RussMennonites with about 120,000 members were the
largest best organized Mennonite church commun(t@®wing a colony structure). They had developed
an extensive infrastructure for social servicegddy to members, through schools and hospitalsalsat
reaching out to nationals by the 1880s). They degahmission to Siberia, Indonesia and India, were
active in Bible societies, an evangelical publighimuse, and were becoming politically engaged. In
developmental terms, they had needed a fifty ybas@ of adaptation to the new frontier settings fan
many the frontier setting remained as they movestiesd to Siberia and Central Asia) before taking o
the character of a church community seeking toinfib its society. Then, with the end of formal
Mennonite life in Russia by 1929, and with the i&®of violence and atrocities that 22,000 immig¢gan
brought to Canada and USA in the 1920s, one péatiénterpretation of the story came to dominate.
Something had gone wrong within the Russian Mertiea@ommunity, so the interpretation, communism
and anarchism were a judgement on the wealth azmhaoodation to society that such Mennonites had
drifted into.

Hence American Mennonites developed a self-righgemotion of sustaining greater purity of
living, a self-understanding that was reinforcedtiwy second great event, World War II. There were n
German Mennonite COs, the churches having adopt&dtament of loyalty to National Socialism that
merely requested the right not to swear the oath, military service could be done with a good
conscience to help the rise of nationhood. Nor ati¢ German Mennonites become known for their
protection of the Jews. So after World War 1l, Menite Central Committee as joint relief and service
agency of North American Mennonites, sent peaceiongrs to Europe. In hindsight, the self-righteous
presuppositions of the participants are evident,particular because in both USA and Canada,
Mennonites had successfully organized for alteweation-military service, and now extended that to
rebuilding and reconciliation projects, initially Western Europe. Yet the North Americans expegdnc
very little of the war in their communities.

Reacting to the perceived Russian Mennonite failmd to the German Mennonite failure, it
was activist churchmen and scholars, largely frdva Swiss American tradition who now gained
dominance in Euro-American relations. If the matdr8. Bender and his vision statement energizetl pos

% The most extensive general treatments, both cdetbi@ 1999, are a 4 volumdennonite Experience in Ameri¢&cottdale:
Herald Press) (the four writers were Richard McMastheron Schlabach (also general editor), Janteské and Paul Toews; and
Frank H. Epp, Ted Regehvlennonites in Canad®. Vols. (Toronto: McMillan).
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World War Il peace programs, his best known protégé John Howard Yoder. Both men had intimate
family connections to south German and Swiss/Frdviehnonite communities, and found themselves
speaking differing languages (literally and figivaty) with the more educated Dutch and North Germa
Mennonites

It is therefore very striking to observe how Menite notions of faithfulness over against the
challenges of Communism and World War Il were ustterd. Take the writings of John Howard Yoder
as best known today, for example. His most comnaintg of reference for constructing a social ethi,
in his well-knownPolitics of Jesuswere to advance a Biblical hermeneutic that waly fconversant
with current Biblical scholarship, and secondly,ctmllenge the dominant American ethicist Reinhold
Niebuhr, the one whose writings &oral Man and Immoral Societgermitted Christians within the
American state department to pursue aggressivekrbenship, including readiness to seriously
contemplate launching a nuclear device. With thabbhrian realism, Yoder contrasted Biblical realis
For a historian, Yoder's accomplishments remainyatary because his use of lived Mennonite histsry i
so consistently missing. What he relied on wascthen for an early Apostolic church faithfully livg
out a pacifist witness, until the church went aptestunder Constantine. There was a brief recovery o
such faithfulness in the T6century, where apparently some Anabaptists digeddive out that same
witness, so that Yoder could claim that it wasistiahlly possible. Whenever he referred to Menteni
developments, it was invariably a story of declensirom Anabaptist ideafs.

The tone of my presentation signals that | no ésrghare such an interpretation. That is because
those two cataclysmic events were read in a waystiaed American exceptionalist mentality, weré no
really an entering into a more comprehensive Meitaa@xperience. The Russian Mennonite experience
was complex, and did not end with those who imntegigo America by 1929, as the usual mythology
implies. Instead, what all Mennonites who stayethen USSR for the next 60 years had in common, was
the traumatic experience of the most extensive yréom in Anabaptist-Mennonite history, and the
sustained antipathy of an unfriendly state. In rsitto the Reformation era martyrdoms at the hahds
zealots also claiming Christian conviction, nowittaith was tested to the limits by outright enembf
all Christian faith. It produced a richness of prismeditation, of lives of service in ministry dtimate
personal cost, of discovery of fellowship with athbelievers that have remained beyond the
comprehension of Americanized Mennonites. It alEsulted in many cases of betrayal from within, of
surrendering of faith in the face of rampant gositess, and the death of a culture once so deephedh
by faith. Yet by century’s end, the Mennonite suovs joined other believers in a resurrection dahfa
and vision for mission and service to socféty.

Most of the separate Mennonite faith communitlest thad eventually been permitted to exist
were abandoned in the massive immigration of 1D @0Germany between 1987 and 1993. It was
perceived by some as sign of loss of mission amdcgevision after all, especially at the moment of
greatest opportunity. But from the vantage point2603, those emigrants have formed a network of
thriving churches in Germany. Still suspicious @b tmuch organization through which state autharitie
might try to interfere, they managed to sustain itihast extensive program of missionary and social
services inside the former Soviet Union, compa@dheir more affluent counterparts in Canada and
USA. At the same time they organized Bible trainingtitutions for their own communities, reguladze
the teaching of a peace theology that soon enableth to support a corps of volunteers in civilian

2L Cf. Keim, H.S. Bender, chaps. 17 & 21.

22 See John D. Roth, “Living Between the Times: “Preabaptist Vision and Mennonite Reality’ Revisite@ John D. Roth, ed.
Refocusing a Vision: Shaping Anabaptist Charactethe 20st CenturyGoshen: Mennonite Historical Society, 1995, p b6.
developed this point at greater length in my (utishkd) paper at the Believers church conferenssessing the Legacy of John
Howard Yoder, entitled “Taking Church History Sersty When Weighted Down by Yoder's Dismissal of €@mtinianism”.

% see my “Historical Roots of a Post-Gulag TheolmyRussian MennonitesMennonite Quarterly Reviewhpril 2002, and also
“Dying for What Faith: When do Martyrologies Inspiand Heal or When Do They Foster Christian Divi8ipThe Conrad Grebel
ReviewSpring 2000, pp 31-53.
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service projects. Most recently too, some of tleimber were elected to city and other local offices
hence a new interest in reflecting on a politic@dogy.

Disturbingly absent from most North American semship on ethics and theology, is a
wrestling with what happened within the expandingylel of Mennonites throughout that*2@entury, an
inability to draw useful lessons from the rise dalll and rise again of a faithful church in Rusdiar,
example. The related disturbing element that hdwbited serious wrestling with the major global
transformations in recent years, is the assumptiany Mennonites have taken - known to us in voting
patterns - that in the face of Communist and Naij eltimately the weapons of an army are whatgee
us safe. Such thinking makes sense, when one eossitie radical disjuncture between the two
kingdoms, as articulated in the Schleitheim conéessf faith, which circulated widely among Amenica
Mennonites following John H. Yoder's translatiortanEnglish®* Given that incipient mindset, it is
understandable how much the Yoderian body of ethas contributed to a critique of apoliticism by
Mennonites in American society, by considering pwditics of Jesus, yet at the same time warning
against getting caught up in the temptation to paweugh the democratic process.

In recent years as the Bush Administration begaassert and to act on its doctrine of pre-
emptive security, critical voices have drawn aftanto the national myth of redemptive violenceisTis
the notion that there is a life and death battleedought between the forces of good and evil, revlire
the end the good wins by eradicating the evil. Whaa mythology sets the tone for most popular
literature, for the television programs that mostrvionites also watch to a degree unthinkable 4fsyea
ago, it is worth asking whether indeed American Nanites have remained immune to redemptive
violence theology.

Let me offer ways of seeing its impact on Mennerthought and practice in America. The
imagery utilized in theLeft Behindseries® now best sellers not only in Christian bookstondgere
Mennonites and Brethren were already buying, bsb ah Walmarts and other popular places, that
imagery draws extensively from Biblical apocalypiiterature. To what extent have American
Mennonites bought into modern dispensationalisimagined in the_eft Behindseries? That includes a
view of the role of the Israeli state in prophdtitfillment, in which the politics and military belior of
Prime Minister Sharon’s government are supportequastionably. At a relatively recent Believers’
Church conference on Apocalypticism and Millenaisary® those developments were addressed, but we
can only infer the extent of Mennonite affirmatiohpre-Tribulation warmaking, and we can assert tha
the teaching arm of the church has been criticBhe fundamental problem for the Anabaptist-Menteni
legacy is both its consistently strong affirmatioibiblicism and its avoidance of serious readimgl a
reflection on historical developments. Hence toentime rich heritage of Mennonite and general Ghrist
experience for comparing current expectations efapocalypse with its recurrent history, is to eate
unaccustomed thought paradigm.

In the received wisdom that has also shaped re&emrican scholarly reflection, the North
American public, including the majority of Mennagst take the view that the arms race succeeded in
stopping Communism. Whether one liked it or noisigenerally granted that the collapse of Marxist-
Socialist regimes across eastern, central and sadtern Europe was due to the implicit threat of
NATO, and that the Soviets ‘blinked’, could notrstalown Reagan’s nuclear threat. So military power
defeated the evil one in the Cold War. This is thet way most educated Europeans interpret thay, stor
nor the way American scholars of the Soviet Unianeéhwritten about the non-violent transformation of

24 Helpful here is C. Amold Snyder, “The Influencé tbhe Schleithiem Articles on the Anabaptist movemmeAn Historical
Evaluation”,Mennonite Quarterly Revievd3 (Oct. 1989), pp 323-45.

% A series of novels, by Tim LaHaye & Jerry B. JaskiTyndale Publishers dramatizing the rapturetiamelof tribulation on earth.

% Loren L. Johns, edApocalypticism and Millennialism. Shaping a BediesvChurch Eschatology for the Twenty-First Century
Waterloo: Pandora Press, 2000.

2" For example, Dan Hertzler's review of the novéRssessing the ‘Left Behind’ Phenomenon”, or thpesstoral assessments by
Loren Johns, Ron Guengrich and John Dey. Lorens]aiow dean at Associate Mennonite Biblical Seryinaas maintained an
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its society during 1989, efé. These two sharply contrasting world views accoiant much of the
difference in attitude and perception today. It magll be that many years hence, the historiansgetla
hearing, but my point here is that the Americanholdgy of redemptive violence runs so deep, thahev
America’s pacifist Mennonites have difficulty getyi their minds around the longings for civil sogjet
for inner release from living the lie as Havel, Kinik, or East German theologians used to say, iofgbe
able to envision a moral revolution with the dimens that shook up the second world and transformed
South Africa - separate but ultimately closely gdkdevelopments.

Contrasting Mennonites in Colombia and Paraguay

When dealing with comparative Mennonite historyound myself pondering the contrasts
between the relatively small Mennonite community Golombia and that in Paraguay, both South
American countries where non-democratic militarkeribas framed the problems. In Colombia there has
been a guerilla war against the regime over thé gageral decades. As the US government began to
assist or interfere by attempting to halt the dprgduction and trade, with which the warring sides
supported their fight, this ongoing war lost idegit@l coherence. Though a tiny church community of
1200 members, most of whom are living on or nea& ploverty line, nevertheless the Colombian
Mennonite church has maintained an activist progo&justice and peace teaching (callestapay, that
eventually secured the right of conscientious dijecto military service, though its leader Esquiva
encounters periodic threats to his life. That comityudraws inspiration from the radical disciplgsiuf
early Anabaptism, its sense of connection to ti64t dentury era remains strong because too often the
cultural dominance of Roman Catholicism in Colomisiasimilar in character to that of “t&entury
Reformation Europe.

Paraguay was also heavily Catholic, though alseemeguite forgetting the type of mission
epitomized by Jesuit settlements three centuries ldgnnonites came to Paraguay from Russia in 1929,
having been preceded by Russian Mennonites whdivedl in Canada from 1874 till 1926. The latter
group, finding the Canadian government’'s attemptstandardize school and language systems
threatening to their way of life, hoped that in ikelation of the Paraguayan Chaco they would Ee le
alone to live their faith. The beginnings were dig but there was support from fellow Mennonites
from Europe and North America, and they opted bp oa the colony model and on the cooperatives they
had learned in Russia. After several decades 8fgab to improve. Paraguayan Indians began to settle
near their colonies. Gradually an extensive progcdroolony settlement through the purchase of more
land, and settlements for Indian tribes was dewspdollowed by an extensive rural and social
development program. These Russian Mennonites wokea held in low regard by North American
Mennonites who objected to incidents of racist eitation they heard about, or were upset when pro-
Nazi sentiments took hold in the late 1930s, orbse the Mennonites retained their own language and
structures as a country within a country. Above gillen their experience of the death of the Meriteon
colonies in Russia, why were they not more critichthe rule of General Stroessner, or did more to
secure rights for Paraguayan citizens. Insteadutir their industry the Mennonites as a small dtaél
minority in Paraguay have produced 90% of the @il meat products, and maintain an extensive cotton
industry. At the same time, though paying theitestaxes without receiving civil services, theyamized
their own road building and electrical power plarisilt their own hospitals and schools, by levying
additional taxes on themselves.

ongoing resource of readings, drawing on his eigeeit the Apocalypse of John, on his web-site.

28 See for example, Robert EnglidRussia and the Idea of the West. Gorbachev, |ctabds & the End of the Cold WafNew
York: Columbia University Press 2000).

2 For a theologically focused comparison, see Walmk, When the Powers Fall. Reconciliation in the Hegliof Nations.
(Philadelphia: Fortress Press 1998).
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In 2002 the smaller Mennonite Brethren confere@ndearaguay approved a set of guidelines for
participation in national politics. It is an indioca of yet another process of maturation in adaptim
society, while seeking to apply the Anabaptist Marite theological legacy to a Paraguayan contebe. T
most progressive and the quite conservative cafoh&e undergone a gradual change in relationships,
evident in many joint social service projects, flagwconsultation between church conferences, and
encouraging a new group of politically active mensb® stay close to the church. The recently etecte
President of Paraguay invited four Mennonites hitocabinet, two of them till then not politicalktive
but respected businessmen. The obvious intentdsaw on the reputation for probity of the Mennenit
community to assist in his anti-corruption program.

Which Legacy? What Agenda for Common Reformation Learning?

This review of the shifting understandings of th@" century Anabaptist legacy and of the
diverse expressions of 2@entury Mennonite involvement in social reformenfhints of the promise
ahead for living out of our shared legacies. livisen the concern for renewal and reform is able to
translate itself into the particularity of a cutuhat the diversity of the original ®@entury Reformation
in the west of Europe can be appreciated more.fully

The literature that attempts to view Mennonitetdrig from a global perspective is just
beginning® We have been looking to other traditions for waf/sonstructing the story, of establishing
categories of importance that were not deemed aesitran earlier period. Recent attempts at rethgnk
history by including more voices from below haveabeen a stimulus for rethinking church practice
today. The dynamics of consulting together acrbgs dpectrum of Anabaptist-related churches in 60
countries in at least that many independent chatalictures have required a flexibility and sengiiv
that one wishes might have been more in evidenfirédéhe Reformation divisions began. When MWC
attempted to collect the confessions of faith efnitember churches, the report at an assembly pual
expressed difficulty in finding the common threddsthe materials sent in. Some churches had no
confession of faith, other’s read like a foreigterbook, still others seemed focused on specifiblems.

At its 2003 gathering, the MWC Faith and Life Contee presented a seven point summary of “core
convictions” that about half the member churches fibmitted. One particpant in drafting the stateme
of “Shared Convictions” likened it to the 7-9 painif the Schleitheim Confession, yet in content and
style they are different. The seven points addtégs confessional points of theology, christology,
ecclesiology, Scripture, an ethic of love and pestivorship and witness in the worfd.

% The first volume Africa, has just appeared in anped 5 volume serie& Global Mennonite HistoryJohn A. Lapp as

coordinating editor (Waterloo: Pandora Press, 20@)kground articles from third world regions happeared in journals such as

Mission FocusandMennonite Life

31 Full text in MWC Courier, Vol. 18, No. 3&4, p 28HARED CONVICTIONS:

By the grace of God we seek to live and proclaiengbod news of reconciliation in Jesus Christ. Ad pf the one body of Christ

at all times and places, we hold the following ¢odentral to our belief and practice:

1. God is known to us as Father, Son and Holy Spivé,Creator who seeks to restore fallen humanitgdiyng a people to be
faithful in fellowship, worship, service and witrses

2. Jesus is the Son of God who showed in his lifetaadhing how to be faithful, and through his crasd resurrection redeemed
the world.

3. The church is a community of those whom God’s Siils to turn from sin, acknowledge Jesus ChasstLord, receive
baptism upon confession of faith, and follow Chinslife.

4. The faith community, under Holy Spirit guidanceteiprets the Bible in the light of Jesus Christlicern God's will for our
obedience.

5. The Spirit of Jesus empowers us to trust God irrs of life so we become peacemakers who rerotalence, love our
enemies, seek justice, and share our possessitnthase in need.

6. The faith community gathers regularly to worshipcelebrate the Lord’s Supper and to hear the V8bi@od in a spirit of
mutual accountability.

7. We seek to live in the world without conformingtt® powers of evil, withessing to God'’s grace hyisg others, caring for
creation and inviting all people to know Jesus agi&ir and Lord.

In these convictions we draw inspiration from Anytist forebears of the f6century, who modeled radical discipleship to Jesus

Christ. Walking in his name, by the power of thelyH®pirit, we confidently await Christ’'s return atte final fulfillment of God's

kingdom.

Bulawayo, Zimbabwe, 17 August 2003.
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The knowledgeable reader can detect the code wioatisndicate this confession was written by
Anabaptist-Mennonites, though there is only a le@hment in the coda about drawing “inspiratiomfro
Anabaptist forebears of the &entury who modeled radical discipleship to JeStsist’, and no
reference to being part of a lived history thaigds as well as inspires. Yet other Reformatioditians
might find its content suitably inclusive for captg the core convictions that hold within their neb
communities. When the statement appeared in a M\hligation, its heading read “What does it mean
to be Anabaptist?” It might as accurately have dsk&hat does it mean to be Christian?”, which ieaf
all the more vital question. Perhaps that pointtheoway we could set about preparing our churétes
the 500 year anniversaries of the Reformationsrevivat it means to be Christian does appear théde
central agenda of each of our Reformation churches.

On the other hand, the devil is in the details,torput it more specifically, how are we held
accountable for the convictions and practices vweelpim? It is by now obvious to most, that the more
one converses with persons of other Christian ticad, the better one understands one’s own. Tlagt m
be a way of saying that the inter-Reformation cosatons serve to hold us accountable before each
other, not just with reference to what foundindhéas once said, but how we continue to live andlsjre
new tongues. Another verity in ecumenical circles been to expect each tradition to hold high its
particular emphasis, for that is its gift to the oMh ecumene. The implicit assumptions remain
problematic, in my judgement, but the intended gathdshould not be dismissed. If the Anabaptist-
Mennonite contribution is the centrality of peacdhe Gospel, or if, what was apparently more edr
the many Anabaptist groups was a concern for sacidl economic justice for the oppressed, then the
high expectations that fellow Reformation tradigdmold of us on these points does indeed consttute
regular admonition to reassess our lived recordeGthe record of denominational splintering arfteot
conflicts it often seems easier to demonstratetti@historical record shows that the primary Meriteo
conviction was for its truth claims, rather thaattbf love for the other. As to social and econojugtice
matters, the majority of Mennonites would alsoraifiGod’s “preferential option for the poor”, usuyall
seen as a Catholic liberationist statement - betabmmon problem for all of us is the truly limited
degree to which our record of commitment to therpowl oppressed points. The Marxists may not now
be heard and listened to, but we dare not forgeafitness of the Marxist critique.
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GLOBALIZATION AND THE HOLINESS OF GOD - TOWARDS A REFORMED
THEOLOGICAL AND POST-MARXIAN PROPHETIC RESISTANCE -

Peter Winzeler

Prophetic movements of the First and Second Reftoom as understood in this paper, have to
account for their emergence and their goals withinframework of reverence for the holy name of God
That means, they have to speak carefully abouGthe of Israel and maintain respect for the firsd an
second commandments of the Decalogue, in ordezsistrall temptation toward abusing the holy name
of God for the sake of holy war, or for the sakefalbe prophecies or toward confusing ideological
visions of globalization as the coming glory of timgdom of God.

Globalization, as understood in this paper, is ohéhe keywords of idolatry in all aspects of
social, economic and cultural life today. It juistf and sanctifies the global terror on war, thdtdsed on
the allegation, that no real alternative to wasexthat could stop this terror. This paper istemitin the
context of the Irag-war and the terrible lies sumding it, that are contested not only by churciied
governments of the “old European” world, but algotlhe Reformed churches of the NCC in the USA,
including the United Methodist Church, the denortiora of President George W. Bush. This war was
planned and conducted in favor of Globalization,the vision (utopia) of a coming New World of
freedom, justice and peace, but with the hiddenndgeof furthering the naked interests of high
capitalism, military and oil companiésAt the same time it gave occasion within my owrfdReed
Church, in Canton Bern, Switzerland, for a seriogsbstantive discussion on the challenges of
globalization. That resulted in a new “policy staent” on behalf of the “Globalization of Justice”.

I will try to explain my personal views on thisige.

1. Political Questions and Remarks on Economics

My question begins by going a step further towtduel roots of globalization, to show how this
matter changed from a hopeful truth to a sinful Wée need to distinguish between three forms or
concepts of globalization.

The first concept has its roots in the heritageldf Christianity within the empire of Rome, an
empire that united many Jewish and Christian peoplall nations under the holy name of God. The
Pauline view of justification gave all enslaved pleothe hope of liberation, justice and social wil c
rights®> We could not speak about this phenomenon hereague today, without an appreciation of the
Reformed and western idea of civil rights, that lddee hopefully implanted in the former Marxist wbr
of the East on the basis of the great accords thenHelsinki Process about human rights (1971) threi
fall of the iron curtain (1989). Since 1968 therésted also an original eastern view of a ‘Third yWa
between western Capitalism (of free markets) arsteea Socialism (of the state), that was not idanti
with the social market-econon{@oziale Marktwirtschaftpf West German§.This historical fact seems
to be very essential if we want to talk about aigipal post-Marxian view of prophetic movements
within and emerging from the eastern part of theldvdBut this context has changed. Marxist thought
dead. Karl Barth and his intellectual partnershighwosef Hromadka are forgotten.

! See the attached Open Letter to the NCC from ¢peesentatives and members of the German and Fspeetking Reformed
Church in Biel/Bienne, February 5, 2003.

2 Fur die Globalisierung der Gerechtigkeit. Die Referten Kirchen Bern-Jura-Solothurn als Teil desltweiten 6kumenischen
Bewegung. Policy des Synodalrates, 2003.

3 See Esa Thame€ontra todo condenda. La justificacion por la fesde los excluidosCosta Rica, 1991Gegen die Verurteilung
zum TodLuzern, 1998.

4 See the works of Ota Sik about human-democratimbsm and market economy; cf. Arthur RidNjrtschaftsethikl. Gitersloh,
1999, 296-308.
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Globalization today is totally different to thebdirating God-talk of the New Testament
scriptures and the evangelization of Saint Paubb@&lization became a slogan, used by anybody,
anywhere in the world, robbing it of any useful miegs. It no longer has any analytic quality, na&x
content, but is based only on a great feeling aghanking world, that now allows everybody to
communicate with anyone anywhere in the world.

The second concept of globalization is the neertibdoctrine of free markets that should allow
everyone in the world to participate in the goodshe social welfare of a capitalistic world-econom
This view of global economic expansion of the fremld markets is linked with the school of neo-tidle
thought, but is not really different from the grelascriptions that the early Karl Marx (in t@@mmunist
ManifestQ gave. In this point of view, the exportation okstern democratic ideology is merely an
instrument of capitalistic expansion all over therld. The eastern world was not strong enough dstre
against the power of liberalization. The Marxisgirees of the last century indeed had emerged in
dependent societies, lacking their own developnagmt successful democratic revolution. Surely East
Germany and the former Czechoslovakia had beerpégoal cases, where the Marxist regimes were
established after the Hitler war and its destructid former economic power and of the democratic
experience.

Yet following the Velvet Revolutionie Wendg of 1989, these countries were unable to resist
the ideology of the free market, a market which wlid respect the social rights of women and of poor
working people. | remember some papers that | wadtihe time of the fall of the Berlin wall, wheke
talked about the coming Latin-Americanization oé timdustrial, advanced Marxist world, in the same
way as it had happened in Chile, Mexico, and Braziturrently in Argentina. A friend of mine (Ton
Veerkamp) wrote in a light-hearted manner aboutitivzeeasing debts in hard currency (Dollars), that
devoured the socialist systems - in the saragas they devour each democratic system in evergpéc
the world. This phenomenon happened not along ities lof classic Marxist thought. Only Rosa
Luxemburg had contested the wasteful power of @&@adloeproduction of the progressing capitalistic
productiont But here the book had been written before the afsihe Henry Ford production assembly
line, now relying on oil and the progressive tedbgiral substitution of human labor. Luxemburg floe
first time had stressed a Marxist ecological pahtiew, in regard to the fact that a totally libtrd
economy of free market never could value the lichitesources of nature in a just and enduring way. A
soon as capitalism devours all other societies@if social reproduction, it would destroy the basi its
own dynamic and come to an end.

There was much critigue, namely by women, whosstd the “imperfect competition” as a
matter of fact (Joan Robinson, grand lady of Keiardgsm) and the idolatry of religious “priesthood”
the financial institutions (Hazel Henderson). Arggialong similar lines were Helmut Gollwitzer (Bejl
and his disciple Franz Hinkelammert, arguments Wwhiorked hand in hand with the thinking of the
founders of liberation theologyTheoretically it was always clear, that newly fidied free markets never
could change the monopolistic structure of highitadipm and never would fulfill Adam Smith’s own
utopia of the “invisible hand of God”. The neo-liakutopia would no more be trusted sincerely By it
own creators and actors, buén bona fide by the disciples and impoverished followers isteen and
southern states. These opened their markets ipefief and hope for more labor and credits. In gt
of view, the belief in the false deity of free merk became a good instrument to disarm and foece th
surrender of the credulous governments in the digdrparts of the world.

The great gift of civil rights seems to appeamakrojan horse of the globalized civil war, that
started on 9/11, 1973, with the bombing of Menedaof Salvador Allende in Chile. In this prophetic

5 See Thomas L. Friedmafhe Lexus and the Olive Tre¢ew York 1999Globalisierung verstehemMiinchen 2000; contested by
Joseph StiglitzGlobalization and its Discontentslew York , Norton, 2002Die Schatten der Globalisierupgerlin 2002.

5 Rosa LuxemburgDie Akkumulation des Kapital4912; Joan Robinsoin Essay on Marxian Economick942/1966; Hazel
HendersonDas Ende der Okonomi#liinchen 1985.
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perception of what really happens in the world, lioerible attack on the Twin Towers appears nca as
surprise, not as an incredible attack on all tnfimtions of modern civilization, but as the bitesult of
the idolatry concept of modern globalization. | Wdelieve in the innocence of the national segurit
doctrine of the Republican government in the USAhihk that this theological contestation is a very
painful, very difficult and a very necessary comcef our discussions in Prague.

The third issue resulting from globalization todaythe idolatry of security, the security of the
conditions and resources for the foregoing reprtdnmf the living standard of upper and middlessla
people in the USA as well as the European natitiret, seem to be dependent on the growth of the
American dominated world economy. No more freedommmore democratic revolution, but the military
security, the social security and the ecologicaluséy for surviving in the coming disasters doma
globalization discourse, and its corresponding leagg of the big war against the terrorism of thsilited
hungry, and enslaved people all over the world.

This can be characterized as the (Pauline) larggadgheflesh of globalization in its struggle
against the liberatingpirit of hope in a creative globalization for more hunbgnjustice, participation,
democratic evolution and social-economic revoluienthe great hope of all humankind. But | feat tha
the word globalization as such always includes si®as of aggression and conquering and surrergderin
the rest of the world and would not be useful fa signs of the coming Kingdom of God in the Hdlisie
and Glory of God.

Il. Theological Remarks

The Holiness of the Name of God is the first ctindi of and implication for any theological
reflection on the global liberation of human kinad this earth. Justification of sinners by faithr@pas
seen by Martin Luther, includes the praising oféhe God of Israel as the only holy Gb8anctification
of sinners by praying, working and living in thepeoof the justifying God, as seen by Zwingli and
Calvin, includes first the Sanctification of Hisma? The calling to the Kingdom of God, as proposed by
the author (see Prague Consultation VI), must leam ses the first step of the new life in Christ,ttha
includes respect for the Jewish understanding ef hbliness of God's nant&.In other words, the
goodness of Jesus Christ (his divine nature) igmbe separated from the Holy Spirit and the wafi
Christ, that sanctifies the holy name of God (s#e1JL4-17). In this Trinitarian view, the holinefsGod
stands against each ‘globalization’ of human irderand laws, that would as such deny the comioiy gl
of the Lord.

Globalization is not the coming solution of albptems in the world, but constitutes the main
part of the problem we have to resolve when wespréie coming glory of the Lord. Globalization is a
widely used and abused hermeneutical key to seakderstand all that is happening in the worldense
in the light of the ever shrinking planet, the imgaéve of limited resources, the imperative of ghgand
of a new ascetic life style. It evokes little hagreno future at all, for the coming generationd, &great
fear that all the beauty of this tiny little eavtfil be brought to a godless end.

Here | say “No” to this fear-driven ecologicalrtking that denies the abundance of creation. A
theologically grounded prophetic movement cannbtnafthis terrible fear, but has to affirm the beau
of the creation of God, which could be wasted,ltinately cannot be destroyed by the idols of deat

The holy name of God stands against the ideas ohique totality of American lifestyle
spreading in all parts of the world. Many seculayphets see globalization as a matter of econoadt; f
evident in all aspects of cultural change, in jpditand social life today that can no longer besrsed or

" Franz J. HinkelammeDie ideologischen Waffen des Todesbourg/Brig/iMiinchen 1985.

8 See Magdalene Frettloh, “dass er im Brauch arid Bhll stehen.’ Zu Motiven einer Theologie des Masin Martin Luthers Auslegung
der ersten Vaterunser-Bitte and des zweiten GebisteSott wahr nehmen. Festschrift fur Christian LiNeukirchen 2003, pp 65-96.

9 See Karl BarthDas christliche Leben. Fragmente zur kirchlichergbatik 1V, 4 Zirich, 1976, § 77.3.

10 see Berthold Klappert, “Hat das Neue Testamentlda3ebot tibertreten und Christus vergottet? VdigauErwagungen zur
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talked away (see Thomas Friedman). In this maiastrégdeology - as interpreted by one of the most
famous representatives of neo-liberal thought @Naw York Timesglobalization must be accepted first
as a hard matter of fact, to be understood. Thid fact must first be accepted before it can bliarfced
and changed by people. Globalization here has thdee quality of the First Commandment as a
theological axiont! Here arises a new Roman “Empire” without a reaérahtive* But the First
Commandment as such includes and opens a newyrbefibre Israel and before all people, that are
searching for a real existing alternative. A thgatally grounded prophetic movement must not affirm
the terrible view of one singular Goodness, buttbadfirm the Name of the one God in Israel, weads

his people out of this idolatry of deaffhere will be a real alternative of Liberation,afly you ask.

The totality of globalization stands against tleeealation of the holy name of God. In this
revelation the globalization of the free markehdéslonger an unavoidable matter of fact, but a enaif
blinded eyes, which are unable to see, what résljypens in the world. This apocalyptic point ofwie
comes out of post-Barthian liberation theology &€lristian theology in context® and comes close to a
new dream of a “final” turning point in world histothat would fulfil the dreams of many suffering
generations, after the disaster of real-socialisohtae terrifying Marxian regimes (1989), a disashat
reaches back to the rise of the French Revoluti@Bg), which now appears as a terrifying periotiotd
European” humanisrif. The new European humanity cannot continue thelinkl of conquering the
whole world. In this eschatological perception bé tcoming glory of the Lord we have a surprising
convergence of post-socialistic and post-Marxiaciet@s with the millenarian hopes of the minority
church and the hard fact of secular post-Chrisianiety in most parts of the western (or western
influenced) world. To this surprising point of vieMrespond with both ‘Yes’ and ‘No’. ‘Yes’ because
there can be no compromise with the idolatry obgl@zation. ‘No’ in light of the deeply problematic
heritage even of the apocalyptic movements, whicluded the expectation of the coming disastehef t
old world in the hope of the coming glory of therdo

Jesus is the Son of man, who creates the new vaoddtakes away the veil from our blinded
eyes. The poor and poverty-stricken people livimgniost parts of earth have in fact no experiencdl at
of all the great elements of globalization. Thewéao cell phone, no terminal, no computer, no
electricity, no access to the Internet. They haegher property, nor interest, nor money in thécstr
sense? They do not participate in the rise and fall ofafincial speculations. They are no shareholders of
capitalistic values. They have no books, no schamsospitals, no water to drink, nor do they damd.
Globalization appears here as a mere “veil of uscimusness”chleier des Nichtwissénisut not in the
terms of neoliberal doctrine (s. Friedrich A. voayek, John Rawls), but rather as the great varity o
scales, that blind our eyes. This doctrine of dliabtion is grounded on this veiled order of ‘jestiand
providence’, where no participant should ever ble & calculate, manipulate or at last to domirfege
competition. The veil of the free market should dndlie function of the invisible hand of God (Adam
Smith).

But this veil in fact hides the world of have-ndisat live in the stone-age today or in medieval
societies or religious communities, i.e. that nénagt a good experience of democratic values ofiér@eor of
civilian rights. And all these people have no pland no human right in the big economic conceresalise
their labor is no longer needed, and will nevedemanded. Their existence seems not to be profadday
the ideas, concepts and idols we have discussedhdéis is therefore that the enlightenment ofvie of
globalization needs the apocalyptic revelation ofl Go that the scales fall from our blinded eyes.

Christologie als Auslegung des 1. GebotesFastschrift Linkpp 97-126.

1 See Karl BarthDas erste Gebot als theologisches Axiag29.

2 See Michael Hardt/Antonio NegEmpirg Harvard, 2000.

13 See Timothy Gorringésarl Barth, Against Hegemon®xford 1999; cfTheology between East and West. A Radical Herifiage
honor of Jan Mil§ Lochman ed. by Frank D. Macchia & Sueng H.Chung, Ored@ascade Books, 2002.

14 Cf. Karl Barth,Die protestantische Theologi&946; cf. Peter WinzeleEine Zasur des Dialoges. Zur Erinnerung an KarttBa
Neue Dialog-Heftdg. 1, 2001/3, pp 21-38.

196



The Prague Consultations

ATTACHMENT

Open letter on the Iragq war to the National Councilof Churches of Christ in the United States of
America (USA) - Biel-Bienne, February's 2003

Dear Sisters and Brothers in the National Courfa@laurches of Christ in the USA,

Be assured of our sympathy with the traditionreeflom your people and their churches have,
with which we Christians in Switzerland know ouks&d to be closely linked in many ways.
Unfortunately no news is reaching us through thigciaf media about your spiritual, ecumenical and
public commitment to the resolution and preventba needless war by the US government against Iraq
and its population, which has been starved an@éédrfor years.

The NCC represents 36 churches and more than Bi@mMfmerican Christians of different
backgrounds, languages, social status and raceleyation visited Iraq - Abraham's country of amigi
to get a picture of the population’s misery, intadar of the women and children, and to talk with
representatives of all Abrahamic religions.

You called for a day of prayer and fasting on dam27th, 2003, in the belief that powerlessness
cannot be an excuse before God, and that we shetigive up hope:

“We can still stop this war.”

This witness encourages us to raise our voicesdpast you in your position.

- Your nation feels attacked at its very heart bgraorist attack that showed no respect for hunfan li
All the more do we share your deep conviction iithfathat a war of vengeance is not a legitimate
means of solving conflicts.

- God's mercy does not want human sacrifices, betftif all in solidarity, sister- and brotherhood,
equality and justice. The US government is thréatera “sacrificial” isolationism outside
international law, blackmailing the organs of th&l Uhto making its “desired” decisions, and
potentially also endangering the neutrality of thé inspectors.

This dynamic is a cause for alarm.

We share your deep concern that this could destteynational law and send US soldiers to a sessele

sacrificial death.

- God's love desires the reconciliation of all pegplet the profit of a few at the cost of all. Itifs
contravention of Christ's Way and example to assignevil in the world solely to our opponents,
and to pursue the goal of self-justification in tieme of Christianity against the members of anmothe
religious community.

- The Holy Scriptures call upon all the Abrahamidgieins not to take God’s name in vain but to
worship it, because only through this can peaceharaling be brought to all people. War and the
breaching of the law cannot be justified by the jg&bs

We pray for you to hold firmly your position, andevask for God’'s blessing on your success. The

representatives and members of the German-andrspeaking Reformed Church in Biel-Bienne.

Further signatories
(in commission) Pfr.Peter Winzeler

Ewald Dammann Valéry Blaser
President of Council (Presbyterium) President afiliil (Presbyterium)
Biel-Madretsch Biel-City

15 See Gunnar Heinsohn/Otto Steidéigentum, Zins und GeltHamburg, Rowohlt, 1996.
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FORMS OF VITA APOSTOLICA ET EVANGELICA: AN ESSAY ON MENDICANTS
AND METHODISTS -

Charles W. Brockwell, jr.

Introduction

This research belongs as much in the portfolidlflican studies as it does in Methodist or
Wesley studies. | am interested in Methodism asl, @mly as, part of the larger Christian story. Our
particular 250 year story is a great and stirring.d\Nevertheless, standing alone it is also a somalin
the context of the two millennia of Christian histoLike all Churches, we are poor in traditionttie
only history we know is that which we can claimedtitly.

This comparative study represents an unexpectadecgence of apparently disparate research
and teaching interests. In the seminary | am resiptsnfor United Methodist heritage studies in #neas
of history, theology, and ecclesiology. In the wmsity | offer a broad range of Western European
Medieval, Renaissance, and Reformation work. Assked two questions - what is the place of
Methodism in the church catholic, and how did Ciaisty evolve in medieval Europe - | began to
discern significant and exciting parallels betw&®esley’s Methodism and the mendicant movements of
five centuries earlier.

Methodist Medievalists

From out of the looming centuries between Constanthe Great and Martin Luther, John
Wesley admired a few select individuals (for ins@nBernard of Clairvaux) as examplars of “heart
religion”. Otherwise, he shared the aversion to ime Christianity that characterized the outlodk o
both Anglicanism and the Enlightenment. His knowleaf the medieval church was scant becau¥e 18
century Anglicans continued to be very negativeualoedieval Christianity. They took serious account
only of the Bible, the eastern ancient church, Astime, and the Caroline Divines. They knew Calvid a
Calvinism, as well, but little else from the "l@entury be it Roman Catholic, Protestant or Radica
Reformation. The medieval centuries, identifiedhwjapacy and corruption, were despised. Wesley
accepted the conventional judgement about what Wwetter and worse eras in church history. Also,
modern scholarly critical study of medieval histeorgs in its infancy in his time.

So it is natural that only a few Methodist schelaave taken an interest in the medieval church.
Methodist Episcopal Bishop John F. Hurst (d. 19E9ms the earliest. Then came Britishers Herbert B.
Workman (d. 1951), Henry Bett (d. 1953), and R. MewFlew (d. 1962). Today there is Principal Rupert
E. Davies of Great Britain and United Methodisttgip William R. Cannon. Of these only Workman and
Bett had their main scholarly interest in all thsngedieval. Even Professor Albert Outler’s polyntath
interests were rooted in patristic studies.

Workman's brief 1909 essay for the New HistoryMéthodism, “The Place of Methodism in
the Catholic Church”, appeared separately as vegl remains the classic attempt to speak to the
guestion it raises. Like Hurst and Bett he was nioterested in medieval dissenters such as Joachim
Flora (d. 1201/2), John Wycliffe (d. 1384), and ddtus (martyred 1415). No one has made a detailed
comparative study of Wesley's Methodism with thevpdul Church renewal movements of the High
Middle Ages.

Nevertheless, as contemporary Anglican scholarskiphappy to acknowledge, there are
significant continuities from the Church into théuech of England. The English Church retained more
of the medieval heritage than did any of the othewements which broke with Rome in thé"intury.
Thus Anglicans, including the Wesleys, were mor¢hGlic than they knew, or than Methodists have
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subsequently appreciated. This makes it all theenfascinating, and instructive, to discover similar
dynamics and phenomena operating in both the otddia Church and in this evangelical movement in
the reformed catholic Church of England.

Two New Moments in Western Christian Spirituality

Mendicancy and Methodism arose at historical tgnpoints; times of social crisis brought
about by economic, and in the latter case techimdggevolutions. Both were more urban than rumal
terms of the populations they served. Both souglitet Church responses to eras radically diffenemn f
those immediately preceding. Francis said, “Gogewiup the brothers”. Wesley said, “God raisedhep t
Methodist preachers.”

The vast differences in the technology and scélpraduction, as well as in the number and
concentrations of population, between the medidvagban Revolution and the modern Industrial
Revolution may have caused us to overlook commideslbetween these two religious movements.
Hugely different phenomena may have obscured oew \of underlying shared dynamics, and even
phenomena, in the “works of God” called mendicaaeyl Methodism. The great divide of the™16
century also leads us to assume there is littettearned from comparing Methodism with the mealiev
church.

Research shows that both mendicancy and Methoafifared the love of God in Christ Jesus to
despised and downtrodden people. The evangeltstisstt of Methodism is well known. It is less well
known, at least among Protestants, how the mengichie the Methodists, reminted the Pauline model
of urban evangelistic outreach. Mendicancy and M@igm sought to “look to the quarry from which the
church was digged, and the rock from whence it n@asn” - vita apostolica et evangelicdprimitive
Christianity”. Both aimed to reform society, es@dlgi the Church, by renewing the people in the &ife
holiness (perfection).

The Mendicant and the Methodist Centuries

The opening of the second millennium of the Chaistera brought a new day to Western
Europe. Beginning in the late tenth/early eleverghturies, a commercial and urban revival produced
Europe much changed by the time of Dominic and é¢igaim the 1200s. Some historians go so far as to
speak of a medieval industrial revolution betweles tenth and thirteenth centuries. One writesjs'lt
fascinating to see that the social prerequisiteshfe modern British Industrial Revolution weretwally
the same as those for the medieval industrial teal” (Gimpel, p 229).

| think this claims too much. There certainly véeagr increasing production from the turn of the
millennium to the Black Death, but the medieval Matid not achieve the power technology nor produce
the population level requisite to an industrialalesion and mass production. Water mills and wirlthmi
were the most sophisticated medieval power teclyyol®he former made a numerical quantum jump
from the 11" century.Domesday BookL086) records 5,624 water mills in England, arrage of one for
every fifty families. This process continued in thE00s, then stabilized until the"™ Bentury. Windmills
were introduced around 1180 from the East (Mar¢ori®9, 105).

Outside Islamic Spain (in the "l@entury Cordova probably had 500,000 inhabitamisjiieval
urban populations before 1000 were puny. End &t @@ntury Paris may have had 228,000 people,
making it by far the largest city in Europe (Chastreconquistain Spain was accompanied by
precipitous urban decline). Next largest were Veniwhich grew from 70,000 to 100,000 during the
1200s, and Genoa from 30,000 to 85,000. Florence fsem 15,000 to 60,000 in the ".8entury and at
its peak in 1500 had only 70,000 inhabitants. Bsugever rose above 35,000-50,000. Cologne’s
population was 50,000 to 60,000, Mainz and Regengshbout 25,000. Nuremberg with only 10,000
persons was still a large city by medieval stanslafdhirteenth century London had between 40,000 and
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45,000, and would not be much more than 50,000 @ve500 (Chandler, pp 107-125, 159, 187-188,
198, 204, 205, 208).

Industrial operations were correspondingly smedils. The chief industries of the Middle Ages
were textiles, mining, and construction. Most tiexproduction was done in homes, each part of the
process carried out at a different site, and thelevloperation held together by agents of the mea wh
provided the raw materials and sold the finisheddgo Not until the 1400s in England did a trend
develop where rich entrepreneurs collected workeis placed them near their work centers. The state
owned shipyard of Genoa, employing perhaps 5,00) mas altogether exceptional.

Europe’s renewedrbanitasproduced significant distress for those whose |lahade it possible.

A third phase of guild history was beginning in &' century. In addition to merchant guilds (chambers
of commerce) and craft or trade guilds (manufactuessociations), and staunchly opposed by thesm, th
workers moved to organize their own guilds (labarons).Only guilds of their own could win them
economic leverage and political participation. Agations of journeymen, apprentices, and manual
laborers were not welcomed by city councils whosamiership was drawn from the commercial and
entrepreneurial elite. The movement was not gelyesaiccessful. Medieval workers did not create a
viable corporate life.

This workers’ struggle was a major theme of thetesy of Dominic and Francis. Clashes over
the issues of money and power were carried totteets. In Bruges the craft guilds literally fougheir
way to seats on the city council in the early 1300s

Thus the cities of the 1200s were places of newcentrations of old social problems:
exploitation of labor in boom times; unemploymentigoverty in the down cycles; high visibility of
persons unable to provide or care for themselmebyactims of injury, disease and death.

As early as the mid-1000s concerned monks andcslegenerated a number of parallel,
uncoordinated responses to this situation. Thiziked thevita evangelicanovement. It resonated with
the larger reform movement - the Gregorian reforrwhich claimed to be a renewal eftclesia
apostolica et evangelica

In the late 12 century single, working class women, the beguilielsg together in voluntary
poverty, practicedita apostolica et evangelida the cities. Their male counterparts, the beghandtre
usually from textile worker families. Originating iThe Netherlands, this lay movement spread todéran
and Germany. Thelumiliati (or Poor Catholics) were found in the towns ofthern Italy. Best known
were the Waldenses, originating in Lyons, soonated heretical, and today a living Church. All leé$e
were lay movements with an apostolate of ministrihe needy.

The vita apostolica et evangelicenovement of the High Middle Ages found its claskica
orthodox expression in the mendicant orders ofl@fecentury. The Order of Friars Minor (Franciscans)
and the Order of Preachers (Dominicans) are theofianones. Carmelites, Hermits of St. Augustine,
Williamites, Mercecarians, and Servites were anP)cbntury mendicant orders.

Added to urban social problems rooted in wages warking conditions, another prominent
feature of 18 century European social history was religious idual Labeled heresy by the Church, this
movement was powerfully influential through its owtbigensian or Cathar ecclesial structure. The
Order of Preachers, the Dominicans, emerged toteo@atharism. This large topic of heresy (moderns
might say dissent from the Catholic cultural corsses), however, is both tangential to the project we
have immediately in hand and too large to be intced here. The Methodists certainly were an Oréler o
Preachers, but there is greater generic affinitwéen Franciscans and Methodists.

The revolution occurring in Georgian Britain wasiadustrial, economic, and urban revolution.
Methodist scholars have this history well in mi@hly a few reminders are needed to bring it forward

The Industrial Revolution may be dated from 170€@albrookdale, Shropshire when Abraham
Darby succeeded in using coke rather than chatooalelt iron ore. Its symbol Ironbridge, the wodd’
first cast iron bridge, visited by John Wesley w faonths before it was thrown across the SevereRiv
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in 1779, is still visible (Works, [Jackson], IV:14&lohn William Fletcher, “the Methodist parsonhda
vicar of Madeley from 1760 to 1785, served, amotigers in his rough, poor parish, the people of
Coalbrookdale.

Abraham Darby Il further advanced iron production using pit-coal coke obtained by dry
distillation in mid-century. But the invention byeHry Cort in 1784 of the puddling process provites
breakthrough needed to rid raw pig iron of its imipes and render it convertible to forgeable iiora
reverbatory furnace, while still using coke as filel. These developments produced England’s quantum
leap forward in iron production (20,000 tons in @720,000 in 1788), and proportionate demand fat co
production (4,500,000 tons in 1750; 6,000,000 iAQt 72.0,000,000 in 1780) [Marcorini, 1:223, 268].

The decades of Wesley's adult life also witnessed explosion of inventions in textile
manufacture. Henry Browne’s machine for stampingmg€1721); David Donald’s automated cylinders
for scutching and beating flax (1727); Basile Bourts mechanism for automatically choosing the cords
to be drawn through a loom (1725); John Kay's fyshuttle (1733); the first truly mechanical spimni
machine by Lewis Paul and John Wyatt (1738); Jaregreaves’ hand operated spinning jenny (1764)
and Richard Arkwright's water-powered spinning nmaeh(1769).

To these advances in metallurgy there was addedptiwer technology of steam. Thomas
Newcomen built the steam engine that was in comms®in collieries from 1712. James Watt made
fundamental improvements in the efficiency of Nemem's device in the 1760s. In the final decade of
Wesley's life steam engines began to be used toatgpenachines in the metallurgy (1783) and textile
industries (1785) [Marcorini, |: 226, 231, 236, 2824, 268-269).

England’s industrial and commercial cities begaroverflow with people in the 18century.
Key representative population changes from 17008@0 are as follows: Birmingham from 15,000 to
71,000; Bristol from 25,000 to 66,000; Liverpoobifin 5,000 to 76,000; London from 550,000 to
861,000; Manchester from 8,000 to 81,000, Newca%/600 to 36,000 (Chandler, pp 181-189).

Through all these changes in the technology, seaid speed of work, scores of thousands
whose daily labor produced raw material and finisgeods from mines, iron works, and textile mills -
adults and children - were bent and brutalized uhdelve to eighteen hour work days in six day work
weeks, for low wages. The Church failed these peopheir new England was Methodism’s original
world parish*

The pastoral integrity of the Georgian Church dafigland ought not to be universally
condemned. As Anthony Armstrong summarizes, “when@eneralization is attempted, the eighteenth-
century clergyman gets the worst of it; and whenelatailed study of individual clergy is made, they
emerge with credit.” It appears that the Church,wasthe whole, “keeping its charge” with workméaeli
fidelity; its parish clergy, in the main, consciens and dutiful, if lacking the fervor and fire of
Evangelicals and Methodists (Armstrong, p 28).

The Church, however, did not meet the challengé&soindustrial new England because new
parishes were not established to serve the boouitigg. Before 1818, creating a new parish required
Parliamentary approval. Intraparish chapels angnetary chapels met some of the need. But new
parishes in working-class areas, along with pasdossvyn from and relating with worker families, were
not provided (Armstrong, p 34). An apt analogy emypd by Prof. Clifford H. Lawrence to describe the
mendicant era Church may be fully applied to thyedethodist period, as well.

The predicament of the thirteenth-century Churcls wather like that of the British
Railways in the mid-twentieth century - its layaeflected the economic and social

! Colliers were among the most benighted and bestthsegments of society. Until Wesley went amdregnt they were generally
unintroduced to religion. “The amazing rapidity kvivhich Wesleyan Methodism was taken to, and spaeaohg, miners was the
most striking cultural change they underwent ingtghteenth century... In fact Methodism made farerimpact on manufacturing
communities in general than it did in agricultukélages. One thing which could with certainty baids about a miner or a
manufacturing worker in eighteenth-century Englamds that he was far more likely to have been ahbtist or dissenter of some
other kind than was a farm labourer or small fafnieule, [1981], pp 207-8).
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needs of an earlier age. In the thirteenth centineymajority of the population still
resided in the countryside; but the significantvgto points were the towns, and
thenceforward modes of Christian piety and formasafetical life would be determined
by the religious experience of townsmen (Lawrepc240).

Economically, and thus socially, the Europeantéeinth and the English eighteenth centuries
were radically different from their immediately pegling periods. Mendicancy and Methodism sought to
be Church responses to human need arising fromUtlhan and the Industrial Revolutions. They
proposed the practice weita apostolica et evangelicghe reinstitution of primitive Christianity.

Some Mendicant and Methodist Similarities

Franciscans and Dominicans renewed the effoti@New Testament church to make the whole
body of the faithful the primary subjects of spigt direction. These mendicant friars were notstésied
monks. They recruited laity to pursue the path édfiqrtion without leaving the world for the cloiste
This was a permanent contribution to the historZbfistian spirituality.

The friars itinerated, but not as free lance waede They were accountable to superiors who
appointed them to their work, and they lived byraspribedregula To be sure, the centripetal pull of
institutional growth and consolidation moved thiars soon enough closely to resemble the monastic
orders.

Dominicans and Franciscans were also connectiomaements. The Order was headed by a
Superior General or Minister General. Geographavinces were led by provincial ministers. The local
communities of friars and the lay fraternities loé torder were under the discipline of a writtere raf
life. Connectional officers linking the local withe provincial levels had the power to enforce igigte.
Decisions for the Order as a whole were taken @bgie General Chapters.

The Dominicans established houses in the townsthAs chief apostolate was preaching in
defense of Catholic orthodoxy against the heretiesy built churches to accommodate large crowds.
Sometimes they sent brothers to the smaller towdstize villages to conduct evangelistic campaigns o
several weeks or months duration. Dominicans wis® grominent in the #3century missions to North
Africa, northeast Europe, the Middle [Near] Eastli& and China.

This Order of Preachers was strongly committechtormed preaching. From their beginning,
schools for members of the Order were important1B39, only fourteen years after their foundingyth
established their first chair of theology in theilgmsity of Paris, however reluctant the seculasteis
may have been to have them around. Not only dig fnieduce much practical literature on preaching,
but within one generation they gave the Church bitiert the Great and his stellar pupil Thomas
Aquinas.

It is, however, the first great mendicant ordettta 13" century that is more prominent in the
Protestant image of the medieval church, owincheouniversal appeal of Francis of Assisi. It tuous
that early Methodism had more in common with thstfiFrranciscans than with the Dominicans. Francis
and his “little brothers” were helpers of the paod the sick, especially lepers. They were alseritint
urban, and sometimes rural, evangelists. If angththe Franciscans were even more active than the
Dominicans as missionaries, and they led in thesimisto Mongol China.

In the early years, the Friars Minor resisted atioo and the establishment of permanent
houses. The struggle over issues related to itistialization produced a tragic history even ptior
Francis’' death. Before the 1Zentury was over these two great orders had gresvg similar. Not
surprisingly, however, their “denominational riwgltived on. At all events the Franciscans too proed
great theologians in the century of their founditfgnkers like Alexander of Hales, Bonaventure, and
Duns Scotus. In the f4century the English Franciscans, preeminentlyisviil of Ockham, were among
the most creative thinkers in the Church.
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The story of the mendicants takes on added irttefirs Methodists at the point of the
development of the First, Second and Third Ordeithinvthe general Order; “the threefold army” as
Francis put it. The First Order was the friars undew. Some friars were ordained - Francis was a
deacon, Dominic was a priest - while others renwit@y. A Second Order of the mendicant
organizations was provided for women who took vawed under a rule, and often devoted full time to
the apostolate of the Order. Social service and¢hehing of children were the usual activitiesthud
Second Orders; work associated with the woman irolthat society. The Franciscan “Second Order”,
however, the Poor Clares (1212) were strictly ¢dviesd. They participated very little in the apostelof
the First Order. The Third Order was for men andnen who remained in secular life.

In the late eleventh and early twelfth centuriBepedictines and Premonstratensians began to
respond to requests from groups of devout laitysjairitual guidance. At that time such developments
were not widespread and cannot be spoken of asvement across the church. Reference has already
been made to the lay societies of the late 11@fg)ibes and beghardsumiliati andWaldenses

These latter groups had an aspect of social gratesut them. They expressed dissent in the
idiom of the accepted Catholic cultural consenSasne of them called particular attention to thetiast
between the economic status of Christ and the lgsosind that of contemporary aristocracy - lay,
clerical, and religious - and thus created the maé&for a popular demand for social change. Omoeig
founded in the 1170s, the Poor Men or Poor CathalfcLyons, better known as the Waldensians, went
within a decade from acceptance to proscriptio®4)1All of the other dissenting groups either drig,
blended with the mendicant phenomenon, or were regppd. Of the medieval religious movements
which fell under ecclesiastical condemnation, dhlyWaldensians survive.

The Franciscans came very close to being a rejfjeae Waldensian story. That they were not
speaks of the resilience of the church and heityalbd domesticate revolutionary impulses in ecieles
life. Not only were the Franciscans permitted tmaé in the church, they and the Dominicans pravide
a channel for the rising tide of lay piety througlk agency of the Third Order.

The Franciscans made the greatest use of the Thildr. Francis, in cooperation with Count
Cardinal Ugolino (Pope Gregory IX, 1227-41), wrake tertiary rule. This 1221 Rule regularized a
popular relationship to the Order which was probagacticed as early as 1209. At all events, Pope
Benedict XV (1914-22) credited the Franciscan aeytimovement as the first effort by a religiousesrd
to open the religious life to everyone (Masserod Habig, pp 401-07).

The 1221 Rule has eight chapters. It describedistinctive dress of the men and women.
“They are not to go to unseemly parties or to showslances.” They and their households could not
contribute to actors. Fasting and abstinence weyeired.

Franciscans were to be reconciled with their neogh, including, if need be, restitution of what
belonged to them. They would pay all tithes, past future. They were to take formal oaths only when
legally necessary. Oaths in ordinary conversativaege also to be avoided. They were not to use lletha
weapons or carry them on their persons.

Applicants for membership had to meet the cond#icegarding debts, tithes and reconciliation.
These novitiates were in probationary status forear before being eligible for full membership. A
married woman had to have her husband’s consewrébgdining. The only ways out of Third Order
membership were to enter a religious Order fulletior be expelled. Expulsion from the Order did not
carry with it excommunication from the Church. Ekpe members could be reinstated.

Each local unit (fraternity) was led by two persaralled ministers and a treasurer, all three
(s)elected annually. There was also a connectioffiger, the Visitor, who had disciplinary powerewv
all tertiaries and who related the fraternity witle provincial minister.

They said the seven canonical Hours daily. Thesewequired to make confession and receive
Communion at Christmas, Easter and Pentecost. {Pi& Lateran Council’s stipulation of minimal
obligation for all the faithful was the Easter cesgion and Communion.)
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Once a month all Franciscan tertiaries of a ciguld meet in a church designated by the
ministers and assist at services.

There was a regular collection for the sick, pamod members of families of deceased Franciscan
sisters and brothers. Detailed guidance was gioemfnistry to the sick.

It was acknowledged that some mayors and govemgyht be ill-disposed toward the Order
(Habig, ed. [1983], pp 165-75).

Luchieius of Poggibonsi and his wife Buona of Se@dpoth d.28 April 1260) were the first
Franciscan tertiary couple. He was a merchant aaith gpeculator. They distributed their wealth amon
the poor, retaining only a field for themselves.

The last General Chapter of Francis’ life repott@ideen Franciscan provinces; six in Italy and
one each in Spain, Provence, Aquitaine, Francan&ey, England and Syria.

In the Wesleyan movement the emergence of theedrfociety as a distinctive association
within the evangelical revival can be discernedrfrmid-1739 through the first half of 1740. This viks
year of the developments of the New Room in theskf@ir in Bristol and of the Foundery in London.
“For the members of the Foundery and New Room $esiéVesley was the supreme authority, their
Father in God... Every responsibility undertakendtlgers in the organization of these Societies was
authority delegated by Wesley” (Baker [1965], 1:22® 1742 the third corner of a triangle of major
centers would be secured when construction begaheoNewcastle Orphan House. Wesley was on his
way as the personal leader for the next fifty yeafsan identifiable people, the people called
(denominated) Methodists. Both Frank Baker and Aleitler identify Wesley’'s ministry as that of the
superior general of an order (Baker [1965], 1:22atler [1964], pp 19, 306).

Rapid evolution of Wesley's Methodism into a mowinthat exhibits the essential marks of a
religious order came as the result responding tmraber of challenges. Above all, a discipline was
needed for the nurture of those who wanted “tofilem the wrath to come and be saved from theg”sin
Wesley also felt compelled to expand the Methodistreach into new territories. Each of those
challenges carried with it the challenge of ex@éngghe teaching office so that the evangel - whas
being preached - would be distinctive amidst théexef theologies in the revival. Finally, the griog
movement required a system of government and messtvat would secure the continuance of
Methodism after Wesley's death.

The Wesleyan movement evolved into the realityyaf the official status, of an order. Wesley
did not initially have a grand design for his mitnys As the movement grew, he developed or recaghiz
pragmatic ways (prudential means) to advance it tandecure the gains. Many of these adjustments
became Methodist institutions, distinguishing mais the Wesleyan order. One of the first, lay
preaching, was definitely not of his choosing. Astf offended by Thomas Maxfield’'s temerity, he
changed his mind across that winter of 1740/41. flhdime preachers, Wesley's “Sons in the Gospel”
(Phil. 2:22) were designated as helpers or assistdimese Wesleyan “brothers, friars”, itinerant la
preachers, were the primary agents of the Methaglisstolate of evangelism, including social servioe
the first generation of workers in and victims loé industrial Revolution.

So it was with the class system from 1742. Attfiess primary groups for nurture (Christian
conference), so-called bands met once a week. Therstewards of the Bristol society divided the
membership into groups of about twelve to make Wepé&rsonal contact and collect a penny toward the
debt on the New Room. They soon learned the pasiachdisciplinary utility of this system. Wesley
adapted Captain Foy’'s scheme, and the class emasgih@ characteristic forum for Christian confesen
in the Methodist economy of the Christian life, digh not to the total disappearance of the bands,
especially in the large societies (Baker [196522P).

While Wesley produced rules aplenty for his pepplpecially the preachers, there is no single
document that compares to the Franciscan Rule.cbne Methodist rule of life document was the
General RulesThey were published late in February 1743, at déestte in a pamphlet entitlethe
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Nature, Design, and General Rules, of the UnitecieSies in London, Bristol, Kingswood and Newcastle
upon Tyne Here the kinds of rules that Wesley had drawrfarpbands were applied to the emerging
order. “Methodism” meant an identifiable disciplifer anyone who continued in the United Societies,
and we are justified in attributing to teneral Ruleshe character of eegula

Though not set forth in this sequence, Rideshave three parts, following the introductory
historical paragraphs. First, the condition of menship in the Society: “a desire ‘to flee from theath
to come, and to be saved from their sins’.” Thesgighment to a class for spiritual nurture and for
attention to the temporal needs of the Societyhdw their souls prosper; ...give toward the retiethe
poor... any that are sick, or... that walk disolglerto pay to the Stewards... account of whahgagrson
has contributed.”

The third part comprises the rules themselvesthate are three of them. Actually, they are
more like three principles with specific examplé&aehed. “...wherever this [desire to flee from #math
to come and to be saved from sin] is really fixedhe soul, it will be shown by its fruits.” So Weg
required that members of the United Societies ‘ena# their desire of salvation.” The first evidemees
“doing no harm... avoiding evil of every kind.” Tlsecond evidence was “doing good,... being, inyever
kind, merciful... doing good of every possible sotb all... to their bodies... [and] to their &ou” Third,
was “attending upon all the ordinances of God.” Tdinances he listed were: public worship; the
ministry of the Word; the Lord’s Supper; prayerassing the Scriptures and fasting or abstinence
(Works, [Jackson], 8:269-71).

One discerns in these rules a dynamic of desiredlvation and disciplines appropriate to those
who are working out their salvation. Working ouetnsalvation does not mean earning it, but foltayvi
the way of a disciple. The discipline itself is thad cleansing (doing no harm; avoiding evil), ifity
(doing good to the bodies and souls of all) andlifeg (attending upon the ordinances of God). Fpall
the context of the discipline is the class and gbeiety (a company having the form and seeking the
power of godliness). Neglect of either the discip§ or the company resulted in expulsion from the
United Societies. A person so excluded was notmxeonicated from the Church, merely dropped from
among those who had the privileges of the Wesleydar.

Larger institutional forms became necessary. Tireuit system was in place by 1746 and may
have origins to 1742. In June, 1744, Wesley presideer the first Methodist Conference when six
Anglican priests and four laymen advised him arzkirged his decisions on matters, mostly doctrinal,
affecting the order. The Conference met annuakyehfter. Herbert B. Workman saw the Conference as
similar to the General Chapter of the Cistercianghie 1100s and the Franciscans in the 1200s. The
medieval organizations were the first expressidnsoanectionalism in the Western Church in the sens
of churchwide self-regulating organizations whictere still part of and loyal to the larger Church
(Workman, p 64).

The Methodist Conferences of 1744-48 emphasizectride: “What to teach”. In 1749
discipline and polity were the major concerns. @heam of that Conference was “that there might be a
General Union of our Societies throughout Englamith Wesley as Vicar General, the Assistants as his
Agents, and the Foundery Chapel in London at trethef an intricate network receiving reports and
despatching both instructions and help...” Thisppsal was a logical extension of the new system of
Circuit Quarterly Meetings, an experiment begun pheceding year to strengthen the cohesion of the
societies. The Foundery would have been the hibeobnited Societies. Assistants would have inglire
at every Quarterly Meeting about every local Sogieelaying information and questions to the
Foundery, and receiving answers from the Stewdreiet(Baker [1965], 1:239, 242).

The Minutesof Conference, in particular the “Disciplinary Mites” constituted the canons of
this order’s general chapter. “The ‘Disciplinary iMites’ were revised and enlarged in 1753 to form a
codified body of regulations, known as tharge Minutes.” Five more revisions were published in
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Wesley's lifetime. This was the basic governanceudwent for both British and USA Methodism into the
early 19" century (Baker [1965], 1:243).

The Methodists also established preaching hodsesse were not priories to be sure, but some
of them, such as the New Room, Foundery, and Orpluause had permanent residency aspects. The first
of these was in Bristol. By 1750 there were twelWethodist preaching houses and at Wesley's death
there were 588 in England, Wales, Scotland andrcetombined.

To maintain the connectional unity of the soctieho used these preaching houses, the 1763
Conference adopted a Model Deed. Each trust deed Ntethodist preaching house was to state that
following the deaths of John Wesley and William r@shaw the right to appoint the preachers should
belong to the Conference. Further, no doctrine reoptto Mr. Wesley'sExplanatory Notes Upon the
New Testamer{il 754) and four volumes &ermong1746-60) was to be preached in those houses.

The Model Deed was merely a document of the Cenf®. Some more binding action was
needed if its provisions were to stand againstal@ehge. After long deliberation, Wesley executed t
Deed of Declaration (Deed Poll) in 1784. By it lumstituted the so-called Legal Hundred as the iaffic
decision making Conference, and made them selfepeating, to govern Methodism after his death. The
Deed Poll accomplished the “legal establishmentiethodism” (Baker [1965], 1:228-30). Thus did the
Wesleyan order gain official status, but not in @furch?

Wesley also left the order a quintet of core doeots as standards of both doctrine and
discipline: The General Rule€l743); Explanatory Notes Upon the New Testam@id4); Sermons on
Several Occasion&™ ed. 1787):A Collection of Hymns for the use of the Peopléle@aMethodists
(1780), and théarge Minuteq1789).

Parallels between Mr. Wesley's Methodism and theagorders of the medieval Church go
beyondregula permanent foundations, connectional structuressaandards of doctrine and discipline.
Methodism may also be seen as having its Firstoi@kand Third Orders. The ordained persons among
the Methodists - the Wesleys, William Grimshaw, ddéHetcher, for example - were like the ordained
friars. The lay preachers were the brothers, thériars. Together these “Methodist friars” compdsthe
First Order among the Wesleyans.

The analogy holds even to the extent of celibaeind a distinct advantage, though not a
requirement, for early Methodist preachers (and;cofrse, for missional rather than evangelicalorgls
A preacher who married without the prior approvél tbe other preachers could not expect the
Conference to include his spouse in the appropriatfor preachers’ wives.

At first, something of the principle of mendicanesas evident as well. The preachers were
prohibited from taking any money from the people. 1752 the Conference established an annual
allowance for both preachers and their families, monpayment by the circuits was a frequent and
continuing problem. Every year preachers had tbddped from connectional funds raised to assidt wit
the building of chapels. Yet, if a preacher coudd give full-time itinerant service, he was notaiatd by
Wesley as a traveling preacher under appointmeatmight become a local preacher. Local preachers
did much to strengthen Methodism, but they weréonger members of Conference, the Wesleyan First
Order (Baker [1965] 1:234-38; [1970], pp 81-84].

The United Societies also had a Second Ordereisd¢imse of having women leaders in the work.
Sisterwas a form of address applied to all Methodist womAmong them there was an identifiable
group of single (unmarried or widowed) women whaevienportant leaders in the movement as a whole.

2 Other evidence of the increasing institutionalimabf the Wesleyan movement is ample: establishofem General Fund for connectional

purposes (1761); establishment of the Preachens! @763); controversy over whether or not Methaditiould separate from the Church of
England, brought to a head at Conference in LA&@8); Wesley's initial plan for preserving thetyraf the traveling preachers after his death
(1769); first appointment of a preacher to a wdneothan traveling a circuit (1773); institutidifthe Cabinet” to assist Wesley year around in
administration (1785); creation of the Book Comemsiths a group to oversee Methodism’s general 8sg1@88), and organization of both a
Building Committee and a Committee for the ManageraeOur Affairs in the West Indies (1790). ThestfiConference after Wesley's death
established the District structure, the all-impartationing Committee, and a committee to suigaihKingswood School.

207



Prophetic and Renewal Movements

While they were not admitted to the ranks of tharf;, they were more than ordinary class and spciet
members, and Wesley found ways to encourage thémmvihe emerging structures of the connection.

Earl Kent Brown has shown that the Wesleyan sistarried out three major types of work:
speakers of the Word, itinerants and support-gleapders. While Wesley never appointed women as
itinerants - they had to remain always a “secordleo - some of them traveled extensively, doing the
same work as the male traveling preachers. FronlTd@s to the 1780s Wesley grew in his acceptance
of their ministry. By the latter date he was usihg same arguments to justify the “extraordinary”
ministry of women that he had employed forty yezadier in defense of lay men preachers.

The Methodist friars and sisters were the leadérshe brothers and sisters at large - the
members of the classes and societies, the Wesl&pad Order. The minister or lay preacher, as
Wesley's appointed assistant, maintained Methadistipline among the tertiaries. In 1741, Wesley
instituted quarterly renewal of the class tickeppAcants for membership underwent a three morh tr
period (changed in 1780 to at least two months).ifii@ster or lay preacher in charge alone decided
about admission and expulsion. So too in the mattéocal society leadership. Stewards, class leade
and band leaders were appointed and removed hyitfister or preacher (Baker [1965], 1:223, 226).

The Wesleyan counterparts of Luchesius and Buoeee vpeople like George and Hannah
Cussons of Scarborough. He worked as a joiner abiohet maker thirteen hours a day, from 5:00 aom. t
6:00 p.m. Then he “usually attended preaching, wihenchapel was open for that purpose, or public
prayer meetings, or meetings for Christian communa if not engaged in any of these, then in negdi
and prayer.” Childless themselves, the Cussonsyamously provided a “plain and useful education” for
scores of children whose families were as pooroorgr than they (Church [1949], pp 226-30).

Thus in their lives - avoiding evil, doing goodtt® bodies and souls of others, and attending the
ordinances of God, as tligeneral Rulestipulated, in their plainness of apparel, aslthege Minutes
prescribed, and in their fellowship with the sisteand brothers, as Society discipline required, the
Wesleyan tertiaries were an identifiable peoplesyltvere “the People called Methodists”. For the tmos
part members of the Wesleyan Third Order were warle and victims of the first generation of the
Industrial Revolution. Scholars are beginning tawoent and assess the impact of the Wesleyan Third
Order on the social history of Georgian Englanddiws, Jennings, Marquardt, Semmel).

At Wesley's death in 1791 there were some 72,0@@8hbdists in society and perhaps 500,000
general adherents in Britain (Harrison [1985], @)21n addition, there was a new denomination m th
USA and work in all parts of Britain’s remaining Asmican dominions.

Here we have been able to detail only a small glathe dynamics and phenomena which were
shared by mendicancy, especially FranciscanismMettiodism. Other areas which are proving, or hold
promise of being, fruitful for comparison are tldldwing:

- Francis’ and Wesley's expressed intention for thextraordinary” ministry of their
friars/preachers to inspire the ordinary pastordda@ better job. Some of Francis’ wording
is virtually the same as Wesley's.

- How mendicants and Methodists employed a Paulimadigm of itinerant, connectional
urban evangelism and discipline.

- The global missionary impulse of both mendicanay Erethodism.

- The importance of preaching and the comparison ludtwas preached. Redemption was
their shared homiletical theme.

- Eucharistic devotion.

- Christian perfection and the imitation of Christhi§ is the whole area of mendicant,
especially Franciscan, and Methodist spiritualityve was central in both.

- Use of music from popular culture. Francis usedvemngal troubadour tunes for his
canticles.
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- Social ministry activism. Both promoted philanthyopather than direct political reform.
Also looking at the social implications of theircaptance of and respect for all persons and
the “evangelical economics” (Jennings) of Franaigoaverty and Wesleyan stewardship.

- Comparative ideals of “Christain antiquity” (T. Cpbell); vita apostolica et evangeliand
primitive Christianity.

- Christcentric devotion and continuous presencéefSpirit (Outler [1985]).

- Second generation social domestication of the mewsnwith attendant schisms involving
elements which insisted on loyalty to the origindgdion and program of the founder;
Conventual vs. Spiritual Franciscans; WesleyarPvisitive Methodists (1821).

Some Mendicant and Methodist Differences

Almost as an appendix | should like to point ootng differences between the Franciscan and
Methodist movements, some of which need to bedckiat any extended writing on this topic.

- Wesley was a scholar and provided a theologygabsfor a world Christian communion.

Francis was not a scholar and did not producetmdiive Franciscan doctrinal construct.

- On the other hand, Franciscans immediately aftendts became prominent in universities
and influenced theology churchwide. Methodistsruitl

- Wesley was less loyal than Francis to bishops &rdye

- The Franciscans achieved more within the traditi@tairch on the long term. The Church
of England did not assimilate the Methodists.

- The Franciscans were the “minstrels of the Lord’eslgy was a victim of Puritan black-
bordered spirituality. There seems to have beererappreciation for and expression of the
joy of life among Franciscans.

- Francis was not an organizer. He lost leadershipb@fmovement in the last five years or so
of his life.

- Wesley did not call his friars/preachers to povestyt led and called all Methodists to
radical stewardship. Theodore Jennings’ ideas, tipgsiWesleyan stewardship and
philanthropy (charity) as ministries of justice digribution of wealth), in comparison with
Francis’ reliance on a strict construction of thgn&ptic Gospels’ interpretation of
possessions and poverty, holds much promise.

- Franciscans did not have an equivalent of the Méigh@lass meeting.

- Analysis of the understanding of grace in the pitifuperfection/life of holiness. Important
differences arise from the variant readings of Marks paeniteminior “repent”). This is
really the great matter of the effect of the Romaris and Ephesians 2:8-10 theological
revolution of the 18 century.

Comparative studies must take into account andctmrectly to assess the differences in
theological mentality between historic eras. Neweldss, | believe affinity of spirituality, arrasgi
similarities in First and Third Order phenomenal giobal missionary - world parish - vision combioe
make the early Wesleyan United Societies the Peotegquivalent of an Order of Friars Minor, albeit
they would be better described as an Order of Rezac

Conclusion

This research has considerable application for&tas in the World Methodist Council. First, it
helps us find what Rupert E. Davies calls the Mdtstoelement in church history. Our tradition islex
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than our separate history from 1739. We will belesially more mature and theologically and spititua
deeper as we grow in understanding the place ohddiist-like expressions in the history of gexlesia®

Secondly, comparative studies like this and othele the historic Methodist denominations
keep clear about what it means to be ecclesialelsodiChurches or rites - which have been impressed,
stamped, formed, moldetypoma by the ministry of the Wesleydf Methodism is “a work of God” as
John Wesley believed, then it has distinctive mdrkdag of its own. Churches of thigypos seeking
guidance for their mission, find help in picking the thread of the Wesleyan apostolate. It is dieatr
evangelizare pauperibus integral to aitus of the Wesleyatyposin theecclesia

Finally, accurately delineating the place of Metison in the catholic church provides light for
Methodist ecumenical sharing participation. Reffegbn Methodism'’s ecclesial location and ecumdnica
vocation, Geoffrey Wainwright employs the paradigitan order in search of the church” as a working
model through which Methodists “may even today fthd direction for a dynamic self-understanding
with which to share in the ecumenical task and yeithe ecumenical goal” (Wainwright, p 196). Prof.
Outler told the Third Oxford Institute that Methedi works best when it has a Church to work in
(Kirkpatrick, Church pp 26-27).

Perhaps the Wainwright suggestion and the Ousiserion can be brought together by viewing
Methodist Churches as rites who remember theirigigs a movement like an order, a society in a
Church® With other Churches, Methodist Churches are nolly fstewards (not proprietors) of the
mysteries of God. Thus they know that while they ot the whole church they are authentically churc
They look to make their contribution to the visiklaity of the church as rites of Wesleyapos The
minor premise to complement Prof. Outler's majoe ds that the church works better when it has
Methodism working within it.

3 “It is quite wrong to think of Methodism as comiiigo existence in the time of the Wesleys. Metbolis, in fact, a recurrent
form of Christianity, which is sometimes containeithin the frontiers, of the Church at large, andsometimes driven, or drives
itself, over those frontiers to find a territory it§ own. Whenever it has gone into exile, both @irch from which it has been
separated and the resultant ‘Methodist’ Church hmseen impoverished, and the breach has been diiffccheal.” The pre-Wesley
groups Davies identifies as Methodists are: MostaniWaldensians; Franciscans; perhapsUhias Fratrum later known as
Moravians, and the German Pietists. What happenetyhteenth-century Britain was the rise of An§kaxon Methodism (Davies,
[1976], pp 11-21). Except for promoting Methodisonttie rank of central organizing principle of &lese movements, this search
for the ecclesial location and vocation (apostdlatéVesleyartyposChristianity is very helpful.

4| am using here an organic triad of conceptxlesia(the church)typos (type, or world Christian communion or family of
Churches), andtus (rite, Churches or denominations). The Joint Cassion between the Roman Catholic Church and thddWNor
Methodist Council have seen the categoryypbi as a way of thinking about ecclesial tradition¢his the one churchl'ypoi are
characterized by their theology, worship, spirityaknd discipline Proc. WMGC[1987], p 365). Classically, a rite is a self-
governing ecclesial entity with its own orthodoxcttine, valid sacraments, and ordained ministry.

° Rupert Davies offers a supplement to the church-ggology of Max Weber and Ernst Troeltsch, namiéle society. “A
‘society’ acknowledges the truths proclaimed byuhesersal church and has no wish to separate ifrdout claims to cultivate, by
means of sacrament and fellowship, the type of idvliness, which too great an objectivity canilgageglect and of which the
church needs constantly to be reminded. ...it d@aliswn members within the larger church to a Edgersonal commitment which
respects the commitment of others” (Weslgrks[Bicentennial Edition], 9:2-3).
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THE RESPONSE OF AMERICAN PEACE CHURCHES

TO RELIEF AND REHABILITATION NEEDS IN GERMANY FOLLOWING WORLD
WARIII -

Donald F. Durnbaugh

One of the first civilians permitted to travel @ermany following V-E Day (May 8, 1945),
marking the end of World War Il in Europe was M. Hgler (1891-1985). He was the executive
secretary of the Brethren Service Committee (B3 relief agency of the Church of the Brethrers Hi
tour through the devastation of Germany followedrepection of Brethren work in the Low Countries,
the location of the first post-war BSC work in Epeo After his return to the United States he retadia
visit to a mother of four children in Berlin in tiiell of 1945:

The woman announced without apparent emotion thatnsust decide which of her

children she would try to keep alive during the t@imto come. She could not possibly

find enough food for all of her children, and se $fad to choose which one or two had

the best chance of surviving. The food she scrodimgamuld go to them and she would

have to watch the others waste away. This womarseachingly gone beyond the point

of grief and could make the statement calmly. Iswaported from Berlin during that
winter most of the children under three failed tovive

One of the Brethren Service field staff, John Bakn({i1898-1968), who had spent much of the war perio
working with the World’s YMCA in England, comparetteds in Germany with the rest of Western
Europe in February, 1946. Those nations were by ttiree well on their way to recovery, because of
massive foreign aid and the resolute will of theydace to rebuild:

Germany today looks rather like, though worse thHaolland a year ago. The large

cities and the Ruhr district are concentrationsraxfenous people... The fact that

starvation exists on an incredible scale in evenAmerican zone of occupation has
been documented by so many accounts of reliableesses, | shall not tell more.

Barwick went on:
Frankly, the psychosis of most allies in Germanyrigs me more. Four soldiers with
whom | rode in a truck turned in a road to an &ipsAt the intersection, the corpse of

a baby lay on the trunk of an uprooted tree. Nobedgept the woman moaning over
it, paid more than the slightest attention.

| watched two soldiers detailed to take a loadaypses, all nothing but skeletons with
tight skin stretched over them, to the “pit”, ae thcal burying ground was called. They
chatted and smoked and finally one rubbed his etgarout on a shrunken foot
protruding from the rear of the truck. The calloess of ordinary Americans to frightful

need and starving thousands about them must bes®erbelieved.

These vignettes present in graphic form the sanadf immediate post-war Germany. Bitter
antagonism built up in the West since the Nati®@adialists came to power in 1933, compounded by the
agonies of the conflict itself, had been heightebgdhe liberation by Allied troops of the concextiton
camps and the consequent horrors thus revealedy Waces were raised urging draconic punishment for
the entire German population. The United Statesegowent seriously weighed as late as 1944 the
adoption of the plan by Secretary of the Treasugntl Morgenthau, Jr. (1891-1967), to destroy
Germany's industrial basis, reducing it to aff' fntury pastoral and agricultural economy. Thetaral

! Quoted in Eileen Egan and Elizabeth Clark Re®snsfigured Night: The CRALOG Experien(hiladelphia/New York:
Livingston Publishing Co., 1964), 21. See also DDErnbaughPragmatic Prophet: The life of Michael Robert Zig(&lgin, IL:
Brethren Press 1989), pp 154-66.

2 Quoted in D. F. Durnbaugh, edo Serve the Present Age: The Brethren Service @twin, IL: Brethren Press, 1975), pp 9-10,
from The Gospel Messenggfeb., 1946); on Barwick, see Hazel M. Petersyiisek, John Workman"The Brethren Encyclopedia
(Philadelphia/Oak Brook, IL: Brethren Encyclopedie;. 1983-4), 1: 91.
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conference (Feb. 4-11, 1945) of the Allies had wised dismembering Germany, thus undoing the
nation-building of Otto von Bismarck (1815-1898)hel Soviet Union demanded $20 billion in
reparations in kind. Although these measures weteundertaken in their entirety, the document (JCS
1067) controlling the US occupation policy in Genyain part echoing the Morgenthau plan, calledsfor
strict ban of fraternization between Americans @stmans, distribution of food only to bar epiderics
civil unrest, and complete “denazification.”

There were those, however, who took a differeck.téraced with the horror of World War Il
and its tragic aftermath, their impulse was to offelief, rehabilitation, and reconciliation. Their
conviction led them to believe that demonstratinglkess to the recent enemies of their countriesdco
lend powerful aid to the restoration of Germanyh® family of nations. Extending assistance tdradse
in need, regardless of political attachment, radiatkground or religious affiliation, had become
tenaciously-held principles.

These contrarian people were members of the $edcHlistoric Peace Churches — the Religious
Society of Friends or Quakers, the Mennonite Cheschand the Church of the Brethren. The Mennonites
were the continuation of the Radical Reformationtraf 16 century, the Friends rose out of Radical
Puritanism of the 17 century, and the Brethren stemmed from Radicaigpieof the early 18 century.
Though of different origin and theological oriemat they shared a common commitment to religious
pacifism?

Except for scattered contacts on the continenthénlate 17 and early 18 centuries, the three
religious bodies began a long pattern of intermtitteelationships when Mennonites and Brethren
emigrated from Europe to Quaker-administered Pdwasia after 1683. Difference in religious practice
and tenets brought occasional flare-ups of polelndispute (at times finding published form) butithe
common testimony against war and bloodshed braihgimt together, especially in war-time.

Since World War | (1914-1918) cooperation becarspeeially close; leaders of all three
fellowships recognized that the responses of tim&imbers to the pressures of US military conscriptio
after 1917 had not been adequate. As a pacifisbnitynduring belligerent times they were driven to
make common cause to prepare themselves for fatnrilicts. Cooperation took varied forms, including
work with college students and a series of confeeen A statement of two-fold objectives was
announced for the first conference, held in 192Ib bring together for a season of Conference and
prayer representatives of all who profess discipgesf Jesus Christ and who hold that war has acel
among Christians” and “To discuss ways and meaniirtifiering this Christian principle outside the
respective denominations participating in the Cretiee.®

At the most important of these conferences, heltlérth Newton, Kansas, in the fall of 1935,
the termHistoric Peace Churchewas coined and popularized. The same meetingnmigtdeepened the
sense of communality among members of the threepgtoit also brought about the creation of
committee structures to ensure active peace cooper®irectly stemming from the Newton conference
were two high-level deputations which called onsPf&anklin D. Roosevelt (1882-1945) to presenirthe
peace positiofi.

The focus of the cooperation came through theewsp service agencies. In April, 1917,
leaders of several Quaker meetings organized aatesiearing house to coordinate burgeoning relief
actions and a unified response by Friends to mjlicmnscription. Within six weeks the body was ndme
the American Friends Service Committ@d=SC) and had invited Mennonites and Brethrewadok with

3 Marshall Dill, Germany: A Modern HistorgAnn Arbor: University of Michigan Press 1961), #p4-39, esp. p 439.

4 Recent overviews of the nature and history of éhttssee movements are: Cornelius J. Dy&k, Introduction to Mennonite
History, 39 ed. (Scottdale, PA: Herald Press 1993; J. Willlamst and Hugh Barboufhe QuakergWestport, CT: Greenwood
Press, 1988); D. F. Durnbaudtruit of the Vine: A History of the Brethren, 170895(Elgin, IL: Brethren Press 1997).

® Quoted in Durnbauglruit of the Ving(1997), p 432.

5 The best brief narrative is Albert N. Keim and @r#. Stoltzfus, The Politics of Conscience: The Historic Peace €has and
America at War, 1917-1955cottdale, PA: Herald Press), pp 52-71.
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them. Accounting of the receipts of the first yedwowed that the Mennonites had contributed over
$91,000 and the Brethren over $3,000. The mosidedgrogramme of the AFSC was the formation of
a large unit of conscientious objectors sent tomé&eato do medical work and reconstruction of dardage
housing’

Though sixty Mennonites worked with the AFSC imakege, Mennonites proceeded to organize
their own service agency in 1920, when news canfarnine among co-religionists in Russia, caught up
in the turmoil of the Bolshevik revolution. Thisgwided the immediate incentive for the organizatén
the Mennonite Central Committg®CC) in July, 1920. As was the case with the AFBECmandate was
the coordination, at that time thought to be ormgorary basis, of several different Mennoniteefeli
enterprises. By 1926, MCC had expended some $DB800n Russia and Siberia, at one point feeding
more than 75,000 people. Its success, and growingt among Mennonites of varied background,
enabled the agency to persist through the interpgapd?

The Brethren Service Committee (later called thettBen Service Commission) was the last to
form. Brethren had engaged in preliminary effortsiny and after World War I; the most noted effort
was raising and dispersing $267,000 to aid Armengdingees fleeing genocidal persecution by Turkish
nationalists. In the 1930s both personnel and fumese channeled through the AFSC. In 1938-1939
Brethren established a Special Neutral Relief Baardssist those suffering from the Spanish Civdr\
the Sino-Japanese War and Jewish refugees fleemg®ermany. Finally, the church set up the Brethre
Service Committee (BSC) in 1941 with a sweepingiadomandate, of serving (in the language of
Matthew 25) the hungry, thirsty, sick, and nakezhdt of these®

Thus it was that when the war in the Europeanténeanded in May, 1945, the three Historic
Peace Churches all had agencies in place with exped personnel and a charter for action.

Post-War Germany

Though certainly cognizant of the widespread sea®®ng many Americans that Germans
richly deserved all the suffering they experienedigr the defeat of German arms at the hands of the
Allied forces, the relief agencies — AFSC, MCC, BSCsought to demonstrate their principle of
evenhanded amelioration of human need, regardfeits source and locus. It was made possible ih par
by two considerations; the first was a widely-ackieziged record of their nonpartisan and efficient
administration of prior relief actions acknowledgkgd US government officials; the second was the
belated recognition by the occupation forces inttiree western zones of Germany that they could not
permit actual starvation of masses of German adli Gen. Dwight D. Eisenhower (1890-1969),
Supreme Commander of the Allied Forces, statedrrfaay is destroyed... They face a problem of real
starvation... What are we going to do just to prevemtour part having a Buchenwald of our owfi?”
Some 40% of German factories had been destroyedlfoFmer breadbasket of the German nation in the

" The most recent description of the formation ef #FSC is J. William Frost, “Our Deeds Carry Oueséage’: The Early History
of the American Friends Service Committe@uaker History81 (Spring 1992), pp 1-51. See also the chapteedilvity in
Peacemaking”, in Frost and BarboQuakers(1988), pp 257-60, and Mary Hoxie Jones, “Philpdiel Yearly Meeting and the
American Friends Service Committee”, Fniends of the Delaware Valley: Philadelphia YeaMeeting, 1681-1981Haverford,
PA: Friends Historical Association 1981), pp 234-Ffie original standard work was Rufus JofeService of Love in Wartime:
American Friends’ Relief Work in Europe, 1917-19MNew York: Macmillan 1937); see also Mary Hoxiends, Swords into
Plowshares: An Account of the American Friends iBer€ommittee, 1917-193Rew York: Macmillan 1937), cast in story form,
and John Forbe3he Quaker Star Under Seven Flags, 1917-1@2ifladelphia: University of Pennsylvania Pres62)9

® The best survey is Robert S. Kreider and RachdirataGoosensHungry, Thirsty, a Stranger: The MCC Experier§Seottdale,
PA: Herald Press 1988). This is the fifth summaolume in the series, Cornelius J. Dyck, and othets, . The Mennonite Central
Committee Story, Volumes 1(Scottdale, PA: Herald Press 1980-88). The sésieéscussed in Calvin Redekop, “The Mennonite
Central Committee Story: A Review Essalylennonite Quarterly Revie®7 (Jan., 1993), pp 84-103. A fifty-year MCC revits
found in the special issu®ennonite Quarterly Review4 (July, 1970), pp 211-340. See also James QwkéuKision, Doctrine,
War: Mennonite Identity and Organization in Ameri@é890-193(Scottdale, PA: Herald Press 1989), pp 249-54.

® A comprehensive survey, with emphasis upon Eurispk, Kenneth Kreide Cup of Cold Water: The Story of Brethren Service
(Elgin, IL: Brethren Press 2001). See also Durnbailig Serve the Present A¢E975) and Roger E. Sappingt@rethren Social
Policy, 1900-195&Elgin, IL: Brethren Press 1961).

10 Cited in Kreider and GooseHungry, Thirsty, a Strange1988), pp 74-75.
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East — Pomerania, Silesia, West and East Pruskad-been lost in the post-war realignment and the
important agricultural areas in the Eastern (Sywehe of occupation were soon to be cut off as.wel

Not only was Germany attempting to cope with tbsults of the mass bombing campaign that
had left staggering amounts of housing destroyedeserely damaged, it had also been flooded with
millions of refugees. These were officially clagsif into several categories: First, there were the
Displaced PersongDPs), identified as non-Germans, largely forcalolers who found themselves in
Germany at the end of the conflict. The best esdnad their numbers was 1,500,000. DPs were the
official responsibility of the United Nations, whicset up the United Nations Relief and Rehabibtati
Administration (UNRRA) and later the Internation@efugee Organization (IRO) to care for them,
largely by resettlement (ca. 1,000,000) and bytreggeon (ca. 75,000). The IRO concluded its operat
in June, 1951.

Second, there were thlksdeutschedefined as those of German ethnic stock who kaidled
outside of pre-World War Il Germany; their ancestbd settled into Eastern Europe since th& 17
century, particularly in the #Bcentury under the colonization policies of the stalrg dynasty. Many
had gone to the German Third Reich as laborerspiauty more had been expelled from their homes in
Poland, Czechoslovakia, Hungary, Yugoslavia, anch&ua, ostensibly on the basis of the Yalta and
Potsdam accords of the Allied forces. Others sirflply before the advance of the Red Army.

Third, there were thReichsdeutschelefined as those formerly resident in the eagtesninces
of Germany now governed by the Soviet Union anaial east of the Oder-Neisse line. They were also
expelled en masse under the Potsdam accord ofAiliglyst, 1945. A conservative estimate of German
ethnic refugees, bottiolksdeutschandReichsdeutscheounted to 12,000,000Later, after the original
four-power zones of occupation had hardened undst-®/est “Cold-War” tension, other large numbers
of “escapees” arrived in West Germany, some 1,80[y 1951. The last named are not considered in
this discussion.

Although the high-level Allied conferences hadedied that transfers of populations dictated by
their accords were to be carried out in humaneidashn fact the expulsions were carried out witle t
utmost brutality and rapidity, in what a later ageuld call “ethnic cleansing.” These excesses were
excused by the level of hatred against everythirgn@n in the post-war turmoil and as rightful
retaliation for Nazi crimes.

A word picture of the situation in post-war Germiaby one who was there, sets the scene:

Sometimes it is difficult to remember, in view dfet violence of the intervening

decades, that the cessation of hostilities in 1i@#5the European continent seething

with a vast populace of the exiled and enslavedidseng to and fro, waiting for

transport to return to homes that in thousands asies ceased to exist. Men were

without machines, machines without fuel. Great srealand lay waste, while whole

people were wracked with famine and pestilence.p8gsed hostilities broke out in

flaming fire and violence. In the heart of thistbéeg cauldron was Germany, in whose

destruction men of many nations had found commorpgae; in whose ruins they

could rejoice, even if it meant their own ruin. &any, in effect, became a vacuum

into which other peoples poured their hatred angowe until it threatened to engulf

them??

In the face of the post-war pressures of widespoesstruction coupled with the mass influx of
refugees, the Allied high commissioners recognibad they could well use the aid of voluntary agesc
to help meet the unprecedented need. Thus, in Behri946, with government encouragement (even

insistence) the Council of Relief Agencies LicensedOperation in Germany (CRALOG) was called

1 On this crisis, see the following: Betty Bartdie Problem of 12 Million German RefugéBsiladelphia: AFSC, 1949Report
from Hamburg: A Survey of the German Refugee Proliie1949(Geneva: World Council of Churches 1949); “Humgumih the
March: Dramatic Story of World's Uprooted Peopl@Norld’'s YMCA] World CommuniquéDec., 1951); Clifford Maserfter
Seven Years: World War Two Refugees in German asttié Today(Philadelphia: AFSC, 1952); and Elfan Re€kse Refugee
and the United Nation@New York: Carnegie Endowment for Internationaa&e1953).

12 Luther Harshbarger, “Work with Prisoners of War’ DurnbaughTo Serve the Present AGE975), p 131.
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together. Military authorities in Germany demandeé agency, not many agencies, with which to work.
This council was an offshoot of the central cooatiimg body, the American Council of Voluntary
Agencies for Foreign Service (ACFAFS), founded 9433

In the first nine months of operation CRALOG reeel and distributed 10,000,000 pounds of
material aid. By the end of the first three yedrsvork, the ecumenical agency had shipped neaxty si
thousand tons of relief supplies. It is estimatet bne third of the German population was direaitied,
with 1,000,000 children receiving sustenance thnoGRALOG-supplied feeding programniés.

Among its constituent members were BSC, MCC, ai$®@. Several of their staff members
were early directors of the CRALOG programme. Thaesks involved setting up the reception and
distribution channels for the tons of material &dodstuffs, clothing, medications, etc.) that bega
pouring through the seaport of Bremerhaven. Dr.okldR. Burke (1898-1993), formerly a history
professor in Indiana, had been sent earlier to [iuto direct the European programme of the Brethren
Service Committee. He was now seconded to CRALOGt §tationed in Berlin, he later established his
office in Bremen, in proximity to the relief goodsriving by the shipload. All such goods comingnfro
America passed through his hands (with the exceptid that sent by Mormons). He later received high
civilian honors from the Federal Republic of Germand the state of Bremen for his achieveméhts.

Earlier Efforts

For the three relief agencies of the Historic Re@burches, work in Germany was not new. The
AFSC had a striking record in this regard. Follogithe defeat of Imperial Germany in 1918, the @il
population in Germany was found to be in dire sfrdargely because of the effective naval blockagle
the British navy.

The initial effort of Friends in post-war Germawsgs a spin-off of their work in France and the
Low Countries with German prisoners-of-war (POWShe AFSC teams in France had employed
German POWs in their rebuilding programme and the@®ners were eager to send their earnings to
families at home. The French authorities, howef@hade direct transfer. They did permit, howe\er,
plan developed by the AFSC that involved sendirgjrtkiolunteers to Germany. They looked up the
families of the POWSs, delivered the wages and tegoon sons, brothers, and fathers; they were also
often able to hand over photos of the prisongrs.

Details on this programme are supplied in letat by one of the AFSC volunteers from
Germany to relatives in Pennsylvania. The voluntgas Solomon E. Yoder (1893-1991), one of the
young Mennonites working with the Friends contingeHis knowledge of Pennsylvania German
facilitated his work in Germany. He arrived in Berin December, 1919, and reported that his first
impression of the city was a “vision of sad faced”hunger and want. As he walked down the street h
encountered “pale faces, hollow cheeks, at timesaggering walk.” His account of the first thirty
families he and colleagues visited read:

Most of the families we visited are poor. The fatbeing in France as a prisoner or it

may be a son who supported his families [sic]. Migls] father and mother were sick

in bed. The floors and walls were bare. Two daughtetheir late teens were pale from

malnutrition. We brought them news of their onlynsand brother. Tears spoke more

than words... Most all the children we see are dwaofghe food they needed is not
available. Milk is next to impossible to be hdd.

13 Elizabeth Clark ReissThe American Council of Voluntary Agencies for FigmeService: Four MonographgNew York:
ACVAFS 1985).

1 Kreider and Goosserjungry, Thirsty, a StrangeL988), pp 78-9.

15 Eldon R. Burke, “The Development of BSC in Eurgp@’To Serve the Present AgE975), pp 164-71; KreideGup of Cold
Water(2001), pp 220-5.

16 Frost, “Deeds”, (1992), pp 34-5; Patricia K. Heim&urke, Eldor R.”, The Brethren Encyclopedi#@hiladelhia/Oak Brook, IL:
Brethren Encyclopedia, Inc. 1983-4), 1: 230.

17 “Splomon E. Yoder Letters and Photos”, in S. Dudtiffman, Mifflin County Amish and Mennonite Story, 1791-1991
(Belleville, PA: Mifflin County Mennonite HistoridaSociety 1991), pp 404-16, esp. p 410. See als¢HMJonesSwords into
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The verdict of Quaker leader Rufus M. Jones (18888) on this venture read: “The effect of
[these] visits was electric on the German familieslved, and it was an excellent preparation for o
next undertaking, which was the feeding of the Garnchildren who were brought into a desperate
condition by the blockade, continued after the was over.*®

A delegation of British and American Friends ahd American Relief Administration (ARA)
investigated the conditions in Germany in the gpraf 1919, within a week of the signing of the
Versailles Peace Treaty, the first civilians petedtto travel in defeated Germany. The delegatias w
led by the famous reformer and peace advocateAldai@ms (1860-1935). The delegation, limited to four
women, was instructed to study German children.ifdense was the anti-German feeling that only
children, as innocent parties, were accepted athwoecipients. The delegation reported in the UB&
urgent need of aid, because of widespread malimutyian epidemic of tuberculosis, and the danger of
famine. The report met with acceptance by Ameriaathorities, who were becoming concerned about
political instability in Germany, a rising tide &olshevik influence, and also the need to dispdse o
agricultural surplus?

The upshot was that early in 1920 the AFSC wasdsly the American Relief Administration
to organize a national feeding programme in Germdme ARA was led by Herbert Hoover (1874-
1964), a Quaker who had become famous for hisiefficrelief of the Belgian population after its
liberation by Allied forces. (This reputation hadich to do with his later election to the US presite)
Under the agreement negotiated between the AFSCARA, and the German government, the ARA
purchased food in the USA and paid for ocean tranigpon to German ports. The German government
paid for storage costs and for transportation cegtin Germany. AFSC staff supervised the disthiidu
of food throughout Germany.

The food went to school children categorized &sriost needy by German physicians. Each
child received one hot meal a day, made of ricanbgflour, corn starch, sugar or cocoa and reitotest
whole milk. By July, the programme was feeding 688, children per day; at the peak of the programme,
the Friends were supervising the feeding of ov@0@,000 per day. The programme continued under
Quaker direction until 1922, at which point it wasned over to German control. Administrative cpsts
kept at 2%, were covered by Quaker gifts, so thaifehe funds collected in the USA went directty
the feeding programme. So extensive was the efffiattthe programme entered the language. Instead of
asking whether a friend had eaten that day, a Geohiéd would ask: “Hast du ge-Quakered?” The 1921
budget of AFSC (which included work in other coiggras well) had income of nearly $300,000 from
Quaker sources and over $1,300,000 from the AmefRedief Administration.

Another high-level Quaker delegation drew on traskground when they intervened with high
Gestapo officials on behalf of suffering German déwlate 1938. This followed the wave of persemuti
by Nazi officials following the assassination osarman diplomat in Franc&ijstallnachtor the “Night
of Broken Glass”). The visit opened the possibifity a number of Jews to leave Germany under Quaker
auspice$’

Mennonites and Brethren had also been involvedl less extended way with relief in Germany
following 1918%* An American Mennonite was sent to Europe in |&89lto administer relief efforts; he
was based in Germany. These efforts included imatedissistance to Polish civilians in deplorable
circumstances as a result of the German invasioBeptember, 1939, and relief to Polish soldiers
interned in Germany. This was expanded to assistnidieite families evacuated to Germany from the

Plowshareq1937), 79-80, and R. M. Jones, “They Mend thertieAtlantic Monthly(March, 1940), p 335.

18 R. M. Jones, “Heart”, (1940), p 335.

19 See on the delegation, M. H. Jor@a/ords into Plowsharegd 937), pp 75-80.

% The large-scale feeding programme is describegveral places; see John Ormerod GreenwQadker Encounters: Volume 1,
Friends and ReliefYork, UK: William Sessions Ltd. 1975), pp 219-F5pst, “Deeds” (1992), pp 34-6; M. H. Jon8syords into
Plowshareq1937), pp 80-2; Frost and BarboQuakers(1989), p 113. The Gestapo interview and its tesare discussed in Hans
A. Schmitt,Quakers & Nazis: Inner Light in Outer Darkne€olumbia: University of Missouri Press 1999), 3§ -9.
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Alsace-Lorraine provinces of France. This work vessy possible with the approval of the German
government, which recognized the non-political sagiMennonite relief. MCC was permitted to operate
from Germany until war between the USA and Germemyg declared in December, 1941. The MCC
administrator was interned until he was repatriatetline, 19432

Early Post-World-War-1l Relief Efforts

As mentioned earlier, the first relief goods disited by voluntary agencies in Germany after
1945 came through the combined efforts of CRALOGthVits regular office located in Bremen, and
directed by Dr. Eldon R. Burke, CRALOG directed tlistribution throughout the three Western zones of
occupation. The work was carried out by five Gerragencies and also directly by Quakers, Brethren
and Mennonites.

Burke also saved a former German military instalta from destruction by occupation
authorities, by having it transferred to an agen€ythe German church as a social institution. This
complex, known a&riedehorst became the center for a number of active prograsnitihus assisting a
large number of civilians. Of particular prominenegas a vocational workshop for disabled war vetgran
given the nameChristopher Sauer Werkstéttafter the name of the multi-talented printer olonial
Germantown, Pennsylvaria.

An ambitious programme developed with returningdtrers of War, under the joint auspices of
the World's YMCA. John Barwick (1898-1968) and LetiHarshbarger (1914-1986), had been seconded
by the BSC to this agency to work in Great Britaiith German and Italian POWSs during the war. At
war's end, their activities shifted to the contiheBome 75,000 POWSs from camps in the USA, Canada
and Egypt were assigned to mines in Belgium, at veages, as part of the reparations programme.
Because they had believed at the time that the weing released, the prisoners highly resented thi
forced labor. The Germans among them were furtigredrtened by news of the miserable conditions
faced by their families in Germany.

In an imaginative (but unrecognized) repetitiorttef AFSC programme following World War 1,
the YMCA staff members developed a scheme whichlired the POW miners buying food and clothing
which were then made into parcels for delivery gr@any. YMCA workers delivered the parcels inside
the German border, from where they were sent todbtipient families.

In March, 1947, Harshbarger was assigned to Geyrntadirect the POW programme there. At
that point between 50,000 to 100,000 POWs were&viagieach month, most channeled through two
reception camps, thdinsterlagerin the Lineberger Heide afdiedland near Goéttingen, on the border
between the British and Russian zones of occupafibnse returning from the Soviet Union were in
especially deplorable shape. In one trainload df Bfn, 525 had to be immediately hospitalized. The
Soviet practice was to work POWs until they wereptetely unfit, then throw them onto a train hegdin
West. Many never survived the miserable journeye POW programme of the World’s YMCA clothed
and fed those returning. One of the most imporsetices was a message center that attempted to
connect POWSs with their families, many of whom haeén forced from their homés.

Another needy grouping that the YMCA sought tgphekre homeless young men, estimated to
number 100,000. An imaginative programme to aidesaithese formed fifty youth villages to provide
settled homes, vocational training and assistandinding jobs. Brethren Service staff establishieel

2L DurnbaughPragmatic Prophe(1989), p 113.

22 |rvin B. Horst, A Ministry of Goodwill: A Short Account of MenneniRelief, 1939-19949Akron, PA: Mennonite Central
Committee, 1950), pp 3-6.

% Kreider,Cup of Cold Wate(2001), pp 225-7.

24 Harsharger, “Prisoners of War”, ifo Serve the Present AgE975), pp 131-43; special issiBrethren Life and Thought6
(Spring, 1981), pp 66-121; Kreid&Zup of Cold Wate(2001), pp 62-5.
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Kaltenstein Youth Village, in a former castle n&#uttgart. The village won acclaim because of the
democratic basis upon which it operated, allowhoung men to experience self-governniént.

Programme Emphases

With certain exceptions the relief work of the Bmen, Friends and Mennonites focused on
programmes that can be categorized as follows:mmahtgd (distribution of food, clothing, soap atfte
like); provision of livestock; refugee resettlememeighborhood centers; international work-camps} a
exchanges. Though too complex to be completelyridtesst; they can be sketched with some examples.

Material aid The most urgent need for refugees and Germaliacisialike was sheer access to
food. The rations, for example, in the British zafeccupation were one-third of what they had bieen
1938; not surprisingly, the death rate in the hadpihad tripled. By June 1946, ca. 3,000 tons atenial
aid had been received via Bremen by the CRALOG effdistributed with priority to refuge&sA report
to the MCC board in January, 1947, revealed thezettMCC representatives were at work under
CRALOG auspices, one in each of the three Alliedezoof occupation. By that time MCC had sent over
2,500 tons of supplies through CRALOG, worth sorB8G$000. Distribution had been largely through
the Protestant relief agen®&vangelisches Hilfswerlyut increasingly the MCC workers were involved
personally in the handing out of supplies thus mlog a personal touch “to make the gift more
meaningful.” A child-feeding programme was in thegess of establishment in Schleswig-HolstéBy
early summer, 1947, MCC staff members were regujamviding meals for 140,000 Germans. During
1946 and 1947 MCC ranked first among contributor€RALOG in volume of contributions of relief
supplies®

One of the most repeated stories about matedatane about in 1947 when the Nobel Peace
Prize was awarded jointly to the American Friendsvi8e Committee and the Friends Service Council of
London. American Quakers determined that the AFB&rman, the biblical scholar Henry J. Cadbury
(1883-1974) should travel to Oslo to receive thadred award. A problem arose: Cadbury did not own
the formal attire required for the ceremony. Hetaoted the AFSC relief warehouse in Philadelphia,
where clothing was received, sorted, baled, anghtiified to its overseas destinations. It so hagipivae
the material aid programme had recently sent ouatpgeal for tuxedos in order to supply the needbef
Budapest Symphony Orchestra, which had been intiea concert in London but lacked appropriate
dress. It turned out that the warehouse contairledgatailed suit of adequate proportion. It wasstlhat
Cadbury accepted the Norwegian honor in Oslo, wgada formal suit from the AFSC material aid
programme. It has been claimed that Cadbury foundemly waiter in Oslo, to whom he gave the outfit
following the ceremony, but this may be legenddry.

In the award statement, the chairman of the N@wrhmittee included these words about the
Quaker approach:

It is the silent help from the nameless to the Hasgewhich is their contribution to the

promotion of brotherhood among nations... This is mhessage of good deeds, the

message that men can come into contact with onemnion spite of war and in spite of
differences of race. May we believe that here thereope of laying a foundation for

peace among nations, of building up peace in mansdif so that it becomes
impossible to settle disputes by the use of fd?ce.

% Byron P. Royer, “The Kaltenstein Project”, To Serve the Present AGE975), pp 185-7; Horst Ménniclugenddorf: Reise in
eine neue WelMiinchen: Schneekluth Verlag 1984), pp 171-81.

2 SappingtonBrethren Social Policy1961), p 132.

2" Dyck, Responding to Worldwide Need®80), pp 44-5.

2 Kreider and Goossehjungry, Thirsty, a StrangefL988), pp 78-9.

2 Margaret Hope Bacoret This Life Speak: The Legacy of Henry Joel CadiBhiladephia: University of Pennsylvania Press
1987), 147-50; Jack Sutters, “The Quakers...” 194fiends JournalNovember, 1997), pp 21-2.

%0 Cited in Baconlet This Life Speakl 987), p 150.
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Provision of Livestock

One of the innovative programmes developed by tleghBen Service Committee was the Heifer Project.
The origin of this creative response to human rgmsss back to the Spanish Civil War. One of theefeli
workers operating under the aegis of the AmericdanBls Service Committee was Dan West (1893-
1971), who had earlier been assigned by the Chofr¢the Brethren to work with young people and to
promote peace. He found himself facing starvingdeéin with only limited supplies (primarily of dde
milk) at his disposal, forced to choose which dgldto help. In this tragedy of necessary triage, h
recalled the bountiful output of milk by the cowishis neighbors at home, farmers in Northern Indian

Upon his return to the United States, he presehigeddea to farmer-church members and in
1939 organized a committee called “Heifers for &&li Although the outbreak of World War Il
prevented shipping young cows to Europe, by 194des,000 animals had been donated. They went to
poverty-stricken residents of Puerto Rico and taretroppers in the American South. A feature of the
plan was that recipients of animals pledged to giviemale calf to another needy family. The earthy
quality of the project was widely appreciated.

In the early post-war period, the Brethren Sen@mmmittee made an arrangement with the
UNRRA, the agency of the United Nations. BSC wasighply attendants for the shipments of livestock
UNRRA was sending to rebuild the decimated herd€wfope. In return, UNRRA provided ocean
transportation for the Heifer Project. In time mdran 7,000 students, farmers and pastors volwedeer
become “sea-going cowboys” to accompany shiploddafoated animals to Europe. The Heifer Project
quickly became an ecumenical body and still flduess from its ranch base in Arkansas. By 1994 more
than 1,000,000 families around the world had bessisted by HPI self-help projects. In very recent
times, the agency, now known as Heifer Internafidmes received wide recognition.

In 1949 Germany became one of the countries wivedeifers; they were directed primarily to
refugees attempting to build a new livelihood indtéen Germany. The 9,00¢oung cow distributed by
the Heifer Project went to such a refugee. Amontgeotwords of appreciation, he said: “With our
American cow, we can start a new life in Germamanfthis cow we can build a new herd.” Equally
important with the economic benefit in the mindsasfner-recipients was the gift of something liviag
intangible reality with deep emotional resonafice.

Refugee Resettlement

Because of the chaotic and crisis situation of Garynthe best hope for many refugees was resettieme
to a foreign country. As already mentioned, thiswhe primary thrust of the work of the Internatibn
Refugee Organization, working with Displaced Pessdtthnic Germans, considered to be “ex-enemy”,
were not eligible for this assistance. It was notilUL953 that the US government passed the Refugee
Relief Act, which included a quota forfolksdeutscheand Reichsdeutschdargely housed in barrack
camps and without meaningful work. All three seevagencies, AFSC, BSC, MCC, worked on refugee
resettlement, at times in accord with larger agesi@ponsoring both DPs and ethnic Germans.

Complex screening by a variety of governmentahatities was involved, often taking months
before selected families and individuals were dbtble to embark on converted troop transporpshi
for the ocean travel to North America. An innovatideveloped after 1949 sped up the process. This wa
the provision of the “blanket assurances”; priorths arrangement, before any refugee could leave a
barracks camp, he or she had to have a specificaagse from an American citizen that the person, if
admitted to the USA, would not become a welfareeca#/ith the blanket assurance, American
institutions, usually church groups, pledged to gomvernment that those admitted under the group

%1 DurnbaughFruit of the Vine(1997), 463-5; Glee YodePassing on the Gift: The Story of Dan W&gin, IL: Brethren Press,
1978), 100-14; Clara T. Johnsawijld for the World: The Heifer Project on the We3bast (Elgin, IL: Brethren Press, 1981);
Kreider,Cup of Cold Wate(2001), pp 131-149, passim.
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arrangement would not become wards of the statis. gdrmitted the voluntary agency representatiges t
select large numbers of refugees and processirig éh@gration, leaving to their counterparts in the
United States the actual matching of sponsors mnaigrants®?

Neighborhood Centers

Quakers, especially, focused much of their work post-war Germany on establishing
neighborhood centers in badly destroyed citiess&hgovided a warm, quiet center, with accessad fo
and clothing when needed, which was most oftercise. One of the purposes was to rebuild a sense of
neighborliness, a basic human trait that had, énstiness of wartime, been neglected and forgofthis.
would, of course, be much needed if communitiesvtertake responsibility in rebuilding their owads
and broader sociefy.

Mennonites also pursued this tack. By 1949 thed/dgened such centers in Kreuzberg, a badly
damaged sector of Berlin, as well as in KaiserslautThey reached out from their administrativeteen
in Kiel, Hamburg, Krefeld, Neustadt and Frankfurtdevelop community activity. The same approach
was brought to a higher level in later programniesooperation with the social agency of the German
church they converted a large former munitions-dang poison-gas factory, tiespelkamp-Mittwald
near Bielefeld into a resettlement community fdugees. The two-square-mile area, dotted at theoénd
the war by 120 barracks, was slated for demolitipnthe British Army, when a Swedish Lutheran pastor
saw the site’s possibilities and alerted the MCa&fsAmerican volunteers working with refugee faiesl
constructed new housing. In later years the newtbecame a center for Mennonite settlenient.

A comparable project was created in 1951-1953aakBang, Wirttemberg. Mennonite men in
PAX-units, alternative service as conscientiouseotgrs, worked shoulder-to-shoulder with Mennonite
refugees to build a new colony. Most of the refwgéad been residents of the Danzig area. Ten
apartment blocks housing sixty-four families werected during the three-year project. In later grty
hundreds of refugee families were assisted by aimeiiforts to find decent housifig.

International Work-Camps

Initiated by Swiss pacifists following World War ihternational work-camps brought together
young adults from varied national backgrounds tootatogether on a socially-important project for
several weeks. Their two-fold intent was to assist a project of social need and also to build
international understanding through common efféténce work-camps have been called “pick and
shovel peacemaking”. All three of the service agenof the Historic Peace Churches organized such
camps in Germany, after the most urgent physicati@evere met. Typical projects included constructio
of houses and church buildings for refugees, of ¥\ienters in camps for endangered youth, and of
educational buildings.

A variation of the work-camp was the peace semialso recruited from disparate nationalities
and social classes, often from groupings at the fimgreat tension. In this approach, the work guj
took secondary importance to intensive discussjonded by experienced resource leaders. AFSC, MCC,

%2 Joseph B. Mow, “The Refugee Resettlement Programmédo Serve the Present AGE975), pp 196-9; KreideGup of Cold
Water (2001), passim, esp. pp 104-8; Harold E. F&ypperation in Compassion: The Story of Church W&ervice(New York:
Friendship Press 1966), pp 37-9, passim.

% Roger C. Wilson, “Relief and Reconstruction”,The Quaker Approach to Contemporary Probleets, John Kavanaugh (New
YorkL G. F. Putnam’s Sons 1953), pp 25-40, esp8;pAzhim von BorriesQuiet Helpers: Quaker Service in Post-war Germany
ed. Peter Daniels (Philadelphia: Quaker Home SetAmerican Friends Service Committee 2000), esptppl.

3 Kreider and Goossehlungry, Thirsty, a Strangg(f1988), p 31.

% Paul Peachey, “Espelkamp-MittwaldRiennonite EncyclopedigScottdale, PA: Herald Press 1956), 2:249; Kurassen,
“Espelkamp”,Mennonite EncyclopedigScottdale, PA: Herald Press 1990), 5: 272.
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and BSC organized such camps and seminars in I#fifHowing years. The rationale for such camps

is well articulated in this comment by an histor@rQuaker relief services:
Work camps, where young people of different natiitiea or racial groups actually do
a hard day’'s manual labor together, have also ldofaege in Quaker relief and
rehabilitation plans. By concentrating on jobs veheideological and language
difficulties are relatively unimportant, and padiiarly where persons of a dominant
nation or race or class work on a humble level witters, it is found that good human
relationships establish a firm base from whichdfféculties of ideologies, economics,
and politics can be more objectively faced. Thesermt efforts to obscure real group
conflicts, but rather to educate persons with gerkht experience of the same issue so
that the(zfg:entral and intractable differences maghleemore intelligently and resolutely
grasped.

Exchanges

Growing out of the experience in Europe of scorefmerican volunteers from the Historic Peace
Churches were exchange programmes of creative.tifmgeemed very natural for these voluntary servic
workers (who seldom stayed in Europe for more fioain years) to invite Germans (and others) to trave
to the USA for year-long visits of home stay andaiding. MCC developed a Visitor Exchange
(Trainee) programme to arrange for German Mennsrigetravel to the United States for short periods.
MCC also assisted the Mennonite colleges to ieitejprocess whereby German students of appropriate
ages studied abroad.

Some Brethren workers in the World’s YMCA programinvited German members of their
staffs to study in Brethren colleges in America.eQif these young men, Erich Hoffmann, recalled his
experience. Because of his early anti-Nazi condHaffmann had as a student in a North German
gymnasium encountered harsh treatment, before lbimfted into the German army. He described his
experience:

One week after joining the Y[MCA], Ernie [Lefevesiiddenly asked me, “How would

you like to study in America?” Well, if you can igiae what it means to a beggar if

somebody asks him how he would like a million ddljahat is the way | felt. It was a

pipe dream, of course, | thought. But it becameadity. Ernie got the Brethren Service

Commission to sponsor me and Manchester College gava two-year scholarship.

Hoffmann pursued graduate study after completingege, joined the Peace Corps in a senior staff
position, and later was an executive in a privasnagement and consulting firm in Washington, DC,
specializing in Latin America.

BSC staff workers in Germany pioneered in an emgbhaprogramme for high-school age
students, later picked up and expanded by a nuofbeganizations such as American Field Service and
Rotary International. In 1949, in conjunction witte Cultural Affairs Department of the American Hlig
Commissioner in Germany (HICOG) and the Food andicAtiural Agency (FAO) of the United
Nations, BSC sponsored ninety teen-age studenta j@ar’s study in the USA. This came about when
the occupation officials learned about an earligpmme (1947) in which Brethren placed ten young
Polish farm youth with American farm families. Therpose was to teach them advanced agricultural
methods, which could be taken back home and usesittance food production in Poland. Despite an
interval when Cold War tensions blocked the progreanby the fiftieth anniversary of the Polish
programme in 1997, more than 1,250 specialistshesoh hosted in American universities. In turn, over
250 young Americans were placed in Poland for twerystints by the Brethren Volunteer Service

%7 D. F. Durnbaugh, “WorkcampsBrethren EncyclopedigPhiladelphia, PA: Brethren Encyclopedia, Inc. 38%), 2: 1165-7;
Mary Coppock Hammond, “International Work Campsi,Tio Serve the Present AgE975), pp 208-14; Kreider and Goossen,
Hungry, Thirsty, a Stranggi81. The quotation is from Wilson, “Relief and Rastruction” (1953), pp 38-9; KreideCup of Cold
Water(2001), passim.

% Erich Hoffmann, “Memoir”,Brethren Life and Thougt26 (Spring, 1981), pp 103-9, esp. p 107; Kreidrp of Cold Water
(2001), esp. pp 151-69.
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programme, most to teach English. (The programme later expanded to China and the post-Soviet
Union Russia.)

Despite minor problems of adjustment and matctohgioung person and host family, the
programme was deemed a great success and expangebisequent years. In 1950 four hundred pupils
were sent to the United States, of which numbethBea hosted 194, with six other organizationsrgki
responsibility for the remainder. In 1957-1958 dignominations incorporated the programme as the
International Christian Youth Exchange (ICYE). &tdr years, such exchanges came to be commonplace,
but it was a risky and adventurous move in the 18#0s>°

Conclusion

Given the hatred generated by Nazi methods bedf@ewar, compounded by the agonies of
World War Il and exacerbated by the revelationghef horror of the Holocaust and the concentration
camps, it is remarkable that the level of achievenhere reported was attained so soon after theoend
hostilities. The activities of the relief agencigfsthe Historic Peace Churches were not, by anynsiea
universally welcomed. The saving grace in this ¢éesitiation can be explained by several considersti
The first was, as earlier indicated, that the agenbad already a long track record of world-widk a
given to those suffering from war, natural disasted political unrest. Secondly came the widespread
acknowledgment that this aid had been given in@andianded, non-partisan, and non-politicized way.
Thirdly, the agencies had been alert to Jewistesuff in the 1930s and had reached out a helpind ha
to many of them. As mentioned above, in Decemb@881 a delegation of American Quaker leaders
traveled to Berlin to appeal on the highest leeélthe Gestapo on behalf of the Jews. In these efang
times, German and American Friends helped somed80j@sperate refugees, largely Jewish, in many
cases those ineligible for help from other agentfies

M. R. Zigler, director of Brethren Service workEurope from 1948 to 1958, expressed some of
the problematic. He also well portrays the attitimlevhich Historic Peace Church workers approached
their demanding tasks of relief and rehabilitatioork in Germany:

Reconciliation was highly desirable, but most difft to establish in the presence of

mass cemeteries. The records of Dachau and Buch&nthe destroyed cities and

villages, the church spires with sanctuaries mggssmokestacks of industry standing in

rubble and ashes, men with parts of their bodigsred, many blind, widows and

children homeless, worn-out farm animals and eqgaimtirlack of fire to heat the rooms

crowded with people, not enough food to go arowsuinty clothing, -- these were
European realities.

The ever-present, annoying question that plaguedryevepresentative of the
conquering nations was how to be a humble, sincegual-basis partner in
reconciliation and in sharing gifts of love. Recitintion often took place in silence.
There were no words in the language to expressatigeiish of those served, or the
humiliation of those who had come out of a landibéindance into a devastated land.
This extraordinarily difficult feat had to be accplished person to person and face to
face. It was not easy for needy people to receive difts. ... A new fellowship
developed out of the memories of both conquering) @nquered spirits, something
like a beautiful sunrise after a dark night of f&ar

% John H. Eberly, “The High School Exchange Prograthim DurnbaughTo Serve the Present A(E975), pp 200-7.
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PRAGUE CONSULTATIONS PAST AND FUTURE -
Milan Opocensky & Walter Sawatsky

| wish you to remember Dr. Ludék BroZz who partatgd in all the meetings. In his magazine
METANOIA(Czech and International version) he dealt witmynesues which were on our mind. He
passed away on August 20, 2003, and we shall deeigk/him.

The original vision was to let the voice of thesFiand Radical Reformations be heard in the
symphony of many Christian contributions. There wmas platform for the voices coming from this
tradition. By our Prague Consultatiosisch a platform was createcon which there is an opportunity for
some coordination and comparing of notes. Now we flzahandle for the study of our respective legacy.
However, going back to the roots should not be arsacademic exerciseFrom the beginning we
wanted to enrich theurrent ecumenical discussionThese meetings are a visible sign of the Christian
unity we seek to materialize. Since 1994 our disicuns were broadened and included representatfves o
the Second or Magisterial Reformation. Our meetiegsesented a visible sign of Christian unity.

Thefirst meeting in January 1986 brought together varicaditions of the First Reformation. It
was probably the first time since the times of Reformation that all these groups came together. An
attempt was made to define the First Reformatidre meeting called for more dialogue on the relation
between the perspectives of the First and SecorfdriRation. The discussion concentrated on the
significance of the Sermon on the Mount for per$ana social praxis.

The second consultation (June 1987) dealt with the theme “Bsulogy and Social
Transformation”. Both wings of the Reformation haweunderstand each other as necessary parts of the
one body of Jesus Christ in their contexts.

Thethird consultation (June 1989) concentrated on the tH&hestian Faith and Economics”
from the perspective of the First and Radical Refdion. The First Reformation sought the locus of
biblical authority. It found it in a christologicainderstanding. It formulated it in terms of ethizwv of
Christ). It meant that economic issues were ragsedell.

The fourth consultation was joined by the Lutheran and Refdrrparticipants and other
traditions (Methodist, Baptist, Roman Catholic). Were guided by a working hypothesis that in thih 15
and especially 18century there was a dialogue between various camgsgroups. The religious wars
ended that dialogue. Today it is our duty to retiesvinterrupted dialogue. Therefore we called Hearte
of the meeting “Towards a Renewed Dialogue”. Wefrmamed each others’ legacy of reading the
Sermon on the Mount. The Radical Reformers readhdat more accurately than other traditions.

The fifth consultation brought together all groupings of fReformation. The theme of the
meeting was the question of justification and séioation. An Asian theologian and African
churchwoman reminded us that we were forgettingspeak about colonialism, racism, poverty,
oppression, genocide and sexism. As Walter Sawatskijes “to speak of sixteenth-century
understandings of justification and sanctificatiwas to skirt the edge of irrelevance”. And yetjsit
necessary to study carefully the doctrinal issiteis. difficult to combine a serious study in deptfith
practical volunteer involvement.

Thesixth consultation continued the fifth consultation arnscdssed the problem of justification
and sanctification. The meeting was also aiming atore comprehensive and inclusive concept of the
Reformation. The theme “New Life in Christ” indiedt that justification-sanctification language diat n
sufficiently reflect customary usage as some caasah members had protested. An Orthodox
theologian and a Seventh Day Adventist scholar wesieome additions to the communions represented
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in the series of consultations. So far we wereina position to make possible participation frame t
Anglican Communion.

What did we accomplish?

1. We created the platform on which we can share rustriations and hopes.

2. We renewed a dialogue between the First, RadichiSsatond /Magisterial Reformations.

3. We clarified the term “REFORMATION?". Instead of sgéng of “The Reformation” it is more
helpful to speak of different specific and histdifteformations”.

4. We are accepted by grace alone. Soteriology insledleics and sanctification. Justification has not

only individual but social consequences.

We affirm that new life in Christ is grounded iretreality of the triune God.

Justification becomes a reality through the faitiégs of Jesus Christ.

Life in Christ involves costly grace. The challerigdaithful discipleship continues.

Over the years we have grown into a full commundbrchurches related to the First and Radical

Reformation. We are grateful that we are joineadther communions and traditions.

9. We are involved ira multilateral dialogue. We have been tremendously strengthened and enriched
In the Christian family we no longer feel isolatedd alone. This multilateral dialogue is our
contributionto seeking Christian unity.

10. | regret that the Hutterites are absent a secane. tin addition, this time we were unable to secure
the participation of the Quakers. In our discussiore have to address their question whether the
discussion of the traditional issues of theologid&icourse still have a useful function. They are
pressing for a new vocabulary.

11. The relationship between church and world is nowy wfferent from that of the #f5century. Our
common task and challenge is to develop a soc&@bwiof the Gospel which includes attention to
issues of justice and injustice.

12. The outstanding questions:

a. The formal anathemas in our confessional statements

b. Our obligation to find prophetic words to help cxeme the violence and exclusions of our
world.

c. The ecological threats and the widened resourcdiaadcial gaps between peoples.

© N o g

Prague Character and Purpose: The Background

In what follows | hope to identify a few shifts ihe 18 year history of the Prague consultations,
some key learning, several commitments that shoatcbe forgotten, and to bring forward major issues
that seemed in need of addressing.

Progressions

There were several progressions worth articulatiege. Following self-introductions from
groups that were linked to Hussite and Anabaptéstitions as minority groups we began with two basi
statements of historical-theological understand{by Molnar & Durnbaugh); responding to their
accuracy for how those traditions see themselves. nkhat was a progression, even if generally
unsatisfactory. Prague Il came in the middle d9,9ust before the Velvet Revolution in Prague thet
Comenius Faculty students and teachers were alreaggged - this accounts for a statement of social
ethical commitments.

Prague IV & V constituted a new context and apphoaringing the reformations from the
fringes into dialogue with Lutheran and Reformeaditions. Prague IV was a confrontation, “a good
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confrontation by capable people who declared atetn@ that this conversation must continue.” What
changed, especially in Prague V was the awarerfeé$w multilingual the Reformation traditions had
become”, with southern voices not as naturally essg common ground with their northern counter-
parts. Prague VI was a further progression in that guests were more insistent than the original
participants, that this dialogue must continue.

What Character and Purpose?

In his careful assessment of the Prague Consaritétithe context of bi-lateral and multi-lateral
dialogues Alan Falconer drew attention to some yaical frameworks that | found more helpful on a
second reading. Falconer opened with a paragraplihan dialogue had come to mean for him. A key
sentence was: “Dialogue is a process which allowsdeld churches to journey from conflict and
competition to conversion and communion”. A few ga¢ater he returned to the warohversion noting
the call to conversion spelled out by tBeoupe des Dombesa set of proposals never directly addressed
by Prague participants but presupposed by somes @fsua reason for assuming common readiness for
transformation another word used by the French group. In Falicetenguage “such a call to conversion
or transformation involves a radical change of pption in which the newly gained cognition which
emerges in dialogue brings about a changed wanaénstanding®

Falconer described four methodologies of ecuménitialogue - the comparative, the
Christological, the intercontextual (all of whictere not very good at dealing with non-doctrinaliess),
and convergence methodology combined with casdestudurning then to the Prague consultations,
Falconer found thersui generis at one point saying the “particular profile” d¢fet Prague consultations
“have the possibility of addressing the central teotporary agenda of the churches through a
combination of confessional and contextual methagiels, and of emphasizing the importance of holding
the intrinsic connection between ecclesiology ahits.™

Further Falconer posed six separate questionstabeunature and scope of the dialogue
intended hereafter, still worth considering today:

1. Isthe aim of such a dialogue to overcome divisibthe time of the Reformation?

2. lsitto clarify or even affirm central theologidakights of the Reformation?

3. Is the intention of such a dialogue to seek consems certain central issues facing the

churches today?

4. s the dialogue aimed at exploring the continuifgnificance of the Reformation for the

church?

5. Is the dialogue aimed at leading towards visibligy@n

6. Ifitis #4, in what sense does this lead to coafien and communion?

As | reflect on those questions, to which somérratition seems necessary in each case, it
strikes me that what has created sue generiselement is that each of those questions (or otliles
them) get addressed differently when around thketsib this diverse a set of Reformation traditiolis
might even make sense to group them as HussiteANsilh, the 16 century Reformation groups
including Britain, the Pietist and Great Awakenirepewal movements, and the Charismatic wave of
renewal - the source of stimuli for the latestm@ted in various ways in the former, but also resao a
time when eastern and western Christianity weredivded and common foundations such as the Nicene
Creed were recognized. To speak differently inrgeacircle of diversity is the essential way ofrkiag
the journey.

1 Alan Falconer inJustification and Sanctification in the Tradition§ the ReformationPrague V, Geneva, 13-17 February 1998.
Edited by Milan Op&ensky and Paraic Réamor8tudies from the World Alliance of Reformed Cheschr. 42. Geneva: WARC,
1999, p 236. The reference is to Groupe des Donfoeghe Conversion of the Churchééew York: World Council of Churches,
1993.

2 |bid., p 239
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Learning and Commitments

Milan Opaensky opened Prague V by quoting from the 1994 (rdy statement: “We have
begun to learn now to help each other by claiming fistories and traditions as common resources
which help us to respond to the dilemma and pdgsbiof the future... The time has come to reatizat
the First Reformation, the Magisterial Reformatiand the Radical Reformation are our common
heritage. Only then will we be able to enter togeihto ongoing reformatior’”

In 1989 we committed ourselves to seek more motifestyles, apply moral criteria to
investments, work toward sustainable developmerdr@as of poverty, insure that our church income
sources were not tainted by violence, oppression, e

My own assessment in 2000 was that 15 years ofimgsewith these sisters and brothers, “has
caused me to care deeply about the larger churdfitemitness.” “In understanding we have moved the
Reformation eastward, though it will take time farr own Reformation scholars to move beyond the
linguistic barriers of German and Latin...We hawé yet moved far enough eastwafd.”

By Prague IV more of us were coming to see theetetp which the First, Radical, Magisterial
and Catholic Reformations “were part of the Wesgtion project that was collapsing”.

Major Issues not yet Addressed Seriously

The Reformatioriegacy in mission is rich but is seldom addressed in ecumenical disds. To
do it well would require adding to our ranks a fewore missiologists, those skilled to think
comparatively across cultures. The assumptionnofépeated in my Anabaptist-Mennonite traditiomt th
the major reformers did not take mission seriouslyd only the Anabaptists were missionary, needs
serious revision. The main mission energy emergingof the Reformation era was Roman Catholic
mission, with re-catholicization in eastern Eurdygéng only one of the ways that in very short orither
Roman branch of Christianity became global. Otleugs entered into mission beyond their cultures an
territories after the Moravian Brethren in 1732reakied their first mission settlements. The wayhe t
past century of ecumenical discovery was by foltayihe mission trails.

The Reforming traditions showed an obvious tespecially if we view them from the persistent
theme starting from the Waldensian era throughPileist Reformation at least, and resurfacing again
Vatican I, namely the strong participationtbe laity. As Fernandez-Armesto and Wilson put it in their
provocativeReformations“What is emerging... is the respectability of gology - not an emasculated
theology, not a second best to academic or cletfigadlogy, but something born out of the experievice
living the faith in the world¥ The writers acknowledged that lay activists showpatience, produce
aberrations, “but the continual reformation withetich the Church will die is now increasingly imet
hand of the unordained majority.” The role of th&y has not been absent from scholarly confereirces
recent years, but addressing that theme from tla@edhexperience of our collective Reformation
traditions would be most helpful.

Finally, there is the matter afyle and the problem of memories, already addressed in other
venues. In my remarks at Prague VI | raised a pttiat | feel is even more relevant for finding a
responsible agenda for commemorating our"5@0niversaries within the next several decadesn“Ca
there really be anything but a penitential starjioint and tone of discourse as we seek to deénaat
inclusive agenda for today? Will it soon becomesgiis to enter into a mutual ‘healing of memories’
process as we name each other's dead and preseoteainclusive martyrology, one that does not so
quickly ascribe sanctity to the martyrdoms in tlaene of Reformation partisanshp, but a martyroloigy o

% |bid. p 9.

“ Ibid. p 332.

® Felipe Fernandes-Armesto & Derek Wilsdeformations: A Radical Interpretation of Christignand the World 1500-2000
New York: Scribner, 1997, p 193
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lived witness, even unto death, in the face ofvilsence of the Soviet era, of the national segsiates
of Latin America, of the racisms in Africa?”
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Prague VIl Consultation - the Significance of Reforming and Prophetic
Movements for Church and Society -
Prague Nov. 28- Dec. 2, 2003

The Prague VII consultation, meeting in the Jas House in Prague, in essence returned to the
concern for reform of church and society, that wammon thread of concern within what has come to
be understood as the First (Waldensian and HussitdRadical (Anabaptist) Reformation traditionse T
major papers reviewed the way in which the tempietito a left or right wing extreme were resisted a
an ongoing Reformation tradition developed; onel¢@ee the parallels for the Waldensians over &alf
millennium, the Hussite Movement or the Anabaptisivement.

Carlo Papini presented the Waldensians in essaaca movement of travelling preachers,
committed to poverty and a rigorous ethic, who waustained by a larger group of friends. They were
mainly a penitential movement, stressB@a scripturaandsolus Christusnot yetsola gratiaandsola
fide. They were the first to translate the New Testanm@o the vernacular in specific regions of France
Italy and Germany. They sought to reform the Céth@Ghurch, understanding their preaching as keeping
the church from final ruin. All church practice iz tested by Scripture. Thus they insisted that t
church should abstain from every coercive poweldihg that the Sermon on the Mount is Christ's law,
deserving absolute respect. Therefore they stresigsdlute nonviolence, and wanted secular power to
exact punishments that were restorative or curagisice. Participants noted the ways in which
subsequent reformations took up similar reform eons, albeit in distinct ways.

Charles Brockwell's later paper delineated palsllgetween numerous features of Methodist
preaching renewal in the #&entury and the #Bcentury Franciscanrdo which help to recognize the
persistence through Christian history of conceongtorm and renew church and society.

Milan Opaiensky concentrated on the Taborite part of the iussovement which manifested
a pronounced biblicism, a critique of sacerdotalisynstressing the priesthood of all believers apd b
taking the Eucharist in both kinds. But they resdrtio violent defence of their reform. With the ©etes
the eschatological orientation of the Czech movemesarched its zenith, their concern for church veaie
included attacking an unjust feudal order, as esgqwéd in the widely disseminate@onfessio
Taboritarum By the 1430s other leaders had called them todenate Hussitism. Thereafter the pacifist
and biblicist teaching of Petr Ckigdky, deeply rooted in Taborite critique of the flali social (estates)
and political order, became a bridge to the foramatf the Unity of Czech Brethren in 1457.

Another approach illustrated by Donald Durnbaughs to compare the extended legacy of
prophetic impact on society of Anabaptist-MennasitBrethren and Quakers, who in the 1930s formed
the Historic Peace Churches’ committee for commatioa. After World War Il the HPC presence in
rebuilding efforts in Europe resulted in the Puikl@onferences as the first (1955) serious theo#bgic
encounter between magisterial and peace churdnes,the Reformation.

By 1994 (Prague IV) representatives of the MagateReformation had expanded the
multilateral nature of the dialogue. This time #fere, Reinhard Boéttcher's paper sought to assess i
what way the Lutheran Reformation was a prophetiwement, and to note the ways in which by th& 20
century the prophetic voices of Barmen and Bonleoeffere taken up more by other churches.

Another broadening of the conversation was to lamassessment of how the Roman Catholic
Church understands prophecy, as both a permandnsgetial function within the church. Msgr John
Radano mentioned that Second Vatican Council becemtke words of Karl Barth, a reforming council.
It had the characteristics of a prophetic evenh\ait impact well beyond its own boundaries. Thalfin
document from phase two of the bilateral dialogith WARC presents reasons why Rome in th& 16
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century resisted the reformers. Today numerous ergences in understanding have been identified
through bilateral dialogues. The methodology ofistdnical review, Radano emphasized, needs more
space in dialogues, because it draws attentiorhtd was intended as well as what emerged in the end

Finally a series of papers sought to show how pghephetic concerns of the Reformation
movements were expressed in very differerit @ntury contexts. Those included inter-churchrésfio
rebuild in post-war Germany (Durnbaugh), includihgological renewal, noting the testing of faittdan
Soviet rule and national security states (Sawajsky)l most recently through the challenge of thesemt
system of economic globalization (Winzeler), and tomination of security interests as evidenced, fo
example, by the “Project for the New American Ceyitu

It appears that as a coherent series with a aatyinf participants, the Prague Consultations
have come to completion. The common platform fatatjue that was achieved can now be attempted in
several new initiatives, in light of widespreadditial constraints, such as study processes iraagpn
for observing the 500 years Reformation anniveesarwith the intent of appreciating the pluralityy o
reformations that developed over the process oérs¢\centuries. The original initiators of the Rrag
consultations attempted an assessment of whatderdrcomplished.

The Prague Consultations created for the firsetenplatform for voices from the First and
Radical Reformation traditions to be heard witlie symphony of ecumenical conversation. The vision
for such a visible sign of Christian unity, exprex$sn academic reflection, shared testimonies from
separate histories, spiritual fellowship and deegeniendship, were in great measure attributablhé
spirit and ecumenical heart of Milan Gemsky and his colleagues, and to the longstandiagnidnite
concern for relationships to Christians in centad eastern Europe. We noted how regularly the
sensitivity to the prophetic, forced a re-examimatof theological understandings in the contexthef
burning social, economic and political issues & day. Attempting to note perspectives differing doi
the East/West divide, or due to North/South inegsitregularly brought a corrective to one-sidezlv.
Numerous issues were listed for further study, saglseeing the Reformation legacy in mission, and
reflecting on the way the laity has come to plasrger role in the continual reformation of the atiu

Consultation participants underlined the imporeamé the way papers and discussions took
place in the framework of worship. As we prepare ttte commemoration of a half millennium of
Reformation history, all sense the urgency of segki healing of memories, including a process iiciwvh
the martyrdoms no longer serve the cause of Retavmaartisanship, but a martyrology of lived
witness, including those of the2@entury under settings of extreme testing.

The proceedings from Prague VI and VII will be fisitted with the intent of fostering broad
circulation among the participant churches and canities. Less known documents, such as the
Confessio Taboritarupmay be published in English translation.

The planning committee for Prague VIl - Milan @pasky, Larry Miller, Odair Pedroso Mateus
and Sven Oppegaard - along with Donald Durnboudh guide future communication and forms of
dialogue to continue the interest expressed bythgue consultations.

Findings Committee - Theo Dieter & Walter Sawatsky
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Editorial Afterword

The Prague Consultations as described in the preathis volume consisted of seven sessions,
usually lasting 2-4 days. At the end, it was cleamost participants that the next stage should be
different format, to be picked up by other mulélal initiatives. The most frequently cited suggest
was to devise a way to incorporate the central &senf eschatological and prophetical motivatiornrs fo
renewed practical and theoretical attention toaaethics into the developing ecumenical procefiecta
the Decade to Overcome Violence (DOV). Without clireonnections, it would seem nevertheless that
the initiatives begun in 2007 to plan for a confexein 2011 that will articulate a common call sape
witness as culmination of the DOV process, is inde®mising.

At another level, the 18 year process gained sacker and quality of ecumenical give and take
that was possible because a core group of personglpd the continuity, many of them already builgli
on longer experiences of joint initiatives. Thatgmmal familiarity also made possible a style aicdurse
that members of the Hussite (First Reformation) Radical Reformation traditions recognized. In some
sense one might say that there was a self-conseitos to listen to and hear the ‘other’, thatluded
the distinctive style of that tradition. This wa®sh evident in the way the primary host and orgamiz
Milan Opaiensky made certain that Hutterian representativere able to speak in their style (sermon
and testimonial) and their contribution showed tigto in the final statements as did the contrib&ioh
those presenting written texts. The Hutterian ralas no longer present for Prague VI and VI,
Opasensky regularly pointing out the fact of their afise (which had to do with internal conflicts
between Arnold Leut and the older Hutterian comrties) and the reminders of radical faithfulness to
the Gospel that their presence had evoked.

As the proceedings of Prague VI and VII go to préts publication becomes a reminder of
legacies to be remembered. There are at leastlemweats of that legacy that account for this aftedy
The Prague Consultation story included an unfotelgdarge number of influential participants who
died along the way, still deeply concerned forahgoing task and the value of sharing the conviersat
more widely. A primary conviction of the particigantoward the end was that when the "500
anniversaries of the Reformation era would coma@l@ach of the respective Reformation traditions
would treat that occasion of remembering as an ppity to foster an inclusive and comprehensive
appropriation of the renewal visions, rather tharadime to foster the identity of the little trégins. One
measure of that was to see how the websites wmkdéparate stories with the whole, how the gpitit
markers of other traditions would be recognized.

The year 2007 marks the beginning of such a psodes it was the 580 anniversary of the
Unitas Fratrum TheDaily ReadingqLosungei of the Moravian Brethren, begun in Herrnhut ir217
have been circulated around the globe in many lages since then. During the spring and fall of 2008
there were ceremonies marking the 3GGhniversary of the Brethren movement, the ondistawith
Alexander Mack in Germany in 1708. Of necessitg, sheakers (from various divisions such as Church
of the Brethren, Brethren [Ashland], Grace Brethiamd Dunkards) called to mind the renewing impulse
of continental Pietism, in particular the strongneoitment to personal ethical living and a commitimen
to service for peace, which also had such sped&eating themselves theologically in the Anabaptist
movement of the 16 century. Other Reformation anniversaries are soofollow, such as the 580
anniversary of John Calvin in 2009, whom many cd&sthe most essential theologian of the Reformed
tradition of churches.

The challenge to appropriate the agendas for rahefathe Church from that Reformation era
was the recurring focus of the Prague Consultatides that agenda must be rethought for the many
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contexts around the globe where the communitie® fittese legacies now live. Thus that legacy remains
vital and urgent, especially when we attempt tosgrie more comprehensively, including the ongoing
historical dynamics. We honor those legacies basti we honor the thoughts and efforts of those
contributors to these pages who have already passttkir reward in truth, to the degree that reade
whose traditions were represented in the Pragus@mtions continue the conversation that wasesfart
and do so in its spirit.

Walter Sawatsky

The death of Milan Opnsky in January 2007 became a renewed stimulusthier sponsoring
organizations to publish the proceedings of PrajleX VIl and to dedicate the volume to Milan who
cared so deeply that the words of the Reformersdadbrgotten, and that the conversations compietin
the Prague process continue to speak in print. Agltime friend of Milan’s, and a fellow respected
leader in the Reformed world, Ethics professor émerand former dean of Princeton Theological
Seminary, Dr. Charles West wrote the following meéahtribute that we are pleased to include here.

Milan Opoéensky 1931-2007

Milan Opaiensky was one of those rare theologians who lived worked in Communist
Europe (Czechoslovakia) during the years of thd ear, yet played an active role in ecumenical chur
affairs both during those years and after themwlds the son and grandson of pastors in the Evaageli
Church of the Czech Brethren, itself a union offibllowers of Martin Luther, John Calvin and Janddu
He was the last assistant to Josef L. Hromadkaréehe latter's death in 1969, and remained through
his life a faithful follower and interpreter of Hmadka's theology. He was Professor of Theology and
Social Ethics in the Comenius Theological FacuitfPrague, before and after the “Prague Spring”itsnd
suppression by the Soviets; but he was caught theibroader revolutionary ferment that swept tghou
the churches in the rest of the world during thé(kand 80s. He was for a time Europe Secretattyeof
World Student Christian Federation, which publishbid book Christians and Revolutions: a
Breakthrough in Christian ThoughThen, in the last years of his active careerwhs called from his
Comenius Faculty chair to become General Secrefattye World Alliance of Reformed Churches from
1989 to 2000. It was a post that brought out alldiilities as churchman, diplomat, Reformed thgialo
and prophetic witness.

Some of these stages call for further elaborafanst, Op@ensky was a pupil of Hromadka. He
learned in his formative years what it meant toept¢he Communist revolution, as his teacher did, a
God’s judgement on the breakdown of western Chnstivilization, but also as bearing a promise of
God of which Communists themselves were not awdee.shared Hromadka's participation in, and
witness to, the socialist society which the Parasvuilding, which gradually softened its brutakbiyd
led to the 1968 development of “socialism with amiam face”. It was an exhilarating time. It all
collapsed with the Soviet invasion. Hromadka pretésand, politically disillusioned, died soon afte
Opaiensky did not mention this collapse or reflect nmeaning in his later writings, though in a 1986
essayChristian Faith Challenged by Histore staunchly defends Hromadka’'s ministry up t6819

But the experience led to the second phase otcéiser, Christian participation in broader
revolution around the world, as Europe Secretaryhenstaff of the World Student Christian Federatio
in Geneva from 1969 to 1978&hristians and Revolutionsketches the historical dimensions of it from
Jesus through the Reformation, th&' t@ntury and the 2Dcentury ecumenical movement to the World
Conference on Church and Society in 1966. In thyesgs he saw revolution as the dominant theme in
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society everywhere, challenging the West and dribgrthe political movements of Asia, Africa and
Latin America. He believed that the World Studehti€tian Federation was the instrument of Christian
leadership, the new form of the church taking shiaghis world. “When Christians work for revolutiy

he quoted from the Theological Commission of theistian Peace Conference, “they do not derive their
right from an idea of revolution but from the Gosp€hus the revolutionary aims of justice and
humanisation which the revolution decides are pdtivized.” In this spirit he worked with othersrf
four years to remake the WSCF in this image. Itrddtiwork. There was too much human revolution and
not enough Gospel in their common effort. In 19%8&@nsky was abruptly called home by the Ministry
of Culture of his government. But the book, withsapplement on the scientific and technological
revolution, remains a monument to his vision then.

The third phase came much later. After severalsyea the faculty of the Comenius Theological
Faculty in Prague, he was invited in 1989 to retorGeneva as General Secretary of the World Adkan
of Reformed Churches, a post which he held unsiretirement in 2000. Here a different @posky
emerged. The student of Hromadka is still theree Bhok of his reports, lectures, sermons and Bible
studies during that time, compiled and presentduroat his retirement, is entitldehith Challenged by
History. The phrase is pure Hromadka, and Hromadka's dlggopermeates it. So does the prophetic
drive that led both teacher and student to embdiféerent revolutions at different times. But inete
years we first of all see Milan Opensky the ecumenical servant of the church at widekspeaks not
about revolution but about covenanting for justioel about political responsibility. His concerrids the
churches, their unity, their responsibility andithrission in the world together. He became a thgieln
in general for the Reformed churches. In his anmeglorts he defined and redefined the special
perspective and contribution of the Reformed tradifor the member churches. In dialogue with other
confessions about faith, theology and social wines brought that tradition into ecumenical diakgu
and community. One of his most beautiful talks veas“The Beauty and Service of Theology” to a
Reformed-Syrian Orthodox conference in India. Herewonfessed to a clergy conference in the United
States that he felt a little impoverished not hgueen, as four generations of his ancestors \agrarish
minister, for “To be a preacher and a local mimiggeeally the crown of all theology.”(p 202).

Milan Opaiensky, a theologian in the tradition of Josef Hrdkeg a revolutionary with a
theological compass, and finally an ecumenicakstaan who loved the church and who never lost his
passion for the power of God in Christ to overcdheepowers of the world — perhaps we should jom hi
in saying, as he said so often, “The Lamb has cergl) let us follow him.”

Charles C. West

234



The Prague Consultations - Appendices

APPENDIX 1 - FINDINGS STATEMENT PRAGUE I: The Heritage of the First
and Radical Reformations, 24 to 27 January 1986

A consultation dealing with the heritage of thesFand Radical Reformations took place at the
Comenius Faculty of Protestant Theology in Pragoenf24 to 27 January 1986. Twenty-two people
came together from the following groups: Churchtloé Brethren, Czechoslovak Hussite Church,
Evangelical Church of Czech Brethren, Hutterianten, the Mennonites, the Moravians, the Sociéty o
Friends (Quakers) and the Waldensians. After hgantroductory papers read by Prof. Amodeo Molnéar
(Prague) and Prof Donald F. Durnbaugh (Oak BrooRA)) participants discussed the legacy of their
ancestors and the ways these traditions play @mdleeir churches and communities. Those in atiend
were aware of the historic significance of the rmeggtit was probably the first time that membersabyf
these groups met in order to ask what they hadomneon, in what ways they can deepen their
cooperation and how they together can enrich tinéiraaing ecumenical discussion.

The First Reformation

What is meant by the First Reformation, the fafthe radical reformations? According to Prof.
Molnér, who both defined the First Reformation atebcribed tendencies which appear in subsequent
Radical Reformation movements, it is a complex pinegnon expressed primarily in the Waldensian
(12" to 13" centuries) and the Hussite (l&entury) movements. Not only did the phenomenee birth
to the Unity of BrethrenWnitas Fratrun) in Bohemia and Moravia, it inspired other groagswell, such
as the Anabaptists. The First Reformation was usita forerunner of the German or Swiss Reformation
in the 18" century, but was historically independent and ueiglt emphasized the message of the
Gospels (including the Sermon on the Mount) andgbesasive eschatological aspect of the biblical
message. It was carried by the faith that JesusstOhlrthe Lord of the world and that the sociatler
should be shaped by his Lordship. The bearers efFirst Reformation understood the gospel as the
guiding principle for life — with consequences bdtir the individual and for social and political
structures. They wanted to renew the eschatologigahmism and awareness in Christianity. The First
Reformation had inclinations towards prophetic afisi and referred to the Holy Spirit, sometimes
without the safeguard and correction of Holy Senipt The Second Reformation — sometimes called the
Magisterial or Classical Reformation — partiallyined and continued the struggles of the First
Reformation.

However, it concentrated on the Pauline episties spoke more about grace and freedom than
about the law of the gospel. The Second Reformatiten reduced the eschatological component of
Christian faith to the individual hope for eternie. While the First Reformation had a strong
relationship to the multitude of poor and simpleople, the Second Reformation maintained a close
connection with the middle stratum and was theeefoore conservative.

In discussion of Prof Molnar's presentation, maptnts agreed that the First Reformation
deserves additional attention and serious studgo,Athey called for more dialogue on the relation
between the perspectives of the First and SecorfidriRations in order to see to what extent the two
movements’ emphases are complementary and to wexitea balance between their emphases can be
established.

The Radical Reformation

What is meant by the Radical Reformation? AccardmProf. Durnbaugh, Radical Reformation
groups such as the l&entury Anabaptists (Mennonites/Hutterian Brethréne 17 century Friends,
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and the 18 century Church of the Brethren manifested emphasmsllel to those of the First
Reformation groups. They sought to reform Christitsmand the church in a way which constituted an
alternative to Constantinian Christendom. They duhkfaithfulness to the Lordship of Christ with
discipleship, accepted Scripture as the basisifiorak well as for doctrine, and adopted a resbitist
view of church renewal. The Radical Reformation smoents emphasized both nonconformity and
dedicated service to the world. They understood dinerch as a covenant community of believers,
developed nonclerical patterns of ministry and heacout to other churches in ‘sectarian’ or ‘aléive
ecumenism’.

Discussion at the Consultation

After the initial presentations by Professors Mwolmnd Durnbaugh, most of the consultation
consisted of discussion on issues related to thieusamovements in their historical and contempporar
expressions. Participants explored selected charstits of their groups, noted similarities and
differences, acknowledged needed reforms, and ssiellecontemporary challenges in church or society.
Most conversation focused on the significance amithaity of Scripture, the Sermon on the Mount,
eschatology and matters related to wealth and egimso

The discussion linked the authority of Holy Sauiigt with its interpretation in the gathered
congregation and with the leading of the Holy SpiFhrough the Spirit, the congregation and Scrigtu
God’s will and direction for Christian life can la#scerned. In the context of the congregation, God’
word provides guidance for and addresses all ef 4if social and political realities as well as the
attitudinal and relational dimensions of Christifaith. The discussion highlighted similarities and
differences of emphasis on the relation betweeiptice, the Spirit and the gathered congregatiotihén
process of giving shape to Christian disciplespgsticularly in its present expressions.

Most groups represented at the Prague meetingasizghthe significance of the Sermon on the
Mount for socialpraxis as well as for personal attitudes and relationshipgy may understand it as a
practical point of reference for daily living and the truth which Jesus embodied and taught. Howeve
they believe that the Sermon should not be undedsts a message inherently different from, or at
variance with, the Epistles or justification bytFailn this spirit, participants discussed the imgoce of
the Sermon’s call for inner transformation as wadl for the exterior expressions, or of faith. They
acknowledged the dangers of individualism and Isgalin some of the groups and underlined the
continuing need for repentance and renewal.

The topic of eschatology, both in terms of itddvigal significance for these movements and in
relation to current understandings, sparked conslide discussion, particularly as a motivating dadh
the reformation of the church and for change inaagtructures. Several traditions representechat t
consultation have understood its significance prilyén determining Christian ethics and moral cantd
Others have viewed eschatology more as an intaetpyetof historical events and the introduction of
fundamentally new possibilities into history. Sogreups have struggled with forms of millenarianism
their midst. It was agreed that these areas oferg@nce and divergence merit serious study anbefurt
conversation.

The discussion touched on several matters retatetonomics and social organization. Time
did not permit thorough consideration of these éssun either their historical or contemporary
expressions. It was agreed that this area of conskould be given serious consideration in future
consultations. It was noted that, ever since thégins, the various groups have challenged economi
patterns in different ways, ranging from commurafygoods to experimental managerial and industrial
efforts.

Finally, consultation participants adopted thédfwing declaration in which they expressed their
sense of common calling and outlined plans forftiere:
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‘We declare that we intend to stay together andyimwv into deeper and more committed
fellowship. We believe that we have been callecetogr by our Lord Jesus Christ, who empowers
witness to the gospel in the places where we liveepentance and obedience, we accept Christ'sccal
give a more visible expression of the unity whishaiready given in Christ. We want to seek ways in
which we can serve Jesus Christ in “the least @elour sisters and brothers” in the worlds of yated
tomorrow. We share in the predicament of humankigarding the threat of war and of social and
economic injustice. We commit ourselves to workadodvpeace and justice, together with all those who
have the same objectives.’

‘We plan to meet again in June 1987, in orderdetioue discussions on key questions and to
examine possible common projects. A central thetritbea1987 meeting will bEschatology and Social
Transformatiorand will include conversation on related questismsh as economics; peace; nonviolence
and justice; liberation; and biblical interpretaiso Possible common projects which may be condidatre
the meeting are publication of appropriate First d&eadical Reformation materials, congregational
exchanges and exploration of relationships to copt®ary grassroots Christian movements around the
world.’

‘To coordinate and facilitate our common work, agpoint a continuation committee consisting
of Donald Durnbaugh (USA), Hans Meier (USA), Lariller (France), Milan Op&ensky
(Czechoslovakia), and Eva Pinthus (England).’
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APPENDIX 2 - FINDINGS STATEMENT PRAGUE II: Eschatology and Social
Transformation, 23 to 28 June 1987

A second consultation called by representativeth@fchurches related to the First and Radical
Reformations took place at the Comenius FacultPratestant Theology in Prague from 23 to 28 June
1987. The theme of the consultation vizzzhatology and Social Transformatidrhirty-two people from
eight nations attended, representing the followtoa@nfessional groups: Church of the Brethren,
Czechoslovak Hussite Church, Evangelical Church Gafech Brethren, Hutterian Brethren, the
Mennonites, the Moravian Church, the Religious 8gciof Friends and the Waldensians. Professor
Harry M. de Lange (The Hague, The Netherlands) Brafessor Bertold Klappert (Wuppertal, West
Germany) were invited to make presentations in rorde broaden the ecumenical context of the
consultation.

Professor Josef Smolik, Dean of the Comenius Baded directly to the central theme with his
opening meditation on | Cor 2.1-11. Speaking on theme of strength through weakness, he
characterized all groups represented in the catsult as those who have traditionally looked atdnis
from the bottom. He concluded that groups viewirggdny from below should have a unique perspective
in understanding the plight of those on the marginsociety.

Professor Milan Opgensky brought words of welcome that made the graware of the
ecumenical significance of the gathering. For eXamg present sense of stalemate over the restricti
placed on the original plans for the Council ondeeand Justice announced at Vancouver in 1983 make
the deliberations of the consultation even moreadrtgmt.

The keynote paper by Prof. Qmsky, ‘Eschatology and Social Change’, appealethéo
participants to revive as matters of faifstatus confessionispriginal Reformation themes on
eschatological thought, which still challenge theesent generation to join the struggle for global
economic justice, peace and peacemaking, and tbgrity of creation. Citing Bohemian reformers Petr
Chekicky and Mili¢ of Krom¢tiz, the paper developed an interpretation of theradter of Antichrist.
Antichrist not only distorts and destroys life byprking through the secular powers, but also bytewgs
within the body of believers. The same greed aratie® that have led to massive imbalances of wealth
vast stockpiles of weapons and destruction of thérenment, is also alive and active within the Igf
the churches. A response by Murray Wagner and ibeusikion that followed raised questions about
anthropology (human nature) and competing conaaftsstory. On the one hand is a dominant view that
is pessimistic to the point of believing that ‘thewill always be wars and rumours of war’, givea fhct
of human sin. On the other hand is the more hopedfiiinate that human life has ‘the residual capadit
sinners for justice and genuine concern for thghtsour’.

Group opinions ranged from a tragic view of humarture caught in the brokenness of sin to a
hopeful view for human prospects in the eschateligionviction that the kingdom already reigns agion
those who see the signs of God's grace. ProfespoteBsky’s reply stayed within the assertion of his
paper. ‘In spite of our sinfulness and fragility,dpite of demonic powers which are at work inwoeld,
we are called upon to change the world. We areideresd worthy of becoming God’s coworkers in the
process of the humanization of this world.’

Professor Amadeus Molnar opened the day on Thymsith a meditation on Num 20.21-31, the
story of Balaam’s ass. Using an exegesis by Jan téusa sermon prepared for the very time he was
forbidden to preach, Professor Molnar encouragedytibup to be ready to hear witnesses to the inuth
unexpected voices.
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Professor Marlin Miller's paper, ‘The Church irethVorld as the Community of the Kingdom’,
distinguished between types of eschatological bt informed various 6century Anabaptist groups.
The influence of eschatology can be seen in theligX engagement of militants to change an
oppressive order and institute a new order throdglct action, including violence. Eschatological
impulses also can be detected in the practiceeoPtimbaptists who located God's transforming atgtivi
primarily in the community of committed believers the world. These Anabaptist groups represent an
‘implicit’ engagement for social transformation ¢dkigh the existence, witness and nonviolent semice
the Christian community as a sign of the kingdonthe midst of the world. Professor Paolo Ricca’s
response spoke directly to the distinction betweemplicit’ and ‘explicit’ forms of protest by
distinguishing between two types of social aliemratiOne type has made us quit history and sepamte,
to withdraw from the world, not to stand againdiut for it, as an exemplary community. A seconakty
sacralizes history in a militant attempt to replttee powers with a new Christian order.

Participants questioned whether either form oftgsbis a fitting response to Reformation
eschatologies. Does social transformation requieg the church be more than a model? Ricca argued
that it must be more. Separation represents tmaitprist motive of the First and Radical Reformaitso
However, social transformation is possible onliigtory is affirmed. Only if the church engagesdity
in political action can the challenge of the SecBRaflormation be answered. This means the churclh mus
‘soil its hands’ in the political arena of publioyer. Still, the two Reformations must not go their
separate ways, sectarian communities in one dirgctiansforming churches in another. They must not
mutually exclude each other. Instead, they musternm constant conversation so that a more complet
witness to the gospel might be made and mutual@stipgght be extended to all Christians.

Professor Harry de Lange presented a paper takinthe theme of social transformation in
terms of economic justice. Appealing to the billlicadition of ‘jubilee’, Professor de Lange issiueedall
for Christians to assume responsibility in restgiiruman relations broken by the sins of economgedr
and exploitation. Continuing with the biblical wiéss, he contended that justice is not a mere geles
but a way of living in covenant with God and théghéour. Destructive to the human community and the
entire structure of justice are the current tremdgconomic development that cause massive poverty,
worldwide hunger, exhaustion and waste of natwsburces, and exploitation of less-developed nation
Professor de Lange drew particular attention to émeironmental deterioration that results from
economic expansion. In exploring means to transfsogiety, he cited a report by Dag Hammerskjold
recommending reduction of meat and oil consumptioore economic use of buildings, greater durability
of consumer goods and more limited use of privatéoraobiles. He concluded by asserting that
redistribution of power and wealth is not an actloérity, but a recognition of the rights of theopand
powerless. Underlining the direction of the enpeper was the economic wisdom of Mahatma Gandhi:
‘The earth provides enough to satisfy everyone’sdnebut not everyone’s greed.” The response by
Wolfgang Harms largely supported the main pointshisf paper by adding a point of substantiation. He
reaffirmed the theological position of Professorldege by stressing that we urgently need to censid
ways that can help restore relationships brokeedmypomic injustice.

Pastor Jindrich Halama, jr. opened the Fridayisessvith a meditation on Rev 14.1-3. From
his own experience, he told how he gradually adpigb the noise of howling dogs, just as we can
become deaf to the cries of millions whose suffgdomes as judgement upon us.

The following discussion on economics began withastempt to spell out the boundaries of
‘sufficiency’. That proved difficult for the worldontext, but attention was draw to the suggestiaden
by a group of economists in The Netherlands thatimim and maximum net income should be no
greater than a ratio of one to three. Participafftaned that the satisfaction of minimum humandeis
declared by Jesus in Mt 25 to belong to the cetemployed in the last judgement. The consultation
group was also told that the fundamental issuenés @ meeting basic human needs while also meeting
basic security needs for all without the massivpeexlitures for arms that drain human and natural
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resources. Numerous voices then affirmed the stiggethat this group of representatives covenant
together to seek, in the course of the next tensy@aceptance of the guideline that there be ne than

a one to three income differential in our churchdany supported this small step in order not to be
overwhelmed by the world context. There was lessiress, however, to discuss the question of
applying this guideline toward economic distribatiavhether between our groups or on a world level.
Some consultation participants also restated thditional position of several Radical Reformation
groups that we do not control history, and thatdntrast to the Quakers, it was usually not oterninto
achieve economic justice by exerting political irgihce on state authorities. In that context, Psoiede
Lange repeated his call that we do not shirk oditipal responsibility toward the Third World andl a
future generations.

Professor Klappert's presentation, ‘Peace, Noewiok and Justice’, tried, by means of an
examination of major 20 century Protestant voices — Bonhoeffer, Barth, Bzemen Declaration
(1934), theDarmstadter Wor{1947) — to demonstrate how the Second Reformatias beginning to
draw on the insights of the First Reformation. lggested that justification must be understoochén t
concept of the Exodus and must have a social dilmenBut Professor Klappert also appealed to us to
draw from Second Reformation insights, especidlbse illustrated in point five of Barmen, namehatt
we assume a readiness for political mediation aodak responsibility. This led the witnessing
community(Bruderschaften)n the tradition of the Confessing Church to makerangt commitment to
nuclear pacifism in postwar Germany. The speakeemted the integrity and validity of the historic
peace church position, but he called for coopemadiod mutual respect between those Christians edgag
in political responsibilities and those who takenare separatist stance. Both wings of the Refoonati
have to understand each other as necessary patte aine body of Jesus Christ in their respective
historical contexts.

The subsequent round of discussions began toifigentmerous points of difference that need
to be acknowledged and understood if dialogue batwie First and Second Reformation is to be
promising for each. They included the observatlmat the term ‘First Reformation’ was being used too
loosely, that we are working with an ahistoricgddiogy, that the ‘Second’ or ‘Magisterial Refornueti
took place within a Constantinian world-view andattithe Reformers always retained a sense of
responsibility for social structures by relying physical power. Further questions drew attention to
fundamental differences in understanding the chuancti the state, and it was noted that the Radical
Reformation groups were not antistatist in prineipfhe experiences of history cause these grouaskto
what kinds of power are appropriate to a Christtmmmunity. While the Barmen and Darmstadt
statements were spoken of with admiration, it vea®gnized that this wing of German Protestantisin di
not take over leadership after 194Bvangelische Kirche in Deutschlgndout is still influential in
witness communities with strong ecumenical involeem The response of Hans Meier provided the
reminder of a withessing community that first atasput its own fellowship under the discipline of
Christian love, including economic equality, befdrattempts to act as a conscience for the seoutar.

From still another perspective, Professor Gerdidn® presented a sociological analysis. The
group heard a description of ‘grid and group fegttw account for the remarkable continuity of gmeall
groups represented at the consultation. A key pwis$ the observation that these First and Radical
Reformation groups did not recognize the statdtanate, but rather as a limited reality dependenthe
assent and legitimation of the ruled. These grdupge demonstrated greater interest in ‘church’ and
‘society’ as important categories. That is, theiiast is irsocial transformation.
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Some Affirmations

1.

10.

We affirm our desire to stay together and to gragether into a deeper and more committed
fellowship.

We affirm that, having jointly returned to our repdrawing on the experience of our respective
communities throughout the centuries, we now inteniéarn from our different stories. We believe
they will become a continuing source of encourageraad inspiration for today and tomorrow.

We believe that our ultimate hope comes from Clwisb has conquered. In the light of that hope
and faith by which our ancestors in the First ardiiBal Reformations lived, we see that we cannot
solve the present predicament of humankind thrdughan effort.

We believe that the kingdom of God — the reign eége, justice and love — is already present in
this world. True discipleship today calls us toredness to this reality.

We believe that the Holy Spirit moves us to see tBad is already at work in history. Our
eschatological hope prompts us to join God’s actmmards justice, freedom and peace, knowing
that God challenges evestatus quo.

We confess that the fact of children and adultsvstg daily throughout the world challenges our
faith and our Christian existence to its very cahée ask ourselves whether we as churches can, in
fact, still live in Christ if we do not commit owlyes to alleviating global economic injustice.

We commit ourselves to a simple lifestyle as a sifjour longing for a thorough structural change.
We believe that the demands of the gospel to feedhtingry, clothe the naked, visit the sick, fieee t
captives are reasonable demands if a humane eitdizis to survive.

We believe that the issue of nuclear weapons, &m@pin general, challenges the very integrity and
foundation of our Christian life. We commit oursedvto make clear to our communities and
churches that by our stance in respect to weapbngass destruction we eithaffirm or betray the
gospel.

We are called to be responsible for the integrftgreation. We believe that the transformation and
taming of nature should occur out of cooperatiod aammunication, not out of exploitation and
plunder.

We must confess that we who come from diverse disgg traditions are also heirs of a post-
Constantinian world. We confess our temptationeiekspower and influence. Yet we are learning
again from our past that a Christian existenceragille, uncertain, we do not glorify poverty and
suffering, we know that we may be called upon fa jbe marginalized and suffering. Our faith in
Jesus Christ lets us see that we in all our efemessustained by God’s forgiveness and grace.
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APPENDIX 3 - FINDINGS STATEMENT PRAGUE IlI: Christian Faith and
Economics, 20 to 26 June 1989

Our Shared Perspective

1.

We believe that our ultimate hope comes from Clwisd has overcome the powers of sin and death.
In the light of that hope and faith by which ourcestors in the First and Radical Reformation lived,
we see that we cannot solve the present predicashénimankind solely through human effort.

We believe that the kingdom of God — the reign ehge, justice, and love — is both already
present among us and still to come in all its ®edis1 True discipleship today calls us to bear \sgne
to this reality.

We believe that the Holy Spirit moves us to see¢ @ad is already at work in history in spite of
human weakness and corruption. Our eschatologmae lprompts us to join God’s action towards
justice, freedom, peace and the redemption of iogaknowing that God challenges evestatus
quo.

Some Common Affirmations Related to Economics

4.,

We affirm that our thought and practice in relattoreconomic matters are integral parts of Chistia
faith and life, rather than separate from or ofdivect concern to Christian faithfulness. According
the biblical story from the Exodus to Jesus’ pro@éion of the kingdom, God shows compassion p
articularly for the poor and disenfranchised. Weraa serve God and mammon.

We acknowledge God as creator of the world and owhall thingsin it. We are called to be caring
stewards of creation rather than exploiters ofetagh. Hence we must speak prophetically agaihst al
manifestations of unrestrained and unqualified eoan growth in the societies where we live.

We reaffirm the historic calling of the faith comnity to feed the hungry, to clothe the naked and to
visit those in prison, in whom we meet Jesus. Thisipels us to stand with Jesus in his solidarity
with the poor and afflicted in every generationthbwithin and beyond the household of faith.

We recognize in our various traditions a biblicain@ss against dominant and oppressive economic
practices and structures on the weak. This wittessincluded protest against slavery, luxurious
living, economic oppression, the accumulation ofaltte and particularly Christians’ and the
churches’ all-too-frequent complicity in these piees.

We reject the spirit, and practice of the predominaorld economic system which destroys national
economies through debt and trade mechanisms, imighes and causes the death of millions, and
destroys the earth for the sake of profits.

We accept the testimony of our various traditiamshie biblical calling of believers to repent ofrou
greed and avarice by renouncing our ‘sacred’ claonswealth and property, and by creating
alternative habits of thought and patternsiwiredeconomic practice in our personal and corporate
existence. We believe that the churches’ credybdiépends on their — and our — willingness first
to practise what is commended to others.

Some Differences in the Midst of Shared Perspectives

10.

232

We recognize differences among us with regardeégtimacy of Scripture for discerning God'’s will
for our life and thought. Some of us believe thegu$ Christ as witnessed in the Scripture is the
primary norm for discerning truth and right praetiSome of us appeal primarily to the Spirit's
leading for direction in the present time.



11.

12.

13.
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We recognize that we have chosen a variety of raltere patterns to the dominant economic
systems. Some have established communities of conpnoduction and goods as a normative
Christian practice. Others have developed othengoof sharing and mutual accountability also as
normative Christian practice. Still others woulgedissenting witness while participating withire th
broader economic systems.

We acknowledge differences among us as to the nmanwitness in the form of protest may take.
Some of us reject all types of coercion and viokerathers of us may accept some types of coercion
or violence as a last resort.

We are not yet of one mind on how to assume oyroresbility for the world. Some of us believe
that we are called to witness in the world by beimg church as a new and just community separate
from the world. Some of us believe that we areechlio exercise our responsibility by becoming
agents of economic justice in the social and ecénatnuctures of the society in which we live.
Some of us believe that we are called primarilyoéothe church while also witnessing directly to
those in power or expressing critical support astin power or working within the structures o th
society in which we live.

Some Common Commitments and Areas of Ongoing Work

14.

15.

16.

17.

18.

19.

20.

21.

22.

23.

24.

25.

We affirm our desire to stay together and to grogether into a deeper and more committed
fellowship.

We affirm that having jointly examined our rootsading on the experiences of our respective
communities throughout the centuries, we intenddotinue to learn from our different stories. We
believe they will be an ongoing source of encounagyg and inspiration for today and tomorrow.

We commit ourselves to more modest lifestyles dudus commitment to economic justice and as a
sign of our longing for a thorough structural chang

We agree to encourage our churches to accepta ahitot more than 1 to 3 as a guideline for
income differential between the minimum and maxinmehincome after taxes.

We agree to make our collective and individual stueents conform to our professed values and to
the goals of sustainable development in areas @énp This includes a reevaluation of the biblical
prohibition of taking interest in the context oétmodern economy.

We commit ourselves to seek and maintain in ecoa@méctice the equal dignity of women and
men, and of all races and nationalities.

We shall seek to avoid sources of income which liev@iolence, harmful substances, oppression of
human beings and the misuse of natural resources.

We have been made aware of the biblical judgemergystems which accumulate power, land and
money in the hands of a few to the detriment offdeple and creation. We want to study further the
private individual or corporate accumulation of italpat the cost of the welfare of the people. We
also wish to examine how this system is driven bgsumerism and secured by wars against the
poor. We wish to find solutions for this problemtive light of the gospel.

We agree that our responsibility to the earth idekibearing in mind our diminishing ecological
resources, the dangers of polluting our environmand the needs elsewhere in the world for
resources we may waste.

We affirm our continued openness to work with akgons of goodwill on projects to save our
ecology system.

We commit ourselves to encourage our churches rstidutions to make increased funds available
for ecological justice programmes.

We invite individuals, communities and churchegoia with us to meet the challenge of action for
justice, peace and the integrity of creation.
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Our Concluding Stance

26.

234

We confess that we who come from diverse dissentmagitions are also heirs of a post-
Constantinian world. We confess our temptationeiekspower and influence. Yet we are learning
again from our past that a Christian existenceagile, uncertain and risky. While we do not glprif
poverty and suffering, we know that we may be chlipon to join the marginalized and suffering.
Our faith in Jesus Christ and dependence upon te $pirit lets us see that we in all our efforte a
sustained by God'’s forgiveness, grace and strength.
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APPENDIX 4 - FINDINGS STATEMENT PRAGUE IV: Towards a Renewed

Dialogue, Geneva, 28 November to 1 December 1994

The meeting was the sequel of three previous d@igmns which brought together
representatives of the churches related to the &g Radical Reformation, held in Prague in 198&7
and 1989 (Prague I—IIl). The churches representethé first three meetings were Church of the
Brethren, Czechoslovak Hussite Church, Evangel@alrch of Czech Brethren, Hutterian Brethren,
Mennonites, Moravians, Society of Friends and Waditns. The idea behind this initiative was to
explore these traditions and their potential copterary relevance for ecumenical dialogue. It wds fe
that this would be a visible sign of Christian yniin a situation of violence and injustice theselitions
find particular hope in the transforming and rengyvpower of the coming reign of God. The First
Reformation emphasized the message of the Gospélsha eschatological aspect of the biblical texts.
The gospel was understood as the guiding prindipidife. The emphasis of the Radical Reformation
represented an alternative to Constantinian Chmdleter. The meetings called for more dialogue on the
relation between the perspectives of the First/&ddind Second Reformations which have been seen as
complementary.

This consultation in Geneva (“Prague V") was @iifint. It was organized by the World Alliance
of Reformed Churches in cooperation with the LuaheWWorld Federation and the Mennonite World
Conference. In addition to the churches mentionkedve, participants related to the Lutheran and
Reformed tradition were invited. RepresentativethefMethodist, Baptist and Roman Catholic churches
were also present. This broadened framework wadumive to the discussion and to the outcome of the
meeting. The leading question was whether we caiweaat a more comprehensive and inclusive
understanding of the Reformation. In what way d@&new insights renew our churches and enrich the
ecumenical discussion today?

This isa summanof the papers presented:

Donald F. Durnbaugh discussed the First and Ra&ieformations and their relation with the
Magisterial Reformation. Member bodies of the FReformation (Waldensians, Czechoslovak Hussite
Church, Unity of Brethren, Czech Brethren) and loé Radical Reformation (Mennonites, Hutterian
Brethren, Quakers, Church of the Brethren) shanehases on the ethical demands of the gospel (Sermon
on the Mount), eschatological orientation and ehgd church ecclesiology. Although they accepted
many of the core beliefs of the Magisterial Refdiiora (Lutheran, Reformed), distinct differences
remained. Waldensians and Czech Brethren alignemigblves with Reformed bodies partly because of
the Calvinist openness to disciplined church comitiesm Although changed social conditions in the la
20" century have brought both dissenting and mainstreaurches more closely together, there still
remain a number of divergent views on substantivetréhal issues. Responses to the paper by D.F.
Durnbaugh were given by V. Bruce Rigdon (Presbgtgriand Ulrich Bubenheimer (Lutheran). Carter
Lindberg asserted that Luther’s reform movemerthéologically discontinuous from the continuum of
medieval renewal movements that lead into and coatiin the ‘Radical Reformation’. Luther's
reformation differed in kind rather than in degfeem those reform movements which preceded him.
Carter Lindberg rested this claim for distinguighibuther’'s endeavours on his doctrine of justificat
by grace through faith alone. Does not this emphasidoctrine over life lead to quietism? This doet
led to renewed community worship and a new sodiiceexemplified in social welfare legislation.
Responses to this paper were given by Walter SawédMennonite) and Renate Ellwanger (Hutterian
Brethren).
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Jan M. Lochman was asked to speak about Comesias example of the dialogue between two
Reformations. Comenius tried to transmit the legatyhe Unity of Brethren to the broader stream of
ecumenical Christianity. His critical comments grabitive contribution concern especially christglog
and eschatology. Comenius challenges any tempttdioestrict the authority of Christ to the perdoora
ecclesial realm. The chiliastic elements of hisenbelp him to relate the kingdom of God to concrete
challenges of social and ecclesial history. Claigtourages him not to give up creative discipleghipe
service of genuine renewal. In this respect Conmeisithe heir of the Czech Reformation and at #mees
time ‘a custodian of ecumenical hope.’

Hugh Barbour spoke on the Sermon on the Mount adi¢édl Reformation traditions,
emphasizing Scripture’s call to ‘be perfect as @&oderfect’. Early Quakers considered perfecticiga
of how God worksin men and women of faith, and massive lay movemerdseaamong radical
reformers to live the ‘higher law’ of perfectionewmiously assumed reserved for monks. Wyclif's
Lollards, the Swiss Anabaptists, the Mennonites Hutterites embodied this calling. Other forms of
perfection were self-renunciation, recalling thestigs’ Gelassenheitrenouncing of possessions in
poverty like early church, monastic and Hutterimmenunities, commitment to transform the world as
God’s call like Puritans and English Baptists, amss to new leadings of the Spirit like the Quakers
surrendering self-righteousness like Lutheran tigtiand receiving the infusion of God'’s love dikec
into the heart like Moravians and Wesleyans.

Antti Raunio examined the golden rule as the surgnad the Sermon on the Mount in the
Reformed and Lutheran traditions. Most Reformersdpt Melanchthon) paid much attention to the
golden rule (Mt 7.12). They saw it both as the samnof natural law and of the Sermon on the Mount,
both as the source of just legislation and judgamgl the principle of Christian love. The Reformers
interpret the golden rule as precept, which deman@glical change in the ‘direction’ that love miadte
and does not contain any requirement of reciprotitither and Calvin seem to have thought that the
‘natural’ reason of human beings can also undedsthe demands of the divine natural law to some
degree. Luther, who does not develop theocratioghts, sees more possibilities for ‘outward’ justic
and participation in the order of love than Cal#wingli and Bucer consider human reason to be so
corrupted that natural law can only be understbodugh faith and therefore worldly government skoul
also be under God’s word, which through the Spéaiteals the meaning of natural law and creates the
order of love.

Ulrich Luz spoke about the Sermon on the Mounpiiesent biblical scholarship. Matthew’s
Sermon on the Mount is a challenge for the dialogeveen representatives of First Reformation and
Radical Reformation churches on one side, Magat®&formation churches on the other side, because

1. itunderstands Christian identity psaxis,and not as doctrine or confession;

2. it does not presuppose the axiomatic differencevésen gospel and law, but rather the

(Jewish) category of law as gift of God or salvifev;

3. itis the expression and the basic text of a livipaying and acting community and not of

an individual's relation to God.

To mainstream Protestant churches which are Igokina new identity in a situation where the
visible identity of their ‘folk churches’ is morend more put in question, this should be a reallehgé.

In the same way the life and theology of the FRsformation and Radical Reformation churches, for
which the Sermon on the Mount was a key passagdd emd should be a challenge for them.

Lukas Vischer was given the task of establishingnk between the living legacy of the
Reformation and contemporary ecumenical work. Tinst Bnd the Second Reformations are part of an
ongoing history. The message of these movementsitdes a resource for the witness of the Pratesta
churches and, beyond them, for the ecumenical memeras a whole. The ecumenical movement
represents a particular challenge for the churatiasning as their origin the First or the Second
Reformation. They need to rediscover the univensalzon which was characteristic of their beginsing
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The encounter with other churches in the ecumenicalement is for both of them a new chapter inrthei
ongoing history.

Justification by grace remains central for thenests of the churches of the Magisterial
Reformation. But the message of God's grace insJ&€ist needs to be formulated in the horizon of
today's experience. The primary concern must ndbbepeat the doctrine of justification but topesd
to the threats the suicidal course of the presenétion creates for the future of humanity. fication
is justice for the victims of injustice and violencin the new situation the ‘ascetic tradition’ of
Christianity acquires new meaning. Rejected byReéormers on the ground that salvation cannot be
obtained by ‘meritorious’ acts, it needs to be vedi today because of its inherent respect of the
neighbour and of creation. True law protects Iedialogue between the First and Second Reformation
on Christian lifestyle appropriate for today isledlfor.

The encounter between the First and Second Refmmsainevitably raises the question of the
continuity or discontinuity between the two. Thoutjey are similar in many respects, their respaase
God’s word was different. But, as they witnessdday’s world they discover that they need one aoth
— the resources of their histories are in many waymplementary. The new questions they face lead
them beyond the controversies of the past. Whathe relationship between justification and
sanctification? What does sanctification mean & hbrizons of today's crises — social and ecold@ica
How can they witness to trueoinoniain a time of fragmentation and disintegration otisty? A
response to this paper was given by André Birmaléhgeran).

Konrad Raiser in his paper entitled ‘EcumenicakAda for Today and Tomorrow’ recalled the
original impetus of the ecumenical movement andedited the necessity for reassessment. The search
for a visible unity of the church has reached aigiee stage. There is a growing convergence in the
conviction thatkoinonia and diakonia belong inseparably together. A new challenge coifnes
Pentecostal, charismatic, evangelical and otheremewnts. Nowadays, Christian churches witness often
in the context of renascent world religions andwels. The question of indigenization and inculiora
of the gospel has been raised with a new vigour.a¥éefaced with the question of how to preserve the
oneness and unity between indigenous expressiotie d&ith. Another challenge is the ecologicaé#ir
to survival. We learn to see that Godikoumends the whole of creation, the ‘one household dof'lif
The emphasis on theology of life is an attemptgellsout a life-centred ethos promoting a cultufe o
sharing and solidarity. We are at the thresholthefecumenical movement where a new articulation of
an ecumenical vision is emerging.

I

We have learned from each other as heirs of thet Bhd Second Reformations. We have
learned that our historical experiences are differéleirs of the First and Radical Reformation have
found energy, direction and vision in the Sermortf@Mount sufficient to sustain their withess ewen
the face of their exclusion from the power strueturof Christendom. Heirs of the "™ &entury
Reformation have found resources in the classicetrohes of their traditions for speaking to thertaun
situation and shaping the history and culture ¢ional communities.

More important, we have begun to learn now to legph other by claiming our histories and
traditions as common resources which help us toorgs to the dilemmas and possibilities of the feitur
We recognized that the world in which we seekye ks Christians is one in which ever greater nusbe
of people are being marginalized in relation to Exyment, political participation, education, human
rights, health and access to scarce resources.

We have started to understand that we are notlgidifferent churches, but different bodies
within one greater church with a complementary fiomcfor each other. Churches which are heirs ef th
First or of the Radical Reformation, with theirénsive community and their distinctive Christiafe,li
might assume a role towards the mainstream Ref@aymahurches which is somewhat similar to the role
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of the monastic orders in the Roman Catholic Chufttey can remind them of the importance of a new
life for Christian identity. On the other hand, th@instream Reformation churches preserve a treadur
theological thoughts which they might be able tarshwith churches whose origins are in the First or
Radical Reformation. The time has come to realizat tthe First Reformation, the Magisterial
Reformation and the Radical Reformation are noptmticular heritage of one or another church,daut
common heritage. Only then will we be able to entmgether into the process of the ongoing
Reformation.

We confess that our church institutions and stmest are not designed for witness and ministry
in such situations and are simultaneously expeingnimcreasingly severe reductions in members and
funds, thus producing a survival mentality and okl

We want to continue this process of sharing ireorte claim from our past the insights and
experiences which may equip us to live into yettheoreformation of the church and its missionha t
21 century. We believe that such a reformation rexgiihat we think and act ecumenically.

For our future conversations we want to look madeeply at situations in which churches have
had to learn to witness without recourse to theafiggwer, such as Central and Eastern Europe.

1]

The Third World participants who were present obse that while reflecting on the heritage of
European Reformations (both the First and Secdhdy, could see a parallel to this movement in their
own situations. Like the European reformers, th&inggle is how to make the Christian faith whibbyt
have received through Western missionary activitiese contextual.

Probing into one’s own historical heritage is bally searching for one’s own identity. As long
as the search for such identities is not for pramgoéxclusive claims nor for serving parochial metgs
they have a positive contribution to make in theedl@oment of a holistic sense of community. Chusche
which are successors to the First and Second Rafimns have to raise the question of how sensitive
they were when they transmitted their heritage tdifferent human community. In many cases,
unknowingly, they considered their heritage absdutinique and imposed it on others as they engaged
in the proclamation of the gospel.

Relationships with people of other faiths weressue that was raised by some participants and
was endorsed by the Third World participants. kEréhany valuable insight from the First and Second
reformers on this matter? The First and SecondmReftion Christians were not living in a totally nwen
Christian situation. At least in some situationsytthad to interact with Jews and Muslims. Did their
preoccupation with the church and the Christian momity prevent them from relating to the larger
society both in their immediate surroundings asgwhere in Europe?

v

We expressed deep appreciation for the valuabte imaportant insights of these days. We
rejoice that the Prague conversations on Reformatiere broadened to include voices from th& 16
century Magisterial Reformation.

We call for continued dialogue and a yet more eglea circle of participants. We wish more
fully to engage the practical concerns that anséiving our faith in difficult and diverse culturand
ecclesial contexts in relation to the theologiaaisiderations and historical legacies we treasure.

We desire another gathering, with continued emiphas reformation as the church’s response
to God'’s life-giving presence in each age and pl&de suggest focusing on questions around God'’s
acceptance of us and human transformation. Avoitkognical theological language, we might ask how
we talk about what God is doing among us in thele/lseeated order, among humankind, in the church,
and in personal lives. Or, how we discern and embudrks of the church amithe challenges of our
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societies. How we learn from our forbears’ suffgrimnd marginalization as we face -cultural
marginalization or diminishment.

We cherish each tradition’s commitment to its tggawWe honour the particularities of one
anothers’ faith and praxis and seek to supportlaadh from each other as all learn deeper faitlefssn
incarnating our legacy in our age and place.

We wish to hear the theological depth of eachitiads confessions, express the convergence
as well as divergence of our convictions, to lessriully as possible from each Reformation’s intsdghbr
contemporary faith and to express our communiamnihas Jesus’ living, risen body, the church.
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APPENDIX 5 - FINDINGS STATEMENT PRAGUE V: Justification and
Sanctification, Geneva, 13 to 17 February 1998

A working paper

“Prague V” is the shorthand designation of a ctiaion held at Le Cénacle, a meeting centre in
Geneva, Switzerland, from 13 to 17 February, 1998ontinued a series of consultations held in 1986
1987 and 1989 in Prague, Czechoslovakia, and & 18084 in Geneva. Participants in the first three
meetings were representatives of communions whiaterstand themselves as belonging to the First
Reformation — Waldensians, the Evangelical ChurttCpech Brethren, Moravian Brethrgbinitas
Fratrum) and the Hussite Church — and to the Radical Reftoma— HutterianBrethren/Bruderhof,
the Religious Society of Friends, Mennonites aredGhurch of the Brethren.

The first three consultations led to a sense dfyusf heritage and compatibility of witness
among these church fellowships, enabling them taridmute together to ecumenical conversations on
pressing theological and contemporary issues. Antbagnany foci of discussion were shared heritage
and eschatological grounding as well as Christgth fand economics.

The theme of “Prague IV” in Geneva in 1994 wasfeaning and implications of the Sermon
on the Mount (a theme which emerged in the firgtglrconsultations), but a shift in approach waskethr
by the purposive broadening of the discussionsictude representatives of the Magisterial Reforomati
— the Lutheran and Reformed communions — alongidse from the First and Radical Reformations.
Also present were representatives of the Baptisthildist and Roman Catholic traditions.

“Prague V", attended by members of all the abowstioned denominations (with the exception
of the Hussite Church), was sponsored jointly ey/\ttorld Alliance of Reformed Churches (WARC) and
the Lutheran World Federation (LWF). Its focus Wastification and Sanctificatigra theme which has
been in the forefront of Lutheran—Reformed disomssin recent decades, leading to theuenberg
Agreemen{1973) and thé-ormula of Agreemen(L997-8) between the Evangelical Lutheran Church of
America and three Reformed churches — the PresagteChurch (USA), the Reformed Church in
America and the United Church of Christ. The reckmint Declaration on the Doctrine of Justification
(1997) issued by the LWF and the Pontifical Courieil Promoting Christian Unity and now in the
process of reception by the Lutheran and RomanadBatbommunions was received with great interest
by participants and recognized as having significaplications.

The programme included interpretations of justfion and sanctification by members of the
participating churches. It gave attention to Africé\sian and Western perspectives and also examined
the theme in relation to current threats to sutvivdhe crowded schedule did not permit extended
dialogue following these presentations. Nevertl®laseas of agreement can be identified, as well as
areas demanding more discussion to discover coaemeegor divergence.

Areas of agreement

We are encouraged by a number of convergencesnvigg us to continuing dialogue. There

was general agreement among the participants that:

1. Justification is received from God, not achieved Hyyman effort. It establishes a new
salvific relationship between God and human begngs a new communion among human
beings.

2. Justification and sanctification are held togethehe unity of the Christian life.

3. Justification takes place within community and kagificance both ecclesiologically and
ethically.
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4. Justification frees us to respond to the challergfethe world in faith, without arrogance
and without despair.

5. Every generation needs to restate the messagdwatisa in a way that responds to the
peoples of that day in their various cultures amatexts.

Areas needing further discussion

1.

While there was agreement on a basic definitiojustification (see previous section above, no.1),
some called for further consideration of its imations for society and the whole of creation.

We discovered that the term ‘sanctification’ covarsange of themes variously emphasized in our
communions — ‘evangelical obedience’, ‘personal asutial transformation’, ‘good works’,
‘holiness’ and ‘Christian perfection’. The relatiofi these to each other (as well as to justificgtio
would be a fruitful topic for further joint expldian in the tradition of the Prague consultations.
Since justification takes place within communityclesiology and ethics need more developed
discussion.

Justification and sanctification need to be expldarehistorical perspective, in relation to suchits

as election, calling and perseverance, and alfewlogical and eschatological perspective.

In our consultations we have focused primarily meidenominational differences in understanding,
to the comparative neglect of cross denominatidifédrences in understanding. As we are called to
respond to today’'s challenges, more attention neéedse given to emerging convergences and
divergences within our communities.

We need to explore more intentionally what it metmde an inclusive community, hearing and
being transformed by voices that have been exclodedarginalized.

In relation to the diverse religious traditionswhich many Christians live today, we need to explor
the implications of our discussion with other faith

We recognize the need to focus on what differeheelbgical understanding makes to the way we
live, both as individuals and as communities iniestyc

Not all of our traditions represented in the Pra@Quamsultations express the process of salvation in
terms of ‘justification’ and ‘sanctification’. Thefore the different modes of talking as well as the
interrelations between matters of fact and lingeiskpression deserve careful investigation.

Context and communication

In this fifth consultation, there was more sharifighe faith community contexts from which we

come, and there needs to be still more of thisuiliré meetings. We have not finished the task of
comparing our traditions, but we recognize the needo beyond this. This requires a different mdtho
from exchanges between experts, so that we may nesults that may be communicated to our faith
communities.

What next?

We affirm that the Prague conversations shouldicoe. We recommend the publication of the

papers from this consultation and the appointmémt small continuation committee in order to resolv
guestions of future theme, structure and method.
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LIST OF PARTICIPANTS (Prague VI, 11-15 February, 2000, Strasbourg,

France)

Prof. Dr. Jeff Bach

Bethany Theological Seminary
Richmond, IN 4737

USA

Rev. Karin Bloomquist
Lutheran World Federation
1211 Geneva 2
Switzerland

Prof. Dr. André Birmelé
87 rue Strohl

67520 Wangen

France

Dr. Charles Brockwell, jr.
3907 Ashridge Drive
Louisville KY 4024

USA

Prof. Dr. Ludik Broz
Cajkovského 8
13000 Prague
Czech Republic

Prof. Dr. Emidio Campi
Hohenstrasse 11

CH 8702 Zollikon
Switzerland

Dr. Donald F.Durnbaugh
P.O. Box 484

James Creek, PA 16657
USA

Rev. Dr. Alan D. Falconer
World Council of Churches
1211 Geneva 2
Switzerland

Dr. Thomas Finger

Eastern Mennonite University
& Seminary

Harrisonburg VA 22802, USA

Rev. Hah Eun-Kyu
Missionsstrasse 37
4055 Basel
Switzerland

Dr. Jindrich Halama
Ev. Theol. Fakulta
Charles University
Cerna 9, 11555 Prague
Czech Republic

Prof. Dr. A.l.C. Heron
An den Hornwiesen 2
91054 Buckenhof
Germany

Ms. Marianne ljspeert
Willem de Zwigerlaan 21-111
1056 JD Amsterdam

The Netherlands

Dr. Viorel lonita
Conference of European
Churches

1211 Geneva 2
Switzerland

Dr. Jan B. L&Sek
Vratislavova 8/30
12800 Prague
Czech Republic

Prof. Dr. Carter Lindberg
113 Whitney St.
Northboro, MA 01532
USA

Dr. Peterr Macek

Ev. Theol. Fakulta
Charles University
Cerna 9, 11555 Prague
Czech Republic

Dr. Odair Pedroso Mateus
World Alliance of Reformed
Churches

1211 Geneva 2
Switzerland

Dr. Roland Meyer

Faculté Adventiste de
Théologie

74165 Collonges sous Saleve
France

Dr. Larry Miller

Mennonite World Conference
67000 Strasbourg

France

Rev. Dr. Israel P. Mwakyolile
Mukumira University College
P.O. Box 55, Usa River
Tanzania

Prof. Dr. Milan Op@ensky
World Alliance of Reformed
Churches

1211 Geneva 2
Switzerland

Ms. Eva Pinthus

22 East Parade, Manston-in-
Wharfedale

Nr. likley, LW29 6LH

United Kingdom

Msgr. John Radano
Pontifical Council for
Promoting

Christian Unity
00120 Vatican City

Rev. Dr. V. Bruce Rigdon
1028 Yorkshire Road
Grosse Point Park, Ml 48230
USA

Dr. Martin Robra

World Council of Churches
1211 Geneva 2
Switzerland

Dr. Walter Sawatsky
Assoc. Mennonite Biblical
Seminary

Elkhart IN 46517 USA

Prof. Dr. Josef Smolik
Belgicka 22
12000 Prague 2

Czech Republic

Dr. Peter Winzeler
Melchiorstrasse 23-148
3027 Bern

Switzerland
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LIST OF PARTICIPANTS (Prague VII, 28 November to 2 December 2003,
Prague, Czech Republic)

Dr. Charles Brockwell, jr. Prof. Dr. Theo Dieter Dr. Donald F. Durnbaugh
3907 Ashridge Drive Centre d’Etudes OecuméniqugsJuanita College
Louisville KY 8, rue Gustave Klotz Huntington PA 16652
USA 67000 Strasbourg USA

France
Prof. Dr. Milan Opd@ensky Prof. Dr. Jindrich Halama Dr. Carlo Papini
Nepomucka 1025 Ev. Theol. Fakulta Via Emilio Granelli 1 A/S
15000 Prague Charles University 16156 Genova
Czech Republic Cerna 9, 11555 Prague Italy

Czech Republic
Msgr. John Radano Dr. Walter Sawatsky Prof. Dr. Josef Smolik
Pontifical Council for Assoc. Mennonite Biblical Belgicka 22
Promoting Christian Unity Seminary 12000 Prague 2
00120 Vatican City Elkhart IN 46517 USA Czech Republic
Dr. Peter Winzeler Dr. Reinhard Bottcher Dr. Sven Oppegaard
Melchiorstrasse 23-148 Lutheran World Federation Lutheran World Federation
3027 Bern 1211 Geneva 2 1211 Geneva 2
Switzerland Switzerland Switzerland

Dr. Odair Pedroso Mateus
World Alliance of Reformed
Churches

1211 Geneva 2, Switzerland

*This was a smaller gathering, over half thoseatit planning to come were unable to arrange their
travel and sent apologies. Including five as firatticipants*, they were: Jeff Bach, Jan LaSekat@le
Baecher, *Otto Dreydoppel, Thomas Finger, Marialjggeert, Peter Macek, *Mickey L. Mattox, Roland
Meyer, Larry Miller, Eva Pinthus, Bruce Rigdon, KKarBloomquist, André Birmelé, *Gregory Cameron,
*Scott Hendrix, Alasdair Heron.
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PREVIOUSLY PUBLISHED PROCEEDINGS

Papers from the Second Prague Consultation on ¢higalge of the First and Radical Reformations.
Special IssueBrethren Life and ThoughkKXXV, 1 (Winter 1990). This contained key papers
only plus introductory essays, Part | from Prag@@ahuary 1986); Part Il from Prague Il (June
1987). ISSN 0006-9663.

Prague lll, also held in Prague in June 1989, wes last consultation in which only representatioés
the First and Radical Reformation participated, r@dowith several invited presenters from other
Reformation traditions. The proceedings were ngudalished, only the findings summary
statement was included in the subsequent procegdlistgd below. The papers are to be
included in a pending web posting of the entiréeseof consultations.

Towards a Renewed Dialog(@rague 1V). Consultation on the First and Secoafbfnations, Geneva
28 November to 1 December 1994. Edited by Milan&peky.Studies from the World
Alliance of Reformed Churches Nr. 30 Geneva: World Alliance of Reformed Chuight996.
ISBN 92-9075- 023-5.

Justification and Sanctification in the Traditiookthe ReformationPrague V, the fifth consultation on
the First and Second Reformations, Geneva, 13-bruBey 1998. Edited by Milan Opensky
and Paraic Réamon8tudies from the World Alliance of Reformed Churches. Nr. 42.
Geneva: World Alliance of Reformed Churches, 1998N 92-9075-064-2.

The Message for the Last Days - the Three Essaydidgfof Kronvriz. Edited by Milan and Jana
Opatensky, inStudies from the World Alliance of Reformed Churches, 1998.
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INTRODUCTION OF AUTHORS - PRAGUE VI & VII

= Dr. André Birmelé is Professeur de Dogmatique etRaculté de Théologie Protestante, Strasbourg,
France and also part-time Professor of Researtttednstitute for Ecumenical Research, Strasbourg.
Lutheran.

= Dr. Reinhard Boéttcher was Director of Studies & thutheran World Federation, Geneva,
Switzerland. Lutheran.

= Dr. Charles W. Brockwell, jr., Professor Emerituistidry and the University of Louisville and Pastor
Emeritus of Fourth Avenue United Methodist Churcbuisville KY, USA. Methodist.

= TProf. Dr. Luak Broz, long-time editor oEommunion ViatorumPrague, Czech Republic. Ev.
Church of Czech Brethren.

= Dr. Theo Dieter is Professor of Research at thetliee for Ecumenical Research, Strasbourg,
France. Lutheran.

= 1Dr. Donald Durnbaugh, retired Professor of Chuiidtory at Bethany Theological Seminary, then
teaching Church History at Juanita College. Chuifcthe Brethren.

= Prof. Dr. Alasdair | Heron is Professor of Reforniéteology, University of Erlangen, Germany.
Church of Scotland.

= Dr. Carter Lindberg, Professor of Reformation Higt®rown University, Boston, MA, USA..
Lutheran.

=  Dr. Odair Pedroso Mateus was Director of StudiesNforld Alliance of Reformed Churches,
Geneva, Switzerland and is currently Academic Defahe Ecumenical Institute, Bossey,
Switzerland. Reformed Church of Brazil.

= 1Dr. Milan Op@ensky was retired General Secretary of the Worldade of Reformed Churches,
Prague, Czech Republic. Ev. Church of Czech Brathre

= Dr. Carlo Papini is editor of Claudiana Press, @&t publications in Italian as member of the
Societa di Studi Valdesi, living in Genova, Italyaldensian Church.

= Eva Pinthus, teenage refugee from the Holocausarbe Quaker, is Chaplain at the University of
Bradford, representative of the Yorkshire Yearlyateg, living in Manston-in-Wharfedale,
England.

= Msgr. John A. Radano is a member of the Pontif@incil for Promoting Christian Unity, (1984-
2008), Vatican, Italy. Roman Catholic.

= Dr. Martin Robra, member of the Evangelical Churcsermany, is a theologian and pastor on staff
at the WCC since 1994 with oversight of ethics aodlogy, plus other issues. In Faith and Order,
and since 2007 has headed the programme on WCearitumenical Movement in the"20
Century.

= Dr. Walter Sawatsky is Professor of Church Hist&rilission, Associated Mennonite Biblical
Seminary, Elkhart, IN, USA. Mennonite.

= tProf. Dr. Josef Smolik was retired Professor ft&al Theology, Ev. Protestant Faculty, Charles
University, Prague, Czech Republic. Ev. Church &€ Brethren.

= Prof. Dr. Peter Winzeler, Pfarrer and Honorary Bsebr of the Faculty of Theology, University of
Bern, Switzlerland. Reformed Church of Bern, Switzed.
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