Unity and Confessional Statements

Introduction
1., History

The practice of formulating some Irind of confessionalstetements is very
old in the Church. ZEven the Jews got to usc the "shema Israel", taken from
Deut 6,4-9; 11, 13-21 and Num 15, 37-41 from the beginning of the development
of synagogical worship, It retained its unique meaning up to our times, when
we did see how many Jews marched into the gaschambers of the Nazi chanting the
"shema".

Form Criticism of the New Testament ac’nowledges some clementary confessional
statements of the Apostolic Church as one of the basic "forms" used in the
composition of the Gospel tradition and text and of the Epistles. According to
most new testamentical scholars one can find diffcrent motives for the development
and the extraordinary spread of symbolic statements in the two first centuries of
the history of the Church: the preaching of the "kerygma”, the liturgical prayers,
the practice of baptism, and very soon the defence against heresies (1).

The "Holy Synod at Nicea" introduced the tradition which lasted up to the
Council of Trent, to conclude the works of the occumcnical councils with a solemn
proclamation of a symbol of faith (2), The Reformation saw a proliferation of
various local confessions of faith, especially in the presbyterian Churches,
though retaining at the same time the threc great symbols of faith in Christianity,
the so-called Symbol of the Apostles, the Symbol of WNicea~Constantinople, and the
Athanasian Symbol (3). Even in our times, although our contemporaries seem to look
askance at a too confident formulation of the essential dogmas of one's Church,
many Churches still feel the necessity for some prudent reformulation of their
own confessional statements,

2. Our Method

Our problem in this paper, however, is to show how the confessional statements
of the Churches can be related to the urgent problem of unity. Therc are obviously
different ways to tackle this problem, One could compare the many still valid
symbols of faith of the different christian Churches and try to find out the points
in which they agrce amongst themselves and those in which they disagree. This
preparatory inventory leads necessarily to a more arduous hermeneutical study in
which one proceeds to the deeper question whether those differences in doctrinc are
differences of terminology, or differences of theological thought, or finally
fundamental differences in the orientation of faith itself. Hans Kﬁng undertook
this kind of work in his famous doctoral dissertation on Justification (4). Y.-M.
Congar attempted thc same task, though in a more elementary form with the dogmo of
Christology and Mariology (5). And so many others.

This work is quite difficult and delicate, because one has to familiarize
himself with the deepest orientations of thought and the real meaning of Churches
he only knows from the outside (5). The final conclusions of this kind of study
seen to lead easily to discussions and difforences of opinion. Either one seens
to exaggerate the divergences or he gives the impression of overlooking some
fundamental differcnces in his eagerness to iron out the seeningly unnecessary
obstacles to unity. Onc has only to read through the many reviews of Kung's
Justification, and even the famous Letter to the Author by Karl Barth, printed as
a Foreword to the book, to understana what I mean, Since this kind of endeavour
cannot be brought to a good end without a large theological information, for
confessional statements are not free from contemporary theological forms of thought,
this method is certainly not appropriate to the task which was given to us in this

paper.,

Personally we are deeply convinced that before everything else there is still
a preparatory work to be done, to analyse, that is, first of all our own tradition.
Before we loo!: at the others, we have first to look at ourselves, and at the factual
tradition of our Church, at the true facts of history avoiding from the very
beginning those abstract theoretical and almost nythiecal positions which have almost
no relation with the actual way the Church acted in the course of her history. 1Im
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my opinion most theologians arc even not aware that there is a real problem in
our own Church., We suffer still from thc deep impact in our theological
tradition of threc centuries of rationalism, during which the conceptual
formulation of faith wos accepted currently as an evident ond spontaneous function
of the human mind, even in matters of faith. Further our theology suffers still
from the hardening of the papal, the episcopal and counciliar teaching authority
and function which followed thc crisis at Vatican I (6), It is typical of our
mentality that we accept and tolerate easily o large amount of very critical
hermencutical studics of the Bible, and cven do possess papal end counciliar
documents approving this kind of approach, but that it scoms not to be ollowed
in our Church to risk nor to dare establishing the proper hermencutical rulcs
for the interpretation of the Church's documents. This curious anomaly in our
attitude, which necessarily reveals a renarkable vulnersbility ond one-sidedncss
in our theology allows for a greater rovercnce towards the Church's statements
than lowards the doctrine of the Bible, the Word of God. That is what I mean
vhen I speak of o "mythical abstract theology" of the Church's suthority in
formulating the Christian faith, which secems to be quite alien to the very facts
of history anc the basic principles of fundamental theology in relation to the
inspiration of the Holy Secriptures and the assistence of the Holy Spirit in the
hicrarchical formulation of the faith.

What wo like to do in this paper is indeﬁd inspired by the methodology of
ore of the best revicws of the book of Hans Xung on Infallibility written by
Y.=M, Congar (7). Acknowledging the continuous narrowing ond hardening process
of our Roman Catholic theology since the times of Scholasticism, of our reaction
against the Reformation, the Enlightenment, modern Liberalism and Modernism, Congar
wants to replace the whole discussion about infallibility befors a larger horizon of
thought, based upon a decper and more fundemental concern and orientation of thought
which may allow the Eastern Churches, the Anglicans and the christians from the
Reformation to enter into the dialogue. Our cndeavour is not one of repristination.
We do not want to return artificially to a nentality, which existed, let us say,
before the first Summa's. Nobody can return to the past and restore its climate of
thought. But the historical studies normally broaden and deepen the whole background
and climate in which particular quecstions can be approached and eventually led to
some further solution., With Congar we believe that this is the only way in which
a dialoguc becoues necaningful., Was it not Professor Florovsky who contended in
Toronto that therc is no possibility of dialogue when we are not preparcd to return
to the moment when our differcncos started? Now it is very clear that our
differences with the Reformation did not start in 1521 as Karl Meissinger is
contending (8), but long before, even before Iuther was born.

We start first with a kind of phcnomenological study of the ambivalent
function of thc confessional statements, Originally adopted to exXpress our unity
they frequently in the course of history enforce and harden the mutual oppositions.
In a second part we give such a survey of the historical facts as we have been able
to determine from our own personal studics. Since there is a lot of work still to
be donc this survey has only o provisional value, Wo need indeed far morc historical
studies before we shall be able to delineate the history of the origin, the mecaning
and the role of confcssional statements in the Church. This kind of historical
investigation we should like to recommond urgently to students in search of a good
topic for a doctoral thesis and to professors looking for o useful thome for a

seminar.,

I. The Ambivalent Function of Confessional Statements:
A Prenomenological Study

1. Confessional Statements foster and consolidatc Church unity

Sociologists of religion such as Peter, L., Berger, Thomas Lockmann and oﬂzérs, (9)
describe empirically how human beings proceed in "constructing" the reality in
which they live. Men usually start to do things, of course, not without any
meaning or intention. But the important thing is to live. But to ensurc his
personal security and the cohesion of the group they soon start to justify their
activities by the well-known process of legitimation we also know under the name
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of rationalisation. To defend now his own legitimations which nccessarily are

not integrated at the beginning he feels the necessity of orgenizing thosc

various legitimation processes into a larger interprctative system by which the
nanifold and varying partial legitimations are integrated into a greater whole,
which Berger names "o symbolic universe”. According to this process of
legitimation society is the result of the many and various lcgitimation processes
of men belonging to the same group. But this integrated and systematized
interpretation of the social universe has at the same tine a profound influence
upon the people who have been constructing it., It becomes in sociological terms

an objectivc reality, independent as such from the individuals who arc continuously
confronted with it. Through the process of intecrnalisation every member of a given
conmunity is forced to accept the offered interpretation of the seoecial universe,

to live accordingly, and thereforc to be deeply influenced by its more profound
orientations and valucs. In this sensc wman is the result of society. He becomes
such a man with that kind of tradition, that kind of lrnguage, that kind of
fundanental orientations of life beczuse he was educated and grow up in that kind
of socicty. So therc is a continuous flow from the individuals towards further
construction of rcality, ard another from the created society upon the individuals
who belong to this community. Ours is not the task to defend or to exposc the
advantages and disadvantages of such interpreotation of our sociological reality.
The only point we have to nake ig that the whole process of interpretation and
intornalisation lcads obviously and primarily to & groator cohesion of the community.
The rembers of this cosmunity not only tend to thinlr the same truths, but to act
accordingly, and therefore in unity. But cven the decper orientations of thought
and the common pattcrns of behaviour are detormined by this social process of
unificetion.

Sociology is o vurcly empirical scicnce, at least according to a large
group of modern sociologists, though we may encounter sociologists who definitely
claim to follow the methods of a Philosophical phenomenology, which thercfore
transcend the purely empirical level of truth.

But oven when we accept the nore common view on the nature of sociology,
it would be & dengeorous illusion to imagine that the Church, preciscly becausc she
is prinarily a God-given, and therefore n so-called "supernatural"™ reality, would
cscapc the gencral laws of hunan social behaviour, a2s we know them through
scicntific obsorvation. The Church too started to live according to "the way"
Christ showed Eis disciples. Very slowly she "constructed" different forms of
legitinmation, taken from the 0ld Testament, from the teachings of Christ, fron
the particular traditions of the local churches for the great variety of her
kerygnatical, cotechetical, liturgical, devotional, missionary and cven defensive
(agoinst heresics) ncetivities. The doctrinal differences botween Matthew, Mark,
Luke and John, the typical traditions of the Pauline churches, the remarkable
spirituality of St. James, the variety in liturgy and worship, in confessional
atatements, in practices and structures of the cormmunities, for instance in relation
to the nature and the function of authority in the various local churches which
woere rather differcont and very fluent, at least =t the beginning, prove the
oxistence of a kind of legitimation process abundantly, We do not think that eny
nodern sociologist would foel at sca when looking gnpirically at the few historieal
data we possces about the Barly Church.

There is furthor no doubt, when leoking =t the samc data, that the primary
concern of this BEarly Church and the scope of those various legitimating processcs
were dirceted primarily towards the naintenance and the consolidation of her unity,
which they called after Paul and John the "koinonia"(10). The whole effort of
doctrinal reflexion upon the nature and the mission of the Church in accordance
with the teachings and doings of Christ, the christian "way of life™ itself with
its manifold practical implications was basically aimed at upholding, strengthoning
and docpening this necessnry "communion” among themselves and with Christ.

Of coursec, as christians and eventually as theologians we ar. aware that
there was sono deeper force driving thom towards unity, which remains necessarily
inmpervious to sociology, beccause it transconds the empirical data as such, or the
nature of cxpericence which the cnpirical scicnces arc bound to consider and to usc.
In other terms, sociology 28 an empirical scicnce, iz not able to explain
exhaustively what happened concretely with the Church, We know that wo can only
understand the Church in and through faith, a faith namely which includes a real




4.

spirituel experience, different fron though not totally disconnccted from tho
¢xpericnee known in the positive sciences (11). The religious expericnce we
rofor to emerges from the influonce of grace.

But grace is nothing clse but the crcative cnd loving presence of God in
our life through tho risen Lord ~nd the gifts of His Spirit (12). 1In the cyes
of faith the legitimation process in doctrine snd practicc we have meot alroady
could never have led the christian cojrunitios to what Poter Bergor calls a
"Procarious Vision" (13). The sclf-rcflcetion of the Church and hor self-consciousncss
in doctrine and nractice was doubtless mixed with nore preeariousness than we arc
used to admit in tho light of an abstract ~nd o historicnl theology. But ncvertheless
this same movement totnrds celf-legitimation in doctrine and practice was supported
by « deeper imnor attraction and inelinntion of the heart through the povier of God's
Spirit, which was kceping the Church as o whole Toithful and true to the divine
reoality frem which she was born; ond towards which she wns being moved, the iwo
dialectical terms, remenmbrance and oxpoctation which constitute the Chureh (14).

Yo will have to rcturn 4o some aspects of this theolegy later. Howevoer in thisg
paper we have not the time to enlarge upon this thenc we have treated clsevhoere(15).

Our topic is immcdiately concerned with econfossional statenents., Ve -reo
thercfore not allowed to avoid the implications of the usc of human language. Ve
do not think that lengunge, as o form of humen expressicn, must be considored as
the highest form of sclf--capression. Life is norc inportant, and to live we nced
"patterns of bchaviour", which ns communi tv-—built forns of life follow the same
rules as langunge doos (16), ad are, o5 it were, the conercto language of our
daily bchaviour, Ye have only to renember that overy hunon activity is a symbolic
netivity (17), to understand why the seme rules apply in rclstion to then ns in
relation to the betfer known phenomenon of hunan languecge.  Language, however,

28 one of the nany forms of human symbolic cetivity is better bnown todny, and
casicr to investigate. Anyway our irmedintc concern has to be linited to the
problem of languagc.

We consulted first sonc sociologists, and complemented their onpirieal
observations by some thoological argunents, Let us address oursolves to what
rhilosophy nay tcll us sbout human longuage.

There is o large and powerful trend in modorn prhilosophy to be found which
contends that we cre unable to ronlise oursclves but in and through the necting
of othorz(18). We grow into maturity in confronting the others. Now we cannot
reach out towards the others and thoy cannot reach us but through the nost
elenentary form of hunan cormunication, that is language. Langusge is the
creaturce of the hunman mind, though ~t the same time this mind is unable to be
itself without langunge. Once crented it transcends our own individuality, since
it became the common heritage of n nation. Longuage is the final crystallization
of centuries of hunan expericnec, almost o solidificd expericnce of nany.
Reverscly no hunan expericnce is able o crierge into consciousncss without
language. Therefor: langunge is not only o typical hunaon instrunent we use
to establish sonc interpersonal unity. It iz much more the very expresgion
oi our deepect intordevondence and corrunion. It is tho only way, together
with what I colled before our corton "patterns of behaviour" through which we realize
continuously our unity, and not only a kind of cxtrinsically applicd cxpression
of an already coxisting unity. This is a voery inportant feature of modern thought.

Those considerations have their unique inportsnec in theology. As we said
before, it is not becouse the Church nay be enlled in a certain woy o "supcrnatural”
reality that she escapes thoso deeper laws of hunan naturc, I it is truc that the
decpest heart of Christianity is God's active and loving vrescnce  to everybody of
us and to us altogethor, then it it nlso truc that on the existontial level this
deepest unity of the Church has to realize itsclf in o common language and o cormon
way of life. That is what we sco happening in the Early Church, the slow birth
of & comnon christian language, at the same tine the result and fruit of her decper
unity ond the hunon sourcs of her real corrmunion in faith, Beecausc we are
attracted to God by one faith we look for one lenguege, and this one language
dircets, defends and nmaintains our unity in faith,
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In this lisght we understund why confessicns of faith originnted almost
spontaneously in the Church fror its very beginning. As a conclusion of this
chapter we want to show how and why the "corrunion of faith", the "koinonia"
is indeed the deepest reaclity of the Church, sonething we were led to neglect
in the last centuries. "Cormunion” is indeed rore than uniforrity in doctrine,
nnd quite nore efficient than juridicsl centralisation.

The notion of the Church being one body, obviously took its origin fron
the fact that the first christians were, when brecking the bread, partoking in
the body of Christ (ICor 10, 15=17). The neaning of "koinonia" now with Paul and
John erbraces a very large spectiun of facets of christisn life from the myatical
unity with the Risen Lerd, and co with His Father, the sharing in the body of
Christ in the "agape™ to the simple solidarity with the poor of Jerusaler, the
lMother-Church, St. John it was who even riore thon Paul stressed the trinitarian
and christological foundntion of the "koinonia" (Jo 15, 1-17; 17, 1~26 »nd I Jo 1,
3, 6=T: the only context where John uues the word "koinonia"j. (19).

L. von Hertling has discovered nany concrete forms of life which showed how
important the “koinonin' was for the relation between the local Churches in the
first centuries (20). This is "the constitutional law" of the Church, or better,
her deepest pulse of life. There is no doubt that one of the most inportant
institutional forms of ecclesial life, the councils of the local, or the nore
general councils up to the "Holy Synod at Hicea", later considered ns the first
Oecunenical Council originated from this some spontaneous need for unity and
cormunion, especially when confronted with differences in forns of christian life
and liturgy, nost of 211 in tines of doctrinal controversy and crisis (21).

Vatican IT hos reintroduced the notion of collegiality after m exhausting
struggle with the ninority, entrenched in the theology of the Church of the last
century. But collegiality is nothing else then "he connunion of faith" on the
level of the Church's teaching authority and guidance (22). Opening the dogmatic
constitution of the Church with the chapter of the People of God Vatican II also
favoured « restoration of the concern with this inner law of the Church (23).

In this historical light it becomes evident that confessionsl staotenents
were used and promulgated by the first Councils, the bishops and the Pope to strengthen,
to defend and to foster the living eormunion in faith, practice and charity.

2. Confessionnl Statenents meointain Church's divisions

It is indeed n fashion nowadays to ineist upon the uniting factor of language
in hunan society; so nuch as to forget thot hunan life is so often ambiguous in
its expressions, I% is well known thei longusge, symbolisn, and the comnon "forms
of life" have an anbivalent impact upon hunan society. They bring hupan beings
together as nuch as they divide them fron one scnother. The "alien’ is the men
who speaks another language nnd uses different symbols, and lives in a different
way. Hitler wrote in his Mein Kampf that there is no better way to consolidate the
unity of o nation than to drive it agninst one enemy. In this light it is enasy to
see that in nony lenguages the word "foreigner” neans ot the sone tine "eneny".

There is no doubt that the sane hunan arbiguity is playing its trogic role
in the whole life of the Church, Only o "supernalistic® view of the Church is
reteining the illusion that hunan reality is only nibbling ot the very narginal
aspects of Church life. Every inportant council was indeed followed by 2 schisn
whenever o snaller or larger part of the Church did not recognize itself and its
approach to the frith in the new formulations. t is n little too naive to reduce
every schisn or heresy to the sin agoninst faith.

We are now better awnre of the orgonic unity between langusge or patterns of
behaviour ~nd life itself in its deepest orientation., We have therefore a nore
muanced vicw upon the many causes of "heresy". It wes a kind of "accepted"
interpretation of the origin of "heresy" to posit, partly fron an elecant
interpretntion of the etymology of the greek word "hairesis", that almost every
"heresy" started from a particular, individusl and very limited "choice" out of
the richness of the cntholic doctrine, Many historieal studies have shown us
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that so many "heretics™ started with very sincere and zuthentic catholic concern
about the truth ond the faith. In a true sense they becans only "heretics"

after the decision of » ccuncil, Differences of language end theology, oo those
between the schools of Antioch and Alexandries ployed an important role in the
divisions of the early Church. Frequent "herctics" are considered ns innovators.

A nore accurate study of the facts show that their "heresy" rather started with

the refusal te follow the Church into her new course in language, theology or life.
Pelagius and the cenipelagians, for a large part the Arians and even Luther and
Celvin wanted to stay with the "old Church"., It is gquite nore important to discover
that in the beginning of the nany hercticsl novenents inside the Church the basic
concern of the two parties was with the sane truc faith. The whole problen was how
to express it, (24

So the couses of heresy were actually nore conplex than wos comnonly thought,
the sare is to be zaid for the developnent of zny horesy. Psychologically the
formulation of a dogna very often shows a trogic secondary effect, becauwse it puts
«n cnd to a further dialoguc with people who disagree with the chosen fornulation,
and this not only out of rebellion, "contumacy" az it is cnlled hy the cononists.
Onc night ssy that in nany historieal cases the true “hercties" were born the do
of their condermation, which ns o natter of foct is also acknowledged by Canon Law,
Before the dislogue within the cormunion of foith was still open; they still
belonged te the Church. The cficet of a condemn~iion was often o harden the
opposing dissent. Julian of Eclanenm wrs nore pelagian than Pelogius hinself., 5o
the latter sori-pelagions in Geul pore than the monks of Siecily or Cassian in
Morscilles, The sane night be said of Iuther ofter the promulgation of the Bull
"BExsurge Domine” in 1520,

The closing of the dialogue provokes inevitably o hardening of the respective
positions, It is indecd inportant to note that not only the "heretics” ore suffering
from it. The end of the dinlogsue, consisting practically in the refusal of any
further corrunion of faith, weckens ond wounds both narties. Fr, J. A. Jungnonn
showed how the fight ngoinst Arianism disrupted the originel and biblicnl econonical
innge of the Trinity in nony liturgies of the East (27). The most tragic exanmple,
however, ie the evolution of the doctrine of grace and the sacronents in the Ronan
Catholic Church sfter the Council of Trent (28). Bspecinlly when wars of religion
or religious persecutions enhance the mass ngressivity of both fronts, there is a
strong tendency townrds n doctrinal polarisation into two extrone positions, and
consequently a tragic loss of balance ond nuance, that it, of true catholicity,
so often characterized o the "unio opnositorun™,

Throughout history the formulation of & dogna was spontaneocusly linked with
the excormunication of the dissenters. The evolution of our understnnding of the
phenonenon of hercey hes finally proved thot both arc not nscessarily connccted.
But it took us centuries to become awarc of this. The Council of Nicea has already
soric anathems. Because of the sacraliszation of the Stote in the first conturies
this excorrmunication entailcd scne civic conscquences. lHevertheless in the patristic
nge bishops like St. Augustine, refused during = long time, to accept any forn of
cocrcion against the heretics, The frith is a free act, to be pronpted by
persuasion, and not by force. The ficrceness and the fanaticicn of the donatists
forced Augustine to appeal for the 2id of the Ronan governor. He tried afterwards
to estoblish o theological and pastoral notivation for this ncw nttitude (29).
Unhoppily the Middle Ages only knew of the lattor, remaining unawore of his first
rcfusal ~néd prolong.d doubts.

The cxcorrmunication of the horetics with the full inpact of the "sceular am”
attained its peak 2t the Council of Vorons in 1184, frequently quotad ns the
beginning of the Ingquistion, There the whole christian commonwealth, the cenperor
Trederick I Barbarosss, the kinss and the prinecs, the corporations and the froe
towms, the abbeys and the clergy, overy christian man wos onlisted for the fight
agninst the herctics, of whon o long list waos given (30). This concilinr decree
wig cntered into the Decrotunm Gratianun (31), and bceane also & rule of connon law.
Up to the Council of Constenz the sanc decrce wne repeatedly quoted or paraphrased
(32). At the first Session of the Council of Trent sone bishops still wented to
roturn to the practice of Constanz, ~nd wonted 2 nominnl cxconnunication for the
lcaders of the Refornation. It shows the first change in the pastoral attitude of
the Church that the legates in the name of the Pope and eventually under the
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influence of the coperor refused to inelude any nane under the anathens, wvhich, as
we know, were still prinarily neant as an crcoimunication (33),

Since that tinc nany secular and pastoral notives influcnced a slow evolution,
not without reguler returns to clerical or scoulir persceution, towards a deep
change in policy and attitude., But we had teo wait for the opcning address of the
Council of Vatican II by Pope John XXIII to find the first official acknowledgment
of this change by o Popz. On 11 October 1962 he snid: "At the outsct of the Sceond
Vatiean Council, it is evident, as always, that the truth of the Lord will remoin
forever. We sce, in fact, as one agc succceds another, that the opinions of nen
follow onc another ond cxclude cach othor. And of'ten crrors vonish as quickly as
they arise, lilefog before the sun. The Church hns always opposcd those errors.
Prequently she hos condenned thenm with the createst soverity. Howadays, however,
the spouse of Chrict prefers to nake us. of the nedicine of rurey rather then thet
of severity. She considers that she meots the needs of the proscnt day by
denonstrating the validity of her tecaching rather than by condemnations. o,
certainly, that there is a lack of fallacious teaching, opinions and dangerous
concepts to be guardcd ngoinst and dissipated, ... Bven nore inportant, w.xperienco
hns taught men thot violence inflicted on others, the night of arnms ond politicol
dominution, ore of no heolp at all in fincing o hoppy solution to the srove probloms
which afflict then(34),

The sonc cvolution seans to have reachod +he Sacred Congregation of the Faith

in her recent rulcs for the proccdures n chson of ferror”,  Wo werc told thot oven
the word "horcsy" i being avoided.

But we cre still vory £or from the truc epirit of Christ and IHis Gospel,
becouse the sceulnr temptotion of short-circuiting the solution in coson of
controversy by an act of purc ceclesinstic cuthority renains very strong anong us.

I do not wont to defond the nnive iden thet we have to avoid any refornulation of
our foith nor nny condennntion. In the fir-t part of this chapter we have indeed
insisted upon th: vnifving funciion of ~ comzon confessional statement., PBut we want
nwost decidely to moke the following point: that the forrmmlation of any confessional
stataicnt involves doubtless o guestion of truth, but norc so a quostion of pastoral
prudence, in nensuring how nueh tension ~nd pluralisn any given cormunity con toke
without undengoring and disrupting the nccessary cormunion of foith., 7o understand
this nttitude we have indeed to returmn to that incge of the Church wherc she is boing
regarded boefore anything elso oo o living cormunion of faith under the muidance of
God's Spirit, and not ~n ~uthoritarisn structurce of ceclesicstica) power, so-calloed
"instituted” by Christ. In this sonsc we have alwoays regretted the inscrtion in

the liturgy of o snint Pope of the text of Jercnminh: "Behold, I have put ny words

in your nouth., Sce, I hove sot you this day over notions ond over kingdons, to
pluck up ~nd to break dewm, to destroy and to overthrow, to build and to plant”
(Jor, 1. 9-10),

Personally we ~re convinecd that the courage
scts an inportent cxample for the futurc bishops our Church, He has nade his
life almost untolersblo, boeruse he belicves vthat the last thing to do is to give
up the comrmunion with dissenting groups in his own country and with the Ronan
Church as well, The significance of his vplscopal ~ttitude is thot he shows kie -
firn conviction that the first tansk and mission of » bishop is to keep the corrmunion
alive, It is the only way to kecp the Church nlive, oven in tircs of crisis, The
life of the Church depends upon its unity in the comrunion of Tnith ~nd fron
a2 healthy tension in diversity and pluralisn,

us ottitude of Card. Alfrink

IT The Changing Mooning and Import of the Confessional Stntonants

This chapter is fundanentally bosed upon historiecal research of ny own and of
> few others, vhon we shall quotc in the course of this chaptor, too few for that
natter, sinee the eritical study of the nuthority of the statononts of the
ecclosinstic Hicrarchy, espeeially of the Pontificnl muthority reneins largely taboo,
even in our doys, As o whole this chapter hos no nore valuc than to give o broao
outline for further reserrch, o kind of working~hypothesis, Therc iz still too ruch
to be donc boefore we could have o definit Judgnent, Asg it happens with working-—
hypotheses some parts of it are nlready founded in sound rescarch, ond slowly a
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growing agrcenent and consensus is being reached, at least smong thosc very few
scholars who care to keep abreast with the resecrch. Many specialists of the
theology of the Church, such as H. Kung, K. Rahner, J. Ratzinger, W, Kasper, P, Le
Vooght, ond others,scen to remain unowore of what was done since World War II.

We divide the history of the theological thousht in the Western Churek in
to three great periods, first the conturics of the patristic snd ncdicval age up to
the XVIth contury, secondly the centuries between Trent and Vatican IT, and thirdly
the post-Vaticon ern, in which we have the impression that o now oricntntion is

encrging, The breach botween each poericd is narked by o deep erisis in faith and
theology.

The metives for this division are first to be found in the actual frets.
During thosc threc periods the confessional statononts arc formulated and read in
a different way, Vords which becouse of their ifenticel formulation in latin, as
"fides" nnd "Hacresis" for instence, scen to keep the sane nesning, do posscss a
different merning, though not disconnceted with the former poriod.

There is another reason linked with the norc factual data, and cxplaining
their ovelution in necning ond inport, This reason is the fundeonentally different
basic and nostly unconzcicus oricntation of the curepern ond oceidental nind, s
the culturo-philosophicsl background of the theologicol and rhilosophicnl languoge
and thought. Unhoppily we can only refer to o renarkebly study in Plemish of the
curopenn nind since the XVIth century fror J. H. Yalgrave, o dondnican professer ot
the Univereity of Louvain, »n outstanding fundencntal thoologicn, o svecinlist of
J. H. Newnon and Ortogn y Gassct., An ancricen translation is vcady, but connot be
published becruse of finmneiol problems of the publishers who undertook it first (35).

J. H. Welgrave took from J. I, Newnon his iden of the "first principles”,
from Ortegs y Gasscet his key-concept of "ercenein", and fron Heidegger -nd Gadirer
the idea of o "Vornmeinung™, or the ‘undurchschoutc Vorurteilungen dcren Herrschaft
ung gegen dic in der Uebarlicferunz sprechende Sache taub machi" (36), the so-cnlled
"wesenhafte Vorurteilshuftigkeit clles Verstehons" - the basic problen of
Herneneutics (37).

We think of the commonly nnd spontern..ously, and nostly unconsciouzly
accepted oricntation of the nmind inside a given culture, incarnanted in the conplcx
conerete reality of lmnguage and potterns of behaviour. e arc only =obl: to detect
their goneral outline by a paticnt, open-ninded cnd nrecisce study of a gencral
nentality and intellectusl clineste.

Ve have to distinguish this view upon hunan thought and activity fron the
well-knowm notion of "conveniional wisdon”, rennrkably and alnost cynically
deseribed by J. X+ Galbraith in his The Affluent Socicty (38). Both show certain,
norc supcrficial sinilarities, in so far cs both are universally acccpted,
unconsciously held, ond in so far both do have o great influence upon our way of
1life and thought., They differ in o8 nuch as the latter is the result of an
intclleetucl casy-going laziness ~nd basic ugoisn., This "conventional wisdon
is the result of 2 sun of prejudices and casy solutions and conventions behind
which nen like to entrench thenselves cgainst the durcss  of the reality ns a
spontancous reaction of self-defencec. The form » could be descr.bed ns the
concrete and historically determined oricnitotion of cur "ultinat: concern”with
reality ~s such, nnd has therefore a nuch deeper significance for the evolution of
thought and lifec.

1. The Medicval climate of thought

Lot us stort with the facts of theologicnl l-nouage, so as to keep in
contact with historicnl reality. We will not say rmch sbout the natristic cra,
since we are not so well aequainted with it. Ve have the inpression, howeover,
that they did not differ so thoroughly fron the medieval nind, at least in so
far os the “first principles® of thought and lifc src considered., But this is
no norc than an inpression (34).
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We start with our own studies. A lifelong work on the Council of Trent has
given us sonc basic insight in the wholc approach of the XVIth contury to the
reality of "faith". It is very clear fron the way they argue and think at the
Council thnt thoy have = very corporate ~nd 1lnost horizontal - to usc ~ node
woy of talking - view of the reality of faith, ns o~ “fides quac creditur',"the
deposit of faith”, This is being nore and more ncknowledged (40).

"Fides' cmbroaces the cornplex reality of the living Church in her doctrine,
her liturgicol-saeranental practice, her crnonic trndition, bosed upon the
ecclesianticne consuctudines (41). This "fides' hew various qualificntions,
it belongs to whetever is universally cccepted by the Church, it cmbraccs "oa
qune necessaria sunt ad saluton™, It finds its original cxpression in the Bible,
but somctincs more so in the councils of the Church ~nd the teachings of the Popes,
cspeeially thosc which are oreserved in the Decrctun Grotianum, the Denzinger of
thot tine without which no Sstudy of the counciliar Aiscussions renains inadequate
(42). Onc may recognize, at lesst at the tine of Trent, sone typicnl nominnlistic
trends, which H. A. Oberman cnlls the "ccclesinl positivisn" of the nominalistic
theology, the prinary inportance that is, of Church statcrents and definitions.

My experience in reading the Acts of the Council of Trent had, as o natter of
faet, nlready been developcd by -n historion of nedievel theology, unknown to me ot
thnt time, Dr. A, Long from the university of Bonn whose resenrch cmbroced the
wholc theology fron Thorns to Melchior Ceono (43). In 1953 he published o very
clear conclusion of his twenty years of rcgearch, partially in connection with
ny first studies of Trent. He wanted to draw ny attention to his work, ot the
procise tine when I had discovered by nysclf thot the elassic woy of interpreting
Trent wes wrong (44).

The notion of "fides™, ho Says, was deeply influenced by the medieval
philosophy of knowledge. It strnds in botween the "opinio", of which it shares
its obscurity and the "scientia of which it sheores the nbsolute cortitude., "Pides
ost certissina®™ is 2 well known »rineiple of nedieval theology,

"Fides" hos ot the sane tine an ceclesinl dincnsion, cnbracing everything
what the Church universally inposes in order of salvotion: doctrine, liturgical
and sneranentel practice and canon law, In this context the samo "Fides" possesscs
a noral aspect, since cvery christian is norally obliged to follow the guidance of
the Church in crder to be saved (45).

"Hercay" being largely the opposite notion to "faith" charncterizes the
christian who out of "contunacin” refuscs te subnit to this guidancce of the Church
universal., Recently we showed how heresy »t the Council of Tront was not necessarily
reduced to matters of doctrine, snd less sc to mattors of revenled doctrine, but
also with the universal traditions and customs (consuctudines ceelesiasticae),
especially in relation to sncroncntal 1lifc. (46). We find the sane nuntality in
the deerce of the Council of Verons, where a full list of "hercsics™ nre cnuncrated,
At the cend of the 1list the deerce says: "... and all of then who don't foar to
think or to tcach diffoer ntly sbout the sscrancnt of the body snd the blood of our
Lord Jusus Christ, or about baptisn, or pcnancc, norriage or the other ccclesiastic
sacranents, differently from whot the holy Ronon Church preaches cnd does, ..."(47).
In our ~nrticle nbout Trent we showed how the Fathors of Trunt understood formally
this deercce ne enbracing doctrine and practicc of the Church (48).

Cormcet.d with the notion of “fides' wos tho othor teminological cxpression:
"faith and norals". The cnglish tronsl-tion is wrong for that time. "Fides ot
nores” neans “faith and customa™. Thig torninological formuls was probrbly
inauguratod by St. Augustine, espeeinlly in his two letters to the wricst Jenuarius,
who wns asking hin various questions about the current sacramental practices of the
different churches in the coursc of the liturgica)l year, ns fasts, holidays, cte.
Tothing ~bout “norals”, though of coursc the latin word "mores™ could hove this
neaning in Avgustine's timc too. The inportant point is that St. Augustine is
already connecting the universel teaching and practice of the Church with the idea
of infnllibility or indefeetibility (49). Thnt is the rerson vhy the two words
renained ftogether when used in relntion to the Chureh's universal indefectible
guidonee. During the Middle Ages we arc oble to find o fow reforenecs to the central
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place of the "faith ~nd custonms" in relation to the infallible authority of the
Church or the Pope (50), but we have not the inpression that it was o frequently
uscd notion., But in the XVIth century when the works of St. Augustine were in tho
process of being published for the first tine, and when the cntholic theologiaons
hod to defend the "ocelesinsticnc consuetudinus” ageinst the attacks of the
Protestrnts we sce that not o fow writers reintroduced the combinntion "fides ot
norce™ token from St. Augustine, =nd lorgcly with the same neaning s for Augustine.
The tern "ecelesiesticac consuctudines™ had -+ that tine not yet the nmeaning of
"merc ecclesinstical custons™, as we think obout them now, They were only awnre
that sone "ecelesicsticnc consuctudines” were binding nnd others were not. The sanc
ean be found in rel-otion to the term "apostolic fraditions”., Thc current exanple
of “opostolic traditions™ which werc not binding arc the decisions of the first
Council of Jerusolen. In sonc couses they wors naned therefore “ecrononialiaf,

but ns 2 wholc there wns no proper terninology to distinguish between the
universal traditions or custons, binding for all tincs and the othor ceelesiastic
troditions which could be changaed (51). In the first decrce of thoe Council of
Trent ~bout the Bibl. nnd the Church's traditions (52) the s mbiguity romeins,
"Mores" still meons the fdiseiplina ceclesinstica", espeeinlly the traditions
outside the New Testoment., How it is striking thot o fow conturics later Vaticon I
shall distinguish "faith ~nd norals” in 4hc now sense now fron the "diseiplina
ceelesinstica” (53),

The deeisive point for us is thot "fides® is not formally conncected with
Revelation as such, ns it will be lator at Vaticon I (54). When a nedicval
theologinn wis confronted with the rroblen of "revelation' his spontoncous reaction ine
herited fror the trodition of the "quacstiones" was to sk whethor there werc
"private revelations? after the death of Christ,

They had, however, a differcnt approach to the sane problem about Revelation,
but in a very concrote way, They uscd the formuln "fides ot fGeelosine sacranenta”.
The "articuli fidei® were originally of coursc the twelve articles of the
Apostle's Creced. Sonctincs they refer to the basic truths of the Bible, ond later

to the basic truths of the Church, "Sacrancnta® roeferrod to the actunl sacranental
traditions, which bocousc of their relnation to the institution by Christ, because

of thoir universality =nd intinate relation with salvotion constituted the vory

core of the ceelesinstic discipline or custons. The formula "fides ot Ecclesine
sceronenta” dis in o cortain scnse ¢xpressing the very coro of tho larzer reality,
sonctines e¢~lled "fides et nores" (55).

We could zive nany cxamples for this. So the fenous Coput "Firmiter" of
Lateran IV under Innocent ITT, who was considerod afterwards as something like the
fourth great symbol or crced of the HYestern Church (56). is structurca according to
the prineiple of "fides ot ceelesine szerancnta" (57), Everybody knows thot the
Deerce for the Amoenians was o readeptation of the snall hook of St. Thoras, "De
fide ¢t Eeclesine sacramentig” (58).

At first sight onc night wonder why the nedicvel ~nd crrly Renaissnnec
Church posscssed such an institutional and alnost carthly notion of "fides™, bascd
upon the conercte 1lifc of the Church. One of the cultural rcosons for this was
that the Church's structures and lif. woro founded and rooted in a conplex but very
flexible systen of cormon law, which we loosed in 1918 by the codifiecation of Church
Law, ond which is still norc threntened by the schene for 2 "Lex ceclesine funda-
nentalis" prepared in Rone (59).

Returning to whnt we said about the inportance of the cultural "Vorurtcilen"
for the understonding of a nentality of the past, ve think with J. H. Walgrave
th~t this was nade possible beeruse actually the general anthropolical orient~tion
of the medievel nind necopted the relation to God ns the decpest nnd prinary
dimension of hunan cxistonce (60). In this scnsce Yalgrove defends rightly that
luther, Baius ~nd Janscnius werc basically stonding in the clinnte of the older
Church, cven when some other trends in Refornation nnpd Janscnisn already prepared
the modurn nentality (61). Reoted in o culture which was fundanentally Gode
orientated they woerc more at casc in accepting the realistic fact, that God's
solvation was indeed nodinted by ~ very concrcte sand historienl Church. They
hrd not our sensc of history indced, but = very deep fueling of depcendence from a
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significant past. As a matter of fact most cultures at that time were orientated
towards the past. The actual living Church was almost the cumulative result of a
long history of men for whom God was indeed the last meaning of whatever happened
on earth,

2. The climate of thought and life from the Renaissance to Vatican I

Gur last interpretation of the medieval history and theology bescomes more
convincing when we compare the latter with the philosophical and theological
trends after the Council of Trent at the threshhold of the modern era. We can
now be much shorter, since most of us still, more or less, belong to this cultural
world, at least in so far as they were educated and trained in it. We are, as a
matter of fact, so familiar with those “Vorurteilen", that many of our contemporarics
would be unable to imagine a different world of thought, either in the past, or now
on the doorstep to o new world. According to Walgrave the radical intellectual
explanation of the erisis at the time of the Reformation and the Renaissance, and
in our times is to be found in the deep change of the fundamental orientation in
thought and life (62).

During the Renaissance the european man discovered himself, with his owm
finality, and the knowledge, %the ethies and the ways of life resulting from this
discovery. The word "natura" receives a new meeaning, no more than what we are by
birth (nasci) - our concrete existence that is -, but this realm of activity which
is conditioned by our created existence as such, and its own natural finality. For
the Church and the faithful within this Church there was, of course, still another
reality, the reality of a fully gratuitous grace as the expression of our Salvation
in Christ. So the word "supernaturalis" was created, or better, received a new
and more precise sencc, For the first ftime the Church adonted it in expression of
her foith in the condemnations of Baiue (63), and from now remaincd faithful to it
up to "Humani generis" of Pius XIT (64), In opposition to this "super-natural"
dimension of life with its own finality, the term “natura pura" was coined, and
played such an important role in theology +hat Pius XIT still thought that every
7.C. theclogian should accept that God could have created man "in puris
naturalibus",

Ve may expect that hie srofound change in mentality affected the words we
have analvsed before, snd many others for that mattcr. The "articuli fidei™
disappeared from theological language. Others were vrofoundly changed. Under the
influence of the lnglighterment which exalted the whole realm of human knowladge
and earthly activities, the term "fides™ got a more precise meaning, though more
limited then before, and also, =2t least after a time, morc conceptual, "Faith"
embraces ~ll truths which were rovealed by Cod Himsell, and are as such presented
hy the Church (65). This descrintion of Vatican I we can now find in all the
catcchisms of the beginning of this century. RNow "faith™ is formally connected
with truths, and after the rationalistic period this conncction becones alnost
exclusive of any others. Hore important is thet for the first time in history (66)
fides" is formally embracing revealed truths as such, at least in so far as this
meanin: becomes now the {irst and the most obvious. Vatican I, however, keeps
something of the old tradition, what we called the horizontal dimension of fai th;
it has to bc presented as such by the Church, which in the course of time is being
nore ond more identified with the Teaching Authority of the Church. In accordance
to what wec have scen "faith" is finally e supernatural activity of man (67).

The samc hanpens with “mores®, In the controversies against the Reformation
they had been partly absorbed by the new notion “traditiones™, a normal evolution
when we remind ourselves how Augustine, and with him Gratian had used the ternm
"morcs" (68). The word "mores™, however, still remains, but is ncw more and more
applicd to "ethics” or "morals™, iuplying the newly discovered notion of "natural
law", This too was 2 normal evolution, since Auguetine himself was familiar with
thig philosophical and romen usc of the word, and Thomas inevitably was introduced
to it by Aristotle. We have already said that "mores" was not so much in use
during the Middle Ages, but in a very Tluent and large sense (69). They preferred
the tern "consuctudines™, alsc the sou ce of law, the “lex non seripta’ (70). For
us "mores" has only a limited importance, only in its relation to the more and
more established term of res fidei ot morum" (71).
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This is indeed a very succinct view of a semantic evolution which took many
centuries to establish itself. I do not think that w2 need to prove that this
vas our way of thinking up to Vatican I. ™rom our own training we know that it
happened, even so much that we are used to projecting this semantic use into the
Middle Ages, and cven into the Patristic era. The only historically interesting
question is to show how it happened.

As an illustration of the new mentality we want to conclude this chapter with
a few words about theological qualifications. They have largely influenced the use
we make of the confessional statements in our Church, Yy intention is to show how
recent this use is, and therefore %o question its use in commection with the third
chapter of this second part.

Before we start with the history of the theological qualifications and censures
(72), we would like %o ctart with the most important of all, the "definition of
faith", as describe in Vatican I (73). It took such an importance in modern theology
that after Vatican I J, M. A. Vacant initiated a trend in Roman Catholic theology
according to which the highest dignity a "revealed truth" could attain was to be
"defined" by the Pope or an Oecumenical Council (74). Happily this trend which
festered in Mariology, was nover universally accepted in the Church, though it did
a lot of harm (75).

In the Decretum Gratianum “diffinire" (sic) meant only to put authoritatively
an end to a controversy inside the Church. It was linked with the elavis
otestatis" of the bishops, in oprosition to the "elavis scientiae" of the exegctes
76). ‘i think that Trent, wherc the bishops and theologians s+ill prefer the
gpelling “diffinire" (again the incvitable influence of Gratian) instead of
"definire", still more or less accepted this word in its older meaning (77).

To go back a huge stretch of Church history, H. J. Sicben has quite recently
taken up an accurate study about what the Fathers of Nicea and their contemporariecs
were thinking of their own work at the first Oecumenical Council of the Church, at
least so called since Chalcedon (78). They were clearly not aware that they were
"defining a point of faith", since this terminology was not used yet, but even
that they were infallible. They acknowledged Tirst the relativity of their work
(79), confiding in the fact that they had tried to express in new terms the central
nessage of the Gospel. The authority of Wicea was, atv least according to their
own view, bascd upon their faithfulness to the Gospel,

Here again we have projected our juridical approach to the truths of faith,
which is the nocessary evil conssquence of rationalism, into former ages who never
thought of that. Our view, ot least our unqualified and vulgarised view is that
whenever an Occumenical Couleil fulfills the conditions of Canon Law (80) and
promulgates a technical "definition" we do have, almost automatically an infallible
statement of the Magisterium. Happily our Canon Law is not so bad after all, since
it forbids to consider as a "definition of faith” whatever promulgation of the
Magisterium which is not clearly proved to be such a definition (81), a mcasure of
oprudence which was not always observed by the manuals of theology.

i

The recent controversies about the book of Hans Kung has made us, at least
more sensitive about those juridical simplifications of the latter centuries which
scems to me rather ncaring a magical conception of the role of the Magisterium. As
everybody knows the juridical conditions for a definition of faith formulated in
the Codex Iuris Canonici werc totally unknown in former times. Indeod; not onily
can we find differcnt descriptions of what an Cecumenical Council is (82), but
even the commonly accepted list of the Oecumenical Councils was introduced in the
theology by Card., Bellarmine, under the influence for that matter of th2 school~
opinion we now find in the Codex (83)., There is a lot to be done regarding the
theology of the Oecumenical Councils, from which most of our confessional statements
took their origin (84). We arc not giving any solution now, since in questioning
this tradition we arc already anticipating what we shall have to say in the third
chapter,

But what to say about the other "theologicnl gualifications? Their history
has a definite importance, espccially on the cultural background of which we spoke.
The Middle Ages did not know but some more general negative censures, as "error" and
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"haeresis”, Very oftcn they scem to me rather synonymous, even at the time of
Trent, though the introduction in the coursc of the XIVth century of the nefast
"Konklusions theologie™ might have introduced some slight nuances. Slowly the
custom developed to establish lists of errors, which in the XVIth century was
usually the responsibility of 2 University, later was atitributed by the popes

to a spceial curial commision. Typically it is only during the Aufklarung and

the time of ratiouslism that a whole spectrum of positive qualifications and
negative censures became in full use, though we might find some of them before this
age. The peak was reached in the condemnation of the Council of Pistoin (85). At
the end of the former century the use was introduced to "qualify" the various parts
of a thesis in the handbooks of theclogy (86). Since Vatican II this practice is
more and more abandoned. Is this discretion not the result of a now age and a new
apvroach to truth and reality?

At Vatican IT there was still a strong minority to defend that God revealed
Himself only through the truths which Christ communicated to His Apostles, I know
of a few of my colleagues who were dofended +to publish their doctoral thesis at the
Gregorianum becauwsc they thought differently. This, of course, before Vatican I.
Vatican II put an end to this view (87). Since then, however, a new conception of
Revelation is cmerging which links it much more with the 1life of the Church, though
respecting the contral unicity of the message of Christ (88).

The history of the four last centurizs is unintelligible without the basic
distinction between “natura pura™ and the "supernatural? reality, and without the
disaptrous impact rationalis: had unon the Protestant and Catholic Churches.alike,
That the Church expressed spontanecously her faith in "eternal truth” or "dogmas"
was no problem, since this was the function of the human mind. They neither
questioned that the Chureh was fully able to identify the respective degree of
"supernatural" truth in every scntence the theolory used. The worst relic of that
age is what is now commonly called the "doctrinal monophysisn” of the confessional
stotements, namely the impossibility to feel the distance botween the divine reality
and the human oxpression of it, how much authorized this oxXprossion is,  According
to the rationalistic philosophy a"definition of faith" was morc or less congidered
a8 a kind of photograph of the divine reality, which could be improved using a better
cancra, but was fundamentally "irrevocablo® (89). This "doctrinal monophysisn" of
the Magistorium was alse fostercd by the pyramidical vioew of the Church., Since
Christ himself had lef't the fulness of His authority %o His Vicar on earth, the
definitions of the Pope and of the Oeccumcnical Councils were largely equalled with
the Word of God Himself. This was disastrous for the mentality of the Church, not
only of the Magisterium, but also of the faithful who got used to cxpecting from the
Pope and their bishops the finel answors about almost cverything., (90).

3. The modern crisis, as the cxprossion of on cmerging new orientation

Our already too long paper is far from cxhaustive on the matter., This
second part of the paper was leaning haavily upon Ualgrave's analysis of the
intellectual "Vorurteilen" of the Western curoncan world since the XVIth ccntury,
Theological thought, however, hos now acquired a planctarian dimension, and does
not belong emymore to an curopcan monopoly. Modern sociology and psychology have
unesrthed other important dimcnsions and forcos in the cxpanse of human history,
which doubtless do influcnce too, our theological thought (91). We theologicns
have the nasty tendency to remain in the ivory tower of an abstract intellectuanlism.
But we have no time to onlarge upon this theme!

Ve stay in the middlc of a deep and tragic crisis of the Church, Submerged
by this situation it is humanly impossiblc to have a lucid overall vicw of the
deeper trends which are driving us forwards., At the sanc 4ime there is always a
deeisive clement of corporatc choice or ontion. Fven on tho deepest level of the
fundemental orientation which underlics our theoological ruflections and decigions,
e cannot accecpl o form of historical detorminisnm. We do not lmow yet whereto we
arce moving, though we have alrecady set the first Steps. It will therofore suffice
if we indicate six important aspects of our actunl oricntation of thought., Ve do
not think that this shall be an oxhoustive cxposition of our time. In chcosing
these characteristics we wors first of all thinking of their possible application
to our problem of the confessional statements.
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2, The refusal of the "supernatural® oz such.

There is first the refusal to maintain the division botween the "natural® and
the "supernatural”, If this diztinetion imposcd itsclf at the buginning of the
XVIth century, the later conceptual hardening of 4his basic theological distinction
caus~a too much spiritual harm {c the Church by its inhuman "supernaturalisn® in
dogmz, in morals, in spirituclity, in the conception of the Church, her liagisteriun
cte. The objection that the negation of the possibility of the "naturs nura®
destroying definitely the pauline mesorge of th: absolute gratuity of gracc and
galvation hos possibly some value on the purely ahstract level of conceptual thought.
In conerete life it is velueless. The "functional® in human life dous not
neeessarily ovacuate the gratuitous. Bducation in = climate of love and warmth has
doubtlcss a functional role to play in the integration of a human personality, and
nevertheoless this climate io necessarily and constitutionally s svontancous and
gratuitous creation of parcntal love. Thic love is nscegsary for the oxpansion
of nny human personality, and it remains a gift of frecdom. If this is truc among
human beings, vhat to say about God's love, which, since it is fully transcondont,
reaches us at the very soucce of our Proudon, where the depth of our person Tlows
out of His ercative hands (92).

Positively P. Schooncrnbarg and J. B. Me fond thet the property of the
divine activity is to posit the creation, cspeeinlly the human creaturce in his own
identity ond frecdom. Schoonenberg coined the cxpression: Mour divinisation is
our mnmanisation”, and "whatever God gives, we do not have it, but we arc it." (93).
Our timc is obscssed by our human reality ond our carthly rciponsibility, again in
reaction against a alienatod form of Spirituality, cven so much thot too many feel
rather ready to give up their relntion to God, if they only arc nblc to save their
relation with their fellow-men., This oxtreme position is, of coursce, revealing for
the deeper trend of our time. Thercfore mony theologians have succumbed to the
temptation of a sloganlilc preoccupation with "sccularity”, and "sccularisation",

so much thet they wonted to oxtract "o theology of sccularisation”. W have only

to read the criticisms of sociologists and psychologists to become aware of this
sometimes naive infatuation (94)., A 1little less “secularisation] and o 1little more
"realism" would help our theology inmensely. Therc is probably no morc ambiguous
term in modern theology, cven if it is in fashion (95).

Whatever this may be, we want to find Cod in this world, and among our
Tellow-men. And thot is indeed the message of the Gouel.

b. The corporatc noturc of mon's cxistence.

This trend hos beoen cnhanced by the nany phileosophical and phenomenological
approaches to the corporate nature of man's cxistenes, either in the vhilosophy of
language, or of personalism, or of corporeity cotc.

This modern evolution, espeeially then on the lcvel of Fundamental Theology
is brilliantly cxemplified by the steady cvolution of J. B. Mctz's thought.
Storting with the anthropological #nd transcendental theology of his master,

Korl Rahner in the beginning of tho sixtics, he firet fell, as many others, for
the abstract "theology of sccularisation” of T'r, Gogarten, and from under the
influence of J, Moltmann, discovercd his "political theology". Under the heavy
criticism of = cutholic laynon, Prof, Dr. Hons Foaior, ordinary professor of
political sciences in Munich (96), he introduced into his Mundamentnl Theology tho,
ot first sight, odd notion of "memori~ Chrigti? (97) of which the Church iz the
public ond visible historical form (98).

In this ncw approach Motz rediscovered the dimension of our faith we wore
confronted with in the firct chopter of this second part, the importonee of the
spiritual experience of the Church throughout history, as cunulatively oxvressed
in her language, her doctrine =nd her way of 1life, what we wore used to ealling
tradition, ond this in the structurc ol our conecrote acct of foith, Our time in
refleeting ~bout the act of faith is of course retoining the traditional acspect of
the "assensus fidei’, but cxistentinlized by the element of "Entcheidung” and .
"Ereignis” so dear to Bultmann and cxistentinl thought. But we zre still cnelosed
in our subjoetivity, the “fides qua". Hetz corrects this subjectivism by th
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historical dimension of the "memoria”, the living Church to which we belong

ond which shapes the human cxpression of our faith through: her language, doctrine
and 1lifc, in fidelity to the "memoria Christi®. Bvery act of faith is only real
now, but a "now” which looks at thce past of Christ's salvation, and so is
situated in the smthentic christion frecdon, looking into the futurc, the Christ
of the complction of our history.

In relation vo our topic, tho "confessionnl stotements’ have to be the
public and condenscd cxpression of this "memorin™. Uhev sxcreisc their
ccelesial function within this living 'momoria”.

¢. Tho historical dimcnsion of man

There is another important fundamentsl orisntation of modern thought,
e have chosen decidedly for the hictorical dimension of man's existenec. We
could not even do otherwise, sincc for the first time in history the movement
of history has aeccelerated in such a way thet we arc talking of "future shock®,

This moang that humen 1ife, and thercefore thet our 1ife of faith, is not
only in cvolution and growth, but that cvery cxpression of faith in doctrine and
lifo is gituated. %o formulate our faith out of A rich prst, and rcaching for a
God-given futurc, but in the concrete, pluralistic and evolving situction in
vhich we actually stay. Confessional stotcments arc situcted too. They arc not
only formulatcd in n particular language, within a given context of thought
ond 1ife, but mostly as a direct answer to a given crisis or problen, Every
human languag: belongs to a dialognl context. That any "delinition of faith®
would acquirc by force of the “definition” of the Chureh = kind of super-
historical and sbsolute valuc in sheor supernaturalism, and I on afraid, juridism.

Every -uthentic formulation of the Church is according to M, D, Chenu
"an oceasional, partinl and vtilitarian intervention, not an organic and intern
research of the revealed truth" (99). Yo shall return to this description in
chie final conclusion,

Another cvident conclusion of this approach is that o statement of the Church
is primarily valid for its contemporarics, snd has only a secondary, though very
importont significance for later g nerations. In the ne-ntime the situation has
changod, the crisis, and thorcfore the guestion has disappearcd, and the language
ask for an interpretation (100). But this "confessional stotercnt nocesgarily
still belongs to the public M™memoria" of the living Church, and thercfore continucs
its funetion, though in a very different context and in a difforent way. The flat
"univocity" of a Denzingor-theology is disastrous (100a).

d. The corporate natur. of our activity

A fourth characteristic of our fundamental orientation, ovidently related
to what we hove olrecdy scen, is the corporate dimension end significance of our
activity. Human beings do find truth (101), discover the neaning of life, the
true valucs of rornls together. Vatican II has reintroduccd tho original tradition
of the "communion of faith" and "the colleginlity™ as the deepest aspect of the
reality of the Church.

This mokes that the Magisterium is unable to formulate the faith, indcpendcntly
of the life of faith in the wholc Church. 4t the same time we arc now reintroducing
a structural ospect of cvery formulation of faith, well known to the Russinn
Church (102), what we eall the "reception® by the whole Church of any confossional
statement. If we arc eincore in nccepting the fact that other christian denonination
partake in the life of the Church, this cupoct of "reception" would have also its
own function with them (102a).

The value of the Tour first Occumenical Councils, acknowledged 23 the Gospel
in the Patristic c¢ra, and recognized by most of the Christisn Churches, is of course
groater than that of Trent or Vatican I, which wore not "received? by the East, We
ar¢ by mo means defending the idea that rent or Voatican I are thorcfore valucless,
"Reception” is not a juridical tern, but a corporatc tern, belonging to the reality
ot the Church's living comwnion. It is thercefore o question of morc or loss, of
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an hierarchy, not only in the christian truths, but also in the confessional
stotenents of the Church's Councils, and not o question of cither black or white.

This recention continucs to function during history. Important statcments
of the past con lese their "corporate reclevanes™, becnuse they werc too narrowly
linked to a particular situation. So for instanec the decrecs of the Council of
Vienne about aristitclism (103). Tot that they nrc "invalidated" - sgain a
juridiecal term -, but they occupy o proper place and function in the “memorin™
of the Church, cstablished by the actunl commumnion of faith in this particular
nonent of history.

¢. Infallibility or indefectibility?

Furthcr our time mnnot belicve in any trus inf2liibility of man, Our
tochnical n~ge end the scientific honesty of science has made us all too sonsitive
to the many possibilities of crror in men, Thore is certainly no autenmatic
guorantoe againet error. In the realm of frith this would be o return o an
aritifieal snd hotercnonous supronaturalism ,

We are also profoundly conscious of the procariousness of human truth.
This is the more so with divine truth, since any human formulation of it
necessarily hes to cone short of the richness and fulnoss of the divine reality.
If we are allowed to talk of infallibility in relation %o nan, it rmust be first
a qunlification of nn activity, and not of - sentoncc, and that under the
guidance of the infallible God., Infallibility is a property of a frce person:
never of a sentence, since any sentence, as such, without its context, can be
understood ~nd reed in many different ways (104). Vhen ever we nre allowed o
participated fom of infallibility, then this infallibility docs not lie so
nuch in the formulation itsclf, but in the concrete intention, the ~ffirmative
direction, the so-callid "signification' of this particular formulation (105).

Whencver we spenk in this context of "irrevocability”, this has no meaning
for our time at all but in a very special sonsc. Every confessional statement
to which we may attribute o forn of "irrevocability" belongs to the living
Tidelity of the "memorin” of the Church, who out of this fidelity, »~nd under the
continuous guidance of the Spirit remains nimed and dircctod towards the coming
Christ. Tho "irrcvoeability” means that notwithstonding her corrors ~nd sins the
Church remoins indeed under the guidance of +the Spirit, end therefore shall always
fundanen tally be witness to the renl Christ and the true God. So "irrovoeability”
can only mean that any confessional statemont iz able to inspire the cetual foith
within the living '"nenoria® of the Church, and sccondly thet no future statorient of
the Church shall cver rodically cvacuate or invalidate the "signification" of =z
former stntcment,

That is the reason why nore theologinns today want to return to the term
"indefeetibility™ which az a maticr of fact, wos cccepted by Vatican II (106).
Finally when we spoerk of the Church, we alwovs think firstly and primarily of the
living comunion of thc People of God, within which the Magistorium has the
ministry of acuthority. This wos the idea Nowman cxposcd in his "On Consulting
the Paithful in Hattors of Faith" (107).

f. The orgrnic unity of man's and God's activity

Finally our tim. hns chosen for tho organie unity of soul and body, of
netion and thought, and this in the living unity of God's crcntion and salvotion.
It is only in our activity that we can cxnericnec groce, in our acceptance of it (108).
That is the roscson why any roeflection ~bout o neaning and the content of our
faith at any particular ronent of history must have some relation to ¢xperience,
and therefore with activi ty in faith 2nd charity. That is the rcason why within
cortain limits "orthopraxy” has to come beforo "orthodoxy"., It is only in the
actunl reality of faith thnt its memning reveals itsclf. Here agnin the dialectical
tension between "memoria and fezspectatio” has to function. Hot thet thore can
cxist "purc” activity, which then hns to be "legitinated® by whatever "dogmatic
rotionalisation” we favour to invoke. The interaction between reflection and
experinentation in life remaine untouched, but the inmportant fact thot we wont to
stress that there is no theologieal kmowledse, outside the spiritual cxperience of
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groee, and since the cxpericnee con only be found in actucl life, 1ife of faith
is nceessery for o furthor roflection in the actual formulation of the foith.

Conclusion

Ye have insisted very ruch upon the inmportence of an historical study of
the facts., History hos the inmportant function to frec us from the "conveationnl
wisdon" bchind which evoen theologians tend to entrench themsclves. That is
probebly what Metz means when he repeatedly nentions the "dangerous and challenging
and liberating" Torcc of the wmemoria Christi, stored and lovingly treasured in the
Church, her tcuchings, her doctrinnl traditions, hor councils and pontifical decrces
and teachings, her liturgical life and mornl cxpericnce and wisdorn.

But we hove done only the half of the nccessory work, We should now start
with the decper philosophically founded herrmoncutics of tho counciliar documents
and teochings of the Church, the confessional statericnts we nre talking about (109).
But this would csk for another popem

Our intention wrs primarily to initiate o real “oxamination of our theological
conscicnce”, boefore we risk to address oursclves to our brethren in the faith,
separated by century-old differences of doctrinc.

III. General Coneclusion: The mission of the Magistcriun

Our historical approach and tentative survey has probably raiscd o fundemental
gquestion to which occasionally we have alluded in the course of this paper: what is
precisely the function of the Teaching Authority in the Church?

Therc is no doubt that our thecology of the Mrgisterium since the XVIth century
has suffered o lot from the continuous attacls inside and outside the Church. As
we sald in the beginning, this situation of controversy docs not favour o belanced
vision. Therclore this theology is being obscurcd by nany myths, that iz, by on
abstract and theoretical systematic conceptual structure which, ot least in our
experience, has very few contacts with renl 1ife in the Church.

We are nost dicidedly not going to enbark upon writing another poper, though
that is whot we would nced. I only want to slketch a fow outlines for o nore
realistic solution, o solution which corresponds much more to the traditions of the
Church beforc the Reformrtion.

When Card. Van Rossun, the Profuct of the Congregation of Propaganda Fide
at the beginning of this contury wrote his De cssentin Sacranenti Ordinis din 1914,
he added o nost remarkable Introduction to his work, ot lcast for a curial cardinal.
In solving the difficult guestion of the cssenecc of the Pricsthood he wanrned his
readers that he would not 2t all rofor to amy decision of thoe ronan Congrogations
in the natter. Their deeisions ahout practicnl auestions were necessarily governed
by the principle of "sacronmentol tutiorisn®, and therefore not relovent to solve o
question of truth. They were ~n cxpression of ceclesinstic prudence ond wisdon (110).

My question is whother this princinle would not have to be generaliascd to all
the acts of the Mogisterium, of coursc in differcnt ways nccording %o the nature
of the deecision, In other words my question is whether some sinilar pastoral and
prudential concern is not prinerily at work in ~11 the statenents of the Church,
pastoral ~nd doctrinal, vither from the ordinary or of the extraordinary
Magisteriun of the Hicrarchy. YNo doubt thore ought to be a real differcnco
between a "definition of fuith' and o concrete ducrce of o Congregation, botween
o synbol of frith, formulated in an Occunenicsl Council and an instruction for
practical purposes. But fundanmentally there would only be a difference of quality,
not of naturc.

We werc in the course of this rescarch decply inpressed by o unique text of
the young M. -D, Chenu, in which we reccognized the unnistakable touch of reality.
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He posits the principle: "Actually, os the history of the Church witnesscs,
and recoently the deliberations at the Council of the Vaticen (I) showed, the
definition, as cct of the cxtraordinsry Hagisteriun, originstes fron a defensive
reaction ageinst heresy. It is o judieial act of the Church over a delict against
the feith, nnd thercfore an oceasionnl, partial and utilitarian (pastoral or
tutioristicnl?) interventiou, ond not an organic and intern rescarch of the
revealod truth® (111), This was written in a short roview of a fow pages (112).

I have looked desperately for mmother article of Fr. Chenu wherc he might have
cxpanded and foundced thie renark, so realistic and honest. I did not find
~nvthing,

Iet us try o soluticn nccording to his lincs. This solution depends
obviously fron thc vision upon the very noture of the Church, In the well-known
znd up to reeunt tincs cormonly acceptod pyramidical and exclusively hierarchieal
vicw of the Church, only the Hicrarchy has the compotence to solve any question of
faith, and this formally =5 a question of truth, that is ae an authentic and truc
formulation of the content of the Revelntion,

My fundanontal objectien, lcaving out the discussion ~bout the nroture of the
Church, is bascd on o cuestion of faet. This vicw supposcs that the Hicerarchy
does posscss o gpecinl orgenen® or "scomsc® or "light" which cnables it to
discover some nspects of the truth, inpervious to the other nenmbers of the Church.
Practicnlly this view would imply a kind of inspiration or cven of revelation.

The elassicnl FPundariental Theology, even in the last centurics, has ncver acceptoed
this, DMgr., Gasser, the president of the theologicnl cormission at Vetican I has
explicitly cxeluded this implication fron the definition of the infallibility of
the Pope. Looking agnin at the facts there is nothing to favour this solution.
Hevertheless nany bishops aet, as if this werc true.

‘hen we now accept thot the deepest nature of the Church resides in the
cormunion of faith under the guidance of ths one Spirit, n comrmnion which
continuously is beinyg rencwed nnd ~ctivated by the confrontation of the ‘scnsus
fidei" of 21l her nmurbers in dialoguc, work and life, then we nust sec the
Magisteriusn in o difforent light.

In this vision fthe prinsry nission of the Magisteriun is to naintrin, to
seceurc, to defend and to foster this living corrmnion, Therc is no higher gool
for his concern nnd pastorol care. The history of the Church cspecinlly that of
the Councils, show that this cormunion wens frequently threctencd by dissent in
doctrine, by un urgent need for reform, ~nd by the Church's divisions., Thorefore
we hod doetrinnl Councils, refom Couneils and Councils for rounion, or botter
Councilsin which onc of thosc threc aspects prodoninnted, without cxeluding the
others.,

If this is the prinary funciion of the Brniscopate in undon with the Fope,
then this function is predoninantly pastoral, ~nd that in » very particular senso.
Doubtless this pastoral rcsponsibility is deeply concernced with the question of
truth.

But solving a question of truth is not nn cnsy tnsk, cspceially truth obout
God ond His dealings with nem. It is not o cucstion of sound adninistration,
Neither o question of holding on to whatovor a particular bishop hoppencd to learn
in his soninnry years. For is it o question of clern juridieol manngonent., Wo
have scen that it can not emerge fron o personnl inspiration or revelation.
Solving - quostion of truth iz an nrduous hernencutical task which cntails
tire, method and study. lNost of the bishops hove not the training nor the tinme.
The soane nust be snid for solving technicel questions of pastor:l carc, This too
can only be donc by specinlists troined in view of solving thosc practical questions.
We say "solving®. This is presumptuous. Normally the technicion, cither the
theologian or the pasteral specialist con only help towards a solution, which has
to maturc nd to grow out of the Church's expericnce,

It is cleor that the bishop, the theologian and the pastoral specinlist has
to work together, cach nccording his conpetence ond copacities, It is Fr.
Schillenbeeclx who onec wrete that the tragedy of our nodern Church resides in
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the fact that the threce nost inportant functions in the Church, the govermnent,
the theologieal rcflection and the pastoral rescarch has been nerged into one
computence, nostly that of the bishop. 3But their collaboration cntails, beecavse
of the very nature of the Church 23 & communion, that the three of then are
preparcd %o listen to what the Spirit is prompting in the Peoplc of God, to

the "sensus fidei" of the wholc Body.

Hove we left something to be done to the bishop? Absolute v, and the rost
important tosk for that matter, but roduced to the ronlistic and true situation
of the tenching ~uthority a5 such. In nost cascs ncither the theologians nor the
pastoral spociclists can "solve" an cxisting controversy, that is, loading it to
that kind of answer to which the whole Chureh ngroecs, What can the bishop do,
confronted with such a dilerma? In nost eascs he will have to usc o kind of
prstoral tutiorism, cspceinlly in the invortont cucestions., The Councils ore not
in o boetter situation. The nenory of Vatican IT is still rocent cnough to know
how arduous n solution is in - Council. Ve know how Vatican TT included in his
toxts two or threc trends token from the existing theological schools. The sme
wos done ot the Council of Trent. The pustoral solution at that tinc of crisis,
controversy ~nd obscurity was to deternine and establish clearly the comion
doctrinc and proctice of the Church at that tinc.

I m perfectly conscious thot sone of us educeted with the illusion that the
Roman Catholic Church, beciuse of the guidance of the Holy Spirit, is o privileged
body of non, who contrary 4o the cormon fate of hunon cxistonce, docs possess the
blensed perogative to reccive from their bishops clear cut, definite and irrcvocablo
solutions to the most difficult questions thorc are in hunan life, the gquestions
~bout God and His denlings with ren.

The theologiuns hrwve to leok for truth in - methodical nnd scicentific way .
The postoral specinlists heve their sociology, psychology, their statisties and
cxperincnts., The bishops have their ninistry of ~uthority and guidanee. The
truth, hewever, concs fronm clsewherc. To inngine that onc of thosc throe groups
of responsibilities would be nble to nastor the divine truth by their own power,
would be = nest erude doetrinnl polagianisn., The truth cones from the living
presonc: of Ged in the whele Body, from the ~ttraction and inclination of grace
which is the continucus sourcc of the “scrnsus fidei"., This source of truth
irrigates the rescarch of the thoologians, the oxperinents of the pastoral specialist
~nd the Church's governnont by the bishops, in zc far as cach of then, ond 21l of
thent together renein opor to the noving sugzestions of tho Spirit of God. That
this Church is "indcfcctible™ is only the gift of God. No nutonatic application
of secr2 cnnons of the Codox ern suarantoc tho inf211ibility of o stotemont. o
ordination to thc bishophood is ngain able to Zuaransce on antonatic illunination
of the mind, But coch nember of the Church has his own chaorisnn, =nd his own
responsibility, and nll bolong to the onc Snirit.

This vision of the Church, libernted fron false vrivileges and illusions
shall bring the Church ncarer to the world, when tho sonse of men's linitations
and arduous scarch for truth is so decp oand recl. This christion humility shall
bring us nearcr te our brethren of the other Christion Churches, where this
conviction is gunerslly dceper thrm in owrs., "his vision shell finnlly help us
through this prriicul~r moment of crisis nd dnrkncss we ~rc¢ now confronted vith in
the Church. With nors sincority -nd urgoncy then before we sholl be oble to NNy
with the diseiples of Prmous: "Stoy with us, Lord, for the night drows on, nd
the day is ~Inost over' (Lu.k 24:29%.

Pict F, Fronsen, S.J.
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