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Director's Desk

With several anniversariesand preparationsfor events happening on theworld scene, the Centro
Pro Unione desires to contribute to these events through its lecture series. Some of the texts of these
events are printed in thisissue of the Bulletin.

Thefirst articleisbased on the lecture given by the Executive Secretary of the World Mennonite
Conference, Dr. Larry Miller: “ Glory to God and on Earth Peace:” Historic Peace Church Perspectives
on the International Ecumenical Peace Convocation. In his lecture he explained the attempts of the
“peace churches’ to be involved in the elimination of violence in society as their contribution to the
WCC's decade to overcome violence. He traces for us the evolution of the project and the main
statement for the Convocation to be held in Jamaicain 2011: “ Towards an Ecumenical Declaration on
Just Peace.” Dr. Miller concludes hislecture with an analysis of the reception of this document by the
historic peace churches.

The next two texts were lectures given to conclude our anniversary celebration of the Genevan
reformer Jean Calvin (10 July 1509 — 27 May 1564). The first was presented at the annual celebration
of the Week of Prayer for Christian Unity (January 18-25). Each year the Centro and the Lay Centre
at the Foyer Unitas sponsor an afternoon of prayer and reflection on the Thursday of the Week of Prayer.
This includes a lecture on an ecumenical topic followed by an ecumenical prayer vigil. Thisyear's
lecture was given by William Henn, OFM Cap: Echoes of John Calvin's Ecclesiology in the Reformed-
Catholic International Dialogue. After introducing Calvin’ sthinking about the Church he then presents
the influence this thinking had on the various statements of the dialogue between the Catholic and
Reformed churches. Hisconclusion reveals how much of Calvin’secclesiology isechoed in the agreed
statements already published and also the impact that Calvin’' s thinking may have for the future of the
dialogue.

The third text takes alook at the dynamic of word and spirit in Calvin’s theology. Dom Patrick
Lyons, OSB spoke on: Word and Spirit: Calvin’s Theology and the I ssues of Today. After taking alook
at the person of John Calvin, Dr. Lyons then proceeds to analyze the relationship of the pair ‘word and
spirit” in Calvin’stheology but also in relation to other Reformers, especially Martin Luther. Inthelast
part of his presentation, the authors speaks of theimplication that the ‘word-spirit’ relationship haswith
ecclesiology and the sacramentsin particular. Hisconclusion bringstogether theseinsightsand then asks
what contribution Calvin’s theology may make after five hundred years?

The Centro’ s staff wishesto remember with fondness the passing of Mons. Eleuterio Francesco
Fortino who died in September. He was a passionate ecumenist and an extraordinary person. May he
rest in peace.

Check our web sitefor up to date information on the Centro’ s activities and realtime information
on the theological dialogues. All of our staff wish you all avery pleasant Summer.

ThisBulletinisindexed inthe ATLA Religion Database, published by the American Theological
Library Association, 250 S. Wacker Drive, 16™ Floor, Chicago, IL 60606 (http://www.atla.com).

James F. Puglisi, sa
Director
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Centro Conferences

“Glory to God and on Earth Peace:”
Historic Peace Church Per spectives
On the I nternational Ecumenical Peace Convocation

Larry Miller
General Secretary, World Mennonite Conference

(Conference given at the Centro Pro Unione, Thursday, 15 April 2010)

INTRODUCTION
World Council of Churches Initiatives

In November 1998, ddegaes to the World Coundil of
Church's Eighth Assembly, gathered in Harare, Zimbabwe,
voted to esablish a “Decade to Overcome Violence” This
WCC initigtive runs pardld to the United Nations“ Decade for
a Culture of Peace and Nonvidlence for the Children of the
World’ (2001-2010). Its aim is to move concerns for peace,
justice and reconciliation from the periphery of thechurchto her
centre. Intheyearssincethe Decade sofficid launchin 2001, it
has attempted to addressawide variety of violencea dl leves
— individud, interpersond, and collective

In February 2006, ddegates to the World Coundil’s (WCC)
Ninth Assembly, medting in Porto Alegre, Brazil, voted to
condude the Decade to Overcome Viodlence with an Interna
tiond Ecumenicd Pesce Convocatiion (IEPC). The IEPC,
scheduled to take place May 17-25, 2011, in Jamaca, is
intended to harvest the achievements of the Decade to Over-
come Violence while planting the seeds for a more peaceful
future. Its matto and guiding matif comesfrom the shepherdsin
the fidds near Bethlehem, as reported in the Gospd of Luke
(2:14), “Glory to God and Earth Peacel”

According to the WCC, the convocation will bring together a
widespectrum of churchesand Chrigtian organi zations* witness-
ing to the peace of God as a gift and responsibility of the entire
human family.” It will seek to “ strengthen the church's position
on pesce, provide opportunities for networking and degpening
our common commitment to the processes of reconciliation and
just peace."t

More specificaly, convocation planners say? that the IEPC
will beaplace and timefor:

! Seewww.overcomingviol ence.org/en/iepc/about-iepc/objectives-
and-concepts.html

2 The International Ecumenical Peace Convocation brochure
“Glory to God and Peace on Earth.”

* Ceebrating God's peace and the good will of
God'speople;

» Working on atheology of peace and relinquishing
any theologicd judtification of violence;

» Tdlinggoriesof failureand successin overcoming
violence, and ligening to examples and good
practices;

* Equipping participants with creative and effective
toolsfor preventing and overcoming violence, and
promoting peace and judtice;

» Committingindividuasand churchestoatheol ogy
and practice of non-violence, peace, and judtice;
and

* Prodaiming an Ecumenica Dedaraion on Just Peace

Itisonthis” Dedaration of Just Peaoe’ that wewill focusour
dtention.

Historic Peace Chur ches Responses

Among the early and prominent participantsin both of these
WCC initiatives—the Decade to Overcome Vidlence and the
Internationd  Ecumenicd Peace Convocaion process—are
members of the “Higtoric Peace Churches”

“Historic Peace Church” (HPC) isaterm popularized firgtin
1935 in the United States to refer to the Church of the Brethren,
the Rdigious Sodiety of Friends (Quakers), and the Mennonite
churches which share a common witness againg war. Thee
three traditions of European origin, now spread around the
world, datefrom different times: theMennonitesfromtheradica
Reformation in the 16th century; the Friends from radicd
Puritanism in the 17th century; and the Brethren from radicd
pietism in the 18th century. Y et dl have borne witnessin their
foundationd texts and confessond writings that peece is an
essentiad agpect of the gospd; dl have rgected the use of
violence and lethd force. Their common position on peece hes
brought thesethree Chritian communionsinto mary cooperdive
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relationships, not only during timesof war but dsoinworldwide
pescemaking, service and rdief projects®

A Higtory of Responding to the World Council of Churches

Though very few Higtoric Peace Churches are members of
the World Coundil of Churches, there is a higory of common
HPC peace witness in the context of the WCC—and this from
the very earliest days of the council.

At its founding assembly in Amderdam in 1948, in the
shedow of the Second World War, the WCC dedlared thet “war
is contrary to the will of God.” Following-up in 1949, Generd
Secretary William Visser t” Hooft invited HPC representativesto
present arguments for a pacifis pogtion to the worldwide
fdlowship of churches. Therepresantativesaccepted thecdl. In
ther 1951 booklet, War Is Contrary to the Will of God, each
Higtoric Peace Church group submitted its own satement,
adding afourth from the Internationa Fellowship of Reconcilia:
tion.

Ecumenicd leadersexpressed gppreciationfor thesatements
but challenged the peace church leedersto do better. If the HPC
could not formulateacommon positiononthe Chrigtian response
towar, how could they expect the diverse WCC membership to
come to agreement? So the HPC representatives renewed their
efforts and, just prior to the WCC's second assembly in 1954,
presented a joint statement named “Peece I's the Will of God”
(1953). This gatement evoked a response from Protestant
theologian Reinhold Niebuhr and Episcopdian bishop Angus
Dunin defense of the* Just War” position, under thetitie“God
Wills both Jugtice and Pesce’ (1955).4 A few years laer
(1958), the HPC published another documerntt, entitled “God
Egtablishes both Peace and Jugtice’ trying to take into account
Niebuhr’ sargumentsin counter-defense of the pacifist position.

Beginningin thelate 1960s, the HPC contributed tothe WCC
discussonson violenceand nonviolencerdated not only tower,
but dso to the economic, socid and politicad Sructures of
injustice TheWCC' sfourth assembly (Uppsala, 1968) madean
effort to ded with the issue of violence HPC representatives
paticipated but the results |eft them disstisfied. At a subse-
guent consultation, one Mennonite presented a paper indicaive
of thedisgppointment; it wasentitied “ The Prablem of Vidlence
Let'sSat All Over Again”

At the fifth WCC assembly in Narobi, in 1975, HPC
delegates advocated for nonviolent dternatives to military
engagement. Againthey cameaway with the sentiment thet their
voice had not been fully heard or a least not as effective as
hoped.

A few HPC represntativeswere involved in the sixth WCC
assembly (Vancouver, 1983) and theninthenew “ Judtice, Peace
and the Integrity of the Creetion” program which emerged from

% See S. SPEICHER and D.F. DURNBAUGH, “Historic Peace
Churches,” in N. LOSSKY, et. ali., (eds.), Dictionary of the
Ecumenical Movement (Genevac WCC Publications, 2002) 521f.

4 In Christianity and Crisis, 15, 10 (June 13, 1955).

it. By thistime, however, HPC representativeswere deveoping
serious concern about the adequacy of the ecdesologicd
foundation and orientation of these WCCinitiaives. The result
was anew booklet-length HPC statement, shaped primearily by
the leading Mennonite thedlogian of the 20" century, John
Howard Y oder, and published in 1990 under thetitle, ADedlara-
tion on Peace In God's People the World's Renewal has
Begun. The book was widdy promoted a the WCC's severth
assembly (Canberra, 1991), where HPC representativescollabo-
rated with one another to bring peace churches perspectivesinto
assembly processes.

This higtory of Higtoric Peace Church response to World
Coundil of Churchesinitiaivesprepared theway and openedthe
direction for HPC pergpectives on and engagement in both the
Decade to Overcome Viodence and now the Internationd
Ecumenica Peace Convocation.

Responding to the Decade to Overcome Violence and to the
International Ecumenical Peace Convocation

In 1994, the WCC had established a“ Program to Overcome
Vidence” This initiative was designed “with the purpose of
chdlenging and trandforming theglobd cultureof videnceinthe
direction of a culture of just peace.”® HPC representaives
worked vigoroudy to support and extend the vision of this new
program. Whet resulted, in a least some part from these efforts,
was the Decade to Overcome Violence (DOV).

From the very beginning, Historic Peace Church representa:
tives participated at the heart of the Decade initiaive. Indeed,
they were among the indtigators of it. Throughout the week of
theWCC's8" assambly in 1997, inHarare, the HPC caucushad
gppeded unsuccessfully to the WCC governing committessto
place on the plenary table an action proposing what would
become the Decade to Overcome Vidlence. Findly, a thevery
end of the assembly, after some participants hed dready |eft to
catch their arplanes, Fernando Enns the German Mennonite
Church ddegate, wasfindly given the floor to make the mation
directly in plenary session. Ddegates adopted the proposdl; the
DOV wasformdly launched severd yearslder, in 2001

Veay ealy on, the WCC Centrd Committee asked the
Historic Peace Churchesto givespecid atentionto the Decade.
Thesegroups quickly sensed aneed to coordinae efforts, soan
international HPC conferencewas organized in 2001 in Europe,
issuing in the book Seeking Culturesof Peace: A Peace Church
Conversation. Additiond Decade-rdated and HPC-convened
conaultations took place in Africain 2004 and Adain 2007.

® HL. GIBBLE, “Ecumenical Engagement for Peace and
Nonviolence” in T.D. PAXSON, J. (ed), Ecumenical
Engagement or Peace and Nonviolence: Experiences and
Initiatives of the Historic Peace Churches and the Fellowship of
Reconciliation (Elgin, Il,: Global Mission Partnerships, Church of
the Brethren General Board, 2006).
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Other HPC and WCC co-sponsored books were published.®

In the meantime, Higtoric Peace Churches contributed
leadership, staff and money to the WCC in support of the
Decadeto OvercomeVidlence It may not bean exaggerdionto
sy that the sudainability of the Programme to Overcome
Violence and the Decade to Overcome Violence was due in
sgnificant degree to the Higtoric Peace Churches: engagement.
And this HPC support for and participaion in the Decade
continuesinrdationtothe IEPC. For example, in December of
2009 the Union of German Mennonite Congregations submitted
as a contribution to the WCC process its own “Dedaration on
Jug Peace” under the title “Guide our fet into the way of
Peece” In the 125 years of the exigence of this union of
churches, thereis no comparable document. In duly of thisyesr,
the HPC in North Americawill hogt an ecumenicd gatheringin
the USA, under the name, “Peace Among the Peoples” with the
objective of “criticdly gopropriaing the agenda of the 2011
Convocaion.”

One more contribution to the |EPC process must be named;
after dl it was cregted here, in this place An internationa
did oguebetween Mennonite World Conferenceand theCathalic
Church took place between 1998 and 2003, beginning with the
theme“ TowardsaHeding of Memories” and conduding with
areport entitledCalled Together to be Peacemakers. Inthehope
that, on the basis of that didogue, Catholics and Mennonites
could together offer suggestions for the IEPC, the Pontifica
Coundil for Promating Christian Unity and theMennoniteWorld
Conference sponsored a conference, October 23-25, 2007, in
these “wals” The result was a common Catholic/Mennonite
datement of theologicd reflections, which Mennonites and
Cahalicscommitted to overcoming violencemay affirmtogether
asawitnessto peacein an ecumenicd statement. The satement
begins by identifying biblical and theologica foundations of
peece, under the headings “Crestion, Chrigtology, and
Ecdesology.” Thenfollowsasectiononpeaceand discipleship.
The daement doses with some chdlenges and
recommendations for consideration by the IEPC.

To focus more narrowly the question of Higtoric Peace
Church perspectiveson the |EPC, wewill now turn our atertion
to the IEPC “Initid Statement Towards an Ecumenicd
Dedlarationon Just Peace’ and Histori c Peace Churchrresponsss
toit.

“Initial Statement:
Towards an Ecumenical Dedaration on Just Peace’

Producing the Ecumenical Declaration on Just Peace
Production of the “Ecumenicd Dedaration on Just Peece’

¢ J ZIMMERMANN HERR & R. HERR, (eds.) Transforming
Violence: Linking Local and Global Peacemaking (Scottsdale,
PA: Herald Press, 1998); M. Y ODERHOL SOPPLE, R.E. KRALL
& S. WEAVER PITTMAN, Building Peace: Overcoming
Violence in Communities, Risk Book Series (Geneva: WCC
Publications, 2004).

for the Internationd Ecumenical Peace Convocetion, is taking
place through a multi-phased process.

Thefirgt sep condgted of thework in 2008 of a“firgt drafting
group” appointed by the WCC. For thar task, the group took
into cong deration contributions from the “ Living Letters’ vists
of ecumenicd teamsto various sentive regions of the world,
fromfive" Expert Conaultations,” fromtheological facultiesand
seminaies, and from a number of other sources. One of these
other “sources’—and the only one ligted on the IEPC website
under theheading of “ confessiond bodiescoundils’—isthejoint
Pontificd Coundil for Promoating Chritian Unity / Mennonite
World Conference satement to which | referred amoment ago.

This firs drefting group wrote not a firg dreft of the
Dedardion on Just Peece but what they cdled an “initid
saement towards an ecumenicd dedaraion on just peace”
They understood ther statement to provide a “conceptual
framework meant to fadilitate a process of reflection in WCC
member churches— and beyond — on the meaning and practice
of just peace in today’s violent world.”® They hoped thet their
congderations would inspire and provoke readers to offer
reactionsand suggestions InNovember 2008, theWCC Generd
Secretary, Sam Kobig, sent this “Initid Statement” to WCC
member churches, asxocdide coundls, Chrigian World
Communions, regiond ecumenica organizations, and other
internationd ecumenica organizations invitingwritten responses

The daboration of responsss throughout the year 2009
condtituted the second phase of the process. A number of groups
did writeresponsestothe* Initid Statement;” adozen areposted
on the IECP website Convocation organizers have received
additiond ones, induding the Historic Peace Church statements
thet wewill review shortly.

Thethird gep in the process of producing the “ Ecumenica
Dedaration on Just Peace’ hasjust begun with thefirgt meeting
of second drafting group, March 20-27, in Bogota, Colombia
Rev. Dr. Konrad Raiser, former WCC generd secretary, serves
as moderator of this tenr-member group. Two Historic Peace
Church representatives are members of the group; therewereno
HPC represantatives on the firgt drafting group. It isthe task of
the second drafting group to write the “ Ecumenicad Dedlaraion
on Just Peace”

Unofficd word indicatesthat we can expect afirs verson of
the Dedardion to begin drculaing next month (May 2010), a
least tothegroupsthat wroteresponsestothe” Initid Statement.”
Thiswill condtitute the fourth phase of the process, culminating
in the fifth phase, the writing of the Dedaraion, which will be
presented to the Convocation.

In short, a this moment we sand somewhere between the
third and fourth steps of the process. We have responsesto the
“Initid Statement” but not yet the firgt draft of the Dedaration
itdf. We can dready dudy perspectives on the “Initid

7 |sradl and Palegtine, Haiti, Pakistan...

8 Letter from Sam Kobia, WCC genera secretary, to WCC
member churches and others, November 2008.
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Satement,” induding those of Historic Peace Churches. But we
cannat yet see to what extent these points of view have
influenced the second drafting committeeand shaped the content
of thefirgt verson of the Dedlaration itsdlf. For this reason, we
will now focusonthe“Initid Satement” and the Historic Pesce
Church responssstoit.

Sructureand Content of the I nitial Statement”

The“Initid Statement” withits 117 paragraphs beginswitha
“Meditative Introduction” entitled, “ Glory to God and Peece on
Eath” (88 1-7). These words from Luke 2 sarve as the motto
bothfor thel nternationa Ecumenica Peace Convocationandfor
the“Initid Statement.” It ismeant to remind usthat God “isthe
foundation of everything we can say and do about overcoming
violence and promoating peace in and with the earth” (82). It is
meant to remind usaso of thebiblicd “emphasisontheearthas
the location of peace...” (86).

The satement’s “Preamble’ (88 8-12) daims that “we find
oursdlves & specid moment, a kairos of grace” (88). In the
events of globa history since 1989 and the fdl of the Berlin
Wall, Godis*bidding usto repent of our Snfulnessand seeking
adegper conversonto Chrit (...) to renew our commitment to
the shalom of God for which so many people in our time cry
out” (89). What does this mean for the churches? This initid
satement isan atempt to consider how they “ need toundersand
peace a this kairos of converging and contending forces, and
where discipleship cdls them to commit themsdves in the
coming years“ (812).

Inlinewith thetheologicd affirmation of the priority of God,
chapter 1 spesksof “The God of Peace and the Peace of God’
(88 13-45). A first section describes “Key Biblica Concepts’
(8814-18). Paticularly important isshalomasabroad concept
“indusive of individud and commund peace. It encompasses
the well being of human beings and the earth, the fullness of
humanity’ ssocid rdaionsand humanity’ sconnectednessto the
earth” (815). Inthe New Tesament, Jesus himsdlf isthe source
of the peace which “meakesit passible to overcome enmity and
division” (818). Accordingto asecond sectioninthischapter (88
19-21), peace is meant to unfold in the “oikos or Household of
God" whichindudesboath the aikos of the church and the oikos
of the world. Further sections ded with “The God of Peace
Reveded as the Holy Trinity” (88 22-27), “Human Beings —
Eathlingsin God's Imege’ (88 27), “The Mygery of Evil and
the Perversities of the Human Heart - Faces of Violence” (88
28), “Vidence and the Redity of Trespassng” (88 29-33),
“Abusng our Powers’ (88 34-38) and, findly, “Forms and
Structures of Enmity” (88 39-45).

Where doesthe Church gandindl of this the draftersof the
statement ask us near the condusion of chapter one. “It cannot
pretend not to be serioudy affected; for indeed dl the abusesto
which we have referred are do to be found within Chrigtian
communities’ (844). And o it must recover fathfulnessto the
cdl to discipleship, that is“to take the side of the poor and the
powerless, to witnessto the truth, even when it puts our lives a

stake, and to be communities of hedling and slvation” (8 45).

Chepter 2 of the “Initid Statement” focuses on these
communities of heding and sdvation” under the title “In the
Name of Chrigt: The Churches as Communities and Agents of
Peacebuilding” (88 46-78). Thefirst part (88 46-49) describes
“TheNaureand Misson of theChurch” inthetermsof theFaith
and Order Commission paper published under the sametitlein
2005. Thisleadsinto asection on “The Vocation and Ministry
of Peace-huilding in the Churches’ (88 50-51) and ancther on
“The Church as Sacrament of Peece’ (88 52-55).” That “the
Church is a sacrament of God's peace,” we reed (855), “isthe
source of itsbeing ableto be a prophetic sign and ingrument of
God speeceintheworld.” Theredfter followsasectionon“The
Churchesas Prophetic Sgnin Peece-building” (8856-57) anda
long devdlopment on “The Churches as Instruments of Peece-
building” (88 58-73). The chapter doses with comments on
“The Spiritud Practices of Pesce’ (88 74-78).

In chepter three, “On the Way towards Just Peace — The
Scope of the Churches Engagement” (88 79-117), the writers
review recent developments in Chrigtian peace thinking and
peace practices’ (d. “ Chridtian Peace Traditions,” §8 83-104).
“From the differing traditions of Chrigtian peacemaking,” they
assat, “just peacemaking has cregted a common pathway
gopropriate for our time. The older traditions of Chridian
pecifiam and just war theory no longer contral peece thinking”
(889). Moreover, wereed alittle further on, “both pacifism and
just use traditions, incdluding just war, share the same Chridian
norm for the use of force — nonvidlence (...) Bath dedicate
themsdves to the same god — overcoming violence” (890).
Indeed, “in recent decades pacifistsand just use advocateshave
found themsdves to be working dlies time and again” (§94)
—working together to promote a “just peece’ that reflects “a
much broader scope” Today dl agree that “Chrigian
peecemaking isfar more then afirewal for containing conflict;
it condstsin practicesthat conditute awholeway of lifefor the
Peopledf theWay” (8100). It condstsanin practicesthat build
“Jug Inditutions in a Just Order” (88 105-113) and cares for
cregtion. “In short,” the satement concdudes, “bath the world
within —peace-building as soul-craft —and the world
without—peece-building in and with jus inditutions—cry for
peacemakers Earth cries for Chrigtians who will join othersto
meke peace within credtion in the same moment they make
peace with cregtion” (8116).

HISTORIC PEACE CHURCH PERSPECTIVES
ON “THE INITIAL STATEMENT”

Unlike some previous moments in the history of Higtoric
Peece Church responses to World Council of Churches
satements, there has been no common HPC reply to the “Initid
Saement.” But there have been a leest Sx different answers
fromnationd Mennonitechurches FriendsY early Medtings and
related groups. While this may not seem like many, it is a
sgnificant number when compared to the totd number of
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reponsesfrom dl churchesto the“Initid Statement.” Certainly
it isenough, aswe shdl see, to give some sense of thereception
of “Initid Statement” in Historic Peace Church cirdes, bath in
generd and in reaion to the spedific chepters of the document.

Reception in general: broad affirmation

To summarize in a word, Higtoric Peace Churches have
welcomed warmly the “Initid Statement.” In their responses,
compliments abound:

* “Itiswith great joy that wegreat ‘ Glory to God and Peece
on Eath,’ both the planned convocation and the ‘Initid
Saement Towards an Ecumenicd Dedlaration on Just
Peace” write the Chridian and Intefath Rdations
Committee of the American Friends Generd Conference
(page 1). We gpprediate the “Meditative Introduction,”
withitsconfess onthet Godisthefoundationfor everything
we can say and do to promote peace. We appreciate the
Satement’ spirit of repentance. Wegppreciaethefact that
itliftsupthelifeandteachingsof Christ. Weappreciaethe
declaration that the peace of God embraces the whole of
cregtion.

“(...) We are graeful,” add the Dutch Friends Y early
Mesting, “that the World Coundil of Churches has placed
the issue of the use of deadly force in conflict Stuations
high on the agenda by its endeavor to deveop a
‘dedaration of just peece,” (p. ).

Thedatement isexcdlent, profound, powerful and hdpful,
says Mennonite Church Canada. “The suggetions we
mekearedesigned to darify and strengthenwhat isdreedy
avaduable document” (p. 1).

The Theologicd Working Group of Church and Peace, a
European network of Pesce Churches, communities, peece
organizations and individud Chridians, introduced their
responsetothe” Initid Statement” withagtring of laudatory
remarks. “We thank you for this text (...) and its
wonderfully comprehensive vision for the peace of Christ
among us We gpplaud in particular the reflection on the
Soriptures in this document, beginning with God's own
Peace Dedlaration intheannouncement to the Shepherdsin
the Fidd, and then induding biblical passages throughout
the document. (...) We are thankful for the importance
giventotheconcept of discipleship(...) Weappreciatethe
concrete propasas for how the Church can act as peace-
builder (...) we gpplaud the importance given to the
distinctivenessof the Church astheHousehold of God(. ...)
Indl of these points, we have gained greetly by studying
thelnitid Satement. Wethank youfor your contribution to
a generd datement of the Churches that will hdp to
grengthen our commonwitnessto Chrigt’ sovercoming the
violence of our ripped and torn world.”

Reception in particular: critical perspectives
Of course, thereismorethan “amen” and “hdldujah” inthe
Historic Peace Church responsesto the Initid Statement.” One

finds both strong consent for and serious objection to basc
dements of each chapter.

The God of Peace and the Peace of God

In the responsesto the first chepter, “ The God of Peece and
the Peece of God,” there isindead uniform affirmetion of “the
wonderfully comprehensive vison for the peace of Chrigt
among us” asthe Theologicd Working Group of Church and
Pesce put it. Further, the Friends Generd Conference (USA)
date that the Historic Peace Churches will find the sactions on
“Peeceand theoikos or Household of God” and“ God Reveded
inthe Trinity” (88 18-26) “very hdpful in ecumenicd didogue
(-..) and(...) in broadening the understanding of the call to that
divine pesce thet embraces the whole of cregtion. We regard
(these paragraphs),”° they wrrite, “ as condtituting ared and most
welcome breskthrough in ecumenica dialogue concerning the
centrality of peace witnessto Chridtian faith and practice”

Mennonite Church USA appreciates that the “Initid
Satement” triesto take account of violence a many levesand
in many forms “We urge you to continue to hold together the
mecro and the micro, violence a the private/persond levd and
the violence of war, the aikas of planet Earth and the oikos of
each individud and family.”

Y¢, dl isnot pefedt. If the “Initid Statement’s’ vison for
peace’ dicitsHistoric Peace Church praise, itsconceptudization
of “violencg” (cf. 88 29-33) isthought to be problematic. For the
Friends Generd Conference, the word normdly hes mord
import. Thet is, if an act isan act of violence, thenit ismordly
wrong. To define violence as“ atrespassng into the space each
livingthing rightfully requires” asisdoneinthelnitid Statement,
and then to extend it to the whole of creation is difficult and
confusing. For Mennonite Church Canada, theword and concept
of “violence’ is inadequate as aterm to designate the opposite
of shalom To describethe negetion of “ peace’” abigger concept
and word than violence are needed—a concept and word like
“evil” or “sn.”

Subject dsoto Higtoric Peace Church aritiquein thischapter
are its Chrigtologicd pergpectives. While Mennonite Church
USA commends the satemeant’s authors for grounding their
dedaration in thelife, teaching, desth and resurrection of Jesus,
they urgemorecond stent devel opment of thisChristology asthe
basis for the decisons and actions proposed in the statement.
“Our pescemaking involves putting on the mind of Chrigt and
being led by the Spirit,” they write, “gpart from this it is
impossible”

The Netherlands Y early Medting of Friends appreciate the
biblicd grounding of the satement but has* some difficulty with
those parts of chepter 1 that are very theologica and Trinitarian
innature(....) Inour traditionwewouldrather ground agtatement
on Just Peace on the message of peacethat Jesus preeched, and
his own nonrvidlent way of life (...). The Fiends Generd
Conference leves a smilar aritique more srongly. We are

9 Paragraphs 88 19-26.
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troubled by the “conspicuous asence of the sort of Biblicad
hermeneutic that focuseson thelifeand teachings of Jesus™ (ref.
88 19-26). “We are troubled that there is no hint in the Initid
Statement of the Gospd account, particularly in Mark, of Jesus
Chrid’ snon-vidlent confrontation of injustice, hypocrisy. ..”

The theologicd working group of Church and Peece echo
and extend these sertiments. Given the drafting groups stated
desre to avoid specidized theologicd language, these
theologians are surprised by the specidized Trinitarian
terminology (88 22-25). They advocate ingtead for founding
peecetheology onthe caling to following Jesus Chris—aswas
doneinthepreamblecf thelnitid Statement (§ 12). Furthermore,
they think that the Initid Statement fails to reflect on the
implications of Jesus word to ‘love enemies.

Inthe Name of Chrigt:
The Churches as Communities and Agents of Peace Building

Y ou will remember that Chapter 2, “In the Name of Christ:
The Churches as Communities and Agents of Peace Building,”
opens with a devdopment on “The Nature and the Misson of
the Church.” Thistitle and much of the content of the section
comethe Faith and Order Commisson’ s 2005 document by the
samename.

The Friends Generd Conference sayssmply, “we can unite
with these sections” Their goprova of the paragrgphs on the
“ChurchesasPraphetic Sgnin Peace-Building” isworded more
srongly: “Weare ddighted to unite with thissection (....) which
ispowerful and, once goproved, asection that wewould want to
bring to the attention of our own mestings’ (p. 6).” They regard
the paragraphsin this chapter on “The Churches as Insruments
of Peece-building” as“acrudd dement of theInitid Statement,
as it aticulates the practicd import of the Church’s peace
witness” They hope that the peace actions cdled for in this
chapter “will characterize the churchesin theyeersto come...”
(p. 6).

Problemétic for these Friends, however, is the Satement’s
section on “The Church as a Sacrament of Peace? (88 52-55).
“What givesuspauss” they write, “isthelanguagethat seemsto
regtrict the in-bresking power of God to draw people towards
God's peace. We do not think God is limited by God's own
sacraments (...) We do not bdieve that liturgy is the only
window ontheeschatologica hopeof bringing together dl things
in Chrig” (p. 6).

For Mennonite Church Canada, the Initid Statement's
ecdesologicd dimensonisserioudy deficient. “ Thereisneed,”
they write, “to srengthen acompelling, pers stent, congstent, and
pervasive ecdesology throughout the document.” It istruethat
the opening paragraphs of chepter two provide “a very srong
ecdesd foundation.” But this foundation quickly dissppears
The church isno longer presanted primarily as*a sacrament of
the presence of peace” or as“akey locus of peace” but asa
“drategic actor (activist) for peace. (...) Whilethe srategies of
mediation, education, heding, restorativejudtice, advocacy, and
such are ariticaly important, the option of inviting personsinto

full paticipation in a community that is founded on and
grounded in the peace of Jesus Chrigt is not identified as an
important srategic option. (...)." In other words, the Church is
not presented as an “inviting space for the peece it is
prodaiming’—whichis after dl, thevocation of the Church. In
theend, the Churchisreduced from* being sacrament” to“ acting

for peace”

On the Way Towards Peace: The Scope of the Churches
Engagement

The third chepter of the Initid Statement, “On the Way
Towards Peece, The Scope of the Churches Engagement” is
basad onthedam that “from the differing traditions of Chrigtian
peacemaking, just peacemaking hascrested acommon pathway
for our time. The older traditions of Chrigtian pacifiam and just
war theory nolonger control peacethinking” (889) (...) In recent
decades pacifistsand just use advocates havefound themselves
to be working dlies time and time again” (894). Do Higtoric
Peace Churches respondents agree? Y esand no!

The Fiends Generd Conference say that they wecome
“recognition of the converging evolutions of the pacifist and just
war traditions. (....) Nonethdess, pacifis and ‘just use’ positions
remain diginct” (p. 8). The Netherlands Yearly Meeting of
Friends state the same perspective more strongly: “The concept
of Just Peace is being introduced as a synthesis of the former
antithesis between those churches that embraced the Just War
doctrine and those churches that opted for a radica pecifis
position. Although we applaud that the churches of the former
category, which are in the mgority in the WCC, have become
much more cautious in condoning the use of violence, the
antithesi's mentioned cannat yet be said to be overcome. In our
view this atithesis is incorrectly being presented as a gradud
rather than aprincipd difference...”

TheChurchand Peace Theologicd Working Group articulate
smilar sentiments. Previoudy in their response, this group hed
dready confessed some stronger fedings “We find it very
troubling that pacifiam and ‘judtified use are grouped together
with the daim that they ‘ share the same Chridian norm for the
use of force — nonvidlence. This is smply not true” In their
responseto chapter three, they add: “We agreethat thereisnow
acommon pathway between the different treditions of Chrigtian
peacemaking that is gppropriate for our time (889) but fed
grongly that the pathway should beextended toworking together
to transcend the 'just use theory.”

All Higtori c Peace Church respondentswoul d certainly agree.
Mennonite Church USA wishesmoreatentionwould bepaidin
the dedlaration to saying “no” to the violence of war. “The
Dedaration on Just Peace” they say, “mugt plead with the
church of the just war tradition to make the theory of just war
operative” It should dsoindude astrong cdl to the churchesto
dramaticdly increese commitment in support of “unamed
Chrigtian soldiers for peace” For Mennonite Church Canada,
the concept of the “exceptiond use of ‘killing violence
contradicts the broad definitions’ in the statement, both of the
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“faces of violence’ and the “ spiritudity of peace” They finda
contradiction a o betweenthepresentation of nonviolenceasthe
fathful expresson of shalom, and the developments on thejust
use of violence by Chridians exercisng the “responghility to
protect” vulnerable populations.

Churchand Peecesaysit thisway: “Weinvitedl churchesto
ress with us the temptation of justifying the use of deadly
weapons even as a lagt resort. (...) What is needed is a
commitment of the churchesto lay down our livesrather thanto
takethelives of othersas aladt resort.”

CONCLUSION:
FURTHER ALONG THE WAY

| would like to condude this lecture and review of Higtoric
Peace Churches perspectives on the Internationa Ecumenicd
Peace Convocation with three obsarvations or questions.

The firg is that when we compare the experience of
interaction between the Historic Peace Church community and
the WCC community inthe DOV and the IEPC, there seemsto
begreater proximity and grester convergenceof viewsthaninthe
previous periodsof interaction around mattersof war, pesceand
nonviolence At the same time, fundamentd divergence
remains—and remains in regard to the most problemtic issue
higoricaly, thet is, the issue of lethd violence as alagt resort.
What is the normative Chridtian reponse of last resort, to lay
down ong slife or to teke ancther' slife?

The second observationisrooted in one of thesuggestionsin
the joint Cathalic Church / Mennonite World Conference
satement formulated in thisplace. “We recommend,” they/we
sad, “that the Convocation in 2011 work toward the god of
achieving an ecumenical consensus on ways Chrigtians might
advocate, together, to replace violence as a means to resolve
sarious conflicts in sodety.” Has the “Initid Statement”
adequatdly carried forward this recommendation? | believe that
is an open question and the condusons il debatable.

Findly, itis4ill alittietoo early to know whet impact, if any,
the Historic Peace Churchesresponsesto the” Initial Statement”
is having in the shaping of the Ecumenica Dedaration of Just
Peace We mugt wait afew moremonthsto have afirg glimpse
of thework of the second drafting group. Inthe meantime, | will
leave you with a few off-the- record words | received on this
guestionlast week, from aColombian Mennonitemember of the
group: “The second statement is completdy new,” he writes,
“gbout Sx pagesor 0, and ismeant to bemuch moreaccessible
to awider non-theologicd audience, and evento anon-Chrigtian
one Neverthdess, | think it takes a strong nonviolent, anti-waer,
Jesus-centered stance, touching onan ecdesiology of peece. But
undoubtedly with so many eruditepeoplelookingat it around the
globe, it' senough to give methe willies. . .!”

That last sentence describes how exactly | fed about giving
you thislecture this evening! Stll, | am assuming thet you area
friendly group and that in the period of discusson we are about
to enter, there will be no need for protection or for me to lay
down my lifeasalast resort.

Thank you for commitment to dl things that give “gdlory to
God and peace on earth.”
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Centro Conferences

Echoes of John Calvin’s Ecclesiology
In the Reformed-Catholic International Dialogue

William Henn, OFM Cap
Member of the Reformed-Catholic Dialogue Commission
Professor of Ecclesiology — Pontifical Gregorian University, Rome

(Conference given at the Centro Pro Unione, Thursday, 21 January 2010)

Thetheme of this presentation has been chosen to honor the
500" anniversary of the hirth John Cavin (1509-1564), which
occurred on duly 10, 1509. He is without doubt one of those
Chridian leaders and writers who has had a tremendous influ-
ence upon the life of the Church. The webste of the newly
formed World Communion of Reformed Churches, which is
comprised of Reformed, Preshyterian, Congregationd, Uniting
and United Churches dl of which identify themsaves as
gemming fromthetreditioninitiated by Cavin, ligsitsmember-
ship as induding 227 churches with more than 80 million
believersin 108 countries! Thosefiguresdo not tell thewhole
gory, however, snce not dl churches within the Cavinist
tradition have joined the World Communion, nor can John
Calvin' sinfluence belimited only to communitiesthat explicitly
trace their roots to him. His theology has had an impact upon
bdieversfrom traditions such asthe Baptist, the Pentecostd and
even the Mehodig. Thus, when one consders the many
generaions which have been schooled in Cavin's thought
during thefive centuriessncehishirth, oneredizessomething of
how important heisin the history of the Church.

Having hed the privilege of participating in the third phase of
internationd did ogue between the World Alliance of Reformed
Churchesand the Roman Catholic Church, | havebeen asked by
the Centro pro unione to present some reflections upon how
Calvin'sview of the Church has gppeared over the course of its
threephases. | will beginwith somethoughts about John Cavin
himsdf and his view of the Church before exploring how his

! See the website http://www.reformedchurches.org/aboutus.html
[accessed on July 4, 2010]. The World Communion of Reformed
Churches (WCRC) came into being during the Uniting General
Council hdd in Grand Rapids, Michigan, USA, from June 18-28,
2010. The WCRC isthe result of the merger of the World Alliance
of Reformed Churches (founded in 1970 by the union of the
Alliance of Presbyterian and Reformed churches [1875] and the
International Congregational Council [1891]) with The Reformed
Ecumenical Council (Founded in 1946 of Reformed churches,
mainly in Africaand Asia). Waldensian churches are also part of
this new communion.

ecdesology is echoed in the reports of the Reformed-Cathalic
internationd didogue.

John Calvin and his Thinking about the Church

Cdvin's ecdesologicd outlook was deeply influenced by
hisexperience of becoming an ardent promater of the Protestant
Reformation. When Luther posted his 95 thesesin 1517, Calvin
was only eight years old. He thus was beptized and raised a
Cahalic. Becausehisfather, Gérard, wasalawyer whoworked
for the cathedrd chapter of the loca diocese, Calvin was even
granted severd benefices, or ecclesadticd sdaries, during his
youth. He renounced these on May 4, 1534, before histwenty-
fifth birthday,? but at least Some commentators do not identify
that renunciation with his converson to protestant thought.
When did that happen?

George Tavard, who gave the Centro pro unione lecture
during the Octave of prayer for unity in 20053 wrote afinelittle
book afew years earlier entitled The Sarting Point of Calvin's
Theology, in which he andyzed Cavin's earlies theologicd
writings discovering what he thought were severd dues which
shed light on his converson. We don't have the time here to
dwell on the fascinaing details of Tavard's hypothesis, but the
sudden gppearance of a strongly anti-Roman tone only in the
second half of Chapter Four of the firgt edition of the Indtitutes
of the Chrigtian Religion of 1536 led Tavard to conclude tha,
while yet astudent, Calvin had a profound rdligious experience
which helater described as quite sudden and which brought his
heart into astate of dodility to God. Describing this experience
later, Cavin noted: “Having therefore received some taste and
knowledge of true piety, | immediatdy was burning with sucha
great desireto profit from it that, though | did not a dl give up

2 W. WALKER, John Calvin: The Organiser of Reformed
Protestantism (1509-1564) (New York: Schocken Books, 1969
[orig. 1906]) 29.

3G. H. TAVARD, “Hospitality as Ecumenical Paradigm,” Centro
Pro Unione semi-annual Bulletin, N. 69 (Spring 2006) 9-19.
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my other studies, | treated them moreloosdly.”* Tothispositive
converson was added a second change, occurring after a
paticular persecution of Reformed Chrigtians by Frandis | of
Franceinlae 1534, whichinvolved asharply critica evauation
of the Cathdlic Church asiit existed under the guidance of the
pope. Tavard's point isto demonstrate thet the very earliest of
Cavin'stheologica writings were quite “ catholic” in the sense
of not having naticesbly anti-Roman sentiments, Thesecamein
a second moment, with the effect that Cavin's theology, influ-
enced by such adouble conversion, integrates two interrdated
by digtinguishable dimensons, one more srendy positive and
one more critica or even polemicd. Thiswould gpply dso to
his ecdesiologicd thought. If o, one could expect to find a
badc differencein intention between Cavin's ecdesology and
a least some of thedfirmations of Reformed-Cathalic didogue
texts. Thedid oguetextswoul d presumably belessgoverned by
the intention of objecting to cartain doctrines or practicesin the
Cathaliccommunity of thesxteenth century. For hispart, Cavin
shared the conviction of many other reformers “thet a true
Chridian bdiever cannot follow the Roman pontiff with agood
conscience’ ®

What are the principa dements of Cavin's ecdesology?
Theddfinitiveedition of hisingtututes of the Chrigtian Religion,
of 1559, isdivided into four books thefourth of whichisentitled
“The Externd Meansor Aidsby Which God InvitesUsIntothe
Society of Christ and Holds Us Therein.” 8 Thisiswherewefind
hisecdesology, which | will now summarize in seven points

1) Frst of dl, Cavin beginshisdiscusson of the Churchwith
the fundamentd Reformation prindiple that it is by faith in the
Gospd and not by works of the law that one comesto bein
communionwith Chrigt andissaved. Becauseof their weskness,
human baings need hdp to cometo such fath. Inhissoveraign
providence, God offers such help. To insure that they hear the
effective preaching of the good news, He has deposted the
precioustreasure of the Gospd withinthe Church and appointed
pastors and teechers to prodlam it with authority. In addition,
God hesindituted the sacraments which are “highly useful aids

4 From J. ANDERSON, ed., John Calvin’s Commentary on the
Book of Psalms, vol. | (Grand Rapids: Eerdmans, 1963) xlvii; as
quoted in G.H. TAVARD, The Sarting Point of Calvin's
Theology (Grand Rapids: Eerdmans, 2000) 114.

5 G.H. TAVARD, The Sarting Point..., op. cit., 37.

& Calvin: Ingtitutes of the Christian Religion, 1 & 2, John T.
McNelll, ed., (Philadelphia: The Westminster Press, 1960), “The
Library of Chrigtian classics, Volumes XX and XXI,” xvi, which
contains part of the “Table of Contents” of the work; later where
Book IV actually beginsin the text on page 1011, the word “aids’
is mistakenly rendered “aims.” These two volumes have a
continuous pagination, volume 1 including pages i-Ixxi and 1-849
while volume 2 includes pages 850-1734.

tofoster and strengthenfath” (Indtitutes|V 1,1).” God schildren
areentruged tothematernd careof the Church, sothat they may
grow tothe perfection of fath. Therdeof the Church asteacher
isunderlined. Commenting on Eph. 4,10-13, on God' sproviding
the Church with gpodtles, prophets, evangdidts, pastors and
teachers to help the Church grow, Cavin adds “We see how
God, who could in a moment perfect his own, neverthdess
desiresthemtogrow upintomaturity® solely under theeducation
of thechurch” (Inditutes1V,1,5). Thisteeching rleispart of the
meternal nature of the Church. Calvin gpplies the saying of
Jesusabout theindissolubility of marriagetothe Church; | quote:
“‘For what God hes joined together, it is not lawful to put
aaunde’ [Mak 10:9], sothat, for thosetowhom heisFather the
churchmay dsobeMother” (Indtitutes|V,1,1), aphreseechoing
. Cyprian of Cathage The theme of the Church as mother
who bringsup childreninthefaithisone of the centrd agpectsof
Cavin'secdesiology and thereasonfor affirming thetraditiona
principle concerning the necessity of the Church for salvation:
“God sfatherly favor and theespedia witnessof spiritud lifeare
limited to his flock, so that it is dways dissstrous to leave the
church” (Inditutes IV, 1,4).°

2) Secondly, Cdvin places hisdoctrine of the Churchwithin
the overdl framework of the creed. Assuch, itisnot surprising
thet his ecdesiology may be cdled Trinitarian. He writes “For
here we are nat bidden to digtinguish between reprobate and
eect —that isfor God done, nat for us, to do — but to establish
with cartainty in our heartsthat dl thasewho, by thekindness of
God the Father, through the working of the Holy Spirit, have
entered into fellowship with Chrig, are s&t gpart as God's
property and persond possession; and thet when we are of that
number, we share that great grace” (Indtitutes, 1V,1,3). Cadvin
sessthephrasesfromthe Apostles’ creedhaly, catholicchurch”
and “communion of sants’ to be equivdent. Thus he gives
prominenceto theideathat the Churchisacommunion, inwhich
the various members are to assist one another by mutud hdp
and encouragement.™® Such apartnershipin graceisfor Cavina
source of tremendous consolation (cf. Inditutes IV, 1, 3; this
wholethird section is entitled “ The communion of saints’).

"Ibid., 1012. Heredfter, dl quotations and referencesto Calvin's
Institutes will appear within parentheses in the text, the roman
numeral referring to the book, thefirst arabic number referringto the
chapter and the second arabic number referring to the section of the
chapter. In this way the reader can refer to the text in any standard
edition and in various languages, ether in printed form or digitally
on the internet.

8 The origind is correctly trandated by McNeill as “manhood,”
which | have rendered more inclusively. Whenever | think it is
warranted, | will make smilar dight modifications in the McNeill
trandation.

9 Paragraph 4 of thefirst chapter of Part 1V is entitled “ The visible
church as mother of believers’ in the McNelll edition.

10 See R.C. PETRY, “Calvin's Conception of the ‘Communio
Sanctorum’,” Church History 5 (1936) 227-238.
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3) While dl Protesant visons of the Church teke into
account the belief that people are saved by fath done, Cavin
bringshisdigtinctiveemphasisupon the” sovereignty of God’ to
bear upon hisecdesiology by meansof the specid rolegivento
the doctrine of predestination.* In the firgt edition of the Ingti-
tutes (1536), the Church is nat only the communio sanctorum,
but dso numerus electorum or praedeginatorum®  God
Himsaf providesthe Churchwith her membersthrough predesti-
nation, areeson for optimism and hope even when the Chritian
community isa smal or persecuted minority. Resting on the
power of amighty God, the Church will endure and survive
wheatever chdlenges or trids come her way. The doctrine of
predegtinetion a0 impliesthat the true members of the Church
are known only to God, since only God knows who has been
eected to sdvation. Asaconsaquence, thetrue Church cannot
smply beequated withthevisible Church. Itisbroader thanthe
vishle Church sinceit indudesthose who have dreedy died or
who have yet to be born. At the same time, it will dways be
smdler than the vishle community of those who professto be
Chrigian a any given moment in higory, snce, as Augudine
taught againgt the Donatigts, the Church on eerth dwaysremains
acorpuspermixtum Somewhooutwardly daimtobeChrigtian
arenot 0 in fact. This being the case the Sn of those who
odengbly are her membersisnot avdid excusefor leaving the
Church. Cavin vigoroudy rgectsthe view of eccesd purigs
who would asandon the Church because of corruption or
immordity or other falures (see Indtitutes 1V,1,12-29).

4) What then is the rdaion between the invisble Church of
the dect and the visible Church that one encountersin history?
The diginction between the two does not render the vishle
church digpensable or unimportant.  The invisble, perfect
Church of the ect penetrates the visible, imperfect Church of
higory. God indtituted the visble Church and our fath in God
isthe reason for acknowledging itsgreat vdue. Calvin writes

For the Lord esteems the communion of his church S0
highly that he counts as a traitor and apodtete from
Chridianity aryone who arrogartly leaves any Christian
society, provided it cherishes the true minigtry of Word
and secraments. He o esteemstheauthority of thechurch
thet whenitisviolated he bdieveshisown diminished. It
isof no amdl importance thet it is cdled “the pillar and
ground of truth” and “the house of God” [1 Tim. 3:15,
KJV]. By these words Paul means thet the church isthe
fathful keeper of God's truth in order thet it may not
perish in the world. For by its ministry and labor God
willed to have the preaching of hisWord kept pureand to
show himsdf the Father of a family, while he feeds us

11 See U. KUHN, “Church,” in Encyclopedia of Christian
Theology, Jean-Yves Lacorte, ed., Vol. | (A-F), (New York:
Routledge, 2005) 304.

12 See JT. McNEILL, “The Church in Sixteenth-Century
Reformed Theology,” The Journal of Religion 22 (1942) 259.

with soiritud food and provideseverything thet makesfor
our sdlvation. It is dso no common praise to say that
Chrigt has chosen and st gpart the church as his bride,
“without spot or wrinkle’ [Eph. 5:27], “hisbody and ...
fullness’ [Eph. 1:23]. Fromthisit followsthat separation
from the church isthe denid of God and Chrigt. Hence,
we must even more avoid so wicked a separaion. For
when with dl our might we are attempting the overthrow
of God's truth, we deserve to have him hurl the whole
thunderbolt of hiswrath to crush us Nor can any more
atrocious crime be conceived than for us by sacrilegious
didoydlty to violate the marriage that the only-begotten
Son of God deigned to contract with us [cf. Eph. 5:23-
32" (Ingtitutes 1V, 1,10).

5) In light of such high praise for the Church and such a
srong warning about separation fromit, Calvin' satitudetoward
the Roman Cathdlic Church cdls for some explanation.  His
“Leter to Frands|,” king of France, with which he introduced
the firg edition of the Indtitutes, Sates that the heart of the
controversy raging among Chridians & that time could be
located in the contragt between the Roman conviction that the
Church is dways vishle and to be identified with the those
communities in communion with the pope and the reformed
convictionthat theChurchisnot dwaysvisblebutisidentifiable
wherever one can verify the preaching of theWord of Godinits
purity and the adminidretion of the secraments as they were
indituted by Chrig. The identification of the true Church as
digtinct from the fase Church isarecurring themein Reformed
ecclesology (cf. Inditutes IV,1,11). To Word and Secrament,
many Reformed writingsadd ecclesd disciplinefor theongoing
correction of the members of each congregation asathird mark
of thetrue Church. ApplyingthesecriteriatotheRoman Catholic
Church of its day, the Geneva Confession of 1536 did not
hestate to affirm: “...where the gopdl is not dedared, heard,
and received, there we do not acknowledge any form of the
Church. Hence the churches governed by the ordinances of the
popearerather synagoguesof thedevil than Chrigtian churches’
(Geneva Confession of 1536, article 18).2

6) Regardingecdesid structure, Cavinindicated four offices
as rooted in the New Testament — padtor, teecher, eder and
deacon.* Whilethisfourfold order wasnever fully embraced by
his followers, most Reformed churches adopted a Structure
which induded a group of pastors and dders exerdisng a
ministry of oversight over the community at locd, regiond and
netiond levels Synodsand councilswereof greet importancein
thisview, asisdear from Cavin'sinditutesV,9. Ingenerd, he
did not see a hierarchicd difference between the biblica

13 Text token from the following website http:/
www.creeds.net/reformed/gnvconf.htm [accessed July 9, 2010].

14 See KUHN, “Church”, op. cit., 304, and A. GANOCZY,
“Calvin, John,” in The Oxford Encyclopedia of the Reformation,
Voal. I, (NY/Oxford: Oxford University Press, 1996) 236.
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ministries of episkopos, presbyter/dder and deacon, placing
ingtead the accent upon the headship of Chrigt over the Church.

7) Regarding the rdaion between the Church and the State,
Cdvin notes that civil government is necessary for humen life
and must be repected and obeyed except when it commands a
violaion of the law of God. Among the principa purposes of
government are indluded the following: “[it] prevents idolatry,
sacrilegeagang God' sname, blagphemiesagaing histruth, and
other public offences againg religion from arising and spreading
among the people; it prevents the public peace from being
disturbed; it providesthat each man may keep hisproperty sefe
and sound; that men may carry on blameessintercourse among
themsdlves; that honesty and modesty may be preserved among
men. inshart, it provides that a public manifestation of rdigion
may exis among Chrigians, and that humanity be maintained
among men” (nditutes 1V,20,3). Cavin sees the Church as
having an abligation to fashion a human sodiety thet is trans-
formed by thevaues of the gospdl, aswas attempted in Geneva
during Calvin'sown lifetime.

Torecapitulate, Cavin'sInditutesof the Chrigtian Religion
present uswith an ecd esiology which may besummarizedinthe
following points 1) the reason for the church is to hep week
humanbeingscometo saving faith; 2) thechurchisacommunion
brought about by the sovereign, freeaction of the Triune God; 3)
it is comprised of those predestined by God's free plan to be
saved; 4) theinvisbleone, haly, cathalic and gpostalic church of
thedect isvishleto God donebut penetratesthevisblechurch
here on earth, with the consequence thet it is never permissible
to separate onesdlf from the church which God has established
as necessary for savaion; 5) the true church can be digtin-
guished from false pretenders by its preaching of theword inits
purity and cdebration of the sacraments asindiituted by Chrigt,
towhichtheadminigtration of disciplinefor good order may aso
be added as athird sgn; 6) ministers are of equd rank and the
churchisgoverned in asynodd way whichindudesthe partici-
petion of thelaty and dways seeksto follow the guidance of its
sole head, Jesus Chrigt; and 7) the state should cregte the
circumstances needed to dlow the Church to pursueher misson
within society and should banwhatever isoffensvetothewill of
God.

Echoes of This Ecdesdogy in the Reformed-Catholic
International Dialogue

Notwithgtanding theecumenica euphoriawhich cheracterized
the late 1960's, bilaterd didogue between Reformed and
Ceathalics wes not something, to be taken for granted. Some
voiced questionsabout thecompatibility of bilatera relations, on
the one hand, and what had to thet time gppeared to be the mullti-

laterd nature of the ecumenicd movement.® Neverthdess, by
1969 it wes agreed that the three themes of Chrigtology,
ecdesiology and the atitude of a Christian believer before the
world could provide fruitful topics for discusson between the
two communities, without duplicating the work being done by
other bilatera or multilatera conversations™ They providedthe
agenda for the phases of Reformed-Cathalic internationa
bilaterd didogue ever snce.

The firg phase, from 1970-1977, concluded with a text
entitled “The Presence of Chrigt in the Church and the World”
andbasicdly explored Christology inrdationtofivesub-themes
the Church, teeching authority, the world, eucharig ad
minisry.”

The second phase concluded in 1990 with the text entitled
“Towards aCommon Understanding of the Church.” It begins
withavery hepful re-reading of history whoseamisareconcili-
aion of memories, proceads to a common confession of fath
about Chrigt and the Church and takes up treditiond differences
in the way in which the two communities have undersood the
neture and misson of the Church.

The third and mogt recent phase of dia ogue (1998-2005)
focused on the way in which the churches nead to be agents
promoting theva ues Jesusenundiated in hisproclametion of the
Kingdomof God.® Thistext isquitedifferent fromitspredeces-
0rs, inthat it accepted the call by many dialogue participantsin
recent years, espedidly those coming from the globa South, to
employ a more contextud methodology, tregting theological
themes by beginning with the experience of Chrigtian bdievers
—inthiscase, ther experiencein carrying out their responsibility
for promoting a more just and pesceful world.  This method
resulted in a Sgnificantly longer text which induded narratives
about how Cathalics and Reformed Chrigtians faced the chdl-

5 An excdlent account of this ambivalence is given by O.P.
MATEUS, “Not Without the World Council of Churches: A
Contributionto the History of the Catholic-Reformed Internationa
Bilatera Didogue,” The Ecumenical Review 61 (2009) 328-342.

16 Cf. Ibid., 334 and, especialy, 338.

7 The text is printed in H. MEYER and L. VISCHER, eds.,
Growth in Agreement: Reports and Agreed Satements of
Ecumenical Conversationson a World Level, Faith& Order Paper,
108 (New Y ork/Geneva: Paulist Press/WCC, 1984) 434-463. It, as
well as the other two dialogue reports referred to in the present
study, are also avalable at the internet sight for the Centro Pro
Unione: http://www.prounione.urbe.it/

18 published in J. GROS, H. MEYER and W.G. RUSCH, eds.,
Growth in Agreement Il: Reports and Agreed Statements of
Ecumenical Conversationson a World Level 1992-1998, Faith
and Order Paper, 187 (Grand Rapids/Geneva: EerdmansWCC,
2000) 780-818, and available at  http://www.prounione.urbe.it/.

1% Pyblished as “ The Church as Community of Common Witness
to the Kingdom of God” in The Pontifical Council for Promoting
Christian Unity, Information Service, 125 (2007/111) 110-156, with
acommentary by J. VERCRUY SSE, SJ, at Ibid., 157-168; aso
available at: http://www.prounione.urbe.it/.
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lenges of gpartheid in South Africa, the “troubles’ in Northern
Irdland and the abuse of the First Nations (or native Americans)
in Canada. Because of this methodology, however, there was
lesslooking to the past than had occurred in the prior two phases
of dialogue and consequently lessdirect or indirect referenceto
Cavin.

In light of this generd description of the three didogue
results it is obvious that the way they indude “echoes’ of
Cdvin'secdesioogy will be different in eech case. Herearea
few reflections about eech of them in thet regard.

1977: The Presenceof Chrigt in the Church and theWorld

Thisdidoguereport satesitsinterntion to “ produce asurvey
of thedegree of agreement, di sagreement and unresolvedissues’
on the five separate themeswhich were thefocus of didoguein
five successive week-long meetings of the two teams (12).2
Thehopeisexpressed that, by “bring[ing] tolight thedifferences
between the two communions” “an honest gppraisd ... could
help the two traditions to overcome them and discover together
what they must doin order to become more credibleinthe eyes
of theworld” (5). The opening chapter, on“Chrigt’ sRdaionto
the Church” regigers no dissgreemeant.  Some afirmations
dearly echotheecdesiologica visonof Cavin, such asthefact
that “themisson and task of Jesus|...] areauthoritativefor the
Church in every age and culture’ (14), thet the Churchisto be
seenin light of the divine purposefor |srad as expressed inthe
Old Testament (15), that the New Testament must be carefully
interpreted in order to discern what is to be conddered as
normetive for the life and doctrine of the Church from what is
reaive (19-20) and that the Church is attive in the world to
sarve God' s plan and 0 “ believing acceptance of the Gospd of
the Kingdom of God” can “extend dso to theredlm of palitics’
(21-23). All of these datements are dl adle to be affirmed by
Caholicsaswdll.

The second chapter, on teaching authority in the Church
addresses the question of differences inherited from the pad,
firg of dl, by noting the inherited contrast or even oppastion
between Scripture and Tradition “isno longer to be presentedin
terms of the batle lines of post-Tridentine polemic” (25).
Moreover, therdated debate concerningwhether thedi scernment
of the canon of the New Testament wes “the decison of a
‘possessing’ Church or the receiving recognition of an'“ obeying'
Churchisout of date” (32). Both Sdesagreethat the Churchis
a creatura Verbi (26) and that the community advances in
comprehenson of theWord of Godintime. Different emphases
in what counts as the process by which the Word is correctly
interpreted arenoted. Thereformed, for example emphasizethe
importance of the life of faith of the whole community (28),
carefully maintaining a“raionship between the theologicaly

2 |ngtead of using additional footnotes, | will identify al of the
texts quoted fromthedia oguereports by placing within parentheses
after the quotation the paragraph number in which the cited words

appear.

traned servant of the Word and the thedlogicaly informed,
responsible, totd community” (29) while “the Cathalic Church
stresses within the community the specid sarvice of thosewho
with the ad of the Holy Spirit accept pastord respongihility”
(30). Perhgpsthemost striking contrast hereisbrought out when
the topic of infdlibility istaken up. Herel bdieve that we can
seeavey srong echo of Cavin'sview of the Church; | quote:

TheReformrejectionof any infalibility whichisaccorded
to men derives from a repugnance to bind God and the
Churchinthisway. Inview of the soveragnty of Chrigt
over the Church and of the liberty of the Spirit, arepug-
nance srengthened by the experience of frequent errors
and resitancesto the Word on the part of the Church. ...
The miggivings concerning the idea of ecclesadticd
infdlibility do not detract from the decisve though
subordinate weight given in the Reformed tradition to the
andent Ecumenicd Coundils in the tranamisson and
interpretation of the Gospd. For the Reformed, however,
wha done is infdlible, properly spesking, is God's
fiddlity to hiscovenant, whereby hecorrectsand presarves
his Church by the Spirit until the consummation of his
reign (42).

Here, | would propose, we hear the strongest echo of Calvin's
view of the Church inthe 1977 document. The emphasis upon
the soverdignty of Chrig, the liberty of the Spirit, the historic
falures of members of the Church, induding — and perhgps
Cavinwould even say especidly —the hierarchy and the need
for ongoing correction are dl important themesin his Inditutes.

There are a few other ecclesologica echoes in this firgt
document. For example, addressing thepresenceof Chrigtinthe
World, Chapter Threecdlsthat presence ecdesiologicd” inthe
sense that “Chrig is presat in the Church and through his
Lordship over the Church he exerdises his Lordship over the
world” (43). Further, “Chrig who is Lord of dl and active in
cregtion points to God the Father who, in the Spirit, leeds and
guides history where there is no unplanned development” (45).
Autherttic renewa of congregationsshould haveaninfluenceon
“the wider socid and politica context” (56). While these
afirmations about God's rule over higtory and the role of the
Church as ingrument in this rule have a gtrikingly Cavinidic
ring to them, the Cathalic team takes no issue with them,
uggedting thet this approach to envisoning the Church-World
relaionisfully acceptable to Catholic faith.

Thefind two sectionsof thistext areon the Eucharigt and the
Minigtry, topics eminently rdevant to ecdesiology but which
would be perhaps too pecidized for the limits of the present
paper. It should be noted, however, that the section on the
Eucharig contains the only paragrgph (84) which explicitly
mentions John Cavin by name, indicating thet his view of
Chrid’s presence in the Eucharigt mugt be seen in light of his
Chrigology, which hebdieved wasan accuratereflection of thet
of two great champions of Chrigtologicad orthodoxy — S.
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Athanedus and . Cyril of Alexandria The Ministry chepter
seeks to demongrate convergence between Reformed and
Catholicsthat gpogdlicity is an essentid festure of the Church
and that succession in ministry is considered as part of the
Church’sgpogtdlicity, dso for the Reformed. At the sametime
many differences in emphads are regigered in this section.
Perhaps mogt reflective of Cavin's eccesiology here is the
reformed emphad's on synoddity:

Both Roman Cathalic and Reformed theol ogy areparticu-
larly aware of the importance of the structure of the
Church for thefulfillment of itscommisson. TheRoman
Cahalic Church, in this regard, has derived a predomi-
nantly hierarchicd ordering from the Lordship of Chrig,
wheress, from the same L ordship of Chrig, the Reformed
church has decided for a predominantly presbyterd-
synodd organization. Today both Sdesaretaking afresh
look a the sense of the Church asit appearsin images of
the early Church (106).

Bath the chapter on the Eucharist and thefind chapter dedicated
to Ministry indlude many questions, suggesting thet the didogue
team was convinced that much further discusson of these
themes was needed.

1990: Towardsa Common Under sanding of the Church

This second didlogue report concentrates “more directly on
the doctrine of Church” (3), as noted in its Introduction, adding
thet “the new openness of ecumenicd relationships hes helped
us to see our respective higtories in new pergpectives, and to
clarify our rdationships today. A new assessment of our
common ground and of our disagreementsis now possible; we
are moving doser to being able to write our higtories together”
(7). The Introduction goes on to specify that “a complete
ecdesiology was beyond our scope in this phase of didogue.
But it seemed especidly important to reconsider the relation
between the Gospd and the Church in its minigerid and
ingrumentd roles’ (9).

Infact, thetext doesbeginwith ahistory, which, inlight of the
polemica tone of reflections about the Church & thetime of the
Reformation, is particularly helpful. And yet this portion of the
text was not entirdly “written together.”  Each Side produced its
own acoourt, then reviewed and modified it in light of the
reactions of the other Sde (15). The result provides a very
ussful Reformed formulation of the ecdesiologica concerns of
John Cavin. He shared with Luther the following fundamental
concerns

... to afirm the sole headship of Jesus Chrigt over the
Church; to hear and procdlam the message of the Gospd
as the one Word of God which done brings authentic
fath into being; to re-order the life, practice and inditu-
tions of the Church in conformity with the Word of God
revededin Scripture. Indl thistherewas no intention of

sting up a“new” Church; the am was to reform the
Church in obedienceto God' swill revedled in hisWord,
to restore “the true face of the Church” and, as aneces:
say pat of this process, to depart from ecclesadticd
teachings, inditutions, and practices which were hdd to
have digtorted the message of the Gospd and obscured
the proper nature and cdling of the Church (18).

What was more specific to Cavin?

- Theunity anduniversdity of theonetrue Church, towhich
those belong whom God hes cdled or will cdl in Jesus
Chrig;

- Theauthority of JesusChrigt governing the Churchthorugh
the Word in the power of his Spirit;

- The idertification of an authentic “visble church” by
reference to the true preeching of the Word and the right
adminigtration of thetwo dominica sacramentsof Baptism
and the Lord's Supper;

- Theimportance of aproper Church order centrd to which
wasthe office of the ministry of Word and Sacrament and,
dongddeit, the overaght exercised by dders sharing with
the minigers of the Word in governing the afairs of the
Church (19).

The reection to these proposals seemed to emphasze the
authority of the Church and itshierarchy, which led the Reform-
ersto rgect the following:

- The apped to the Church’ stradition as an authority equal
to Scripture or belonging together with it

- Theuniversa authority of the Pope;

- The dam that church councils conditute an infdlible
teeching authority;

- The canonicd didinction between the office of a bishop
and tha of any other minister of Word and Sacraments
(20).

Sinceit s|emed dear thet “the esteblished leedership of the
Western Church was not generdly prepared to agree to the
amendments of doctrine, Church order and practice which the
Reformers sought,” they, “for ther part, ... convinced that
nothing less than obedience to God and the truth of the Gospel
was & dake ... interpreted resgtance as unwillingness to
undergo converson and renewd” (21). Coming up to the
present, the report notes that many Reformed “ gppreciate the
seriousness with which the Roman Cathalic Church has placed
the Word of God at the centre of itslife’ snce Vatican 11 (29).
Inthecurrent reessessment, whilecaricaturesand misunderstand-
ings are being overcome, some il wonder whether Catholics
have"redly addressed theissuesof theReformation” (30). Thet
being sad, thereis on the Reformed Sde

... anincreesng sense that while the Reformation was &
the time theologicdly and higoricaly necessary, the
divison of theWestern Church should not beaccepted as
the last word; that it is & best one-Sded to read thet
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higory asif dl the truth lay on the Sde of the Reformers and
none a dl on the side of their opponents and critics within the
Roman Cahalic camp; that there have been bath in the more
remote and more recent past many positive developmentsinthe
Romean Cathalic Church itsdf; that the Stuation today presents
new chdlengesfor Chrigtian witnessand servicewhich ought so
far aspossbleto be answered together rather than in separaion;
and — perhgps most important of dl —that Reformed Chrigtians
arecdledtossarchtogether withtheir Roman Catholic separated
brothers and sgters for the unity which Chrigt wills for his
Church.... (31)

For its part, the Cathalic historical overview, acknowledges
the truth of the chargesof abuse. “Judgment on the Church just
before the Reformation has, therefore, been severe—and judtly
0" (34), they admit. However, insofar as Luther and Calvin
cdled for a reform of doctrine and not merdy discipline or
behavior, officid reaction scrutinized their thought for doctrind
errorsand thusthefaulty practicewhich wasthe reason for their
criticismin thefirgt placewasdow in being addressed. Subse-
quently, various reforms have been taken within the Catholic
community, especidly those fostered by Vatican Il. This
Cathalic reading condudes by stating thet today its theologians
“generdly acknowledge thet many of the issues raised by the
Reformers urgently needed to be faced and resolved” and thet
Cahdlic higorians* have become more sympeathetic to Zwingli
and Cavin ... ssangthem ... asreformerswho fet obliged by
their understanding of the Gospd to continue ther efforts to
reform the Church at dl costs’ (61). John Paul 1l is quoted as
saying thet, while*thework of ther reform remainsapermanent
chdlenge among us and makes our ecdesadicd divison
adways preset ... “no one can deny that dements of the
theology and spiritudity of each of them maintain deep ties
between us’ (61).

This efort & moving toward a heding of memories is
followed by acommon confession of faith. “What unitesusas
Chrigians’ thedid oguepartnerswrite, “ismoreimportant, more
essentid, than that which separates us as Roman Catholics and
Reformed” (65). The confesson of faith indudes severd
satements about the Church, the most important of which being
an atempt to give acompatible formulaion to different empha
sesfrom the Reformed and Cathalic traditions. They writes

Judtification by grace through faith is given us in the
Church. Thisis not to say that the Church exercises a
mediation complementary to that of Chrigt, or that it is
clothed with a power independent of the gift of grace
The Church is & once the place, the instrument, and, the
minigter chosen by God to make heard Chrigt’ sword and
to cdebrate the sacramentsin God' sname throughout the
centuries. When the Church fathfully preachestheword
of sdvation and cdebrates the sacraments, obeying the
commeand of the Lord and invoking the power of the
Spirit, it is sure of being heard, for it carries out in its

minigtry the action of Christ himseif (86).

Totheseareadded thewords “ Theminigterid and ingrumentd
rale of the Church in the prodamation of the Gospd and inthe
cdebration of the secramentsin no way infringes on the sover-
egn liberty of God’ (87). God'ssaving action is not restricted
to the means placed in the hands of the Church; but ill “God's
cdl isdwaysrdatedtothe Church, inthat God' scdl dwayshas
asits purpose the building up of the Church which is the Body
of Chrigt (1 Cor 12,27-28; Eph 1,22-23)" (87). Herewehavea
strong echo of Calvin'semphasis on justification, on the sover-
agnty and freedom of God and on the importance of Word and
Sacrament, readinaway that dso embraces Catholic sentiments
about the ingrumentd, sacramentd and, if you will, mediatory
role of the Church. | think thet the achievement of thisformula:
tion is quite impressve and holds promise for further potentid
convergence.

Thethird chepter of thisecdesiologica report takesup what
arepresented asthreetraditiond differencesinthetwo communi-
ties gpproachesto understanding the Church. Thefirst contrast
isbetween the Reformed emphasi supon the Church ascreatura
Verbi and the Cathadlic view of the Church as “sacrament of
grace” Cavin'secdesiology isdearly echoed when thereport
dams thet the firgt approach indsts “emphaticdly that the
preaching, teeching and witness of the Church through the
centuries—the Church’ sdogmaand tradition —are dwaysto be
subordinated to the testimony of the Bible, that Scripture rather
then Tradition is ‘the word of God written’ and ‘the only
infalible rule of faith and practice (96).” But dsointhemore
Cathalic description of the Church assacrament of grace, echoes
of Cavin's convictions can be heard, such as “All language
concerning the sacramentdity of the Church, then, must respect
the absolute Lordship of Christ over the Church and the sacra
ments’ (104); or again: “Theingrumentd ministry of the Church
isconfidedtosnful humanbeings. It cantherefore bedidfigured
or arophied, mishandled and exaggerated. But the redlity of
God's gift dways trandfigures humen failure...” (109). At the
end of theday, there seemsto be enough opennessto both Word
and Sacrament by bath traditions that the report suggedts that
they may be understood as* complementary to each other or as
two sdes of the same coin” (113).

The second difference concerns how the two Sdesview the
continuity of the Churchin higory, semming from “the sending
of thegpostlesonmissionby Chrigt” (116). Heretoo, something
of Cavin'sview of the Church is seen in apassage such asthe
following: “The Church is not worthy of its name if it isnot a
living and resourceful witness, concretdy addressing peopl€'s
nesds. Thisisdsowhy the Church’s continuity demandsthat it
recognizesitsaf assemper reformanda’ (117). Whilebothsides
agree on the need for continud reform — indeed, the report
guotes Vétican II's Unitatis redintegratio 6 a this point pre-
csdy insupport of such reform —neverthdess, thisissueraises
anumber of questionsthat il divide the two communities or,
at lesst, requirefurther discussion: 1) what makesfor continuity

16 Bulletin/ Centro Pro Unione

N. 78/ Fdl 2010




and, in particular, nead the minigry of bishops in gpoddlic
successon be part of such continuity? 2) What authority can be
assigned to Tradition in rdation to Scripture? 3) Can the
presence of Sn within the Church obscure beyond recognition
thetrueidentity of the Church, asthe Reformed might say? And
4) werethe events of the 16" Century and the resuilting division
asubgtantid rupturein the continuity of the Church, asCatholics
might say? Cavin's ecdesiology is echoed in this agreement
thet continuity requirescontinud reform and renewd because of
human falure the four open quesions, however, while aso
reflecting hisviewpoint, show where Catholics il cannot agree
withiit.

The third and find ecdesidlogicd difference concerns the
Church' svighility and minigterid order. Cavin'sownview that
the visble and invishle Church are indissolubly linked is
affirmed in contragt to the sometimes common misnterpretetion
that he and those influenced by histhought intended to separate
them. “There exigts but one Church of God” (126), the report
unambiguoudy &ffirms and “the invishle church isthe hidden
Sdeof thevighle, earthly church” (127). Inaperhapssurprisng
reversal of the Stugtion at the time of the Reformation, when
Cavin's Inditutes did nat recognize more than dements of the
true Church in the community united under the guidance of the
bishop of Rome, today the chief difficulty of the Reformed is
Vaican II’ steaching that the Church of Chrig “subggsin” the
Cathalic Church (cf. Lumen gentium8), thet it thushasaspecid
reation to Chrig’s Church which it does not extend to the
Reformed churches. Though it does not say so explidtly, the
report would seem to imply here that the Cathalic doctrine of
“qubdditin” ismore” Cavinig” thanthe view of contemporary
Reformed Chrigians®

Regarding minigterid order, the report ssemsto echo Cavin
nicdy when it views minidry in relaion to the fundamenta
activities of prodaming the Word, cdebrating the secraments
and guiding the ordered life of the community through the
ministry of oversght (episcopé) (131-135). It dso fallows
Cdvininlooking to the New Testament and the early patristic
literature as sources for undersanding how minidry is to be
Sructured and thet it should be* presbyteridly organized” (136-
137). The Reformed in this text seem to find the three-fold

minigtry of episcopoi, presbyters and descons more congenid

2L What | mean here is that Calvin recognized the presence of
“remains of the Church” inthe Catholic Church— vegtigia ecclesiae
— but not the “true church,” characterized by the preaching of the
pure Word of God and celebration of the sacraments according to
the Lord’'s command. Y. CONGAR, “Le development de
| éval uationecclésiol ogiquedes Eglises non catholiques: Un bilan,”
in Essais oxuméniques: le mouvement, les hommes et les
problemes ([Paris]: Centurion, [1984]) 206-241, on page 210, states
that the theme of vestigia ecclesiae was especidly strong in the
theology of Cavin. Vatican I’ steaching about subsistitin is based
on recognition of the presence of “eements of the Church” in other
Christian communities, without seeing in them the fullness of what
it means to be Church, apositionthat strikes meas analogous to the
way in which Calvin viewed the Catholic Church.

than one might have expected, given the four-fold pattern thet a
number of authoritative commentators ascribe to Cavin.
Differenceshetween Reformed and Catholicsgppear concerning
doctrind authority within the Church and itsrdation to ministry
and concerning whether ordination may be consdered asacra:
ment. Surprigngly, the report Satesthat * Calvin himsdf did not
object to cdling ordination a Secrament, but he did not count it
on aleve with Bgptism and the Eucharigt because if was not
intended for dl Chrigians (Indtitutes 1V: 19,28)" (140). Further
didogueis cdled for on the quegtions of the rite of ordinetion
andwho may be ordained —spedific mention of the ordinetion of
women being noted —and on the callegid exercise of episcopé
(141-142). A minigerid themenot yet conddered issgndedin
the following words: “we have begun to cometo termswith the
particularly difficultissueof thesructureof ministry requiredfor
communion in the universal Church. ... Our discusson of the
metter has shown how complex theissuesinvolved areand how
different the pergpectivesin which they are seen on both Sdes’

(143). Thus on the isues of vishility and minigry, Cavin's
ecdesology is certainly echoed, but the Reformed participants
did not fed compelled to follow himin dl points

2005: The Church as Community of Common Witnessto
the Kingdom of God

Themodt recert text from 2005 ismuch less partinent to the
theme under congderation in the present Sudy, in s far asiit
focused onthecontemporary activity of Reformed and Catholics
in carrying out their sodid respongihilities in view of the de-
mendsof theKingdom of God. Muchlessthanintheealier two
phases did it focus on questions which have divided the two
communities Snce the time of the Reformation and, conse-
quently, much less did it echo in any explicit way Cavin's
underganding of theChurch. Inaparagrgphintendingtoretrieve
hisview of the Kingdom of God, the report noted:

Cavin' skeen awareness and repested teaching about the
sovereignty of God shepes how the Reformed churches
understand thekingdom. All of crestion sandsunder the
authority and providence of God.. .. Ethical formationin
harmony with the vaues prodamed by Chrig in the
Scripturesshould lead themembersof thechurchtoact in
away which bringsabout asociety ordered dongthelines
of God'splan and purpose for creation. The church has
avitd roleto play in thistask, but thisroleis carried out
humbly and redisticaly and in the attempt to be obedient
to the sovereignty of God (52).

This ecdesologicd satement very explicitly draws upon
Cavin'sthought about the nature and misson of the Churchiin
gy as an agent for promoting the sovereign will of God.
Other echoes are much more implicit. Thus, in describing the
process of discerning what particuler initidivesare cdled for in
a given dtuation, the Reformed note that the find authority
resdesinacommund discernment inwhichthecurrent Stuation
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isevauaedin light of theauthority of Jesus Chrigt asexpressed
in Scripture; in comparison al subsequent authorities should be
regarded only as* subordinate tandards’ (135). Theseaffirma:
tionsecho theideaof thereformahiility of dl decisonsinlight of
the Scripture and the sgns of the times and that the discernment
feading into such reform be carried out inasynodd, even locd,
way, themes congenid to Cavin' soverdl gpproach to authority
in the Church.

Thisthird didogue report dso made avery intentiond effort
to degpen one dimendon of the ecdesd reflection of the
second, thet is, the rdaion between Word and Sacrament. The
2005 document daims that an ecdesiology which would limit
itsdf to seeing the Church asether creatura Verbi or secrament
of grace, rather than both, would be necessrily incomplete and
inadequete.  The Church is an indrument in sarvice to the
Kingdom both by prodaiming the Word and by cdebrating the
sacraments, a condusion drawvn from the common reflection
basad both upon the Scripture and the tradition and upon the
current experience of Reformed and Cahdlics in vaious
stuations from the recent past. This unity of Word and Sacra
ment does seem to echo Cavin, though perhaps going a bit
farther than he in ing<ting on the necessary interdependence of
the two. The didogue team condudes that the Church could
aopropriately be cdled, by both communities not only a
prophetic herdd but dso “akind of sacrament of the Kingdom
of God’ (197).

Condusion

| hope thet the fore-going exposition has demondtrated thet
there are powerful echoes of John Cavin's ecdesology inthe
internationd Reformed-Catholicdidogue. Thoseechoesof the
indghts of this great thinker have heped to darify the extent to
which the two churches dready share many convictions about
the natureand mission of the Churchwithin God' sdesignfor the
sdvaion of humankind. At the same time, especidly in the
report of the second phase, as one might expect given its title
“Towards a Common Undadanding of the Church,” the
did ogue has sharpened the questions which need more explora:
tion if greater convergence or even, hopefully, full consenausis
to be achieved.

| bdlievethat Cavin' sindstence upon the need for continud
reform can beapreciousresourceinthisongoing task. Cathalics
can fully embrace that conviction. In light of it, grester agree-
ment in evauaing our common and separate higoriesisto be
hoped for. Furthermore, Calvin's mining of not only Scripture
but dso of the early patridic tradition can be a source for
progress toward convergence, epedidly inthe crucid quedtion
of minigtry a various levels in the Church. The most recert
phase of Reformed-Cathalic didogue plumbed the patristic
literature in arddivdy cursory way regarding the theme of the
Kingdom of God. | bdieve that careful common work on the
petrigtic contribution to understandingwhat God' sWordimplies
for ministry and Church order could provide a mogt fruitful
sourcefor further convergence, even on the difficult question of

aminigry in sarvice to the universd unity of the Church, whet
Cahalics undergand as the Petrine minidtry.

Ore of my fonder memoaries of paticipating in the third
phase of thisdidoguewith brothersand ssters of the Reformed
tradition occurred a one of their theologica facultiesin South
Africa Wehadfinished agrudingwesk of ligeningtotdksand
of discussing their rdlevance for our didogue and were resting
before beginning the long journeys back to our respective
homes. Severd of uswerelasurdy exploring thelibrary when
we came across a section containing theworks of Cavin, One
of themembersof the Cathdlic team, Fr. Harry O Brien, apriest
from Scotland who hed earned a doctorate in the theology of
John Calvin a the Gregorian University, beganto draw off of the
shelves volumes of Cavin's commentaries on the Scriptures
withwhich hewasvery familiar, and shared with the group of us
who were ligening in admiration, some beautiful passages
written by this great Chridtian reformer. To me, that scene will
remanasymbal of theway forward and of wheat we could befor
oneancther.

Onthat note, | would like to condude with words written by
the Reformed team concerning the recondiliaion of memories
thet welong for:

Can we not look upon each other as partnersin asearch
for full communion? In thet seerch we may be led to
discover complementary aspectsin our two traditions, to
combine gppreciaion for the questionsand indghts of the
Reformers with recognition that the Reformed can dso
learn from the Roman Cathalic Church, and toredize that
Reformed and Roman Catholics need each ather in their
atempt to be more fathful to the Gospd (“Toward a
Common Understanding of the Church,” 32).

Such an gpproach, they add, would “hold out hope of further
increese in mutud undergtanding in the future’ (bid., 31). So
may it be
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We are coming to the end of a year marking the fifth
centenary of the birth of John Calvin on July 10" 1509,
and | am glad of the opportunity to present some
observations on his life and work. Calvin's destiny —in
this context a rather loaded word —was that hewould be
known in subsequent centuries mainly through a form of
religiousthought and practice called Calvinism, whichis
said with some but not complete justification to be
derived from him. The man himself, againwith some but
not complete justification, has over the centuries been
represented as austere to the extent of being joyless,
harsh and even cruel. This centenary offers an
opportunity to present a more nuanced view both of
Calvin and of histheological legacy.

Attempts to assess his character had already begun
before his death in 1564, in the form of polemical
theological tracts, but the first biography was the work
of a Jerome Bolsec, a Carmelite friar who had accepted
the reform but subsequently returned to the Catholic
Church. In 1577 he wrote in French a tract that has
remai ned notoriousfor the extreme nature of the charges
made against its subject and has been discredited
because of factual inaccuracies.* All possible invective
was hurled at Calvinand, not surprisingly, the more lurid
charges have become part of the widely received
perception of the man. Accusations of being ambitious,
presumptuous, arrogant, might inlater times be regarded
simply as predictable aspects of the polemic against an
adversary which was characteristic of the 16™ century,
but that he was an impostor who claimed to be able to
raise the dead, a lover of rich fare, a gadabout and a
sodomite would not easily be forgotten.

Other critical biographies were to follow, including
accounts by Cardinal Richelieu and Bishop Bossuet.

! L'Histoire de la vie, moneurs, actes, doctrines, constance et
mort de Jean Calvin, jadis ministrede Geneve. Textin ‘ Archives
curieuses de I’ histoire de France depuis Louis XI jusqu'aLouis
XVIII, ed. L Cimber, F Danjou (Paris, 1835) V, 305.

Bossuet accused him of being ambitious, an autocrat, a
morose and bitter spirit, and described his literary style
astriste.? A French Catholic biographer, J. M. Audin, in
the 19" century put things succinctly: ‘Calvin never
loved, and no one loved him either. One dreaded him,
feared him. No one felt drawn to him because of
personal appeal.’® Calvinwas no better served by some
Protestant writers, especially nineteenthcentury liberals.
His approach to theology differs so much from their
concern with ‘the essence of Chrigtianity’ that for them
a sectarian and despotic personality must lie behind it.
Thisis an example of how assessments of his theology
were linked both by way of cause and effect to
perceptions of his personality and character.

Clearly, to achieve a balanced image of him there is
need to know the facts of his career, to assess carefully
what he said of himself and to take account of what is
revealed through his relationships with others.

CALVIN'SLIFE AND PERSONALITY

Bornon July 10", 1509, at Noyonin Picardy, France,
he was the son of a notary engaged by the ecclesiastical
authorities - both by the Chapter of the cathedral and the

2 Cf. R. STAUFFER, The Humanness of John Calvin, trans.
George Shriver (Birmingham AL: Solid Ground, 1971) 22. Q.
BREEN, “John Calvin and the Rhetorical Tradition,” Church
History 26, 1 (1957) 7.

% Quoted in R. STAUFFER, op. cit, 23. Cf. dso R.L.
REYMOND, John Calvin. His Life & Influence (Fearn, Ross-
shire: Chrigtian Focus, 2004) 135-140: Appendix A. Opposing
Calvin Biographers.
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bishop himself.* It was this connection that enabled the
father, Gerard, to secure a sinecure for his son at the age
of twelve, a portion of the revenues of aloca church.
This required that he receive the tonsure and become a
cleric. That was not an unusual way of sponsoring a
student but his father did want him to become a priest
and sent him to study in Paris. But after the preliminary
Latin and philosophy studies there, Gerard changed his
mind and sent him to Orleans to study law. From there
Calvin himsdf chose to go to Bourges where the
teaching was said to be superior. Having completed his
licentiate he returned to Paris with the intention of
pursuing humanist studies. It appears that he had by now
espoused the Lutheran reform at a time when the
hostility of the king, Francis |, made it dangerous to do
S0.
Likeothers of this new persuasion he went into hiding
in 1534 &fter the affair of the ‘Placards’ — a set of
posters attacking the Mass had appeared in Paris (one
was found on the door of King Francis's bedchamber)
and the government reacted swiftly, imprisoning and
executing those who were found to be ‘L utherans.’ Little
is known of the time he spent as a fugitive apart from a
short period in Basel where he wrote a theological tract
that would in later editions become famous as The
Institutes of the Christian Religion. In 1536 he was
passing through Geneva and was recognised by
Guillaume Farel, the newly appointed Church leader
there. Geneva had through public debate adopted the
Lutheran reform, but from mixed motives - partly to
further its desire to free itself from the overlordship of
the Catholic House of Savoy and partly to placate its
dominant and reformed neighbour, Berne. Farel hasbeen
described as one capable of bearding a complete
stranger totell himhis duty and Calvin himself recorded
years later that Farel informed him God would curse his
retirement and the tranquillity of the studiesto which he
aspired, if he withdrew and refused to help in the re-
organisation of the Church at Geneva.

He was at that stage committed to the reform but, as
the author already of a theologica work, his ambition
was to continue to make atheological contribution. He
agreed to stay, terror-struck, he was to say later, by
Farel’s imprecation, and that fact is, | believe, of great

4 Among well known modern biographies are: W.J. BOUWSMA,
John Calvin: A Sxteenth Century Portrait (Oxford: Oxford
Univerdty, 1988); B. COTTRET, Calvin: Biographie (Paris:
Editions Jean-Claude Lattés, 1995); E. DOUMERGUE, Jean
Calvin, leshommes et les choses deson temps, 7 Vols. (Lausanne:
G. Bridd, 1899-1917); A.E. McGRATH, A Life of John Calvin:
A Study in the Shaping of Western Culture (Oxford/Cambridge,
MA: Blackwdl, 1990); O. MILLET, Calvin. Un Homme, une
CEuvre, un Auteur (CH-Gollion: infolio éditions, 2008; T.H.L.
PARKER, John Calvin: ABiography (London: JM. Dent, 1975).

significance in understanding Calvin. A life-changing
decison was made under conditions of fear and
forebodingabout the future, about whether to continueas
arefugee or remainin the fractious community that was
Geneva. Reflecting onthose early days at the end of his
life, he recalled the sometimesviolent opposition he and
Farel met in acity divided by factions more concerned
with socia and economic advantage than with religion:
* Just imagine how that frightened a poor scholar, timid as
| am, and confess | have always been.”®

Deep inner sentiments come to the surface in this
addressto his fellow ministers shortly before his death.
A self-questioning as well as a self-justification mostly
absent from hiswritings and letters during his life is now
evident in this farewell, asin a similar addressfrom his
sick-bed to the city’s governing Council. The received
image of Calvin is certainly not that he was timid and
retiring, nor was he perceived in that way by his
contemporaries, but behind the facade of a determined,
confident, at timesruthless, reforming figure there seems
to have been an insecure personality who over the years
did not allow himsdf the luxury of introspection and
concernfor his own psychol ogical well-being. Part of the
problemmay have beenthat too muchresponsibility was
thrust upon him at too young an age — twenty-six. Inany
case, having accepted arole he had not sought, he was
inmy view psychologically constrained to continueinit
despite feeling unsuited to it.

Initialy his task was simply to teach Scripture and he
was able to keep a low profile, but by a series of
accidents and because of his superior theological
knowledge he found himself, with Farel, spearheading a
programme of reform that required more dedication to
religious practice than the Genevans found acceptable.
Opposition grew and both men were expelled from the
city in 1538. The religious situation deteriorated
however and the city Council decidedthat Calvinwasits
best hope for the creation of a lasting form of church
organisation. Having spent three contented years in
Strasbourg as pastor to the French speaking congregation
he agreed toreturn. The agreement betweenthe ministers
inStrasbourg and the civil authoritiesin Genevawasthat
it was to be only a six-month stay.

That he agreed to return at all may however represent
less a persona desire for the task he had originaly
undertaken than an anxiety based belief that this was
where his duty lay. It would accord with the theory that
a person acting in a less than free manner is likely to
expend more energy thanis appropriateinthe dutiesthus
undertaken, seeking reassurance rather than realisation
of innate potential. Calvin seems to have been such a
driven personality. One of the ministers in Berne,

5 T.H.L. PARKER, John Calvin, ..., op. cit., 182.
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Wolfgang Musculus, described him as a bow aways
strung. Among his physical ailmentsin later years were
migraine and irritable bowel syndrome, both of them
typical symptoms of stress.

That is how | see his situation. As many will be
aware, there are studies of Luther which focus on his
psychological makeup, such as Erikson’s Young Man
Luther. A Sudy in Psychoanalysis and History and
Oberman’s less clinical but insightful Luther — Man
between God and the Devil.® Historically, biographical
studies of Calvin have, as | indicated, been rather
partisan, hagiographical or demonising, and onthewhole
less anaytical. One modern study, however, William
Bouwsma's John Calvin. A Sixteenth Century Portrait,
is in a category of its own. It is a portrait, the author
says, rather than a biography, but not primarily a
psychological study, and a sixteenth century portrait
because heislessinterested in Calvin’s inner life for its
own sake than in using it to illuminate the momentous
cultural crisis central to the age. Thus Bouwsma
presents what he calls a cultural portrait of Calvininthe
form of a dialogue between antithetical impulses within
him, one arising from the traditiona intricately ordered
Christian cosmos and the other from the uncertainty and
freedom opened up by humanism. Calvinwas heir to the
first because of his scholastic training, and an avid
student of the new learning developed by the other.
According to Bouwsma, the philosophical Calvincraved
desperately for intelligibility, order, certainty while the
humanistin himwas inclined to cel ebrate the paradoxes
and mystery at the heart of existence.” Helived with this
tension al his life and it showed itsdf in his
temperament. ‘ Calvin was a singularly anxious man and
asareformer, fearful and troubled,’® says Bouwsma, but
he concludes that he was more heroic than most in his
struggle to come to terms with the tensions in himself.®
Bouwsma's portrait has been criticised for simply
presenting an alternative assessment of Calvin’sthought
under the rubric of anxiety,”® but to me it has the
advantage of showing how the conflictual elements of
the contemporary culture could interact with, play upon,
his psychological traits, to give rise to the devout yet

® EH. ERIKSON, Young Man Luther. A Sudy in
Psychoanalysis and History (New Y ork/London: W.W. Norton,
1958). H.O. OBERMAN, Luther — Man between God and the
Devil, trans. E. Wallison-Schwarbart (New Y ork: Image Books,
1992).

”W. BOUWSMA, John Calvin ..., op. cit., 230-231.
8 |bid. 33.
° Ibid. 231.

10 Cf. EA. DOWEY, Review of Bouwsma' sbook in Journal of
the American Academy of Religion, 57, 4 (1989) 846.

polemical, emotiona yet intellectual manit is generally
agreed he was.

Bouwsma's analysis has to do with the intellectua
dimension of the culture. There was of courseapolitical
dimension to it adso and in Geneva there were
considerable political tensions affecting Calvin. The
years after his return were the setting for along battle to
establish and consolidate the Church order he believed
was in accordance with the Gospel. One of his
difficulties was that the native Genevans resented
newcomers from France who were being recruited to the
ministry. Geneva too remained a city of factions based
on family rivalries, attitudes towards standards of
religious practice and moral behaviour, as well as
prejudice against outsiders. As aresult those years are
divided into periods of conflict, of consolidation and of
eventual triumph, and furnish helpful evidence in order
to judge what kind of man Calvin was. Clearly, he was
very determined to succeed.

In his writings, especially his letters, over that long
period he reveal ed something of himself, but present day
scholarship has shown that how he perceived himself
must be balanced by more objective criteria, not only the
comments of friends and foes alike, but a so the facts of
his reforming career, insofar as these can be ascertained
by historical research.

As well as his writings, much of his voluminous
correspondence has been preserved. Many of his |etters
were written on the occasion of illness or death touching
his friends or himself and he revealed considerable
emotion in them, often in what today seems an unduly
rhetorical style but was not unusua for that age and for
people like Calvin writing in French and well versed in
rhetoric. It was a time when epidemics, infant mortality,
fatal illnesses and chronic pain were commonplace. In
1541, while he was away from Strasbourg, plague struck
the city and took two students who were boardersin his
house. Hewroteto Farel to say that those events brought
him such sadness as to ‘ completely overwhelm my soul
and break my spirit.” A letter to the parent of one of the
boys is a classic example of the rhetorical style. The
death of his only child at birthin 1541 and of hiswifein
1549, awidow whom he had married in 1540, led himto
writeto hisfriends about his intense grief but also of his
resignation to God's will.

He had married, like many of his contemporaries, for
reasons of convenience rather than romance, but unlike
many of those who had suffered the same tragedy Calvin
did not re-marry after hiswife's death. In a surprisingly
unreserved passage ina sermonhetold his congregation
why: ‘As for me, | do not want anyone to think it very
virtuous of me that | am not married... | know my
infirmity, that perhaps a woman might not be happy with
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me.'** Commentators have speculated whether he was
referring to his chronic and painful maladies, whichwere
not however uncommon, or to his bad temper, an
infirmity to which he admitted and which has been well
chronicled by others, including his friends. In a letter
writtenin 1539, while at Strasbourg, he told of a dispute
with his fellow ministers there. ‘There | sinned
grievously through not keeping my temper. For my mind
was 0 filled with bilethat | poured out bitternesson all
sides.’

It is acknowledged by biographers that he had close
friends and that these friendships were for the most past
lifelong. His friendship with Farel, which was
sometimes stormy because of the latter’s often
impetuous acts (as when at sixty-nine he suddenly
married ayoung girl), was neverthel ess deep and lasting
and he wrote to express his great happiness when Farel
recovered from a nearly fatal illness. He dedicated his
Commentary on Il Corinthians to Melchior Wolmar,
who had taught him Greek: ‘I remember how faithfully
you have cultivated and strengthened the friendship
between us, which had its first beginning so long
ago....'2?

There is no reason to doubt the sincerity of his
friendships but there is also need to take account of his
interaction with others in the course of hiswork. From
his return to Geneva in 1541, when the city Council
appointed himchief pastor, he wasfaced with the task of
re-organising the ministry, of appointing new men and
accepting or rejecting some who in 1538 had not sided
with or had openly opposed the rigorous programme he
and Farel had devised to create a ‘well-ordered and
regulated Church.” A careful study® of how Calvindealt
with Henri de la Mare, one of those original dissidents,
has shown that in negotiating with the city Council, the
paymasters of the ministers, Calvin consistently
discriminated against this man. He was first of all
transferred to a country church and then, despite
repeated appeal s for money to repair both churchand his
house, was | eft unaided while others received what they
needed. The church was without doors and windows and
one wall of the house fell down.

While there appears to have been a personal animus

1 Sermon 21 on | Tim 3. Text (modernised) in John Calvin's
Sermons on Timothy and Titus. Facamile of 1579 edition
(Edinburgh: Banner of Truth Trust, 1983) 258.

2. Comm. 2 Cor Dedicatory Epistle,l. References to the
Commentaries are dl taken from Calvin's Commentaries, D.
Torrance, T. Torrance, eds, (Edinburgh: St Andrew’s Press,
1972).

3 W. G. NAPHY, Calvin and theConsolidation of theGenevan
Reformation (Manchester: Manchester University Press, 1994) 59-
67.

in Calvin's attitude to de laMare, adoctrinal issue was
also involved. De La Mare was a friend of a native
Genevan named Ameaux who resented Calvin because
he had lost his trade of card making when the new godly
regime outlawed such games and he had aso been
refused a divorce from his wife through Calvin's
insistence on reconciliation. At a private dinner party,
Ameaux attacked Calvin's views on predestination, was
arrested and sentenced to public humiliation. De La
Mare, considered guilty by association, was jailed.

Thisincident is areminder of how much theological
i ssues mattered for the consolidation of the new civil and
church order in places like Geneva and how conflicting
clams of jurisdiction could arise between the two
authorities. While the citizens were not in genera
theologically literate, doctrine had its own importance.
The city Council established its legitimacy inthe eyes of
powerful neighbours like Berne by subscribing to the
new doctrine and taking responsibility asfar asit could
for church affairs.

WORD AND SPIRIT

Turning now to doctrine and the main theme of this
paper, Cavin's theology of Word and Spirit and its
relevance to today’s theological issues, | note first that
this pairing of Word and Spirit arises from Calvin's
Trinitarian theology, specifically his theology of
Revelation. God's self-disclosure in Christ involves a
second movement, the mission of the Spirit. The saving
knowledge of God, to be found fully only in Christ, is
gained solely through his Word joined to his Spirit.*
This has implications for his theology of Scripture but
also for that of the sacraments.”® In speaking of the
invocation of the Trinity at baptism, he concludes ‘that
Word and Spirit are nothing else than the essence of
God.'*®* Comparative studies of Reformation and
Catholic theologies have often focused on the terms
Word and Sacrament, but the theme Word and Spirit -
Holy Spirit - is more fundamental and its origin in the
theology of God' s self-disclosure explainswhy Calvin's
contributionto the theology of the Spirit is so significant.

Even though Regin Prenter in his study, Spiritus
Creator. Luther’s Concept of the Holy Spirit,
maintained that ‘the concept of the Holy Spirit

14 ED. WILLIS, Calvin's Catholic Christology (Leiden: Brill,
1966) 117.

5 Cf. P.W. BUTIN, Revelation, Redemption and Response.
Calvin’ sUnder standing if theDivine-Human Relationship (New
Y ork/Oxford: Oxford University Press, 1995) 59-60.

18 | ntitutes | xiii.16. All quotations from the Ingtitutes are taken
from JOHN CALVIN, Ingtitutes of the Christian Religion, J.T.
McNEILL ed., Ford Lewis Battles, trans., 2 vols. (Philadelphia:
Westmingter, 1960).
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completely dominates Luther's theology, Y’ this is true
only if it is as an unnamed Spirit, as L uther’ stheology is
fundamentally a theology of the Word, and to use an
obvious instance, his treatise, The Freedom of a
Christian, makes few references to the Spirit. For him
the ‘inestimabl e power and liberty of Christians'*® comes
simply fromfaith, and this faith acquiresits power from
the Word. Faith and the Word, Luther says, rule in the
soul. ‘Just as the heated iron glows like fire because of
the unionof fire withit, so the Word impartsits qualities
to the soul.”” This is an evocative image, evocative
even of the Spirit, perhaps, but it brings to mind at once
the fact that Calvin's theology of the generation of faith
by theWord inthe soul is precisely where the role of the
Spirit in this process is powerfully articulated.

Inhis Institutes of the Christian Religion, Book I, his
exposition of the doctrine of the Spirit in the section
dealing withthe Trinity follows the traditional orthodox
pattern.®® The whole plan of the Institutes is based
however on the opening statement of the work that true
wisdom consists in the knowledge of God and of
oneself,? so Calvin is concerned to draw attention as
early as possible to the sure source of the knowledge of
God, which is the Holy Scripture. Accordingly, he says
conviction of the truth of Scripture is to be sought in a
higher source than human wisdom and isto be found in
the witness of the Holy Spirit, ‘the secret testimony of
the Spirit’ toits truth.? His thinking on this inner witness
of the Spirit will be expanded greatly in Book 111, where
he deals with the role of the Spirit in the generation of
faith and the whole process of regeneration and
justificationin atheology that is a considerabl e advance
on Luther’s, as the reference to regeneration occurring
prior to justification might indicate.

My main point here is that in his consideration of the
two topics, Scripture and the way salvation is
appropriated, Calvin developed his distinctive theology
of the relationship between Word and Spirit, in effect
between Christ and the Spirit. That is why | hold that his
theology is of interest today — because of its

" R. PRENTER, SpiritusCreator. Luther’ sConcept of the Holy
Soirit (Eugene, OR: Wipf & Stock. 2001) ix.

8 MARTIN LUTHER, ‘The Freedom of a Christian’, Martin
Luther’s Basic Theological Writings, ed. Timothy F. Lull
(Minneapolis: Fortress Press, 1989) 607.

9 1bid., 601.

2 For adiscussion of Calvin's approach to the doctrine of the
Trinity, see T. GEORGE, Theology of the Reformers (Nashville:
Broadman & Holman, 1988) 199-201.

2 ngt. Li.1.

2 Ingt. Lvii.4.

pneumatol ogical contributionto Christology, anadvance
whose need has been felt in Catholic theology since
Vatican Il.

TheWork of the Spirit

In Book |11 he develops further the idea of the secret
testimony of the Spirit. Without the illumination of the
Spirit, the Word can do nothing, but by the Spirit the
mind is not only illumined but the heart is also
strengthened and supported by his power.? And since it
is harder for the heart to be given assurance than for the
mind to be enlightened, the Spirit serves as a sedl, in
effect to seal up the certainty of faith in the heart.?* As
with Luther, faith for Calvin includes confidence or is
identified with confidence in God’ s promises—atypical
term meaning the promise of God’ s goodwill towardsthe
elect. There is more than conviction or certainty
involved here, however. The Word produces faith -
without it, he says, no faithwill remain® - but faithis the
peculiar work of the Spirit and is ‘the bond by which
Christ effectually unitesusto himself.’® This concept of
unity with Christ is of fundamental importance in
Calvin's scheme. According to Butin, ‘Bucer’s early
influence in reinforcing this emphasis on believers
communionwithChristhad beensignificant.’# Certainly,
over the various editions of the Institutes he varied and
gradually strengthened his terminology of union because
of the Eucharistic and other controversies in which he
engaged. In the context of the bond with Christ arising
from faith, he says in the final Latin edition of the
Ingtitutes (1559) that Christ ‘makes us, engrafted in his
body, participants not only inal his benefits but also in
himsdf’ and ‘he becomes completely one with us.’ It is
evident from his Commentaries that his reading of
Romans especially led himto this position. According to
arecent study,?® inthe 1559 edition ‘ (he) has no fewerin
than thirty-two references... to believers participating in

B nst. 1. i.33.
2 Ingt. 111.ii.36.
% Inst. I11.ii.6.
% Inst. 1.1,

27 P.W. BUTIN, Revelation Redemption ..., op. cit., 115. See
aso K. McDONNELL, John Calvin, the Church and the
Eucharist (Princeton: Princeton Universty Press, 1967) 81.
McDonnell expresses doubts about theextent of Bucer’ sinfluence
on Calvin in sgnificant areas; ‘That Bucer in redlity decisively
influenced Calvin in dl these areas can be doubted; frequently the
assertion of influence or relationship is made without presenting
any evidence.’

% JT. BILLINGS, Calvin, Participation and Gift. The Activity
of Believers in Union with Christ (Oxford: Oxford University
Press, 2007).
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Chrigt, with many more references in less direct
language,’ and the language of participation has been
strengthened by himinthe course of time to differentiate
his position from Zwinglianism. To the significance of
this emphasis for his doctrine of the Eucharist it will be
necessary to return.

First, however, | must take up the question of therole
of the Spirit in the Incarnation. As with the principal
items of the Creed, his theology of the Incarnation
reproduces the orthodox position and he explicitly
repudiates the ancient heresies, particularly Nestorian-
ism, saying, for example: ‘For we affirm the divinity so
joined and united with his humanity that each retains its
distinctive nature unimpaired, and yet these two natures
congtitute the one Christ.’® Despite this affirmation,
various commentators have noted in Calvin a tendency
to stress the disparity between divinity and humanity.
For him*the most apposite parallel’ * for the relationship
between the two is that between soul and body in man,
and he is probably echoing Augustine who uses the
exampleat least twice.* But it is al so an approachfound
in Cyril of Alexandria, who says: ‘ These terms (body
and soul) clearly denote things essentially diverse and
utterly dissimilar.”® And so the use of the comparison
may bring with it a legacy of Neo-Platonist dualism
characteristic of Alexandrian theology, especialy as
there is a dualism evident in Calvin's actua
anthropology; he accords the status of principal part of
man to the soul and saysit is separate fromthe body and
even makes use of the term ‘prison-house’ to describe
the body in the human composite.®

He does not however follow the Alexandrians in the
attempt to use the ‘communication of properties’ to
account for the unity of the person of Christ; instead he
shares with the Antiochenes an attitude of great caution
in this regard. As Wendel pointed out in his classic
study, whenever Calvin concedes something on this
point, ‘he automatically attaches the reservation that in
the person of Christ divinity and humanity keep their
own characteristics without reacting on one another more
than is required for the existence of this union sui

2 ngt. 11.xiv.1.
30 Inst. 11.xiv.1.

31 AUGUSTINE, Sermones 186, MPL 38, 999; Enchiridion XI,
36, MPL 40, 250.

%2 CYRIL OF ALEXANDRIA, Adversus Nestorium, 2,6, in H.
Bettenson, ed., The Later Christian Fathers (London: Oxford
University Press, 1970) 253.

33 Inst. 1.xv.2.

generis.’* In this he showed his awareness of the
Monophysite danger —in the Institutes he referred to the
condemnation of Eutyches at the Councils of
Constantinople and Chalcedon — but it may be asked if
this attitude, shared with the Antiochenes, led him to
espousetheidea of aloose unionbetweenthe divine and
human natures in Christ - in fact a Nestorian tendency.
In all this it must be remembered that Calvin's
starting point in his Christology is the office of Mediator
— his theology is essentially soteriological and he
insisted that the things that apply to the mediatorship are
not spoken simply of the divine nature or of the human
nature but of the two. Nonetheless, he held that the
prerogatives of the Mediator did belong to the pre-
existent Son, though ‘ not inthe same manner or respect’ ®
and this hints at what will emerge later about the
relationship between the divine and human natures,
especialy in relation to the status of the risen Christ.
In his refutation of the Polish Anti-Trinitarians in
1558 he said that the name of Mediator must be
accepted as applying to Christ from the beginning of
creation. As Eterna Son of God it was by his grace that
both men and angels, before the Fall, were joined to
God.* The way in which the prerogatives of
mediatorship then show themselves in history centre on
Chrigt’s lordship by which God governs the world. But
when the elect see God as he is, Christ, having
discharged the office of Mediator, will cease to be the
ambassador of the Father. He concludes this section in
the I nstitutes by saying that: * Then God shall ceaseto be
the head of Chrigt, for Christ’s own deity will shine of
itself, dthough as yet it is covered by a veil ¥ His
commentary on the related passage, | Cor 15:27,
includes the assertion that when Christ hands over the
kingdomto the Father, his ‘humanity will no longer bein
between to hold us back fromanearer vision of God.”*®
All thisis very speculative material and would require
analysis of rel ated passages, but a reasonabl e conclusion
from other evidence would be that Calvin was so
conscious of the limitations of human nature that he fell
back onthe divinity of Christ as the dominant principle
in his soteriological and Christological thinking. This
stress on the role of the divinity beneath or even beyond

3 F. WENDEL, Calvin: The Origins and Development of his
Religious Thought, P. Mairet, trans. (London: Collins, 1963) 222.

35 Inst. 11.xiv.3.

% Joannis Calvini opera quae supersunt omnia, W. Baum, E.
Cunitzand E. Reuss, eds. (Braunschweig: C.A. Schwetscke, 1863-
1900) 9:338.

57 Inst. 11.xiv.3.

3 Comm. | Cor (15:27), 327.
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the flesh is so much associated with Calvin as to have
been described in the sixteenth century Christological
controversies as illud extra calvinisticum. By devoting
some more attention to this specific idea, the extra
calvinisticum, | can return to our main topic, the role of
the Holy Spirit.

The extra calvinisticum

Stated simply, this doctrine is that the Eternal Son of
God, even after the Incarnation, was united to the human
nature to form one person, but was not restricted to the
flesh. Because of the title, it may appear that this
teaching is unique to Calvin and indeed outside of the
tradition, but this is not the case. For example Athanas-
ius has a clear statement of it: ‘The Word was not
confined within his body; nor was he there and nowhere
else; he did not activate that body and leave the universe
empty of his activity and guidance. ... (W)hile being
recognised from his body, through his actions in the
body, he was also manifest in his workings in the
universe.’® Calvin's formulation of the principle was
expanded through various editions of the Institutes
withinthe context of his eucharistic theory and issuesin
remarks such as: ‘in his flesh he is contained in heaven
until he appears in judgement.”® That and a related
passage in Book 1, indicates that his thinking is that the
very reality of the‘flesh,” the prison-house’ demandsan
assertion of the freedom of the Eternal Word. The human
nature is limited, the Eternal Word is not and the deity,
as he says elsewhere* must not be robbed of what
belongs to it. Clearly then, the extra-calvinisticum
underlies his notion of mediatorship going beyond the
historical role of the Incarnate Word. Through Christ as
Eternal Son the angels and all creation were joined to
God, so this mediation should be thought of as an
ordering role. There are then two kinds of mediation,
ordering and reconciling, and the first did not cease nor
wasit diminished when the Eternal Son was manifested
intheflesh(Calvin’sfavourite expression). The ordering
of creation according to the Father’s will is the more
comprehensive category of activity of the Son and his
re-ordering and restoring of rebelliousmen are, as Willis
says, ‘ specia forms and instances of theinclusive office
of the Son.’*

39 ATHANASIUS, De incarnatione, 17 in The Early Christian
Fathers, H. Bettenson ed. (London: Callins, 1956) 288. Cf. E.D.
WILLIS, Calvin’s Catholic Christology. The Function of the so-
called extracavinisicum in Calvin's Theology (Leiden: Biill,
1966).

40 Inst. 1V .xvii.30.
“ngt. 1.xiv.7.

42 E.D. WILLIS, Calvin's Catholic Christology..., op. cit., 71.

What then of the role of the Spirit throughout this
mediation? For Calvin, as for the tradition generdly,
there is a close relationship between Word and Spirit in
the ordering of creation. In the section on the Trinity he
says. ‘To the Father is attributed the beginning of
activity, and the fountain and wellspring of all things; to
the Son, wisdom, counsel and the ordered disposition of
all things, but to the Spirit is assigned the power and
efficacy of that activity.’®® The activity of the Spirit is
further specified: ‘For it is the Spirit who, everywhere
diffused, sustains all things, causes them to grow, and
quickens them in heaven and in earth.’* There is a
correlation here betweenthe Eternal Word and the Spirit
and this is expanded in his discussion of how Word and
Spirit relate in Scripture: ‘by a kind of mutua bond the
Lord has joined together the certainty of hisWord and of
his Spirit.” © Of Christ and the Sgpirit, in the historical
phase of mediation, he givesit as an axiom that they are
not to be separated.*

It has been remarked that the extra calvinisticum
serves to underline the identity of the Spiritus Creator
with the Spiritus Regenerator, but in my view this in
turn tends to undermine the idea of predestination in the
form given to it by Calvin's extreme logic, the double
decree, whereby the Spiritus Regenerator is withheld
from some, but not the activity of the Spiritus Creator.

Predestination

Let me make a brief reference to Calvin's doctrine of
predestination at this point. To the traditiona doctrine,
as found in St Augustine, for example, Calvin,
notoriously, one might say, added the idea of the double
decree. Hefelt unable to accept that anything happens
otherwise than under the control of the divine will, and
so eterna damnation must be the subject of a divine
decree as it is in the case of eterna salvation, This
decree must be implemented by the Spiritus Creator,
presumably, as a Spirit that passes, while the Spiritus
Regenerator, by definition, operates only in the elect,
and so the unity of the two comes into question.

Calvin of course found evidence for the double
decree in the Scriptures. Where Paul says, ‘He hardens
the heart of whomever he chooses' (Rom 9:18), Calvin
makes the similarly laconic assertion. ‘Whom God

43 Inst. |.xiii.18.
4 Inst. | .xiii.14.
% Inst. 1.ix.3.

4 Comm. | Cor (11:27): ‘It is an axiom to me, and | will not
alow mysdlf to be shifted fromit, that Christ cannot be separated
from his Spirit.” 251.

N. 78/ Fdl 2010

Bulletin / Centro Pro Unione 25




passes by, he reprobates’ ¥ It has been said that
Calvin's prolonged treatment of the theme, in the
Ingtitutes and in the Treatise upon the Eternal
Predestination of God, is explained in part by the fact
that he is appalled by it. ‘ The decree is dreadful indeed,
| confess,” he says at one point.”® Overal, his attitude
is: ‘ Thou seekest reason? | tremble at the depth. Reason
thou; | will marvel. Dispute thou; | will believe. | seethe
depth, | do not reach the bottom.’* Calvin certainly
showed great respect for what he called the hidden
counsels of God.

To return to the doctrine of the Spirit as it developed
in Calvin's thought. While there are four Books in the
Institutes, there are just two fundamental parts, dealing
with the doctrine of God the Creator and of God the
Redeemer, so a specific treatment of the Holy Spirit is
not evident. However, Books|ll and IV deal with Spirit’'s
role arisng from the Incarnation and thus with the
Spirit’s work in the application of Christ’s merits to the
believer. Time does not alow discussion of Calvin's
theology of the atonement in Book Il — essentidly it is
that Christ redeemed us by his obedience unto death —
nor of the distinctions Calvin makes between Christ’'s
status in the two phases of Resurrection and Ascension.
This is his conclusion, somewhat abbreviated: ‘He
therefore sits on high, transfusing us with his power, that
he may quicken us to spiritual life, sanctify us by his
Spirit, adorn his churchwith divers gifts of grace... and
finally hold all power in heaven and on earth.’*®

These are dgnificant terms. transfusing his power,
quickening, sanctifying by his Spirit, giving grace to his
church. He is concerned with the appropriation of the
benefits of Christ’s sacrifice and this cannot happen
without true and genuine communication with him
(veram cumipso et substanti alem communi cationem).>
This, as | indicated earlier, occursin the first place by
faith, of which, he says, the Spirit is the only source.®
His account of the relationship betweenthe action of the
Holy Spirit and faith on the one hand and regeneration or
new life on the other, issuing ultimately in justification
of the sinner before God, is quite complex but his
concern is to establish a theory of the Christian life
whichtakes account of the believer's spiritual progress

47 Ingt. 11 .xxiii. 1.

8 Ingt. H1.xxiii.7.

9 Ingt. 11.xxiii.5.

0 Inst. 11.xvi.6.

1 Comm. Gal (2:19) 43.

2 ngt. I1.i.4.

in the midst of inherent sinfulness.® Of the benefits
conferred onthe believer he says: ‘L et us sum these up.
Christ was given us by God's generosity, to be grasped
and possessed by us in faith. By partaking of him, we
principally receive a double grace: namely, that being
reconciled to God through Christ’s blamel essness, we
may haveinheaveninstead of aJudge a gracious Father;
and secondly that sanctified by Christ’s Spirit we may
cultivate blamelessness and purity of life.”>
Justification and sanctification, both the work of the
Spirit, are the pillars of Calvin's doctrine of the Christian
life. A new life follows from the imparting of the
Spirit.® Itisalife of freedom asthe Spirit convincesthe
believer of the freedom of the children of God.* But
‘God does not give the Spirit to a man as an isolated
individual but distributes to each according to the
measure of grace, so that the members of the Church
may share their gifts.’>” He says elsewhere: ‘no one can
come to God unless he is united to his brethren.’® A
theology of Church is obviously implied here.

The Spirit and the Church

In the earlier editions of the Institutes he tended
towards the idea of the invisible Church as the ecclesia
proprie dicta of the Augsburg Confession (1530) but his
experience gradually led himto place anemphasisonthe
visible Church, and he appears to draw on the dictum of
Cyprian that we cannot have God for our Father without
having the Church for our mother: ‘(t)here is no other
way to enter into life unless this mother conceive us in
her womb, give us birth, nourish us at her breast, and
lastly, unless she keep us under her care and guidance
until, putting off morta flesh, we become like the
angels.’® (Let me express here acertain disappoi ntment
that he does not say, asaparallel to the Incarnation, that
it is through the power of the Spirit that this mother
church conceives.) Inthisimagery, he envisages neither
a hidden church or, on the other hand, a juridical
ingtitution. In the end he would come to focus on the

% For a good summary of the internd debate in Reformed
theology concerning the relation between justification and
sanctification, see C. D. VENEMA, ‘Union with Christ, the
“Twofold Graceof God” and the” Order of Salvation” inCalvin's
Theology,” in JL.R. BEEKE, ed., Calvin for Today (Grand
Rapids: Reformation Heritage Books, 2009) 91-113.

% Inst. 111.xi.1.

5 Comm. Acts (20:21).

% Comm. Rom (8:16), 170.

57 Comm. |1 Cor (13:14), 177.
%8 Comm. | Peter (3:7), 284.

¥ Inst. IV.i4.
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local Church, such as the Church of Geneva. But from
the 1536 Institutes on he saw the Church in its outward
aspect as necessary to aid faith, and in 1559 the title of
Book 1V is ‘The external means or aids by which God
invites us into the society of Christ and holds us
therein.’ The externa means indicate here the ministry
of Word and Sacraments and they are necessary, he
says, because of ‘ our ignorance and sloth, to which | add
fickleness of disposition.’®

In sermons and commentaries especially, he defends
the need for the ministry.® ‘Wherever we see the Word
of God purely preached and heard and the sacraments
administered according to Christ’ s ingtitution, there, itis
not to be doubted, a Church of God does exist.® There
is a subtle difference here from the formula of the
Augsburg Confession. The Word is to be preached and
heard. The Spirit must be at work. This does allow him
to agree that there are some true Churches among the
Romans, but aconsiderable part of Book 1V is otherwise
taken up with a polemical treatment of the Roman
Church as a juridical entity, which then obliges him to
put forward his own considerations on the organisation,
jurisdiction and discipline that are necessary for the
Church. After this he turns to the sacraments.

The Sacraments

He has two definitions of sacraments of which the
briefer is. ‘a testimony of divine grace towards us,
confirmed by an outward sign, withmutual attestation of
our piety towards him'® and he appeals to Augustine's
definition of a sacrament for support. In fact though, he
goes beyond Augustine in speaking of a sacrament in
interpersonal terms. Of the role of the Spirit he says:
‘ But the sacraments properly fulfil their office only when
the Spirit, that inward teacher, comesto them, by whose
power alone hearts are penetrated and affections moved
and our souls opened for the sacraments to enter in.’®
Without the Spirit it would be as if the sun were shining
on blind eyes.

The Eucharist

In the light of that approach of Calvin, | must turn to
his theology of the eucharist, bearing in mind that he
sees it only as a sacrament. While the long and richly
theological Chapter XVII of Book 1V is devoted to the
sacrament, Chapter XVI1I consists of a polemical attack

0 Ingt. IV.i.1.

&1 Cf. Comm. Eph (4:12), 180-181.
52 |Ingt. IV.i.9.

& Ingt. IV xiv.1.

54 1nst. IV xiv.9.

on the Roman theology of the Mass as sacrifice.
Ironically, within that chapter he expounds a theory of
what he considers true sacrifice, namely thanksgiving —
contrasting it with the unacceptable idea of sacrifice as
expiation — and in thisway, in a theology of grace and
gratitude® brings out a central aspect of what is today’ s
liturgical theology. Itisinfact alogical conclusionof his
interpersonal conception of a sacrament.® Here let me
interject that looking back on Calvin and Luther’s era, it
seems such a tragedy that there was so little
understanding of the nature of the liturgy in the West,
while the Eastern Church continued undisturbed to
celebrate the sacred mysteries. But it needstobesaidin
Calvin's case that whenhe comesto what was perceived
to be the nub of the matter, the true nature of the
presence of Christ in the sacrament, he begins with a
disclaimer. ‘Now, if anyone should ask me how this
takes place, | shall not be ashamed to confessthat it is
a secret too lofty for either my mind to comprehend or
my wordsto declare. And to speak more plainly, | rather
experience than understand it... | do not doubt that he
truly presents them (his body and blood), and that |
receive them.”  What we must analyse thenis simply a
theology of Christ’s presence and it has to be seen in
relation to the contemporaneous theories of Rome, the
Lutherans and Zwingli’ s successors, all of which Calvin
challenged. That in itself is not a very satisfactory
context in which to do theology and | feel Calvin
deserves considerable credit for what he achieved.
What did he achieve? Most of the older Catholic
textbooks speak in terms of his having predicated a
spiritual presence, wherespiritual is contrasted withreal.
| have already indicated that his theology of the Spirit in
relation to the Word advances the idea of a substantial
union between Christ and the believer, so it is relevant
tolook at what kind of union the sacrament, inthe power
of the Spirit, achieves. A contemporary Catholic
theologian, David Power, considers that in appealing to
the operation of the Spirit of Christ, Calvin was able to
stress the personal and relational aspect of the
sacramental presence. ‘ Not only isthe Spirit the agent of
the presence, but it is the bond that exists between Christ
and the believer who receivesin faith.” Power continues:
‘For (Calvin), thoughthe sign is essentially distinct from
the thing signified it conveys that reality to those who
perceive the sign. The bread and wine are not mere
tokens, for in the words of Christ there comes about a

8 Cf. B.A. GERRISH, Grace and Gratitude: The Eucharistin
John Calvin’'s Theology (Minneapolis: Augsburg Fortress, 1993).

8 Cf. J.T. BILLINGS, Calvin, Participation and theGift ..., op.
cit., 131-133.
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genuine change of names and a metonymy that alows
one to refer to them in truth as the body and blood of
Christ.”® That is an assessment of Calvin's theology
based on a sympathetic reading of his many relevant
assertions, as for example, ‘our souls are fed by the
flesh and blood of Christinthe same way that bread and
wine keep and sustain physical life.’® On the basis of
that and similar statements, there would appear to be no
probleminaccepting that Calvin differed fromthe view
of the Catholic Church of his time only in that he
repudiated the theory of transubstantiation as the only
acceptable way of accounting for the presence of Christ
in the eucharist

But in opposing both the Catholics and the Lutherans
he stressed the idea that the body of Chrigt, if itisto be
areal body must be circumscribed, be finite, be located
somewhere — ‘let nothing inappropriate to human nature
be ascribed to his body.’™ Thisled himto claim that the
Holy Spirit ‘truly unites things separated in space.’™
Could union between Christ and the believer take place
in his way? Calvin seems unsure how to express the
mechanism, so to speak, of this process. At one place he
says. ‘(w)e say Christ descends to us both by the
outward symbol and by his Spirit, that he may truly
guicken our souls by the substance of his flesh and of
his blood.””? He had enlarged on this ‘ descent by the
Spirit’ earlier, saying that the Spirit ‘is like a channel
through which all that Christ himself is and has is
conveyed to us.’” But, elsewhere in the same 1559
Institutes, he says: ‘to (our opponents) Christ does not
seem present unless he comes down to us. Asthough, if
he should lift us up to himself, we should not just as
much enjoy his presence.’™ Already in the Treatise on
the Lord's Supper of 1541 he had pointed out: ‘the
practice always observed inthe ancient Churchwasthat,
before celebrating the Supper, the people were solemnly
exhorted to lift their hearts on high, to show that we must
not stop at the visible sign, to adore Jesus Christ
rightly.”™ He also referred to it in the Ordonnances of

% D.N. POWER, The Eucharistic Mystery: Revitalizing the
Tradition (Dublin/NY: Gill and Macmillan/Crossroad, 1992) 253.

9 Inst. 1V xvii.10.
0 Inst. 1V xvii.20.
" Inst. 1V xvii.10.
2 |nst. 1V xvii.24.
3 Inst. IV xvii.12.
" Inst. 1V xvii.31.

s Short Treatise on the Lord’s Supper, Calvin Theologica
Treatises, trans. J.K.S.Reid. Library of Christian Classics Vol.
XXII, (Philadelphia: Westminster Press, 1954) 159.

1542, his set of regulations for worship in Geneva.

That, | think, is why the tag ‘ Sursum corda’ is still
associated with Calvin and it prompts me to engage in
some speculation. The Roman Canon predates the
medieval theology of the eucharist and | wonder if its
operational theology is closer to that of Calvin than one
would expect. It lacks an epiclesis (unless you say
‘Bless and approve our offering’ is one) and it has an
interesting prayer after the Institution Narrative that is
open to different interpretations. ‘We pray that your
angel may take this sacrifice to your altar in heaven.
Then as we receive from this atar the sacred body and
blood of your Son, let us be filled with every grace and
blessing.” What sacrifice is to be taken to heaven? Is it
our agricultura sacrifice of bread and wineand therefore
our offering of ourselves? And which dltar is ‘this altar’
that we are receiving the body and blood from, the one
here or ‘your atar in heaven'? If it is the latter then our
celebration has more of an eschatological thrust. But |
digress...

| think there is a problem in Calvin's Eucharistic
theology that goes back to his Christology and is rooted
in the prominence the extra calvinisticum gives to the
divinity, with a corresponding emphasis on the
limitations of the humanity. He says, ‘as our Lord Jesus
Christ took our humanity, so he exalted it to heaven,
withdrawingit fromits mortal condition, but not changing
its nature.’” The consequence of this view isthat for the
risen Christ to appear to his disciples in the room where
they were gathered amiracle wasrequired. ‘ Yet | amfar
from admitting that what the Papists say is true, that
Christ’s body passed through the shut door.’” Requiring
a miracle, Calvin does not seem to consider that Christ
now belonged to anew order of existence fromwhich he
could return (as on other occasions) to a palpable form
of existence. Against the Romans and the Lutherans,
Calvin of course held that a ubiquitous human nature
would be no human nature at all.” In his attack on the
theory of transubstantiation, in Inst. 1V.xvii.14 ff, he
dismisses what he calls a more subtle evasion, that the
body that is given in the sacrament is glorious and
immortal and therefore can be contained in severa
places — or in no place or no form. For him, if thiswere
the case, it would not be the same mortal body that
Christ gave to his disciples the day before he suffered
and the way would be open to the docetism of Marcion
‘if Christ’s body seemed mortal and lowly in this one
place, but in another was considered immortal and

6 1hid.
7 Comm. S. John 11-21 and The First Epistle of John, 202.

8 Cf. S. EDMONDSON, Calvin's Christology (Cambridge:
Cambridge University Press, 2004) 214.
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glorified.”™

Calvinwas not impressed, if indeed he knew of it, by
Aquinas's assertion that Christ's body is on the altar
under sacramental species and in heaven under its own
species (in propria specie).® Aquinas, like Calvin, was
of course reasoning within a cosmological model that
considered God's dwelling to be above the dome of the
heavens and that the Ascensioninvolved movement. But
for Aquinas, Christ’s ascension into heaven brought and
needed no addition to his essentia glory either in body
or insoul.® That glory of both body and soul (the glory
of the former being derived from that of the latter) is
above the glory proper to al spiritual substances:
‘athough Christ’s body is beneath spiritual substances,
if we weigh the condition of its corporeal nature,
nevertheless it surpasses all spiritual substances in
dignity, when we call to mind its dignity of union
whereby it is united personally with God.#2 This
contrasts with Calvin's assertion that * Christ’s body is
limited by the general characteristics common to all
human bodies, and is contained in heaven....’®

Both Calvin and Aquinas struggled with the concept
of heaven being a place involving spatial distance and
being also afigurativeway of describing the kingdom of
God — the tension involved is evident in Calvin's
commentary on Acts 1:11, for example and continues
into his effortsto predicate both Christ’s bodily absence
from earth and his substantial union withthe believer in
the eucharist. After a comprehensive discussion of this
tensionin Calvin's thought, Thomas J. Davis concludes
that it is best to see the uneasy relationships between
presence and absence as the dialectical conditions of
Western metaphor and that Calvin was concerned with
religious experience, for which finaly the language is
metaphor. ‘ Despite the appearance of absence, despite
real absence here on earth, there was an experience that
Calvin claimed, which he said had to do with the bodily
presence of Christ. Others, such as Luther (and the long
Catholic tradition), claimed it aswell. # Davis points to
the importance of reading the commentaries alongside
the Institutes in order to make Cavin's dialectic more

" Inst. 1V xvii.18.
8 Summa Theologiaelll. q.76. a5. ad 1.
8 |bid. .57. al. ad 2.

8 1hid. g.57. ab. English text in The * Summa Theologica’' of &
Thomas Aquinas, Part Il (QQ. XXVII-LIX) (London: Burns
Oates & Washbourne, 1926) 434.

8 Inst. 1V xvii.12.

8 T.J DAVIS, This is My Body. The Presence of Christ in
Reformation Thought (Grand Rapids: Baker Academic, 2008)
128-38.

comprehensible ® and this makes me wonder whether in
the Institutes Calvin the scholastic (and critic of
Scholasticism), was somewhat at odds with Calvin the
humanist of the commentaries. Had he been able to deal
more successfully tensions within himself, perhaps he
could have expressed his experienceinapoetic way that
would have produced ultimately a more convincing
theology of the eucharist.

But he seems to have been caught in alogical trap
that required him to give the rather odd role of being a
spatial link to the Holy Spirit, thus making the Spirit a
mediator between Christ and the recipient. Wendel and
McNeill, both apparently following Niesel,* consider
that Calvin used a sermon of Chrysostom on the Holy
Spirit as a source for the role of the Spirit in histheology
of the eucharist. While this is likely — Erasmus had
included it inan edition of Chrysostom’s worksin 1530
— it needs to be noted that Chrysostom does not use the
term ‘channel’ but copula.®’

One consequence of Calvin's Eucharistic doctrine is
that the union with Christ remains onanindividual basis,
limited compared withwhat would arise if he had aless
restricted idea of the glorified Christ, the Christ who,
according to Eph 4:10, ‘ ascended far above the heavens
so that hemight fill all things.” For Catholic theology, the
Eucharistic elements are taken up into this new order of
existence and are transformed into Christ’s body and
blood (‘may take this sacrifice to your altar in
heaven...’). Through participation in the eucharist,
believers actualise the body of Christ, so that it can be
said that the eucharist makesthe Church. For Calvin, the
believer participates in Christ, as Billings has so
thoroughly demonstrated, but the union is presented as
anindividua one, eventhough, as indicated earlier, heis
convinced of the corporateness of Christianity, saying
that no one can come to Christ without being ‘ united to
his brethren.” But that is not quite to assert that the
eucharist makes the Church.

CONCLUSION

So, what might Calvin’s contribution to theology be
now, five hundred years on? A century ago, the focus
was on his doctrine of the Holy Spirit. Scholars such as
Warfield held that his contribution was to replace the
doctrine of the Church as sole source of assured
knowledge of God, and sole institute of salvation, by the
Holy Spirit. But this was to create a polarity which did

8 1bid. 128.
8 Cf. F. WENDEL, Calvin. The Origin ..., op. cit., 351.

8 JOHN CHRYSOSTOM, Sermo in Pentecoste de Spiritu
Sancto. TextinOpera D. JoannisChrysostomi, Val. 111, (Basilese,
1539) 578-9.
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not exist in Calvin's thought. There was certainly in his
theology an emphasis on interiority - for example, the
internal witness of the Spirit seals the Word of God on
the heart - and on hiddenness, on obscurity and suffering
as indicative of the Church’'s real life. The church as
institution did in some way participate in what he called
‘the administration of the Spirit,’ but always under the
restraint of this fundamental interiority. This could
appear ultimately destructive of the church as
understood up to the Reformation, the replacement of its
living soul by a visitation that passes, but such a view
was not alowed full sway in Calvin's thinking — his
object was to assert both the importance of the ministry
and the necessary role of the Spirit in the lives of the
faithful in face of the abuses he saw in the ingtitutiona
church in which he grew up.

The church today? If al the answers are aready
given, ina closed hermeneutical circle, a contemporary
writer says, ‘what room or need is there for the creating,
animating, bonding, uniting life and breath of God in
human life, history, the world and the Church?® There
is much comment on the potentially repressive features
of the ingtitution, but little suggestion of resources to
redress abuse. The problemisreally a perennial one, as
the fact of the Reformation itself witnesses, and was in
the background of discussions at the Second Vatican
Council. One of the concerns of the Council wasto find
anew balance between the institutional and charismatic
elements in the church. In some documents it could do
no more than juxtapose them and the period after the
Council has been marked by the struggle to keep these
elementsin tension. It could be said that the Council’s
theology was christocentric to the extent of being poorly
developed pneumatologically, and that much of the
tension in the church since then has pointed to this lack,
while the charismatic movement represented a popular
attempt to introduce a pneumatic dimension to church
life that was not sufficiently well founded or guided.

Itistill useful to re-visit the issues that were raised
at the time of the Reformation and to learn from the
attempts made to resolve them. Whatever persona
limitations and handicaps affected him, Calvin was one
of the most powerful intellectual forces of hisage and a
determined agent of reform. He was a theologian
inspired by a great love and knowledge of the Bible and
made a particular contribution by his theology of the
Holy Spirit. A sympathetic analysis of his thought could
be helpful in dealing with issues in the church of today.

% M. DOWNEY, Book Reviews, Spirituality (March-April,
2010) 125.
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