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Preface

This workbook has been developed at the request of the Evangelism Task Force of CAM International.  The task force met in April 1995 in Guatemala and storyboarded responses to the question, “What can CAM do to stimulate powerfully effective evangelism in CAM fields?”  A workbook aimed at giving a better understanding of Post Vatican II Catholicism became an action item out of that meeting.

I initially accepted the task of preparing this workbook with some apprehension.  There is no Roman Catholicism in my past experience, and I had only studied Catholicism briefly in a single course at Dallas Theological Seminary.  This was hardly the background needed to provide expert guidance in such a complex subject.

My inexperience with Catholicism, however, soon gave me the guiding principle for this workbook.  If I was going to write on Catholicism, integrity (and horse sense!) demanded that I gain as thorough an understanding as possible.  I wanted to present Catholicism fairly.  I didn’t want to be a Catholic basher!  What this meant for me was that I wouldn’t learn Catholicism through the minds of Protestant writers, at least initially.  Instead, I had to understand Catholic theology from Catholic documents and Catholic theologians.  That, I believed, would make the work objective.  As I began to prepare the workbook I determined to give you, the user, the same experience--to learn Catholicism from the Catholics themselves.

Part one of the workbook, then, amounts to a guided tour of what I think are the crucial elements of Catholic theology.  The chapters are made up primarily of snippets from the new Catechism and Vatican II documents.  The questions following each section are designed to help you interact with the Catholic content.  Analysis and comparison with the Scriptures will cement your understanding of Catholicism, and will better inform you to minister to Catholics.  Part two follows a similar format, but the focus is on contemporary issues related to Catholicism.

To become an effective speaker, Dale Carnegie advised, “Talk about something that you know and know that you know.”  Our goal, of course, is not to speak to Catholics about Catholicism.  But if we know Catholicism and know that we know Catholicism, then we are both equipped and confident to lead a Catholic to the Scriptures for a life-changing experience!

I challenge you to work carefully and prayerfully through the pages which follow.  I believe you’ll be glad you did!

May God bless your study as He did mine.

Shawn  Farneman�April 1996

��Are You Catholic or Protestant?�

How clear is your understanding of Protestant theology?  Test yourself and see.  Evaluate each of the following ten paired statements and mark the one that you think best states a Protestant doctrinal position.



(1a)  God gives a man right standing with Himself by mercifully accounting him innocent and virtuous.�(1b)  God gives a man right standing with Himself by actually making him into an innocent and virtuous person.��(2a)  God gives a man right standing with Himself by placing Christ’s goodness and virtue to his credit.�(2b)  God gives a man right standing with Himself by putting Christ’s goodness and virtue into his heart.��(3a)  God accepts the believer because of the moral excellence found in Jesus Christ.�(3b)  God makes the believer acceptable by infusing Christ’s moral excellence into his life.��(4a)  If a sinner becomes “born-again” (the regenerating, transforming process of character), he will achieve right standing with God.�(4b)  If the sinner is granted right standing with God through faith (“born-again”), he will then experience transformation of character.��(5a)  We receive right standing with God by faith alone.�(5b)  We receive right standing with God by faith which has become active by love.��(6a)  We achieve right standing with God by having Christ live out His life of obedience in us.�(6b)  We achieve right standing with God by accepting the fact that He obeyed the law perfectly for us.��(7a)  We achieve right standing with God by following Christ’s example by the help of His enabling grace.�(7b)  We follow Christ’s example because His life has given us right standing with God.

��(8a)  God first pronounces that we are good in His sight, then gives us His Spirit to make us good.�(8b)  God sends His Spirit to make us good, and then He will pronounce that we are good.

��(9a)  Christ’s finished work on the cross and intercession at God’s right hand gives us favor in the sight of God.�(9b)  It is the indwelling Christ that gives us favor in God’s sight.

��(10a)  Only by the imputation of Christ’s righteousness through faith can we fully satisfy the claims of the Ten Commandments.�(10b)  By the power of the Holy Spirit living in us, we can fully satisfy the claims of the Ten Commandments.��Correct Responses:

Protestant: 1a, 2a, 3a, 4b, 5a, 6b, 7b, 8a, 9a, 10a.

Roman Catholic: 1b, 2b, 3b, 4a, 5b, 6a, 7a, 8b, 9b, 10b.

Part One: �Catholic Theology

One:  Authority

Introduction

Behavior among the people of God is defined by doctrinal beliefs, and doctrinal beliefs are rooted in some source of authority.  The question of authority is basic, it is the foundation of any religious system.  Roman Catholicism and Protestantism initially and fundamentally divide around the question of authority.  The doctrinal differences that form the expanse that separates the two arise from the distinctively different voices of authority which underpin them.

Authority in Protestantism

Protestantism contends that the Scriptures are the sole source of authority for the believer--hence, sola scriptura, or, Scripture alone as authoritative.  sola scriptura (along with sola fide--faith alone) was the rallying cry of the Reformers.  They realized anew that the Bible alone is vested with absolute authority.  It alone is the guide for the believer’s faith and life.  Protestant belief in the Bible as the single source of authority results in the subordination of all beliefs and practices to the Bible.  Those beliefs and practices which are counter to the Scriptures are expected to be discarded and replaced by those which are clearly biblical.

Every religious movement that develops some unity and continues to live has its traditions.  These traditions gather up the beliefs, thinking, practices and rules of the group, particularly as these are expressed in its doctrinal standards and forms of government.  In this manner the movement gives stability to and regulates its own manner of life, and hands that stability and manner of life on to the next generation.

We do not reject all tradition, but rather make judicious use of it in so far as it accords with Scripture and is founded on truth.  We should, for instance, treat with respect and study with care the confessions and council pronouncements of the various churches, particularly those of the ancient church and of Reformation days.  We should also give careful attention to the confessions and council decisions of the present day churches, scrutinizing most carefully of course those of the denomination to which we belong.  But we do not give any church the right to formulate new doctrine or to make decisions contrary to the teaching of Scripture.  The history of the church at large shows all too clearly that church leaders and church councils can and do make mistakes, some of them serious.  Consequently their decisions should have no authority except as they are based on Scripture.

Protestants...keep these standards strictly subordinate to Scripture, and in that they are ever ready to re-examine them for that purpose.  In other words they insist that in the life of the church Scripture is primary and the denominational standards are subordinate or secondary.  Thus they use their traditions with one controlling caution: they continually ask if this or that aspect of their belief and practice is true to the Bible.  They subject every statement of tradition to that test, and they are willing to change any  element that fails to meet that test.�

Faithfulness to the Bible is the believer’s weapon against costly spiritual compromise and error.  Faithfulness to Scripture translates into faithfulness to God in the life of the believer.

Authority in Roman Catholicism

In contrast to the Protestant position of sola scriptura, Roman Catholicism finds its source of authority in three areas: the Bible, Tradition, and the teaching authority of the Church, or the Magisterium.  Roman Catholic documents state:

Sacred Tradition and sacred Scripture, then, are bound closely together, and communicate one with the other.  For both of them, flowing out of the same divine well-spring, come together in some fashion to form one thing, and move toward the same goal.  Sacred Scripture is the speech of God as it is put down in writing under the breath of the Holy Spirit.  And Tradition transmits in its entirety the Word of God which has been entrusted to the apostles by Christ the Lord and by the Holy Spirit.  It transmits it to the successors of the apostles so that, enlightened by the Spirit of truth, they may faithfully preserve, expound and spread it abroad by their preaching.  Thus it comes about that the Church does not draw her certainty about all revealed truths from the holy Scriptures alone.  Hence, both Scripture and Tradition must be accepted and honored with equal feelings of devotion and reverence.

Sacred Tradition and sacred Scripture make up a single sacred deposit of the Word of God, which is entrusted to the Church.  By adhering to it the entire holy people, united to its pastors, remains always faithful to the teaching of the apostles, to the brotherhood, to the breaking of bread and the prayers (cf. Acts 2:42 Greek).  So, in maintaining, practicing and professing the faith that has been handed on there should be a remarkable harmony between the bishops and the faithful.

But the task of giving an authentic interpretation of the Word of God, whether in its written form or in the form of Tradition, has been entrusted to the living teaching office of the Church alone.

It is clear, therefore, that, in the supremely wise arrangement of God, sacred Tradition, sacred Scripture and the Magisterium of the Church are so connected and associated that one of them cannot stand without the others.  Working together, each in its own way under the action of the one Holy Spirit, they all contribute effectively to the salvation of souls.�

Roman authority resides, then, in the “Word of God” as the source and the teaching office of the Church as interpreter.

For Discussion:

Identify some traditions that are present in the Protestant sub-culture today.  Where do these traditions come from?  How do our traditions benefit us?  How do they hurt us?  What power do traditions hold over us?

What traditions have influenced your spiritual nurturing?  Have you ever challenged a tradition that you have grown up with and changed it after discovering that it lacked compelling biblical support?  Are you open to such personal challenge? Are there elements of your personal faith that need to be challenged by Scripture?

How does the usage of “The Word of God” differ between Roman Catholicism and Protestantism?

The Bible

Inspiration

Roman Catholicism embraces the inspiration of the Scriptures.

In Sacred Scripture, the Church constantly finds her nourishment and strength, for she welcomes it not as a human word, “but as what it really is, the word of God.” [Note the lower case “w” in “the word of God.”]   “In the sacred books, the Father who is in heaven comes lovingly to meet his children, and talks with them.”�

God is the author of Sacred Scripture.  “The divinely revealed realities, which are contained and presented in the text of Sacred Scripture, have been written down under the inspiration of the Holy Spirit.”

For Holy Mother Church, relying on the faith of the apostolic age, accepts as sacred and canonical the books of the Old and the New Testaments, whole and entire, with all their parts, on the grounds that, written under the inspiration of the Holy Spirit, they have God as their author and have been handed on as such to the Church herself.�

The Text

Roman Catholicism’s Bible differs, however, from the Protestant Bible.  The Roman Catholic Bible contains the Apocrypha--books contained in the LXX (Greek Old Testament or Septuagint) but not contained in the Hebrew Scriptures.  The early church and the Reformers questioned the authority of the Apocryphal books on the basis of their absence from the Hebrew Canon.  “Jerome (d. A.D. 420) declared as apocryphal all those writings which stood outside the Hebrew Canon, but in his Vulgate Version he included them according to church practice, though not without some reservations.”�  Jerome’s Latin Vulgate was declared Rome’s official Bible at the Council of Trent in 1546.  In doing so, it was therefore canonized by the Catholic Church.  The Latin Vulgate Version alone was recognized as authentic by the Catholic Church.

The Vatican Council of 1870 [Vatican I] reaffirmed the declaration of the Council of Trent that “these books of the Old Testament and New Testament are to be received as sacred and canonical, in their integrity, with all their parts, as they are enumerated in the decree of the said council, and are contained in the ancient Latin edition of the Vulgate.”

In the year 1590 Sixtus V issued an edition of the Vulgate which he declared to be final, and prohibited under an anathema the publication of any new editions thereafter unless they should be exactly like that one.  However, he died soon after, and scholars found numerous errors in his edition.  Two years later a new edition was published under pope Clement VIII, and that is the one in general use today.

The Roman Catholic Douay version of the Bible (New Testament, 1582, and Old Testament, 1609) was made from the Latin Vulgate, as are the Roman Catholic translations into modern languages.�

Rome’s reverence for the Vulgate over the centuries meant that Catholic translations of the Bible were only translations of translations rather than translations of the original Hebrew and Greek manuscripts.  Advances in the quality of the original texts gained by the process of textual criticism did not benefit Rome.  

The Church seems to have shifted in its position toward the Vulgate according to Vatican II documents.

...suitable and correct translations are [to be] made into various languages, especially from the original texts of the sacred books.�

Sola Scriptura, Indeed!

The Reformers’ commitment to sola scriptura was, no doubt, met with many assaults by the Roman Church.  Certainly they were sometimes over zealous in protecting their theology from potential incursions of tradition.  The following illustrates the unusual extremes to which they were willing to go to defend sola scriptura.

The Hebrew alphabet originally consisted of consonants only.  Few of the vowels had any written notation prior to the age of the Masoretes (who began their work about A.D. 520).  At that time, Hebrew was falling into disuse so that people were increasingly less conversant with it.  Visible representations of the vowel sounds in the Hebrew Old Testament had become a necessary crutch.  The Masoretes did not invent the vowel sounds, but “received” them as part of their tradition: what they did was add signs or “points” to the text as visible representations of the traditional vowel sounds.  This pointed Masoretic Hebrew text became the text that the Reformers relied on, and is still the text on which virtually all modern Protestant translations are based.

Some of the Reformers’ successors found themselves embarrassed by these Hebrew points.  The points were simply tradition--something that had been handed down.  sola scriptura, indeed!  The Catholics had their “ancient and vulgate edition,” which was translated from the Hebrew prior to the addition of the vowel points and certified as authentic by the magisterium of the church.  The reformed churches, the Catholics insisted, had no comparable certainty.

Some of the Reformers were uncomfortable with this seeming dilemma, and undertook to argue that the points, far from being of recent, man-made origin, had always existed alongside the consonantal letters and were equally inspired by God.  The climax of this was reached in 1675 when the Helvetic Consensus Formula provided that no man should be licensed to preach the Gospel without first professing his belief in the divine inspiration of the Hebrew vowel points!!�

Use of the Bible

Historically, the Roman Catholic Church has forbidden the free use of the Bible by the laity.  The Council of Trent reaffirmed the earlier Council of Valencia (1229) with the following:

In as much as it is manifest, from experience, that if the Holy Bible, translated into the vulgar tongue, be indiscriminately allowed to everyone, the temerity of men will cause more evil than good to arise from it; it is, on this point, referred to the judgment of the bishops, or inquisitors, who may, by the advice of the priest or confessor, permit the reading of the Bible translated into the vulgar tongue by Catholic authors, to those persons whose faith and piety, they apprehend, will be augmented, and not injured by it; and this permission they must have in writing.�

Boettner adds,

Such was the teaching and practice of the Roman Church for centuries.  For one to possess or read the Bible in his native tongue without permission in writing from his superior and under the watchful eye of the bishop was a mortal sin, for which absolution could not be granted until the book was delivered to the priest.�

The Church has recently shifted its position regarding the use of the Bible.  Vatican II encourages Bible study among the laity.

Access to sacred Scripture ought to be wide open to the Christian faithful.�

and later,

...all clerics, particularly priests of Christ and others who, as deacons or catechists, are officially engaged in the ministry of the Word, should immerse themselves in the Scriptures by constant sacred reading and diligent study.

Likewise, the sacred Synod forcefully and specifically exorts all the Christian faithful, especially those who live the religious life, to learn “the surpassing knowledge of Jesus Christ” (Phil. 3:8) by frequent reading of the divine Scriptures.  “Ignorance of the Scriptures is ignorance of Christ.”  Therefore, let them go gladly to the sacred text itself....�

For Discussion:

Working with 2 Timothy 3:16, 2 Peter 1:21, and 1 Corinthians 2:13, compose a statement regarding the inspiration of the Bible.  Does the usage of Bible passages to validate the inspiration of the Bible constitute circular reasoning?

Protestant doctrine rests on the foundation of the 66 books of the Protestant Bible.  Upon what basis do we recognize these 66 books as inspired and therefore authoritative? 

Irenaeus (d. c. A.D. 200) is said to have identified tradition and Scripture as one and the same.  Is it reasonable to assume that tradition (that which was given by the apostles), once inscripturated, was replaced by the written documents?

Why did the Roman Church prohibit the common use of the Scriptures?

What might be the potential result of free access to the Bible for Roman Catholics?

How does the Catholic Church’s post-Vatican II position on access to the Bible concern Protestant evangelism of Roman Catholics?  How might the Bible be utilized in evangelizing them?

Tradition

What is Tradition?

Webster defines tradition as “the process of handing down information, opinions, beliefs, and customs by word of mouth or by example....”  Tradition in Catholic theology is that which has been handed down from the apostles.

Christ the Lord...commanded the apostles to preach the Gospel....  This Gospel was to be the source of all saving truth and moral discipline.  This was faithhfully done: it was done by the apostles who handed on, by the spoken word of their preaching, by the example they gave, by the institutions they established, what they themselves had received--whether from the lips of Christ, from his way of life and his works, or whether they had learned it at the prompting of the Holy Spirit....

In order that the full and living Gospel might always be preserved in the Church the apostles left bishops as their successors.  They gave them “their own position of teaching authority.”

Thus, the apostolic preaching, which is expressed in a special way in the inspired books, was to be preserved in a continuous line of succession until the end of time.  Hence, the apostles, in handing on what they themselves had received, warn the faithful to maintain the traditions which they had learned either by word of mouth or by letter....�

The Catechism adds,

This living transmission, accomplished in the Holy Spirit, is called Tradition, since it is distinct from Sacred Scripture, though closely connected to it.  Through Tradition, “the Church, in her doctrine, life, and worship perpetuates and transmits to every generation all that she herself is, all that she believes.”  “The sayings of the Fathers are a witness to the life-giving presence of this Tradition, showing how its riches are poured out in the practice and life of the Church, in her belief and her prayer.”�

Tradition is Living

Roman Catholic Tradition then is the apostles’ preaching, example, and institutions passed down through their successor bishops and expressed in the life of the Church.  This Tradition is said to be living in that the Holy Spirit maintains the continuity of the unwritten, apostolic Gospel in the Church, and provides growth in insight into the Tradition through its expression in the lives and worship of the faithful.

Catholic theologian Avery Dulles explains,

It had become common, especially since the Counter-Reformation, to think of tradition objectively, as a collection of truths communicated to the apostles and preserved in the church.  Without rejecting this notion, contemporary Catholicism shows a deeper awareness that tradition cannot be adequately understood as a body of explicit teaching.  Many doctrines are contained in a merely implicit way in tradition considered as an activity or process whereby faith is expressed and transmitted.�

So, Tradition is not simply a body of truths, but is a “process whereby faith is expressed and transmitted.”  The expression of the Roman Catholic faith collectively by the faithful continually elucidates the Tradition in such a way that previously unseen elements of its content become unobscured.  In this way, insight into the Tradition grows,

The Tradition that comes from the apostles makes progress in the Church, with the help of the Holy Spirit.  There is a growth in insight into the realities and words that are being passed on.  This comes about in various ways.  It comes through the contemplation and study of believers who ponder these things in their hearts.  It comes from the intimate sense of spiritual realities which they experience.  And it comes from the preaching of those who have received, along with their right of succession in the episcopate, the sure charism of truth.  Thus, as the centuries go by, the Church is always advancing towards the plenitude of divine truth, until eventually the words of God are fulfilled in her.�

McCarthy comments about this growth in insight,

Since what the Church does reflects what the Church believes, the universal practice of the Church is also considered a reliable witness to the Roman Catholic faith.�

The Sensus Fidei

“The sensus fidei refers to the instinctive sensitivity and discrimination which the members of the Church possess in matters of faith.”�

The holy People of God shares also in Christ’s prophetic office:  It spreads abroad a living witness to him, especially by a life of faith and love and by offering to God a sacrifice of praise, the fruit of lips praising his name.  The whole body of the faithful who have an annointing that comes from the holy one cannot err in matters of belief.  This characteristic is shown in the supernatural appreciation of the faith (sensus fidei) of the whole people, when “from the bishops to the last of the faithful” they manifest a universal consent in matters of faith and morals.  By this appreciation of the faith, aroused and sustained by the Spirit of truth, the People of God, guided by the the sacred teaching authority (magisterium), and obeying it, receives not the mere word of men, but truly the word of God, the faith once for all delivered to the saints.  The People unfailingly adheres to this faith, penetrates it more deeply with right judgment, and applies it more fully in daily life.�

Further Revelation

Catholic theology holds that no further revelation is to be expected prior to the return of Christ.  The sacred deposit is complete, though not yet fully understood.  The significance of the Word of God will be increasingly understood over the course of time.

...no new public revelation is to be expected before the glorious manifestation of our Lord Jesus Christ.  Yet even if Revelation is already complete, it has not been made completely explicit; it remains for Christian faith gradually to grasp its full significance over the course of the centuries.�

Boettner adds,

...the Roman Church...denies that it formulates any new doctrines at all.  Rather it insists that in ex cathedra pronouncements the Holy Spirit enables the pope to draw out and proclaim what belonged to the original revelation.�

For Discussion:

What is meant by the concept of “objective truth?”  What are the dangers of defining doctrine on the basis of truth that is not objective?

How accessable is the Catholic “Word of God?”

How is “growth in insight” validated in the case of non-objective truth?

Based on the Roman Catholic understanding of Tradition, would it be true that the practice of the Church at any given time accurately reflects the Gospel of Christ?  Can the Church become heretical?

Which of the two, Tradition and the Bible, would seem to be more encompassing?  What could this imply about the authority of Tradition versus that of the Bible?

Church Hierarchy

The sacred deposit, Scripture and Tradition, were entrusted by the apostles to the whole Church.  The responsibility for interpreting the sacred deposit, however, lies with the Magisterium--the bishops headed by the Bishop of Rome, the Pope.  The bishops and the Pope are formally considered to be the apostles’ successors.

Apostolic Succession

This sacred synod [Vatican II], following in the steps of the First Vatican Council, teaches and declares with it that Jesus Christ, the eternal pastor, set up the holy Church by entrusting the apostles with their mission as he himself had been sent by the Father (cf. Jn. 20:21).  He willed that their successors, the bishops namely, should be the shepherds in his Church until the end of the world.  In order that the episcopate itself, however, might be one and undivided he put Peter at the head of the other apostles, and in him he set up a lasting and visible source and foundation of the unity both of faith and communion.  This teaching concerning the institution, the permanence, the nature and import of the sacred primacy of the Roman Pontiff and his infallible teaching office, the sacred synod proposes anew to be firmly believed by all the faithful, and, proceeding undeviatingly with this same undertaking, it proposes to proclaim publicly and enunciate clearly the doctrine concerning bishops, successors of the apostles, who together with Peter’s successor, the Vicar of Christ and the visible head of the whole Church, direct the house of the living God.�

That divine mission [the spread of the Gospel], which was committed by Christ to the apostles, is destined to last until the end of the world (cf. Mt. 28:20), since the Gospel, which they were charged to hand on, is, for the Church, the principle of all its life for all time.  For that very reason the apostles were careful to appoint successors in this hierarchically constituted society.�

In order to fulfill such exalted functions [those ecclesiastical functions of the bishops], the apostles were endowed by Christ with a special outpouring of the Holy Spirit coming from them (cf. Acts 1:8; 2:4; Jn. 20:22-23), and, by the imposition of hands (cf. 1 Tim. 4:14; 2 Tim. 1:6-7), they passed on to their auxiliaries the gift of the Spirit, which is transmitted down to our day through episcopal consecration.�

Hence, the Roman Catholic Church is said to be apostolic “because she is founded on the apostles,” and “continues to be taught, sanctified, and guided by the apostles...through their successors.”�

The Magisterium

...the task of giving an authentic interpretation of the Word of God, whether in its written form or in the form of Tradition, has been entrusted to the living teaching office of the Church alone. Its authority in this matter is exercised in the name of Jesus Christ.  Yet this Magisterium is not superior to the Word of God, but is its servant.  It teaches only what has been handed on to it.  At the divine command and with the help of the Holy Spirit, it listens to this devotedly, guards it with dedication and expounds it faithfully.  All that it proposes for belief as being divinely revealed is drawn from this single deposit of faith.�

This means that the task of interpretation has been entrusted to the bishops in communion with the successor of Peter, the Bishop of Rome.�

Avery Dulles adds,

Since revelation is public, the church requires a way of publicly proclaiming the doctrine that expresses or safeguards that revelation.  Catholics find evidence in the New Testament that Christ commissioned Peter and the apostles with the responsibility of overseeing the life and witness of the church.  The pope and the other bishops are regarded as successors, respectively, of Peter and the other apostles.  One of their most important tasks is to keep the church in the truth of the Gospel by proclaiming sound doctrine and condemning doctrinal deviations.  In this function the hierarchy constitutes the church’s official teaching body, or magisterium.�

The Papacy

The Pope, a word which comes from a Latin term meaning father, is the Bishop of Rome and the head of the Roman Catholic Church.  According to Boettner, at his coronation, the Pope is triple crowned as the Father of Princes and Kings, Ruler of the World, and Vicar of our Savior Jesus Christ.�  Later documents (i.e. Vatican II) emphasize the Pope’s title as Vicar of Christ and his supreme ecclesiastical authority.

...the Roman Pontiff, by reason of his office as Vicar of Christ, namely, and as pastor of the entire Church, has full, supreme, and universal power over the whole Church, a power which he can always exercise unhindered.  

The Lord made Peter alone the rock-foundation and the holder of the keys of the Church (cf. Mt. 16:18-19), and constituted him shepherd of his whole flock (cf. Jn. 21:15 ff.).  It is clear, however, that the office of binding and loosing which was given to Peter (Mt. 16:19), was also assigned to the college of the apostles united to its head (Mt. 18:18; 28:16-20).�

According to the Catechism,

The “power of the keys” designates authority to govern the house of God, which is the Church.  Jesus, the Good Shepherd, confirmed this mandate after his Resurrection: “Feed my sheep.”  The power to “bind and loose” connotes the authority to absolve sins, to pronounce doctrinal judgments, and to make disciplinary decisions in the Church.�

Papal Infallibility

The infallibility of the Pope has already been mentioned above.  Vatican II addresses papal infallibility, which extends to the college of bishops when they exercise the supreme Magisterium.

The Roman Pontiff...enjoys this infallibility in virtue of his office, when, as supreme pastor and teacher of all the faithful...he proclaims in an absolute decision a doctrine pertaining to faith or morals.  For that reason his definitions are said to be irreformable by their very nature and not by reason of the assent of the Church, in as much as they were made with the assistance of the Holy Spirit promised to him in the person of blessed Peter himself; and as a consequence they are in no way in need of the approval of others, and do not admit of appeal to any other tribunal.  For in such a case the Roman Pontiff does not utter a pronouncement as a private person, but rather does he expound and defend the teaching of the Catholic faith as the supreme teacher of the universal Church, in whom the Church’s charism of infallibility is present in a singular way.�

Dulles further explains,

When Catholics speak of the infallibility of the Magisterium they mean that in certain specified acts the popes and bishops, teaching doctrine concerning faith and morals in a way that binds the whole church, are divinely protected from falling into error.  ...the pope can teach infallibly when, in his capacity as successor of Peter (ex cathedra), he proclaims by a definitive act some doctrine to be held by all the faithful on the basis of divine revelation.�

For Discussion:

What biblical support exists for the concept of apostolic succession?  How does Hebrews 5:4-6 and 1 Peter 2:9 inform this?

How important is the concept of apostolic succession to the structure, continuity and claim to authority of the Roman Catholic Church?

Vatican II articulates the subservience of the Magisterium to the Word of God.  At the same time, the Magisterium is vested with the sole authority to interpret it.  What are the potential dangers of the Magisterium’s authority?

How would you respond to Roman Catholicism’s usage of Mt. 16:18-19 and John 21:15ff to support the primacy of Peter?  Provide an alternative interpretation of these passages.

What conditions would be required for infallibility to apply to a statement from the Vatican?  Would documents such as Vatican II and the Catechism be considered infallible?

Two:  The Church

The Catholic Church

There was a time when every Christian was pleased to identify with the catholic church--catholic with a small “c,” that is.  Following Pentecost, the gospel spread rapidly.  Despite seasons of intense and violent persecution, pockets of believers emerged throughout the Roman Empire.  These early Christians held to a common faith and enjoyed a God-given affinity wherever they met.  Paul’s teaching of the church as one body made up of all true believers provided a theological understanding of this new relationship (1 Corinthians 12:12-31).

Early Christians used the term catholic, a Greek word meaning concerning the whole, to describe this worldwide nature of the church.  When early Christians referred to the catholic faith, they were speaking of the faith of the whole or universal church.  The oldest document containing the term is a letter by Ignatius from the early second century.  He wrote, “Wherever Jesus Christ is, there is the catholic church.”  In the first three centuries, “the catholic church” referred to all believers holding to the same faith throughout the world.

With such a noble heritage, it is not surprising that today not only the Roman Catholic Church but most Christian denominations claim to hold to the catholic faith--that is, the faith of the whole church in apostolic times.  The distinguishing mark of those identified as Roman Catholics is submission to the Pope, the Bishop of Rome, as Christ’s representative on earth.  Nevertheless, the Church rarely refers to itself as the Roman Catholic Church.  It prefers to call itself the Catholic Church so as not to limit in any way its claim to universal jurisdiction as the one, holy, catholic, and apostolic church.�

The Catholic Church is referred to as Mother.  

It is the Church that believes first, and so bears, nourishes, and sustains my faith.�  

Salvation comes from God alone; but because we receive the life of faith through the Church, she is our mother: “We believe the Church as the mother of our new birth, and not in the Church as if she were the author of our salvation.”  Because she is our mother, she is also our teacher in the faith.�

She bears in herself and administers the totality of the means of salvation.�

Entrance into the Catholic Church is necessary for salvation since “all salvation comes from Christ the Head through the Church which is his body.”�  Though salvation is administered through the Church, Roman Catholic theology would not think of the Church as a mediator between man and God.  Instead, the Church is regarded as “a visible organization through which [Christ] communicates truth and grace to all men.”�

For Discussion:

How do you understand the phrase, “We believe the Church as the mother of our new birth”?

Is the church prescriptive to or descriptive of our salvation?  What role does the church play in our conversion?

Catholic theology rejects the concept of Church as mediator for that of Church as communicator of truth and grace.  Is there a measurable difference?  What is a mediator?  Does the concept of Church as sacrament [life-giving power from Christ (Catechism, 1110)] in Post-Vatican II theology imply mediation?

Three States of the Church

Protestant theology recognizes the visible church (the church on earth at a point in time) and the universal church (all New Testament saints for all of time, inclusive of those in heaven and on earth).  Saints presently residing in heaven are understood as distinct from those presently residing on earth in terms of activity and relationship.  Catholic theology, however, recognizes a continuity between the faithful of all time regardless of their state of being.  “All, indeed, who are of Christ and who have his Spirit form one Church and in Christ cleave together.”�  Some Christians are presently on earth, some are being purified in Purgatory, and others are in heaven.  Regardless of their state of being, they continue to contribute to or benefit from one another.

The Pilgrim Faithful

The Church faithful are those who embrace the doctrine of the Church, submit to the hierarchy, and enter into the sacramental system.

Fully incorporated into the Church are those who, possessing the Spirit of Christ, accept all the means of salvation given to the Church together with her entire organization, and who--by the bonds constituted by the profession of faith, the sacraments, ecclesiastical government, and communion--are joined in the visible structure of the Church of Christ, who rules her through the Supreme Pontiff and the bishops.  Even though incorporated into the Church, one who does not however persevere in charity is not saved.�

The Saints

The popular and theological use of the term saint in Catholic theology refers to those people who have lived their earthly life, died, and are now enjoying heaven.

...the union of the wayfarers [those who remain on earth] with the brethren who sleep in the peace of Christ is in no way interrupted, but on the contrary, according to the constant faith of the Church, this union is reinforced by an exchange of spiritual goods.  Being more closely united to Christ, those who dwell in heaven fix the whole Church more firmly in holiness, add to the nobility of the worship that the Church offers to God here on earth, and in many ways help in a broader building up of the Church (cf. 1 Cor. 12:12-27).  Once received into their heavenly home and being present to the Lord (cf. 2 Cor. 5:8), through him and with him and in him they do not cease to intercede with the Father for us, as they proffer the merits which they acquired on earth through the one mediator between God and men, Christ Jesus (cf. 1 Tim. 2:5), serving God in all things and completing in their flesh what is lacking in Christ’s afflictions for the sake of his Body, that is, the Church (cf. Col. 1:24).  So by their brotherly concern is our weakness greatly helped.�

The witnesses who have preceded us into the kingdom, especially those whom the Church recognizes as saints, share in the living tradition of prayer by the example of their lives, the transmission of their writings, and their prayer today.  They contemplate God, praise him and constantly care for those whom they have left on earth.  When they entered into the joy of their Master, they were “put in charge of many things.”  Their intercession is their most exalted service to God’s plan.  We can and should ask them to intercede for us and for the whole world.�

In the veneration of the saints, Roman Catholicism sees a way to draw the faithful toward ever greater exercise of charity and closeness to Christ.

The Church has always believed that the apostles and Christ’s martyrs, who gave the supreme witness of faith and charity by the shedding of their blood, are closely united with us in Christ; she has always venerated them, together with the Blessed Virgin Mary and the holy angels, with a special love and has asked piously for the help of their intercession.  Soon there were added to these others who had chosen to imitate more closely the virginity and poverty of Christ, and still others whom the outstanding practice of the Christian virtues and the wonderful graces of God recommended to the pious devotion and imitation of the faithful.�

Catholicism distinguishes veneration from worship.

The Christian veneration of images is not contrary to the first commandment which proscribes idols.  Indeed, “the honor rendered to an image passes to its prototype,” and “whoever venerates an image venerates the person portrayed in it.”  The honor paid to sacred images is a “respectful veneration,” not the adoration due to God alone: �

Religious worship is not directed to images in themselves, considered as mere things, but under their distinctive aspect as images leading us on to God incarnate.  The movement toward the image does not terminate in it as image, but tends toward that whose image it is.

Those Suffering in Purgatory

Purgatory is the place of final purification, and is a logically essential doctrine to Roman Catholicism.  Heaven is the place for only those who have died in God’s grace and friendship and who have been perfectly purified.  Yet, many of the Faithful die in God’s grace, but are not completely purified at the moment of their death.  Because they have died in God’s grace they are assured of eventual entrance into heaven, but they must be completely purified first.  Purgatory provides the place of purification between life on earth and life in heaven for the faithful who have died in grace.  Purgatory is distinct from the punishment of those who are destined for hell.

In full consciousness of this communion of the whole Mystical Body of Jesus Christ, the Church in its pilgrim members, from the very earliest days of the Christian religion, has honored with great respect the memory of the dead; and, “because it is a holy and wholesome thought to pray for the dead that they may be loosed from their sins” (2 Mac. 12:46) she offers her suffrages for them.�

All who die in God’s grace and friendship, but still imperfectly purified, are indeed assured of their eternal salvation; but after death they undergo purification, so as to achieve the holiness necessary to enter the joy of heaven.�

The Treasury of the Church

In the communion of saints, “a perennial link of charity exists between the faithful who have already reached their heavenly home, those who are expiating their sins in purgatory and those who are still pilgrims on earth.  Between them there is, too, an abundant exchange of all good things.”  In this wonderful exchange, the holiness of one profits the others, well beyond the harm that the sin of one could cause others.  Thus recourse to the Communion of saints lets the contrite sinner be more promptly and efficaciously purified of the punishments for sin.

We also call these spiritual goods of the communion of saints the Church’s treasury, which is “not the sum total of the material goods which have accumulated during the course of the centuries.  On the contrary the ‘treasury of the Church’ is the infinite value, which can never be exhausted, which Christ’s merits have before God.  They were offered so that the whole of mankind could be set free from sin and attain communion with the Father.  In Christ, the Redeemer himself, the satisfactions and merits of his Redemption exist and find their efficacy.”

“This treasury includes as well the prayers and good works of the Blessed Virgin Mary.  They are truly immense, unfathomable, and even pristine in their value before God.  In the treasury, too, are the prayers and good works of all the saints, all those who have followed in the footsteps of Christ the Lord and by his grace have made their lives holy and carried out the mission the Father entrusted to them.  In this way they attained their own salvation and at the same time cooperated in saving their brothers in the unity of the Mystical Body.”�

For Discussion:

In Protestant theology, are the saints in heaven acting in any way in behalf of those on earth?

What biblical evidence exists to support the Catholic concept of communion of the saints?  Does Hebrews 12:1 support this?  If not, how would you interpret Hebrews 12:1?

What would be a Protestant description of a faithful believer?  Provide scriptural support.

To what do Catholic documents refer when they use the term charity?

To whom does the New Testament refer when it uses the term saint?  What are the implications of this New Testament use of saint with respect to eternal security?

How do you understand the phrase “they proffer the merits which they acquired on earth through...Christ”?

That biblical evidence exists to explain the activity of the heavenly church at the present time?  Is there any biblical evidence to suggest that the heavenly saints can hear the prayers of the earthly pilgrims?

Explain the concept of veneration.  How exactly does it differ from worship?  How might veneration and worship become indistinguishable in the minds of Church-goers?

How do you think “perfect purity” would be quantified?  Is it possible from a biblical point of view for a person to die in a perfectly purified state and therefore escape Purgatory?

If Christ’s redemption is truly efficacious, what benefit are the contributions of Mary and the saints to the treasury?

How do you understand the phrase “they attained their own salvation”?  To what does this refer?

Mary

Mariology has its beginnings with the angel Gabriel’s statements to Mary recorded in Luke 1:26-38.  There Mary was greeted as “you who are highly favored” (NIV), and was told that she would bear the Son of God.  Mary responded with great faith, “I am the Lord’s servant, may it be done to me as you have said.”  Because of her special position and her faith, Mary is reverenced first among the saints.  She is also hailed as a type of the redeemed and purified Church.  Over the centuries an extensive theology has grown up around Mary.

The Immaculate Conception

To become the mother of the Savior, Mary “was enriched by God with gifts appropriate to such a role.”  The angel Gabriel at the moment of the annunciation salutes her as “full of grace.”  In fact, in order for Mary to be able to give the free assent of her faith to the announcement of her vocation, it was necessary that she be wholly borne by God’s grace.�

Through the centuries the Church has become ever more aware that Mary, “full of grace” through God, was redeemed from the moment of her conception.  That is what the dogma of the Immaculate Conception confesses, as Pope Pius IX proclaimed in 1854:�

The most Blessed Virgin Mary was, from the first moment of her conception, by a singular grace and privilege of almighty God and by virtues of the merits of Jesus Christ, Savior of the human race, preserved immune from all stain of original sin.

Mother of God

Called in the Gospels “the mother of Jesus,” Mary is acclaimed by Elizabeth, at the prompting of the Spirit and even before the birth of her son, as “the mother of my Lord.”  In fact, the One whom she conceived as man by the Holy Spirit, who truly became her Son according to the flesh, was none other than the Father’s eternal Son, The second person of the Holy Trinity.  Hence the Church confesses that Mary is truly “Mother of God” (Theotokos).�

Perpetual Virginity

The deepening of faith in the virginal motherhood led the Church to confess Mary’s real and perpetual virginity even in the act of giving birth to the Son of God made man.  In fact, Christ’s birth “did not diminish his mother’s virginal integrity but sanctified it.”  And so the liturgy of the Church celebrates Mary as...the “Ever-Virgin.”�

Against this doctrine the objection is sometimes raised that the Bible mentions brothers and sisters of Jesus.  The Church has always understood these passages as not referring to other children of the Virgin Mary.  In fact James and Joseph, “brothers of Jesus,” are the sons of another Mary, a disciple of Christ, whom St. Matthew significantly calls “the other Mary.”  They are close relations of Jesus, according to the Old Testament expression.�

Assumption

Finally the Immaculate Virgin, preserved free from all stain of original sin, when the course of her earthly life was finished, was taken up body and soul into heavenly glory, and exalted by the Lord as Queen over all things, so that she might be the more fully conformed to her Son, the Lord of lords and conqueror of sin and death.�

The Assumption of the Blessed Virgin is a singular participation in her Son’s Resurrection and an anticipation of the resurrection of other Christians....�

Mother of the Church

Mary...devoted herself totally, as a handmaid of the Lord, to the person and work of her Son, under and with him, serving the mystery of redemption....  Therefore, the Fathers see Mary not merely as passively engaged by God, but as freely cooperating in the work of Man’s salvation through faith and obedience.  For, as St. Irenaeus says, she “being obedient, became the cause of salvation for herself and for the whole human race.”�

In the public life of Jesus Mary appears prominently; at the very beginning when at the marriage feast of Cana, moved with pity, she brought about by her intercession the beginning of miracles of Jesus the Messiah.  ...the Blessed Virgin advanced in her pilgrimage of faith, and faithfully preserved in her union with her son unto the cross, where she stood, in keeping with the divine plan, enduring with her only begotten Son the intensity of his suffering, associated herself with his sacrifice in her mother’s heart, and lovingly consented to the immolation of this victim which was born of her.�

After her Son’s Ascension, Mary “aided the beginnings of the Church by her prayers.”  In her association with the apostles and several women, “we also see Mary by her prayers imploring the gift of the Spirit....�

Mother in the Order of Grace

In the words of the apostle there is but one mediator: “for there is but one God and one mediator of God and men, the man Christ Jesus, who gave himself a redemption for all” (1 Tim. 2:5-6).  But Mary’s function as mother of men in no way obscures or diminishes this unique mediation of Christ, but rather shows its power.�

She conceived, brought forth, and nourished Christ, she presented him to the Father in the temple, shared her Son’s sufferings as he died on the cross.  Thus, in a wholly singular way she cooperated by her obedience, faith, hope, and burning charity in the work of the Savior in restoring supernatural life to souls.  For this reason she is a mother to us in the order of grace.�

Taken up to heaven she did not lay aside this saving office but by her manifold intercession continues to bring us the gifts of eternal salvation.  By her maternal charity, she cares for the brethren of her Son, who still journey on earth surrounded by dangers and difficulties, until they are led into their blessed home.  Therefore the Blessed Virgin is invoked in the Church under the titles of Advocate, Helper, Benefactress, and Mediatrix.  This however, is so understood that it neither takes away anything nor adds anything to the dignity and efficacy of Christ the one Mediator.�

In dealing with the concept of Mediatrix, S. Lewis Johnson provides the following background and application which augments the Vatican II statements above: 

Since the practice of praying to the saints increased during the Middle Ages, it is not surprising that Mary became especially popular.  Jesus came to stand for the the stern, forbidding and unapproachable judge.  The faithful were pointed to Mary, the compassionate mother who would act as mediator for them.  The period of time from Trent to the French Revolution was preeminently the time of the defining of the compassionate mediation of Mary, principally in reaction against the Reformation, Jansenism, and eighteenth-century rationalism.  A leader in the development of the sense of Mary as the compassionate Mediatrix was Alphonsus Liguori, a leading Italian moral theologian, who wrote many devotional and mystical works in praise of the Sacred Heart of Jesus and of Mary as “semi-divine mediatrix.”  In his work on the glories of Mary he said, “God wants all graces to come by the hand of Mary.”

Leo XIII in an encyclical in 1891 strongly affirmed Mary’s mediation:  “Nothing is bestowed on us except through Mary, as God himself wills.  Therefore as no one can draw near to the supreme Father except through the Son, so also one can scarcely draw near to the Son except through his mother.”  Vatican II reaffirmed Mary’s role as mediatrix, although warning against in any way limiting the dignity and efficacy of Christ as the one mediator.�

A Type of the Redeemed and Purified Church

But while in the most Blessed Virgin the Church has already reached that perfection whereby she exists without spot or wrinkle (cf. Eph. 5:27), the faithful still strive to conquer sin and increase in holiness.  And so they turn their eyes to Mary who shines forth to the whole community of the elect as the model of virtues.  Devoutly meditating on her and contemplating her in the light of the Word made man, the Church reverently penetrates more deeply into the great mystery of the Incarnation and becomes more and more like her spouse.�

Veneration of Mary

Mary is venerated in the Church with a degree of devotion which is greater than that given to the saints, but which is less than that reserved for divinity.  This degree of honor, known as hyperdulia is reserved for Mary alone.  McCarthy explains,

The most common way in which Catholics venerate Mary is by saying the Rosary.  Considered by the Church an “epitome of the whole Gospel,” it is a series of prayers counted on a string of beads.  These are arranged in groups of ten small beads separated by one large bead.  There are five sets of these decades.  On the large bead, the Our Father or Lord’s Prayer is said.  On each of the ten small beads, Catholics pray the Hail Mary:�

Hail Mary, full of grace, the Lord is with thee.  Blessed art thou among women and blessed is the fruit of thy womb, Jesus.  Holy Mary, Mother of God, pray for us sinners now and at the hour of our death.  Amen.

For Discussion:

Using a concordance, trace the life of Mary, the mother of Jesus, through the New Testament.  Compare and contrast your understanding of the life and significance of Mary from the New Testament with Roman Catholic theology.

How would you interpret Luke 1:28?  Does this verse imply that the angel recognized Mary as possessing some unique grace?

How do you explain Mary’s gracious response and faithfulness to the unique revelation she received and the unique task which she was elected to undertake?  Was Mary given the opportunity to refuse cooperation?

Explain in your own words the meaning of Immaculate Conception.  Is there any scriptural support for this doctrine?  Is this doctrine a reasonable and necessary theological conclusion?

What potential theological difficulties result from the doctrine of Mary as mother of God?

Hw do you understand the Bible’s references to brothers and sisters of Jesus?  What is the value to the Church in dogmatizing perpetual virginity?

Would you consider the dogma of the Assumption a significant advance in Catholic theological development or simply a reasonable result of the Immaculate Conception?  Explain.

How well does the concept of Mary’s cooperation in the work of salvation square with the New Testament?

In your opinion, do the Vatican II statements (footnoted as 26, 27, 28) dispel the mediation of Mary?

Provide illustrations of Mary perceived as “Mother in the Order of Grace” from the contemporary Catholic scene.

Religious Liberty

Vatican II’s Dignitatis Humanae articulated the Church’s position regarding the social and civil liberty of individuals and communities in religious matters.  The purpose of the document was to affirm constitutional religious liberty on the basis of human dignity.  Freedom of religious practice in society is viewed as a God-endowed right, and should therefore be exempt from civil restriction.  

It is in accordance with their dignity that all men, because they are persons, that is, beings endowed with reason and free will and therefore bearing personal responsibility, are both impelled by their nature and bound by a moral obligation to seek the truth, especially religious truth.  They are also bound to adhere to the truth once they come to know it and direct their whole lives in accordance with the demands of truth.  But men cannot satisfy this obligation in a way that is in keeping with their own nature unless they enjoy both psychological freedom and immunity from external coercion.�

In an atmosphere that is free from coercion, men are obligated to “seek the truth.”

The search for truth, however, must be carried out in a manner that is appropriate to the dignity of the human person and his social nature, namely, by free enquiry with the help of teaching or instruction, communication and dialogue.  It is by these means that men share with each other the truth they have discovered, or think they have discovered, in such a way that they help one another in the search for truth.�

But, “seeking the truth” is in no way to be understood as license to religious pluralism.  

...while the religious freedom which men demand in fullfilling their obligation to worship God has to do with freedom from coercion in civil society, it leaves intact the traditional Catholic teaching on the moral duty of individuals and societies towards the true religion and the one Church of Christ.�

Religious liberty proposed for individuals is similarly proposed for communities.

The freedom or immunity from coercion in religious matters which is the right of individuals must also be accorded to men when they act in community.

...these groups have a right to immunity so that they may organize themselves according to their own principles.  They must be allowed to honor the supreme Godhead with public worship, help their members to practice their religion and strengthen them with religious instruction, and promote institutions in which members may work together to organize their own lives according to their religious principles.

Religious communities have the further right not to be prevented from publicly teaching and bearing witness to their beliefs by the spoken or written word.�

Religious liberty produces an atmosphere in which humans are free to embrace the Church.  

...the principle of religious liberty contributes in no small way to the development of a situation in which men can without hindrance be invited to the Christian faith, embrace it of their own free will and give it practical expression in every sphere of their lives.�

For Discussion:

What opportunities for evangelism among Roman Catholics are opened as a result of Dignitatis Humanae?

Are humans “impelled by their nature to seek the truth”?  How does this square with Romans 1:18-20?

Would you consider this document (Dignitatis Humanae) to be granting Catholics freedom of religious inquiry?

In keeping with Dignitatis Humanae how should the Catholic hierarchy view the Protestant movement?

What purpose or end result does the Church see in religious liberty?

Ecumenism

The Roman Church’s Decree on Ecumenism articulates her desire for the restoration of unity among all Christians.  The document, Unitatis Redintegratio, expresses an attitude of inclusiveness.  No longer are Protestants considered condemned; rather, they are seen as separated brethren.  Protestants are now regarded as Christians who are in “imperfect communion” with the Catholic Church.  The objective of the Church’s ecumenical dialogue is to gather all Christians back into the Catholic Church.  The document begins by explaining the need for an ecumenical movement.

In this one and only church of God from its very beginnings there arose certain rifts, which the Apostle strongly censures as damnable.  But in subsequent centuries much more serious dissensions appeared and large communities became separated from full communion with the Catholic Church--for which, often enough, men of both sides were to blame.  However, one cannot charge with the sin of the separation those who at present are born into these communities and in them are brought up in the faith of Christ, and the Catholic Church accepts them with respect and affection as brothers.  For men who believe and have been properly baptized are put in some, though imperfect, communion with the Catholic Church.�

Nevertheless, our separated brethren, whether considered as individuals or as communities and Churches, are not blessed with that unity which Jesus Christ wished to bestow...�

Next, the concept of ecumenism is defined.

The term “ecumenical movement” indicates the initiatives and activities encouraged and organized, according to the various needs of the Church and as opportunities offer, to promote Christian unity. These are: first, every effort to avoid expressions, judgments and actions which do not represent the condition of our separated brethren with truth and fairness and so make mutual relations with them more difficult.  Then, dialogue between competent experts from different Churches and communities...  Through such dialogue everyone gains a truer knowledge and more just appreciation of the teaching and religious life of both communities.  In addition, these communions engage in that more intensive cooperation in carrying out any duties for the common good of humanity which are demanded by every Christian conscience.  They also come together for common prayer, where this is permitted.�

The Council expects the ecumenical movement to produce Christian unity.

The results will be that, little by little, as the obstacles to perfect ecclesiastical communion are overcome, all Christians will be gathered, in a common celebration of the Eucharist, into the unity of the one and only Church....�

Unitatis Redintegratio provides several criteria for implementing the ecumenical movement by the Church.  First, the Church is called to interior renewal, a change of heart and holiness of life.  Second, ecumenical prayer services “for unity” are desired.  Worship in common, however, is not encouraged.  In addition to these, the document adds,

We must become familiar with the outlook of our separated brethren.  Study is absolutely required for this, and it should be pursued in fidelity to the truth and with a spirit of goodwill.�

The principal schisms within the Church with which the document deals include the separation of the Eastern Church in the twelfth century and the Reformation in the sixteenth century.  Regarding the Protestant church the document states,

Our thoughts are concerned first of all with those Christians who openly confess Jesus Christ as God and Lord and as the only mediator between God and man....  We are indeed aware that there exist considerable differences from the doctrine of the Catholic Church even concerning Christ the Word of God made flesh and the work of Redemption, and thus concerning the mystery and ministry of the Church and the role of Mary in the work of salvation.�  

Though the Protestant church embraces baptism, the beginning point in Catholic theology, the absence of the other sacraments produces the imperfect communion which the separated brethren have with Catholics.

By the sacrament of Baptism, whenever it is properly conferred in the way the Lord determined and received with the proper dispositions of soul, man becomes...reborn to a sharing of the divine life...

Baptism, therefore, constitutes the sacramental bond of unity existing among all who through it are reborn.  But baptism, of itself, is only a beginning, a point of departure, for it is wholly directed toward the acquiring of fullness of life in Christ.�

For Discussion:

What access is granted to Roman Catholics as a result of the ecumenism decree?  What openings for evangelism by Protestants does the decree provide?

What potential does Catholic inquiry into Protestant doctrine hold for evangelism of Roman Catholics?

In a word, what crucial doctrine has the Catholic Church concluded to be the basis of the schism between Catholicism and Protestantism?  Explain.

Explain in your own words the reason that the Church refers to Protestants as separated brethren in “imperfect communion.”

Relation of the Church to Non-Christian Religions

Nostra Aetate, Vatican II’s Declaration on the Relation of the Church to Non-Christian Religions, articulates the Church’s desire to initiate dialogue with non-Christian religions.

...there is found among different peoples a certain awareness of hidden power, which lies behind the course of nature and the events of human life.  At times there is present even a recognition of a supreme being, or still more of a Father.  This awareness and recognition results in a way of life that is imbued with a deep religious sense.  The religions which are found in more advanced civilizations endeavor by way of well-defined concepts and exact language to answer these questions.

The Catholic Church rejects nothing of what is true and holy in these religions.  She has a high regard for the manner of life and conduct, the precepts and doctrines which, although differing in many ways from her own teaching, nevertheless often reflect a ray of that truth which enlightens all men.  Yet she proclaims and is duty bound to proclaim without fail, Christ who is the way, the truth and the life (Jn.14:6).�  

The document focuses upon two groups, Muslims and Jews.

The Church has also a high regard for the Muslims.  They worship God, who is one, living and subsistent, merciful and almighty, the creator of heaven and earth, who has also spoken to men.  They strive to submit themselves without reserve to the hidden decrees of God, just as Abraham submitted himself to God’s plan, to whose faith Muslims eagerly link their own.  Although not acknowledging him as God, they venerate Jesus as prophet, his virgin mother they also honor, and even at times devoutly invoke.  Further, they await the day of judgment and the reward of God  following the resurrection of the dead.�

Lumen Gentium adds,

...the plan of salvation also includes those who acknowledge the Creator, in the first place amongst whom are the Moslems...�

Nostra Aetate also references the Jews specifically.  However, the quote which follows is taken from the Catechism and augments what is stated in Nostra Aetate.

When she delves into her own mystery, the Church, the people of God in the New Covenant, discovers her link with the Jewish People,  “the first to hear the word of God.”  The Jewish faith, unlike other non-Christian religions, is already a response to God’s revelation in the Old Covenant.  To the Jews “belong the sonship, the glory, the covenants, the giving of the law, the worship, and the promises; to them belong the patriarchs, and of their race, according to the flesh, is the Christ”; “for the gifts and the call of God are irrevocable.”�

For Discussion:

In what ways does this document present a position of limited universalism?

Does the Catholic Church regard Muslims and Jews as included among those who will be saved?  If so, what is the basis of this position?

Three:  Salvation

Roman Catholic salvation theology is driven by two defining tenets: first, man has been wounded by sin, and second, justification is incomplete without ultimate sanctification.  With the help of divine grace, sin’s wounds must be overcome and a life of charity must be produced.  Only then is justification assured.  Sanctification has been assimilated into justification in Catholic theology and thinking, so that as Catholics cooperate toward sanctification they increase their justification.  This, of course, runs counter to the Protestant doctrine of sola fide.

Justification

Man’s Condition

A theological understanding of man’s condition outside of Christ, in his sinful state, informs one’s approach to the doctrine of justification.  Man’s role in his own salvation is affected by the state that sin has left him in.  If man is dead in sin, then there is presumably nothing he can do about his own salvation.  He is dependant upon God.  If instead he has only been injured by sin, then he may contain within himself the necessary resources to recover from sin’s wound.

The whole human race is in Adam “as one body of one man.”  By this “unity of the human race” all men are implicated in Adam’s sin, as all are implicated in Christ’s justice.  Still, the transmission of original sin is a mystery that we cannot fully understand.  But we do know by Revelation that Adam had received original holiness and justice� not for himself alone, but for all human nature.  By yielding to the tempter, Adam and Eve committed a personal sin, but this sin affected the human nature that they would then transmit in a fallen state.  It is a sin which will be transmitted by propagation to all mankind, that is, by the transmission of a human nature deprived of original holiness and justice.  And that is why original sin is called “sin” only in an analogical sense: it is a sin “contracted” and not “committed”--a state and not an act.�

Although it is proper to each individual, original sin does not have the character of a personal fault in any of Adam’s descendants.  It is a deprivation of original holiness and justice, but human nature has not been totally corrupted: it is wounded in the natural powers proper to it; subject to ignorance, suffering, and the dominion of death; and inclined to sin--an inclination to evil that is called “concupiscence.”  Baptism, by imparting the life of Christ’s grace, erases original sin and turns a man back toward God, but the consequences for nature, weakened and inclined to evil, persist in man and summon him to spiritual battle.�

The Church’s teaching on the transmission of original sin was articulated more precisely in the fifth century, especially under the impulse of St. Augustine’s reflections against Pelagianism, and in the sixteenth century, in opposition to the Protestant Reformation.  Pelagius held that man could, by the natural power of free will and without the necessary help of God’s grace, lead a morally good life; he thus reduced the influence of Adam’s fault to bad example.  The first Protestant reformers, on the contrary, taught that original sin has radically perverted man and destroyed his freedom; they identified the sin inherited by each man with the tendency to evil (concupiscentia), which would be insurmountable.  The Church pronounced on the meaning of the data of Revelation on original sin especially at the second Council of Orange (529) and at the Council of Trent (1546).�

Catholicism attempts to bridge the gap between Pelagianism and Protestant theology.  Man needs grace, but he is not dead.  Justification in Catholicism might best be described as cooperative--God begins it, but man, with God’s help, finishes it.

Roman Catholicism is generally referred to as semi-Pelagian in its theological stance.  Pelagius taught that each person was born with a free will and the ability to choose good as well as evil.  He rejected the notion that man’s will had been affected by the fall of Adam.  Although Roman Catholicism differs from Pelagianism, it does acknowledge the cooperation of the human will with God’s grace in salvation--this being possible because the sin of Adam left man in a weakened condition but not spiritually dead.�

Faith

The Catechism stresses the importance of faith in salvation.

Believing in Jesus Christ and in the One who sent him for our salvation is necessary for obtaining that salvation.  “Since ‘without faith it is impossible to please [God]’ and to attain to the fellowship of his sons, therefore without faith no one has ever attained justification, nor will anyone obtain eternal life ‘but he who endures to the end’”�

Faith is an entirely free gift that God makes to man.  We can lose this priceless gift, as St. Paul indicated to St. Timothy: “Wage the good warfare, holding faith and a good conscience.  By rejecting conscience, certain persons have made shipwreck of their faith.”  To live, grow, and persevere in the faith until the end we must nourish it with the word of God; we must beg the Lord to increase our faith; it must be “working through charity,” abounding in hope, and rooted in the faith of the church.�

Justification

Justification includes both the removal of sins committed prior to Baptism and the infusion of faith, hope, and love for sanctification.  What Protestants understand to be sanctification, or growth in grace, and see to be a result of justification, Catholics believe to be a part of justification.  So a Catholic is not completely justified before God until he is fully sanctified.  Protestant Michael Horton explains:

Rome simply combined [at the Council of Trent] the two concepts into one: God justifies us through the process of our moving, by the power of God’s Spirit at work in our lives, from being unjust to becoming just.  In other words, men and women are accepted before God on the basis of their cooperation with God’s grace over the course of their lives, rather than on the basis of Christ’s finished work alone, received through faith alone, to the glory of God alone.�

The Catechism explains as follows:

...justification has two aspects.  Moved by grace, man turns toward God and away from sin, and so accepts forgiveness and righteousness from on high.�

Justification includes the remission of sins, sanctification, and the renewal of the inner man.�

Justification has been merited for us by the Passion of Christ.  It is granted to us through Baptism.  It conforms us to the righteousness of God, who justifies us.  It has for its goal the glory of God and of Christ, and the gift of eternal life.  It is the most excellent work of God’s mercy.�

Grace is the help God gives us to respond to our vocation of becoming his adopted sons.�

With justification, faith, hope, and charity are poured into our hearts, and obedience to the divine will is granted us.�

Justification establishes cooperation between God’s grace and man’s freedom.  On man’s part it is expressed by the assent of faith to the Word of God, which invites him to conversion, and in the cooperation of charity with the prompting of the Holy Spirit who precedes and preserves his assent....�

Merit

While the first work of justification is grounded solely on grace through faith, the completing work of justification is merited.  As the Catholic cooperates in charity with the promptings of the Holy Spirit he merits his sanctification, resulting in eternal life.  Eternal life is an earned privilege.

The term “merit” refers in general to the recompense owed by a community or a society for the action of one of its members...�

With regard to God, there is no strict right to any merit on the part of man.�

Since the initiative belongs to God in the order of grace, no one can merit the initial grace of forgiveness and justification, at the beginning of conversion.   Moved by the Holy Spirit and by charity, we can then merit for ourselves and for others the graces needed for our sanctification, for the increase of grace and charity, and for the attainment of eternal life.  Even temporal goods like health and friendship can be merited in accordance with God’s wisdom.  These graces and goods are the object of Christian prayer.  Prayer attends to the grace we need for meritorious actions.�

The children of our holy mother the Church rightly hope for the grace of final perseverance and the recompense of God their Father for the good works accomplished with his grace in communion with Jesus.�

For Discussion:

Develop a biblical understanding of the transmission of original sin utilizing Genesis 3 and Romans 5:12-21.  Explain the concept of imputation of sin.  Compare and contrast your work with Catholic thought.

To what extent has sin impacted man from a biblical standpoint?  Justify your response with Scripture.  Has human nature been totally corrupted or just wounded?

How might a semi-Pelagian view of sin affect one’s approach to justification?

Biblically, what is the role of faith in salvation?  Can faith be lost?  Does the loss of faith necessitate the loss of salvation?

Contrast the terms infuse and impute.  Which one most accurately describes how righteousness is received when an individual becomes a believer?  Refer to Romans 4:3-5.

Describe in your own words the difference in understanding between Protestants and Catholics regarding the relationship of sanctification to justification.  What Bible texts support the Protestant understanding?

To what biblical support might Catholics appeal for assimilating sanctification into justification?

What is the extent of the forgiveness received at Catholic baptism?

What specific wording in the Catechism (quoted above) supports the conclusion that Catholics have combined justification and sanctification?

What assurance of salvation exists for the Catholic?

How might assurance of salvation re-orient the Catholic’s response to God on a daily basis?  How would this impact his motivations?

The Sacramental Economy

Introduction

Excepting the sacrament of Baptism, which produces justification, the sacramental economy is the currency of the cooperative aspect of justification, or sanctification.  Participation in the sacraments yields the needed grace for charity, which continues and perfects justification.

The liturgy, in its turn, moves the faithful filled with “the paschal sacraments” to be “one in holiness”; it prays that “they hold fast in their lives what they have grasped by their faith.”  The renewal in the Eucharist of the covenant between the Lord and man draws the faithful and sets them aflame with Christ’s insistent love.  From the liturgy, therefore, and especially from the Eucharist, grace is poured forth upon us as from a fountain, and the sanctification of men in Christ and the glorification of God to which all other activities of the church are directed, as toward their end, are acheived with maximum effectiveness.�

Liturgy and Sacrament

In Christian tradition [liturgy] means the participation of the People of God in “the work of God.”  Through the liturgy Christ, our redeemer and high priest, continues the work of our redemption in, with, and through his Church.�

“Seated at the right hand of the Father” and pouring out the Holy Spirit on his Body which is the Church, Christ now acts through the sacraments he instituted to communicate his grace.  The sacraments are perceptible signs (words and actions) accessible to our human nature.  By the action of Christ and the power of the Holy Spirit they make present efficaciously the grace that they signify.�

The Church affirms that for believers the sacraments of the New Covenant are necessary for salvation.  “Sacramental grace” is the grace of the Holy Spirit, given by Christ and proper to each sacrament.  The Spirit heals and transforms those who receive him by conforming them to the Son of God.  The fruit of the sacramental life is that the Spirit of adoption makes the faithful partakers in the divine nature by uniting them in a living union with the only Son, the Savior.�

The Unique Paschal Event

The Catholic’s understanding of the death-burial-resurrection event as a unique ever-abiding event explains it’s presence in the sacraments.  The sacrifice of Christ is not only historical, but is also an ever-present event producing present results.

In the liturgy of the Church, it is principally his own Paschal mystery that Christ signifies and makes present.  During his earthly life Jesus announced his Paschal mystery by his teaching and anticipated it by his actions.  When his hour comes, he lives out the unique event of history which does not pass away: Jesus dies, is buried, rises from the dead, and is seated at the right hand of the Father “once for all.”  His Paschal mystery is a real event that occurred in our history, but it is unique: all other historical events happen once, and then they pass away, swallowed up in the past.  The Paschal mystery of Christ, by contrast, cannot remain only in the past, because by his death he destroyed death, and all that Christ is--all that he did and suffered for all men--participates in the divine eternity, and so transcends all times while being made present in them all.  The event of the Cross and Resurrection abides and draws everything toward life.�

The Seven Sacraments

One: Baptism

Through Baptism we are freed from sin and reborn as sons of God; we become members of Christ, are incorporated into the Church and made sharers in her mission...�

...it signifies and actually brings about the birth of water and the Spirit without which no one “can enter the kingdom of God.”�

Special emphasis is directed toward the Baptism of infants,

Born with a fallen human nature and tainted by original sin, children also have need of the new birth in Baptism to be freed from the power of darkness and brought into the realm of the freedom of the children of God, to which all men are called.  The sheer gratuitousness of the grace of salvation is particularly manifest in infant Baptism.  The Church and the parents would deny a child the priceless grace of becoming a child of God were they not to confer Baptism shortly after birth.�

Two principal effects result from the sacrament of Baptism,

By Baptism all sins are forgiven, original sin and all personal sins, as well as all punishments for sin.  In those who have been reborn nothing remains that would impede their entry into the Kingdom of God, neither Adam’s sin, nor personal sin, nor the consequences of sin...�

The Most Holy Trinity gives the baptized sanctifying grace, the grace of justification:��--enabling them to believe in God...�--giving them the power to live and act under the prompting of the Holy Spirit...�--allowing them to grow in goodness...�

Two: Confirmation

...the reception of the sacrament of confirmation is necessary for the completion of baptismal grace.  For “by the sacrament of Confirmation, [the baptized] are more perfectly bound to the Church and are enriched with a special strength of the Holy Spirit.�

The essential rite of Confirmation is annointing the forehead of the baptized with sacred chrism, together with the laying on of the minister’s hand and the words: “Accipe signaculum doni Spiritus Sancti” (Be sealed with the Gift of the Holy Spirit.)...�

The effect of the sacrament of Confirmation is the “full outpouring of the Holy Spirit”� resulting in an “increase and deepening of baptismal grace.”�  The baptized believer must be in a state of grace to receive Confirmation.  To insure this, the sacrament of Penance is urged prior to receiving the sacrament of Confirmation.  Confirmation is often celebrated alongside Baptism eliminating this concern.

Three: Eucharist

The Eucharist, also referred to as Holy Communion and Holy Mass, “makes present the one sacrifice of Christ the Savior.”�  It is the centerpiece of the sacramental economy and of the Church’s life.  In the Eucharist, the sacrifice of the cross is perpetuated throughout the ages.

a. The Celebration’s Movement

The Eucharist begins with a homily, which is followed by the presentation of the offerings, the bread and wine.  The anaphora, the portion of the liturgy in which the elements are offered as a sacrifice, follows.

In the preface, the Church gives thanks to the Father, through Christ, in the Holy Spirit, for all his works: creation, redemption, and sanctification.�

In the epiclesis, the Church asks the Father to send his Holy Spirit on the bread and wine, so that by his power they may become the body and blood of Jesus Christ and so that those who take part in the Eucharist may be one body and one spirit.�

In the institution narrative, the power of the words and the action of Christ, and the power of the Holy Spirit, make sacramentally present under the species of bread and wine Christ’s body and blood, his sacrifice offered on the cross once for all.�

In the anamnesis that follows, the Church calls to mind the Passion, resurrection, and glorious return of Christ Jesus; she presents to the Father the offering of his Son which reconciles us with him.�

In the intercessions, the Church indicates that the Eucharist is celebrated in communion with the whole Church in heaven and on earth, the living and the dead, and in communion with the pastors of the Church, the Pope, the diocesan bishop, his presbyterium and his deacons, and all the bishops of the whole world together with their Churches.�

In the communion, preceded by the Lord’s prayer and the breaking of the bread, the faithful receive “the bread of heaven” and “the cup of salvation,” the body and blood of Christ...�

b. The Eucharist as Sacrifice

When the Church celebrates the Eucharist, she commemorates Christ’s Passover, and it is made present: the sacrifice Christ offered once for all on the cross remains ever present.  “As often as the sacrifice of the Cross by which ‘Christ our Pasch has been sacrificed’ is celebrated on the altar, the work of our redemption is carried out.”�

...the Eucharist is also a sacrifice.�

In the Eucharist Christ gives us the very body which he gave up for us on the cross, the very blood which he “poured out for many for the forgiveness of sins.”�

The Eucharist is thus a sacrifice because it re-presents (makes present) the sacrifice of the cross...�

The sacrifice of Christ and the sacrifice of the Eucharist are one single sacrifice: “The victim is one and the same: the same now offers through the ministry of priests, who then offered himself on the cross; only the manner of offering is different.”  “In this divine sacrifice which is celebrated in the Mass, the same Christ who offered himself once in a bloody manner on the altar of the cross is contained and is offered in an unbloody manner.”�

The Eucharist is also the sacrifice of the Church.�  The lives of the faithful, their praise, sufferings, prayer, and work, are united with those of Christ and with his total offering, and so acquire a new value.�  To the offering of Christ are united not only the members still here on earth, but also those already in the glory of heaven.�

The Eucharistic sacrifice is also offered for the faithful departed who “have died in Christ but are not yet wholly purified,” so that they may be able to enter into the light and peace of Christ...�

c. The Presence of Christ

Christ is present in the Eucharist by virtue of transubstantiation, a divine action whereby the bread and wine are changed into the body and blood.

In the most blessed sacrament of the Eucharist “the body and blood, together with the soul and divinity, of our Lord Jesus Christ and, therefore, the whole Christ is truly, really, and substantially contained.”�

The Eucharistic presence of Christ begins at the moment of the consecration and endures as long as the Eucharistic species subsist.�

Worship of the Eucharist.  In the liturgy of the Mass we express our faith in the real presence of Christ under the species of bread and wine by, among other ways, genuflecting or bowing deeply as a sign of adoration of the Lord.  “The Catholic Church has always offered and still offers to the sacrament of the Eucharist the cult of adoration, not only during Mass, but also outside of it, reserving the consecrated hosts with the utmost care, exposing them to the solemn veneration of the faithful, and carrying them in procession.”�

d. The Fruits of The Eucharist

Communion with the flesh of the risen Christ...preserves, increases, and renews the life of grace received at Baptism.�

The Eucharist strengthens our charity, which tends to be weakened in daily life; and this living charity wipes away venial sins.�

By the same charity that it enkindles in us, the Eucharist preserves us from future mortal sins.�

Four: Penance or Reconciliation

Penance, or Reconciliation, restores the Catholic to grace after he sins.  Penance provides, from God’s mercy, pardon for offenses committed against him and reconciles the repentant Catholic to the Church.  Penance is an essential remedy available to the Catholic to be relied upon during the course of sanctification.  Without the sacrament of Penance, the Catholic guilty of mortal sin, having lost his baptismal grace, could not be restored to grace, and so would be condemned to hell.  For this reason, Penance is also thought of as the second conversion, Baptism being the first conversion.

a. Sin in Catholicism

Catholicism evaluates sin according to the degree of seriousness.  Mortal sin destroys charity in the heart and turns the Catholic away from God, necessitating the sacrament of Penance for resolution.  Venial sin offends and wounds charity, but does not destroy it.

For a sin to be mortal, three conditions must together be met: “Mortal sin is sin whose object is grave matter and which is also committed with full knowledge and deliberate consent.”�

Grave matter is specified by the Ten Commandments, corresponding to the answer of Jesus to the rich young man: “Do not kill, Do not commit adultery, Do not steal, Do not bear false witness, Do not defraud, Honor your father and mother.”  The gravity of sins is more or less great: murder is graver than theft.  One must also take into account who is wronged: violence against parents is in itself graver than violence against a stranger.�

Venial sin weakens charity...[and]...merits temporal punishment.  Deliberate and unrepented venial sin disposes us little by little to commit mortal sin. However venial sin does not set us in direct opposition to the will and friendship of God; it does not break the covenant with God.  With God’s grace it is humanly reparable.�

b. Penance a Matter of the Heart

Jesus’ call to conversion and penance, like that of the prophets before him, does not aim at outward works, “sackcloth and ashes,” fasting and mortification, but at the conversion of the heart, interior conversion.  Without this, such penances remain sterile and false; however, interior conversion urges expression in visible signs, gestures and works of penance.�

c. Its Essential Elements

It comprises two equally essential elements: on the one hand, the acts of the man who undergoes conversion through the action of the Holy Spirit: namely, contrition, confession, and satisfaction; on the other, God’s action through the intervention of the Church.  The Church...through the bishop and his priests forgives sins in the name of Jesus Christ and determines the manner of satisfaction.�

Confession to a priest is an essential part of the sacrament of Penance...�

Without being strictly necessary, confession of everyday faults (venial sins) is nevertheless strongly recommended...�

Many sins wrong our neighbor.  One must do what is possible in order to repair the harm.  But sin also injures and weakens the sinner himself, as well as his relationships with God and neighbor.  Absolution takes away sin, but it does not remedy all the disorders sin has caused.  Raised up from sin, the sinner must still recover his full spiritual health by doing something more to make amends for the sin: he must “make satisfaction for” or “expiate” his sins.  This satisfaction is also called “penance.”�

The penance the confessor imposes must take into account the penitent’s personal situation and must seek his spiritual good.  It must correspond as far as possible with the gravity and nature of the sins committed.  It can consist of prayer, an offering, works of mercy, service of neighbor, voluntary self-denial, sacrifices, and above all the patient acceptance of the cross we must bear.�

(Indulgences)

The doctrine of indulgences is closely related to the sacrament of Penance, and so is presented here.  This doctrine also involves the Treasury of the Church which was discussed in the previous chapter.

“An indulgence is a remission before God of the temporal punishment due to sins whose guilt has already been forgiven...”�

“An indulgence is partial or plenary according as it removes either part or all of the temporal punishment due to sin.”�

An indulgence provides a pardon of the need to make satisfaction in completing Penance.  The Catechism explains,

To understand this doctrine and practice of the Church, it is necessary to understand that sin has a double consequence.  Grave sin deprives us of communion with God and therefore makes us incapable of eternal life, the privation of which is called the “eternal punishment” of sin.  On the other hand every sin, even venial, entails an unhealthy attachment to creatures, which must be purified either here on earth, or after death in the state called Purgatory.  This purification frees one from what is called the “temporal punishment” of sin.  These two punishments must not be conceived as a kind of vengeance inflicted by God from without, but as following from the very nature of sin.  A conversion which proceeds from a fervent charity can attain the complete purification of the sinner in such a way that no punishment would remain.�

The forgiveness of sin and restoration of communion with God entail the remission of the eternal punishment of sin, but temporal punishment of sin remains.  While patiently bearing sufferings and trials of all kinds and, when the day comes, serenely facing death, the Christian must strive to accept this temporal punishment of sin as a grace.  He should strive by works of mercy and charity, as well as by prayer and the various practices of penance, to put off completely the “old man” and to put on the “new man.”�

Indulgences are obtained from the Treasury of the Church, which is a bank of spiritual goods, or satisfactions available for distribution by the Church.

An indulgence is obtained through the Church who, by virtue of the power of binding and loosing granted her by Christ Jesus, intervenes in favor of individual Christians and opens for them the treasury of the merits of Christ and the saints to obtain from the Father of mercies the remission of the temporal punishments due for their sins.�

Since the faithful departed now being purified are also members of the same communion of saints, one way we can help them is to obtain indulgences for them, so that the temporal punishments due for their sins may be remitted.�

Five: Annointing of the Sick

This sacrament was formerly known as Extreme Unction, as it was conferred almost exclusively at the point of death.  The sacrament is now used in the case of grave illness, and it is a repeatable sacrament.

The sacrament of Anointing of the Sick has as its purpose the conferral of a special grace on the Christian experiencing the difficulties inherent in the condition of grave illness or old age.�

The proper time for receiving this holy anointing has certainly arrived when the believer begins to be in danger of death because of illness or old age.�

Each time a Christian falls seriously ill, he may receive the Anointing of the Sick, and also when, after he has received it, the illness worsens.�

The special grace of the sacrament of the Anointing of the Sick has as its affects:

--the uniting of the person to the passion of Christ, for his own good and that of the whole Church;

--the strengthening, peace, and courage to endure in a Christian manner the sufferings of illness or old age;

--the forgiveness of sins, if the sick person was not able to obtain it through the sacrament of Penance;

--the restoration of health, if it is conducive to the salvation of his soul;

--the preparation for passing over to eternal life.�

Six: Holy Orders

In the sacrament of Holy Orders the recipient is ordained into the line of apostolic succession, granting him sacerdotal power� in the case of consecration to the episcopate (bishops) and the presbyterate (priests).  Sacerdotal power does not apply to deacons, though they are consecrated through this sacrament as well.

The sacrament of Holy Orders communicates a “sacred power” which is none other than that of Christ.�

The bishop receives the fullness of the sacrament of Holy Orders, which integrates him into the episcopal college and makes him the visible head of the particular Church entrusted to him.  As successors of the apostles and members of the college, the bishops share in the apostolic responsibility and mission of the whole Church under the authority of the Pope.�

Priests are united with the bishops in sacerdotal dignity and at the same time depend on them in the exercise of their pastoral functions; they are called to be the bishops’ prudent co-workers.  They form around their bishop the presbyterium which bears responsibility with him for the particular Church.  They receive from the bishop the charge of a parish community or a determinate ecclesial office.�

Seven: Matrimony

The sacrament of Matrimony signifies the union of Christ and the Church.  It gives spouses the grace to love each other with the love with which Christ has loved his Church; the grace of the sacrament thus perfects the human love of the spouses, strengthens their indissoluble unity, and sanctifies them on the way to eternal life.�

For Discussion:

Is there any scriptural basis for the Catholic understanding of a transcendent Paschal event?  Is there any theological necessity of a transcendent Paschal event?

Does Catholic theology hold to baptismal regeneration?  Develop the scriptural alternative to baptismal regeneration.

In the case of infant baptism faith is obviously not essential.  How does this coordinate with the earlier statement regarding the prerequisite of faith for salvation?

What is the evangelical view of the Lord’s supper termed?  Defend this view scripturally.  How might a Catholic defend his view (transubstantiation) with the Bible?

State in your own words the meaning and value of the Eucharist to the Catholic.

Is the Catholic Eucharist actually a sacrifice for sins?  If so, which sins?  In your view, is the Protestant Lord’s Supper a sacrifice for sins?

How does the Catholic view of the Eucharist as sacrifice compare/contrast with Hebrews 7-10?  What is the extent of Christ’s sacrifice according to Scripture?

What is the significance to the believer of the doctrine of eternal security?  Provide a biblical defense for this Protestant doctrine.  What attraction might this doctrine have to Catholics?

What biblical support exists for the classification of sins as either venial or mortal in Catholicism?

Can Venial sins pile up and become mortal sins?

If penance is a matter of interior conversion, can the priest really absolve sins?

On what biblical grounds must a Catholic make satisfaction for his sins?  Would you consider this a form of works salvation?  How does Galatians 3:3 inform this?

Part Two�Contemporary Issues

Four: Liberation Theology

Introduction

Latin American liberation theology is a socio-economic, political theology that seeks to bring eternal and temporal concerns into one entity.  It attempts to unite “evangelization and the inspiration of the temporal sphere,”� or church and world.  It seeks to identify salvation with human liberation with the aim of creating a new humanity.�  Its origin lies in the long-standing poverty of Latin America.

Underlying liberation theology is a prophetic and comradely commitment to the life, cause, and struggle of these millions of debased and marginalized human beings, a commitment to ending this historical-social iniquity.�

Theology as Critical Reflection on Praxis

Liberation theology is not theology in the sense of theology as organizing and defending biblical truths.  Such theology begins with the text of Scripture and then addresses the world.  Liberation theology, instead, begins with a “critical reflection on humankind”� and on “the presence and activity of the Church in the world.”�

Theological reflection would then necessarily be a criticism of society and the Church...�

The pastoral activity of the church does not flow as a conclusion from theological premises.  Theology does not produce pastoral activity; rather it reflects upon it.  Theology must be able to find in pastoral activity the presence of the Spirit inspiring the action of the Christian community.�

Instead of using only revelation and tradition as starting points, as classical theology has generally done, it must start with facts and questions derived from the world and from history.�

Traditional theology has, according to liberationists, focused upon systemization and defense of biblical revelation to the extent of neglecting its responsibility to the world.  Liberation theology reverses that.  To be a liberationist one must be integrated into activities aimed at liberating the oppressed and constructing the new humanity.  The emphasis is on orthopraxis as opposed to orthodoxy.  Speaking of orthopraxis, Gutierrez explains,

The intention...is not to deny the meaning of orthodoxy, understood as a proclamation of and reflection on statements considered to be true.  Rather, the goal is to balance and even to reject the primacy and almost exclusiveness which doctrine has enjoyed in Christian life and above all to modify the emphasis, often obsessive, upon the attainment of an orthodoxy which is often nothing more than fidelity to an obsolete tradition or a debatable interpretation.  In a more positive vein, the intention is to recognize the work and importance of concrete behavior, of deeds, of action, of praxis in the Christian life.�

Liberation theology, then, stresses action over reflection

Here what is needed is not so much contemplation as effective action for liberation.  The crucified needs to be raised to life.  We are on the side of the poor only when we struggle alongside them against the poverty that has been unjustly created and forced on them.  Service and solidarity with the oppressed also implies an act of love for the suffering Christ, a liturgy pleasing to God.�

Aid, Development and Dependence

Historically, the developed nations of the world have attempted to resolve the problem of third-world poverty through aid and/or development.  Aid is seen by liberationists as only a Band-Aid solution to the impoverishment of many Latin Americans.  Feeding the poor doesn’t resolve their impoverishment.  Aid programs offer no long-term solutions.  Neither does development (or Reformism).  

“Reformism” seeks to improve the situation of the poor, but always within existing social relationships and the basic structuring of society, which rules out greater participation by all and diminution in the privileges enjoyed by the ruling classes.  Reformism can lead to great feats of development in the poorer nations, but this development is nearly always at the expense of the oppressed poor and very rarely in their favor.  For example, in 1964 the Brazilian economy ranked 46th in the world; in 1984 it ranked 8th.  The last twenty years have seen undeniable technological and industrial progress, but at the same time there has been a considerable worsening of social conditions for the poor, with exploitation, destitution, and hunger on a scale previously unknown in Brazilian history.  This has been the price paid by the poor for this type of elitist, exploitative, and exclusivist development in which, in the words of Pope John Paul II, the rich become even richer at the expense of the poor who become even poorer.�

The failure of developmentalism, according to Gustavo Gutierrez, is its blindness to the dependency of the underdeveloped countries upon the developed ones.

For some time now, another point of view has been gaining ground in Latin America.  It has become ever clearer that underdevelopment is the end result of a process.  Therefore, it must be studied from a historical perspective, that is, in relationship to the development and expansion of the great capitalist countries.  The underdevelopment of the poor countries, as an overall social fact, appears in its true light: as the historical by-product of the development of other countries.  The dynamics of the capitalist economy lead to the establishment of a center and a periphery, simultaneously generating progress and growing wealth for the few and social imbalances, political tensions, and poverty for the many.�

Hence, underdevelopment, according to liberation theologians is the by-product of capitalism.  The presence of capitalistic economies in the world inherently produces a periphery of underdeveloped, or oppressed, countries.  Liberation, then, is greater than economic improvement, it involves social and political aspects.

The poor can break out of their situation of oppression only by working out a strategy better able to change social conditions: the strategy of liberation.  In liberation, the oppressed come together, come to understand their situation through the process of conscientization�, discover the causes of their oppression, organize themselves into movements, and act in a coordinated fashion.  First, they claim everything that the existing system can give: better wages, working conditions, health care, education, housing, and so forth; then they work toward the transformation of present society in the direction of a new society characterized by widespread participation, a better and more just balance among social classes and more worthy ways of life.�

Liberation Defined on Three Levels

Liberation involves more than simply the elimination of poverty, as has already been seen.  Gutierrez sees three levels of meaning of the concept of liberation.  The three are interdependent and refer to a single, complex process.�

In the first place, liberation expresses the aspirations of oppressed peoples and social classes, emphasizing the conflictual aspect of the economic, social, and political process which puts them at odds with wealthy nations and oppressive classes.

At a deeper level, liberation can be applied to an understanding of history.  Humankind is seen as assuming conscious responsibility for its own destiny.  This understanding provides a dynamic context and broadens the horizons of the desired social changes.  In this perspective the unfolding of all the dimensions of humanness is demanded--persons who make themselves throughout their life and throughout history.  The gradual conquest of true freedom leads to the creation of a new humankind and a qualitatively different society.

Finally...the word liberation allows for another approach leading to the biblical sources which inspire the presence and action of humankind in history.  In the Bible, Christ is presented as the one who brings us liberation.  Christ the Savior liberates from sin, which is the ultimate root of all disruption of friendship and of all injustice and oppression.�

As can be seen from this, liberation is aimed at developing a just society in which humanness is fully realized.  Liberation from sin, provided by Christ, is the motivating force and inspiration for pursuing the liberation of society and humankind, producing the new humanity.

Marxist Socialism

Liberationists reject capitalism for Marxist socialism.  They believe capitalism is the culprit of Latin America’s social ills.  Marxism, on the other hand, contains useful concepts for building the new humanity.

...groups and individuals who have raised the banner of Latin American liberation are most frequently of socialist inspiration; socialism, moreover, represents the most fruitful and far-reaching approach.�

For some, participation in this process of liberation means not allowing themselves to be intimidated by the accusation of being “communist.”  On the positive side it can even mean taking the path of socialism.  A group of Colombian priests affirmed, “We forthrightly denounce neocolonial capitalism, since it is incapable of solving the acute problems that confront our people.  We are led to direct our efforts and actions toward the building of a Socialist type of society that would allow us to eliminate all forms of man’s exploitation of his fellow man, and that fits in with the historical tendencies of our time and the distinctive character of Colombians.”�

Sin, Redemption and Social Progress

As stated initially, liberation theology identifies salvation and human liberation.

...salvation embraces all persons and the whole person; the liberating action of Christ--made human in this history and not in a history marginal to real human life--is at the heart of the historical current of humanity; the struggle for a just society is in its own right very much a part of salvation history.�

Liberationists “consider temporal progress as a continuation of the work of creation.”�  Since the world is affected by sin, salvation has become an essential element of creation, or re-creation.  Hence, temporal progress is contingent on redemption.  Or stated otherwise, redemption produces temporal progress.

Sin, according to liberationists, refers not so much to individual fallenness as to social inhumanity.  Sin is viewed primarily in its collective dimensions, that is, on the level of social evil.

...in the liberation approach sin is not considered as an individual, private, or merely interior reality--asserted just enough to necessitate “spiritual” redemption which does not challenge the order in which we live.  Sin is regarded as a social, historical fact...�

Sin is evident in oppressive structures, in the exploitation of humans by humans, in the domination and slavery of peoples, races, and social classes.�

This understanding of sin, according to Gutierrez, “...demands a radical liberation, which in turn necessarily implies political liberation.”�

This radical liberation is the gift which Christ offers us.  By his death and resurrection he redeems us from sin and all its consequences, as has been well said in the text we quote again: “It is the same God who, in the fullness of time, sends his Son in the flesh, so that he might come to liberate all men from all slavery to which sin has subjected them: hunger, misery, oppression, and ignorance, in a word, that injustice and hatred which have their origin in human selfishness.”�

Humanity as the Agent of Its Own Destiny

As was seen in the discussion on development and in the tri-level definition of liberation, liberationists expect humans both to liberate themselves and to become a people who have the opportunity and capability to control their own destiny.  Humans, especially oppressed people groups, are seen as the responsible agents of their own liberation and redevelopment of society.

The liberation of our continent means more than overcoming economic, social, and political dependence.  It means, in a deeper sense, to see the becoming of  humankind as a process of human emancipation in history.  It is to see humanity in search of a qualitatively different society in which it will be free from all servitude, in which it will be the artisan of its own destiny.  It is to seek the building up of a new humanity.�

This vision is what in the last instance sustains the liberation efforts of Latin Americans.  But in order for this liberation to be authentic and complete, it has to be undertaken by the oppressed themselves and so must stem from the values proper to them.  Only in this context can a true cultural revolution come about.�

...we will have an authentic theology of liberation only when the oppressed themselves can freely raise their voice and express themselves directly and creatively in society and in the heart of the People of God, when they themselves “account for the hope,” which they bear, when they are the protagonists of their own liberation.�

Humanity as the Temple of God

According to liberationists, God is encountered in humanity and in human history (Hence, the starting point of theology being orthopraxis).  Liberation theology is explicitly universal.

God is manifested visibly in the humanity of Christ, the God-Man, irreversibly committed to human history.�

Christ is the temple of God.  This explains Paul’s insistence that the Christian community is a temple of living stones, and that each Christian, a member of this community, is a temple of the Holy Spirit...  The Spirit sent by the Father and the Son to carry the work of salvation to its fulfillment dwells in every human being--in persons who form part of a very specific fabric of human relationships, in persons who are in concrete historical situations.�

Furthermore, not only is the Christian a temple of God; every human being is.�

Since the Incarnation, humanity, every human being, history, is the living temple of God.  The “pro-fane,” that which is located outside the temple, no longer exists.�

To Know God Is to Do Justice

Since every human is the temple of God, as is history itself, then God is encountered as one involves himself with humans, and with the “process of humankind.”�  Loving God is, therefore, defined in terms of bringing justice to the poor and oppressed.

To despise ones neighbor (Prov. 14:21), to exploit the humble and poor worker, and to delay the payment of wages, is to offend God...�

Inversely, to know, that is to say, to love Yahweh is to do justice to the poor and oppressed.�

To know Yahweh, which in Biblical language is equivalent to saying to love Yahweh, is to establish just relationships among persons, it is to recognize the rights of the poor.  The God of Biblical revelation is known through interhuman justice.  When justice does not exist, God is not known; God is absent.�

Our encounter with the Lord occurs in our encounter with others, especially in the encounter with those whose human features have been disfigured by oppression, despoliation, and alienation and who have “no beauty, no majesty” but are the things “from which men turn away their eyes” (Isa. 53:2-3).  These are the marginal groups, who have fashioned a true culture for themselves and whose values one must understand if one wishes to reach them.  The salvation of humanity passes through them; they are the bearers of the meaning of history and “inherit the kingdom” (James 2:5).  Our attitude towards them, or rather our commitment to them, will indicate whether or not we are directing our existence in conformity with the will of the Father.�

Utopia

The term utopia (literally meaning “no place”), taken from Thomas More’s book entitled Utopia (1516), refers to “a qualitatively different society” and expresses “the aspiration to establish new social relations among human beings.”�  The ideal utopian society is a viable eschatological motivation for liberationists and for liberation activity.  Utopia is thought to be “the driving force of history,” and is “subversive of the existing order.”�

Utopia necessarily means a denunciation of the existing order.  Its deficiencies are to a large extent the reason for the emergence of a utopia.  The repudiation of a dehumanizing situation is an unavoidable aspect of utopia.  It is a matter of a complete rejection which attempts to strike at the roots of the evil.  This is why utopia is revolutionary and not reformist.�

But utopia is also an annunciation, an annunciation of what is not yet, but will be; it is the forecast of a different order of things, a new society.  It is the field of creative imagination which proposes the alternate values to those rejected.�

...denunciation and annunciation can be achieved only in praxis.�

If utopia does not lead to action in the present, it is an evasion of reality.�

The concept of utopia enables liberationists to bring faith and political action together.

Faith and political action will not enter into a correct and fruitful relationship except through the effort to create a new type of person in a different society, that is, except through utopia...  This plan provides the basis for the struggle for better living conditions.  Political liberation appears as a path toward the utopia of a freer, more human humankind, the protagonist of its own history.�

Finally, Gutierrez states that utopia is a human attainment:

The Gospel does not provide a utopia for us; this is a human work.�

For Discussion:

What authority do the Scriptures have in liberation theology?  What is the authority in liberation theology?

What is your understanding of theology as a “critical reflection on praxis?”

What might “facts and questions derived from the world and from history” encompass?

Based on the content included above, define the term orthopraxis?

Do you agree with liberation theology’s assessment of developmentalism and dependency?  Why or why not?

What role does God have in liberation theology?  What position does liberation theology give to man?

What is the Gospel according to liberation theology?

What are the positive contributions that liberation theology makes to evangelical thinking?

What are the weaknesses of liberation theology?

�Five:  �Evangelicals and Catholics Together�

The document reproduced below is the product of a group of Evangelicals and Roman Catholics who envision unity between themselves.  This unity, according to the authors, is essential for continued missionary expansion into the third millennium.  The conflict that exists between Roman Catholics and Evangelicals around the world is seen as crippling to the progress of the Gospel.  The consultation that produced this document sought to discover and resolve issues that continue to prevent cooperation in mission.

The Christian Mission in the Third Millennium

The following statement is the product of consultation, beginning in September 1992, between Evangelical Protestant and Roman Catholic Christians. Appended to the text is a list of participants in the consultation and of others who have given their support to this declaration.

(1) We are Evangelical Protestants and Roman Catholics who have been led through prayer, study, and discussion to common convictions about Christian faith and mission. This statement cannot speak officially for our communities. It does intend to speak responsibly from our communities and to our communities. In this statement we address what we have discovered both about our unity and about our differences. We are aware that our experience reflects the distinctive circumstances and opportunities of Evangelicals and Catholics living together in North America. At the same time, we believe that what we have discovered and resolved is pertinent to the relationship between Evangelicals and Catholics in other parts of the world. We therefore commend this statement to their prayerful consideration.

(2) As the Second Millennium draws to a close, the Christian mission in world history faces a moment of daunting opportunity and responsibility. If in the merciful and mysterious ways of God the Second Coming is delayed, we enter upon a Third Millennium that could be, in the words of John Paul II, “a springtime of world missions.” (Redemptoris Missio)

(3) As Christ is one, so the Christian mission is one. That one mission can be and should be advanced in diverse ways. Legitimate diversity, however, should not be confused with existing divisions between Christians that obscure the one Christ and hinder the one mission. There is a necessary connection between the visible unity of Christians and the mission of the one Christ. We together pray for the fulfillment of the prayer of Our Lord: “May they all be one; as you, Father, are in me and I in you, so also may they be in us, that the world may believe that you sent me.” (John 17) We together, Evangelicals and Catholics, confess our sins against the unity that Christ intends for all his disciples.

(4) The one Christ and one mission includes many other Christians, notably the Eastern Orthodox and those Protestants not commonly identified as Evangelical. All Christians are encompassed in the prayer, “May they all be one.” Our present statement attends to the specific problems and opportunities in the relationship between Roman Catholics and Evangelical Protestants. 

(5) As we near the Third Millennium, there are approximately 1.7 billion Christians in the world. About a billion of these are Catholics and more than 300 million are Evangelical Protestants. The century now drawing to a close has been the greatest century of missionary expansion in Christian history. We pray and we believe that this expansion has prepared the way for yet greater missionary endeavor in the first century of the Third Millennium.

(6) The two communities in world Christianity that are most evangelistically assertive and most rapidly growing are Evangelicals and Catholics. In many parts of the world, the relationship between these communities is marked more by conflict than by cooperation, more by animosity than by love, more by suspicion than by trust, more by propaganda and ignorance than by respect for the truth. This is alarmingly the case in Latin America, increasingly the case in Eastern Europe, and too often the case in our own country.

(7) Without ignoring conflicts between and within other Christian communities, we address ourselves to the relationship between Evangelicals and Catholics, who constitute the growing edge of missionary expansion at present and, most likely, in the century ahead. In doing so, we hope that what we have discovered and resolved may be of help in other situations of conflict, such as that among Orthodox, Evangelicals, and Catholics in Eastern Europe. While we are gratefully aware of ongoing efforts to address tensions among these communities, the shameful reality is that, in many places around the world, the scandal of conflict between Christians obscures the scandal of the cross, thus crippling the one mission of the one Christ.

(8) As in times past, so also today and in the future, the Christian mission, which is directed to the entire human community, must be advanced against formidable opposition. In some cultures, that mission encounters resurgent spiritualities and religions that are explicitly hostile to the claims of the Christ. Islam, which in many instances denies the freedom to witness to the Gospel, must be of increasing concern to those who care about religious freedom and the Christian mission. Mutually respectful conversation between Muslims and Christians should be encouraged in the hope that more of the world will, in the oft-repeated words of John Paul II, “open the door to Christ.” At the same time, in our so-called developed societies, a widespread secularization increasingly descends into moral, intellectual, and spiritual nihilism that denies not only the One who is the Truth but the very idea of truth itself.

(9) We enter the twenty-first century without illusions. With Paul and the Christians of the first century, we know that “we are not contending against flesh and blood, but against the principalities, against the powers, against the world rulers of this present darkness, against the spiritual hosts of wickedness in the heavenly places.” (Ephesians 6) As Evangelicals and Catholics, we dare not by needless and loveless conflict between ourselves give aid and comfort to the enemies of the cause of Christ.

(10) The love of Christ compels us and we are therefore resolved to avoid such conflict between our communities and, where such conflict exists, to do what we can to reduce and eliminate it. Beyond that, we are called and we are therefore resolved to explore patterns of working and witnessing together in order to advance the one mission of Christ. Our common resolve is not based merely on a desire for harmony. We reject any appearance of harmony that is purchased at the price of truth. Our common resolve is made imperative by obedience to the truth of God revealed in the Word of God, the Holy Scriptures, and by the trust in the promise of the Holy Spirit’s guidance until Our Lord returns in glory to judge the living and the dead.

The mission that we embrace together is the necessary consequence of the faith that we affirm together.��We Affirm Together

(11) Jesus Christ is Lord. That is the first and final affirmation that Christians make about all of reality. He is the One sent by God to be Lord and Savior of all: “And there is salvation in no one else, for there is no other name under heaven given among men by which we must be saved.” (Acts 4) Christians are people ahead of time, those who proclaim now what will one day be acknowledged by all, that Jesus Christ is Lord. (Philippians 2)

(12) We affirm together that we are justified by grace through faith because of Christ. Living faith is active in love that is nothing less than the love of Christ, for we together say with Paul: “I have been crucified with Christ; it is no longer I who live, but Christ who lives in me; and the life I now live in the flesh I live by faith in the Son of God, who loved me and gave himself for me.” (Galatians 2)

(13) All who accept Christ as Lord and Savior are brothers and sisters in Christ. Evangelicals and Catholics are brothers and sisters in Christ. We have not chosen one another, just as we have not chosen Christ. He has chosen us, and he has chosen us to be his together. (John 15) However imperfect our communion with one another, however deep our disagreements with one another, we recognize that there is but one church of Christ. There is one church because there is one Christ and the church is his body. However difficult the way, we recognize that we are called by God to a fuller realization of our unity in the body of Christ. The only unity to which we would give expression is unity in the truth, and the truth is this: “There is one body and one Spirit, just as you were called to the one hope that belongs to your call, one Lord, one faith, one baptism, one God and Father of us all, who is above all and through all and in all.” (Ephesians 4).

(14) We affirm together that Christians are to teach and live in obedience to the divinely inspired Scriptures, which are the infallible Word of God. We further affirm together that Christ has promised to his church the gift of the Holy Sprit who will lead us into all truth in discerning and declaring the teaching of Scripture. (John 16) We recognize together that the Holy Spirit has so guided his church in the past. In, for instance, the formation of the canon of the Scriptures, and in the orthodox response to the great Christological and Trinitarian controversies of the early centuries, we confidently acknowledge the guidance of the Holy Spirit. In faithful response to the Spirit’s leading, the church formulated the Apostle’s Creed, which we can and hereby do affirm together as an accurate statement of scriptural truth:

I believe in God, the Father almighty, creator of heaven and earth.

I believe in Jesus Christ, his only Son, our Lord. He was conceived by the power of the Holy Spirit and born of the virgin Mary. He suffered under Pontius Pilate, was crucified, died and was buried. He descended into hell. On the third day he rose again. He ascended into heaven, and is seated at the right hand of the Father. He will come again to judge the living and the dead.��I believe in the Holy Spirit, the holy catholic Church, the communion of saints, the forgiveness of sins, the resurrection of the body, and the life everlasting. Amen.

We Hope Together

(15) We hope together that all people will come to faith in Jesus Christ as Lord and Savior. This hope makes necessary the church’s missionary zeal. “But how are they to call upon him in whom the have not believed? And how are they to believe in him of whom they have never heard? And how are they to hear without a preacher? And how can men preach unless they are sent?” (Romans 10) The church is by nature, in all places and at all times, in mission. Our missionary hope is inspired by the revealed desire of God that “all should be saved and come to a knowledge of the truth.” (1 Timothy 2).

(16) The church lives by and for the Great Commission: “Go therefore and make disciples of all nations, baptizing them in the name of the Father and of the Son and of the Holy Spirit, teaching them to observe all that I have commanded you; and lo, I am with you always, to the close of the age.” (Matthew 28)

(17) Unity and love among Christians is an integral part of our missionary witness to the Lord whom we serve. “A new commandment I give you, that you love one another; even as I have loved you, that you also love one another. By this all men will know that you are my disciples, if you have love for one another.” (John 13) If we do not love one another, we disobey this command and contradict the Gospel we declare.

(18) As Evangelicals and Catholics, we pray that our unity in the love of Christ will become ever more evident as a sign to the world of God’s reconciling power. Our communal and ecclesial separations are deep and long standing. We acknowledge that we do not know the schedule nor do we know the way to the greater visible unity for which we hope. We do know that existing patterns of distrustful polemic and conflict are not the way. We do know that God who has brought us into communion with himself through Christ intends that we also be in communion with one another. We do know that Christ is the way, the truth, and the life (John 14) and as we are drawn closer to him--walking in that way, obeying the truth, living that life--we are drawn closer to one another.

(19) Whatever may be the future form of the relationship between our communities, we can, we must, and we will begin now the work required to remedy what we know to be wrong in that relationship. Such work requires trust and understanding, and trust and understanding require an assiduous attention to truth. We do not deny but clearly assert that there are disagreements between us. Misunderstandings, misrepresentations, and caricatures of one another, however, are not disagreements. These distortions must be cleared away if we are to search through our honest differences in a manner consistent with what we affirm and hope together on the basis of God’s Word.

We Search Together

(20) Together we search for a fuller and clearer understanding of God’s revelation of Christ and his will for his disciples. Because of the limitations of human reason and language, which limitations are compounded by sin, we cannot understand completely the transcendent reality of God and his ways. Only in the End Time will we see face to face and know as we are known. (1 Corinthians 13) We now search together in confident reliance upon God’s self-revelation in Jesus Christ, the sure testimony of Holy Scripture, and the promise of the Spirit to his church. In this search to understand the truth more fully and clearly, we need one another. We are both informed and limited by the histories of our communities and by our own experiences. Across the divides of communities and experiences, we need to challenge one another, always speaking the truth in love, building up the Body. (Ephesians 4)

(21) We do not presume to suggest that we can resolve the deep and long-standing differences between Evangelicals and Catholics. Indeed these differences may never be resolved short of the Kingdom Come. Nonetheless, we are not permitted simply to resign ourselves to differences that divide us from one another. Not all differences are authentic disagreements, nor need all disagreements divide. Differences and disagreements must be tested in disciplined and sustained conversation. In this connection we warmly commend and encourage the formal theological dialogues of recent years between Roman Catholics and Evangelicals.

(22) We note some of the differences and disagreements that must be addressed more fully and candidly in order to strengthen between us a relationship of trust in obedience to truth. Among points of difference in doctrine, worship, practice, and piety that are frequently thought to divide us are these: 

* The church as an integral part of the Gospel or the church as communal consequence of the Gospel.�* The church as visible communion or invisible fellowship of true believers.�* The sole authority of Scripture (sola scriptura) or Scripture as authoritatively interpreted in the church.�* The “soul freedom” of the individual Christian or the Magisterium (teaching authority) of community.�* The church as local congregation or universal communion.�* Ministry ordered in apostolic succession or the priesthood of all believers.�* Sacraments and ordinances as symbols of grace or means of grace.�* The Lord’s Supper as eucharistic sacrifice or memorial meal.�* Remembrance of Mary and the saints or devotion to Mary and the saints.�* Baptism as sacrament of regeneration or testimony to regeneration.

(23) This account of differences is by no means complete. Nor is the disparity between positions always so sharp as to warrant the “or” in the above formulations. Moreover, among those recognized as Evangelical Protestants there are significant differences between, for example, Baptist, Pentecostals, and Calvinists on these questions. But the differences mentioned above reflect disputes that are deep and long standing. In at least some instances, they reflect authentic disagreements that have been in the past and are at present barriers to full communion between Christians.

(24) On these questions, and other questions implied by them, Evangelicals hold that the Catholic Church has gone beyond Scripture, adding teachings and practices that detract from or compromise the Gospel of God’s saving grace in Christ. Catholics, in turn, hold that such teaching and practices are grounded in Scripture and belong to the fullness of God’s revelation. Their rejection, Catholics say, results in a truncated and reduced understanding of the Christian reality.

(25) Again, we cannot resolve these disputes here. We can and do affirm together that the entirety of Christian faith, life, and mission finds its source, center, and end in the crucified and risen Lord. We can and do pledge that we will continue to search together(through study, discussion, and prayer(for a better understanding of one another’s convictions and a more adequate comprehension of the truth of God in Christ. We can testify now that in our searching together we have discovered what we can affirm together and what we can hope together and, therefore, how we can contend together.

We Contend Together

(26) As we are bound together by Christ and his cause, so we are bound together in contending against all that opposes Christ and his cause. We are emboldened not by illusions of easy triumph but by faith in his certain triumph. Our Lord wept over Jerusalem, and he now weeps over a world that does not know the time of its visitation. The raging of the principalities and powers may increase as the End Time nears, but the outcome of the contest is assured.

(27) The cause of Christ is the cause and mission of the church, which is, first of all, to proclaim the Good News that “God was in Christ reconciling the world to himself, not counting their trespasses against them, and entrusting to us the message of reconciliation.” (2 Corinthians 5) To proclaim this Gospel and to sustain the community of faith, worship, and discipleship that is gathered by this Gospel is the first and chief responsibility of the church. All other tasks and responsibilities of the church are derived from and directed toward the mission of the Gospel.

(28) Christians individually and the church corporately also have a responsibility for the right ordering of civil society. We embrace this task soberly; knowing the consequences of human sinfulness, we resist the utopian conceit that it is within our powers to build the Kingdom of God on earth. We embrace this task hopefully; knowing that God has called us to love our neighbor, we seek to secure for all a greater measure of civil righteousness and justice, confident that he will crown our efforts when he rightly orders all things in the coming of his Kingdom.

(29) In the exercise of these public responsibilities there has been in recent years a growing convergence and cooperation between Evangelicals and Catholics. We thank God for the discovery of one another in contending for a common cause. Much more important, we thank God for the discovery of one another as brothers and sisters in Christ. Our cooperation as citizens is animated by our convergence as Christians. We promise to one another that we will work to deepen, build upon, and expand this pattern of convergence and cooperation.

(30) Together we contend for the truth that politics, law, and culture must be secured by moral truth. With the Founders of the American experiment, we declare, “We hold these truths.” With them, we hold that this constitutional order is composed not just of rules and procedures but is most essentially a moral experiment. With them, we hold that only a virtuous people can be free and just, and that virtue is secured by religion. To propose that securing civil virtue is the purpose of religion is blasphemous. To deny that securing civil virtue is a benefit of religion is blindness.

(31) Americans are drifting away from, are often explicitly defying, the constituting truths of this experiment in ordered liberty. Influential sectors of the culture are laid waste by relativism, anti-intellectualism, and nihilism that deny the very idea of truth. Against such influences in both the elite and popular culture, we appeal to reason and religion in contending for the foundational truths of our constitutional order.

(32) More specifically, we contend together for religious freedom. We do so for the sake of religion, but also because religious freedom is the first freedom, the source and shield of all human freedoms. In their relationship to God, persons have a dignity and responsibility that transcends, and thereby limits, the authority of the state and of every other merely human institution.

(33) Religious freedom is itself grounded in and is a product of religious faith, as is evident in the history of Baptists and others in this country. Today we rejoice together that the Roman Catholic Church--as affirmed by the Second Vatican Council and boldly exemplified in the ministry of John Paul II--is strongly committed to religious freedom and, consequently, to the defense of all human rights. Where Evangelicals and Catholics are in severe and sometimes violent conflict, such as parts of Latin America, we urge Christians to embrace and act upon the imperative of religious freedom. Religious freedom will not be respected by the state if it is not respected by Christians or, even worse, if Christians attempt to recruit the state in repressing religious freedom.

(34) In this country, too, freedom of religion cannot be taken for granted but requires constant attention. We strongly affirm the separation of church and state, and just as strongly protest the distortion of that principle to mean the separation of religion from public life. We are deeply concerned by the court’s narrowing of the protections provided by the “free exercise” provision of the First Amendment and by an obsession with “no establishment” that stifles the necessary role of religion in American life. As a consequence of such distortions, it is increasingly the case that wherever government goes religion must retreat, and government increasingly goes almost everywhere. Religion, which was privileged and foundational in our legal order, has in recent years been penalized and made marginal. We contend together for a renewal of the constituting vision of the place of religion in the American experiment.

(35) Religion and religiously grounded moral conviction is not an alien or threatening force in our public life. For the great majority of Americans, morality is derived, however variously and confusedly, from religion. The argument, increasingly voiced in sectors of our political culture, that religion should be excluded from the public square must be recognized as an assault upon the most elementary principles of democratic governance. That argument needs to be exposed and countered by leaders, religious and other, who care about the integrity of our constitutional order.

(36) The pattern of convergence and cooperation between Evangelicals and Catholics is, in large part, a result of common effort to protect human life, especially the lives of the most vulnerable among us. With the Founders, we hold that all human beings are endowed by their Creator with the right to life, liberty, and the pursuit of happiness. The statement that the unborn child is a human life that--barring natural misfortune or lethal intervention--will become what everyone recognizes as a human baby is not a religious assertion. It is a statement of simple biological fact. That the unborn child has a right to protection, including the protection of law, is a moral statement supported by moral reason and biblical truth.

(37) We, therefore, will persist in contending--we will not be discouraged but will multiply every effort--in order to secure the legal protection of the unborn. Our goals are: to secure due process of law for the unborn, to enact the most protective laws and public policies that are politically possible, and to reduce dramatically the incidence of abortion. We warmly commend those who have established thousands of crisis pregnancy and postnatal care centers across the country, and urge that such efforts be multiplied. As the unborn must be protected, so also must women be protected from their current rampant exploitation by the abortion industry and by fathers who refuse to accept responsibility for mothers and children. Abortion on demand, which is the current rule in America, must be recognized as a massive attack on the dignity, rights, and needs of women.

(38) Abortion is the leading edge of an encroaching culture of death. The helpless old, the radically handicapped, and others who cannot effectively assert their rights are increasingly treated as though they have no rights. These are the powerless who are exposed to the will and whim of those who have power over them. We will do all in our power to resist proposals for euthanasia, eugenics, and popular control that exploit the vulnerable, corrupt the integrity of medicine, deprave our culture, and betray the moral truths of our constitutional order.

(39) In public education, we contend together for schools that transmit to coming generations our cultural heritage, which is inseparable from the formative influence of religion, especially Judaism and Christianity. Education for responsible citizenship and social behavior is inescapably moral education. Every effort must be made to cultivate the morality of honesty, law observance, work, caring, chastity, mutual respect between the sexes, and readiness for marriage, parenthood, and family. We reject the claim that, in any or all of these areas, “tolerance” requires the promotion of moral equivalence between the normative and the deviant. In a democratic society that recognizes that parents have the primary responsibility for the formation of their children, schools are to assist and support, not oppose and undermine, parents in the exercise of their responsibility.

(40) We contend together for comprehensive policy of parental choice in education. This is a moral question of simple justice. Parents are the primary educators of their children; the state and other institutions should be supportive of their exercise of the responsibility. We affirm policies that enable parents to effectively exercise their right and responsibility to choose the schooling that they consider best for their children.

(41) We contend together against the widespread pornography in our society, along with the celebration of violence, sexual depravity, and antireligous bigotry in the entertainment media. In resisting such cultural and moral debasement, we recognize the legitimacy of boycotts and other consumer actions, and urge the enforcement of existing laws against obscenity. We reject the self-serving claim of the peddlers of depravity that this constitutes illegitimate censorship. We reject the assertion of the unimaginative that artistic creativity is to be measured by the capacity to shock or outrage. A people incapable of defending decency invites the rule of viciousness, both public and personal.

(42) We contend for a renewed spirit of acceptance, understanding, and cooperation across lines of religion, race, ethnicity, sex, and class. We are all created in the image of God and are accountable to him. That truth is the basis of individual responsibility and equality before the law. The abandonment of that truth has resulted in a society at war with itself, pitting citizens against one another in bitter conflicts of group grievances and claims to entitlement. Justice and social amity require a redirection of public attitudes and policies so that rights are joined to duties and people are rewarded according to their character and competence.

(43) We contend for a free society, including a vibrant market economy. A free society requires a careful balancing between economics, politics and culture. Christianity is not an ideology and therefore does not prescribe precisely how that balance is to be achieved in every circumstance. We affirm the importance of a free economy not only because it is more efficient but because it accords with a Christian understanding of human freedom. Economic freedom, while subject to grave abuse, makes possible the patterns of creativity, cooperation, and accountability that contribute to the common good. 

(44) We contend together for a renewed appreciation of Western culture. In its history and missionary reach, Christianity engages all cultures while being captive to none. We are keenly aware of, and grateful for, the role of Christianity in shaping and sustaining the Western culture of which we are part. As with all of history, that culture is marred by human sinfulness. Alone among world cultures, however, the West has cultivated an attitude of self-criticism and of eagerness to learn from other cultures. What is called multiculturalism can mean respectful attention to human differences. More commonly today, however, multiculturalism means affirming all cultures but our own.  Welcoming the contributions of other cultures and being ever alert to the limitations of our own, we receive Western culture as our legacy and embrace it as our task in order to transmit it as a gift to future generations.

(45) We contend for public policies that demonstrate renewed respect for the irreplaceable role of mediating structures in society--notably the family, churches, and myriad voluntary associations. The state is not the society, and many of the most important functions of society are best addressed in independence from the state. The role of churches in responding to a wide variety of human needs, especially among the poor and marginal, needs to be protected and strengthened. Moreover, society is not the aggregate of isolated individuals bearing rights but is composed of communities that inculcate responsibility, sustain shared memory, provide mutual aid, and nurture the habits that contribute to both personal well-being and the common good. Most basic among such communities is the community of the family. Laws and social policies should be designed with particular care for the stability and flourishing of families. While the crisis of the family in America is by no means limited to the poor or the underclass, heightened attention must be paid those who have become, as a result of well-intended but misguided statist policies, virtual wards of the government.

(46) Finally, we contend for a realistic and responsible understanding of America’s part in world affairs. Realism and responsibility require that we avoid both the illusions of unlimited power and righteousness, on the one hand, and the timidity and selfishness of isolationism, on the other. U.S. foreign policy should reflect a concern for the defense of democracy and, wherever prudent and possible, the protection and advancement of human rights, including religious freedom.

(47) The above is a partial list of public responsibilities on which we believe there is a pattern of convergence and cooperation between Evangelicals and Catholics. We reject the notion that this constitutes a partisan “religious agenda” in American politics. Rather, this is a set of directions oriented to the common good and discussible on the basis of public reason. While our sense of civic responsibility is informed and motivated by Christian faith, our intention is to elevate the level of political and moral discourse in a manner that excludes no one and invites the participation of all people of good will. To that end, Evangelicals and Catholics have made an inestimable contribution in the past and, it is our hope, will contribute even more effectively in the future.

(48) We are profoundly aware that the American experiment has been, all in all, a blessing to the world and a blessing to us as Evangelical and Catholic Christians. We are determined to assume our full share of responsibility for this “one nation under God,” believing it to be a nation under the judgment, mercy, and providential care of the Lord of the nations to whom alone we render unqualified allegiance.

We Witness Together

(49) The question of Christian witness unavoidably returns us to points of serious tension between Evangelicals and Catholics. Bearing witness to the saving power of Jesus Christ and his will for our lives is an integral part of Christian discipleship. The achievement of good will and cooperation between Evangelicals and Catholics must not be at the price of the urgency and clarity of Christian witness to the gospel. At the same time, and as noted earlier, Our Lord has made clear that the evidence of love among his disciples is an integral part of that Christian witness.

(50) Today, in this country and elsewhere, Evangelicals and Catholics attempt to win “converts” from one another’s folds. In some ways, this is perfectly understandable and perhaps inevitable. In many instances, however, such efforts at recruitment undermine the Christian mission by which we are bound by God’s Word and to which we have recommitted ourselves in this statement. It should be clearly understood between Catholics and Evangelicals that Christian witness is of necessity aimed at conversion. Authentic conversion is--in its beginning, in its end, and all along the way--conversion to God in Christ by the power of the Spirit. In this connection, we embrace as our own the explanation of the Baptist-Roman Catholic International Conversation (1988):

Conversion is turning away from all that is opposed to God, contrary to Christ’s teaching, and turning to God, to Christ, the Son, through the work of the Holy Spirit. It entails a turning from the self-centeredness of sin to faith in Christ as Lord and Savior. Conversion is a passing from one way of life to another new one, marked with the newness of Christ. It is a continuing process so that the whole life of a Christian should be a passage from death to life, from error to truth, from sin to grace. Our life in Christ demands continual growth in God’s grace. Conversion is personal but not private. Individuals respond in faith to God’s call but faith comes from hearing the proclamation of the word of God and is to be expressed in the life together in Christ that is the Church.

(51) By preaching, teaching, and life example, Christians witness to Christians and non-Christians alike. We seek and pray for the conversion of others, even as we recognize our own continuing need to be fully converted. As we strive to make Christian faith and life--our own and that of others--ever more intentional rather than nominal, ever more committed rather than apathetic, we also recognize the different forms that authentic discipleship can take. As is evident in the two thousand year history of the church, and in our contemporary experience, there are different ways of being Christian, and some of these ways are distinctively marked by communal patterns of worship, piety, and catechesis. That we are all to be one does not mean that we are all to be identical in our way of following the one Christ. Such distinctive patterns of discipleship, it should be noted, are amply evident within the communion of the Catholic Church as well as within the many worlds of Evangelical Protestantism.

(52) It is understandable that Christians who bear witness to the Gospel try to persuade others that their communities and traditions are more fully in accord with the Gospel. There is a necessary distinction between evangelizing and what it today commonly called proselytizing or “sheep stealing.” We condemn the practice of recruiting people from another community for purposes of denominational or institutional aggrandizement. At the same time, our commitment to full religious freedom compels us to defend the legal freedom to proselytize even as we call upon Christians to refrain from such activity.

(53) Three observations are in order in connection with proselytizing. First, as much as we might believe one community is more fully in accord with the Gospel than another, we as Evangelicals and Catholics affirm that opportunity and means for growth in Christian discipleship are available in our several communities. Second, the decision of the committed Christian with respect to his communal allegiance and participation must be assiduously respected. Third, in view of the large number of non-Christians in the world and the enormous challenge of our common evangelistic task, it is neither theologically legitimate nor a prudent use of resources for one Christian community to proselytize among active adherents of another Christian community.

(54) Christian witness must always be made in a spirit of love and humility. It must not deny but must readily accord to everyone the full freedom to discern and decide what is God’s will for his life. Witness that is in service to the truth is in service to such freedom. Any form of coercion--physical, psychological, legal, economic--corrupts Christian witness and is to be unqualifiedly rejected. Similarly, bearing false witness against other persons and communities, or casting unjust and uncharitable suspicions upon them, is incompatible with the Gospel. Also to be rejected is the practice of comparing the strengths and ideals of one community with the weaknesses and failures of another. In describing the teaching and practices of other Christians, we must strive to do so in a way that they would recognize as fair and accurate.

(55) In considering the many corruptions of Christian witness, we, Evangelicals and Catholics, confess that we have sinned against one another and against God. We most earnestly ask the forgiveness of God and one another, and pray for the grace to amend our own lives and that of our communities.

(56) Repentance and amendment of life do not dissolve remaining differences between us. In the context of evangelization and “reevangelization,” we encounter a major difference in our understanding of the relationship between baptism and the new birth in Christ. For Catholics, all who are validly baptized are born again and are truly, however imperfectly, in communion with Christ. That baptismal grace is to be continually reawakened and revivified through conversion. For most Evangelicals, but not all, the experience of conversion is to be followed by baptism as a sign of the new birth. For Catholics, all the baptized are already members of the church, however dormant their faith and life; for many Evangelicals, the new birth requires baptismal initiation into the community of the born again. These differing beliefs about the relationship between baptism, new birth, and membership in the church should be honestly presented to the Christian who has undergone conversion. But again, his decision regarding communal allegiance and participation must be assiduously respected.

(57) There are, then, differences between us that cannot be resolved here. But on this we are resolved: All authentic witness must be aimed at conversion to God in Christ by the power of the Holy Spirit. Those converted--whether understood as having received the new birth for the first time or as having experienced the reawakening of the new birth originally bestowed in the sacrament of baptism--must be given full freedom and respect as they discern and decide the community in which they will live their new life in Christ. In such discernment and decision, they are ultimately responsible to God and we dare not interfere with the exercise of that responsibility. Also in our differences and disagreements, we Evangelicals and Catholics commend one another to God “who by the power at work within us is able to do far more abundantly than all that we ask or think.” (Ephesians 3)

(58) In this discussion of witnessing together we have touched on difficult and long standing problems. The difficulties must not be permitted to overshadow the truths on which we are, by the grace of God, in firm agreement. As we grow in mutual understanding and trust, it is our hope that our efforts to evangelize will not jeopardize but will reinforce our devotion to the common tasks to which we have pledged ourselves in this statement.��Conclusion

(59) Nearly two thousand years after it began, and nearly five hundred years after the divisions of the Reformation era, the Christian mission to the world is vibrantly alive and assertive. We do not know, we cannot know, what the Lord of history has in store for the Third Millennium. It may be the springtime of world missions and great Christian expansion. It may be the way of the cross marked by persecution and apparent marginalization. In different places and times, it will likely be both. Or it may be that Our Lord will return tomorrow.

(6) We do know that his promise is sure, that we are enlisted for the duration, and that we are in this together. We do know that we must affirm and hope and search and contend and witness together, for we belong not to ourselves but to him who has purchased us by the blood of the cross. We do know that this is a time of opportunity--and, if of opportunity, then of responsibility--for Evangelicals and Catholics to be Christians together in a way that helps prepare the world for the coming of him to whom belongs the kingdom, the power, and the glory forever. Amen.
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For Discussion:

Based on the introduction to Evangelicals and Catholics Together (ECT), what is the documents purpose?

Is it possible for Catholics and Evangelicals to “work and witness together” in the cause of Christ without compromising truth?

In We Affirm Together, the writers affirm justification by grace through faith and the inspiration and authority of the Scriptures.  Is it possible for Catholics and Evangelicals alike to affirm these statements?  Do the statements have the same meaning for both?

Would you agree that as Catholics and Evangelicals “search for a fuller and clearer understanding of God’s revelation of Christ and his will” their disputes will eventually be resolved and they will become united?  Why or why not?

One of the assumptions of ECT is that Catholics and Evangelicals are brothers and sisters in Christ.  Do you agree?  Explain.

On which of the many issues mentioned in We Contend Together could you work alongside Catholics?

Is the usage of the term “conversion” in We Witness Together acceptable to both Catholics and Evangelicals?  Is its usage biblical?

What is it that the writers of this document have “discovered and resolved” (1, 7) in the Catholic/Evangelical relationship?

What positive contributions does ECT make?

What are the weaknesses of ECT?

�Appendix 1: �Dallas Theological Seminary’s Response �to the Discussion of �Evangelical/Roman Catholic Cooperation�

Religion and Public Life, a research and education institute located in New York City, held a press conference on March 29, 1994, to release a document prepared and signed by a group of Evangelical Protestants and Roman Catholics.  Dallas Seminary was not involved in the formation of this statement or of subsequent documents.  However, a growing concern has been expressed by some Dallas Seminary alumni and friends as to the relationship of the Seminary to this declaration.  In light of the questions raised, the administration is responding with the following evaluation.

Dallas Seminary recognizes that Evangelicals and Roman Catholics share much in common on moral and social issues and can often cooperate in these areas.

Our society is under assault by the forces of secularism, humanism, and false religions.  Catholics and Evangelicals unite in opposition to such evils as abortion on demand and pornography. And we unite in our support for many basic theological truths and biblical values on morality and the family.  These (and other) issues are addressed in the Evangelicals and Catholics Together document and are a welcome reminder of the areas where Evangelicals and Catholics agree.

Cooperation in these areas takes the form of political, moral, and social action.  Resisting the abortion of the unborn, establishing crisis pregnancy centers, and lobbying for laws that promote moral values and protect abused family members are areas where Evangelicals and Catholics have cooperated in the past.  Such cooperation helps Evangelicals fulfill their responsibility as good citizens and, more importantly, as salt and light in a corrupt and dark society.

Dallas Seminary believes the theological differences between Evangelical and Roman Catholics remain significant and must not be minimized.

Though Dallas Seminary affirms areas of agreement in the moral and social arenas, we strongly question whether Evangelicals and Catholics can ever “unite on the great truths of the faith.”  Though both groups might use the same words and quote the same Scriptures, at least four fundamental issues separate Evangelical and Catholic doctrine.

Evangelicals hold to sola fide (justification by faith only in Christ alone) while official Roman Catholic doctrine teaches that justification also involves human effort and merit.

Evangelicals teach that the new birth is not dependent on water baptism while Roman Catholic doctrine teaches that water baptism is a “sacrament of regeneration.”

Evangelicals affirm sola scriptura (the Word of God alone is our final authority for doctrine and Christian life) while Roman Catholic doctrine teaches that church tradition and the authority of the pope sustain equal validity with the Bible.

Evangelicals hold that all believers are priests with immediate access to God through Jesus Christ while Roman Catholic doctrine teaches that the clergy, saints, and the Virgin Mary are also mediators whom individuals need to approach God.

These doctrinal differences are too significant to ignore.  Furthermore, these were major issues at the heart of the Protestant Reformation and cannot be dismissed for the sake of unity.  Dallas Seminary therefore cannot in good conscience endorse the Evangelicals and Catholics Together document.  However, we will maintain fellowship with those Evangelicals who did sign the document.  They are our brothers and sisters in Christ, and we affirm them as friends while disagreeing with this particular action on their part.

We close by noting three specific points made in the document we feel are significant.

The document was not a formal agreement between Evangelicals and the Roman Catholic church.  It begins by stating unequivocally, “This statement cannot speak officially for our communities.”  It is a document representing the views of several Evangelicals and Roman Catholics, but it never intended to speak on behalf of either group as a whole.

The document highlights the fact that a number of Roman Catholics are trusting in Jesus Christ alone for their salvation and are truly “born again.”

The document does remind Evangelicals that Roman Catholics are our allies in the fight to reclaim the basic moral and spiritual values under assault in our society.

Dallas Seminary will continue to train men and women to take the good news of God’s salvation by grace through faith to all needy people in this world who believe they can somehow earn eternal life by their own merit.  To do less is to deny the Great Commission of our Lord.



�Appendix 2: �Projects for Further Study

Identify a list of common terms used by both Evangelicals and Catholics.  Construct a table to visually compare the different usages of these common terms.

Identify common Scripture passages interpreted differently by Evangelicals and Catholics.  Construct a table to visually compare the different interpretations of the passages.

Research the history of the development of the New Testament canon.  Determine the extent to which the early church relied on the New Testament for its authority.  Report your findings in an essay.

Write an essay responding to the question: “Should converted former Catholics leave the Catholic Church?”

Write an essay reflecting on the question: “Is Catholicism salvation by works?”

Outline and develop a series of Bible studies for use both in leading a Catholic through the essential doctrines of Christianity and in challenging him to rethink Catholic dogma.

Write an essay reflecting on the question: “What is The Catholic’s Hope?”.

Write an essay reflecting on the question: “Can one be Catholic and Christian?”

Develop a visual presentation of Roman Catholic theology.

Write an essay reflecting on the question: “To what degree do official Roman Catholic documents define the beliefs and convictions of those Roman Catholics among whom you minister?”
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The Constitution on the Sacred Liturgy�Sacrosanctum concilium�4 Dec. 1963��Decree on the Means of Social Communication�Inter mirifica�4 Dec. 1963��Dogmatic Constitution on the Church�Lumen Gentium�21 Nov. 1964��Decree on the Catholic Eastern Churches�Orientalium Ecclesiarum�21 Nov. 1964��Decree on Ecumenism�Unitatis redintegratio�21 Nov. 1964��Decree on the Pastoral Office of Bishops in the Church�Christus Dominus�28 Oct. 1965��Decree on the Up-To-Date Renewal of Religious Life�Perfectae caritatis�28 Oct. 1965��Decree on the Training of Priests�Optatum totius�28 Oct. 1965��Declaration on Christian Education�Gravissimum educationis�28 Oct. 1965��Declaration on the Relation of the Church to Non-Christian Religions�Nostra aetate�28 Oct. 1965��Dogmatic Constitution on Divine Revelation�Dei verbum�18 Nov. 1965��Decree on the Apostolate of Lay People�Apostolicam actuositatem�18 Nov. 1965��Declaration on Religious Liberty�Dignitatis humanae�7 Dec. 1965��Decree on the Church’s Missionary Activity�Ad gentes divinitus�7 Dec. 1965��Decree on the Ministry and Life of Priests�Presbyterorum ordinis�7 Dec. 1965��Pastoral Constitution on the Church in the Modern World�Gaudium et spes�7 Dec. 1965���Bibliography
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