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Preface

“Blessed be the God and Father of our Lord JesugstiBy his
great mercy he has given us a new birth into agvnope through
the resurrection of Jesus Christ from the deéti’Peter 1:3).

“The Hope of Eternal Life” is a human yearning tisboth deeply personal and widely
shared. For Christians, that hope is confessedakguAs we declare in the Apostles’ Creed, ‘I
believe in . . . the resurrection of the body, Hrallife everlasting.” Likewise, in the Nicene Cdee
we and the whole church confess, “We look for #surrection of the dead, and the life of the world
to come.”

The agreements emerging in Round Xl of the U.Shéxan-Catholic Dialogue contribute
to the ongoing ecumenical journey of our churcfidss dialogue has been described by Pope
Benedict XVI and others as a very productive omeleéd, the U.S. dialogue has produced
substantive results since it was inaugurated orcMa6, 1965, less than four months after the
publication of the Decree on Ecumenism during \atit.

The foundation for the discussions and findingRoéind X1 was established by the “Joint
Declaration on the Doctrine of Justification.” Thasclaration was received officially by the
Catholic Church and member churches of the Luthgvanld Federation on October 31, 1999.
Further, the statement of Round XI builds on timelifigs of the previous ten rounds of the U.S.
Lutheran-Catholic Dialogue.

We are united as Christians by our baptism intoisthwe are taught by Scripture and
tradition and share a common life in Christ. Weraffas Lutherans and Catholics in the dialogue
process a commitment to the goal of full communew®n as we recognize that further agreements
are necessary before full, sacramental communiorbeaestored. Matters for such consideration
include the nature of the church, the ordering ohistry, patterns for the formulation of
authoritative teaching, and the anthropological erdesial contexts for making judgments about
human sexuality and other concerns.

The statement of Round XI offers fresh insights sdme issues that proved contentious in
the debates of the sixteenth century. Among theesgexplored in this dialogue were continuity in
the communion of saints, prayers for or about #eldthe meaning of death, purgation, an interim
state between death and the final general judgraedtthe promise of resurrection. Agreements are
affirmed on the basis of new insights. Areas negélinther study also are identified.

The agreements affirmed by the dialogue emerged &shared search. The agreements do
not represent a compromise between opposing vieamsdo the statements ignore complex
doctrinal or confessional concerns.

The members of the dialogue recognize that theyotilspeak officially for their respective
churches. They offer their work as diligent sch®kmd conscientious servants of the churches. They
do so with the desire that the emerging agreenmeaiycontribute in fruitful ways to the ecumenical
endeavor now and in the years to come.

We hope that this statement may serve a salutéggloatical function within our churches.
The findings of the dialogue may be a resourcestfiody among clergy as well as throughout the
parishes and congregations. This report also meagtasdividuals who provide pastoral care to the
sick and dying.



During the five years of discussion in Round Xl,ex@erienced two deeply poignant events.
Two of the original members of the U.S. Lutherartioic Dialogue were entrusted into the loving
arms of their Creator and Redeemer. Fr. GeorgeaMart died on August 13, 2007, and Dr. John
H. P. Reumann on June 6, 2008. Throughout thenrsyefaservice on the dialogue, they made
monumental contributions to all of the dialogue&n tstatements. They also offered early
contributions to what emerged as the text of Raxind

For all the conscientious and scholarly work dentraisd by each member of this dialogue,
we express our gratitude as we present this répodr churches.

THE MOSTREV. RICHARD J.SKLBA, co-chair
THE REV. LOWELL G. ALMEN, co-chair
All Saints’ Day + November 1, 2010
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Chapter I:
Our Common Hope of Eternal Life

A. Positive Developments in the Lutheran-Catholic Calogue
in Light of the “Joint Declaration on the Doctrine of Justification”
1. An ecumenically historic moment transpired in ath ohurch at Augsburg, Germany, on

October 31, 1999. In the Church of St. Anna, whiates from 1321, official representatives of the
Catholic Church and the member churches of thedrath World Federation signed the “Joint
Declaration on the Doctrine of Justification.”

2. Their signatures attested to the official recepiimmur churches of the fruit of years of
ecumenical dialogue on the topic of justificatieme of the central issues of contention in the
Lutheran Reformation of the sixteenth century. tld@emn ceremony marked a “decisive step
forward on the way to overcoming the division of tthurch.*

3. The consensus expressed in the “Joint Declaraigscssumed in this report of the eleventh
round of the U.S. Lutheran-Catholic Dialogue. Tinglings, statements of consensus, and even
expressions of certain divergent convictions reldate“The Hope of Eternal Life” are built upon
what Lutherans and Catholics confessed togeth#drarfJoint Declaration” in 1999: “By grace
alone, in faith in Christ's saving work and not &ese of any merit on our part, we are accepted by
God and receive the Holy Spirit, who renews ourtseahile equipping and calling us to good
works.™

4, The method of the “Joint Declaration” is reflected this report. Lutheran-Catholic
differences are not denied, but those differenceplaced in the context of an extensive consensus
in faith and practice. Seen in the light of thamgensus, the remaining differences need not stand
in the way of communion between our churches.

5. Lutherans and Catholics in the United States hagaged in ongoing, substantive dialogue
for almost half a century. Beginning in 1965, thiBcial dialogue addressed doctrines and issues
of great importance for our churches. Acknowleddede been points of agreement and
convergence. Addressed, too, have been mattershélve separated our churches since the
sixteenth century. The ten rounds of discussioreacused on the Nicene Creed (Round I);
baptism (Round I1); the Eucharist (Round l1lI); timnistry of the Eucharist (Round 1V); papal
primacy (Round V); teaching authority and infallityi (Round V1); justification (Round VII); the
one mediator, the saints, and Mary (Round VIlIyi@are and tradition (Round IX); and the church
askoinoniaof salvation—its structures and ministries (Rod)d The summaries of findings and
joint or common statements—accompanied occasiobhglgupporting studies—have contributed
significantly to wider ecumenical discussion anstéoed greater mutual understanding between our
churches.

“Joint Declaration on the Doctrine of Justificativthereinafter cited as JDDJ), October 31, 1984,
2JDDJ,f15.

3Lutherans and Catholics in Dialogue, 10 volumesT tle Status of the Nicene Creed as Dogmas of theeBLO65)
[L-C, 1]; (2) One Baptism for the Remission of Sif866) [L-C, II]; (3) The Eucharist as Sacrifidd967) [L-C, III];

(4) Eucharist and Ministry1970) [L-C, IV]; (5)Papal Primacy and the Universal Chur(t974) [L-C, V]; (6)Teaching
Authority and Infallibility in the Churct§1980) [L-C, VI]; (7)Justification by Faith(1985) [L-C, VII]; (8) The One
Mediator, the Saints, and Marf1992) [L-C, VIII]; (9) Scripture and Tradition(1995) [L-C, IX]; The Church as
Koinonia of Salvation—Its Structures and Ministr{@®05) [L-C, X]. Volumes 1-4 originally were pighed by the
Bishops’ Committee for Ecumenical and Interreligig\ffairs, Washington, D.C., and the U.S.A. Natio@ammittee



6. This round of our dialogue has taken up a clustehemes that remained for further
deliberation after our earlier discussions andofeihg the reception of the “Joint Declaration.”
Both Lutherans and Catholics affirm that the juestif who die in the faith will be granted
eschatological perfection. Further, the faithfuboth churches affirm that death does not break th
time-transcending communion of the church. Théfjad in this life are one in Christ with those
who have died in Christ.

7. Yet the members of the dialogue pondered how @peive traditions have spoken of the
transformation of the faithful to eschatologicatfpetion. We probed the meaning of prayers for
the dead. We wrestled with descriptions of the@mporary character of indulgences in Catholic
practice, especially in the light of the “Joint Deeation.” And we explored how funeral practices
reflect actual beliefs and even serve catechefitaliemind the faithful of the hope of resurrentio
through Jesus Christ.

8. The “Joint Declaration” affirms that the “Lutheramurches and the Roman Catholic Church
will continue to strive together to deepen this aoon understanding of justification and to make
it bear fruit in the life and teaching of the chiues.” We offer now this report as one step in the
movement toward greater mutual understanding ardsasred witness to our common “hope of
eternal life.®

B. Hope in our Time

9. Contemporary cultural attitudes toward death arbiaatent at best. The 2008 Pew U.S.
Religious Landscape Survey found that almost tlpesrters of Americans say they believe in life
after death. Even among those the survey idedt#gereligiously unaffiliated, almost half agreed
with such belief. Such beliefs can take many forms, however, frbm dophisticated to the
sentimental, and are surrounded by a wide rangendérstandings of death embodied in our
culture! Ernest Becker's Pulitzer Prize winning studige Denial of Deathbegan with the
assertion: “The idea of death, the fear of it, hauhe human animal like nothing else; it is a
mainspring of human activity? “New Atheists” call belief in life after death &digerous nonsense”
and charge that this “nonsense” provides suppoffafmaticism and terroristh.Dylan Thomas'’s

of the Lutheran World Federation, New York, N.Yolvmes 5-9 were published by Augsburg Fortressnistipolis.
Volumes 1-3 also were reprinted in one volume bgghurg Fortress as was volume 4 (1979). Volumevd$
published by the U. S. Conference of Catholics &ish Washington, D.C.

“JDDJ,143.

*The U.S. Conference of Catholic Bishops engagdultvit Evangelical Lutheran Church in America asgiedecessor
bodies and also with The Lutheran Church—Missoyno8 (LCMS) in the first nine rounds of the U.S.theran-
Catholic Dialogue, beginning in 1965. With the @38gning of the “Joint Declaration on the Doctrafdustification”
by the Catholic Church and the member churchelseof itheran World Federation, a new context waateckfor the
dialogue. The “Joint Declaration” informed anddgd the deliberations of both Round X and RoundTXle Lutheran
Church—Missouri Synod is not a member of the Lugh&k orld Federation, nor was the LCMS a signatbtiie“Joint
Declaration.” The LCMS, however, was invited tatpdpate in this round of discussions. Procedyr#he dialogue
functioned in keeping with the protocol documertabkshed for Round XI (see Appendix I).

®Pew Forum on Religion & Public Lif&).S. Religious Landscape Survey: Religious BediefisPractices: Diverse and
Politically Relevan{Washington, D.C.: Pew Research Center, 2008)331—

'See the survey by Paul Fidddhe Promised End: Eschatology in Theology and aitee (Oxford: Blackwell
Publishers Ltd., 2000).

®Ernest BeckerThe Denial of DeatliNew York: Free Press, 1973), ix.
°See, e.g., Richard Dawkins, “Religion’s Misguideds#iles,”Guardian(London), Sept. 15, 2001.



famous poem urges us not to “go gentle into thatdgaght,” but to “rage, rage against the dying
of the light.°

10. Christian faith hinges on the belief that deathas the end of life for the individual, for
humanity, or the universe. “If for this life onlye have hoped in Christ, we are of all people most
to be pitied” (1 Cor. 15:19). For every Christi&o, live is Christ, and to die is gain” (Phil. IR
Death is not the last word, for “death has beerlswad up in victory” (1 Cor. 15:54). This hope
is not only for ourselves, but for all things: “Ftirve creation waits with eager longing for the
revealing of the children of God . . . in hope ttie creation itself will be set free from its bage

to decay and will obtain the freedom of the gloryh® children of God” (Rom. 8:19, 21). In the
midst of our culture’s mixture of messages on deaith the future, the gospel proclaims that life
is the destiny of humanity and of the world.

11. This hope is the common heritage of ChristianssaBieements on the Christian hope of
eternal life have not touched the core of our commanfession. Christians need to make that
confession together before the world with conficeacd joy. Members of this dialogue desire that
our work may contribute not only to the ongoingamdliation of our Lutheran and Catholic
traditions, but also to the proclamation of thassage of hope.

12. Together we confess: Lifedoesnot end in death. God in Christ offers everyone the hope

of eternal life.

C. Presentation of What is to Follow

13. What follows is presented in three major sectior@@hapter Il describes the common
convictions that shape the hope of both Catholnk lautherans. The text examines a series of
individual topics: death and intermediate staies,(the condition of the dead prior to the
resurrection), judgment, hell and the possibilitgttall might be saved, and heaven and the final
kingdom. In each case, biblical, doctrinal, areblbgical material is surveyed and the heart of our
common convictions stated. Even in a statemenkBssive as this one, all aspects of all topics
cannot be addressed. We have focused on thosampstant for Catholic-Lutheran relations.

14. Chapter Il takes up the two most important Luthe@atholic controversies over last things:
purgatory and prayer for the dead. The invocatiosaints was covered in an earlier round of this
dialogue! Again, biblical and doctrinal material is surveyand the controversy analyzed. These
controversies take on a new appearance when samstitpe background of our common hope and
in the light of developments in our understandiofghe communion of saints and in our liturgies.
In each case, we find that our remaining differenadile not to be denied, need not in themselves
block communion between us. The final section,f@alV, affirms our common hope of eternal
life.

Dylan ThomasThe Poems of Dylan Thomasvised ed. (New York: New Directions, 2003), 239

"H. George Anderson, J. Francis Stafford, and Joge@urgess, edsThe One Mediator, the Saints, and Mary:
Lutherans and Catholics in Dialogue V(Minneapolis: Augsburg, 1992); this statementtecthereinafter aBhe One
Mediator, the Saints, and Mary



Chapter II:
Called to the One Hope: Our Common Doctrinal Heritage

A. The Hope that Unites Us

1. Our Common Hope

15. Catholics and Lutherans are united not only by ‘loorel, one faith, one baptism” (Eph. 4:5),
but also by “the one hope” to which we are calledh. 4:4). We live “in the hope of eternal life
that God, who never lies, promised before the hggan” (Titus 1:2). This hope is not peripheral
within the Christian life, but at its center: “fajthope, and love abide” (1 Cor. 13:13).

16. Our shared hope is not vague or uncertain, faatises on Jesus Christ. “For as by a man
came death, by a man has come also the resurreétioe dead. For as in Adam all die, so also in
Christ all shall be made alive” (1 Cor. 15:21-22¢hrist “abolished death, brought life and
immortality to light” (2 Tim. 1:10). Christ is neimply the reason we hope; he is the content of ou
hope. Our hope parallels Paul's desire “to be @ithist” (Phil. 1:23). Jesus is not only the “firs
born of the dead” (Col. 1:18), the first to rise, il himself the resurrection: “l am the resuigect
and the life. Those who believe in me, even thahely die, will live” (John 11:25). We cannot
know the details of this future: “No eye has seenear heard, nor the human heart conceived what
God has prepared for those who love him” (1 Cd).2Nevertheless, we know that Jesus is our
future.

17. Our shared Scripture provides numerous imagesiénope of eternal life. Eternal life can
be described as life in the kingdom of God (Mak?7; as a heavenly banquet (Matt. 8:11; Rev.
19:9), as paradise gained (Luke 23:43; Rev. 2sAh@heavenly Jerusalem (Heb. 12:22; Rev. 3:12),
as a place of rest (Heb. 4:1, 9), and as an afanmgeading light (Rev. 22:5). These diverse images
are brought into focus by their relation to Godis ia Christ, an action that has already reached a
kind of fulfillment in the death and resurrectidrGirist and the pouring out of the Spirit, but wlini
awaits its consummation in the new heaven and ragth €Rev. 21:1), in which God will be “all in
all” (1 Cor. 15:28).

18. Catholics and Lutherans alike witness in worshiguncommon hope. Both Lutherans and
Catholics proclaim in the celebration of the EudtatChrist has died; Christ has risen; Christiwil
come again® The Nicene-Constantinopolitan Creed, used in botiiches, concludes its second,
Christological article with the statement: “He [Ug<hrist] will come again in glory to judge the
living and the dead, and his kingdom will have nd.& The final article declares: “We look for the
resurrection of the dead, and the life of the weoldome.”

19. Hope is particularly expressed in our funeral Gfes. Lutherans pray, “Give courage and
faith to all who mourn, and a sure and certain hiap@ur loving care . . . *® and “Give us faith

to see that death has been swallowed up in theryiof our Lord Jesus Christ, so that we may live
in confidence and hope until, by your call, we ga¢ghered to our heavenly home in the company
of all your saints.* Catholics pray, “We are assembled here in faith@nfidence to pray for our

Evangelical Lutheran Church in AmericByangelical Lutheran WorshiPew Edition (Minneapolis: Augsburg
Fortress, 2006), 109.

®*Evangelical Lutheran Worshjjeaders Desk Edition (Minneapolis: Augsburg Fess;, 2006), 670.
Evangelical Lutheran Worshijj.eaders, 668.



brother/sister N. Strengthen our hope so that wg live in the expectation of your Son’s
coming.™®

2. Shared Hope as the Context of Dialogue

20. This hope of eternal life was not a primary focti€antroversy between Lutherans and
Catholics during the Reformation. For the most,pdwe understanding of last things that had
developed in western theology during the patrestid medieval periods was received by Lutherans
without fundamental change. Controversy aroseattars of eschatology when Lutherans believed
that some Catholic teaching or related practicg.,(é&asses for the dead) compromised the
proclamation of free justification of the sinner when Catholics believed Lutherans were
undercutting the assistance Christians can giwaméanother even across the boundary of death.
21. In this chapter, we present the heritage of hope¢ @atholics and Lutherans hold in
common. There are variations between our twoticadi in these areas, but they have rarely been
held to be church-dividing. In the next chapte,will look at those subjects in this area thateha
been more vigorously disputed between CatholicsLaigerans.

22. Because many of the topics considered here weredisputed at the time of the
Reformation, neither the Catholic nor the Luthdexts from the Reformation era give a full picture
of the shared eschatological faith. The Catholegisterial tradition includes, in addition to
sixteenth century materials, both pre-Reformatitamesnent® and a variety of rich post-
Reformation exposition¥. Since Lutheranism has no widely received dodttimets beyond the
Book of Concordwith the possible exception of the JDDJ), Lutiem@sources for a presentation
of our common heritage are less extensive. Thexefeference will be made to material from
particular Lutheran churches, even though they ma¢eeceived universal Lutheran acceptance.

23. An important background for this presentation sibDJ. There, Catholics and Lutherans
together affirmed that “a consensus in basic trafiise doctrine of justification existd®"The faith

we hold in common “includes hope in God and lowehin.™° We thus begin our discussions in
confidence based on a shared foundation and context

24, What we hope for is a gift, which will be ours otiyough the grace of Christ. The agent
who will bring that for which we hope is always Gadttive in Christ and the Holy Spirit. As
Benedict XVI said in the encyclical on hofsme salvi“The Kingdom of God is a gift, and precisely
because of this, it is great and beautiful, andstituies the response to our hope.Only God is
the adequate foundation for a sure hope. “Thiatdrepe can only be God, who encompasses the
whole of reality and who can bestow upon us whathyeurselves, cannot attain. The fact that it
comes to us as a gift is actually part of hoped Sdhe foundation of hope: not any god, but the

*0Order of Christian FuneralsThe Rites of the Catholic Church as Revised bg#wend Vatican Ecumenical Council
Study Edition (New York: Pueblo Publishing Co., 099vol. 1, 979.

¥These, however, are not extensive and addresstmmestern-Eastern dispute over purgatory andotieenth
century controversy whether souls prior to the mesiiion enjoy the beatific vision. See J. Newarat J. Dupuis, eds.,
The Christian Faith in the Doctrinal Documents lo¢ tCatholic Churct{New York: Alba House, 1982), 682—686.

YParticularly important are th@atechism of the Catholic Chureimd the encyclical of Benedict X\$pe salvi [On
Christian Hope] 30 November 2007. This encyclical is noted hexieer asSpe salvivith paragraph numbers.

18JDDJ,140.
19IDDJ,125.
23Spe salyif3s.



God who has a human face and who has loved ugteriti, each one of us and humanity in its
entirety.”™ This common statement on hope for eternal lifmigxtension of common confession
that salvation is a matter of God’s gracious itie

3. The Bible in our Discussions

25. We begin each topic with a discussion of the bablroaterial that is foundational for both
our traditions, followed by a presentation of dwal material. The Bible constitutes both the
ground for ecumenical agreement and a focus ofraging investigation and theological argument.
The use of Scripture involves a number of questiblusv do we relate a reading of biblical texts
in relation to their historical setting to a reaglthat takes the total canon as the primary comtext
interpretation? Just what is the composition efdanon? What is the hermeneutical significance
of our common belief in divine inspiration? Whaitlzority resides in the church’s tradition of
interpretation? What is the “literal sense” oéattand how does it relate to other possible sénses
26. This dialogue’s discussion of biblical texts se&kalumine the scriptural foundations and
background of our churches’ respective teachingtherhope of eternal life without completely
settling these hermeneutical questiéhsludgments whether particular biblical texts adéejy
ground particular beliefs about heaven, hell, ptmyaetc., often involve judgments on these larger
guestions. Sometimes our churches have drawnehffeonclusions from the same biblical texts
(e.g., 1 Corinthians 3 and Matthew 12:32, which lgl discussed below in a section on purgatory).

B. Death and Intermediate States

27. The most immediate and empirically certain of thstgs is physical death. As the Wisdom
literature of the Old Testament emphasizes, deaties alike to all, rich and poor, wise and foolish.
“Who can live and never see death?” (Ps. 89:48). Ghristians, however, death is never simply
a natural event. Death is a consequence of s;Pall says: “The wages of sin is death” (Rom.
6:23). Central to the Christian message of hopleaonviction that death is not final: “O death,
where is thy victory? O death, where is thy stif@?Cor. 15:55). In God’s kingdom, “death shall
be no more” (Rev. 21:4).

28. What happens in the death of a human being? th dea annihilation of the entire self?
Does some aspect or part of the person continees$t? If so, how and on what basis? Herein lies
the question of “intermediate states.” What isdtatus of the self between death and resurrection?
This question was not a focus of controversy dutiregsixteenth century, although a few Lutheran
theologians (most notably, Luther) were willing éotertain possibilities excluded by Catholic
teaching. More recently, the question of interragglstates has been debated within each of our
traditions. How these questions are answeredtaffee discussion of other topics, e.g., purgatory.

1. Biblical

29. The early books of the Old Testament use a vaoetgrms to speak about the state of the
dead, e.g., being gathered to the fathers (Num.32dudges 2:10) and Sheol (Gen. 37.35). As
Judaism developed during the Second Temple patestriptions of the state of the dead became
more detailed. 1 Enoch 22 (a non-canonical textnfthe third century B.C.) portrays four
chambers of the dead, with inhabitants differeatdly what they had done and suffered in this
world and by the fate that they will face in thedi judgment. With the Hellenization of Judaism,

ZSpe salvig3l. See discussion of merit in Chapter I1.C.3: Judgraad Justification, below.
22See Appendix I, “On the Interpretation of BiblicBexts.”



it becomes possible to speak of the souls of thd de having an existence beyond death that is one
of peace, purity, and immortality (e.g.,Wis. SolL-&; 4 Macc. 18:23). We see this too in Christian
eschatological discourse (e.g., Matt. 10:28; Rew;, &. 20:4). Revelation 6:9 portrays the souls
of the martyrs living in the presence of God (cdvR7:9, 15), and in the conscious expectation of
the resurrection. Matthew 10:28 indicates thahlibe body and the soul participate in the final
judgment.

30. Although Paul does not use the term “soul” exgiidiv indicate the intermediate state, he
recognizes the ongoing existence of the self betwleath and resurrection. He describes death as
a putting off of the physical body until God giveesew body in the resurrection (1 Cor. 15:38). He
likens the state of death to being a naked seediagva body that God shall give it (1 Cor. 15:37).
While Paul’s description of the state of the Claistdead is vague, it is clear that he regards them
as “in Christ” (1 Thess. 4:16; 1 Cor. 15:18). Tdfere, Paul speaks of death in Christ as something
to be welcomed rather than feared: “My desire ddpart and be with Christ, for that is far better”
(Phil. 1:23; cf. 2 Cor. 5:8%°

31. Some New Testament texts are less clear on théigue$the state of the dead, but should
be cited here. Jesus promises the repentant ainmnLuke 23:43, a place with him in Paradise.
In Jewish tradition Paradise was sometimes useeféo to the interim place for the soul before
resurrection and such may be Jesus’ intentionPhtadise also could be used for the age to come
after the resurrectioft. In the story of the rich man and Lazarus (Lukel@631), after the two men
die, the one is found in Hades and the other iadan the bosom of Abraham. Commentators
disagree on whether the two men are thought tm lamiinterim state or in their final statiofis.
Hebrews speaks of the righteous dead of Old Testegemerations having been perfected through
Christ (Heb. 11:39-40; cf. 10:14; 12:23). This nsaggest that these righteous dead were in a kind
of interim state before the coming of Christ, bt mave few details.

32. Other New Testament texts sometimes have beennudatussions of the state of the dead
in connection with Jesus’ descent into the realthefdead (1 Pet. 3:18-20; 4:6; Eph. 4:9; and Matt.
27:51b-53). Biblical scholars in recent decadaestenied that these texts refer to the descent of
Jesus into the realm of the dead and thereforeeite do not shed light on the question of theestat
of the dead®

33. In summary we may say that throughout the New Testa there is evidence for belief in
an intermediate state of the dead before the msion, but some of the details about that state

Zpaul uses the euphemism of “sleep” to refer told@aCor. 15:18; 1 Thess. 4:13-15; 5:10). In thizaphor he picks
up Old Testament usage (cf. Dan. 12:2). Jesusuais® the euphemism (Mark 5:39; John 11:11). Theeusm of
sleep implies a resurrection to come, but it sayhing about a possible state of the soul in agriimt period.

ZHermann L. Strack and Paul Billerbe&gmmentar zum Neuen Testament aus Talmud und Mg (Munich:
Beck, 1922-1956), 1119-1120. Cf. George Foot Modwdaism in the First Centuries of the Christian Efae Age
of Tannaim three volumes (Cambridge, Mass.: Harvard UniteRiess, 1927-1930), 2:390-391.

See |. Howard Marshalhe Gospel of LukéGrand Rapids, Mich.: Eerdmans, 1978), 636—637.

%0n 1 Peter. 3:18-20 and 4:6, see especially Willzation,Christ’s Proclamation to the Spirits: A Study oPéter
3:18-4:6(Rome: Pontifical Biblical Institute, 1965). Oplaesians 4.9, see the commentaries. On MattheéytB753,
see Donald A. HagneKatthew 14-28WBC 33B (Dallas, Texas: Word Books, 1995), 85hewme Hagner speaks of
these verses as a “piece of realized and histedapocalyptic.” The docume@bmmunio Sanctorum: The Church
as the Communion of Sainteans. Mark W. Jeske, Michael Root, and DaniebRith (Collegeville, Minn.: Liturgical
Press, 2004), 73 and 88, note 4—which is the stateaf the Bilateral Working Group of the Germartibiaal Bishops’
Conference and the Church Leadership of the Uriteangelical Lutheran Church of Germany—continues th
traditional interpretation of 1 Peter 3:19 and 4®Bhis document is hereinafter cited as Bilaterairkihg Group,
Communio Sanctorum



remain a mystery. Scripture is clear, howeveit the self does not cease at déatfogether,
Lutherans and Catholics affirm that Scripture teaches the ongoing existence of the self
between death and resurrection.While some texts use the word “soul” to refettis existence,

a term that has been of great importance to botiuotraditions, we acknowledge that the New
Testament also can speak of this existence in atlags, which accounts for some variety of
description in later tradition. Since the New B@sént authors rarely speak of the intermediate stat
in detail, we should avoid claiming too great aaiety about our knowledge of the state of the dead
on the basis of biblical evidence.

2. Doctrinal

a. Patristic view#
34. The earliest Christians spoke in various ways abdét follows death. Some said that
departed souls sleep in Sheol, where they sengéanmily the fate to be theirs after the resuiimact
and their judgment by Chriét. Others spoke of various abodes in which the solthe dead
consciously await the final resurrection and judgimeParticular emphasis fell on the martyrs
already in some way receiving their reward andicejg in the presence of Christ.
35. Of special importance for the development of dépis of intermediate states in Western
theology were the writings of Augustine. He unaguioiusly states that the dead are conscious and
already receive reward or punishment.

During the time, however, which intervenes betweasam’s death and the final
resurrection, the souls remain in places speciahgrved for them, according as each is
deserving of rest or tribulation for the dispositize has made of his life in the fle$h.

36. In the centuries following Augustine, such viewsdnme more precise. Most important for
later theology were thBialoguesof Gregory the Great. The just cannot be sepéfaden Christ,
not even by death, he said.

Yet, nothing is clearer than that the souls offibeectly just are received into the
kingdom of heaven as soon as they leave the bdlis is attested by Truth himself when
he says, “Where the body lies there the eaglegailier” (Luke 17:37). For, wherever the
Redeemer is bodily present, there the souls giteare undoubtedly assembled. And St.

Paul desires to have done with the present lified ‘fze with Christ” (Phil. 1:23). One who

doubts not that Christ is in heaven will not demgttthe soul of Paul is there, t8o.
37. Conversely, the wicked are separated from God athdélf you believe from the witness
of the divine word that the souls of the saintsiatgaven, you also have to believe as well tiat t
souls of the wicked are in hefz”
38. Augustine, Gregory, and others continued to affirsignificant distinction between the joys
of the dead prior to the resurrection and afterward\s Gregory says: “[U]ntil then [i.e., the
resurrection] they enjoy only the bliss of the sbul afterward they will also enjoy this in thedyo

Z“person” and “self” are used in this section asiegjant terms.
2For a more detailed discussion of the patristicmedieval discussion, see Appendix IV.

*Brian E. Daley,The Hope of the Early Church: A Handbook of PaitigEschatology(Cambridge: Cambridge
University Press, 1991), 73-75, 95, 114, 166.

*The Enchiridion translated afaith Hope and Charity29, 109, by Louis A. Arand, Ancient Christian Wérs, 3
(Westminster, Md.: The Newman Bookshop, 1947), 103.

*Dialogues 4, 26; Fathers of the Church (New York, 1952)239. The translation is modified to agree betti¢h tihe
original, given in Grégorire le GranBjalogues vol. 3, A. de Vogiie, ed., Sources chrétienneS,(Péris, 1980), 84.

¥Dialogues 4, 29; Fathers of the Church, 39, 225 (transtatimdified to agree with Sources chrétiennes, 265,



The flesh in which they suffered pains and tormémtshe Lord will also share in their happiness.
... Just as they rejoice now only in their spthisy will then rejoice in the glory of their bedias
well.”33

b. Medieval views anBenedictus Deugl336)

39. The development of scholasticism and, in partiguthe adaptation of Aristotelian
anthropology within Christian theology lent greatprecision to medieval discussions of
intermediate states, e.g., about how the soulgyaates in God and about the relation of the soul
that subsists between death and the resurrectitimedbody. Greater precision brought with it,
however, the possibility of more focused debat¢henprecise nature of the intermediate state.
40. During 1331-1334, Pope John XXII delivered a sesiesermons in which he argued that
the souls of the redeemed do not enjoy the fadaeevision of God until the resurrectighin the
interim, they are “under the altar” (Rev. 6:9). Nghhey are blessed through their union with the
humanity of Christ, they do not yet see God. Tle=enons were not binding teaching and were
circulated with the request for response. An isgedebate was set off, with John’s views both
supported and criticized. On his death bed in 1384n retracted his views.
41. John’s successor, Benedict XII, called togetheoaof theologians to discuss the question
and in 1336 he issued the constitutRenedictus Deu¥ This constitution teaches, as a matter “to
remain in force forever,” that “immediatelgn0X after death” the souls of the redeemed “already
before they take up their bodies again and bef@@éneral judgment, have been, are, and will be
with Christ in heaven, in the heavenly kingdom gadadise, joined to the company of the holy
angels.” In this state, they “see the divine essenith an intuitive vision and even face to face.

Moreover, by this vision and enjoyment thelsaf those who have already died are truly
blessedlfeata@ and have eternal life and rest.”
42. Benedictus Deusnded the debate begun by John XXII. No one enditbate denied the
existence of an intermediate state; the questi@tianature of the soul’s participation in salvati
during this intermediate state. When in the esikieenth century a renewed Aristotelianism denied
the immortality of the soul, the Fifth Lateran Cotlrcondemned “all those who assert that the
intellectual soul is mortal® The Council of Trent did not extend or furtheat®rate this tradition
of teaching.

c. Reformation teaching
43, The Lutheran Reformation had no distinctive teagtabout death or intermediate states.
The Lutheran Confessions simply assume that thés sifuhe dead exist and are in a blessed

*Dialogues 4, 26; Fathers of the Church, 39, 218-219 (tedinsi brought into better agreement with Sources
chrétiennes, 265, 84-86).

%See Appendix IV for a full discussion of this cantersy and the resultant teaching.

*For the text of the constitution, see J. Neunerdarlupuis, edsThe Christian Faith in the Doctrinal Documents of
the Catholic Church7th edition (Bangalore: Theological Publicati@m$éndia, and Staten Island, N.Y.: Alba House,
2001), nos. 2305-2307, 1018-1019, which transkgesicus Denzinger and Adolphus Schénmetzer, Edshiridion
Symbolorium, Definitionum, et Declarationum de Refbidei et Morum33¢ edition (Freiburg, Germany: Herder, 1965),
numbers 1000-1002.

*Neuner-DupuisThe Christian Faith123; Denzinger and Schénmetzer, 1440-1441.



communion with Christ’ No debate with Catholics or among Lutherans ddthe any discussion

of the question and thus the Confessions do notaddhe nature of death or the way in which the
soul survives death. In the debate over whetheistdns can invoke prayers from the saints in
heaven, the Confessions consistently accept ast@mriteaching that the departed saints are in
heaven, although we cannot know whether they a@rewf our invocations of theth. The
Apology thus states: “[C]oncerning the saints wangithat in heaven they pray for the church in
general, just as they prayed for the entire chwbhe living.”*® Luther is more reticent in the
Smalcald Articles, saying that “the saints on earttl perhapsvjelleichf those in heaven pray for
us.”® Authoritative statements such Benedictus Deyshowever, ceased to carry weight with
Lutheranisnf! As a result, questions that had been closed glihie medieval period at least
theoretically could be reopened. Lutheran theoloigthe seventeenth and eighteenth centuries
continued to teach the survival of the soul beydedth and an immediate judgment, followed by
acceptance into heaven or banishment to*hell.

44. Luther himself often took the biblical languaged#fath as sleep more literally than his
medieval predecessors, but was unsure about wicat “sleep” might be and also on other
occasions used the more common language of sollsaverf® In debates about purgatory and
invocation of the saints, he did not make an arquirttet the departed are not conscious. While,
as will be noted, some twentieth-century interpeeitesisted that Luther consciously rejected earlie
notions of an intermediate state, much contempaetnplarship denies that Luther had a settled
teaching on the questidh.The soteriology of the Lutheran Reformers, howewas dominated

%"The Lutheran Confessions are cited by documentiose@nd page numbers contained ire Book of Concords
edited by Robert Kolb and Timothy J. Wengert (Miapelis: Fortress Press, 2000); cited hereinafteBask of
Concord

%The One Mediator, the Saints, and Ma§8, note 70.
%Apology 21, 89Book of Concord238.
“‘Smalcald Articles, Part II, Article 2, §2Bpok of Concord305.

“The Weimar edition of Luther's works contains nference to the constitutiddenedictus DeusSee Martin Luther,
Werke: Kritische GesamtausgaBé/eimar: Hermann Bohlaus Nachfolger, 1883-1988Jghfter cited as Weimar
Ausgabe, followed by volume and page number.

“2Leonhard HutterCompend of Lutheran Theoladsans. H. E. Jacobs and G. F. Spieker (Philadklphtheran Book
Store, 1868) , 225-228; Nicolaus Hunniipjtome Credendorum: A Concise and Popular Vieth®Doctrines of the
Lutheran Churchtrans. Paul Edward Gottheil (Nuremberg: U. E.&@bl847), 272; Karl Haselutterus Redivivus,
oder Dogmatik der evangelisch-lutherischen Kirceé dogmatisches Repertorium fiir Studiererfdie ed. (Leipzig:
Breitkopf und Hartel, 1848), 329, citing Johann KfHeinrich SchmidThe Doctrinal Theology of the Evangelical
Lutheran Church3rd ed., trans. Charles A. Hay and Henry E. Jag¢dinneapolis: Augsburg, 1961), 626, citing
Gerhard and Quenstedt. Lutheran theology did dépan pre-Reformation teaching in insisting thet tedeemed who
died prior to Christ (e.g., Abraham) already enpbjxeaven immediately at death and did not havevat&hrist's
resurrection (see Schmidpctrinal Theology 635, citing Gerhard). This shift was part ofemeral rejection of any
intermediate conditions other than heaven or leed.( purgatory).

“3For examples of Luther speaking of death as sk@pg.g., Martin Luthek,uther's Works American ed., vol. 48,
Gottfried G. Krodel, ed. (Philadelphia: Fortreses; 1963), 30; vol. 53, Ulrich S. Leupold, ed.ii@elphia: Fortress
Press, 1965), 326. For an example of his use of tnaditional language of the soul in heaven hsgéuneral oration
on Urbanus Rhegius, in the Weimar Ausgabe, vol450, The uncertainty of what Luther might mearskegp can
be seen in his Genesis lectures, where he spea@itwaliam as in some sense asleep, but also asgiiserving God,
and ruling with him."Luther’s Worksvol. 5, Jaroslav Pelikan, ed. (St. Louis: Con@Rublishing House, 1968), 74f.

“See, e.g., Bernhard Lohdéartin Luther’'s Theology: Its Historical and Systatic DevelopmenRoy A. Harrisville,
ed. (Minneapolis: Fortress Press, 1999), 327-380;@swald BayerMartin Luther's Theology: A Contemporary
Interpretation trans. Thomas H. Trapp (Grand Rapids, Mich.: Eenas, 2008), 325-329. Luther’s positive view on



by language of death and resurrection: justificai®closely related to participation in Christ’s
death and resurrection; baptism is understoodlatioa to death and resurrection (Rom. 6); and
salvation is rising with Christ after dying with @$t. Lutheran attention was thus not focused on
the soul and its intermediate state, but on restiore as the Christian’s hope.

d. Recent discussions

45, In the course of the twentieth century, the cladssoul-body anthropology shared by
Lutherans, Catholics, and others came under cetig®n the one hand, this anthropology was
criticized as unbiblical. The Bible, it was claithaeinderstood the self as essentially embodied in
a way that excluded the ongoing existence of andieelied soul. Biblical hope, it was argued,
focused on bodily resurrection, not on a soul savived deati> On the other hand, both science
and the most widely accepted philosophical outlomits which theology was in conversation had
ceased to operate with such a soul-body distin@mhthe metaphysics that often accompanied it.
In differing ways, both Lutheran and Catholic tlepans sought to engage this two-pronged
critique.

1. Lutheran
46. Particularly important for the Lutheran discussiaas the argument that Luther himself had
rejected “the immortality of the soul,” i.e., thé&e soul naturally possessed the characteristic of
immortality*® Assertion of a conscious intermediate state w&ed by many with an allegedly
Greek soul-body dualism and criticized as undeirggithe seriousness of death and the resurrection
as the focus of Christian hope. While some Lutheran theologians preserved vessafnthe
traditional teaching® many Lutheran theologians developed a varietyositijpns on intermediate
states. Some affirmed that beyond death, thene isme and the dead directly enter eterfilty.
More common was an affirmation that while the aslé whole dies and has no natural immortality,
the self’s relation with “the God of the living” ba kind of permanence that does not pass away.
A statement by Luther in his Genesis lecturestismoited and used as a theological springboard:
“where and with whomever God speaks, whether ineamyg in grace, that person is surely
immortal.”® Some versions of such a “dialogical immortalitijl not ascribe much content to this

immortality has been argued by Fritz HeidlBie biblische Lehre von der Unsterblichkeit der IBe&terben, Tod,
ewiges Leben im Aspekt lutherischer Anthropol@@iéttingen: Vandenhoeck & Ruprecht, 1983).

See, e.g., the influential study by Oscar Cullmammortality of the Soul or Resurrection of the D2athe Witness
of the New Testame(lew York: Macmillan, 1964).

“Influential were the arguments of Carl Starigie, Unsterblichkeit der See{&tersloh: Bertelsmann, 1925), 133-144;
Das Ende aller Dinge: Die christliche Hoffnung, Brund und ihr Zie(Gutersloh: C. Bertelsmann, 1930), 180-185.
On Stange’s influence, see George Vass, “The Inatityrbf the Soul and Life EverlastingThe Heythrop Journa
(1965): 270-288.

“"Gerhard Sauter refers to “the battle against theept of immortality that has dominated Germanéataint theology
for the last half-century.” See Gerhard SaWéhat Dare We Hope? Reconsidering Eschatoldbarrisburg, Pa.:
Trinity Press International, 1999), 188.

8See, e.g., the mid-century survey of Lutheran astigy in E. C. Fendt, “The Life Everlasting//hat Lutherans Are
Thinking: A Symposium on Lutheran Faith and [BfeC. Fendt, ed. (Columbus, Ohio: Wartburg PrE347), 307-322.
“9See the discussion in Ansgar Ahlbrecht, “Die bestimden Grundmotive der Diskussion (iber die Unstarkéit der
Seele in der evangelischen Theologigdtholical7 (1963): 1-24.

*0Luther's Works5: 76. This text is already cited by Stanged@3 Unsterblichkeitp. 142). Most recently, it is cited
at a decisive point by the Theologischer Ausschussn Evangelischer Kirchetynsere Hoffnung auf das ewige
Leben: Ein Votum der Union Evangelischer KirchedénEKD(Neukirchen-Vluyn: Neukirchener Verlagshaus, 2006)



intermediate state. For example, Werner Elert diouly say: “He [the departed] ‘is’ in judgment,
in the eternal memory of God, who also will notgetr him on the Last Day. There is thus good
reason to write on the grave: ‘He rests in G4’ Paul Althaus, in the most influential book on
eschatology in twentieth-century Lutheranism, wawerpositive, but still was reticent on the
character of an intermediate state: “Continuafibauer] beyond death is only a self-evident
consequence of the present possession of etdmfliMore recent Lutheran theology, while not
returning to straightforward soul-body distinctiphas been more positive in affirming intermediate
states, but reserved about their precise chardcter.

47. These theological discussions have been refleptedtheran church documents in various
ways. On the one hand, the Finnish Catechism 88 1@hich was approved by the church’s
General Synod, repeats a traditional position iiggrthe soul surviving death, declaring that “our
bodies will decay, but our souls await the dayaesfurrection when living and dead are gathered
before God for judgmenf* A 1969 statement from the Commission on Theolagy Church
Relations of The Lutheran Church—Missouri Synoliagts the term “soul,” while noting its biblical
ambiguity. While the soul is not “by nature andoyue of an inherent quality immortal,” it is “ho
annihilated” in death; there is a “persistenceafspnal identity beyond death.” Rejected is “the
teaching that the soul ‘sleeps’ between death hadrésurrection in such a way that it is not
conscious of bliss®® On the other hand, the catechisms produced bytiieed Evangelical
Lutheran Church of Germany in the 1970s speak nmaierms of a dialogical immortality. “God
created man to have communion with him. Man isgbwye God’s dialogue partner; he is addressed
and he should answer. God does not revoke tlagorlto man—and so we are related to God in
life and in death; we cannot escape him. Becausedlation to God is indestructible, so is the
human person® An American adaptation of this catechidgvangelical Catechispwhich was
produced under the auspices of The American Luth€taurch (a predecessor of the ELCA), is
even more restrained, making no substantive affionaabout an intermediate state.Most

90.

*Werner ElertLast Thingstrans. Martin Bertram (St. Louis: Concordia Psihiing House, 1974), 4Per christliche
Glaube: Grundlinien der lutherischen Dogmattikkh ed. (Erlangen: Martin Luther Verlag, 198885 Translation
altered.

*?Paul Althauspie letzten Dinge: Entwurf einer christlichen Estilagie, 3rd ed. (Gitersloh: C. Bertelsmann, 1926),
35.

®See, e.g., Wolfhart Pannenbe8ystematic Theologirans. Geoffrey W. Bromiley (Grand Rapids, Miderdmans,
1998), 3: 570-580; Robert W. Jens&ystematic Theology: The Works of GNew York: Oxford University Press,
1999), 366-368; Hans SchwaEschatology(Grand Rapids, Mich.: Eerdmans, 2000), 272-280.

*Catechism: Christian Doctrine of the Evangelicatiieran Church of FinlangHelsinki: Edita, 1999), 56.

%Commission on Theology and Church Relations of ieran Church—Missouri Synod, “A Statement ontBea
Resurrection and Immortality: A Position Paper,629 Unpaginated.

*Jentsch, Werner, et d@tvangelischer Erwachsenenkatechismus: KursbuchGdimsbens(Giitersloh: Giitersloher
Verlagshaus Gerd Mohn, 1975), 533. The shorterrenmopular version of this catechis(@vangelischer
Gemeindekatechismusiitersloh: Giitersloher Verlagshaus Gerd Mohn9)18@eaks similarly, 413. Both catechisms
were produced by a Catechism Commission appointeth® church leadership of the Vereinigte Evanghlis
Lutherische Kirche Deutschlands (VELKD) [United Egelical Lutheran Church of Germany], but neitheslbstates
that the final texts themselves were officially eppged by any church body.

*“There are different interpretations of what happ@mour conscious awareness between the timeath dad the
resurrection. Paul spoke of death as ‘sleep’ &béiog ‘with Christ’ (1 Cor. 15:20; Phil. 1:23;Thess. 4:15). Whether
believers pass from death to life without being r@nmaf the time in between, or whether they do emogscious
communion with Christ, we can take comfort in themise that all who belong to Christ will be raised he was, in



recently, the Theology Committee of the Union E@isgher Kirchen in the Evangelical Church

in Germany (not a Lutheran body, but with Luthepamticipation) expressed worry about the
pastoral effects of the reticence of theologiamsastors in speaking about intermediate states and
interpreted the dialogical immortality of recenédthogy in a richer way, closer to more traditional
understandings of an intermediate stéte.

2. Catholic
48. Lutheran discussions were paralleled by Cathokculisions, especially in the German-
language world. Four themes were particularly irtgott in the period prior to 1979:
49. (1) Hans Urs von Balthasar stressed the approjyidteeocentric orientation of
eschatology? Rather than thinking of eschatological “placesggben, hell, and purgatory), one
should follow Augustine: “May God himself be aftbis life our dwelling place® This inspired
Balthasar to write an often cited passage:

God is the “last thing” of the creature. Gained, ifeneaven; lost, he is hell,

examining, he is judgment; purifying, he is purggtdle it is to whom finite being dies and

through whom it rises to him, in him. This he iswever, as he presents himself to the

world, that is, in his Son, Jesus Christ, who ésréhvelation of God and, therefore, the whole

essence of the last things.
50. (2) On separated souls in the interval betweenhdaadl the end events, Henri de Lubac
argued in 1938 that redeemed souls between dedtreaurrection, even if beholding the face of
God, are affected by a twofold separation stibéoovercomé&® The disembodied soul is “cut off,
in some sort, from the natural medium through witicommunicates with its fellows.” The saints
in heaven also await the salvation of those stillearth for completion of the congregational
consortiumof the whole body of the redeemed, which is pathe beatitude of each one in the
whole body of the saved.

a resurrected body,” according to thgangelical Catechism: Christian Faith in the Worl@day (Minneapolis:
Augsburg, 1982), 392.

*8Unsere Hoffnung auf das ewige Leben: Ein Voturmtéon Evangelischer Kirchen in der EKR4 (on problems in
contemporary discussions of the departed) and 9@®4he intermediate state).

*This section assumes and does not repeat Karl Rahinfiuential proposal of 1953 on the mediatirder of the
humanity of Christ even in the blessedness ofitlad ¥ision of God. See Appendix IV, 172-174, lvelo

®“Eschatologie,” in Johannes Feiner, Joseph Trutsoth Franz Bockle, ed&ragen der Theologie heu(Einsiedeln:
Benzinger, 1957), 403-422; translated as “Somet®ofrEschatology” iThe Word Made FlestEssays in Theology,
1 (New York: Herder & Herder, 1964) abtkplorations in Theologyol. 1 (San Francisco: Ignatius, 1988), 255-277.

®|pse [Deus] post hanc vitam sit locus nost&xposition 4 of Ps 30 [= Ps 31:21], PL 36, 252EKkposition of the
Psalms 1-32The Works of Saint Augustine, I1I/15, trans. MaBoulding (Hyde Park, N.Y.: New City, 2000), 353.

®2Some Points of Eschatology,” 260-61, originaFiragen der Theologie heyté07-08. Balthasar’s point echoes in
Candido Pozo'§heology of the Beyon@taten Island, N.Y.: St. Paul's, 2009; origingl8ish, 1968, 4th Spanish
edition, 2001), 59-60 and 530-531 (noting Balthdraa 1999 catecheses of John Paul Il); in Joseghifyer’s
Eschatology: Death and Eternal Lif@/ashington, D.C.: Catholic University of Amerid®88; original German, 1977),
234; and in Gisbert Greshakd'sben—starker als der Tod. Von der christlicher fAohg (Freiburg: Herder, 2008;
original 1976), 33-34.

®Henri de Lubac, “Eternal Life,” Ch. 4 Gfatholicism: Christ and the Common Destiny of Ni@an Francisco: Ignatius,
1988), 112-133, especially 130-133; origin&ligtholicisme: les aspects sociaux du dogReris: Cerf, 1938).

®Joseph Ratzinger took over from Henri de Lubac‘tiisfold separation” in the entry, “AuferstehungsiFleisches,
VI. DogmengeschichteLexikon fur Theologie und Kirch2nd ed., Karl Rahner, ed. (1957), 1:1048-105&in1049,

and in the entry “Himmel, 1ll. Systematisch,&xikon vol. 5 (1960), 355-358, in 357-358. Candido Paifioms de

Lubac's thesis as the last point of his long chaptémmortality and resurrection ifheology of the Beyon@72.



51. (3) Fresh thinking resulted from Joseph Ratzingexagling of Paul Althaus’s monograph
on eschatolog§? This encounter led Ratzinger to develop his motib human immortality as
essentially “dialogical” in character. The humairisps by the Creator’s word made to live in an
enduring relation with God, with the great posgipibf this relation becoming the eternal dialogue
of mutual love’®

52. (4) One new conception anticipated a topic contestesubsequent debate. Otto Karrer
treated in 1956 the eschatological events andnestion of the deatl. The end-events occur for
each person in death and personal judgment, undillast human being dies and judgment is
complete. General resurrection is not an evehieaghd of time. Resurrection occsesiatimafter
Christ began the “era of resurrection.” God brihgsnan persons, after needed purgation, to
perfection not as separated souls but as persang bn, as Christ lives on, in glorified spiritual
“dwellings” into which they pass.

53. Beginning around 1970, Catholic theologians begguoiag over proposals, like those of
Otto Karrer, which telescope the traditional twagg eschatology (individual vs. universal-cosmic)
into a single-stage entry into the eternal and deta@d term of human life in death itself. This
conception marked the “Dutch Catechism” of 1966jchtsaid that beyond death there occurs
“something like the resurrection of a new boffy A magisterial intervention quickly supplied the
Catechism with a corrected text, featuring twoidetteschatological phases, namely, the interim
states of souls and the final, general resurrection

54, Gisbert Greshake proposed in 1969 a single-stag@tsogy centered in a conception of
“resurrection in death®® Greshake’s biblical study led him to understatoddepart and be with
Christ” (Phil. 1:23) as the realization in the dyi@hristian of a passage like Christ’s in his death
and resurrection. One dies and rises into the aiéw God, the Lord of life (Rom. 4:17, 24),
provides the spiritual body that lives in communisith Christ Riserf® Greshake claims that
Benedict XlI's 1336 Constitution favors his viewnee its central intention, he argued, was to

®Ratzinger referenced AlthaugXe letzten Dinge7th ed. (Gltersloh, 1957) in a 1958 meditati@ur‘Theologie des
Todes,” collected ilDogma und Verkindigun@onauworth: E. Wewel, 1973), 279-290, where Ragiradopts the
Lutheran notion of death as completing the lifegloealization of our baptism.

®Ratzinger’s first account of “dialogical” immortglicame in an essay, “Auferstehung und ewiges L&l hiturgie
und Ménchtum25 (1959): 92—-103, reprinteddogma und Verkindigung97-310, with acknowledgment of his source
as Althauspie letzten Dinge110f and 114. Ratzingerstroduction to Christianity(San Francisco: Ignatius, 2008;
original 1968) features the notion on pp. 353—-366 kisEschatology. Death and Eternal Lifas in n. 62, above)
elaborates dialogical immortality on pp. 150-15fng Althaus on pp. 150f. Gerhard Nachtwei stddiratzinger’'s
conception irDialogische UsterblichkeifLeipzig: St. Benno, 1986), treating the influenéselected ideas of Althaus
on pp. 13-16.

*™Irdische Zukunft und ewige Vollendung,” bas Reich Gottes heu®lunich: Ars sacra, 1956), 132-163, which was
not translated with the rest of the German origimdhe Kingdom of God Tod@Mew York: Herder and Herder, 1965).

%A New CatechismCatholic Faith for Adults(New York: Herder and Herder, 1970), 474. CandRtzo cites
Ratzinger’s dismissive observation of 1970 that@hagechism’s authors were so set against dualisouwfbody that
they invented mythologies likely to convince no gsee Pozo’Jheology of the Beyon&66).

*Gisbert GreshakeAuferstehung der Toten. Ein Beitrag auf eine thgisithe Diskussion tber die Zukunft der
GeschichtgEssen: Ludgerus, 1969), 388, a dissertation ®@ideby Walter Kasper, which came out in the intkrva
between the first edition of the Dutch Catechisrd Hre corrective Supplement of 1970. Volker Busah studied
Greshake’s extensive work on this topidnnGottes Gemeinschaft vollendet. Die KonzeptioereiAuferstehung im
Tod” in the Theologie Gispert Greshak@gainz: M. Griinewald, 2001).

"GreshakeAuferstehung der ToteB57—261, 296—304, and 349-357, with the lasimeirtcluding a creative adoption
of “dialogical immortality” from J. Ratzinger.



affirm the immediate completion of salvation witkath!* Greshake wonders if belief in a general
resurrection and “end of the world” are part of thke of faith. If so, they could be integratediwi
his outlook, but only as a completion of what hiasaaly been occurring.

55.  Greshake’s ideas had their supporfeasid their criticS? Particularly incisive criticism
came from Joseph Ratzinger. In the 1977 editiofcsfhatologie—Tod und ewiges Lepen
Ratzinger offered his own dialogical account ofltnenan soudf and leveled a series of arguments
against Greshake’s proposgalin later Appendices, Ratzinger criticized the hake thesis for
manipulating resurrection language in a ghett@watlamic theory that is far from ordinary faith and
preaching’ Positively, resurrection for Ratzinger “comesyoat the end of days’ and will be the
full breaking in of God’s Lordship over the world.”

56. The Congregation of the Doctrine of the Faith, ur@&rdinal Franjo Seper, laid down clear
markers for Catholic discussion of the intermedgitde in a Letter to the bishops of the world,
issued May 11, 1979. The Letter's motive was that some discussiongwgsetting believers
concerning the soul, life after death, and theruatebefore the general resurrection.

57. Of the Letter's seven main affirmations, no. 3raf as Catholic teaching “that a spiritual
element survives and subsists after death, an alssndowed with consciousness and will, so that
the ‘human self’ subsists.” There is no valid reaf not speaking of “the soul” to designate this
element of the person. According to no. 5 of thetdr, the church looks for “the glorious
manifestation of our Lord, Jesus Chri&€yhich will be distinct and deferred from the statsouls
immediately after death.

"GreshakeAuferstehung der ToteB868-370.
"’GreshakeAuferstehung der Tote899-410.

*See, e.g., Medard Kelidein Reich komme. Eschatologie als Rechenschafiuiisere Hoffnung3rd ed.(Kevalaer:
Topos, 2003), 275-279; Dermot Lamaeing Hope Alive. Stirrings in Christian Theolo@ugene, Oreg.: Wipf &
Stock, n.d.; reprint, Paulist Press, 1996), 150-162

"See, e.g., Juan Alfaro, S.J., “Laresurreccidlodenuertos’ en la discussion teoldgica sobremigmir de la historia,”
Gregorianunb2 (1971): 537-554; Gustave Marteléau-dela retrouvé. Christologie des fins derniéfearis: Desclée,
1975), 166, especially n. 2; Wolfhart Pannenb8ygtematic Theolod®rand Rapids, Mich.: Eerdmans, 1998; original
1993), 3:550-580.

“Ratzinger laid a basis in arguing with Oscar Cutimand Otto Karrer, first, that graced life is iveow and after
deathin the indestructible life of Christ Risen and, satahat Christian faith transformed the notion“sbul” by the

dynamic of dialogue with the God of the living. passing he noted the strangeness of saying teavbase body is
buried has already risen. See “Jenseits des Tdd&s;iationale katholische Zeitschrift Commurilig1972): 232-244.

*RatzingerEschatology109 (Greshake leaves created matter minimalkjrenim final perfection); and 179 (Greshake
is far from Thomas on the soul’s essential ordorato the body). See also 188-189 and 192-19&(Badvation has
toinclude “a new earth” and Christ’s return). Grase responded vigorously to Ratzinger’s bodkiaologische Revue
74 (1978): 481-483.

""Ratzinger Eschatology 253-254. See ald€dschatology 266, with note 16 (Greshake came to admit theevaf
speaking of “soul,” while still holding his maingkis) and 267 with note 17 (“It is wrong to speéthe soul as reaching
its fulfillment in the moment of death”).

SRatzinger Eschatology246, in a section on the 1979 intervention of@laagregation of the Doctrine of the Faith on
eschatology.

Origins 9 (1979): 131-133, and J. Neuner and J. Duftiis, Christian Faith in the Doctrinal Documents bét
Catholic Churchno. 2317, 1025-1027; original Latin textAnta Apostolicae Sedigl (1979): 939-943.

8Dei verbum [Dogmatic Constitution on Divine Reviglat, 18 November 1965, 4. Cited in this sectioDefverbum
are 1 Timothy 6:14 and Titus 2:13.



58. After laying down its specific doctrinal remindethe Letter admits that we do not have
from Scripture “a proper picture” of life after deaBut Christians should hold firmly to two
essential points, with which this section can codel
On the one hand they must believe in the fundarhentainuity, thanks to the

power of the Holy Spirit, between our present iifeChrist and the future life . . . ; on the

other hand they must be clearly aware of the radieak between the present life and the

future one, due to the fact that the economy o faill be replaced by the economy of the

fullness of life. We shall be with Christ and “wieadl see God” (1 John 3:2), and it is in

these promises and marvelous mysteries that o ésgentially consists. Our imagination

may be incapable of reaching these heights, buthmart does so instinctively and

completely?!

3. Common Affirmations

59. Our churches affirm that death cannot destroy the ommunion with God of those
redeemed and justified. The nature of the life that the justified depdrsfare with God cannot
be described in great detail and in this life remaa great mystery. Nevertheless, Lutherans and
Catholics share the sure and certain hope thaistiBed departed are “in Christ” and enjoy thstre
that belongs to those who have run the race. Asdies reminds us, “Do not lose your confidence,
which has a great reward” (Heb. 10:35).

60. Our churches thus teach an ongoing personal existea beyond death, to which our
divine Creator relates in saving love.This affirmation of a central aspect of our hapeternal

life is grounded in the witness of Scripture anel ¢bnsensus of our authoritative traditions. This
dialogue finds the understanding of a dialogicahontality that has been developed in both our
traditions to be especially valuable. Those wdbtpral responsibilities in our churches would do
well to draw on such accounts of life in Christtttranscends bodily death when they minister to
those facing death and to the grieving left behind.

61. Catholic doctrine on 1) the soul, 2) its immortgliand 3) the beatific vision prior to the
general resurrection is more elaborated than whédund in the Lutheran Confessions on these
subjects. Since these teachings were not disputibe Lutheran Reformation and not denied in
the Confessionshis dialogue finds that, in the light of the convegence shown above, official
teaching on these three subjects is not church-doing.

C. Judgment

62. Christian hope has always been a hope for the @&i@hod’s justice. Isaiah says of the

Lord’s servant: “He will bring forth justice to theations” (Isa. 42:1). The restitution of justice,

however, involves judgment, both on humanity ahaleand on individuals. What we have been
and done will come to light.

63. Alljudgment, whether a yearly performance appiasthe final judgment before the throne

of God, inevitably carries with it anxiety. Hebrewpeaks of “a fearful prospect of judgment” for
those who “willfully persist in sin” (Heb. 10:26f)Some artistic portrayals of the last judgment

#10rigins 9 (1979): 133. Going beyond the often terse podsiee Letter from the Congregation for the Dawrof the
Faith, the International Theological Commissioreodd in 1992 a fuller text, “On Certain Questioh&schatology,”
published irirish Theological Quarterlyp8 (1992): 209-243, and in International Theolabi@ommissionTexts and
Documents 1986-200®lichael Sharkey and Thomas Weinandy, eds. (Sancisco: Ignatius, 2009), 55-93. At this
time Cardinal Joseph Ratzinger was president ofifeenational Theological Commission, while CamdiRbzo, S.J.,
led the sub-commission of nine commission membéis pvepared the text.



easily elicit fear. For those who are in Chrigtmever, judgment, while sobering, is also hopeful
for we know that the one who will judge us is tle avho has given up his life for us on the cross.
Our judge is also our advocate (1 John 2:1).

1. Judgment of Works

a. Biblical
64. That God judges humans on the basis of their wiorkiseir earthly lives is an affirmation
that we find throughout the Scriptures. From tbgibning of their existence humans stand before
God “naked,” unable to hide from him the truth aftheir lives and their works (Gen. 3:7, 10-11;
Heb. 4:12-13). In his law God makes clear thaptaishes the guilty and rewards the righteous
(e.g., Lev. 26). The prophets of Israel spokéhefdoming day of the Lord, on which God would
execute judgment against sinners (Isa. 13:11; B&B; Joel 2:1-2; Amos 5:18; Zeph. 1:14-18).
65. The New Testament teaching of salvation througth fiai Jesus Christ puts the matter of
judgment in a new light, but it does not underntime Scriptural affirmation of a final judgment.
On the contrary, the New Testament consistentletimes the seriousness with which the faithful
must face a final accounting of their lives bef@ed. According to the synoptic gospels Jesus
called his closest disciples to commit their lifely to him, and he did so in such a way that
ultimate things were seen to be at stake in thegiisibn. Confession or denial of Jesus beforersthe
is said to determine one’s own judgment before (Batt. 10:32-33 and Luke 12:8-9). Moreover,
according to the Gospel of Matthew, Jesus taugtttthmans will be judged for the deeds that they
have done, with corresponding rewards and punistsr{btatt. 16:27), and especially for the way
that they have treated other people (Matt. 25:31-¥%e are admonished to live our lives knowing
that God will judge us as we have judged otherst{M&14-15; 7:2; 18:23-35). While the
overwhelming emphasis in the Gospel of John isaith fin Jesus Christ abe “work” of the
Christianpar excellencéJohn 6:29; cf. 6:40) and on the judgment thatat@adybeen passed on
the world as a result of its response to Jesusn(3alB-19; 5:24), even here a future judgment
according to works in the proper sense is not @éeduJohn 5:29).
66. The apostle Paul apparently saw no contradictibmdsn justification by grace through faith
and judgment according to works. God sees the &thtut us and will not be mocked (Gal. 6:7).
Paul was well aware of the coming judgment of Gednf. 2:6-7) and of God’s wrath that would
be unleashed at the end of time against evilddemn( 2:5, 8; cf. also 5:9; 1 Thess. 1:10).
Moreover, the deeds that we do will receive thewompense from Christ himself: “All of us must
appear before the judgment seat of Christ, soetheth may receive recompense for what has been
done in the body, whether good or evil” (2 Cor.®:&f. Rom. 14:10; 2 Cor. 11:15). On the
principle that “a person reaps what he [or she]ssb®aul can even say that the one who sows to
the flesh will reap corruption from the flesh, wehihe one who sows to the Spirit will reap eternal
life from the Spirit (Gal. 6:7-8). The way thateolives in this world has eternal significance.wHo
Paul understood the relationship between judgmestrding to works and justification by grace
through faith will be treated below.
67. James admonishes his readers that they shoulgé&sdk &ind so act as those who are to be
judged by the law of liberty” (James 2:12). He grdsithis statement with the words, “for judgment
will be without mercy to anyone who has shown naayie(James 2:13), echoing the teaching of
Jesus that those who show mercy will receive mimy God, while those who show no mercy
cannot expect to receive mercy from God (Matt. 3&23-35; cf. 6:14-15). In general, the focus
of James on hearing and doing (1:25), on perfe¢tia?b), and on the commandment of love of
neighbor (2:8), as well as the content of the tediie a whole, are highly reminiscent of Jesus’



teaching in the Sermon on the Mount and suggestahdames the “law” by which Christians will
be judged is essentially the ethical teaching stigdimself, or the ethical teaching of the Gospel,
understood as a kind of new law, but especiallyjidieof love®

68. The New Testament contains numerous other refeseadmal judgment that do not require
lengthy discussion here (Acts 10:42; 2 Tim. 4:1bHED:25, 27, 30; 13:4; 1 Pet. 1:17; 2:12; 4:5; 2
Pet. 2:4,9; 3:7; 1 John 4:17; Rev. 20:12-13).sTnief biblical survey is enough to show, however,
that the significance of the earthly life for fingidgment is a consistent biblical theme, from
beginning to end.

b. Doctrinal

1. Lutheran
69. The Book of Concorthcludes “the three chief creeds,” all of whicleak of Christ coming
as judge. The Apostles’ Creed states, “He is deatthe right hand of God, the Father Almighty.
From where he will come to judge the living anddiead.®® The Nicene-Constantinopolitan Creed
expands the statement to say, “He is coming agagfory to judge the living and the dead. There
will be no end to his kingdonf* The creed attributed to St. Athanasius impliext (hrist’s
judgment will assess and recompense human actronsrés: “He will come to judge the living
and the dead. At his coming all human beings ngé with their bodies and will give an account
of their own deeds. Those who have done good shivith enter into eternal life, and those who
have done evil things into eternal fir&.”
70. The principal Lutheran doctrinal text, the Augsb@gnfession of 1530, affirms Christ’s
return as judge both in its primary Christologiagticle®® and its only article on eschatology: “Our
Lord Jesus Christ will return on the Last Day tdge, to raise all the dead, to give eternal lifé an
eternal joy to those who believe and are electtdabndemn the ungodly and the devils to hell and
eternal punishment” TheConfutatiq the response of the Catholic theologians at Auigsto the
Confession, found nothing objectionable in thesielas3®
71. Luther's Small Catechism (1529) states that them@hrist “rules eternally,” but his return
as judge is not mentionéd The Large Catechism (also 1529) treats Chriavag) lordship as both

82See Martin Dibelius and Heinrich Greevdames: A Commentary on the Epistle of Jarmaas. M.A. Williams and
ed. H. Koester (Philadelphia: Fortress Press, 19468)-120; and Franz MussnBer JakobusbriefFreiburg: Herder,
1964), 109, 126.

8Book of Concord22.
8Book of Concord23.
%Book of Concord25.
8Augsburg Confession, Article 1IBook of Concorg38.

8Augsburg Confession, Article XVIBook of Concord50. Gunther Wenz comments that Articles 11l andDMorm

a frame around the intervening articles on justfin, ministry, church, and sacraments. By thémnsaving process
is unfolding that will climax in the definitive cang of God'’s reign with Christ made manifest in gisry as judge of
the living and dead; see Gunther WeFizgologie der Bekenntnisschriften der evangelistherischen KirchgBerlin,
1996), 1: 575-576.

8The Confutation of the Augsburg Confession,” traviark D. Tranvik Sources and Contexts of the Book of Concord
Robert Kolb and James A. Nestingen, eds. (Minnésidedrtress Press, 2001), 108, 116; origin8limConfutatio der
Confessio Augustana vom 3. August 158&rbert Immenkoétter, ed., Corpus CatholicorunfNd@nster, 1979), 82—83
and 116-117.

89Small CatechismBook of Concord355. Albrecht Peters, in his commentary, claina Christ’s return to judge is
only “faintly discernible” klingt lediglich an in the text. Peters argues Luther’s omissiaduis to his rejection of a
medieval tradition on the creed that contrastedgaregrace with coming strictness of judgment. isemmentar zu



present dominion and final act of division: “Thesdl@and all his powers must be subject to him and
lie beneath his feet until finally, at the Last Dag will completely divide and separate us from th
wicked world, the devil, death, sin, etf.”
72. Melanchthon’s ample Article 1V in the Apologgnplies that judgment will connect the
earthly living of the righteous with their eschaigical state. What one suffers and does in tf@s li
is “meritorious for other bodily and spiritual ressla, which are bestowed in this life and the life t
come.” In dealing with the saints, “God defers trresvards until he glorifies saints after this life

. And these rewards produce degrees of reamagrding to that passage in Paul [1 Cor. 3:8],
‘Each will receive wages according to the laboeath.” These degrees are rewards for works and
afflictions.”™*
73. Later Lutherans consistently affirmed judgment aditw to each person’s actions. Since
Christis the “searcher of hearts,” he will pasigjment on “every secret word, deed, thought, desire
and purpose” of all persoffs.With some variation on details, theologians galiyagreed that
works will be judged by their grounding in faithVorks that proceed from faith are approved for
eternal life; those that proceed from unbelief leadondemnatiof?
74. Recent Lutheran official statements consistentyrafa judgment of works. Emphasis
tends to fall on judgment as a final and definitivenging to light of the quality of our lives. Ha
will be manifest in how one live$. This judgment underlines the need to take théssieriously.
The message of judgment, however, is good news i©ineed from one’s own judgment and the
judgment of the persons who surround us when wevkithat Christ will render the decisive
judgment on who we are and what we have dome addition, such judgment is part of the triumph
of love and justicé®

2. Catholic
75. Catholic theology affirmed the same creedal textagherans. Medieval statements of faith
briefly expanded on judgment. The decree “On thth@lic Faith” of the Fourth Lateran Council
(1215) states that all will “receive according heit deserts, whether these be good or Bad.”
76. The Council of Trent spoke of God'’s judgment of lmmibeings in Chapter 7 of tbecree
on Justification(1547). Righteousness granted through Jesust@hthie garment that those reborn

Luthers Katechismetvol. 2Der Glaube—Das Apostolikyrsottfried Seebal3, ed. (Gottingen, 1991), 166-170.
“Large CatechisnBook of Concorg435.

“Apology, Article 1V, Book of Concordl171.

“Matthew Hafenreffer, cited in Schmiddoctrinal Theology655.

%Therefore, faith must be the mother and the soaf¢Bose truly good and God-pleasing works, wiGad wants to
reward in this world and the next.” Formula of Cortt(1577), Solid Declaration, Article IV, 88pok of Concords76.
See also the references in Schniidictrinal Theology654—655; Leonhard Hutte€ompendiuni233; Christoph Ernst
Luthardt,Kompendium der Dogmatilth ed. (Leipzig: Dorffling und Franke, 1873),331

%Evangelische Erwachsenenkatechisn@86;Evangelical Catechisn890-391;Unsere Hoffnung8s7.
®Evangelische Erwachsenenkatechispn@@6;Evangelische Gemeindekatechispisl.
%Evangelische Erwachsenenkatechisp@d6;Unsere Hoffnung78, 88.

*Denzinger and Schonmetzer, no. 801; see also th@Bunion with the Armenians of the Council ofdfence, in
Norman P. Tanner, edecrees of the Ecumenical Coundil®ndon: Sheed & Ward, 1990), 1:552.



in baptism must bring unspotted before the judgrseat of Jesus Christ, so they may have eternal
life.%®
77. The same Decree speaks of the reward of good wofkisapter 11, saying that good works
of observing the commandments are required fronustdied and possible for them with the help
God gives them, as implied by New Testament extiorts: (e.g., John 14:23; Rom. 6:22; Titus
2:12; 1 Cor. 9:24.26-27; 2 Pet. 1:10). God’s relfar good works can rightly have a motivational
value?® Trent anathematizes anyone who “says that theojught not, in return for good works
wrought in God, to expect and hope for an etemabrd from God through his mercy and the merit
of Jesus Christ, if by acting rightly and keepihg tlivine commandments they persevere to the
end.”°
78. Good works leading to eternal life are not accosty@dd independent of Christ and his grace.
They depend on the predisposing, accompanying, candirming influence of Christ as the
members depend on the head and branches on theQmhewithin such dependence are Christians
empowered to perform works that are meritorious@edsing to God. These are deeds “done in
God” (John 3:21), out of a righteousness not confiiagn us (2 Cor. 3:5), but imparted by God
through Christ’s merit. For the Lord gives wateattin the righteous “will become a spring . . .
gushing up to eternal life” (John 4:14).
79. Chapter 16 of th®ecreecompletes its teaching on good works and meri @aitvarning
against neglecting God’s coming judgment on eacbgpes life.
No Christian should ever either rely on or glorshimself and not in the Lord (see

1 Cor. 1:31; 2 Cor 10:17), whose goodness towdlds 80 great that he desires his own

gifts to be their merit§? And because “we all make many mistakes” (Jan2s 8ach of

us ought to keep before his eyes the severity adgnment as much as the mercy and

goodness; and even if one is not aware of anythingimself, a person ought not to

pronounce judgment on himself (see 1 Cor. 4:3af)plir whole life must be examined and

judged not by our judgment but by that of God, “whidl bring to light the things now

hidden in darkness and disclose the purposes diighd; then everyone will receive his

commendation from God” (1 Cor. 4:5), who, as iwistten, “will render to everyone

according to his works” (Matt. 16:27; Rom. 2:6; R22:12)%

%TannerDecrees of the Ecumenical Coungils 674. Subsequent citations from the CouncilErent and Vatican I
will be referenced from Tanner in the text, but iified to indicate biblical sources in parentheses,in footnotes as
in Tanner. The mandate mentioned here irtberee on Justificatiors part of the rite of baptism according to the
Roman Ritual, just before those baptized are ctbthith a white garment. S8ée Rites of the Catholic Chur¢New
York: Pueblo, 1991), 102 (for baptism of adults)the Ritual, children are to bring, with the hefgamily and friends,
the dignity symbolized by the garment “unstained e everlasting life of heaven” (209).

®Tanner, 2:676.
10T anner, 2:680.
T anner, 2:678.

1%2Trent makes its own an Augustinian phrase from3Ctf thelndiculus compiled in the early 430s, most likely by
Prosper of Aquitaine, against the semi-pelagiarsoathern Gaul. “Tanta enim est erga omnes honliosgas Dei,
ut nostra velit esse merita quae sunt ipsius deingro iis, quae largitus est, aeterna praemidosiaturus [So great is
God’s goodness toward all humans that what arevaisgifts he wants to be also our merits and tbagifts he has
given he is going to grant eternal rewards].” Dager and Schonmetzer, 248. For the original consex Augustine’s
Letter 194, of 418 to the presbyter Sixtus of Ramieetters 156-210The Works of Saint Augustine, (Hyde Park, N.Y.:
New City Press, 2004), 11/3: 296.

93T anner, 2:678.



80. Contemporary Catholic teaching on judgment is founthe documents of the Second
Vatican Council (1962-65) and ti@atechism of the Catholic Chur¢h994), which integrates
Vatican Il into the broader Catholic traditidti.
81. Vatican II's Pastoral Constitution on the Churchthe Modern World, in treating human
dignity, speaks of us as free and responsible psmbo are accountable for what we do with God’s
gifts. “Everyone will appear before Christ to lbeosmpensed for the good or evil that he or she has
done (cf. 2 Cor. 5:10):*
82. The Catechism of the Catholic Churtbaches that Jesus announces judgment on the Last
Day, as did the prophets and John the Baptist éfion (cf. Dan. 7:10; Joel 3-4; Mal. 3:19; Matt.
3:7-12). Condemnation awaits those who culpabiyntohe offer of God’s grace as nothing (cf.
Matt. 11:20-24, 12:41-42), while our attitude ta aeighbor will disclose our acceptance or refusal
of God’s love and grace. Jesus will say, “As yalitto one of the least of these, you did it te’m
(Matt. 25:40). Still, the Son did not come to jedut to save. But “by rejecting grace in this,li
one already judges oneself, receives accordingétsavorks, and can even condemn oneself for
all eternity by rejecting the Spirit of love” (cfohn 3:18, 12:48; Matt. 12:32; 1 Cor. 3:12-15; Heb.
6:4-6, 10:26-31)%°
83. Pope Benedict XVI's encyclical on Christian hopesas of judgment from another
perspective, that of correcting history’s injusti@d creating justice in ways we cannot conceive:

There is justice. There is an “undoing” of padfesing, a reparation that sets things aright.

For this reason, faith in the Last Judgment ig fired foremost hope—the need for which

was made abundantly clear in the upheavals of tesgruries”

2. Particular and General Judgment

84. If, as the Bible depicts, a general judgment wdtur at Christ’s return, and if, as our
churches teach, persons enter some form of heavieellafter death, prior to Christ’s return, a
theological question arises about the interreldbienveen thgeneraljudgment of all humanity on
the Last Day and thegarticular judgment of individuals upon their death. This haser been a
church-dividing matter between our churches, batsdaffect issues that have been disputed, e.g.,
purgatory.

a. Biblical
85. New Testament texts point to both a particular jndgt upon the death of an individual and
a general judgment of all of humanity at the englisfory. The co-existence of the two kinds of
judgment is not unique to Christianity; it alreagiisted in Judaism of the pre-Christian era. In
Judaism the idea of particular judgment developgabnotions of post-mortem recompense (e.g.,
1 Enoch 22), while belief in a general judgment eleped out of Jewish eschatology and
apocalypticism (particularly belief in resurrectiohthe dead) (e.g., Dan. 12:2), as well as Jewish
messianism. We do not discuss here the many Nestafent texts dealing with general

104Catechism of the Catholic ChurcBind ed. (Washington, D.C.: USCC Publishing Sewj2000). Subsequent
reference herein are noted by paragraph numbers.

1%Gaudium et spes [Pastoral Constitution on the Chuncthe Modern World]7 December 1965, 17; Tanner, 1078.
Similarly, Lumen gentium [Dogmatic Constitution on the Chur@i] November 1964, 48; cited hereinafteLasen
gentiumwith section numbers; Tanner, 2:888.

106Catechism of the Catholic Churchos. 678-679.
1’Spe salvif43.



judgmenti®® We only note that the general judgment in the Nestament is usually connected
with the glorious manifestation of Chrigpgrousig and the resurrection of the dead. The
resurrection can be understood either as a resiomaaf all the dead, whereupon the righteous are
given eternal life and the wicked are condemngaditoshment (e.g., John 5:28-29; Acts 24:15; Rev.
20:11-15), or as a resurrection of the righteoug (ruke 14:14; 1 Thess. 4:16).

86. Perhaps the clearest New Testament witness tdiaipar judgment distinguishable from
the general judgment is the book of RevelationRévelation 6:9 the seer reports that he “saw
under the altar the souls of those who had beamyistared for the word of God and for the
testimony that they had given.” The fact that éhesartyrs are under the heavenly altar and that
they are given white robes (Rev. 6:11) suggestshiey have been judged worthy to be with God
(cf. Rev. 3:4) and are in the presence of God.s@&seuls look forward, however, to a later, more
comprehensive judgment: “Sovereign Lord, holy and,thow long will it be before you judge and
avenge our blood on the inhabitants of the earth&Ving been given the white robes, they are told
to rest a little while longer until the full numbefrmartyrs is complete. Their final judgment c@me
at the resurrection (Rev. 20:4-6).

87. Paul looks forward to a union with Christ beyondttiehat suggests some form of particular
judgment. Paul's confidence that, should he deewiil “be with Christ” (Phil. 1:23) implies a
judgment on him and his faith, namely, that heteptable to the Lord. Similarly, in 2 Corinthians
5:8, Paul expresses his desire to be away frorbddg and at home with the Lord. Paul’s belief
in an immediate, post-mortem union with Christ, eeer, did not diminish his eschatological
expectation of the return of Christ and of a figgneral judgment (2 Cor. 5:10; Phil. 3:20-21). We
may gather from Philippians 1:23-24 and 3:20-2Wve@l$as 2 Corinthians 5:1-10 Paul’s conviction
that those who die in Christ before th@rousiadepart to be with Christ, even as they await the
fullness of salvation that comes with the resuroeodf the dead. 2 Corinthians 5:10 shows that the
body remains constitutive of the self for the fipadgment.

88. The fact that Paul and the author of Revelationewale to hold both convictions
together—immediate, post-mortem presence with Gachoist; and resurrection of the dead and
general judgment at the end of time—should waragasnst making of these two convictions false
alternatives. Both convictions are biblical, amdhoconvictions can be held with integrity.

b. Doctrinal

1. Lutheran
89. The Augsburg Confession does not speak of a pltigudgment of each person
immediately following death. Articles lll and XViefer to the general judgment on human beings
carried out by Christ when he returns on the Last.Dn speaking of the saints, it presupposes that
the saints are in heaven and so have already,eéb€fmist’s return, undergone judgmétit.

1%Among those texts are: Acts 10:42; 2 Tim. 4:1; HEl25, 27, 30; 13:4; 1 Pet. 1:17; 2:12; 4:5; 2 P&t, 9; 3:7; 1
John 4:17; Rev. 20:12-13.

1%Note also two other texts. In Luke 16:19-31, Lazamud the rich man are depicted as going to therha$ Abraham
and to Hades respectively, apparently immediatednutheir deaths. In their respective places thegive immediate
recompense for their earthly lives. In Luke 23:48sus tells the repentant criminal, “Today you bdlwith me in
Paradise.” These texts seem to depict a partiqudigmment, but the relationship to the general jueigiis not clear.

19n its discussion of the invocation of the saitltg, Apology to the Augsburg Confession affirms titancerning the
saints we grant that in heaven they pray for theahin general, just as they prayed for the estitgch while living.”
Apology, Article XXI, §9,Book of Concord238.



90. Later Lutheran theologians consistently and exgyicaught a judgment immediately at
death. The judged shall pass, then, directly tovée or hell. The later, general judgment will
publically manifest to good and evil alike both {hstice of God and the vindication of the saints.
In addition, only after the historical effects airovorks have had a chance to run their course
through history can they be fully weigh&d.

91. Theologians differed on whether, prior to the resction, the dead entered the fullness of
either bliss or damnatior? In the nineteenth century, some influential Luéimetheologians taught
that humans will enjoy heaven or hell only afteri€freturns and judges all of humanity. Samuel
S. Schmucker, for example, noted that, in MatthBytl2e Judge says that the righteous aemter

the kingdom, not teeturn to it'** Hans Martensen, bishop of Sjaelland in the Chafdenmark,
thought judgment might be postponed at death foreswwho might benefit by further time for
repentance

92. The reticence of recent Lutheran church statenteragdress in detail intermediate states
contributes to the tendency to speak of judgmetttomit any differentiation between immediate and
final, particular and general judgment. The statets that explicitly affirm an intermediate state
do not directly address this question, but thdirraftion that the departed either are or are ntit w
Christ implies a particular judgment at death istidction from the general judgment at the
resurrection.

2. Catholic
93. A distinction between a particular judgment immeéelyaat death and a general judgment
at the end of history was clearly, if to a degral amplicitly, taught in the affirmation that the
souls in heaven see the face of God prior to tharrection:’®* While the precise language of
judgment is not used, a separation is affrmedeatidbetween those destined for hell and those
destined for heaven, which would constitute a jueigin
94. The texts of the Council of Trent on judgment ofrkgodo not distinguish a particular
judgment at death from the general judgment onLdet Day. The existence of the particular
judgment is assumed, however, in Trent's sever@reaces to purgatory, which presuppose

MSchmidt,Doctrinal Theology 645; Karl Friedrich August KahniSystem der lutherischen Dogmatikl. 3 ofDie
lutherische Dogmatik historisch-genetisch dargdistekipzig: Doérffling und Franke, 1868), 572; Theoddiefoth,
Christliche Eschatologi€_eipzig: Dorffling und Franke, 1886), 74—76.

2Quenstedt thought that the redeemed enjoy “fullessdntial” plena et essentidlhappiness immediately following
death, but distinguished “the beginning of the plgmperception of ineffable blessings and joysbpto the resurrection
from “the fullest perception will occur after theunion of body and soul.” Gerhard similarly sayat tie lost, while
they enter punishment immediately upon their deddhnot receive these punishments “in full measimeh plene
modd until they are reunited with their bodies (citedSchmidt,Doctrinal Theology 634).

%Samuel Simon SchmuckeElements of Popular Theology; With Occasional Rafee to the Doctrines of the
Reformation, as Avowed Before the Diet at Augsharly]DXXX.5th ed. (Philadelphia: J. S. Miles, 1845), 372.
Hans MartensenChristian Dogmatics: A Compendium of the Doctrimé<Christianity trans. William Urwick
(Edinburgh: T. & T. Clark, 1892), 457-459.

15The Lutheran Church—Missouri Synod, “A StatemenDeath, Resurrection and Immortality: A Positiorp@a’
1969; Finnish Catechism; UEWnsere Hoffnung

165eeBenedictus Deud,336, discussed above, and the statements on poyrdiatm the councils of Lyons 11 (1274)
and Florence (1439), discussed below.



individuals were examined at death and found tml&hrist but still needing further cleansitig.
Like the Lutheran Confessions, Trent assumes hiesgdints have been judged and already ushered
into eternal happiness in heavéh.

95. The Catechism of the Council of Tréger specified that the Creed’s article on judgie
by Christ unfolds inwo timesof judgment. The “private or particular” judgmertcurs at the end
of life, when each one comes instantly before Gadaf scrutiny of all one’s deeds, words, or
thoughts in the life just ended. At the “univels@lgment,” everyone will stand together before the
Judge, “[s0] that in the presence and hearingldfuahan beings of all times each may know his
final doom and sentence” through an announcemendibg pain to the wicked and consolation to
the just!*®

96. The Catechisnof Trent presents arguments of fittingnasgiones convenientiddor the
general judgment in addition to each one’s paricjudgment® Judgment at the end will show
the good or bad influences that persons’ actions had over time on others and the world. For
the virtuous, misrepresentations they enduredamibrld will be set right, with undeserved good
reputations gained by sinners unmasked before All.will grasp that God’s providence has
governed the world justly and wisef.

97.  TheDogmatic Constitution on the Churamplicitly*?? andThe Catechism of the Catholic
Churchmore explicitly discuss both the particular anddkeaeral judgmentThe Catechismotes
that the New Testament “speaks of judgment primanilits aspect of the final encounter with
Christ in his second coming, but also repeatediynas that each will be rewarded immediately
after death in accordance with his works and faith. It concludes its teaching on individual
judgment by quoting St. John of the Cross: “At #wening of life, we shall be judged on our
love.™*

3. Judgment and Justification

98. In the context of Catholic-Lutheran dialogue, thgit of the judgment of works should not
go by without a brief discussion of how such a juégt relates to our justification by God’s grace.
If the work of Christ is sufficient for our salvati, then why should our works be judged and how
does that judgment relate to our justification?

""Decree on Justificatiqgreanon 30 (Tanner, 2:68Meaching and Canons on the Most Holy Sacrifice@MassCh.

Il (Tanner, 2: 734), anBecree on PurgatorgTanner, 2:774). These passages will be exammseldtion Il, E, below
on purgation from sin.

8Tanner, 2:774-776.

11%Catechism of the Council of Trent for Parish Pasttmrans. John A. McHugh and Charles J. Callan (Rwdk lI.:
TAN Books, 1982), 81.

120The Catechism of the Council of Trefullows the approach of Thomas Aquinas to the ganedgment in his
Scriptum super libros Sententiarut, Dist. 47, Q. 1, Art. 1, quaestiuncula 1 (Paredition, VII. 1132a, 1133a),
which, after Thomas died, became in $ienma theologia&upplementunQ. 88, Art. 1.

2Catechism of the Council of Tre@2—-83.

22 umen gentium48-50.

1Z3Catechism of the Catholic Churcho. 1021.

124Catechism of the Catholic Churcho. 1022. Th€atechisnreferences John of the CroBé¢hos no. 64. Se&he
Collected Works of Saint John of the Crassised edition, Kieran Kavanaugh and Otilio Rgdez, eds. (Washington,
D.C.: Institute of Carmelite Studies, 1991), 90:Sayings of Light and Love,” no. 60, where thd fakt reads, “When
evening comes, you will be examined in love. Leartove as God desires to be loved and abandonowiwvays of
acting.”



a. Biblical*®
99. For Paul the crucial distinction is not betweerifaand works abstractly conceived, as
though Paul favored the former but opposed therlafthe crucial distinction is between, on the one
hand, faith in Christ that alone can justify and ttuits of righteousness that result from it, aoml,
the other hand, works of the law done in the fle@gthout justifying faith, works that cannot and
do not justify. The person who lives in the flestd without the gift of the Spirit is under slavery
to sin (Rom. 7:14). A person in slavery to sinraatrplease God (Rom. 8:8), because such a person
is in rebellion against God (Rom. 7:22-23). InPavew, all of humanity outside of Christ is in
this condition of slavery to sin (Rom. 3:9; GaR3); therefore no one can be justified on the basis
of his or her works (Rom. 3:20). Because humaagaslaved to sin and cannot justify themselves
before God, God in his own righteousness justifiesungodly freely. He reckons righteousness
to sinners as a gift, effective through faith (R@23-26; 4:5; 5:17; Phil. 3:9). He declares sisne
righteous for Christ's sake (Rom. 4:24-25).
100. Justification, God’s free act of reckoning rightepess to sinners on the basis of faith, sets
the justified in a new, reconciled relationshipg@od (Rom. 5:1-11; 2 Cor. 5:18-19), calls forth a
new creature (2 Cor. 5:17), and frees the justifiech bondage to sin (Rom. 6:7). The justified,
thus liberated from sin, are put on a path of pottythe “fruit of righteousness” through Jesus
Christ that will stand to God'’s glory on the lastydRom. 6:19-22; Phil. 1:11). Paul speaks of the
goal of such transformed existence in terms of ehess, blamelessness, and completeness at the
day of Jesus Christ (1 Cor. 1:8; Phil. 1:6, 10hess. 3:13; 5:23). A judgment of the works of the
justified remains for the end
101.  According to Paul, the final judgment takes thenfaf recompense for deeds done in the
body, whether good or evil (2 Cor. 5:10). Paul esan speak of eternal life as recompense for
works done in this life (Rom. 2:6-7). Statemenishsas these are sometimes regarded as standing
in unresolved contradiction with Paul’'s teachingwstification by grace through faith. Yet Paul
himself finds no contradiction. Paul regards raelsdor good deeds and punishments for evil deeds
not only as a matter of divine justice and reconspebut also as constituting tinerentoutcome
of life lived according to the flesh or accordimgthe Spirit of God, as we can see from Galatians
6:7-8'%" The ultimate outcome (“harvest”) of life livedwtards sin is death, while the ultimate

2For an overview of ways that scholars have death tjiidgment by works and justification by faithi Paul, see
“Rewards, But in a Very Different Sense” by Jos@plBurgess from an earlier round of this dialogudustification
by Faith: Lutherans and Catholics in Dialogue MH. George Anderson, T. Austin Murphy, and Jo®pigess, eds.
(Minneapolis: Augsburg, 1985), 98-100. The preseatment seeks to go beyond Burgess, who—thougbrnectly
notes (p. 104) that for Paul eternal rewards avayd a gift—does not connect in a meaningful wagke@and reward
in Paul’'s theology.

12650me scholars describe God’s declarative act difipation as “forensic justification” and the effis of such
justification in the justified as “effective justihtion.” Seelustification by Faith: Lutherans and Catholicddalogue
VII, 71 (8156). See further Karl KertelgRechtfertigung” bei Paulus: Studien zur Strukturduizum Bedeutungsgehalt
des paulinischen Rechtfertigungsbegr{fiiinster: Aschendorff, 1967), 112-128 and 158-1&8] his contribution,
“Rechtfertigung aus Glauben und Gericht nach demkérebei Paulus,Lehrverurteilungen — kirchentrennend? 11
Materialen zu den Lehrverurteilungen und zur Thgmoder RechtfertigungK. Lehmann, ed. (Freiburg:
Herder/Géttingen: Vandenhoeck & Ruprecht, 19893-180.

273erome D. Quinn, “The Scriptures on Merdistification by Faith: Lutherans and Catholicialogue V1| 84, puts
it this way: “A critical presupposition of the sgtiiral authors as they discuss recompense iscbairiction of the
unitary, integral character of human action. Theppseful, internal conception of an activity; thgteznal
implementation of that intent; and the effects picatl—all are conceived of as a whole with an imedrerence and
interdependence that does not permit one reallyefmarate intention, activity, and effects.... In thisblematic,
retribution must somehow inhere in the activitgits



outcome (“harvest”) of life lived towards the Spis eternal life. Put another way, the fruitstod
Spirit have eternal life as their ultimate outcofteog, while the works of the flesh have death as
their ultimate outcome (Rom. 6:20-23). Thus thelw(or fruit) produced by a person in his or her
life, good or evil, stands in continuity with hisleer final destiny, be that final death or etetifal

The recompense that each person receives for hisrateeds at the final judgment (2 Cor. 5:10)
is precisely the enduring outcome of the life lited/ards the flesh or towards the Spirit. Those
who live by faith and in the Spirit can look forwlaio eternal life as the ultimate outcome of their
lives (Rom. 6:22-23; Gal. 6:8). Those who livelfuily towards the flesh, however, face the
possibility of eternal loss as the ultimate outcarhtheir lives (Gal. 6:8).

102.  The good works of the justified do not form, howetke foundation for final salvation. It

is Christ alone who is the foundation for salvatidmus elsewhere Paul can state that one who has
done bad works (in this case, a Christian evarty&lil still be saved because he has Christ as his
foundation (1 Cor. 3:10-15). Rewards and punishimare the enduring outcome of one’s works,
whether good or bad (1 Cor. 3:14-15). Paul caalspésuch fruits of the Spirit as faith and love
as enduring (1 Cor. 13:13), which suggests thateaivards for life lived towards the Spirit are, in
a certain sense, inherent to the fruits of theiSpiemselves. Itis in this sense that eterhaldan

be regarded as the ultimate harvest (outcomefefilied towards the Spirit (Gal. 6:8). It may
never be forgotten, however, that within this framek eternal life always remains God’s gift
(Rom. 6:23).

b. Doctrinal

1. Lutheran
103.  Within the Lutheran Confessions, the Apology expdiiblical texts on God rewarding good
works (Rom. 2:6; John 5:29; Matt. 25:35) as refgyionly to works done in Christ, that is, by the
justified®® This exclusiveness rests on what Atrticle Il o thugsburg Confession says about
original sin: All human beings are, from birth, fifaf evil lust and inclination and cannot by nagur
possess true fear of God and true faith in GétdWithout such faith, good works pleasing to God
are impossiblé*°
104.  Justification, the precondition of truly good work®mes “out of grace for Christ's sake
through faith when we believe that Christ suffei@dis and that for his sake our sin is forgived an
righteousness and eternal life are given to'tisJustification produces a “new obedience,” for “it
is also taught that such faith should yield goait find good works and that a person must do such
good works as God has commanded for God’s sakedbwtust in them as if thereby to earn grace
before God.** Thus, by the word of the gospel, faith in Chréstd the work of the Holy Spirit, a
person becomes pleasing to God, relating right@aad in trust and in works of the Spirit.
105.  The role of good works in the Christian life andtlwe Christian’s relation to God was a
subject of discussion among Lutherans through@ypéhiod in which the Confessions were written.

12800k of Concorgl171-172.

2%Augsburg Confession, Article |1, 8Book of Concord38.
1%Apology, Article 1V, §36,Book of Concord126.

1¥Augsburg Confession, Article 1V, §1-Book of Concord38 and 40.
1¥2Augsburg Confession, Article VI, 8Book of Concorgd40.



From the earliest confessions (Luther’'s Catechi$itarough the last (the Formula of Concfy

the expectation was affirmed that God will rewaodd works (implying that God will judge our
works). The most extensive discussion of the matfrsuch rewards occurs in the Apology’s
lengthy Article IV on justificatio?®* The Apology states that good works, which cary dd
performed by those who are in Christ, “are trulyritogious, but not for the forgiveness of sins or
justification. For they are not pleasing to [GedXept in those who are justified on account of
faith.”'% Since justification is a precondition of good W&rgood works cannot themselves merit
justification!®” While some works are rewarded in this life, mestards will come only beyond
death'®*® Melanchthon, the author of the Apology, is awida the confessionally controversial
guestion is whether good works merit “eternal’lif@n the one hand, he is aware of the extensive
New Testament references to rewafdsOn the other, he is deeply suspicious of the lesiuns
that might be drawn from any assertion that etdifeais merited'*® He thus argues:

Scripture calls eternal life a reward, not becatiseowed on account of works, but
because it compensates for afflictions and workenahough it happens for a completely
different reason. Just as an inheritance does ooedo a son of a family because he
performs the duties of a son, nevertheless, irésvard and compensation for the duties he
performs. Therefore, it is enough that the woravaed” is connected to eternal life because
eternal life compensates for good works and aiffiict™**

This careful statement shows that the Lutheran €sidns consider both justification by grace
through faith and God'’s judgment upon our workeeadities taught by Scripture and not in conflict
with one another.

13%Those who keep God’s will and commandment befbedrteyes, however, have the promise that theybwillichly
rewarded for all they contribute both to their matand spiritual fathers, and for the honor thexyder them. Not that
they shall have bread, clothing, and money foraa ge two, but long life, sustenance, and peaagtfaey will be rich
and blessed eternallg\ig reich und selig s€jifi Luther’s Large Catechism, |, 816Bpok of Concord409.

13%For as it is God’s will and express command that fiaithful should do good works, which the Holyir@geffects
in the faithful, so God allows these works to péelisn for Christ’s sake and promises a gloriousareMior them in this
life and in the life to come.” Formula of Conco&hlid Declaration, Article 1V, 83800k of Concord580-581.

135This discussion is more extensive and detailetiénSeptember 1531 octavo edition of the Apology fibrans the
basis for the Kolb and Wengert translation ofBloek of Concordhan the spring 1531 quarto edition used in thigeea
Tappert translation. Sé&#e Book of Concord: The Confessions of the Evaragdlutheran Churchtrans. and ed.
Theodore G. Tappert (Philadelphia: Fortress Pi&¥9) and irDie Bekenntnisschriften der evangelisch-lutherische
Kirchen, 9th ed. (Géttingen: Vandenhoeck & Ruprecht, 19Ba) arguments for the use of the later octavbadisee
the Editor’s introduction to the Apologiook of ConcordKolb and Wengert, eds., 107-109, and ChristiatleBe
Apologia Confessionis Augustanae: Untersuchungen Taktgeschichte einer lutherischen Bekenntnisfichri
(1530-1584)Calwer Theologische Monographien. Stuttgart: @lMerlag, 1997). The paragraph numbers cited for
other parts of the Confessions do not exist fospgss where the octavo edition departs from theaedition and so
are missing for the passages cited in this par&grap

%Apology, Article 1V, Book of Concord171.
¥ Thomas Aquinassumma theologiaé-Il, g. 113, a. 8; a. 114, a. 5.

13%For God defers most rewards until he glorifiesnsaiafter this life, because he wishes them in lifésto be
strengthened through mortifying the old creatufgblogy IV, Book of Concord171.

¥9Melanchthon cites 1 Corinthians 3:8; Romans 2:6nJ&29; Matthew 25:35.
14%Indeed, if we grant to the opponents that worksineternal life, the next thing you know they witibricate
absurdities: that works satisfy the law of God tihere is no need for God’s mercy, that we arbteigus (that is,

accepted by God) on account of our works and naamount of Christ, that people are able to do ritzaa the law.
In this way, the entire teaching concerning thatagusness of faith will be buried.” Apology IBpok of Concordl72.

“Apology, Article 1V, Book of Concord171.



106. Later Lutheran theology continued to affirm bothtjfication by grace through faith and a
judgment of works. Recent Lutheran church teacdmguments have insisted that the judgment
of our works does not call into question our jussfion by grace through faith, but is rather a

judgment of the reality of faith in our lives anctians*?

2. Catholic
107.  InitsDecree on Justificatigrthe Council of Trent similarly taught that goodnks that are
meritorious before God are possible only for thims€hrist, for the justified. “For Jesus Christ
himself continually imparts strength to those jiiesti, as the head to the members and the vine to
the branches, and this strength always precedesimgpanies and follows their good works, and
without it they would be wholly unable to do anythimeritorious and pleasing to Go@” Such
works done in Christ will be judged and rewarded3og, “whose goodness towards all is so great
that he desires his own gifts to be their merits." The Council of Trent did teach, in distinction
from the Lutheran Confessions, that “eternal Iifeldd be held out, both as a grace promised in his
[God’s] mercy through Jesus Christ to the childoénGod, and as a reward to be faithfully
bestowed, on the promise of God himself, for tigeiod works and merits®® The ecumenical
guestion is the significance of the difference lestwthe Apology’s statement that eternal life is a
reward in the sense of a recompense and the Canintilent’'s statement that eternal life is a
merited reward?® This dialogue would emphasize that for Tréhas for the Lutheran Confessions,
the judgment of works by God does not annul thienafition that justification is a gift of grace.

3. Common Teaching in the “Joint Declaration on Dectrine of Justification”
108.  As noted above, the Catholic Church and the chsrofi¢ghe Lutheran World Federation
affirm together in the “Joint Declaration on thedirine of Justification” that we are accepted by
God “not because of any merit on our part” and éree the Holy Spirit, who renews our hearts
while equipping and calling us to good work€"In the declaration’s discussion of good works,
Lutherans and Catholics confess together “that gaw#is—a Christian life lived in faith, hope, and
love—follow justification and are its fruits?® The respective Catholic and Lutheran paragraphs
on good works link merit and reward to God’s pramiSWhen Catholics affirm the ‘meritorious’
character of good works, they wish to say thatpating to the biblical witness, a reward in heaven
is promised to these work&?® The Lutheran paragraph directly addresses thstigueof eternal
life as a reward: “When they [Lutherans] view guod works of Christians as the fruits and signs
of justification and not as one’s own ‘merits’, yireevertheless also understand eternal life inracco
with the New Testament as unmerited ‘reward’ ingbase of the fulfillment of God’s promise to

14Evangelische Erwachsenenketechisn886;Unsere Hoffnung87-88.

“Tanner, 2:678; Denzinger and Schonmetzer, 1546.

“4Tanner, 2:678; Denzinger and Schénmetzer, 1548.

“Tanner, 2:678; Denzinger and Schénmetzer, 154%. Fdsiner, 681; Denzinger and Schonmetzer, 1582.

1%0r a discussion of this significance, see Micti@bt, “Aquinas, Merit, and Reformation Theologyeafthe ‘Joint
Declaration on the Doctrine of JustificationModern Theologp0 (2004): 5-22.

“Decree on Justification, Ch. 5; Tanner, 2:672; Deger and Schonmetzer, 1525.
148JDDJ,115.
149IDDJ,137.
150JDDJ,1138.



the believer.™® The churches affirmed that these descriptionkonger come under the mutual
condemnations of the sixteenth century.

4. Common Affirmations

109. Catholics and Lutherans affirm together that God, who calls us into a life of
communion with him, holds us accountable for our whle lives. The grace we have been given
in Christ and the Spirit is not a “talent” to bubyt should become our empowerment for praising
God in freedom and contributing to the good of f@liow creatures (cf. Matt. 25:1-14). We also
cannot forget that God'’s gifts to us can be squeettieEach Christian must take seriously Paul’s
admonition, “Therefore let anyone who thinks thatsktands take heed lest he fall” (1 Cor. 10:12,
RSV).

110.  The truths that God will judge our lives, that whegt have done in the dark will be brought
to light, and that we will know as we are known adfirm both the seriousness of how each of us
lives and God's faithfulness to his human creatuBasth our traditions reject “security” in the &ac
of divine judgment, while recalling that from thasewhom much has been given, much will be
required (cf. Luke 12:48).

111.  Both of our traditions, however, form us to livejayful confidence and certainty of hope.
We know that God’s grace is sufficient. God’s jodnt is one aspect of the comprehensive
establishment of God’s justice, that is, the verstice that is an essential aspect of our hope.
Judgment, as our encounter with God revealing riiih tabout the lives we have lived, is an
important and necessary moment of our entranceletgoy of eternal life and thus should be an
object of our hope as well.

112.  Foundational for our hope, however, is that ourgéudill be none other than our Savior.
We can entrust the judgment of our lives to the oneho died for our trespasses and rose for
our justification (cf. Rom. 4:25).

D. Hell and the Possibility of Eternal Loss

113.  If Scripture is rich in affirmations of eternaldifas the hope of humanity and the goal of
God'’s redemptive work, it is equally clear that fual of eternal life can be missed as a result of
human sinfulness. So, for example, the willfueotjon of the Word of God is said to make one

unworthy of eternal life (Acts 13:46). The oppesif the hope of eternal life we may call the

possibility of eternal loss.

1. Biblical

114.  Scripture is vivid in its imagery conveying the piislity of eternal loss. The New
Testament uses the name Gehenna, usually tranglatdukll,” to denote a place (or state) of
punishment for evil. Inthe Gospel of Mark, Jespsaks of Gehenna as a place of “inextinguishable
fire” where “their worm never dies” (Mark 9:44, 48The imagery is drawn from Old Testament
texts, such as Isaiah 66:24, that speak of theshument of the wicked. Numerous other New
Testament passages use the symbolism of fire taksplethe punishment that awaits evildoers
(Matt. 3:12; 13:42, 50; 25:41; Heb. 10:27; 2 Pet; 3ude 7; Rev. 19:20; 20:10, 13-14; 21:8).
115.  When we turn to the Pauline and Johannine liteeatue find further admonitions regarding
the possibility of eternal loss. For example, onfns 2:6-8 Paul warns: God “will repay according
to each one’s deeds: to those who by patientlyggaod seek for glory and honor and immortality,

*1)DDJ,139.



he will give eternal life; while for those who aself-seeking and who obey not the truth but
wickedness, there will be wrath and fury.” Pawdals of “enemies of the cross of Christ” whose
end is destruction (Phil. 3:18-19) and metaphdscaf “objects of wrath that are made for
destruction” (Rom. 9:22). The author of 2 Thess@los 1:9 uses the term “eternal destruction” to
speak of the punishment that awaits those who tloby the gospel. Likewise, John 3:36 sets the
one who believes in the Son and who has etermainitontrast to the one who disobeys the Son,
who will not see life; on him the wrath of God rans

116.  The frequent use of fire imagery in the New Testainme connection with the punishment
of evildoers raises the question of its theologsighificance. Since God himself can be called the
“consuming fire” (Heb. 12:29), imagery of the pumsent of evildoers in fire may be understood
to depict not simply the eternal torment that asviie wicked (Luke 16:23-25, 28; Rev. 20:10), but
also eternal confrontation with the judgment of Gtfdhe hope of eternal life means hope for the
recovery of unending communion with God, the paksitof hell and eternal loss is the possibility
that a human can, through sin, become fully aralfitost to eternal communion with God.

2. Doctrinal

117.  The reality of hell was simply assumed throughoutmof Christian history. Theologians
discussed hell, but there were few doctrinal cor@rsies. The most significant exception was the
debate over the heritage of Origen within Easterng@lanity. Origen taught that the punishment
for sin, the fires of hell, aimed at rehabilitatiand purification, which raised the question whethe
all persons, including the fallen angels, may abheadime be purified and enter blessed gloty.
Whether or not Origen himself ever systematicallyght such an “apocatastasis,” a redemption of
all things, the idea suggested by his writingsdigagated to varying degrees by such theologians
as Gregory of Nyss&®

118.  In the mid-sixth century, Origenist teachings alast things were condemned in a series
of anathemas that originated with the Emperor diasti Explicitly condemned was anyone who
taught that “the punishment of the demons and pioos men is temporary, and that it will have
an end at some time, or that there will be a rafitor @pokatastasjsof demons and impious
men.™* The condemnation of sualpokatastasisvas widely affirmed in both East and West and
came to be accepted as binding dogma.

119. As seen in the above discussion of judgment, madieaching in the West assumed the
possibility that judgment could lead to the danwratf some persons. That hell is eternal fore¢hos
within it was explicitly taught by the Fourth Laser Council (1215)°

a. Lutheran

1520n Origen’s views, see DaleYhe Hope of the Early Churcb6-60.
%30n Nyssa, see Daleyhe Hope of the Early ChurcB5-87.

%Denzinger and Schéonmetzer, 411. Just who authotizese condemnations seems unclear. Hiinermanis in h
introduction to this text in the 37th edition of Iénger, states that they were “proclaimed” atRhevincial Synod of
Constantinople ia.D. 543. Daley, iThe Hope of the Early Churchelieves that it “now seems certain” that theyave
adopted at the Ecumenical Council in Constantiniplen. 553 (190). TanneBecreesdoes not include the anathemas
in his edition of the conciliar decrees since hiebes that “recent studies have shown that theathamas cannot be
attributed to this council” (pp. 105-106). Whatertain is that the anathemas came to be accepteabt and West
as authoritative. On their background, see Ddlég, Hope of the Early Churcth88-190.

1%Denzinger and Schénmetzer, 801.



120. The Lutheran Reformers accepted without debatéréititional teaching of hell and the
possibility of damnation. The Augsburg Confessieserts in Article XVII that when Christ returns
for judgment, along with giving eternal life to eléelievers, he will “condemn the ungodly and the
devils to hell and eternal punishmeht Further, “Rejected, therefore [by the Lutheraates] are
the Anabaptists who teach that the devils and coneée human beings will not suffer eternal
torture”™’ Luther held forth hell as a real possibility fenrepentant sinners. In therge
Catechisnmhe admonishes parents who do not bring up thédreln in godliness: “You bring upon
yourself sin and wrath, thus earning hell by thg wau have reared your childrek?

121.  Post-Reformation Lutheran theologians agreed orektience of hell, the nature of its
punishments, and, with few exceptions, its durafmmall eternity. The punishments are both
bodily and mental, being felt in different degreesording to the gravity of the person’s sitis.
122.  More recently, the German LutherBmangelischer Erwachsenenkatechismnderstands
hell as the self-enclosure of the human persomag@&iod, the life of the person who, “since he will
receive nothing, rather wishes to live on the batisimself.” In life, this closure against God is
never final, but in death it becomes final. Heldss a divine condemnation than a result of aur o
decision. To deny hell and affirm universalism Veble incompatible with the teaching of Jesus
and of the majority of the New Testaméfit.

b. Catholic
123.  The Council of Trent spoke once of fear of helbamotive for imperfect contrition, but
offered no account of hell and the punishment efretl loss®* TheCatechism of the Council of
Trent however, made hell a part of its instruction wn frticles of the Apostles’ Creed. First, to
clarify Christ’s descent into hell, tligatechisnfrom Trent states that what is properly calledl’he
is not the temporary dwelling of the pre-Christigghteous, to which Christ descended, but is
instead “that most loathsome and dark prison irctvkie souls of the damned are tormented with
the unclean spirits in eternal and inextinguishdipte”**
124.  Then, inits account of Christ’s return to judge liwing and the dead, tiigatechismdwells
on the sentence with which Christ the Judge, a@egtd Matthew 25:41, will condemn the wicked
who refused mercy to the needy. Their heaviesishument comes from being told, “Depart from
me,” to suffer an eternal pain of loss in banishirfesm the sight of God. Being relegated to
“eternal fire” indicates the sense of pain thaytwél suffer without end. Then, the punishment of
hell was “prepared for the devil and his angelb@wing that the lost lack kindly companionship
since they are forever with wicked demafts.
125.  The documents of Vatican Council Il do not usewioed “hell,” but the reality is treated in
theDogmatic Constitution on the Churclhere it inculcates a spirituality of watchfulsgeso as
to be ready for acquittal by Christ the coming jedgnd not be ordered, like the evil and lazy

CArticle XVII, 83, Book of Concord50.

7Article XVII, 84, Book of Concord50.

%8 arge Catechism, §17800k of Concord410.

1%9See the selections in Schmidipctrinal Theology 656—660.
%Evangelischer Erwachsenenkatechisn@gy.

¥Tanner, 2:705; Denzinger and Schénmetzer, 1687.
%23vicHugh and Callan, 63.

%McHugh and Callan, 85-86.



servants (see Matt. 25:26), to go down into thenatefire (see Matt. 25:41), into the exterior
darkness where ‘there will be weeping and gnasbfrigeth’ (Matt. 22:13 and 25:30)%*
126.  TheCatechism of the Catholic Churtteats hell in a section of the article of the @rea
life everlasting. From the consideration that mnigth God is incompatible with grave sins against
God, our neighbor, or ourselves, it follows thall e the condition of those who definitively
exclude themselves from God and his mercy.
“He who does not love remains in death. Anyone \klates his brother is a

murderer, and you know that no murderer has etéifealbiding in him” [1 John 3:14-15].

Our Lord warns us that we shall be separated friomifhwe fail to meet the serious needs

of the poor and the little ones who are his brethiatt. 25:31-46]. To die in mortal sin

without repenting and accepting God's merciful loveans remaining separated from him

for ever by our own free choice. This state ofid¥e self-exclusion from communion

with God and the blessed is called “héff”

The teaching of the Church affirms the existencehefl and its eternity.

Immediately after death the souls of those whardastate of mortal sin descend into hell,

where they suffer the punishments of hell, “eteffiral” The chief punishment of hell is

eternal separation from God, in whom alone manpmssess the life and happiness for

which he was created and for which he loff§s.

In these recent texts, Lutherans and Catholice aliless the possibility of hell as the result
of a self-imprisoning of sinners in their own inéaplent isolation. The seriousness of sin means
that such a possibility cannot be excluded.

3. Contemporary Discussion of the Possibility of Hze for the Salvation of Each and All

127.  While unqualified universalism—i.e., the affirmatithat all persons will be redeemed—is
rejected by the official teachings of the Cathalid Lutheran traditions, theologians continue to
discuss the question of the breadth of ChristigmehdEven if a firm belief that all will be saved
does not accord with biblical and normative teaghaan the Christian nevertheld¢gspefor the
salvation of each individual and for the salvatodrall? This question, vigorously discussed over
the last century, can here be only briefly analyzed

128.  Both Lutheran and Catholic traditions teach thati’&saving will extends to all persons.
In Catholic teaching, this assertion is made mioa@ bnce by the Second Vatican Couff¢ilThe
Council also affirmed that the possibility of salea is offered to all, even those who have never
heard the gospéf®

129.  Within the Lutheran tradition, debate about thevarsal saving will of God arose in debates
over election. Th&ormula of Concordaffirmed that God “wants no one to be lost buteathat

%4_umen gentium48; Tanner, 2:888.
185Catechism of the Catholic Churcho. 1033.
186Catechism of the Catholic Churcho. 1035.

16%[T]he Savior wishes all to be saved (see 1 Tim 2:dumen gentiugl6; “. . .the will of God, who ‘desires all peepl
to be saved and to come to the knowledge of thik tru.” (1 Tim 2:4),”Ad gentes divinitus [Decree on the Church’s
Missionary Activity] 7 December 1965, 7.

1%8Eor since Christ died for everyone, and all aréaict called to one and the same destiny, whichvisie, we must

hold that the Holy Spirit offers to all the possilyi of being associated, in a way known to Godthvthis paschal
mystery.”Gaudium et spe22.



everyone repent and believe on the Lord Christ [Rdt82; 1 Tim. 2:4; cf. Ezek. 33:11; 18:23f”
When later Lutheran theology discussed the caateation that extends to all, it affirmed thasthi
call was inherently efficacious, i.e., it was scint to save in every case. Sinful human rejactio
not insufficiency of the gospel or of God’s will save, is responsible for those who may be lost.
130. The impetus for a discussion of a hope for univessdvation among Catholics and
Lutherans came from the work of the Reformed thgialo Karl Barth and, in particular, his
Christocentric understanding of election. If Godlsction of Jesus Christ is the foundation of
God's saving will and if that saving will is suprephow is eternal loss possible? On the basis of
a comprehensive analysis of relevant biblical teB&th concludes that the possibility of finaldos
cannot be ruled out, but also that the fireallity that some will be lost also cannot be affirméd.

“If we are certainly forbidden to count on thisdtkalvation of all] as though we had a claim on it,
. . . we are surely commanded the more definitelydpe and pray for it as we may do already on
this side of this final possibility, i.e., to hopad to pray cautiously and yet distinctly thatsjpite

of everything which may seem quite conclusivelgitoclaim the opposite, His compassion should
not fail, and that in accordance with His mercyabhis ‘new every morning’ He ‘will not cast off
forever (Lam. 3:22f; 31)**

131.  Within Catholic theology, Barth’s impetus was takgm most notably by Hans Urs von
Balthasar? Like Barth, he denies that the salvation of ali be affirmed, but he also insists that
we are called to hope and pray with confidencéfersalvation of each and all. He emphasizes the
universal divine will to sav&?the absence of New Testament teaching that anjnqueticular
(other than the Devil) is lost! and hope for others as an aspect of love for sifrerwhile
Balthasar’s assertions have been vigorously aréit they also have been widely influentiélin

a General Audience address of July 28, 1999, JahhiPseems to take up Balthasar’s perspective:
“Eternal damnation remains a real possibility, lug are not granted, without special divine
revelation, the knowledge of whether or which hurhaimgs are effectively involved in it” The

1%%Epitome XI, §10Book of Concords18; cf. “[T]he promise of the gospelisiversalis that is, it pertains to all people
(Luke 24),” Solid Declaration XI, 82800k of Concordé45. The topic was discussed by later Luthdraalogy under
the heading of the universality of the efficacicali of God to salvation. See examples in Schriidttrinal Theology
445-446, 447-450. Quenstedt affirms that salvat@thes even “some Turks, Americans, and otheraharis,”
Schmidt, 450.
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"Karl Barth,Church DogmaticslV/3: 486-487.

2See Hans Urs von Balthasdiheo-Drama: Theological Dramatic Theory: Vol. 5:€élhast Act trans. Graham
Harrison (San Francisco: Ignatius Press, 1998);3269 Dare We Hope ‘That All Men Be Saved?’ with A Short
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Eschatology,’Explorations in Theology: |. The Word Made FléSlan Francisco: Ignatius Press, 1989), 255-277.
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Stirrings in Christian Theolog{Eugene Oreg.: Wipf & Stock, n.d., reprint of 1998ulist Press edition), 162—-167;
Gisbert Greshakd,eben—starker als der Tod. Von der christlicherffilong (Freiburg: Herder, 2008), 202-226;
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International Theological Commission’s 1992 statetyi&Some Current Questions of Eschatology,”
observed:
God wants ‘all . . . to be saved and to come tktimvledge of the truth’ (1 Tim.

2:4). The church has always believed that suchiwetsal salvific will on God’s part has

an ample efficacy. The Church has never once ggtthe damnation of a single person as

a concrete fact. But, since hell is a genuineipdig for every person, it is not right . . . to

treat salvation as a kind of quasi-automatic consege'’®
132.  Debate over this question has been less vehemdnitireran circles, but the idea of a
universal hope has been common. Already in thé@4,9Raul Althaus argued that one cannot
exclude the possibility of the salvation of alle Heclared, If | can hope for my own salvationyehe
is no one for whom | also cannot hdpe.More recent Lutheran theologians have made simila
claims, with varying degrees of empha$isThe statementnsere Hoffnung auf das ewige Leben
of the German Union Evangelischer Kirchen stromghphasizes such a universal hope, while also
insisting that such hope must remain h&pe.

4. Common Affirmations

133.  Our churches affirm the possibility of eternal loss that human persons could be
removed from the presence of God for all eternity.The possibility of loss is not to be ascribed
to any will of God to damn some while redeeming o#trs. God wishes the salvation of all. The
possibility of loss points to the importance of aiving faith in God. Those who refuse God’s
mercy can only live in the hell of their own self-eclosure. What is opposed to God cannot
enter God’s kingdom.

134.  Ourchurches also pray for all people. In accord wh such prayer, this dialogue affirms
the hope that no one will be lost from the commumnyt of the saints. We are confident in
entrusting every person to the one Judge who diedif their sins.'#?

E. Heaven and the Final Kingdom

135.  The ultimate hope of Christians is the triumph ofdG will to bless creation through unity
with Christ and the Spirit. The day will come whadhthings are subjected to Christ and God will
be “all in all” (1 Cor. 15:28). Every tear will beiped away; death shall be no more (Rev. 21:4).
In the new heaven and new earth, the new Jerushrmoomes down from heaven, God will dwell
with humanity (Rev. 21:3). There will be “no teraph the city, for its temple is the Lord God the
Almighty and the Lamb” (Rev. 21:22).

"nternational Theological Commission, “Some Curr@utestions in Eschatology (1992),&xts and Documents:
1986-2007Michael Sharkey and Thomas Weinandy, eds. (Sancico: Ignatius Press, 2009), §10.3, 90.

%Paul AlthausDie letzten Dingg212.

18For example, Wolfhart Pannenberg, “The Task of €iam Eschatology,The Last Things: Biblical and Theological

Perspectives on Eschatologarl E. Braaten and Robert W. Jenson, eds. (QRapdls, Mich.: Eerdmans, 2002), 9-10;
Robert W. Jensoisystematic TheolodiNew York: Oxford University Press, 1997-1999)384—-365; Hans Schwarz,

Eschatology(Grand Rapids, Mich.: Eerdmans, 2000), 346.
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136. The advent of this final and definitive kingdom @Giod, its relation to history, the
interpretation of the difficult biblical discussierof the “signs of the end,” the nature of the
resurrection, and other related topics have bed¢tersaf intensive theological discussion from the
beginnings of the churcfi®but have played little role in Catholic-Lutherdasplites. Lutherans and
Catholics have a common doctrinal heritage on tigesstions and have permitted a broad range
of freedom for varying detailed theological viewBhe discussion below will not attempt to cover
these issues in their range and depth, but onlg points where our traditions have made firm
definitions and especially note the final and part@mmunion of the saints, which forms the end
of our fellowship in this world and the backgrouind our discussion of other topics.

1. Biblical

137.  Invarious places New Testament authors use the“texaven” or “heavenly” to refer to the
“place” or state in which the faithful achieve eatiogical perfection. In 1 Corinthians 15:47-49,
Paul speaks of Christ as the one “from heaven’sdthee man of heaven” to whom Christians are
destined to become conformed in the resurrecticdheflead. Such conformity to Christ entails
bearing the image of the heavenly Christ. Pauhlspelsewhere of the transformation, effected by
Christ himself, that will enable such conformity@ar. 3:18; Phil. 3:21). Since Christ is the image
of Godpar excellencé2 Cor. 4:4) and the image of humanity to whioh jistified are destined to
be conformed, this eschatological transformatiagugests the recovery of humanity’s original glory
in the image of God (cf. Rom. 8:29-30; 2 Cor. 3RBil. 3:21) and the consummation of human life
in a new mode of existence which Paul calls théritsial body” (1 Cor. 15:44-45) that will be
imperishable and immortal (1 Cor. 15:54).

138.  Paul understands this transformation, which walaie completion only in theschatonto

be under way even now, as Christians, through et 8f Christ, are already being transformed
in the direction of their ultimate glory (2 Cor18). Thus the eschatological transformation will
be the perfection of a change begun already inithis

139.  The author of Hebrews also writes of the perfectiat is obtained in heaven. Perfection
could not be obtained until Christ came and offeaqukrfect sacrifice for sin (Heb. 7:11, 19, 28;
10:1). Once this sacrifice was made, the rightebadl generations were made perfect (Heb. 10:14;
12:23). The righteous dead who have been so pedéetell in heaven or in the heavenly Jerusalem
(Heb. 12:22-23). This is the heavenly city thatias prepared for the faithful of all generations
(Heb. 11:16), the heavenly rest prepared from tbginming of creation (Heb. 4:3-10). This
promised rest in heaven is the goal of all of mstoThe faithful of all generations share in this
promised rest together (Heb. 11:39-40; cf. 4:2).

140. The book of Revelation presents a vision of a neavkn and a new earth, and of a new
Jerusalem, hidden in heaven and to be revealée atid of time. This heavenly Jerusalem will be
a place of purity, where sinners will not enter{R21:8, 27), but only those who have “washed
their robes” in the blood of Christ (Rev. 22:14, ¢fl14)—that is, those who have been purified
through the forgiveness of sins in Christ. Thos®wnter the city will be able to eat of the trée o
life (Rev. 22:2, 14, cf. 2:7); they will inheriteznal life and see God face to face (Rev. 22:4).
141. The New Testament foresees not only the transfeaomat humanity in the resurrection,
but also the transformation of all of creation &adelease from suffering (Matt. 19:28; Rom. 8:18-
25). While at least one New Testament text spegblicily of a coming kingdom of God on earth

%For a comprehensive ecumenical survey of the isseesJerry L.Walls, edThe Oxford Handbook of Eschatology
(New York: Oxford University Press, 2008).



(Rev. 20:4) and other texts hint at it (Matt. 19:2&or. 6:2), it is not a main emphasis. The main
emphasis in New Testament texts regarding the kimgldom of God or the kingdom of heaven
does not fall on its location but on God’s triumg¥er death and evil, God’s gathering of the
redeemed, and the communal nature of the kingdath the redeemed dwelling with God, with
Christ, and with each other forever (Matt. 8:11-12:43; 24:30; 25:34; 1 Cor. 15:24-28; 1 Thess.
4:16-17).

2. Doctrinal

142.  Theological interest in the end of time, the resction, and the final reign of God waxed
and waned in the church during the patristic andieval periods. Very few matters, however,
were doctrinally defined. An exception is the stence that humanity will receive at the
resurrection the same bodies they possessed lighathough transformed. This identity between
the earthly and risen body was taught by the ElgvBegional Council of Toledo, Spain (678)
and then repeated by the Fourth Lateran Councli{)I’?° In both cases, the teaching opposed what
were seen as overly spiritualized understandingssafesurrection that seemed to deny that thk tota
person is the object of redemption. The preciseraaf the identity of the earthly and resurrectio
bodies, however, was never defined.

a. Lutheran
143.  Article XVII of the Augsburg Confession discusseise’ Return of Christ for Judgment.”
Christ will return as judge, “to raise all the defghd] to give eternal life and joy to those who
believe and are elect® Condemned are those who teach that before thereetion of the dead
the godly will take possession of the kingdom a thorld, while the ungodly are suppressed
everywhere. The condemnation focused on opposmgg that believed that the end of the world
was at hand and that the true saints were nowkdantrol of this world by force and eliminate
all evil.*®®" This article was accepted by the Catholic respatshe Diet of Augsbutff and these
topics figured neither in further Catholic-Luthe@mtroversies nor in the intra-Lutheran arguments
leading up to the 157Formula of Concord
144.  Luther's catechisms speak of the end as the timenwthe Holy Spirit's work of
sanctification begun in us at baptism is perfectignplete. In the presentation of the third article
of the Creed, the Small Catechism stresses thedjithe Spirit in this life and then ends: “Oe th
Last Day the Holy Spirit will raise me and all thead and will give to me and all believers in Chris
eternal life.™®
145.  The Large Catechism similarly stressed the constark of the Spirit in this life: “The Holy
Spirit will remain with the holy community or Chtian people until the Last Day®* On the Last

1%Denzinger and Schonmetzer, 540.
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Day, that work is finished. “Then when his worlshzeen finished and we abide in it, having died
to the world and all misfortune, he will finally kkeus perfectly and eternally hol{?*

146.  Later Lutheran theologians continued to teach thateternal and supreme happiness of
heaven consists in the person seeing God “facaces fand being filled with joy. This enjoyment
of God will not be disturbed by “carnal attachmeéhfsr union with God will bring “complete
rectitude of will and appetite.” The blessed Wi filled with love that results in adoration of&o
Some theologians taught that the essential bles$ikigowing and seeing God will be given to all
the blessed without variation, but other aspectseaiven will be experienced in varied degrees of
splendor and glory, according to different levelsapacity that were formed in this Iif&.

147.  Lutheran theology of the seventeenth and eightesgrtturies developed an idiosyncratic
theology of the nature of the final kingdom of Gadthile individuals would rise with their bodies,
the remainder of the world would not be transforpied simply annihilated. Only the non-fallen
angels and redeemed humanity would be taken imiy.gIThis view, while widely taught, was
never held to be a matter of doctrine and mostlgappeared® The Evangelischer
Erwachsenenkatechismemsplicitly affirms that this world also is takertinGod’s kingdom: “This
world is not an accidental arena of human actiortlwban then disappear, but it should rather be
transformed along with humanity®*

b. Catholic
148.  The Council of Trent gave no developed accountain as the state of our eschatological
perfection'®® The reform-decree on the saints referred in pggsitheir condition as reigning with
Christ and enjoying eternal happiné¥s.
149.  The Catechism of the Council of Treom the article “life everlasting,” explained thhis
is not only continued existence, but also “thappéuity of happiness which is to satisfy the desire
of the blessed!®” The joy of the blessed in their heavenly homelisnatterly incomprehensible
to us and so can only be approximated throughiatyaof biblical terms?®
150.  Drawing on Chrysostom and Augustine, thatechisndescribes the happiness of eternal
life as both exemption from all evil, such as hurayed thirst, tears, sorrow, and death (Rev. 7:16
and 21:4) and positive glories without measure. tli@nlatter, tradition sanctions a basic division
between essential beatitude and accessory happmesh the Lutheran textbooks also taught.
Essential beatitude consists in knowing God andsCfrohn 17:3) in the vision of God (1 John

91 arge Catechism, 86800k of Concorgd439. Below, section D, 1 (on purgation), witdt this passage along with
Luther’s account of the Holy Spirit's work at thement of the individual believer's death, nameteh, when we
pass from this life, in the blink of an eye, helwiérfect our holiness and will eternally presengin it.” Large
Catechism, 853800k of Concord439.
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3:2), which makes people “partakers of the diviarire” (2 Pet. 1:4). Accessory happiness follows
from the vision, in glory, honor, and peace (cfnR@:10)**°
151. The Second Vatican Council emphasized the ori@madf the church toward God’s
kingdom, of which it is the “seed and beginnist)."Our worship on earth participates proleptically
in the heavenly worship of God by the safiits.The Constitution on the Churcbffers this
characterization of the church when it will be lybtto the final perfection for which we long:
For when Christ appears and the glorious resuorcif the dead takes place, the

brightness of God will illuminate the heavenly diyd the Lamb will be its light (see Rev.

21:23). Then the whole church of the saints irstiygeme happiness of love will adore God

and “the lamb who was slain” (Rev. 5:12), with améce proclaiming: “To him who sits

upon the throne and to the lamb be blessing andrhamd glory and might for ever and

ever” (Rev. 5:137%
152.  The main account of heaven in @atechism of the Catholic Churcomes in explaining
the creedal article on life everlasting. The eBakpoint about heaven is that “those who die in
God's grace and friendship and are perfectly pedifive forever with Christ. They are like God
forever, for they ‘see him as he is,’ face to face,” as indicated in 1 John 3:2 and in 1 Cdrigwbs
13:12 and Revelation 22%%
153. A definition then follows in th&€atechism of the Catholic ChurciThis perfect life with
the Most Holy Trinity—this communion of life andJe with the Trinity, with the Virgin Mary, the
angels, and all the blessed—is called “heaven.avde is the ultimate end and fulfillment of the
deepest human longings, the state of supreme tikefinappiness?* This fulfillment centers on
being with Christ and living in him, in which thedeemed find their own identity, for “the life of
the blessed consists in the full and perfect pesse®f the fruits of the redemption accomplished
by Christ. . . . Heaven is the blessed communigflafho are perfectly incorporated into Chri&t”

3. Common Affirmations

154.  Catholics and Lutherans confess together a commorogviction that the triumph of
God's grace will be consummated in a perfect commuaon of love, justice, and peace. All the
redeemed will exist in harmony with God and with o another in a radically transformed
world. This hope is significant for our ecumenicakfforts. As is often said, our divisions do
not reach to heaverf® We look forward to the day when all divisions amog Christ's
followers are erased before the throne of the Lamb.

F. Our Common Witness
155.  We began this chapter with an assertion of our comhope. The detailed elaboration of
the witness of our two traditions that has followmdvides a firm foundation for that assertion.

1%McHugh and Callan, 135-140.

209 umen gentiums; Tanner, 2:851.

2sacrosanctum concilium [Constitution on the Sadrigédrgy], 4 December 1963, 8; Tanner, 2:822—-823.
203 ymen gentius1; Tanner, 2:891.

205Catechism of the Catholic Churcho. 1023.

24Catechism of the Catholic Churcho. 1024.

205Catechism of the Catholic Churchos. 1025-1026.

20%E,g., Walter Kasper, “Current Problems in Ecumdnitheology,” www.vatican.va/roman_curia/pontifical_
councils/chrstuni/sub-index/index_card-kasper rawcessed Sept. 12, 2010.



Catholics and Lutherans are united in their hopa foture whose name is Jesus. This shared hope
was asserted in an earlier round of this dialogua erucial juncture. In its important thesis
statement on justification, Round VIl of the dialegaffirmed: “Our entire hope of justification and
salvation rests on Christ Jesus and on the godpsiely the good news of God’s merciful action
in Christ is made knowr?® In our explorations of this hope, the dialogus haen encouraged to
find how much we hold in common. This agreemertiath at the level of foundations—in our
common focus on God’s act in Christ and the Spidtig-also at the level of many detalils.

27justification by Faith: Lutherans and Catholicsialogue VI 1% and 157; 16, 72.



Chapter IlI:
Traditional Disputes within the Context of our Common Hope

156.  Together, Catholics and Lutherans, as well as rativer Christians, share a sure and certain
hope of eternal life in fellowship with the Triud. In the topics discussed—death, intermediate
states, judgment, hell, and heaven—Lutherans antolzs clearly have had only minimal
disagreements. This shared framework forms théegoifior a consideration of the limited but
historically significant disputes to be consideredhis chapter: purgatory and prayers for the
dead?® The importance and difficulty of these topic®@ind up with the way they involve both
conceptual issues (e.g., how we understand our comam with the departed or the transformation
of the self between death and heavenly glory) asuks of practice (e.g., prayers and indulgences).
Any ecumenical judgment on the weight of the ddfeses between our traditions in these areas
must consider both sets of issues.

A. Transformation Unto Glory: Purgation

157.  If we die still deformed by sin, but will finallyMe before God fully transformed into what
God intends for humanity, then some sort of chamgeansformation must occur between death
and entry into eschatological glory. In this serise general topic of “purgation” is unavoidable.
What is the nature of this transformation?

158.  Lutherans and Catholics have given conflicting dpsions of this transformation from the
earliest years of the Reformation. The questiamstliis dialogue concern the nature of the
divergent answers and whether they represent aleiividing difference, i.e., a difference that is
incompatible with life together in full communioWe seek here to answer these questions.

1. Biblical Background

159.  No biblical text uses the word “purgatory,” but ars passages state or suggest that only
the pure or holy will enter the presence of Gogsud says, “Blessed are the pure in heart, for they
will see God” (Matt. 5:8). The seer of Revelatsays that nothing unclean will enter the heavenly
Jerusalem (Rev. 21:27), but those who have wasiegdobes in the blood of Christ (cf. Rev. 7:14)
will have the right to enter it (Rev. 22:14). Theyl see God’s face (Rev. 22:4). At the final ani

of the church with Christ, the church is preserga bride dressed in pure linen, symbolizing the
righteous deeds of the saints (Rev. 19:8). Thhaautf 1 John declares that “when [Jesus] is
revealed, we will be like him, for we will see ham he is. And all who have this hope in him purify
themselves, just as he is pure” (1 John 3:2-3¢ duthor of Hebrews calls on his readers to pursue
the holiness “without which no one will see the d'ofHeb. 12:14)—holiness that results from
purification in Christ (Heb. 9:13-14; 10:10).

2%The related topic of invocation of the saints,, iasking the departed saints, including Mary, taydior us, was
considered in detail in a previous round of thaaljue. Se&he One Mediator, the Saints, and Mary: Lutherand a
Catholics in Dialogue VIIl.That dialogue reached a carefully nuanced cormtutiiat, if the witness to the sole
mediatorship of Christ is safeguarded, the invacatif the saints need not be church-dividing ifghectice is neither
condemned by Lutherans nor made mandatory by Gesh@pt97-98; 57-58).



160. The most important texts that have been cited ¢wige biblical support for purgatory,
however, are 2 Maccabees 12:39-45, 1 Corinthiah8-85, and Matthew 12:32. Because of
hermeneutical or interpretive difficulties, theysdeve more extensive discusstéh.

161.  Thefirsttext, chronologically, is the deuterocaital 2 Maccabees 12:39-45. Some Jewish
soldiers under the command of Judas Maccabeuslieinfallen comrades. They discover under
their tunics “sacred tokens of the idols of Janinnhich means that these Jews were guilty of
idolatry. The soldiers pray for their dead comgdkeat their sin might be blotted out. Judasdake
up a collection and presents a sin offering in a&lem. The author comments: “In doing this he
acted very well and honorably, taking account efrissurrection. For if he were not expecting that
those who had fallen would rise again, it woulddnaeen superfluous and foolish to pray for the
dead. But if he was looking to the splendid rewtlrat is laid up for those who fall asleep in
godliness, it was a holy and pious thought. Tiweeche made atonement for the dead, so that they
might be delivered from their sin.” Here we haneeniable reference to interventions by the living
on behalf of the dead, specifically for purificatiand deliverance from sin. The significance of th
text for the doctrinal status of belief in post-teon purgation depends in part on the canonical
authority of 2 Maccabees for our two traditionsjugstion that cannot be resolved hete.

162. The second text is 1 Corinthians 3:10-15, wherarttagery of fire has been of particular
importance in the history of interpretati®. In this text Paul is dealing with the problemttha
certain of the Corinthian Christians are alignimngrhselves with particular preachers (cf. 1 Cor 3:4
5; see also 1:11-12), creating factions withindgbenmunity. Paul points out that he and Apollos
are merely servants of God, so that they are “ngthéeng” (1 Cor. 3:7) in comparison to God, and
there is no ground for Corinthian factionalismdéed, their work will be judged by God. Paul uses
an architectural metaphor to make his point. Eeéstg must exercise care in how they build upon
the foundation of the church, which is Jesus Cfiti§tor. 3:11), for the work of each evangelist wil
be tested on the day of judgment. If the evangehsork has been of fine quality, symbolized by
gold, silver, or precious stones—materials thatwithstand a testing fire—the builder will receive
areward. If this work has been of poor qualifymbolized by wood, hay, and straw—materials that
will be consumed in a testing fire—the reward Ww# lost, although the builder will be saved.

163.  Several elements in this text are open to an irg&apon that may go beyond their original
context, and these are the elements that contdbiotéhe use of this text in connection with
purgatory. The fire, which in this text functioas a testing fire, in later tradition came to be
understood as a purgative fire. The words “eattCd¢r. 3:10, 13) and “work” (3:13-15), which in
the original context refer to each evangelist dredevangelistic work, came to be applied to each

2%For an extensive discussion of biblical texts thave been used in connection with purgatory, sedliahel,
“Purgatoire,”Dictionnaire de Théologie CatholiquParis: Letouzy et Ané, 1936), 13/1: cols. 11647911

21The German ecumenical working group (Jaeger-SkKilais) has recently treated the Old Testament car®ee
Verbindliches Zeugnis. I. Kanon-Schrift-Traditjdd. Pannenberg and T. Schneider, eds. (Freib@gi€ingen, 1992),
383-385, giving conclusions of the historical studyl. Hengel's book,The Septuagint as Christian Scripture
(Edinburgh: T&T Clark, 2002) arose out of this dission, as did no. 440 of the study document dftitleeran-Roman
Catholic Commission on Unit{,he Apostolicity of the Churd006), which tells why some Lutherans are sething
Apocrypha (or deuterocanonical books) in a newtligh

ZEgpecially important interpretations were from @rigContra Celsunb:15, English translation in Ante-Nicene
Fathers, 4 (Peabody, Mass.; Hendrickson, 1995); Bd@ustine, Enchiridion 18:68-69, English translation in
Augustine Christian Instruction Writings of St. Augustine, 4 (New York: Fathefglee Church, 1947), 427-428; and
Gregory the GreaBDialogues 4:41, Fathers of the Church, 39, 249. Thesedaitaindicate first the passage according
to the internal divisions of the work (e.g., by k@md then chapter). Then, second, by the volurdgpage number of
the translation used herein.



Christian and his or her deeds in general. Thgéwd being saved “as through fire,” which in the
original context refers to the salvation of the regelist, came to be applied to the salvation of
individual Christians through a final, purifyingéi

164.  The third text appears in Matthew 12:32, where deays: “Whoever speaks a word against
the Son of Man will be forgiven, but whoever speagainst the Holy Spirit will not be forgiven,
either in this age or in the age to cornaté en tout to aioni oute ena mellont).” That the sin
against the Holy Spirit will not be forgiven in tiage to come sometimes has been interpreted to
mean that there are other sins that can be forgivére world to come, that is, in purgatéty.This
argument may draw inferences that exceed the inteof the text.

165.  The synoptic parallels read: “Truly I tell you, p¢® will be forgiven for their sins and
whatever blasphemies they utter; but whoever blas@s against the Holy Spirit can newass ton
aiona) have forgiveness, but is guilty of an eterraabifiou) sin (Mark 3:28-29); “And everyone
who speaks a word against the Son of Man will bgiven; but whoever blasphemes against the
Holy Spirit will not be forgiven” (Luke 12:10). Ehmain point of Jesus’ saying seems to be the
difference between sins that can be forgiven and against the Holy Spirit, which cannot be
forgiven. In the Markan version the referencette eternal nature of such sin underlines the
absolute impossibility of forgiveness. The Mattheaference to the age to come seems to serve
the same function. At most the text of Matthewve=saopen the question of the possibility of
forgiveness of other sins in the age to come.

166.  Inreflecting on the foregoing discussion, we attintion to certain hermeneutical questions
that arise in the use of biblical material to pd®/support for belief in purgatory. These incldjle
the relationship between the original meaning x4 and meanings derived from a text over the
course of the history of its interpretation (espgCdr. 3:10-15; Matt. 12:32); 2) the authority of
deuterocanonical texts (2 Macc. 12:39-45); anch8)degree to which imagery that serves one
function in a metaphor may be taken to refer teality that is not explicitly expressed in the
metaphor (1 Cor. 3:10-15). For example, can sarag without further argument that the testing
fire of 1 Corinthians 3:13 is also a purging ff®@?In any case, a theological evaluation of the
doctrine of purgatory requires the integration bfod the biblical evidence into the whole of
Christian anthropology and soteriology.

2. Development of Doctrine and Practice Related tBurgatory
167.  Beliefs and practices related to a post-death pisrmhave a long and complex histat§.
As will be discussed in the next section of out,t€hristians began praying for their dead at & ver

22E g., AugustineThe City of God21 (see paragraph 224 below).

#3The last-named problem applies to another texttthatsometimes been used in reference to or inahext of
purgatory, namely, Matthew 5:21-26 (especially 5285 (e.g., Cyprian, Ep. 55,20; incipiently alreadgrtullian, An.
35,3ff.). Matthew 5:21-26 reads: “Come to termghly with your accuser while you are on your waycburt with
him, or your accuser may hand you over to the judgd the judge to the guard, and you will be thramwo prison.
Truly | tell you, you will never get out until ychave paid the last penny.” On one level thistexkes sense as wisdom
on how to conduct oneself in this world. Commentatbave noted, however, that Matthew 5:26 introduce
eschatological overtones, suggestive of the lagfent (see, e.g., Ulrich Lu2as Evangelium nach Matthgvols.,
EKK 1 (Dusseldorf: Benziger/Neukirchen-Vluyn: Nexdtiener Verlag, 2002), 1.260. The larger contékatthew
5:21-26, which includes language of judgment (5:2230 has encouraged such a reading. One camstaal
therefore, why this text came to be used in refegda purgatory. The sapiential nature of MattBeb-26, however,
makes direct application of the text to the quastibpurgatory hermeneutically problematic.

Z“The most important and comprehensive discussitihi®history is Jacques Le Goffhe Birth of PurgatoryArthur
Goldhammer, ed. (Chicago: University of ChicagosBrd.984).



early date. By the beginning of the third centlmgrtullian was writing of suffering after deattath
could be relieved by the intercession of the livitigind Clement of Alexandria was teaching about
post-death punishments that serve to heal depsotast*® Tertullian speaks approvingly of a yearly
offering to be made for the deparféd.
168.  Augustine, however, substantially contributed te ttevelopment of the doctrine of
purgatory?'® HisCity of God especially its last three books (20-22) that agslthe final judgment,
punishment, and heaven, became the sqacexcellencéor later Western eschatology. In Book
21, he asks whether divine punishment beyond deathictly retributive, the just consequence of
earlier sin, or also purgative and remedial. Aedral punishment would clearly end if and when
it brings about its intended improvement. Someiglunents within this life are remedial.
Augustine believes the same is true of some paghdminishment. “Not all who suffer temporal
punishment after death are doomed to the eteriad ffaat follow the last judgment. For, as | have
said, what is not forgiven in this life is pardonedhe life to come, in the case of those whonarte
to suffer eternal punishmertt'® In this regard, Augustine taught:
Only those who die in Christ . . . suffer such rdiak non-eternal punishments:

There are, of course, certain souls for whom tlayqr either of the church or of some

devout individuals is heard. These are the sdulsose reborn in Christ whose lives in the

body were not so evil that they are reckoned urtwart mercy, but were not so good as to

be found not needing such mercy. And so, even tféeresurrection of the dead, there will

be some who, after enduring the pains sufferechbyspirits of the dead, will be granted

mercy and so not be cast into everlasting firer. itfrgould never have been said rightly that

some would be forgiven neither “in this world narthe world to come” [Matt. 12:32],

unless it were true that, even though they remapatdoned on earth, some will be forgiven

in the world to comé?°
169. The fire Paul refers to in 1 Corinthians 3:11-1péshaps, Augustine thinks, the form of
such remedial punishment:

There is an interval between the death of the lzoatlthe last day that is set for

damnation and remuneration after the resurrecti@il dodies. In this interval of time the

spirits of the dead may be supposed to suffer danaeof fire. This will not be felt by those

who in their lives and loves on earth built no stawe of wood, hay, and straw that will burn

up, whereas others will feel this fire since theyught with them such structures. They may

feel this only after death, or both then and herearth, or only during life. The fire would

be a transitory tribulation that burns away theiaeworldliness not incurring damnation.

25T ertullian,On the Resurrection of the BodiB.

21%5ee DaleyThe Hope of the Early Church6-47.

ZDe corona militis lll. See Le GoffBirth of Purgatory 47.

218 e Goff, Birth of Purgatory 61-85.

#9The City 21, 13; Formula of Concord, 82890k of Concord373. In the original, the text contrasts those after
the final judgmenteniunt in sempiternas poenath somegui post mortem sustinent temporales [poen&sihe latter

case, sins not remitted in this lifemitti in futuro saeculgo that those who committed them escape eternihuent
(citing from Corpus Christianorum, Series Latin&, 479-780).

220The City 21, 24; Fathers of the Church 24, 389 (transtatiodified in light of the original in Corpus Chianorum,

Series Latina, 48, 790). Atthe end of Book 21g#éstine returns to the notion of a middling quadityarthly life, one
that merits neither damnation nor beatitude, bat #till qualifies one to be helped by others toeree mercy and
salvation The City 21, 27; Fathers of the Church, 24, 411-413).



| do not reject this idea, because perhaps itist*
170.  Augustine suggests different forms that this figtyulation might well take, such as death
itself, persecution, or the impact of the Antichri€he crucial issue is how one has loved Chnidt a
others. If Christ has had the first place, thepenfiect human affections for others can be purged
away??
171.  Post-mortem purgation by fire, a hypothetical pofisy for Augustine, became a matter of
certainty in Gregory the Great3ialogues Book 4, (early 590s), which was a widely influaht
account of faith and doctrine on life after deZth.After Gregory suggested that some souls
immediately pass to their merited recompense, DeReter in the narrative asked about the level
of doctrinal authority enjoyed by the notion ofl@ansing fire after death, that is, “whether weédhav
to believe it?” In response Gregory pointed to edriblical texts attesting to the finality of the
condition one is in at the instant of death. Haefson will meet the Judge just as he or she was at
death. But “as one is at death” is not as simpli¢ might seem.

Still, one must hold dredendus ektthat there is to be a cleansing fire before

judgment, in regard to certain minor faults thaymemain to be purged away. For Truth

[Christ] says that “if anyone blasphemes againstHloly Spirit he shall not be forgiven

either in this world or in the world to come” (Matt2:32). From this we learn that some

sins can be forgiven in this world and some inweld to come. For, if forgiveness is

refused for a particular sin, we conclude logicd#tigt it is granted for others. This must

apply, as | said, to slight transgressions, sugieesistent idle talking, immoderate laughter,

or blame in the care of property. . . . All thémselts are troublesome for the soul after death

if they are not forgiven while one is ali?&.
172.  Gregory added a later brief remark, however, tgahérally . . . the very dread that grips
a departing soul is sufficient to purify it of itsinor faults.?*
173.  The first centuries of the second millennium sawettgpments both in doctrine (e.g., the
absorption of teachings about purgatory into theelbping scholastic theolog) and practice
(e.g., the introduction at Cluny in the eleventhtaey of the commemoration of all the dead on
November 2. The penitential system as it developed duttiggeriod formed the context within
which purgatory was understood and addressed.
174.  Teachings about purgatory only became the objedbgfatic teaching, however, in the
reunion discussions with the Orthodox at the Secdmaincil of Lyons (1274) and the Council of
Ferrara-Florence (1439). The Greeks, like the Whest the practice of offering alms, good works,

#2'The City,21, 26; Fathers of the Church, 24, 402-403 (teditsl modified in light of the original in Corpus
Christianorum, Series Latina, 48, 798—799).

222n hisEnchiridion, Augustine states similarly: “That something simiteay take place after this life is not impossible.
The question, whether such is the case, is judtdied may yield a solution or remain in doubt: ibatvhether some
of the faithful are saved by some kind of purgatiofire (per ignem quendam purgatorignand this sooner or later
according as they have loved more or less the gbatdlperish.” SeEaith Hope and Charityl8, 69; Ancient Christian
Writers, 3, 70, slightly simplified and enhancednfrthe original, from Corpus Christianorum, Setiatina, 46, 87.

220n the importance of Gregory as “the last fathgourfjatory,” see Le GofBirth of Purgatory 88—95.

#‘Dialogues 4, 41; Fathers of the Church, 39, 248-249; Saucheétiennes, 265, 130. Gregory goes on tolresfty
the testing of our workmanship, indicated in 1 @tirians 3:12-15, with those attaining salvatiorpyafire, even though
they had built poorly on the foundation. Their wogdass, and straw edifices may be taken to standehial sins,
“which fire consumes easily.”

*Dialogues 4, 47; Fathers of the Church, 39, 259.

2%See Chapter 8 of Le Goff, “The Scholastic Systetiting’ Birth of Purgatory 237-288.

271 e Goff, Birth of Purgatory 125.



and prayer, especially the Eucharist, for the debigvertheless, they considered the Western
development of a doctrine of purgatory an innovatden they first encountered it. They had no
teaching of purgatory as a place or distinct staté were deeply suspicious of the image of
purifying fire, which for them was associated wiihigen'’s teaching of a fire that would ultimately
purify and redeem all humanity and even the d@¥il.

175.  While the teaching adopted by both councils, incgtmdentical words, embodies the core
of the Western teaching, it carefully sought to t@@&hodox concerns. The term “purgatory” as
the name for a place or state was avoided and mbionevas made of “fire.” Of those “who are
truly penitent and die in God’s love before hawsagjsfied by worthy fruits of penance for theirsin
of commission and omission,” the Council of Floresaid “their souls are cleansed after death by
cleansing paingoenis purgatoriig”??° In addition, “the suffrages of the living faithfavail them

in giving relief from such pains, that is, sacefscof Masses, prayers, almsgiving and other acts of
devotion which have been customarily performeddyies of the faithful for others of the faithful

in accordance with the church’s ordinanc&8.The conciliar teaching was thus 1) that postitleat
punishments cleanse the souls of those who haveongpleted adequate satisfaction, and 2) that
the prayers of the living benefit those undergangh punishment.

176.  The Council of Trent was similarly reticent. Theelb Decree on Purgatory teaches only
“that purgatory purgatoriuni exists, and that the souls detained thimg¢ére helped by the prayers
of the faithful and most of all by the acceptalaeriice of the altar?®*' Bishops are instructed that,
“in homilies to uninstructed people[,] the morefidiilt and subtle questions, which do nothing to
sustain faith and give rise to little or no increas devotion, should be excluded.” They should
avoid “uncertain speculation or what borders oadhbod” and “all that panders to curiosity and
superstition.?*?

177.  An important assumption of this teaching, mentiomedhe teaching of the Council of
Florence, is spelled out in a canon of Trent'sieafDecree on Justification: “If anyone says that
after the reception of the grace of justificatidre tguilt is so remitted and the debt of eternal
punishment so blotted out to every repentant sjrthat no debt of temporal punishment remains
to be discharged either in this world or in purggtioefore the gates of heaven can be opened, let
him be anathem&®

178.  Trent’s limited teaching was repeated in @etechism of the Council of Treamd in the
Profession of Faith of the Council of Tremthich asserted: “I steadfastly hold that a purgat
exists, and that the souls there detained are &igétte prayers of the faithfuf>*

2280n the discussions at Ferrara-Florence, see Jargandon, “The Debate Over the Patristic Texts ungdory at
the Council of Ferrara-Florence, 143&t. Vladimir's Theological Quarterl0.4 (1986): 309-334; on Orthodox
eschatology in general and purgatory in particee, Andrew Louth, “Orthodox Eschatologytie Oxford Handbook
of Eschatology233-247, esp. 242-243.

29Tanner, 1:527; Denzinger and Schénmetzer, 1304 “Cbnfession of Michael Paleologus” at the SecGodncil
of Lyons, which functioned as the theological staat of agreed belief with the Orthodox, referredpurging and
purgatorial pains”joenis purgatoriis et catharterjisDenzinger and Schénmetzer, 856.

Z0Tanner, 1:527. The Confession of Michael Paleoldgiidgentical.

BTanner, 2:774; Denzinger and Schénmetzer, 1820. diestion can be asked whether by the use of tha no
“purgatoriunt and the adverbibi” Trent goes beyond Florence in teaching purgassra place or state.

ZTanner, 2:774.

% Council of Trent, Sixth Session, 13 January 1544, 80. Translation frofihe Canons and Decrees of the Council
of Trent trans. H. J. Schroeder (Rockford, Ill.: TAN Beaknd Publishers, 1978).

#Denzinger and Schénmetzer, 998.



3. Lutheran Criticism

179.  The Lutheran Confessions are uniformly criticalhaf doctrine of purgatory. Their primary
interest in the doctrine, however, is its relatiothe proclamation of the gospel and its effectrup
the article of justification. When the Confessialscuss purgatory, their concern is dominantly
with the practices associated with purgatory: igdaces, Masses for the dead, and prayers for the
dead. In response to these practices and in litie their understanding of the gospel, the
Confessions, and the Lutheran Reformers more gignecd only rejected these perceived abuses,
but also indicated an alternative understandirtgpef the justified are perfected for glory by death
and resurrection, without working out all the distai

180. For complex reasons rooted in the Saxon strategyeat 530 Augsburg Diet of the Holy
Roman Empire, the Augsburg Confession as preseattélde Diet contained no reference to
purgatory?®** A sentence on satisfaction and purgatory wasdhttdvrticle Xll in the 153%ditio
princeps®®

181.  The most explicit discussion of purgatory in theHaran Confessions comes in the 1537
Smalcald Articles, which addressed the Mass asfisacr Besides being itself a violation of the
gospel, the Mass as sacrifice “has produced maxrypuae maggots and the excrement of various
idolatries,” the first of which is purgatofy. Purgatory, “with all its pomp, requiem Masses] an
transactions, is to be regarded as an apparitidgheotievil for it obscures the chief article?”
Behind Luther’s typically extreme language, howegenore nuanced understanding is elaborated.
“Concerning the dead we have received neither cammar instruction. For these reasons, it may
be best to abandon itl¢rhalben man es mocht wohl laslsesven if it were neither error nor
idolatry.”®° In a revised version of the article, Luther addediscussion of the authority of
Augustine claimed for the doctrine. “When they éayiven up their purgatorial ‘Mass fairs’
(something Augustine never dreamed of), then wekdigtuss with them whether St. Augustine’s
word, lacking support from Scripture, may be taledsand whether the dead may be commemorated
at the sacrament. It will not do to formulate@es of faith on the basis of the holy Fathers’kgor
or words.?® The existence of purgatory is not dogmaticallyidd. Rather, the declaration is made
that: 1) the existence of purgatory is not taugh8bripture and thus cannot be binding doctrine,
and 2) belief in purgatory is now hopelessly boupdwith unacceptable practices. A belief that
could be discussed in principle is concretely dip@able because of its associations.

182.  These associations were not just with what couldabed abuses, but with the developed
penitential system and the idea that satisfactiere still owed for forgiven sins. That the juistif
must still suffer for their sins, even for forgivems, was not denied by the RefornfétsSuch

Z5Vilhelm Maurer Historical Commentary on the Augsburg Confessiams. H. George Anderson (Philadelphia:
Fortress Press, 1986), 19, 28; Jared Wicks, “Abuseer Indictment at the Diet of Augsburg 1530ther’'s Reform:
Studies on Conversion and the Chu(btainz: Verlag Philipp von Zabern, 1992), 255. tA¢ same time as the Diet,
however, Luther wrote his most explicit and vehetnejection of the doctrine of purgatomiderruf vom Fegefeuer
Weimar Ausgabe, XXX/2, 360-390.
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sufferings are not, however, rightly understood sagisfactions. “This whole theory [of
satisfactions] is a recent fiction fabricated withéhe authority of the Scriptures or the ancient
writers of the church. Not even Peter Lombard kpélais way about satisfaction¥?

183.  More decisively, the Lutheran Confessions arguetti@proclamation of free forgiveness
is obscured by an emphasis on satisfactions sigidoafter forgiveness. “Beneath these scandals
and demonic teachings—too numerous to mention—aaehing of the righteousness by faith in
Christ and Christ’s benefits lies buried® The criterion consistently applied is whethergbepel

of free justification and forgiveness is communrecht “We should always understand whatever is
cited about vengeance and punishments in such asvagt to overturn the free forgiveness of sins
nor to obscure the merit of Christ and draw peaplay from trust in Christ to trust in work&*

184.  For the Lutheran Confessions, the sufferings tblbw forgiven sin are understood in
relation to one of the most fundamental soteriaalgategories of the Reformation—namely, death
and resurrection. Penance is a putting to deattaanising to lif¢”> What had been understood
in a juridical model of punishment and satisfact®reconceived in the model of ongoing death and
resurrection. “We grant that in repentance theeggunishment, but not as a payment. Rather there
is in a formal sense a punishment in repentancausecregeneration itself occurs through a
continuous mortification of our old naturé®

185. In a reversal of stereotypes, the medieval forenanterstanding of ongoing suffering as
temporal punishments for past venial or forgivemtai®ins is replaced on the Reformation side by
a transformational understanding of the afflictiafiglaily life as the ongoing slaying of the old
person who continues to live within us. The pentite side of the Christian life is understood as
the ongoing struggle with the old person withinwkp must be slain daily. The Christian finally
must be purged of this old self; this old self mustfully slain.

186. How and when is that purgation completed? Theénath Confessions present no extended
argument in answer to that question, but assumgukifinality of bodily death and resurrection.
The old self is finally purged in the death of thedy and the new self is pure in its bodily
resurrection. Thus, Luther says in the Large Cuaset. “Because holiness has begun and is
growing daily, we await the time when our fleshivaé put to death, will be buried with all its
uncleanness, and will come forth gloriously andeto complete and perfect holiness in a new,
eternal life. Now, however, we remain only halfwayre and holy?*” Death completes the
process. Indeed, “when we pass from this lif¢héblink of an eye he will perfect our holinesd an
will eternally preserve us in it*®

187.  Why assume that the old self is finally purged @atth and not in a process that extends
beyond death? The Lutheran Confessions give rieragdic answer. At one point, Melanchthon

#2ppology, Article XlI, §119,Book of Concorgd207.
#3ppology, Article XlI, §16,Book of Concord190.

244ppology, Article XIl, 8148 Book of Concorg212-213. This passage was added by Melanchthtbe tater octavo
edition of the Apology.
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248 arge Catechism, The Creed, §B®0k of Concord439.



finds a non-juridical purgation beyond death ldsisctionable*® More often, however, an implicit
theology of the decisive character of death pravide explanation. This theology is not fully
spelled out and has at least two variants.
188.  Frequently, the ongoing presence of the old s¢iédsto the ongoing life of the flesh, with
which sin is bound up. For Melanchthon, “sin sginains present in the flesh® Luther is more
detailed in the Large Catechism. “Forgivenes®isstantly needed, for although God’s grace has
been acquired by Christ, and holiness has beenghitdiy the Holy Spirit through God’s Word in
the unity of the Christian church, yet we are nevghout sin because we carry our flesh around
our neck.® Even more explicitly: “Our flesh is in itself eiland inclined to evil, even when we
have accepted God’s Word and believeé®.'Luther says that “we await the time when ourtfles
will be put to death?? “Flesh” here seems to encompass both the sheteffearnal embodiment
and an aspect of the total person.
189.  The Formula of Concord varies the argument, statiagoriginal sin so pervades the self
that: “The damage is such that only God alone eparste human nature and the corruption of this
nature from each other. This separation will tgdtece completely through death, at the
resurrection, when the nature which we now havé ngé and live eternally, without original
sin.”** The combined reality death-and-resurrection wahnkstransformation. Luther’s famous
“blink of an eye” statement, quoted above, pointthie same directiofi®
190. In line with the emphasis on death and resurreciisrthe means of the self's post-
justification transformation and purification, tB®nfessions assert a theological understanding of
the decisive character of death as a turning pothit transformation, without doctrinally asseqti
any particular understanding of how death accoretighat end.
191.  The critique of the doctrine of purgatory withirethutheran Confessions thus has three
elements:
1) The doctrine of purgatory is not founded in e and thus should not be binding
teaching.
2) The concept of satisfaction with which the dimetrhad been connected undercuts the
sufficiency of the satisfaction of Christ and thlsscures the gospel.
3) God works the transformation of the self intalesss heavenly glory through death as a
moment in death-and-resurrection-in-Christ.

#9n his discussion of penance in the Apology, Meldhon notes that the Fathers understood penankeadiag:
“When they [the Fathers] referred to purgatoryhis tonnection, they did not understand it as paymksatisfaction
for eternal punishment but as the purificationmperfect souls.” Apology, Article XlI, 816 Book of Concord216.
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4. Contemporary Discussions

a. Catholic
192.  The recent discussions in Catholic theology ofrthture of death and intermediate states
has been accompanied by a discussion of the nattpiergatory. These discussions, culminating
in official statements, have at the very leastrattethe conditions of the Catholic-Lutheran
disagreement. Four aspects of the Catholic digmusse particularly noteworthy.

1) A greater emphasis on the reparative and purdynature of the punishments of
purgatory.
193.  In addition to maintaining juridical categories it divine justice applied to the remission
of punishment, recent Catholic theology and teaghias emphasized the healing and reparative
character of purgatorial suffering. Particulantgpiortant is the insistence that the purgatorial
purification is “altogether different from the pshiment of the damned® These sufferings tend
to be described as the pain attendant upon thdigation that comes with assimilation into
unimpeded communion with God. Thus, the Intermatid heological Commission states: “Where
there is a delay in reaching the possession df¢tmved, there is sorrow, a sorrow that purifi€s.”
Joseph Ratzinger, writing while still a professurtes the language of purgatorial fire and asks,
“Surely these terms must refer, not to somethirtgreal to man, but to the man of little faith’s
heartfelt submission to the fire of the Lord whvaili draw him out of himself into that purity which
befits those who are God's?®

2) A greater emphasis on the Christological chagadf purgatory.
194.  Various Catholic theologians have sought to undecsthe fire of purgatory as either the
Holy Spirit*> or Christ himself®® This idea has been appropriated by theologians, as Joseph
Ratzingef®* and Hans Urs von Balthasar, who referred to “piarig fire” as “the sinner’s
encounter with Christ’s ‘eyes as a flame of firetafeet . . . as a burning furnace’ (Apoc. 1:14 =
Dan. 10.6).2%
195. Pope Benedict XVI, in his encyclical on hof8pe salvidescribes this fire as Christ in a

passage that deserves to be quoted at length:
Some recent theologians are of the opinion thafitbevhich both burns and saves
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Mich.: Eerdmans, 1982), 2:500-504. The Latin ordjis found imrActa Apostolicae Sedrd (1979), 939-943; English
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is Christ himself, the Judge and Saviour. The enta with him is the decisive act of

judgment. Before his gaze all falsehood melts awgtyis encounter with him, as it burns

us, transforms and frees us, allowing us to bedomheourselves. All that we build during

our lives can prove to be mere straw, pure blusted, it collapses. Yet in the pain of this

encounter, when the impurity and sickness of owgslibecome evident to us, there lies

salvation. His gaze, the touch of his heart hemsthrough an undeniably painful

transformation “as through fire”. Butitis a ldes pain, in which the holy power of his love

sears through us like a flame, enabling us to bectmtally ourselves and thus totally of

God. In this way the inter-relation between justnd grace also becomes clear: the way

we live our lives is not immaterial, but our defilent does not stain us for ever if we have

at least continued to reach out towards Christatde/truth and towards love. Indeed, it has

already been burned away through Christ's Passi@h.the moment of judgment we

experience and we absorb the overwhelming powkisdbve over all the evil in the world

and in ourselves. The pain of love becomes owatiah and our joy®*
196.  This teaching makes clear that the Catholic doetirpurgatory and the Lutheran teaching
of the self being purified by death-and-resurratiidend to describe the same reality—namely, the
process by which the self, distracted during tifiesiy sin and the remnants of sin, is turned fully
to Christ, purified of all that would hinder perf@ommunion with God, Christ, and the saints that
will be the life of heaven. Juridical categoriésatisfaction and debt, which helpfully emphasize
our personal responsibility for sin, are not deniethis picture, but they are contextualized and
integrated within a more comprehensive pictur@eftower of God’s love to transform the justified
into persons fit for the kingdom.
197.  As Ratzinger stated: “Purgatory is not, as Tewdullihought, some kind of supra-worldly
concentration camp where man is forced to undeungdsphment in a more or less arbitrary fashion.
Rather is it the inwardly necessary process osfamation in which a person becomes capable of
Christ, capable of God and thus capable of uniti Wie whole communion of saint$?

3) A greater integration of purgation with deathdgiudgment.
198.  The picture of purgatorial fire as Christ goes vaithintegration of purgatory with judgment
itself. The encounter with Christ as Judge ismtimenent of purificatiorf®®> Must this purification
be interpreted as temporally extended in time? méri in this context must be understood
analogously®® Pope Benedict XVI explains: “It is clear that sannot calculate the ‘duration’ of
this transforming burning in terms of the chronatedy measurements of this world. The
transforming ‘moment’ of this encounter eludes g rtime-reckoning—it is the heart’s time, it is
the time of ‘passage’ to communion with God inBueely of Christ.?®” Karl Rahner, while granting
that this purification is a process (i.e., everpexs of the person is perhaps not transformed
simultaneously§®® nevertheless sought to incorporate purificatiom asoment within the entire
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event of death as a closing of life and a confridoiawith God?®° If purification works within the
person, cleansing the self in accord with the salfiture, then it perhaps must have a certain
extension or “duration,” but the temporal categerier understanding that extension must be
applied with restraint, as was explicitly recommea@y the Congregation for Divine Worship and
the Discipline of the Sacraments in its 2@tectory on Popular Piety and the Liturdy.

4) A specification of the ecumenically necessary.
199. Recent discussions of purgatory have stresseditie dif love that unites the living and the
departed, a unity expressed in an unbroken comgnwiitprayer’’* In Spe salyi Benedict
acknowledged that while the Orthodox do “not recpgithe purifying and expiatory suffering of
souls in the afterlife,” they do share with the l@dic Church the practice of praying for the
departed. In his earlier book &schatologyhe had affirmed in relation to the Catholic-Odbg
disagreement on purgatory: “What is primary isphaxis of being able to pray, and being called
upon to pray. The objective correlate of this gakr the world to come need not, in some
reunification of the churches, be determined ofssity in a strictly unitary fashion. . ?’?
200. While such a common basis in practice does not bgisveen Catholics and Lutherans, the
openness to a variety of conceptualizations of dftage of those who die in need of further
purification is important.

b. Lutheran

201.  During the nineteenth century, a few Lutheran tbgi@ins became open to the possibility
of some sort of purification or continued sancéfion that would continue in the person beyond
death. K. F. A. Kahnis and Hans Martensen botkaibfl that a total transformation at death did
violence to the inherently developmental naturehef self. Such a transformation would be a
violent “act of magic” Fauberschlalj Kahnis argued’®

202. Inthe twentieth century, while many Lutherans cargd to reject the idea of purgatory out
of hand?”*some prominent voices developed more nuancedgusitPaul Althaus contended that
judgment will bring with it a painful recognitiorf the evil we have done. He saw such a painful
recognition as an important part of our comingeltofvship with God’”® In addition, sanctification
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is not complete at deatHf. Althaus rejects with some vehemence what he staimils to be the
Catholic understanding of purgatory, a continuatieyond death of a moralistically-conceived
process of self-reformation. He insists that adfarmation beyond death must be of a different
sort, unlike sanctification in this life, in whichod acts in a decisive way to transform the élf.
While he identified this event with death, Alhalsoacould connect it with judgment: “The pain
of repentance into which God places us will thenrnal illumine our sinful situation in life in all

its aspects and corners. When God will give usdlaaity, whether in the passage through death
or with the entry into eternity, is hidden from us. We can dare to confirm only the ‘that,’ tios
‘when,’” of such a revelatiorr.”®

203.  Wolfhart Pannenberg, while critical of the conceppurgatory as a distinct, temporally-
extended intermediate state, affirms purgatiomaassaect of judgment. “The judgment that is put
in Christ’'s hands is no longer destruction butra &if purging and cleansing. . . . It involves the
completing of penitence, but only as a moment iegration into the new life in fellowship with
Jesus Christ. Thus the fire of judgment is pundyinot destructive fire.” He develops this view
in a discussion of the ideas of Joseph Ratzinggicancludes: “There is thus no more reason for
the Reformation oppositiort®

204.  Recent Lutheran church documents have little toagmyt purgatory. ThEvangelischer
Erwachsenenkatechismdgscribes Catholic teaching and, while it doesaxmlicitly reject the
idea, its reticence about any temporally-extendet@rinediate state leaves little room for
purgatory?® It does state, however, that divine judgment liihg with it a painful recognition of
what were our motives and goals in this fife.

205.  More revealingis the statement from the Theoldgicemmittee of the Union Evangelischer
Kirchen. In connection with the judgment of worltse statement cites 1 Corinthians 3: “Only the
works that prove themselves to be ‘evil’ works,gthger with the traces they have left in the profile
of our lives, will be ‘burned’ and pass away. [ faithful personthemselveshowever, who have
done such works, it remains true: ‘he himself vl saved, but only as through fire’ (1 Cor.
3:15)."82 This view is contrasted with what the committalees to be the Catholic understanding
of purgatory, in which purification occurs priorjtedgment by Christ. Such a view is criticized as
an “evasion of the comprehensive encounter withgitaeious judge Jesus Chridt®” It does
conclude, however, with observation of a convergdmetween its own view and that of recent
Catholic theology?®*

5. Common Affirmations
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206. When misconceptions are stripped away and theraaing reflections of our churches are
taken into account, the difference between ouraties on the doctrine of purgatory is seen in a new
light.

Agreements

207.  Catholics and Lutherans agree:

1. During this life, the justified “are not exemptfrom a lifelong struggle against the
contradiction to God within the selfish desires othe old Adam (see Gal. 5:16;
Rom. 7:7-10)."%°

2. This struggle is rightly described by a varietyf categories: e.g., penitence, healing,
daily dying and rising with Christ.

3. Borne in Christ, the painful aspects of this stiggle are a participation in Christ’s
suffering and death. Catholic teachings call theggains temporal punishments;
the Lutheran Confessions grant they, “in a formal snse,” can be called
punishments?®®

4. This ongoing struggle does not indicate an insligiency in Christ's saving work, but
is an aspect of our being conformed to Christ andik saving work ¥’

5. The effects of sin in the justified are fully renoved only as they die, undergo
judgment, and encounter the purifying love of Chris. The justified are
transformed from their condition at death to the candition with which they will
be blessed in eternal glory. All, even martyrs andaints of the highest order,
will find the encounter with the Risen Christ trandormative in ways beyond
human comprehension.

6. Christ transforms those who enter into eternalife. This change is a work of God’s
grace. It can be rightly understood as our final ad perfect conformation to
Christ (Phil 3:21). The fire of Christ’s love burns away all that is incompatible
with living in the direct presence of God. It is he complete death of the old
person, leaving only the new person in Christ.

7. Scripture tells us little about the process ofhe transformation from this life to
entrance into eternal life. Categories of space dntime can be applied only
analogously.

Distinctive Teachings

208. Catholics are committed to the doctrine of purgatae., to a process of purgation that
occurs in or after death, and to the possibiligt tine living by their prayers can aid the departed
undergoing this process. This aid will be discdssethe next section of this report, but here it
should be noted that, for Catholic teaching, pungatnust be so understood as not to exclude this

possibility?®® As the survey of Catholic teaching on purgatdgwe shows, there is no binding
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Catholic doctrine on the spatial or temporal chi@raof purgatory, on how many Christians go
through purgatory, or on the intensity or extentladir sufferings. While all the justified are
transformed by eternal glory, Catholics admit tlsgibility that some people incur no further
punishment after death.

209. Lutherans teach that all the justified remain sienmto deatf® Sin and the effects of sin

in those who die in Christ will be removed priometatrance into eternal glory. In effect, they teac
the reality of purgation, even if not as a distimtermediate state. The rejection by the Lutheran
Reformers of the doctrine of purgatory as they kitdacused on practices and abuses perceived
as bound up with this teaching. They judged thatdoctrine of purgatory obscured the gospel of
free grace. The Lutheran Confessions explicitlyregs a willingness to discuss purgatory if the
doctrine were separated from these practices argkabpalthough at the same time expressing doubt
about the biblical foundation of any such teacHfig.

210. The differences between Catholic and Lutheran iegan purgatory thus focus on 1) how
the living relate to those undergoing this purgatiand 2) the extent and explicit character of the
binding teaching on purgation and purgatory. Tleevexplicit the binding teaching, the greater
the difficulty Lutherans have in seeing this teaghas biblical and thus binding. We have seen in
this dialogue that explicit Catholic doctrine orrgatory is more limited than often recognized. As
the Catholic attitude toward differences with theh©dox indicates, these two differences are not
entirely separable. Common practices toward tlasl dan provide an assurance that permits a
diversity in formulation. The following discussioh prayer for the dead must thus be considered
in assessing the ecumenical significance of CatHalitheran understandings of purgatory.

Convergences

211. Today, Lutheran and Catholic teaching integrategation with death, judgment, and the
encounter with Christ. Recent Catholic and Lutheraderstandings of purgation sound remarkably
similar. While the word “purgatory” remains an aenically charged term, and for many Catholics
and Lutherans signals a sharp division, our workhis round has shown that our churches’
understandings of how the justified enter etert@iygare closer than expected.

212.  In light of the analysis given above, this dialogubelieves that the topic of purgation,

in and of itself, need not divide our communions?*

B. Prayer for the Dead

213.  Closely related to disputes on purgation and porgaire beliefs and practices related to
prayers for the dead. On the one hand, prayehéodead became a common practice of the church
during the patristic period and is a form of salijeacross the barrier of death overcome in Christ
On the other hand, many Lutherans came to seergmaythe dead as one aspect of a larger system
of works offered to God which undercut reliancetloe gospel of God’s free grace. This dialogue
will now explore whether the church-dividing chaeaaf our remaining differences over prayer
for the dead may be overcome when prayer for the deplaced in the context of 1) what is said

Faith, 692.
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above on purgation, 2) our agreement on justificgtand 3) the understanding of communion
developed in earlier rounds of this and other ecuca¢ dialogues.

1. Communion in Christ as the Context of Prayer forthe Dead

214.  Catholics and Lutherans share an understandirtgeafiiurch as the communion of saints,
thecommunio sanctorus¥® For both Lutherans and Catholics, the Spiritesithe baptized into
the body of Christ, the church (1 Cor. 12:13). Besond Vatican Council affirmed that God has
willed “to make women and men holy and to save theat as individuals without any bond
between them, but rather to make them into a pesptemight acknowledge him and serve him
in holiness.?® In the Large Catechism, Luther speaks similariyimg that when the Holy Spirit
redeems, “he first leads us into his holy commuyniigcing us in the church’s lap, where he
preaches to us and brings us to ChrA¥t.”

215.  In this communion, we are one with one another beesave all share in Christ. “Our
koinoniawith God through Christ in the Holy Spirit conatis our koinoniawith one another’ (1
John 1:3, 7) 2 This communion is not our achievement, but adfiffrace. As a gift of grace, we
cannot take it for granted, but must regularly ttaiisod anew in prayer, asking that he continue
to grant his Spirit of communion. In this sens&ypr is an embodiment of our justification by
grace?®

216.  Through the Spirit, “we are members one of anotfteph. 4:25). This mutual membership
then requires a sharing of one with another. “Asi€ gives us nothing less than himself and the
Spirit provides us with manifold gifts, so a mutwglenness and a sharing of our spiritual and
material gifts is a living out of our communion vibne another?®” In communion, we share our
goods, our needs, and our concerns. Prayer, efigentercessory prayer for one another within
the church, is a fundamental expression of commmdfo

217.  This intimate communion in the Spirit is not brokey death. As the Catholics and
Lutherans in our dialogue stated in an earlier doufT he fellowship of those sanctified, the *holy
ones’ or saints, includes believers both living dedd. There is thus a solidarity of the church
throughout the world with the church triumphafif."This solidarity across the barrier of death is
particularly evident in the Eucharist, which is al@g celebrated in unity with the hosts of heaven.
In Catholic Eucharistic Prayer I, the celebramtoduces the Sanctus with the words: “And so we

2927 comprehensive discussion of the church as thenuamion of saints from a Catholic-Lutheran ecumehnica
perspective can be found in Bilateral Working Graiighe German National Bishops’ Conference andGherch
Leadership of the United Evangelical Lutheran Chuof Germany,Communio Sanctorum: The Church as the
Communion of Saints

2% umen gentiumgg.

299 _arge Catechism, the Creed, 8800k of Concord435-436.

2%Working Group on Ecclesiology, “Toward a Lutheramddrstanding of Communion,” he Church as Communion:
Lutheran Contributions to Ecclesiologyeinrich Holze, ed., LWF Documentation (Genewathieran World Federation,
1997), 42:16.

2%0n this understanding of prayer, see further RBgénter, “The Evangelical Doctrine of Prayer,Tine Word and
the Spirit: Essays on the Inspiration of the Senips(Minneapolis: Augsburg Publishing House, 19655-41117.

2\Working Group on Ecclesiology, “Toward a Lutherandégrstanding of Communion,” 42:21-22.

2%8)ohn ZizioulasBeing as Communion: Studies in Personhood and thedd (Crestwood, N.Y.: St. Vladimir’'s
Seminary Press, 1985), 257.

2%The One Mediator, the Saints, and Maf¢03, 60.



join the angels and the saints in proclaiming yglary as we say. . . 3® The Prefaces in
Evangelical Lutheran Worshignd with the declaration: “And so, with all theoais of angels, with
the church on earth and the hosts of heaven, weepyaur name and join their unending hymn. .
.. Particularly in praise and adoration of God atltord’s table, the apparent division marked
by death melts away. Lutherans and Catholics cgether affirm what the Lutherans said in an
earlier round of this dialogue that:

[Flaith does not mean individualism, but rather €ing born anew into the
communion of believers, the body of Christ whicthis church. As members of the church,
believers participate by grace in the divine Taridn life—in a “mystical union” ynio
mystica)hat anticipates the full future glory of Christeheld with an unveiled face” (2 Cor.

3:18; cf. 5:1-10 and Rom. 8:20-30 in the conteh:8-39)3%

218. The ecumenically neuralgic question is whether tinisy in prayer and adoration extends
to a unity in intercessory prayer. Do the livimgthis world and those who live in Christ beyond
death still share a communion of concern, expresséadercessory prayer for one another? An
earlier round of this dialogue addressed the questi the prayers for us by the saints in heaven an
whether we can invoke such prayers. In a carefulgnced statement, they recognized Catholic-
Lutheran differences in belief and practice, bopmsed that those differences need not be church-
dividing.*®® What can now be said about the prayers of theisglfor those who have gone before
us? Can the living lift up in prayer their conceffor their fellow members in the body of Christ
who have already died?

2. Prayer for the Dead in Scripture and Tradition

a. Scripture
219. Prayers for the dead are not explicitly mentionedhe New Testament, although some
interpreters believe that 2 Timothy 1:16-18 makesrmost sense if Onesiphorus, for whom Paul
prays, is deaé* Nor are there explicit references to or exhastetiabout prayers for the dead in
the Hebrew canon of the Old Testament. The onkoidpblical reference to prayer for the dead
comes in 2 Maccabees 12:42, as noted edftier.
220. The absence of a command or exemplar in relatigmager for the dead in either the New
Testament or the Hebrew Old Testament is one gifrih@ary Lutheran concerns about this practice.

b. Patristic and Medieval Developments

30%Eucharistic Prayer I, iThe Sacramentary of The Roman Mig€dllegeville, Mich.: The Liturgical Press, 1985),
509.

1 These words conclude the preface for Sunday<E@aegelical Lutheran Worshiheaders, 180. Prefaces for various
celebrations sometimes mention particular sairtts wihom the congregation joins in praise. For gxanthe Preface
for Easter mentions Mary Magdalene and Peter: “émdwvith Mary Magdalene and Peter and all the \si#Bs of the
resurrection, with earth and sea and all theirtares, and with angels and archangels, cherubirsenaghim, we praise
your name and join their unending hymn. . EVangelical Lutheran Worshjjeaders, 187.

%02The One Mediator, the Saints, and Maf$0, 41.

%03The One Mediator, the Saints, and Ma#@—62.

30%0On this question, see Risto Saarinkme Pastoral Epistles with Philemon and JuBazos Theological Commentary
on the Bible (Grand Rapids, Mich.: Brazos Pres§820133-134.

305The canonical issue in relation to this text wasariban simply formal. Martin Chemnitz argues thatprayer and
sacrifice for the dead reported in 2 Maccabeescethe degeneracy of faithful religious practiocgoag Jews in the
centuries just before Christ and thus texts fraplriod are rightly non-canonical. Martin Cherariixamination of
the Council of Trent, Part lJitrans. Fred Kramer (St. Louis: Concordia Pubfighfiouse, 1986), 235.



221.  References to prayer for the dead appear alreatttyeisecond century. Tertullian speaks
of suffering after death that he believed to beeveld by the intercession of the liviffj. Such
references are common in the writings of the Fath@rhile specific questions of whom one might
legitimately pray for were disputed, the generalctice of prayer for the dead seems universally
accepted. No author from the orthodox mainstreftimeochurch, East or West, opposed prayer for
the dead. Inthe mid-fourth century, Aerius, aspkger of Pontus, is said to have denied the effica
of prayer for the dead, for which (and other rea3te was widely condemnéd. The practice of
such prayer assumed that prayer could have soe eff the state of the departed, but the practice
was not bound up with any widely accepted and pedgideveloped set of beliefs about the exact
situation of the departed or the manner in whichyer aids the dea® Prayer for the dead
predated any explicit theology elaborating itsaadile.
222.  As with the related idea of purgation, the writimj#\ugustine and Gregory the Great were
widely read in the following centuries and becdoee classicifor the topic. In hisConfessions
Book 9, Augustine refers to the request made bynloither Monica that “you should remember me
at the altar of the Lord.” Before Monica’s buriAligustine and others offered prayers “while the
sacrifice of our redemption was offered for my nawth Once Augustine’s grief for his mother
quieted, he prayed that her sins, if there were laayorgiven. “All that she wanted was that we
should remember her at your altar, where she had peur servant day after day without f&f?”
223. InThe Care to be Taken for the Ded@1), Augustine cited approvingly Paulinus of &lsl
indication of “the practice of the universal chutolpray for their dead,” and adds on his own that,
even without the witness of 2 Maccabees, “the attthaf the universal church which clearly favors
this practice is of great weight, where in the prayf the priest which are poured forth to thedLor
God at his altar the commemoration for the deadthasace.®'°
224.  Augustine raises a question that will be importantater debates: Who among the dead can
benefit from such prayer? His answer is that guaklier only benefits “those who while they lived
made preparation that they might be so aid€dli theEnchiridion he explains that such persons

. . . during their lives merited that these sersishould one day help them. For there is a

manner of life neither so good as not to need $edps after death, nor so bad that they

cannot be of benefit. But there are likewise trexseevoted to good that they do not need

these helps; and again, those so steeped in aeviiien they depart this life these helps

avail nothing. Evidently, then, it is in this lithat the basis is laid on which a person

deserves to have his condition in the afterlife\a#ited or aggravated. . . . When, therefore,

sacrifices either of the altar or of alms of anykare offered for all the baptized dead, they

are for the very good thank offerings; for the vty bad propitiatory offerings; and, though

30¢Tertullian,On the Resurrection of the BodiB.

S0’EpiphaniusPanarion in PG 42, cols. 513-516, in EnglishTime Panarion of St. Epiphanius, Bishop of Salamis:
Selected Passagésans. Philip R. Amidon (Oxford: Oxford UnivengiPress, 1990), 327.

%%For various patristic figures speaking on prayetlie dead, see Daleljhe Hope of the Early Churc@4, 108, 111,
138, 166, 184, 200, 214.

30%Citing fromConfessionsBook 9, chs. 11, 12, and 13, in the translatidR.@. Pine-Coffin (London: Penguin, 1961),
199, 201, and 204.

310Care for the Deagdl, 1 and 3, citing froffireatises on Marriage and Other Subje®52-353. In a similar passage
in an undated sermon, Augustine spoke of prayetshaneucharistic sacrifice offered for the depmhwio died in “the

communion of the body and blood of Christ” as adition received from the Fathers.” Sermon 17Z&énmonsThe
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$11Care for the Deagd18, 22, citing fronTreatises on Marriage and Other Subje&83



for the very bad they have no significance as higdpthe dead, they do bring consolation
to the living3'?

225.  As this quotation makes clear, in Augustine aglweowriters of the period, prayers for the
dead are seen in close conjunction with offerirggElicharist and good works for the dead. While
we care for the dead in their burial, “we shouldvaech more punctilious, more pressing, and more
generous in seeing to those things which can helgpirits of the dead, such as offerings, prayers,
and expenditure on good works and almsgiviti).”

226.  Gregory the Great made clear that prayers behefiti¢ad only if they did not die burdened
with mortal sin®** “Provided their guilty deeds are not beyond paidg even after death, the holy
offering of the saving Victim brings great benefissouls after death. For this reason the sduls o
the dead sometime appear in order to ask thisémnselves®> Gregory provides various accounts
of such appearancés.

227.  In the medieval and early modern period, prayershfe dead remained a significant part
of Christian practice and found such liturgical eegsion as the institution of All Souls Day
(November 2}*" Two developments are important for the debatésitherans and others within
the Reformation. First, as the concepts of menit satisfaction were more precisely developed,
prayer could come to be understood in relatiomésé concepts. Aquinas sees prayer as having a
twofold efficacy, as impetration (i.e., an appeabivine mercy) and as mefif If the need for
purgation is understood more juridically in relatim the need to complete satisfactions and less
sanatively in relation to the need to heal the vdsudue to sin, prayer for the dead also can be
absorbed into the more juridical discourse of &atitons. Second, the doctrinal statements on
purgation and purgatory of the councils of Flore(ige89) and Trent (1563), while reticent in many
respects, both explicitly affirm that prayers anldeo suffrages applied to the dead are not only
appropriate, but are so because by them those goidgrpurgation are “relievedidleventur
Florence) or “helped”igvari, Trent). While nothing is said about precideby suffrages provide

*12Faith Hope and Charity29, 110; Ancient Christian Writers, 3, 103—104dified from the original, given in Corpus
Christianorum, Series Latina, 46, 108-09. He mefethis middling quality of life of those aideftiex death infhe City

of God 21, 24 and 27. Luther knew this text of Augustim aid to certain souls among the departed daded to

it in explaining indulgences applied to them, is 517 Treatise on Indulgencesee J. Wicksl.uther's Reform
103-104). IrCare for the DeadAugustine says similarly: “But even though werd know who these are, we ought
none the less to do such works for all Christianghat no one of them may be neglected for whasetlaids can and
ought to come. It is better that there be a superdance of aids to help those for whom these wargseither a
hindrance nor a help, than that there be a lackhfise who are thus aided” (op cit.).

*3Sermon 172, irsermonsThe Works of Saint Augustine, 111/5 (New RocheleY.: New City Press, 1992), 253.
%“Dialogues 4, 52; Fathers of the Church, 39, 263; Sourceétielmnes, 265, 176.

*%Dialogues 4, 57; Fathers of the Church, 39, 266; Sourceétiemnes, 265, 184.

%1%or example, Gregory recounts the story of the miwstus of his own former monastery, who on higrdesd
confessed in bitter contrition his offense agadashmon life in hiding three gold pieces amid hieets. A month later
the then Abbot Gregory had daily Masses offeredifmtus, that is, “by helping as much as we cajaito his release”
from purgatorial burning. On the thirtieth daytloése Masses, Justus appeared to another monkdorae his release
from bad straits and reception of the “communiohhe@aven Dialogues 4, 57; Fathers of the Church, 39, 267-269;
Sources chrétiennes, 265, 188-192). On the lamg-eeitcome of these passages of Gregory on thaselef souls
from purgatory, see Cyril Vogel, “Deux conséquertebeschatologie grégorienne: la multiplicati@senesses privées
et les moines-prétres,” in J. Fontagtel, eds. Grégoire le GrandParis: Editions du CNRS, 1986), 266-276.
170On the origin of All Souls Day, see J. Le Gdfhe Birth of Purgatory125.

*8Thomas AquinasSumma Theologiadl-ll, g. 83, a. 15.



such assistance (e.g., by impetration or by satisfa), that such suffrages in fact aid the dead
becomes defined doctrine.

c. Reformation Critique
228. The Lutheran Confessions do not formally develap tthpic of prayer for the dead; the
Confessions, however, explicitly do not reject praipr the dead in a reference to it in Article 24
of the Apology on Masses for the Dead. The Apolstgyes: “We knew that the ancients spoke of
prayer for the dead. We do not prohibit this. .Epiphanius testifies that Aerius believed that
prayers for the dead were useless. This he rej#tsdo not support Aerius eithet? Not only
are prayers for the dead not forbidden, but theldgg in this instance, accepted the usefulness of
such prayers without attempting to define precibely they aid the dead.
229.  The most important statement from Luther comessri@onfession Concerning Christ’s
Supper” where he writes: “As for the dead, sincedure gives us no information on the subject,
| regard it as no sin to pray with free devotiothirs or some similar fashion: ‘Dear God, if thosis
is in a condition accessible to mercy be thou giasto it.” And when this has been done once or
twice, let it suffice.??°
230. These affirmations were noted in the debates oftithe. In his response to Trent's
statement on purgatory, Martin Chemnitz respondSatholic apologists who argued that these
statements from the Apology and Luther were inciest with a rejection of purgatory. Chemnitz
argues that the doctrine of purgatory is not inply these earlier statements. He does not
repudiate what Melanchthon and Luther had affirfiéd.
231.  While in principle open to prayer for the dead, lthéheran Reformation was opposed, even
bitterly opposed, to the larger system of belied aractice within which prayer for the dead had
come to be lodged. The decisive question for thi®Rers was whether the concrete practice of
prayer for the dead as it existed in their timgmufed or undercut the joyous proclamation of God’s
free grace. The complex network of beliefs andfras surrounding the relation of the living to
the dead—purgatory, Masses offered for the dead)gences applied to the dead, and prayers for
the dead—were seen by the Reformers as deeplyoanistig to that evangelical proclamation. That
antagonism was seen to take at least two forms.
232.  First, prayer for the dead was seen as at leashpally one form of a system in which
salvation came to be purchased from God by goo#svorhe context of the quotation given above
from the Apology makes this connection clear:

We know that the ancients spoke of prayer for treedd We do not prohibit this, but

we do reject the transferx opere operatmf the Lord’s Supper to the dead. . .. Butwe a

contending with you for wickedly defending a herdsat clearly conflicts with the prophets,

apostles, and holy Fathers, namely, that the Mestigsex opere operatand that it merits

the remission of guilt and punishment even for thieked [iniustig to whom it is

transferred, if they place no obstacle in the iy
That the Apology groups together these issuefliisge While prayer for the dead is not prohibited
the worry is evident that such prayers will be seehas expressions of faithful dependence on

*1%Apology, Article 24, 8894 and 98ook of Concord275-276.

3209 uther’'s Worksyol. 37, Robert H. Fischer, ed. (Philadelphia: Muberg Press, 1961), 369; Weimar Ausgabe, vol.
26, 508.

$21Chemnitz Examination, 11} 259.
%22Apology, Article 24, 8894 and 98ook of Concord275-276.



divine grace, but as meritorious works, the berfediin which can be applied, in an impersonal,
juridical fashion, to the dead. Luther’s concersimilar; the quotation above from the “Confession
Concerning Christ’s Supper” immediately contindégr vigils and requiem Masses and yearly
celebrations of requiems are useless, and are yrtheetlevil’s annual fair®

233. The second objection was closely connected tarsteaind can be seen in Luther’s concern
that one pray for the dead only “once or twit®.'He feared that prayer for the dead, particularly
extensively repeated prayers, manifested a lackmfidence in the sufficiency of the saving merits
of Christ. In keeping with the statement quotedvabfrom the “Confession Concerning Christ’s
Supper,” Luther advised Bartholomaus von Starhegimea letter following the death of his wife
to pray for her “once or twice.” Extensive pra¥iera sign that we do not believe in God and with
our faithless prayers we only anger him mofe.”

234.  The primary Lutheran question in relation to pragerthe dead is whether such prayer is
consistent with and supports the proclamation af'&free and justifying grace. The judgment of
the Lutheran Reformers, expressed in the Confessisthat while the general concept of prayer
for the dead is acceptable, prayer for the deadtbiac to be associated with unevangelical beliefs
and practices.

235.  The Lutheran Reformers had three additional argasreegainst prayers for the dead, though
these arguments are not explicity made in the ém@h Confessions. First, they regularly
condemned the system of suffrages for the dead-efmaylasses, and indulgences—as a corrupt
money-making operation for the cler{j§. Second, the absence of a biblical mandate forepsa
for the dead was often stressed. Because Scrigt@® not prohibit such prayer, Luther, as noted
in the quotation from the “Confession Concerningi§€its Supper,” was unwilling simply to
condemn it. As not biblically mandated, howeverchs prayer cannot be certain. Chemnitz
concedes that the teachings of the Fathers onmdaythe dead is “not against Scripture,” but adds
that “the ancients acted dangerously when thethisdvithout command and example of Scripture
in the form of prayer for the dead.” By doing #tey started down a road that finally led to “the
purgatory of the papalist$?”

236.  Third, if the existence of purgatory has been dtare a particular judgment is said to occur
in a definitive way immediately at death, then gjuestion arises about what aid can be offered by
our prayers. Luther comments on the prayer inMiass that asks that “refreshment, light, and
peace” be granted to those “who have gone befovathghe sign of faith and repose in the sleep
of peace.” He notes that the priest “prays foséharho repose in the sleep of peace and rest in

323_uther’'s Works;37:369.
324_uther’'s Works37:369.

$2Weimar Ausgabe 18:6; quoted in Craig M. KoslofsKile Reformation of the Dead: Death and Ritual inl{Ea
Modern Germany, 1450-17@Rondon: Macmillan, 2000), 84.
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Christ and have the sign of faith. If that is trudy should you pray for them? Are you not a
madman and a fool?®

237.  As aresult of this multiform critique, prayer fie dead mostly disappeared from Lutheran
worship and piety. Chemnitz recommended prayerafoinfant who dies unbaptized, but he
remained deeply suspicious of prayer for the deaal gublic practic&® A few sixteenth century
Lutheran church orders preserved prayer for thd &eaut by the middle of the century “any hint
of the practice was generally abandoned in thedrath churches®*

3. Contemporary Convergence

a. Liturgical Convergences
238. If Lutheran and Catholic liturgy and piety movedagpn their attitude to the dead during
the sixteenth century, they have significantly enged over the last 100 years. Since the question
in relation to prayer for the dead is precisely hbe/church prays, this liturgical convergencefis o
great significance.
239.  Both Catholic and Lutheran funerals emphasize ¢inéiicuing communion of the living and
the dead. While Lutheran funeral rites in the paste generally modeled on the pre-Reformation
Office for the Dead, recent rites have called for telebration of the Eucharist. The Eucharist
celebrates the communion that binds together thio$iee two sides of death. Prayers in both of our
liturgies call to mind the overarching communiorsafnts. In the Catholic Church, the Opening
Prayer at the Vigil for the Deceased, for examgdielresses God saying, “But for those who believe
in your love death is not the end, nor does itrdgshe bonds that you forge in our live$*”
240.  On the Catholic side, the critique that attitudesard death had come to be dominated by
a fear of judgment and purgatory finds little basisontemporary Catholic funeral liturgies. Most
significantly, the funeral liturgy focuses on thmise of resurrection rather than on the threat of
divine judgment. The General Introduction to thel@rof Christian Funerals identifies funeral
liturgies with the gospel proclamation that “God ltaeated each person for eternal life and that
Jesus, the Son of God, by his death and resumedtas broken the chains of sin and death that

328 uther’'s Worksvol. 36, Abdel Ross Wentz, ed. (Philadelphia: Muberg Press, 1959), 322. See similadther’s
Works vol. 7, 296, 298.

$2%[T]hose infants are to be brought and commendethiast in prayers. And one should not doubt thase prayers
are heard, for they are made in the name of Chiisihn 16:23; Gen. 17:7; Matt. 19:14. Since, tincannot bring
infants as yet unborn to Christ through Baptisrarafore we should do it through pious prayers.e®arare to be put
in mind of this, and if perhaps such a case odbiay are to be encouraged with this comfort.” Maihemnitz,
Ministry, Word, and Sacraments: An Enchiriditrans. and ed. Luther Poellot (St. Louis: ConiRublishing House,
1981), 120.
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evangelischen Kirchenordnungen des 16. Jahrhund@&iibingen: Mohr Siebeck, 1965), VIII/1:336f, 45Dhe
conclusion of Craig Koslofsky that prayer for thead is “always forbidden” in sixteenth century Leridin church orders
is not correct; see KoslofskReformation of the Dead 06.
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bound humanity?*?® By being baptized into Jesus’ death, Christiaastvinto the tomb with him
and joined him in death, so that as Christ waedafsom the dead by the Father’s glory, we also
live a new life. Imitating Christ in death, we dhalitate him in his resurrection (Rom. 6:3-5).erh
paradigm of the funeral rite is the baptismal with its symbolism of baptismal water (sprinkling
the coffin), white garment (pall), candle (pasatehdle). In the introductory rite, the priest says,
“In the waters of baptism N. died with Christ ande with him to new life. Malge/shenow share
with him eternal glory**
241.  In this context, prayers for the dead become espas of our confident entrusting of the
departed to the care and mercy of God. Typicaimgkes are:
Remember our brothers and sisters who have gaheitaest in the hope of rising
again; bring them and all the departed into thietlaf your presenc&?®
Look with love on our dyindgprother (sisterand makédim (her)one with your Son
in his suffering and death that, sealed with tlwe8lof Christhe (shemay come before you
free from sirt>®
Almighty God, our Father, we firmly believe thatwdon died and rose to life. We
pray for ourbrother (sister) Nwho has died in Christ. Raitém (her)at the last day to
share the glory of the risen Chrisf.
The introduction to the rite states, “The Churdeioedes on behalf of the deceased because of its

confident belief that death is not the end nor dbbseak the bonds forged by lifé*®

242.  On the Lutheran side, many Lutheran funeral litesgiboth in the United States and in
Europe, have come to include commendations of ¢lael dhat are clearly a form of prayer for the
dead:
Into your hands, O merciful Savior, we commend ysarvant, Name .
Acknowledge we humbly beseech you a sheep of yaurfold, a lamb of your own flock,
a sinner of your own redeeming. Recena/himinto the arms of your mercy, into the
blessed rest of everlasting peace and into théogcompany of the saints in light.
At the graveside, the presiding minister prays:
In sure and certain hope of the resurrection tmatdife through our Lord Jesus
Christ, we commend to almighty God aister/brother_Name , and commiter/hisbody
to the ground; earth to earth, ashes to ashestadstst. The Lord blegger/himand keep
her/him The Lord’s face shine dmer/himwith grace and mercy. The Lord look upon
her/himwith favor and givéher/himpeace*
Keep oursister/brother_Name , whose body we now lay to rest in the company
of all your saints. And at the last O God, rdisg/himup to share with all the faithful the
endless joy and peace won through the gloriougnestion of Christ our Lord. . 3%

$3%General Introduction to the Order of Christian Btals,” §1,The Rites of the Catholic Church:924.
$3%Funeral Mass, §273he Rites of the Catholic Church019.

3% ucharistic Prayer 1l, “Commemoration of the DeaBdman Missal, The Sacramentgi@ollegeville, Minn.:
Liturgical Press, 1985), 512.

%3%Mass of the Dying, Opening Pray&oman Missal, The Sacramenta8p9.

*"Funeral Mass, Opening Pray®opman Missal, The Sacramenta®p1.

$%¥General Introduction 84, “Order of Christian FuniefaThe Rites of the Catholic Churc®25.
$3%Evangelical Lutheran Worshijjeaders, 671.
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243.  Similar prayers can be found in recent funeraldjgess of other Lutheran churches. The
funeral liturgy of the United Evangelical-Luthera@hurch in Germany includes similar
commendation prayers both for the liturgy in tharch and at graveside, such as:
May the angels lead you to heaven, the holy magngst you and lead you into the
holy city Jerusalem. May the choirs of angels ikgxgou and through Christ who has died
for you may you rejoice in eternal lif&.

Swedish Lutheran liturgies also reflect these chaffg

244.  The inclusion of such prayers was not without cowvgrsy. During the development in the
United States of the 191&itheran Book of Worshjgurveys found a strong majority in support of
the proposed funeral order, but objections wereived to the commendation prayers as untrue to
Reformation principles. In response, the confesdistatement that prayers for the dead are not
prohibited was cited, while distinctions were dravetween what was being proposed and the array
of practices to which the Reformers objectéd.

245.  Today, Catholic and Lutheran funerals alike emphasie a confident hope in the grace

of God that gathers together the justified into thegerfect communion that exists beyond death.
Worship books of both traditions now call for funerals within the context of the Eucharist,
celebrating our continued fellowship with the deadwithin the body of Christ. Catholic and
many Lutheran funeral liturgies contain a prayerful commendation of the dead into the hands

of a merciful and gracious God.While this convergence in practice does not exteradcommon
practice of prayer for the dead beyond funeraldoés indicate a growing unity in our practices in
relation to those who have died in Christ.

b. Doctrinal Convergences
246.  These liturgical convergences are rooted in a ag@vee also in theology and doctrine.
Three changes are most important.
247.  First, both of our traditions have seen a new ersighen communion dkoinoniaas an
overarching concept to understand the union ofgfilris with the Trinity and with each otHé.
Through Word and Sacrament, persons are takeritaommunion of the Holy Spirit” (2 Cor.
13:14), uniting them both with God and with one thieo. This focus has become central for

%2Dje Kirchenleitung der Vereinigten Evangelisch-lefischen Kirche Deutschlandagende fuer Evangelisch-
Lutherische Kirchen und Gemeinden: Band lIlI: Die tAlnandlungen; Teil 5: Die Bestattungev. ed. (Hanover:
Lutherisches Verlagshaus, 1996), 52, 54, 78.

333ee the discussion already in the 1950s in Gusti#iAThe Faith of the Christian Churctrans. Eric H. Wahlstrom
(Philadelphia: Muhlenberg Press, 1960), 390.

340n such discussions, see Ralph W. Querthe Context of Unity: A History of the Developef the Lutheran Book
of Worship(Minneapolis: Lutheran University Press, 200384010, 136, 172-173. The service books of The lrathe
Church—Missouri Synod (LCMS) do not include sucimotendation prayers. The inclusion of such prayes one
of the grounds for the LCMS not accepting the 1Rutheran Book of WorshipThe committal prayer in the funeral
liturgy in the LCMSLutheran Service Boaksks only that God “keep these remains to theofithe resurrection of all
flesh.” Commission on Worship of The Lutheran Chielissouri Synodlutheran Service Book: Altar Bod[st.
Louis: Concordia Publishing House, 2006), 397. Thiference between the LCMS and the ELCA, alontpwwmany
other Lutheran churches within the Lutheran Woedé&ration, means that the affirmations of thisadjak in relation
to prayers for the dead cannot be embraced by@é3_participants.

34%For a survey of the significance of this concepg, this dialogue’s earlier work in Randall Lee datfrey Gros, eds.
The Church as Koinonia of Salvation: Its Structusesd Ministries, Lutherans and Catholics in DialegX
(Washington, D.C.: United States Conference of dattBishops, 2005), esm10-20.



reflection on the church. On the Catholic sides 1985 Synod of Bishops, reflecting on the
twentieth anniversary of the end of the SecondcdéatiCouncil, saw “communion” as “the central
and fundamental idea” of the countfl. In 1990, the Lutheran World Federation redefiitgelf

as a “communion of churches” and has since theagatyin extensive study of the meaning of
communior®*’ A strength of the concept of communion is itsazaty to be applied to a wide range
of aspects of the church, from the institutionathe spiritual.

248.  Because the foundation of the communion of Chnstia their common life in Christ and
the Spirit, this communion cannot be broken byladle&hrist has overcome death. Both Catholics
and Lutherans have affirmed this conclusion. kangple, the General Introduction to the Catholic
Order of Christian Funerals makes the point thiag¢ ‘Christian community affirms and expresses
the union of the Church on earth with the Churchhé@aven in the one great communion of
saints.®® The German LutheraBvangelische Erwachsenenkatechismpsaks similarly: “The
communion of believers, the church, is not brokgddath. As in life, so in death the Christian is
dependent on the community. In prayer the congiegatercedes before God for the one who has
fallen asleep. They ask for the forgiveness othisacceptance by God, and eternal life. When in
many congregations the dead are blessed at thegygay that is a palpable expression of the
connection beyond deatf{?*

249.  Within the framework of the communion of saintsayer for one another and also for the
dead can take on a different theological qualitis an expression of solidarity in our commorstru

in the grace of Go#? Expressions of connection with and care for theedsed, natural for a
bereaved Christian, find their way into the comniymayers of the Christian assembly. Prayer for
the dead arises primarily out of the bonds of gthatunite us in God and continue to unite us with
our loved ones who have died. We confidently tthat God will continue to embrace our loved
ones. Such prayer does not express anxiety, anugrtor the fear that our love for the deceased
is greater than God’s love for them. God’s grameen, however, becomes a possession we can take
for granted; we pray for it anew, for ourselves atiters, each day* Prayer is an expression of
constant dependence on God and, on a different, lemeone another in the church as each
remembers the others in prayer.

250. Second, as already noted above, theology in thetigik century re-emphasized the biblical
and patristic centrality of the communal and urseérlast things” which will consummate all

%%The Final Report, “The Church under the Word of (@dlebrates the Mysteries of Christ for the Sadwabf the
World,” 11, C. 1 (www.nytimes.com/1985/12/08/world/text-of-final-repdopted-by-synod-of-bishops-in-rome.html,
accessed September 10, 2010).

%’See, e.g., Heinrich Holze, edThe Church as Communion: Lutheran Contributions to Esilogy LWF
Documentation (Geneva: Lutheran World Federati®®,7).

3%%General Introduction §6, “Order of Christian Furigfarhe Rites of the Catholic Churc®25.
34Evangelische Erwachsenenkatechispmias.

¥0All Christian prayer is prayer in fellowship—alsieat prayer which is prayed in the closet. Fortlage where those
who pray meetis in Jesus’ name.” Regin Prentdre'Evangelical Doctrine of Prayef,he Word and the Spirit: Essays
on the Inspiration of the Scripturéslinneapolis: Augsburg, 1965), 118.

%' This outlook can be found in Martin Luther’'s 15E3¥raon, “The Blessed Sacrament of the Holy and By of
Christ, and the Brotherhoods,” in which he affirtinat “the blessing of this sacrament is fellowsdmol love, by which
we are strengthened against death and all evi. fEHbwship is twofold: on the one hand we partak€hrist and all
saints; on the other hand we permit all Christianise partakers of us, in whatever way they andmseable. Thus by
means of this sacrament, all self-seeking lovedsad out and gives place to that which seeksdh@won good of all;
and through the change wrought by love there iswead, one drink, one body, one communityither's Worksvol.
35, E. Theodore Bachmann, ed. (Philadelphia: Muidem Press, 1960), 67; Weimar Ausgabe, vol. 2, 754.



history. A communal, public last judgment holdsraminent place among those last things (e.g.,
Matt. 25:31-46). As noted above, the preciseimdietween that last judgment and the judgment
that occurs individually is difficult to define tbkgically. Individual judgment is not to be
overturned by the last judgment, but the last juelgihcontinues to hold the central place in the
picture of judgment put forward by the New Testath@d the early church. When prayer for the
dead is seen in the context of this orientatiooaimmunal and universal eschatology, its contours
again change. The church looks to the future aagsghat all who die in faith may be raised on
the last day. For example, the intercessions venihg Prayer Il of Week 1 in the Cathdli¢urgy

of the Hoursconclude: “Grant to the dead the glory of resuroec and give us a share in their
happiness®? Recent Lutheran commendation prayers (noted abaige often have such an
eschatological focus. Prayer is the appropriatés@an orientation toward God’s promised future
for the church past and present. Prayer in reldbddhe future is hope expressed in direct address
to God.

251.  Third, the consensus on “basic truths of the deetof justification” affirmed by our
churches in the “Joint Declaration on the Doctfidustification” is of immediate relevant®.

As shown above, the Lutheran Confessions did netcon principle to prayer for the dead. Their
objections were to the form prayers for the dea#t &s part of a system of belief and practice which
in their judgment repudiated God’s free justificatiof the ungodly. The affirmation that Catholic
teaching on justification as presented in the JBD&@ek not fall under Lutheran condemnation places
Catholic practices of prayers for the dead in a nemtext. They should be interpreted against the
background of the Catholic affirmation that jusidfiion is “by grace alone, in faith in Christ’s
saving work and not because of any merit on our"gadr

c. Remaining Differences
252.  The liturgical and doctrinal convergences that hawgerged in recent years between
Catholic and Lutheran attitudes toward prayerlierdead have not removed all differences. Two
differences are particularly significant—namelye thasis for prayers for the dead and prayer
understood as satisfaction.
253.  First, Lutherans and Catholics still disagree oa dluthoritative basis for the practice.
Catholics view prayer for the dead as witnessed aputoved in 2 Maccabees 12 and deeply
embedded in the tradition of the church’s pietyrfrearliest days. Magisterial teaching at councils
of Florence and Trent further affirm this practiegiich has been repeated in recent teaching
documents. Tradition and magisterial teaching algptey the same role for Lutherans as they do
for Catholics, however, and the adoption of theddebcanon of the Old Testament means that 2
Maccabees lacks canonical authority for Lutherapst Lutherans, the practice of prayer for the
dead thus lacks an explicit authoritative mandate.
254. At the same time, Lutherans do not doctrinally detmat Catholic teaching affirms. The
Apologyexplicitly does not reject the usefulness of suelygr®*® Lutherans also have moved, in

%2Shorter Christian Prayer: The Four-Week PsaltehafLiturgy of the Hours Containing Morning Prayerd Evening
Prayer with Selections for the Entire Ydatew York: Catholic Book Publishing Co., 1988), 54

353Cf. JDDJ 440.
%4IDDJ,115.
*%Apology, Article 24, §96Book of Concord276.



their funeral liturgies, toward the re-inclusiorpofyers of commendation of the déadTherefore,
this dialogue does not see that this differenaeseif need hinder communion between us.

255.  The Lutheran understanding might be taken by sountledrans to imply that prayer for the
dead, while permissible, must be treated as adraph@., as not required. The presence of psayer
for the dead in the funeral liturgieslaitheran Book of Worshif1978) andevangelical Lutheran
Worship(2006), however, means that such prayers are ywseld at such services. The actual use
of such prayers supports a partially shared practiqrayer for the dead and sheds new light on
remaining differences on purgatdry.

256. Second, language of satisfaction remains problenfati Lutherans. Lutherans and
Catholics agree that God commands us to pray atdpthyer in obedience to that command is
pleasing to God. They agree that such prayemisoal work of the justified>® They agree that
good works will be rewarded by God in this worldlahe next, and in that sense can be called
meritorious. They agree that prayer constituteaspect of penanée&. They agree that prayer is
efficacious; it can truly aid the person for whomegprays, although that aid does not operate
automatically and is always under the will of God.

257.  The councils of Trent and Florence defined that sh#rages of the living (the Mass,
prayers, alms) can aid the dead undergoing purgatiither council defined how such suffrages
aid those undergoing purgation. As noted abové)dlia theology has understood the prayer as
an appeal to divine mercy, but also as a good wwkcan function as a satisfaction. The use of
the concept of satisfaction to understand the afficof prayer for the dead, however, is not
prominent in recent Catholic presentations of préayethe dead. Th€atechism of the Catholic
Churchmentions prayer as satisfaction neither in itsulision of purgator§’? nor in its extensive
discussion of the nature of prayér.Neither the letter of the Congregation of the fine of the
Faith on eschatology, the statement of the Inteynat Theological Commission on eschatology,
nor Benedict XVI's encyclical on hope mentions mnags satisfaction. Prayer for the dead is
understood as a moment of the solidarity of theechurch before God’s judgment and mercy.
258.  When Catholics understand some prayer as sat@fadtutheran questions inevitably
continue to arise about the potential role of oorks in our acceptance by God. Only passing
attention has been given in ecumenical dialogupeitance and satisfactiéii. The topics of
penance, satisfaction, and the pursuit of holibgdke justified need further ecumenical discussion
among Catholics, Lutherans, and others.

4. A Note on Masses for the Dead and Indulgences

259. In addition to offering explicit prayers on behalf the dead, additional means have
traditionally been held by which the living mightiahe dead, such as the offering of the Mass for
the dead and the application of indulgences talfa. These practices were contentious issues at

¥%Examples of such prayers are cited abovi242.

%™ The Lutheran Church—Missouri Synod does not usgepsaf commendation for the dead and therefore dotshare
this perspective.

*¥Regarding good works as the works of the justifgeh the discussion above.
%9DDJ,128.

%0Catechism of the Catholic Churchos. 1030-1032.

$1Catechism of the Catholic Churchos. 2558-2758.

%62Karl Lehmann and Wolfhart Pannenberg, eflag Condemnations of the Reformation Era: Do ThidyC8vide?
trans. Margaret Kohl (Minneapolis: Fortress Pr&é889), 56—66.



the time of the Lutheran Reformation, and have laken up in recent ecumenical discussihs.
Both of these issues, however, extend beyond thisglie’s focus. We will address these issues
only as they relate tdhe Hope for Eternal Life

a.Masses for the Dead
260. Evidence of the practice of offering the Euchaftstthe dead exists from the Patristic
period. Tertullian alludes to the practic&dn MonogamyL0, as does Augustine in tBenfessions
9.12.32. The Council of Trent taught that the Miagzropitiatory, since Christ, who in the Mass
is “contained and bloodlessly immolatddbdntinetur et incruente immolatyrs the same who once
for all offered himself bloodily on the altar oktlerosgin ara crucis semel seipsum cruente obtulit).
It, therefore, concludes that the sacrifice oftteess “is properly offered, according to the apastle
tradition, not only for the sins, punishments,datitions, and other necessities of the livindnfait
but also for those who have died in Christ andhateyet fully purified®®*
261. Trent saw no contradiction between épaphaxionce for all] character of the cross and the
sacrificial character of the Mass. That the sa&ibf the cross is repeated, reiterated, or redewe
in the eucharistic sacrifice is denied by Trenthea, the same Christ is contained and immolated
in a nonbloody way in the Mass. It is the samé&micthe only difference is in the manner of the
offering3®®> Unfortunately this left the unintended impressionthe Reformers that there are two
oblations, one bloody, the other unblodtfyContemporary American, German, and international
dialogues have consistently reached the concluk@tithe sacrificial character of the eucharistic
liturgy is not a church-dividing issu#’.

%%0n the sacrificial character of the Mass, the nimgiortant dialogues have been: [U.S. Catholic-Ltghg“The
Eucharist as Sacrifice Lutherans and Catholics in Dialogue, I-lIPaul C. Empie and T. Austin Murphy, eds.
(Minneapolis: Augsburg Publishing House, n.d.)Haran-Roman Catholic International Commission, “Ebeharisf’
Growth in Agreement: Reports and Agreed Stateneéfiisumenical Conversations on a World Lekgrding Meyer
and Lukas Vischer, eds. (New York: Paulist Pre884}, 190-214; Anglican-Roman Catholic Internatiddammission,
“Final Report,”"Growth in Agreement: Reports and Agreed Statenodéfissumenical Conversations on a World Level
Harding Meyer and Lukas Vischer, eds., Faith ande©Paper 108 (New York; Geneva: Paulist Pressjd\Moouncil

of Churches, 1984), 68-77. An ecumenical consaftabn indulgences including representatives of @a¢holic
Church, the Lutheran World Federation, and the WAHiance of Reformed Churches was held in Rom€&eloruary
9-10, 2001, but texts from the consultation haviebeen published.

%4The Mass as Propitiatory Sacrifice,” Session XXI7, September 1562, Chapter 2.
%%Denzinger and Schonmetzer, 1730.

%%See Jean Marie Tillard, “Sacrificial Terminologydathe Eucharist,One in Christ17 (1981): 318. On Luther’s
understanding of the eucharist and sacrifice,ls2edmprehensive study by Wolfgang Sinidig Messopfertheologie
Martin Luthers: Voraussetzungen, Genese, GestaltRezeptiorfTibingen: Mohr Siebeck, 2003).

%"n the dialogues on the sacrifice of the Mass natsale, see the positive conclusions in the U.ghdlia-Lutheran
Dialogue statemenfThe Eucharist as Sacrificél967), 12—-14; the international Catholic-Luthedotument,The
Eucharist 1956-61, which speak only, however, of “growing caigence”; and the Anglican-Roman Catholic
International Commission’s Final Report, 68, claigii‘agreement on essential matters” of the Euchdnisthing
essential has been omitted.” “Mass” is the comnmame for the Eucharistic liturgy of the Catholiau@th and has been
retained by some Lutherans as well. The word Masges from the Latin word used by the priest tailis the people
at the end of a Eucharistic servicke; missa est Synonyms used in various traditions include larcst, Celebration
of the Liturgy, Eucharistic celebration, Sacrifethe Mass, Lord’s Supper, and Divine Liturgy. eTtiturgy of the
Eucharist” is the section of the Mass when thesgife prepared and the Eucharistic Prayer procthiffibe Eucharistic
prayer is the prayer of thanksgiving and sanctiiice Synonyms used in various traditions incladephora Great
Thanksgiving, or Canon of the Mass.



262.  With respect to the present dialogue, the quesgarains whether the eucharistic liturgy
aids the dead. For Catholics, any prayer hasdtenpal of aiding the dead. Thus, the eucharistic
liturgy—understood as the prayer of Christ to whiahare joined—is no exception. Itis a unique
form of prayer for the dead insofar as it is Chtgigrayer and self-offering in which the Church
participates.

263. Lutherans, emphasizing God’s gift to us in the @aent, have stressed the proclamatory
nature of the eucharistic liturgy. With the advehtwentieth century Lutheran liturgical renewal
inthe U.S., this proclamation has been placedarcbntext of a Eucharistic prayan@phordGreat
Thanksgiving), though the baverbaremain a liturgical optioA>® Thus, many Lutherans today do
experience the eucharistic liturgy as, in partygra Any continuing Lutheran-Catholic difference
in this area is primarily a difference in how wederstand the character of the eucharistic liturgy.
More dialogue on this topic is need&d.

b. Indulgences Applied to the Dead
264. Debate between Lutherans and Catholics on the nohitedulgences has a complex history.
Within the limitations of the present dialogue, #pplication of indulgences on behalf of the dead
cannot be completely resolved. What can be nowm, hhowever, has important pastoral
implications for our communion with the dead.
265.  Indulgences are not a required devotional practitbpugh they are an inherited element
in the penitential discipline of the Church. Ingleihces are a development unique to the Western
church®” but they have never been a church-dividing is®tesden Catholics and OrthoddX.
Indulgences are to be understood in the conteghafed mutual assistance among those who are
joined by communion in Christ, which extends beytimd world to sharing dbona spiritualia,
spiritual goods, with the depart&d.
266. The practice of indulgences depends on understgmsiiiras having a double consequence,
as noted above in the discussion on purgation. b8th breaks communion with God and the
church, which requires reconciliation, and affettts person in ways that call for purification.
Indulgences are a means of eliminating or mitiggtime painful aspects of purification. The church

%8See theService Book and Hymné1958),Lutheran Book of Worshi978), andEvangelical Lutheran Worship
(2006) for examples of eucharistic prayers.

%9%n Luther’s reformation of the Mass, with the ehiation of a Eucharistic prayer, see Hans-Christ®phmidt-
Lauber, “The Lutheran Tradition in the German Lahdite Oxford History of Christian Worshi@eoffrey Wainwright
and Karen B. Westerfield Tucker, eds. (Oxford: Qdfdniv. Press, 2006), 395-403. Luther “elimindteat the genre

of Eucharistic prayer, but specifically the Romam@n that he believed could not be reformed.Rgisnula Missae

et Communionisiad theVerbapreceded by the Preface and introduced by the ®@oidCf. Frank SennChristian
Liturgy (Minneapolis: Fortress Press, 1997), 277-278. $Wwedish church’s early (1531) use of an evangelical
Eucharistic Prayer, written by Olavus Petri whalsd at Wittenberg, is another indication that sdmtherans did,
indeed, understand the Eucharist as encompassaggrpSenn, 408—409.

%% or a recent survey of the development of indulgensee Robert W. Shaffeflihe Penitent’s Treasury: Indulgences
in Latin Christianity 1175-13785cranton, Pa.: University of Scranton, 2007).

*In his survey of Eastern-Western relations up tghothe fifteenth century, Henry Chadwick only mens
indulgences as a topic of discussion as one aigllst of Latin errors put forward by the Orthodata conference in
1234; see Henry Chadwidkast and West: The Making of a Rift in the Chulelam Apostolic Times until the Council
of Florence(Oxford: Oxford University Press, 2003), 241.

$72Paul VI,Indulgentiarum doctrina [Apostolic Constitution tme Revision of Indulgences] January 1967, no. 4-5,
citing Lumen gentiumSeeVatican Council Il: The Conciliar and Post Concili®ocumentsAustin Flannery, ed.,
Vatican Collection (Northport, N.Y.: Costello, 1973:65-67.



appeals to the treasury of Christ’s infinite meotyhich are joined the merits of the Virgin Mary
and the saints. Indulgences are one of the mgamkibh the church acts to administer this treasury
for the sake of the justified believer’s transfotioa in Christ.

267.  The twentieth century saw a significant fermerthie Catholic theology of indulgencé&s.
Indulgences came to be understood lesgjagdgpro quaransaction and more as a prayer appealing
to God'’s gracious mercy. John Paul Il spoke ofiigdnces as prayer incarnationis Mysterium

a bull that instituted the Jubilee Year of 2600Indulgences disclose “the fullness of the Father’
mercy, who offers everyone his love, expressed agmilynin the forgiveness of sins” (no. 9). Ina
catechesis on September 29, 1999, John Paul higiustressed the notion of indulgence as prayer
and treated the concept of a treasury of merit petacally. Far from being an automatic transfer,
the distribution from the treasury “is instead éx@ression of the Church’s full confidence of being
heard by the Father—when in view of Christ’'s meaitsl, by his gift, those of Our Lady and the
saints—she asks him to mitigate or cancel the phiaspect of punishment by fostering its
medicinal aspect through other channels of gré¢eThis gift of intercession, the Pope said, can
also benefit the faithful departed who receivdrii#s in a manner appropriate to their condition.
268. Indulgences are not a purchase of God’s mercyhdRatGod chooses to enlist the help of
the church in restoring the order of justice andding about a healing of relationships that have
been damaged by sin. Indulgences do not bring taBbust’'s justifying mercy, but rather
presuppose justification. They also reinforcetibads of ecclesial communion that allow for a
dynamic communication of love among the faithfubamth and between the earthly fellowship and
those undergoing purification so that they maydially configured to Christ.

269. Careful theological interpretation and sound pasdtguidance are required so that the
practice of indulgences is presented as an aspgobwth in Christ. An objectification or overly
simple quantification of the aid made availablepamitents and departed believers through the
communion of saints should be avoided. The Apas@onstitution on the Revision of Indulgences
of Pope Paul VI eliminated in 1967 the frequentigumderstood specific number of days or years
of penance attached to different partial indulgsii@eTo be effective, a rightful disposition and
intention of the recipient must accompany theségetnal practices. “It would be a mistake,” John
Paul Il said, “to think that we can receive thi by simply performing certain outward acts. On
the contrary, they are required as the expressidrsapport of our progress in conversion. They
particularly show our faith in God’s mercy. . **” Indulgences are meant to expresx
dependence on our works but a deeper dependeribe ard of Christ and, indeed, on the “whole
Christ’—the head and members of the mystical btduy church.

S Ferment in the historical study of indulgencesiisveyed in chapter 1 of Shaffefiine Penitent’s Treasury.he most
important texts in the theological ferment are gsday Karl Rahner, “Remarks on the Theology of Igduaces,”
Theological Investigation@altimore: Helicon Press, 1963), 1:175-201; “AdBi heological Study on Indulgence,”
Theological Investigationdondon: Darton, Longman, & Todd, 1973), 10:150=1&3 the Official Teaching of the
Church Today on the Subject of Indulgencd@$ieological Investigations.0:166-198.

$*The Bull is found in English i@rigins 28, no. 26 (December 10, 1998): 445-452. Thereatbmmended to the
faithful a variety of indulgences, many associatéth pilgrimages to shrine churches, to those is@r, the shut-in,
etc.

875John Paul 1lI, Catechesis of September 29, 1994, (www.vatican.va/holy_father/
john_paul_ii/audiences/1999/documents/hf_jp-ii_a2@091999 en.htmhccessed September 3, 2010).

¥%paul VI, Indulgentiarum doctringVatican Council 1l: The Conciliar and Post ConciliBocuments62—69.
$7John Paul I, Catechesis of September 29, 109,



270.  As with Masses for the dead, indulgences appeadifierent light when understood within
the context of the solidarity of all the justifiedth Christ and each other. Lutherans in thisajake
have come to see that the intent behind the corteamppractice of indulgences is an expression
of an appeal to the mercy of Christ. Whether igdates do or can adequately embody that intent
remains a genuine question for Lutherans. Luttseadso ask whether indulgences are so open to
abuse and misunderstanding that their evangelntaht is obscured. Nevertheless, since the
practice of indulgences has not been seen as eggiagr communion with the Catholic Church,
Lutherans need not adopt these practices for tlke ®& such communion. Ecumenical
rapprochement requires, however, that Lutheransaratemn Catholic teaching about the practice
of indulgences as inherently contrary to the gaspel

271.  This dialogue has not tried to settle the questiditise sacrificial character of the eucharistic
liturgy or of indulgences in themselves, but iskiog only at their application to the dead. As the
relation of the Mass and indulgences to the deades in the context of communion in the grace
of Christ, many Catholic understandings and prastliecome clearer to Lutherans as expressions
of dependence on Christ. Any final judgment byHarans on Masses for the dead and the
application of indulgences to the dead is dependgon judgments about the nature of the
eucharistic liturgy and of Christian penance.

5. Common Affirmations

272.  When misconceptions are stripped away and theraang reflections of our churches are
taken into account, the difference between ourdies regarding prayer for the dead is seen in a
new light.

Agreements
273.  Catholics and Lutherans agree that:

1. there is communion among the living and the deaacross the divide of death;

2. Christians pray for one another and believe thasuch prayer is heard by God and
aids those for whom we pray;

3. at the very least Scripture does not prohibit payer for the dead;

4. prayerful commendation of the dead to God is satary within a funeral liturgy;

5. insofar as the resurrection of the dead and thgeneral final judgment are future
events, it is appropriate to pray for God’s mercy ér each person, entrusting
that one to God’s mercy because such mercy is andmains God’s gift;

6. even as a good work, prayer is an appeal to tlikvine mercy and not a purchase of
spiritual goods.

274.  Thus,we agree that prayer for the dead, considered withi the framework of the
communion of saints, need not be a church-dividinggr communion-hindering issue for
Lutherans and Catholics®*”® This conclusion is shared by the German Luth&atholic Dialogue.

%8n response to the conclusion that the remainiffgréinces between Lutherans and Catholics on ietalgs, prayers
for the dead, and purgation “need not be a churgtlidg or communion-hindering issue,” the reprdaaéues of The
Lutheran Church—Missouri Synod, at the end of tiglogue, issued the following statement: “The LCMS
representatives to this round of discussions aatefyl that the LCMS was invited to this dialogue‘©he Hope of
Eternal Life.” Moreover, we rejoice in the unifiekpression of the Christian faith made visibleour common
acceptance of the ecumenical creeds and in our corhape of eternal life only through the meritse$us Christ won
for all sinners through the suffering, death, agglirrection of Jesus Christ. We believe that megjhas been made



The members of that dialogue affirmed, and we fjoam in this affirmation, that we are “bound
together in Christ beyond death with those who ledready died to pray for them and to commend
them in loving memory to the mercy of Gotf®”
275.  Our agreements on purgation pointed to a neede@agmt on prayer for the dead. We now
can say together with the German dialogue that:
... the communion in Christ into which humamiggsiare called endures also into death and
judgment. It becomes complete as, through the peaar failure in earthly life, persons
come with their love to give perfect response tadGorhat this may take place, the
communion of the faithful on earth may constantigypon the basis of the all-sufficient
sacrifice of Christ. This prayer is . . . a liting expression of their eschatological hdffe

Challenges

276.  Growth into fuller communion is not simply a matbéreconciling doctrine, but of pursuing

a common life in Christ. Practices can be as itgmbras statements of belief for such a common
life. Problematic practices can both obscure dtmegs and harm ecumenical relations. Catholics
and Lutherans each face challenges in our pragtiaetation to prayer for the dead.

277.  Lutherans need to recognize that the thin veil seglarates the living and the dead in the
body of Christ has too often become a thick curitaloutheran piety. After the funeral, references
to the dead in many contexts tend to disappear fycager and worship. When this absence is
combined with the doubts about intermediate sthi@sbecame widespread in Lutheran theology
in the twentieth century, the result is an isolatad the present generation from the “cloud of
witnesses” that surrounds us (Heb. 12:1). An edpdncalendar of commemorations to be
celebrated liturgically in Lutheran congregatiomas helped to foster a sense of the communion of
the church across tinf&. How else can Lutherans express solidarity wits¢hwho have gone
before them? How can they express their ongoingexm for the needs of all, living and dead, for
the grace of God? Can they find ways of prayingtiie dead that do not call forth images of
purgatory foreign to the Lutheran tradition? Haam@ll Saints’ Day be shaped and celebrated to
foster a living consciousness of the unity of lkeng and the dead in Christ? A more vigorous
realization of the unity of church across time atheran life would be both a contribution to
Lutheran piety and an aid in greater ecumenicaérstdnding and unity with Catholics.

278.  The richness of Catholic practice in relation te thead opens up a contrasting set of
temptations. A lively sense of the presence ofstiats can become credulous and superstitious.
The Directory on Popular Piety and the Liturggsued by the Congregation for Divine Worship
included a discussion of prayers for the d&ad\vhile commending suffrages for the dead, it also
warned against practices that might make Chrigtiappear as a “religion of the dead,” that might
suggest divination, and that apply “spacio-temposaatgories to the deaéf® As inculturation of

in understanding and resolving the theologicaldsqertaining to prayers for the dead, indulgeran@spurgatory. We
nonetheless believe that further work remains tddree before it is possible to conclude that tineaiaing differences
need not stand in the way of communion betweercburches.”

$*Bilateral Working GroupCommunio Sanctorum223.
80Bilateral Working GroupCommunio Sanctorum228.
¥lSee, e.g.Evangelical Lutheran WorshjfPew Edition, 15-17.

%82Congregation for Divine Worship and the Disciplofeéhe Sacrament®irectory on Popular Piety and the Liturgy:
Principles and Guideling®nline atvww.vatican.va/roman_curia/congregations/ ccdd®mttm accessed September
2, 2010.

*3Directory on Popular Piety and the Liturgy258.



the faith advances in Asia and Africa, where aquofl respect for ancestors is deeply embedded
in culture, how can Catholic piety express sucpeesin a way that is true to Christian hofi&?

In a world of increased migration, with culturesrfr around the world existing in the same city,
guestions of the appropriate honoring of the deadlecome more pressing. The challenge for
Catholics is to maintain a focus on Christ as thgidof our unity with the faithful departed.

%4See, e.g., the discussion of special prayers hogtne dead within the Mass in Congo and VietnaReiter C. Phan,
“Suffrage for the Dead Directory on Popular Piety and the Liturgy: Prindgs and Guidelines: A CommentaBeter
C. Phan, ed. (Collegeville, Minn.: Liturgical Pre2805), 135-149.



Chapter IV:
Conclusion

279.  The world in which we live is one of limited hopeRhe horizon of hope has become narrow
and too often focused on individual concerns aedstiort-range future. Within such a world, the
Christian faith confesses a larger hope. Sincehbpe is for nothing less than communion with
God, it is the largest hope. All will become newGhrist Jesus.

280. The work of this dialogue has necessarily focuseduar hope for eternal life from the
perspective of Catholic-Lutheran ecumenical refegioT hus, we have explored many details of our
two traditions. We hope, however, that our work cantribute not only to the ecumenical
rapprochement of Lutherans and Catholics, buttalsoir common witness before the world to our
hope of eternal life. Christians are called tadmdy to “account for the hope that is in you, with
gentleness and reverence” (1 Pet. 3:15). We offework to contribute to that accounting.

281.  Our work is inspired by the example of the 1999irid®eclaration on the Doctrine of
Justification.” As we noted at the outset, the JBBught to demonstrate that remaining differences
between our churches on justification could co{exighin a single communion on the basis of a
more fundamental and far-reaching framework of camronvictions about justification. This
document has pursued a similar method, althoughwnitten in the style of the JDDJ. Our
discussions of purgatory and prayer for the deadhapter Il must not be read in isolation from
Chapter Il, in which we develop our common conwaic. Those common convictions form the
necessary interpretive context for what we say atsaditionally divisive topics.

282. Inlight of the “Last Things’—death, judgment, heayand hell—Lutherans and Catholics
take up the same attitude of trust and dependerfoedbGod. Facing his own death, Martin Luther
famously confessed in his last written note, “Wealt beggars. That is trué” Similarly, Robert
Bellarmine, S.J., one of the most important Cathtiieologians of the late sixteenth and early
seventeenth centuries, wrote in his will: “Firbietefore, | desire with all my heart to have mylsou
commended into the hands of God, whom from my ybolidve desired to serve. And | beseech
Him, not as the valuer of merit, but as a giveparfdon, to admit me among his Saints and Efé¢t.”
Before God’s judgment and God’s grace, we stamkesons dependent on God’s mercy and gifts.
We hope not in ourselves but in God, who is suiatiful to his promises.

283. At the end of our work, this dialogue looks forwaadthe day of rest when all division
among Christ’s followers will be overcome, whenytigather together in the marriage feast of the
Lamb. In that spirit, we can only say:

Marana Tha! Come, Lord Jesus!

385 Luther's Works vol. 54, Theodore G. Tappert, ed. (PhiladelpRiartress Press, 1967), 476; Weimar Ausgabe,
Tischreden, 5:318.

388 James BrodrickThe Life and Work of Blessed Robert Francis Card@edlarmine, S. J., 1542—162llondon: New
York, Longmans, Green, 1950), 2:441.
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Protocol

for Round Xl
(As approved in 2005)

The following protocol document was approved by the participating churches prior to the
beginning of Round XI to guide the deliberations:

The U.S. Conference of Catholics Bishops (USCCB3 partnered with the Lutheran
communities—The Lutheran Church—Missouri Synod (L&)Mnd the Evangelical Lutheran Church
in America (ELCA) and its predecessor bodies—irfitts¢ nine rounds of the dialogue since 1965.
The texts from these dialogues have been a stresigmiony to the Christian faith, to the
commitment of these churches to the unity for wiithist prayed, and to the deepening of mutual
trust and understanding.

With the 1999 signing of the “Joint Declarationtba Doctrine of Justification” (JDDJ) between
the Catholic Church and member churches of thedrathWorld Federation, a new context has
been created. This historical doctrinal agreemeas wossible, in part, because of the careful
biblical, confessional, and theological documemtgipced in the United States dialogue.

Although The Lutheran Church—Missouri Synod is aosignatory of the Declaration, its
participation in Round VII contributed to the thegical foundation of the statement. The Lutheran
Church—Missouri Synod, however, remains commitbetidlogue and wishes to resolve theological
differences respectfully, directly and through piecess of dialogue. In Round X of the dialogue,



The Church as Koinonia of Salvation: Its Structuaied Ministries a theologian designated by the
LCMS participated as an observer with theologiaesghated from the USCCB and ELCA.

There is a commitment from all three sponsoringié®that participation can continue based
on the following agreed principles, approved byspensoring bodies of all three churches:

1) The desired goal of this dialogue is pulpit aldrdellowship/full communion, recognizing
that all three sponsoring churches have differeit¢ra for when it will be possible to
recognize that goal as having been achieved.

2) The dialogue builds on the ten rounds of the Wi8logue and the nine rounds of the
international dialogue, and presupposes the “J@atlaration on the Doctrine of
Justification,” recognizing that The Lutheran Chwblissouri Synod has not signed the
JDDJ. The LCMS hopes that deepening agreement oh sapics as the round’s
eschatological them@he Hope of Eternal Lifecan provide an opportunity for discussing
the issues raised by both Catholics and Lutherabsegjuent to the signing of the JDDJ
(e.g., indulgences, communion of saints, and pargatParticipants in the dialogue from
all churches are accountable for the literatutb®ftlialogue and its history, recognizing that
one of the functions of the ongoing dialogue isxpand and deepen the consensus, and not
merely to surface new obstacles, though theseuwdbubtedly emerge.

3) There will be no minority reports. Reservationsddferences of point of view can be
incorporated into the text or added as footnotéss Will be particularly important where
the conclusions rely on agreements reached inJthat'Declaration,” which is foundational
to all future theological work of the dialogue.

For the work of the dialogue, it is important tlggagreements on these presuppositions be
handled with the dialogue process itself, and thatthese matters, decisions not be made
unilaterally, or interpretations given that do tadte account of the commitments agreed to in this
protocol after its approval by the three sponsobiadies within the churches.
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APPENDIX Il

On the Interpretation of Biblical Texts
by Stephen J. Hultgren

As noted in paragraphs 25-26 of the common statgntiem use of Scripture in ecumenical
dialogue entails hermeneutical questions. Thiodia’'s presentation of biblical texts does not aim
at settling these hermeneutical questions, butsseskead to give the scriptural foundations of our
churches’ teachings on the hope of eternal life.elhthese teachings differ, it is often over
divergent readings of the meaning of particulatdexr even over whether certain texts are
authoritative or relevant to the doctrine at isgugrgatory is one example on which Lutherans and
Catholics have drawn different conclusions fromibé texts, such as 1 Corinthians 3:10-15 and
Matthew 12:32.

Nonetheless, we believe that, for Lutherans antidlias, the prospect has opened for common
approaches to interpreting Scripture. In 1943 HRipe Xl endorsed the historical-critical method
as a tool for understanding the literal sense lolidal texts, and he encouraged Catholic exegetes
to adopt methods that had been common among Lutléipéical scholars for some timeDne
should hold together the literal sense and thetspirsense of texts, the latter being the sense
intended by God, in accord with the rule of faiBiblical typologies should be explored, but
interpretation has to show great restraint in psopgpfigurative or allegorical readings.

The teaching of Pius XII was reaffirmed by the Setd/atican Council in its Dogmatic
Constitution on Divine Revelatiobei verbuny by two dense paragraphs—first, on recovery of the
literal sense by literary and historical analysidexts in their original setting, and, second, on
interpretation in the light of the Holy Spirit, this, by a reading which takes account of the unity
of Scripture, the living tradition of the Churcmdathe inner coherence of what God revéals.

In 1993 the Pontifical Biblical Commission issuetbagthy documentThe Interpretation of
the Bible in the Churglwhich was emphatic on the need of careful ingasiton of the literal sense
of texts, “making use of all the resources of éitgrand historical researchAt the same time the
commission insisted that exegetes must never deghedliteral sense from the spiritual sense, with
the latter understood “as the meaning expresséudyiblical texts when read, under the influence
of the Holy Spirit, in the context of the paschajstery of Christ and of the new life which flows
from it.”

'Pope Pius XlIDivino afflante Spiritu [Inspired by the Divine $ifi, Encyclical on Promoting Biblical Studies, 30
September 1943, given along with other official @dments in Dean P. Béchard, e€tihe Scripture Documents: An
Anthology of Official Catholic Teaching€ollegeville, Minn.: Liturgical Press, 2002). eSespecially §815-22 of the
encyclical, in Béchard, 125-130.

Dei verbum [Dogmatic Constitution on Divine Revigiat, 18 November 1965, §12.

%Béchard, 24-25. In its chapter on Scripture inGharch’s life,Dei verbumunderscored the importance of exegetical
work for the enrichment of preaching and for thi¢ydaork of theology, the soul of which is “study e sacred page”
(8823-24; Béchard, 29-30).

“The document is given in full in Béchard, 244-3afh 280 cited here.

*Béchard, 281-282. See also 295-296.



This approach to Scripture, which holds togetheliteral sense and the spiritual sense of texts
in a Christocentric way, comes remarkably clostnéhermeneutical theory that underlay Martin
Luther’s reading of Scripture and that continuedgamportant in Lutheran Orthodo&gimilarly,
the Pontifical Biblical Commission’s insistencetttexts should be read in harmony with the whole
canon resonates with traditional Lutheran viéwsen if Lutherans and Catholics disagree on the
extent of the canon and the interpretive authaftyradition and the magisteriufilo be sure,
common approaches do not overcome all differenetgden Lutheran and Catholic interpretation
of Scripture, but they are bringing the two tremhis towards agreement on authoritative meanings
of biblical texts.

The fruits of the developing common approach topBare are reflected in this report. We use
literary and historical methods to cast light oa likeral meaning of texts in their original coriex
A Christocentric approach to Scripture that hotdgether literal and spiritual meanings has evident
importance in the section on purgatdry.

®See Gerhard Ebeling, “Die Anfange von Luthers Hereogik,” Zeitschrift fur Theologie und Kirch48 (1951):
172-230, trans. Richard B. Steele, Franz Possgt\Alifelm Linss as “The Beginnings of Luther's Hemmeutics,” in
three successive issued.otheran Quarterly7 (1993): 129-158, 315-338, and 451-468. Bengghiad shows the
importance in Lutheran Orthodoxy of the literal @pititual senses united in Christ and the Holyigpiith reference

to the rule of faith, iDie Heilige Schrift und ihre Deutung in der Thedldohann Gerhards. Eine Untersuchung tber
das altlutherische Schriftverstandrflsund: CWK Gleerup, 1951), 223-229, 233-234.

"Interpretation of the Bible in the Churdh BéchardScripture Document260-262, 296. Hagglund gives an example
of this principle in Lutheran Orthodoxy Die Heilige Schrift und ihre Deutund79-184.

8_utheran-Catholic differences over the instancescofesial interpretation of Scripture have beeatad and clarified,
in a way showing certain convergences while stitreowledging important differences, in Round IXtbé U.S.

Lutheran-Catholic Dialogue. S&eripture and Tradition: Lutherans and Catholicfialogue 1X Harold C. Skillrud,

J. Francis Stafford, and Daniel F. Martensen, @dsneapolis: Augsburg, 1995), especially 26—-38:33, 40, and
45.

°See Chapter I, Section A of the common statement.



APPENDIX IV

The Intermediate State: Patristic and Medieval
Doctrinal Development and Recent Receptions

by Jared Wicks

This appendix treats the development of eschatodbgioctrine concerning the condition of
those who die before the end-events of univerglrrection of the dead and general judgment.
These are souls in the “intermediate state.” Osnigsue, the Fathers of the Church, both Eastern
and Western, left a great store of indicationshus and the other eschatological topics, as amply
attested by Brian Daley’s broad surveyiedieval theologians then selectively receivedfaniher
developed understandings of life beyond death, wsthrewards and punishments. A doctrinal
turning-point for the Catholic Church came in toarteenth century, with the teaching of Pope
Benedict Xl on salvation or loss immediately afiee end of earthly life.

The treatment begins with (1) a patristic surveyciwhwill feature texts of Augustine and
Gregory the Great, who had long-term influencehim Middle Ages and beyond. (2) Continuing,
we will take up selected early and high medievalfoans on the eschatology of departed souls, and
then (3) present the outbreak of arguments oveintbemediate state in 1331-1334, which led to
Pope Benedict XII's dogmatic Constitution of egkBB6, which remains a normative clarification
of Catholic teaching on death and what lies beydihis will be a movement from widely varying
conceptions of life in the spiritual realm beyohttworld, through gradual clarifications, to piei
dogmatic teaching issued to settle a dispute tingdged many in the 1330s.

1. Patristic Theologies of Life beyond Death, espiedly Augustine and Gregory the Great

Christian writers before Augustine left a large &aded legacy of exegetical interpretation and
teaching about what follows death. At one extrethe, Syriacs, Aphrahat (died after 345) and
Ephrem (d. 373), spoke of rewards and punishmesgshing only with the resurrection, before
which departed souls sleep in Sheol, where thegesenly faintly the fate to be theirs after the
resurrection and their judgment by Christ. Suclisare alive, but deprived, even though such sleep
does refresh the righteous and bring discomfostriners

Arguing against the Gnostics’ demeaning of the basgythe soul’s prison-house, Irenaeus
(writing ca. 180) appealed to the churches’ ruléroth as a sure warrant for the coming bodily
resurrection of the deddBut before this takes place, departed souls livéncan invisible place
allotted to them by God, where they await the nesion? Irenaeus portrayed God'’s revelation
through the Word and the Spirit in this world asvrreparing believers for a mature final stage of

'Brian Daley,The Hope of the Early Churdi€ambridge: Cambridge University Press, 1991)ctiis the full length
version of a more compact part®$chatologie, Schrift und Patristiiln Handbuch der Dogmengeschicht®l. 7a
(Freiburg: Herder, 1986). Section 1 of this regapends in most sections on Daley’s presentations.

’Daley, The Hope of the Early Churcii3—75. Departed souls, not being complete perswasot capable of more.
Later, the same conception of soul-sleep appearetiks of Hilary of Poitiers (d. 367), TheodoreMbpsuestia (d.
428), and Peter Chrysologus (d. ca. 450). See Dafgyl14, and 166.

SAdversus Haeresek 10, 1; 1, 22,1; 1ll, 12,3; and Ill, 16, 6.
‘Adversus Haerese¥, 31,2; Ante-Nicene Fathers, 1, 560-561; Soucteétiennes, 153, 392—-397.



seeing God and so sharing in unending life, acogrth the famous lin&loria Dei vivens homo,
vita autem hominis visio D€fGod’s glory is the living human, but true humkife consists in
seeing God."}.The Holy Spirit given in this life is the pledgar(abon) of an indescribable joy to
come when the redeemed are raised bodily and corseet God face to face and so partake of
immortality®

Tertullian (d. ca. 220) depicted the interim dwwedliof souls as a vast subterranean vault, with
regional differences of pain or refreshing consofaby which souls anticipate what will come after
resurrection and judgmehtippolytus of Rome (d. ca. 235) spoke of soul:feionfined in the
interim hospice and assigned to appropriate paitstbat is, whether near the lake of fire ordby
pleasant realm of light.

Regarding an immediate reward of being with Gochediately after death, First Clement (ca.
96) had spoken of present glory as the lot of fhestes and martyrs, while the letters of Ignatius
of Antioch testified to the writer's hope that nsminent martyrdom will be a passage to be with
God and Christ RisehFor Tertullian, the martyrs go to glory, bypassthg interim hospice of
souls® Later, Gregory of Naziansus (d. ca. 390) spoianeral orations of good individuals, like
the earlier martyrs, being in heavenly joy with therd while they await resurrection, and John
Chrysostom (d. 407) taught that the righteous pasgdiately upon death to Christ in God’s City,
where however their joy will only reach completiamid the whole company of the savéd.
Regarding the lost, both Chrysostom and JerometZ@) were convinced exponents of the
immediate punishment of sinners after death, vhthformer holding different degrees of pain
according to the extent of one’s sifs.

Augustine on the State of Souls after Death anorédétesurrection

Taking up the works of Augustine, we set out ondbean of his biblical expositions, treatises,
sermons, and letters, in which all the importanhasological topics are treated. Amid their varjety
Augustine’s works remain consistent in their emphas the radical difference between our present
restless existence, amid distraction and “distafiio space and time, and the transformed, stable,

SAdversus Haereseb/, 20,7; Ante-Nicene Fathers, 1, 490; Sourcegtidnnes, 100, 646—-649.
SAdversus Haerese¥, 7,2-8,1; Ante-Nicene Fathers, 1, 533; Sountgétiennes, 153, 90-97.

'A. Stuiber, Refrigerium interim(Bonn: Hanstein, 1957), 51-61. This author emgh#yi contrasts belief in the
immortality of souls and Christian hope of resuti@tas sharp alternatives that admit no integnadiosynthesis, as
does C. Tibiletti, in “Le anime dopo la morte: staitermedio o visione di DioAugustinianun8 (1988), 631-659.
Stuiber’s book was trenchantly criticized for alsizing its theory and neglecting iconographicatils pointing to
souls being refreshed and at peace in heaven,Dg Bruyne, “Refrigerium interim Rivista di archeologia cristiana
34 (1958): 87-118. Also, the Fathers who spokénefpre-resurrection place of expectation did ngiaesouls as
annihilated or suspended in unconsciousness. Ahdsauls continue to have a degree of personakadous life,
however incomplete before resurrection. This, ferBduyne, suggests the possibility of combiningrohortality with
resurrection, instead of positing the two as altéves excluding each other.

8Daley, The Hope of the Early ChurcB0, 36, 37, and 85. This interim storehouse daaek in some passages, not all,
of Ambrose (d. 397) and in Theodoret of Cyrus @} See Daley, 100, 101, and 117.

°Daley, The Hope of the Early ChurchO, 11, and 13, adding from Ignatius that eustiarcommunion with Christ is
the “medicine of immortality” (Ephesians, 20, 2dgpreparation for sharing Christ’s resurrection y8mans, 2, 1).

°Stuiber,Refrigerium interim 74-81.
"Daley, The Hope of the Early Churcth03 and 109.

2Daley, The Hope of the Early Church03 and 109. Jerome could also draw on Origepiiitualizing punishment
as the anguish of one’s own guilty conscience aising the question whether all these personshailpunished
eternally.



and simple life, after the resurrection, of thentgiunending love and praise of God or of others’
loss of his fulfilling nearness.
In his famous letter to Proba on prayer (ca. 4ARgustine described the transformed life of
heaven, the truly “happy life,” that is the ultiraaibject of all our prayers in this life. This et
state in which,
... immortal and incorruptible in body and spiwe contemplate the delight of the Lord for
all eternity. On account of this one thing, seet properly ask for the rest. Whoever has this
will have everything he wants, nor will he be atdevant to have something there that will
not be proper. There, of course, is found the fainnof life, for which we must thirst in
prayer as long as we live in hope and do not assgetwhat we hope for, under the
protection of his wings before whom is all our desin order that we may be inebriated by
the richness of his house and may drink of thestdrof his pleasure. For before him is the
fountain of life, and in his light we shall see tlght, when our desire will be satisfied with
good things and there will remain nothing furtheattwe seek amid groaning, but only what
we possess amid rejoicing.

Such are the utterly fulfilling delights of God’aists in heaven after body and spirit are joined in

the resurrection. But what is the status and egpee of souls before that final fulfillment?

In an early sermon on a feast commemorating centairtyrs, possibly im.D. 401 or 402,
Augustine noted that the end-events (arrival ofildge, resurrection of the dead, day of judgment)
were still to come. This led both to pointers orgaring now for the judgment to come and to
indications about the present and future conditmfrthe departed, including the martyrs, both in
the interim “with Christ” and in their quite diffent post-resurrection state.

We are all going to rise again, you see, each thighr own cause. Just as you are now
when you die and are committed to the prison, ithabw you come before the judge. The
urgent need is for you to put your case together; snce you cannot do it when you are
locked up. So those who have good cases or catessescaived into rest and quiet, while
those who have bad cases or causes are receigedaim and punishment. But they are
going to suffer greater pains when they have rggmin. In comparison with these, the pains
that bad people who have died are now sufferindjlkee¢he dreams of people who are being
tortured in their sleep. . . .

So while they have not yet received the fruitdeiitlabors, the holy martyrs are already
in bliss, since their souls are with Christ. Butatvimay be in preparation for them in the
resurrection—who could possibly find words to exgsréhis? “What eye has not seen, nor
ear heard, nor has it come up in the heart of ntaat things that God has prepared for those
who love him” (1 Cor. 2:9%

Here, in a passage indicating clearly that thenate punishment and supreme reward will
follow the coming resurrection, Augustine describieglintermediate states of those who await the

*The characterization is from B. Daley’s beginnirfiis 20-page treatment of AugustinéHope of the Early Church
131-132.

“etter 130, no. 27, from The Works of Saint Augustill/2 (Hyde Park, N.Y.: New City, 2003), 197 tlezs 147 and
148 treat heaven as that “seeing God” promiseldg@liean of heart, which will involve perceiving @Gwith the “eyes
of the heart” as he indwells and fills the persbime Works of Saint Augustine, 11/2, especially 3481 355-356.

*Sermon 328, nos. 5-6, from The Works of Saint Atigas|Il/9, 178-179. A recent study of Augustissermons
on martyrs’ feast-days shows hiportraying the real life that begins after death, the martgeath as a passage
immediately to heaven, and how his hearers shatddtaheir lives toward the eternal life now shhby the martyrs.
Elena Martin, Timor mortis The Fear of Death in Augustine’s Sermons on tlaetis,” in P. Clarke and T. Claydon,
eds.,The Church, the Afterlife, and the Fate of the §Bolchester, N.Y.: Boydell Press, 2009), 31-40.



resurrection: rest and quite for those who lef tifie with “good cases” or pain and punishment for
the others who brought “bad cases” before the judge

Augustine made the same point in an early serma@memorial-day of the North African
martyrs Perpetua and Felicity. He contrasted theynsapresent interim consolation and joys with
their future delights as whole persons after restion. “The rest enjoyed by souls without any
bodies is one thing, and the glory and felicityanofjels with heavenly bodies quite another and it
is with them that the multitude of the faithful iWile equated when they rise agaihHoly souls
now separated from their bodies cannot be totalpeace, for they “look, with patient longing, for
the resurrection of those bodi€$.”

Early in The City of Godbegun 413, completed 425), Augustine said thatthsence of the
customary funeral ceremonies for those killed dytive sack of Rome did not “cause any harm to
those who already enjoy repose in the secret almfdbs just in occultis piorum sedib(s® Later
in the same work, near the end of the accounteéiigels, he spoke of the good angels as adhering
to God, being in communion with him, and unitec&zh other in the City of God now in heaven.
The human part of the City, which he will descnibere fully, is the whole race of mortal humans,
destined one day to join the immortal angels, boittvis now divided into two groups, namely,
those “who at present are sojourning amid changeaoth or, if dead, are resting in the hidden
shelters and abodes of the souls of the deparsedidtis animarum receptaculis sedibugdtie
Shortly after, he described the different expemsnof the dead, both now and in the future,
differentiating between the saints and the wicked.

The separated souls of the saints are now in pedadie, those of the wicked are in pain
and will be so until the resurrection of their begliwhen the former will enter into life
everlasting and the latter into a second and dtdeeth?°

Augustine spoke similarly in his treati§de Care to be Taken for the Deaditten for Bishop
Paulinus of Nola in 421, noting that even if fun@mmangements are omitted, this brings no misery
“to those who are at rest in the hidden abodegwbdt souls.” Later in this work, he clarified that
the souls now in these abodes are either in pgieace, but they do not know events of our world
or even the condition of their own graves and b&digdow do they take part in the misery of the
living, when either they are suffering their ownl eéesserts, if such they have merited, or they res
in peace?

%Sermon 280Sermons, in The Works of Saint Augustine, 111/8 (199F%-75.

"The City of GodBook 13, ch. 20; cited from the Fathers of thai€h Series, vol. 14 (New York: Fathers of the
Church, 1952), 329. In his literal commentary amé€sis, Augustine spoke of the soul’s natural ¢aiam to governing
and directing the bodyéturalis appetitus administrandi corpu$y which the soul is prevented from totally fag
itself to God—a condition holding both in this ldad beyondSuper genesi ad litteranxll, 35, 68; Corpus Scriptorum
Ecclesiasticorum Latinorum, 28/1, 432.

®The City of God1, 13; Fathers of the Church 8, 41; Corpus Ghristum, Series Latina, 47 (Turnholt, 1955), 15.
The City of Gogd12, 9, adapting the translation of Fathers ofzharch, 14, 262, inserting a Latin phrase frompDer
Christianorum, Series Latina, 48 (Turnholt, 196854.

The City of God13, 8; Fathers of the Church, 14, 309. Latehis work, Augustine says it is certain that thisre
between bodily death and the last day an interwahd which some souls suffer a fire of transittriulation City of
God 21, 25; Fathers of the Church, 24, 402—403).

ZThe Care to be Taken for the Deatis. 3 and 13, citing from Fathers of the ChuPGh(1955), 357 and 375. Later
in the treatise Augustine says he is ghat the martyrs help the living, bbbwthey do this is a deep question which
he has examined but not been able to solve (ci874),



Finally, inThe Enchiridion on Faith, Hope, and Charityritten inA.D. 423—-424 and frequently
read and cited afterwards, Augustine spoke once mabthe dwellings and conditions of souls
during the intermediate states.

During the time, however, which intervenes betweean's death and the final
resurrection, the souls remain in places specielgrved for themapditis receptaculis
according as each is deserving of rest or tribartefidor the disposition he has made of his life
in the flesk?

We conclude that some departed souls are, in Aungustconception, presently in abodes of
bliss, rest, peace, and consolation. Most impdstathiey are “with Christ.” This is the intermedat
state of the souls of Christian martyrs, but afdhe righteous patriarchs and prophets of olcelsra
whose souls Christ released and took to be witlséliinafter he had descended to their place of
waiting? In this context, Augustine cited Jesus’ accounthef poor man and his going to “the
bosom of Abraham.” This widens further the commyit saved souls, because “the bosom of
Abraham” was not “hell” where Jesus descendednistead a state of “remarkable peace.” The pre-
Christian righteous souls embraced by Abraham weteven bereft of “the beatific presence of
his [Christ’s] divinity.”?*

Still, all these individuals, whether from the ldall past or from recent history, are separated
souls. Although they now exist in peace, the resation is still to come, when their justificationliw
be made perfect in an unspeakable way in themate relation to God in the City of all the saved,
angels and humans.

Other Western Accounts of Departed Souls beforg@yethe Great

Augustine’s contemporary, Paulinus of Nola in Camaawrote extensively on the coming
resurrection of the dead, whether it be to lighd gfory with Christ or to damnation and pain.
Before the resurrection, departed souls are falhscious and are affected by their sense of tiee fat
awaiting them after the resurrection. But some iReul passages also speak of individual innocent
souls now resting in God while sinners are in tvedr prison with Satafs.

The poet Orientius, bishop of Auch near Touloust&430s, affirmed that souls begin their
reward or punishment immediately after death. Buatd Gvill reassemble our bodies at the
resurrection, so that the guilty may suffer in $hene bodies in which they sinned and the virtuous
may be rewarded in the bodies in which they mestdatior?’

22The Enchiridion, translated afaith Hope and Charity29, 109, by Louis A. Arand, Ancient Christian \érss, 3
(Westminster Md.: Newman Bookshop, 1947), 103 riisgga Latin phrase from the original in CorpugiStianorum,
Series Latina, 46, 108.

2 etter 164, 3-6; The Works of Saint Augustine, |163—65.
% etter 164, 7-8; The Works of Saint Augustine, |65—66.

0n justification perfected in resurrection at timeleDe trinitate 4, 3,5, cited by Daleyope of the Early Churgh
136-137.

*Daley, The Hope of the Early Church59—-160. Paulinus wrote extensively about Héion to St. Felix of Nola, the
third-century confessor. At death Felix had beeartit) into heaven, from where he was Paulinus’ rmoledel and
intimate protector, and at whose tomb Paulinug buiasilica where well-to-do citizens of Nola sbutp be buried.
Peter BrownThe Cult of the Saints: Its Rise and Function itin.&hristianity (Chicago: University of Chicago Press,
1981), 53-60. When Prof. Brown gave these lectarése University of Chicago in 1978, the serieseltbe popular
title “Friends in High Places.”

#Daley, The Hope of the Early Church60-161.



Peter Chrysologus, bishop of Ravenna (d. ca. 460¢erscores Christian hope of the
resurrection, while depicting the martyrs as noesbéd with everlasting delights. But most souls
are now in different pre-resurrection conditiond aome of them who are now in penal detention
can during the interim be released at the reqUdseacchurch’s prayers.

In the 490s, the presbyter Gennadius of Marsaie® witness to developing Western doctrine
on the souls of the dead, in his book listing therch’s dogmas. Souls live on after departing from
the body, with the souls of all the saints now bearth Christ while awaiting bodily resurrection,
when they will have complete and perpetual hapgimash Christ. Similarly, now the souls of
sinners are in heff.

In the middle-third of the sixth century Caesantiérles showed that eschatological motivation
had become a dominant theme. The ample volumemise which Caesarius had prepared for the
clergy repeatedly urged an ethical-ascetic liferugh® hearers as their preparation to meet Christ
upon his return as Judge, according to Matthew128& The sermons show no interest in the
intermediate phase, but instead call for charityalimsgiving in order to avoid final exclusion from
God and to gain instead entrance into the heavwneland as fellow-citizens with the ang&ls.

Intermediate States according to Gregory the Great

In the early 590s, 160 years after Augustine’siie@tegory the GreatBialogues Book 4,
made a notable addition to patristic eschatofé@e context of Gregory's work was that of Rome
struck with a nine-month outbreak of the plagug9f, of Italy ravaged by Lombard invaders, and
of conditions reported from afar that made obvithesdecline of Roman order. These signaled for
Gregory the impending crisis of a world drawing mesits end. Such surroundings could have
made Gregory a somber prophet of doom, had ndRdsan and Benedictine prudence prompted
him to also insist how the church was rich in youngmbers and caught up in missionary
expansion, as to Britain. Still, he makes cleat teath, judgment, and the retribution to come
directly challenge each individual person.

Gregory wrote in this vein to Ethelbert, the Kinfgtlle English, about the dire events of the
times:

If you recognize that some of these are occurringydur land, do not feel at all

#Daley, The Hope of the Early Church65—166.

*Liber de ecclesiasticis dogmatihushs. 16, 18, and 7®atrologia Latina58, 984CD, 985A, 998C. On Gennadius,
seeTheologische Realenzylopadi2 (1984), 376-379. Below, we will relate how Tas Aquinas found Gennadius
contributing to a firm tenet so doctrinally secthat contrary positions must be judged heretical.

*Daley,Hope of the Early ChurgH.36-137.

#TheDialogueswere copied so frequently in the late antiqueraedieval West that scholars agree on the impoigibil
of working out sstemmaof existing manuscriputs. The Greek translatiofiPbpe Zacharias (Pope, 741-752) became
popular in the East where the author was knowrGaedory of the Dialogues.” Joan M. Petersieme Dialoguesof
Gregory the Great in the Late Antique Cultural Bgund(Toronto: Pontifical Institute of Medieval Studjd9©84),
191. But Francis Clark argued for th&aloguesbeing a pseudonymous later compilation composmehar675, irrhe
Pseudo-Gregorian Dialogudggeiden: Brill, 1987), repeating his thesisTihe Gregorian Dialogues and the Origins
of Benedictine Monasticistheiden: Brill, 2003). But scholars of Gregoryéts are virtually unanimous in rejecting
Clark’s thesis. See, for example, R. A. Marcaegory the Great and His Worl@ambridge: Cambridge University
Press, 1997), 15-16. Carole Straw relates therfaia arguments given by Clark and indicates héwlses of Gregory
have refuted them, i@regory the GreatAuthors of the Middle Ages, 12 (Aldershot Varioru1996), 54-55. The
Bollandist, Robert Godding, offered a forceful retbliof Clark’s second book in his “Tra due anngsaai: Gregorio
Magno alla luce degli studi recenti (1991-2003)Gregorio Magno nel XVI centenario della moffgome: Accademia
nazionale dei Lincei, 2004), 89-106, at 99-102.



disturbed, because these signs of the end of thid w@ sent ahead, for the reason that we
ought to be worried about our souls, and uncedsar the hour of our death. We should
also be found well prepared with our good deedshfercoming Judg®.

At the end of Book 3 of thBialogues a rehearsal of ominous “signs of the times” gawegory
the context for the pastoral message that theviioligp Book 4 will inculcate.

Our seeking after the things of heaven must, tbhezebe all the more urgent, since we
know that the things of earth are quickly slippfngm our grasp. It would have been our
duty to despise the world even if it had smiledusn delighting our souls with prosperity.
But now, struck as it is with countless scourgesnwout with adversity and daily lamenting
its woes, what other message does it din into atg leut that we should cease loving®it?

Book 4 then contains Gregory's teaching on deaththe passing of the human immortal soul
to the realm of eternit}f. He offered first a narrative of souls going imnagdiy upon death to
heaven through ten accounts of visions that indizisihad of such a passage at the moment of death
or of heavenly personages, such as apostles, matygels, or Jesus himself, coming to take souls
heavenward®

Gregory’s narratives call forth a request for tligatal and doctrinal clarification from his
dialogue partner, Deacon Peter, who first asks lndrghe souls of the just are in fact received into
heaven before being reunited with their bodied@tésurrection. To this Gregory answered, both
on the fact, with an exception regarding some s@uid on the christological ground of the fact.

We cannot affirm this of all the just, nor can wand it either. For some just souls are
delayed in certain dwellinggjlibusdam mansionibusutside heaven. The delay imposed
on them would indicate that they are still lackingperfect justice. Yet, nothing is clearer
than that the souls of the perfectly just are ramkinto the kingdom of heaven as soon as
they leave the body. This is attested by Truth biinshen he says, “Where the body lies
there the eagles will gather” (Luke 17:37). For evdver the Redeemer is bodily present,
there the souls of the just are undoubtedly asssinBind St. Paul desires to have done with
the present life, “and be with Christ” (Phil. 1:2&)ne who doubts not that Christ is in
heaven will not deny that the soul of Paul is theve>°

This claim that the souls of the just go to heaasrsoon as they die prompted Peter to ask
Gregory about what this leaves for them to recas/a reward on judgment day. To this Gregory

%2 etters Book 11, no. 38, cited frofhe Letters of Gregory the Greatans. John R.C. Martyn (Toronto: Pontifical
Institute of Medieval Studies, 2004), 3:784. Gmygben closed the letter with this wish, “May adinty God complete
in you the grace he has begun, and both extendljelrere through the course of many years, atet aflong time,
receive you in the congregation of his heavenly élamd.”

*Gregory the GreaDialogues Bk. 3, Ch. 34, no. 4; Fathers of the Church, B350), 187.

*Recent studies insist on the primacy of the didactiGregory’sDialogues which use stories to make the reader
attentive and ready to receive teaching, whichdolB4 covers the span of eschatological doctrind&gensSaint
Grégoire le Grand. Culture et experience chréties(Raris: Etudes Augustiniennes, 1977), 345-42@schatology;

G. CremascoliNovissima hominis nei Dialogi di Gregorio Mag(Bologna: Patron, 1979); and Sofia Boesch Gajano,
Gregorio Magno. Alle origini del MedioeM@&Rome: Viella, 2004), 231-252, on the interweauvifigharratives and
didactic expositions in thBialogues

*Dialogues 4, 8-20; Fathers of the Church, 39, 200-214.eAtthe recluse Romula received holy Viaticum, psalm
singing choirs were seen at her bedside and “windse ceremonies for her departure were celebratedhe soul of
Romula was set free from the body to be conduciedtty to heaven” Dialogues 4, 16; Fathers of the Church, 39,
210). In a contrasting story, devils come to takay the soul of a young blasphemer, “a sinnertwaot the fires of
hell” (Dialogues 4, 19; Fathers of the Church, 39, 213).

*Dialogues 4, 26; Fathers of the Church, 39, 210. The tediwsi is modified to agree better with the origjrgiven
in Grégorire le Granddialogues A. de Vogue, ed., vol. 3, Sources chrétienneS,(P@ris: Cerf, 1980), 84.



answers with biblical indications of the addmatlily reward after final judgment. To what was a
christological grounding of “heaven now” in the yiaus answer, Gregory adds from Rev 6 both
an indication that final salvation has a commuialracter and that judgment will lead to increased
heavenly joy.
They will indeed have an increase on the day afjeent, in that until then they enjoy

only the bliss of the soul, but afterward they wibo enjoy this in the body. The flesh in

which they suffered pains and torments for the Lwiltlalso share in their happiness. In

regard to this double glory Scripture says, “Thesglisreceive double in their land” (Isa.

61:7). About the time before the day of resurrextibis written about the saints’ souls, “A

white robe was given to each of them, and they Wwigléen to rest a little while longer, until

their number had been made up by their brethrerfelmv-servants” (Rev. 6:11). Those,

therefore, who now each receive a single robe @ireggo have a double robe at judgment.

Just as they rejoice now only in their souls, tvélthen rejoice in the glory of their bodies

as well¥

Later, Deacon Peter returns to the topic of rewardediately after death to ask what can be
said about when sinners receive their recompengaro§hment. Gregory then completes what he
had said earlier.

If you believe from the witness of the divine wdftht the souls of the saints are in
heaven, you also have to believe as well thatdhts of the wicked are in hell. If retribution
under eternal justice brings the just to glorynitist be that it also brings the wicked to
punishment. Just as the elect rejoice in blidsa#t to be believed that from the day of their
death the reprobate burn in fife.

Shortly after, Gregory brought out what was impligihis position, namely, an anticipation of
judgment, to determine the fate to which souls palés. He told about a man who returned from
death to life to relate his post-mortem vision afiveer of foul waters giving off an unbearable
stench. Across the river was a bridge and on theratide he saw grassy meadows dotted with
fragrantly scented flowers amid which were lighlefi dwellings. Gregory completed his doctrine
of immediate recompense by having the man teladirial test,” a persongrobatio administered
on the bridge. “The unjust would slip off and fiaito the dark, foul waters. The just, unhampered
by sin, could walk over it, freely and without daflilty, to the beautiful meadows on the other
side.”®

Thus, Gregory the Great left what was for manyaryemedieval monastic life an engaging
account of the end events, with texts exuding adion about souls passing upon death to their
reward or punishmerit.

*Dialogues 4, 26; Fathers of the Church, 39, 218-219 (teditsl brought into better agreement with Sources
chrétiennes, 265, 84-86).

*Dialogues 4, 29; Fathers of the Church, 39, 225 (transtatimdified to agree with Sources chrétiennes, 265,
Gregory completed his teaching on heaven andialremark on the “many dwelling-places” of Jn 14h2vhich the
plural indicates that souls in heaven are groupédltow them to enjoy the companionship of thosthwike merits
(propter meritorum consortium communiter laetapturSimilarly, in hell “the proud [are] burned withe proud, the
avaricious with the avaricious, the dishonest withdishonest.Dialogues 4, 36; Fathers of the Church, 39, 236-237;
Sources chrétiennes, 265, 122-124.

*Dialogues 4, 37; Fathers of the Church, 39, 239; Sourceétiemnes, 265, 130.

‘M. Idanza’s research on the early manuscripts efGny’sDialoguesshows that copies had spread by 680 not only
to northern Italy, but as well to central Gaul,ig@&h Spain, and Britain. “Il tema della paterrgt@goriana ddDialogi
e la tradizione manoscritta nei secoli VIl e VIIBénedictina. Rivista di studi benedetti#? (1995): 315-334.



A Seventh-Century Eschatological Manual: Juliaif ofedo

Julian of Toledo (644—690) assembled his doctgoatpilation,Prognosticum futuri saecuyli
in three books on 1) death, 2) the souls of thel dedore the resurrection of the body, and 3)
Christ’'s second coming, the general resurrectiaifiaal judgment. This widely copied manual for
the clergy became a principal transmitter of patrsschatology to the early middle ages, espgciall
by citing excerpts from the works of Augustine &mgory the Gredt.

In a series of short chapters in Book I, Julianegiveasons for believers not to fear death,
because at death the soul will go to Christ tonbgeiacé? Book Il passes on Gregory the Great's
statement that the souls of the blessed go imneddisa God in heaven, but it then also gives
Augustine’s text on the hidden abodes of the inégliate state in which souls have rest or disttess.
Some short chapters relate the patristic indicatdrpost-mortem medicinal punishments, of
different durations, applied to the less perfedtiolv from 1 Cor 3 can be taken as purifying fite.
Another text from Augustine says that after delathsaints do not see God in the way that they will
be able to see him after the resurrection, but latian cites Cyprian on the blessed seeing Gdd an
Christ immediately upon entry into heaven. On #itel text, Julian adds with emphasis that when
they die those who have lived well will not be deed of the vision but will enjoy it:

Observations on the Ninth-Century West

The most recent scholarly survey of doctrinal depeient on the eschatological perfection of
the saved in the vision of God includes a shoti@@on John Scotus Eriugena (died ca. 87This
Irish teacher in Carolingian France translated fi@reek into Latin several works of Gregory of
Nyssa, Maximus the Confessor, and Pseudo-Dionysind, these influenced his constructive

“1J. N. Hillgarth, “St. Julian of Toledo in the MidelAges,”Journal of the Warburg and Courtauld Institugds(1968):
7-26, telling of the many manuscripts of fr@gnosticunin monasteries and chapter libraries, in plainesmeant
for reading and study. A recent essay contextesliulian’s eschatological compilation in its sgftiJamie Wood,
“Individual and Collective Salvation in Late Visitiic Spain,” in Clarke & Claydo,he Church, the Afterlife and the
Fate of the Soufas in n. 410, above), 74-86. Candido Pozo, l8ghlights the importance of JuliarPsognosticum
for Catholic systematic eschatology in the Intrddhrcto his widely used manudlheology of the Beyonttans. Mark
A. Pilon (Staten Island: St. Paul, 2009; from thle 8panish edition of 2000), xxi-xxiii and 133. e'hew English
translation, in the Ancient Christian Writers serigecapitulates and updates all aspects of rechntarship on Julian
in its ample introduction: Tommaso Stancati, OtRns. and ed.Julian of Toledo: Prognosticum future saeculi.
Foreknowledge of the World to Copencient Christian Writers 63 (New York and MahwahJ.: Newman Press,
2010), 1-364.

“2Prognosticum futuri saecuyli, 11-17; Corpus Christianorum Series Latina 2B;35; Ancient Christian Writers 63,
383-391, drawing on Augustine and Cyprian. Befbesé chapters, Julian said that when believerthdiangels are
at hand to bear their souls away to God, as theyat the poor man Lazarus in Jesus’ parable (LLEe2).
Prognosticonl, 10; Corpus Christianorum Series Latina 115;28t Ancient Christian Writers 63, 383.

“Prognosticum I, 8-9; Corpus Christianorum Series Latina 148-49; Ancient Christian Writers 63, 403, with
excerpts first from Gregorfialogues IV, and then Augustingnchiridion ch. 109.

“Prognosticumll, 10 and 19-23; Corpus Christianorum Seriesrlzat 15, 49 and 55-60; Ancient Christian Writers 63
404 and 408-412.

“*Prognosticumll, 11 and 36; Corpus Christianorum Series Latih&, 50 and 74; Ancient Christian Writers 63, 404,
405, and 423. During the intermediate phase, thEéssoatural drive to “administer” the body willtract it from the
supreme vision, but this will cease when it receaepiritualized body. So Augustihéteral Commentary on Genesis
12, 35. But the text from CyprianExhoration to Martyrdonno. 13, describes death in a way that is decfsivéulian,
that is, as closing one’s eyes to this world anch@diately opening them to see God and Christ.

“Christian Trottmannl.a vision béatifique. Des disputes scholastiquea definition par Benoit Xl[Rome: Ecole
Francais, 1995), 74-83.



teaching in the direction of strong insistence @d's radical otherness, which is only overcome
by God “coming out” in condescension to his creaduhrough various theophanies and in his Word
made flesh.

Eriugena’s treatment of divine theophanies and #dension into the life of heaven became
for medieval scholastics the adversarial positgairast which they insisted that in heaven God no
longer shows himself in images and likenessesrstead gives the blessed a vision of his own
essence. But Eriugena’s neo-platonic vision ofllietéual creatures returning to God in the
community united by Christ has also recently praedpa telling remark: the contrasting Latin
theology of Eriugena’s contemporaries and of mahyp follow has little sense of the universal
dimension of salvation by and through Christ. Atitem has shifted one-sidedly to the individual
who will come to reward or punishment as metedoyuthe God of just judgmenit.

2. Developments on Intermediate States in the West

Two twelfth-century writers on eschatology receitbd doctrine of the immediate state as
formulated by Augustine and further elaborated bggéry the Great, and passed this on in what
became standard works for the principal exponeimseadlieval scholastic theology. The first such
work was Book Il, Parts 16-18, which forms the Eesttion of Hugh of St. VictorBe sacramentis
christianae fideiwritten in the 1130€ Then in 1150-1158 Peter Lombard compiled3sistences
in which the last part of Book IV treated the maurestions of eschatology, drawing extensively on
the Latin Father® But in the same era, Bernard of Clairvaux (d. )15@rpreted the interim state
of souls differently, in works that grew out of namtic spirituality and Bernard’s own biblical
insights.

Hugh of St. Victor on Souls Passing at Death tar Recompense

Hugh of St. Victor’s Christological sectioD¢ sacramentisBook Il, Part 1), in its analysis of
the interval between Christ’s death and resurrectiontains Hugh'’s affirmation that the soul is the
properly personal element in a human being. Thadsof the deceased saints exist personally and
are truly with Christ, as Paul desired to be (Rh#3), since departed souls are either being
remunerated in glory or punished for $inAccording to the soul’'s merits, it receives the
recompense first separated from the body withodiypbut afterwards united to the body in the
body>*

“Trottmann,La vision béatifique78.

“8The Latin text is inPatrologia Latinal76, cols. 173-618, and in a critical edition, riaiBerndt, ed. (Mlnster:
Aschendorff, 2008). An English translation madeRxy J. Deferrari (Cambridge, Mass.: Mediaeval Acag®f
America, 1951) is useful, even though it gives aydyeral indications of the patristic texts thaghlis citing. R.
Berndt's edition indicates in detail the sourceslafo’s excerpted texts.

“9Sententiae in IV libris distincti8rd ed., 2 vols. (Grottaferrata: Editiones Cdll&g Bonaventurae ad Claras Aquas,
1971-1981). The English translation by Giulio 8&lacoming out from the Pontifical Medieval InstéuToronto, has
not yet published Book IV.

0after death, souls will live, “quae vel gloriabunfaro iustitia vel cruciabuntur pro culpa@e sacramentidl, 1, 11;
Patrologia Latinal76, 407CD; Bernd, ed., 326; Deferrari, 244—245.

*IThe soul, in the separation of death, “pro mepiteemium percipit primum separata a corpore simpare. Postea
iuncta corpori in corpore'{e sacramentid], 1, 11;Patrologia Latinal76, 410B; Berndt, ed., 329; Deferrari, 247).



Hugh'’s eschatology at the enddé sacramentigs both an update of the compilation by Julian
of Toledo and a good organization of particulahesalogical topic$? However, from Part 16, Ch.

6, to the end of Part 18, Hugh simply gives undprdal headings a generous offering of relevant
citations from Augustine and Gregory without furtregument or explanation on his own.

Hugh begins Book IlI, Part 16, on the blessed delaal dve in the Lord (Rev. 14:13), with his
own explanation that they lived in God by faithpkopand love, “afterwards however instead of faith
and hope, by contemplation, with love remaininge€aih is a defining moment, for “there is merit
to the very point of death, but after death rewandth death, “the day of the Lord” begins when
“one is in the power of the one to whom he or she dome to be remunerated.”

Hugh’s own work early in Part 16 adds five morerafations of an immediate passage at death
to punishment or reward. Speculation abounds afoartlost souls are punished, but “it is most
truly proven by testimony on the authority of SacBzripture and Catholic faith that souls even
now before the reception of bodies are tortureddsporeal and material firé*Without knowing
how God does this, faith is sure “that sinful sowlso have not corrected blame in this life have
punishment after this life,” first without bodiestafterwards with bodieS Wherever the infernal
region may be, Christian thinking holds that thelsaf deceased sinners go there straightway
(statim) just as righteous humans who are purged of siwifiout delay §ine mora to heaven,
where Christ in his humanity is in glot¥.

Peter Lombard’s Textbook Account of the Souls &ftsath

Peter Lombard’Sentencesn Book 1V, Distinctions 43-50, gave to Westdnealogy the topics
and questions on eschatology that then engaged thaj&ers well into early modern timésThe
major scholastic commentators on Lombard includéex@nder of Hales, Albert the Great,
Bonaventure, Thomas Aquinas, and Duns Scotus. &tenThomasSumma theologialeecame
widely used in the sixteenth century, Lombard’s gjioms lived on, because tf&ummé
eschatology, in thBupplementunQuestions 69-99, was created after Thomas’ deathf excerpts
from his earlyScriptumon theSentences

>2Part 16 treats human death and what follows, isHBt chapters. Part 17 is on the events of theag especially
the general resurrection, in 23 chapters. Partré8emts the final states of the world, of the last] of the redeemed,
in 17 chapters.

*De sacramentidl, 16, 1-2;Patrologia Latinal76, 579A and 580D-581A; Berndt, ed., 548-549gbefi, 433-434.

*De sacramentidl, 16, 3;Patrologia Latinal76, 584D; Berndt, ed., 554; Deferrari, 438 (coted by inserting “now”
for etiam nundn the original).

*De sacramentidl, 16, 3;Patrologia Latinal76, 585CD-586A; Berndt, ed., 555; Deferrari, 439.

*De sacramentidl, 16, 4;Patrologia Latinal76, 586C; Berndt, ed., 556; Deferrari, 440. b e€nd of the chapter,
Hugh repeats that at death the perfectly good statimto joys and the very evil desceside morao the torments of
hell (Patrologia Latinal76, 587C; Berndt, ed., 557; Deferrari, 441. laptlr 5, he again distinguishes between the
multitude of descriptions dfowsouls suffer after death and the simplicity ofdehg thatthey do so, which Augustine
affirmed inThe City of Gog&ndEnchiridion, on the abodes in which souls have rest or tritorigPatrologia Latina
176, 589A-B; Berndt, ed., 559; Deferari, 443).

*Distinction 43 treats the general resurrection st judgment (7 chapters). There follow Dist. dd the
characteristics of risen bodies (8 chs.); DistoA%he intermediate state of souls (1 ch.), suffsdgr the dead (4 chs.),
and saints in heaven as intercessors (1 ch.); 4sbn pains of souls in hell (1 ch.), God’s prégedgments (1 ch.),
and God'’s justice and mercy (3 chs.); Dist. 47henverdict of the Judge; Dist. 48 on the Judgefgeapance (3 chs.),
the place of judgment (1 ch.), and light and tirfteravards (1 ch.); Dist. 49 on different dwellirigshell and especially
in heaven (4 chs.); and Dist. 50 on the conditibiine wicked in hell.



The eschatological section of tBentencess not a triumph of good order, for example, in
treating the general resurrection before the inteliate state, but this did not prevent3emtences
from becoming the textbook of theology in Parisibeong with its adoption by Alexander of Hales
in the 12208°

Lombard first mentions the intermediate state imecount of departed souls being tormented
by corporeal fireThatthis happens rests on Gregory the Greataoguesand on the rich man
being in fiery agony in Luke 16:23-24. Lombard o$fgoointers to how this occurs, by citing
Augustine on the human soul having a likenessddtdy ¢orporis similitudd and John Cassian
on how the fate of the rich man shows that separatells can still have feelings of longing,
sadness, joy, and fedr.

Lombard speaks briefly but directly on the intermaésl state when he cites Augustine’s
comments on John and Iischiridionon souls going at death into dwellingedgeptaculd of joy
or torment, with the outcome in both cases becominge intense after the resurrectfon.

The intermediate state is also implied in Lombaad'sount of the saints hearing our prayers and
interceding for us before God. This is possiblestfibecause they bask in the light of God’s face
which they contemplate and by which they grasp e what occurs elsewhere, insofar as this
promotes their happiness and is helpful for usoAlthe angels know our prayers and bring them
to God (Tob. 3:35, 12:12), is it not most likehathhe saints also do this, as those who contemplat
God's face?

Thus, Hugh of St. Victor and Peter Lombard, whileytdid not take up the intermediate state
for detailed analysis, both delivered to later ensity theologians a clear teaching that departed
souls, even before the general resurrection, existerim states of fiery punishment or heavenly
reward.

Bernard of Clairvaux on the Final Stages of Salwati

Generally, Bernard depicts final salvation as tledgngation of contemplative union of the soul
with God, but in a heavenly manner in no way pdesibthis life. Carefully avoiding any amalgam
of Creator and creatures, he offered as imagdsimiate heavenly union what happens when a drop
of water is poured into wine and assumes the wioelsr and taste, when molten iron becomes
incandescent by fire, and when the air on a surayys@éems transformed into sunlight. These
suggest how the final vision rests on communiowils as God assimilates his creature to
himself®?

But regardingvhenthe elect come to see God, Bernard proposed a&pban different from
that conveyed by Hugh of St. Victor and Peter Lordb&ernard recaptures the early patristic
insistence on the resurrection as essential faf bratitude. At the end of his third sermon on All
Saints, Bernard cited Revelation 6:9 and obsetvatthe souls “under the altar” are not active in

*8The disorder, omissions, and disproportions in Lardls account of eschatology were pointed out lmphdius Wicki
in Die Lehre von der himmlischen Seligkeit in derefaiterlichen Scholastik von Petrus Lombardus thierfias von
Aquin (Fribourg: Universitatsverlag, 1954), 12-13.

SententiagV, 44, 7; vol. 2, 520-521, giving texts whichrbard found in Julian of ToledoPrognosticumLombard
cites Gregory the Greddjalogues |V, 29; Augustinel.iteral Commentary on Geneskll, 13; and CassiaiGollations
l, 14.

®sententiaglV, 45, 1; vol. 2, 523, citing Augustin&ractates on John9, 10, andEnchiridion, ch. 109.
®SententiaglV, 45, 6; vol. 2, 527-529, citing Augustine, text130, andDe trinitatg, Book 13.

®2Bernard of ClairvauxQn Loving GodX, 28. See the translation in Cistercian FatiSanses, no. 13B (Kalamazoo:
Cistercian Publications, 1995), 30. The referermaefrom Trottmanr,a vision béatifique100.



heavenly praise of God but instead are emittinggusaof petition. This calls for further pondering
of the mysterious meaning of this altar that is romer the deceased holy orfés.

Bernard’s fourth All Saints’ sermon then gives whatwas given to understand through a
prayerful review of the relevant biblical texts.i3 s his own insight, offered without contesting
what others may hold on the topic.

Bernard explains the tradition that before Chrigtls had no access to the heavenly kingdom,
but were instead in detention, with the holy sce#d in places of rest and consolation, while
wicked souls suffered punishment. But at his de@thrjst descended to lead the saints from their
rest to an abode under God'’s altar until the futhiver of their brethren will reach completion (Rev.
6:11). Bernard takes “God’s altar” to refer to Gkig own risen body in which the saints rest happil
in union with the one whom, however, they know omyhis servant-form. At the coming
resurrection and judgment, however, all the sauitpass into the ultimate delight of knowing the
Lord in his divine form, as he will lead them ta@ave the Triune God, in a vision without which
nothing ever satisfies the human spirit. This Wélthe knowing that is eternal life (John 17:3) and
assimilation to God'’s likeness for seeing him assh@ John 3:2§*

In other texts, Bernard presented his idea, fartgpl clarification, by sketching a three-stage
movement of humans to their final fulfilment. Oingaginary scheme contrasts tents, a courtyard,
and an ample palace. The righteous on earth kesdoldiers in tents, which cover them, as by
God’s protecting grace, but the tents do not restacfoundation, because the righteous are
constantly moving on toward the Lord. After dedlte souls of the blessed deceased live in a vast
courtyard before the palace, where they have arsefmwndation, but no roof before the
resurrection. Finally, in the palace, their founolats the stability of eternal beatitude and theaf
is the consummate happiness of heaven.

Bernard can say that the souls of the saints imteemediate state, although they are separated
from their bodies, “are completely engulfed in timimense ocean of eternal light and everlasting
brightness.* But this is still not perfect peace, because thesire and hope to have their bodies
once more, the bodies which when risen will sharthé ascent of pure rapture into God. Bernard
finds another three-stage image in a line of thegSx Solomon: “Eat, friends, drink, and be drunk
with love” (5:1b). In the flesh and on earth, thétiful soul eats its bread, like Jesus doing thekw
of his Father (John 4:34). In post-mortem reststind drinks the wine that makes it glow with love,
but this is mixed with milk, that is, with the s@ulnatural affection for its body. However,
resurrection brings a fullness of heavenly but saftexication by drinking wisdom’s pure wine
with Christ in his Father’s house (Mark 14:25). Pml the third stage does the soul forget itself to
pass entirely into God in whom it reigns amid devitelights’’

Thus, Bernard of Clairvaux left a legacy of textstbe intermediate state of the redeemed as
not yet being the complete fulfillment that is theavenly vision of God. These texts were at hand
to ground a view which would contest the commontmosof major thirteenth-century theologians,
who were teaching that souls reach eschatologitfdihent or punishmentimmediately upon death

®3Sancti Bernardi Operal. Leclercg and H. Rochais, eds., volS&rmoned| (Rome: Editiones Cistercienses, 1968),
352-353.

%Opera 5, Sermonesll, 354-356.

®This is given by Trottmani,a vision béatifique105.

%0n Loving GogdXI, 30; Cistercian Fathers Series, 13B, 31.

¥0On Loving GogXI, 31-33; Cistercian Fathers Series, 13B, 32-35.



or upon completion of purgatorial purification.1831, Pope John XXII will draw on Bernard in
his challenge to the scholastic consensus.

Mid-Thirteenth Century Accounts on the Saved Cornargee God

The middle years of the thirteenth century sawnaari&able increase of theological fascination
with the final perfection of the blessed in seeBuyl face to face. THBumma aureaomposed by
the Parisian master William of Auxerre in 1222-12p%ke of the beatific vision only once, in
connection with the Apostle Paul being caught upédhird heaven, whereas some sixty years later
Henry of Ghent treated the vision in eight of hiseénQuodlibeta®®

The thirteenth-century masters who developed asyatic and deepened account of the beatific
vision worked increasingly under the influence oisfotelian philosophy, made newly accessible
by translations into Latin. Aristotle gave Christidninkers after 1200 what Peter Lombard and his
contemporaries had lacked, namely, a detailed at@dthe human soul with its dynamic spiritual
powers of intellection and volition. The scholastiasters were thus equipped to move beyond
descriptions of the final happiness of the blegsedision, delight, enjoyment, love) to show how
human souls are made capable of the actions aatirggitife in heaven. God is for the scholastics
the operative cause of human beatitude, but neerggans of theologians worked out accounts of
where and how this divine work resonated in sould alicited their personal activity on this
supreme level of relating to God.

An important moment in the development on the fieatision was the action taken in 1241
against a certain “Brother Stephen,” who was Egethé Venisy, O.P., who had been influenced by
John Scotus Eriugena’s revival of Greek patristeses on God as being so transcendent that he is
unknowable by created minds (cf. Jn 1:18a). Sarésd theophany, out of the enlightened and
enlightening realm of the heavenly hierarchy, nmesgiven as the heavenly delight of the ble$%ed.

The Bishop of Paris, William of Auvergne, himseffrmductive theologian, censured ten errors
circulating in Stephen’s writings, with the firsting “that the divine essence will not be seen in
itself, neither by humans nor by angels.” In theszge, Bishop William acted in concert with and
under advice of all the Masters of the UniversityParis’ Theological Faculty. By episcopal
authority, those who deny a true vision of God egshare excommunicated. They deviate from
what the Bishop and Masters believe and affcredimus et asserimysiamely, “that God will be
seen in his essence or substance by the angelby afidhe saints, and he is now seen by glorified
souls.™

This condemnation of 1241 confirmed that heaveulfjiiment is to see God face-to-face (1
Cor. 13:12) and to know him as he is (1 John 3B2}.different explanatory accounts were still
possible and they did arise after 1241 in the wofl®onaventure, Albert the Great, and Thomas
Aguinas. Bonaventure developed the will's role eatitude as ecstatic, loving union with God.
Albert contributed the notion of tHemen gloriage as the infused grace proper to heaven that
empowers the blessed and elevates their mindsefing God as he is. Thomas showed the

®H. F. Dondaine charted the development in “L’olefde ‘medium’ de la vision béatifique chez lestlogiens du X1t
siécle,”"Recherches de théologie ancient et medied#l€1951): 60-99.

*Trottmann,La vision béatifiquel75-186.

"Chartularium Universitatis Parisiensigds. H. Denifle & E. Chatelain, vol. 1 (Paris:l@ain, 1891-1899; reprint
Brussels: Culture et Civilization, 1964), 170-172.



coherence of the total divine economy by his metsigb of finality, according to which the human
soul’s natural desire for God will attain its supaetural fulfillment in the beatific visioft.

Although the scholastic explanations differ amadmgniselves on details, they all assume, in
accord with the final phrase of the 1241 teachtimgf, the consummation of the vision is given after
death and purgation to the souls of the blesseteTsure, this point was not the central one of the
1241 censure. Still, “heaven-before-resurrectigrgart of the doctrinal fabric of thirteenth-cegtur
theology

The Intermediate State in the Works of Thomas Aguin

In 1252, in Paris, Thomas becambaxcalaureusof the Sentenceand began four years of
lecturing on Lombard’s text, which led to an amattel polished work, th8criptum super libros
Sententiarumcompleted in Spring 1256. In four passages, Tdsimeated souls in the intermediate
state.

In the ScriptumThomas handled two questions that could only amsthe assumption that at
present departed souls are in fact in punishmemeavenly reward. FirsgentencedDist. 44, Ch.

7, asks whether separated souls, being spiritaalpe punished by fire. Thomas gives a refined
answer that the fire is real, but that its punigheffect is not by physical burning. Instead, tine f

is the place in which the soul, while not physigédiuched, is still in some wagjjodammodpheld
and retained, which for the soul is injurious amdhrtenting’?

Then SentencesDist. 45, Ch. 6, gave Thomas the occasion to sigstematically with the
prayers of the saints now in heaven, in threelagid) that the saints do know our prayers through
their vision of God’s essence; 2) that we shoulyor them to intercede for us; and 3) that God
does in some way hear all the saints’ prayersgét The souls of those now in heaven, for Thomas,
are not in a middle state awaiting what will beafin

In a third text, Augustine’s notion of hidden dviredjs @bdita receptaculpof souls before the
general resurrection became a topic for Thomasattfyc He explains that while separated souls
neither inform bodies nor work upon them, stillta@r bodily places are assigned to them by which
they are, as it wergqas), in place, which differs according to the soulgs/el of nearness to God
by graced participation, which is to be in heawartheir impediment to such participation, so that
they are in “the contrary placé’”

Fourth, Thomas faced the question of the interntediate by constructing a sub-question on
whether at death souls do in fact pass to heavaelbr~our arguments go against such a passage,
especially aspects of the Last Judgment. But inrfaf immediate passage are 2 Corinthians 5:1

Trottmann)a vision béatifiqugl97—-208 (Bonaventure), 283—-302 (Albert), 302-@1omas). The author speaks of
the shift in theological attention occasioned kg 1241 condemnation as being from gjugd of vision, that is, what
God gives the soul to see, to themodothat is, how God works in the soul he has urtisddimself for the perfection
of happinessla vision béatifiquel5, 115.

"2Scriptum suoer libros Sententiarumist. 44, Q. 3, Art. 3, Quaestiuncula 3; in thaOpera omnig1852—-1873)
of Aquinas, vol. VII/2 (reprint, New York: Mursuraj 1948), 1109-1110. Later, after Thomas diedRirdlbefore
completing the(Summa theologiadiis disciples made this text of 1256 part of $upplementurto theSummaas Q.
70, Art. 3.

Scriptum Dist. 45, Q. 3, Arts. 1-)pera omniaVIl/2, 1129b-1133a. These becameS|ipp, Q. 72, Arts. 1-3.

"Scriptum Dist. 45, Q. 1, Art. 1, QuaestiunculaQpera omniaVIl/2, 1113ab and 1114ab. This becameSsipp, Q.
69, Art. 1. In the next quaestiuncula, in answemlh objection, Thomas states that paradise andateelamong
Augustine’s hiddemeceptacula



on having a heavenly dwelling; Philippians 1:23daparting to be with Christ, as interpreted by
Gregory the Great; and Luke 16:22-23 on the rich gaing to torment in Hades.

Thomas explains that when one dies the intrinsadityattained by the person, through his or
her graced actions in this life, gives the souyaaginic of movement, like a response to gravity,
either to punishment or to reward (providing onaas delayed for purgation). This movement of
holy souls, once beyond death and any needed pamgitfurther elevated by God’s created grace
of thelumen gloriagwhich disposes them for their reward of relatm@od immediately in vision.
The lumen in fact, extends in eternity what, under sanctdygrace, had been the operative
direction of the person in this lifé.

At the end, Thomas stated that the soul’s goingeteard or punishment at death is a truth
resting on authoritative biblical witness and therke of the Church Fathers. Hence, a contrary view
has to be judged heretical, as Gregory the Grahtsa was affirmed in the bodke ecclesiasticis
dogmatibus®

Later, Thomas composed in 1259-12653hema contra gentile®r his Dominican brethren
who were contending with Muslims, Jews, and heak@tristians in Spain and North Africa. The
last part of Book IV, Chapters 79-97, expounds asihgy, restating in Chapters 90-91 the last two
positions from thé&criptumon theSentence&

Thus, the lost do suffer from bodily fire before ttesurrection, since their souls are by divine
power held there in bondage, albeit without beingstimed (Chapter 90, nos. 2-4). Rational
reflections (nos. 5-7) show that this is propemivenieny before Thomas clarifies (nos. 8-9) that
while some descriptions of punishment in hell agerktive, such as the undying “worm” (Isa.
66:24) and “weeping and gnashing of teeth” (Matt2813: 50), the fire is different and must be
understood realistically.

The immediacy of the separated souls’ passagestsafigued (Chapter 91, nos. 2-5) from the
condition of such souls in relation to the rewarbeaven or punishment of hell. After two numbers
on purgatorial purification before heaven, nos08give the biblical, especially Pauline, case for
attainment immediately after death of the punishnoemeward one is to have as the recompense
of a wicked or good life.

Late in life (1269-1273), Thomas undertook @G@nmpendium of Theologyhich was to treat
all doctrine under the theological virtues of fatlope, and charity. But he had to break this work
off a few months before his death. He did, howegemplete the treatise on faith, including the
articles of the creed, finishing with the Last Jondgt. While treating Christ as final Judge given
authority by the Father, Thomas wrote as followsableath and what follows for every individual:

There is another judgment of God whereby, at thenerd of death, everyone receives
as regards his soul the recompense he has des&éheglist who have been dissolved in

>On thdumen gloriaen Thomas: Trottmanm,a vision béatifique312—320, who lists the terms Thomas uses regardin
thelumenin his accounts of the vision. Itetevatig augmentum virtutis intellectivadispositio ultima supernaturalis
ad formamandilluminatio intellectualis as well asimilitudo diving assimilatio divinadeiformatasandparticipatio.
Trottmann, 317.

"8Scriptum Dist. 45, Q. 1, Art. 1, Quaestiuncula®yera omniaVlil/2,1113b-1114a and 1114b—1115a, with concigdi
references to GregorRialogues 4, 26 and Gennadiusiber, Ch. 79. This sub-question becameSipp, Q. 69, Art.
2.

"Summa contra gentil§Rome: Marietti, 1934), 559-563, an edition basedols. 12-15 of the stately Leonine edition.
This smalleSummaame out in English in Doubleday Image Books if7,®ntitledOn the Truth of the Catholic Faith
with the translation being republished in four voks under its Latin title, by University of Notr@iDe Press in 1975,
with the nineteen eschatology chapters in 4, 299-34



death remain with Christ, as Paul desired for hifnbat sinners who have died are buried
in hell.”®
Thus, Thomas Aquinas taught the immediate passagegh death and any needed purgation

to the final recompense, for which he cited Newtdieent texts and supplied reasons based on the
intrinsic dynamic of grace given in this life. Byage the personal actions and resultant statesof th
person tend spontaneously toward life in God. Attkl€&sod supplies to the redeemed the grace of
heaven, thdumen gloriag making them able to enjoy seeing him as he isvriv@n’s dictum
captures well this connection: Grace in this Ifglory in exile; glory is grace at horfre.

A Statement of Faith, 1267

While Thomas Aquinas was still alive, Pope Clem@dommissioned the preparation in 1267
of a Profession of Faith to serve as a basis dywith the Greek Church. Emperor Michael VIII
Palaeologus accepted this at the fourth sessithre@econd Council of Lyons on July 6, 1274, and
the text went into the records as the faith ofRleenan Church. After setting forth the fundamental
trinitarian and Christological tenets, the Professnunciates briefly a doctrine of purgatory and
of the suffrages of the living. It then moves orstate that the baptized who die without having
sinned and those cleansed in Purgatory “are red@mmediately inoX into heaven,” while those
dying in mortal sin “go down immediatelgnx to hell.” Nonetheless, the General Judgmentlof al
those risen from the dead will follow, as the “Ran@hurch firmly believes and firmly assert§.”

Conclusions

This section has set forth the “high scholastic®tdae of the intermediate state of souls before
the end-events of resurrection and judgment. Tadithg university theologians of the twelfth and
thirteenth centuries agreed in teaching that dedauls, before being reunited with their bodies,
pass through the particular judgment into the fatates. This would be for sinners the punishment
of hell and for the justified, either immediatelyadter purgation, the supreme happiness of heaven.

Still, difficulties remained:

(1) If death and particular judgment combine asgaway to the final eschatological state,
theology has to explain what then comes with theegad resurrection and final judgment on all
humanity, both of which have solid biblical andextal bases.

(2) Since the separated soul remains related tbdtg that it no longer informs and animates,
theology has also to explain how a soul, whichtbyature is théorma corporis can in this state
enjoy a fulfillment given by God to it while out&dhe body.

However, parallel with university theology, therasvthe monastic tradition of teaching, in
which the sermons of Bernard of Clairvaux were geopied and studied intently, especially every
November 1 on All Saints’ Day. Bernard highlightbd corporate dimension of salvation, by citing
Revelation 6:11, on souls resting “until the numbeuld be complete” of those destined to receive
the final reward. Bernard’s intermediate state wdast until the communion of the saints reached

8Compendium theologiamo. 242, iOpuscula theologicarol. 1,De re dogmatica ehorali, ed. Raymond A. Verardo
(Turin-Rome, 1954), 122; cited frohight of Faith: The Compendium of Theold@§anchester, N.H., 1993), 318.

Cited, without documentation, by Dermot Lakegping Hope Alive. Stirrings in Christian Theol¢gugene, Oregon:
Wipf and Stock, 2005), 126.

8Denzinger and Schonmetzer, 856-858, cited fronedindr & J. Dupuis, edsThe Christian Faith in the Doctrinal
Documents of the Catholic Churcrth ed. (Bangalore: Theological Publicationsndid; Staten Island: Alba House,
2001), 19-20 (nos. 26-27).



completion and so pass to the vision of God andsChr the communal definitive perfection of
human beings.

Thus, on the doctrinal level, the 1241 Parisias@gpal intervention had defined thesential
contentof what the redeemed have or will have in heamamely, a vision in which they see God
as he is. The Profession of Faith of 1267 attesbtedonvictions on reward or punishment
immediately on death, but this was for the GreelrCihat the Council of Lyons, and not a teaching
document aiming to bring clarity, beyond the scenaifered St. Bernard, to Catholic theology. But
such a clarification came in the fourth decadeneffourteenth century.

3. Dogmatic Precision on the Intermediate Stage, asPope Corrects a Poge

On All Saints’ Day of 1331, in Avignon, the eighiiye year old Pope, John XXII, preached on
the beatific vision the first of a series of sermaevhich, when news of them circulated, caused a
short-lived but intense outbreak of theologicaluangnt over the condition of souls in the
intermediate state. Pope John had copies of hsoser made for circulation, some of which went
out with requests for evaluations of the posititha he was advancirig.

Pope John XXII's Arguments for Delay of the Finainkhn Recompense

On November 1, 1331, John XXII led his hearersdosader the reward of glory that the
departed saints receive for their works. Drawinghansermon of St. Bernard, also for All Saints,
the Pope explained that now, until the Last Judditba reward of the saints is to be “under the
altar” (Rev. 6:9), in a place of protection, restd consolation given by the humanity of Christ. In
this state, the souls are freed from the teardesrd of battle in this world and the outcome eiith
salvation is certain, since they can no longer camim. But union with Christ's humanity is not
their final condition but remains intermediate, émly after the resurrection of their bodies, with
the full assembly of the body of Christ, will thegntemplate the divinity of Christ, along with the
Father and the Holy Spirit, thus fulfilling John:20n “eternal life” as knowing the true God and
Jesus Christ sent on missitn.

John argued briefly that because the separatedssimoperfect until it again informs its body,
it cannot receive perfect joy. This will come ag¢ tword of the Judge, “Enter into the joy of the

8The controversy preceding the doctrinal settlenbsnPope Benedict Xll in 1336, has been studied witailed
attention to the range of theological positions, ®ristian Trottmann iha vision béatifiquéas in note 441, above).
Trottmann gives a concise summary on pp. 413—-4dféré his wide-ranging account in six subsequeaptgrs, pp.
417-811. Trottmann also surveys the controversyernoncisely in C. Trottmann and Arnaud Dumougbnoit XII.
La Vision béatifiquéAvignon: Docteur angélique, 2009), 9-115.

82The sermon texts circulated in Avignon and beydap(es, Munich, Paris). When theologians senteir tesponses
and comments, they cited the Pope’s argumentssaigcilt cannot be excluded that John intendesthiib theological
discussion from highly technical speculation aldoaw andwith what intensityod works in the souls which see and
enjoy him in heaven to more basic biblical andiptitrarguments, by raising the question abelénfull heavenly
happiness begins. C. Trottmann says that thicirhi@ppened, as John XXII's sermons had the effé’ce-centering”
theological reflection on the visioha vision béatifique?.

8The sermon, the first of John XXII's six sermonstbe delayed vision, is given by Marc Dykmahss sermons de
Jean XXIlI sur la vision béatifig &ome: Gregorian University Press, 1973), 85-88, 83—99. Dykmans' introduction
shows that John XXII was proposing an innovatioreCa century before, William of Auxerre spoke wfsd people
who hold a delay of the vision for the elect, whistheretical. Dykmans shows that William’s own iios on an
immediate passage to the vision by the redeemeg@uniftbd was not only the common position of ttegpans whose
works John XXII could have easily consulted, butés also taught in documents he issued beforg ([3gmans,
14, 19-22, 35-37).



Lord” (Matt. 25:21-23), a joy which will be the La’s own rest, once he has consigned the wicked
to punishment and the righteous to glory. It wél dur rest as well, if we act well by uniting our
wills to the divine will. But now, those under thkar cry out for judgment and justice (Rev. 6:9-
10), whereas after the Judgment the redeemed nlipraise God for ever and ever for the glory
he has given thef.

John XXII preached a second sermon on the depsotdd on Gaudete Sunday of Advent 1331,
from which an extensive written text circulatedelday’s gospel led to treating the second coming
of Christ, when he will give glory to his elect.i$lglory consists in the vision of the divine essen
which Augustine explained as the finally satisfyoigect of all our love and desires. This will not
be the soul's delight alone, but of the whole huroamposite being, and so it must follow the
general resurrection.

Pope John took pains to show that the vision isyabthe reward of innocent departed souls,
as he worked out arguments which began with thalgbes on payment (Matt. 20:1-20, 25:14-30),
went on through texts from St. Paul, and then ackdtwelve passages of St. Augustine. So, at the
end Christ will say, “Come, blessed of my Fathaketpossession gbércipite the kingdom . . .”
(Matt. 25:34). “But how would he say this if thegd taken possession of it before?” John XXII
wanted to retain the full significance of the finadgment, at which the community of the redeemed
will be complete. He closed with a remark that leswpen to correction by someone who knows
the matter better. But for his part, he seeslitealsas explained and he will hold this until soneeon
shows him either a contrary determination of therch or Scripture texts of greater clarity than
those he has advanc&d.

When Pope John preached on the vigil of Epipha®218e noted that some are claiming that
on the intermediate state he is preaching a notdttyshould not circulate. He argues from the
Judge’s condemnation of the wicked (Matt. 25:4 &} the devil and his angels must not yet be in
the eternal fire, for if they were, they would matw be tempting us. Also 1 Corinthians 15:24 has
Christ handing over the kingdom to the Father atlthe end, after Christ returns victorious over
all his enemies. At the end John challenges anyuithea better view to speak out, but he will only
change his view of the question if someone showsthat the church has decided the question in
the sense opposed to hifn.

On Annunciation Day in 1332 or 1333, John XXII raefegl his notion of the saints as now
resting while they await their final assembling atbission to the vision of God after the Last
Judgment. He added that he was not issuing birtdanghing, but would gladly change his position
if he saw biblical texts or a determination of theirch in the contrary sen¥dézrom John’s sermon
on Ascension Day 1334, a fragment is extant, wharttains a brief reference to the whole human
person being adopted by God, and so the soul aldheot have the children’s inheritance of the
kingdom. This will come only when the children &ather clothed” (2 Cor. 5:4).

#Dykmans,Les sermons de Jean XX97—99.
¥Dykmans,Les sermons de Jean XX100-139, citing 138-139.

8Dykmans)Les sermons de Jean XX144—-148. C. Trottmann examines positively thedtlyesis that church-political
considerations swayed John XXII, for his view exteto the final judgment the sovereign power ofi§lfim his human
nature, in which the successor of Peter and Chmstithly vicar would participate on earth untéd thst dayLa vision
béatifique 450—453.

8Dykmans, Les sermons de Jean XXMN53-159, with this clarification: “Non enim dixiec dico hoc aliquid
determinando, . . . . Et ubi ostenderetur aucwsEipturae vel determinatio ecclesiae contrdibenter dicerem
oppositum” (156).



On December 4, 1334, John XXII died near the agiaddfter an 18-year pontificate. The day
before, he made a notarized retraction of whatateldteen advancing in his sermons on the delay
of the vision until the end-events of Christ’'s retuthe general resurrection, and the Last
Judgment?®

Critics of John XXII's Thesis on Delay of the Fifdcompense

The reasons for Pope John’s death-bed changetadtecuomented, but it came after his position
was pelted by a rainstorm of critical responsesnguihe months after he began preaching on the
delayed vision in late 1331 The news of his position energized the ecclesialstind theological
community to produce arguments and conclusionsesaiwhich agreed with John XXII, but most
of which held against him that redeemed and purg®uls enter the heavenly vision of God before
the Last Judgment.

In Munich William of Ockham completed in Spring 23Bis “Work of Ninety Days,” against
John XXII's positions on Christ's poverty and Fraoan practices. Ockham inserted in the final
chapter a short passage accusing John XXII of preg@ doctrine contrary to what Catholics of
all classes hold as a truth “promulgated” in therch, namely, that the souls of the wicked are new
being punished along with the demons in hell wthieVirgin, the Apostles, the martyrs, and other
saints are now in heaven where they seeG0dkham returned to the subject in his “Compendium
of the Errors of Pope John XXII,” in a chapter $ing out four errors from John’s sermons on the
departed souls, giving against each a short rdbditdavn from Scripture and th@ialoguesof
Gregory the Gredt. After the Pope’s death, Ockham argued at lengthttis end-of-life retraction
was so phrased as to undercut its validity andXbian died a heretic because of his notorioussrror
especially those on the beatific visitn.

Late in 1332 or early in the following year, Joleceived the first three chapters of a treatise,
De visione beatacomposed by Robert of Anjou, King of Naples, @futation of the Pope’s
sermons® A Dominican Master in Paris heldQuodlibetdisputation before thirty colleagues,

8John’s retractation was published in March 133%isysuccessor, Pope Benedict XIl, and was gived. iRinaldi’s
continuation of BaroniusAnnales ecclesiastich. Theiner, ed. (Bois-le-Duc: L. Guerin, 18725, 25—16. It came into
wider circulation by inclusion in Denzinger and Snmetzer, 990-991.

8Anneliese Maier surveyed the interventions for agalinst John’s positions in “Schriften, Daten uadsBnen aus dem
Visio-Streit unter Johann XXII,” idusgehendes MittelalteB vols (Rome: Edizioni di storia e letteratura, 1964-1967
3:543-590. Dykmans also offers a chronicle of ¢batroversy from John XXII's first sermon to hiscsessor’s
dogmatic pronouncement of January 1338 sermons de Jean XX165-197.

“Opus nonaginta dierunin OckhamOpera politica J. G. Sikes, H. S. Offler et al., eds. (Manchesdt&anchester
University Press, 1940-1997), 2, 852.

®ICompendium errorum loannis Papae X)dh. 7, inOpera politica 4, 56—61.

“2Tractatus contra loannenin Opera politica 3, 29—-156. C. Trottmann presented Ockham'’s ldtatLa vision
béatifique 470-495, concluding that the treatises contaisuiistantial theological argument against John Xbit
are single-mindedly intent on proving that the Pisp& heretic who should be condemned at a futbwedl and, for
the present, has no jurisdiction for measures ag#ie Franciscan radicals.

%La vision bierheureuse. Traité envoyé au pape J&éh, ed. Marc Dykmans (Rome: Gregorian University Bres
1970), presented analytically by C. Trottmadmmyision béatifique695-713. King Robert argues in Ch. | froationes
convenientiador entry into the vision before judgment, movesm Ch. Il to nine texts from St. Thomas (whommdoh
had canonized in 1323) in this sense, and giv&hirll no fewer than 73 patristic interpretatiafsScripture against
John, adding as a 74th text John’s 1317 bull obn&ation of St. Louis of Toulouse which speak#hefsaint having
the joy of contemplating God whose face is beingaded to him in heaven.



marshalling arguments against John’s position ineb#ber 1332* On January 3, 1333, Thomas
Waleys, O.P., preached in the Dominican church wfjAon against what he held to be John’s
manifest errof® The scholastic doctor, Durandus of Saint Porgaif,., now Bishop of Mende,
responded to a request from the Pope and sentJmbatise against his views in mid-1333he
opponents argued that God would act unjustly irridgg souls of the blessed recompense they
have merited in this life. The urged thedie mecumpromised to the repentant thief (Lk 24:43) and
Jesus’ prayer that his own may see his glory imigpvision (Jn 17:24), but they also admitted that
the beatitude of the saved will increase in themdy of the whole body of Christ at the end.

Late in 1333, in Paris, the Franciscan Master Ge#n&urial Ot Geraldus Odonisheld a
disputation concluding to a vision of the Deitygefore judgment, but then, after judgment there
begins thevisio aeterna which is differenf’ Early in 1334, 29 masters of theology in Paris
submitted the results of a consultation calledigyRrench King, who sent their conclusions to the
Pope in the form of a complaint that preachers gpreading views, including the Pope’s own,
which no Parisian theologian has held and whicrewdsturbing the realm. The Pope should issue
a definition against these ideas and in favor efsthints now seeing God, which is a conviction that
has nourished the devotion of the whole Christieogte?® In March 1334, John XXII wrote the
King and Queen that he had himself submitted thaeiso cardinals, other prelates, and doctors of
theology residing in Avignon for their diligent sy

The Argument Develops over John XXII's Thesis dayD&f the Final Recompense

John XXII did not remain alone in the views presehin his sermons. The curial cardinal
Annibal de Ceccano presided at a consultation @blttgians in Avignon and from this came his
review of biblical and patristic texts on the imediate state, from which he rebutted Ockham,
Durandus, and other critics of the Pope’s idea tiratredeemed enjoyed the beatific vision only
after the general resurrection and last judgrifent.

%C. Trottmann]a vision béatifique646—648.

*\Waleys had to answer to the Inquisition for higimention. His sermon is given in T. Kaeppk#,procés de Thomas
Waleys, o. p. Etudes et docume(®me: Institutum Historicum FF. Praedicatori, 69393-108. On Waleys’
arguments: Trottmanha vision béatifique586-592. Also Simon Tugwell, “Waleys, Thomthsl(318-1349),0xford
Dictionary of National Biography(Oxford University Press, 2004) onlinevatw.oxforddnb.com/view/article/28554
accessed August 5, 2009.

%Text in Baronius-Raynaldu#innales ecclesiasticl4, 530-534, presented by Trottmaha, vision béatifique
592-601. Durandus argues from Christ’'s descethigtalead to bring righteous souls to the visio@ofl, from Jesus’
words to the good thief on paradise “today,” frohil PL:23, from the heavenly dwelling of 2 Cor. 81from the white
robe of Rev. 6:11, from the readiness of souls gitegation for the vision, from the church’s hynarsapostles and
martyrs now in beatitude, and from Gregory the @sdast answer to Deacon Peter on souls beirtgeiaven.

“Treated by A. Maier, “Die pariser Disputation desr@dus Odonis tber die visio beatifica Dei,”Ansgehendes
Mittelalter, 3, 319-372, and by C. Trottmarkmg vision béatifique718-722.

%C. Trottmann]a vision béatifique723-733.

“Annibal’s untitled work is given in M. Dykmans, eBour et contre Jean XXIl en 1333. Deux traits avigmais sur
la vision béatifiqugVatican City: Vatican Library, 1975), 61-166, asdreated analytically by C. Trottmannlia
vision béatifiques02-522. Annibal goes through 38 biblical texteain the controversy, to show in each case kieat t
text does not prove the granting of the vision befesurrection and final judgment. For examgie, “‘paradise”
promised the good thief (Lk 23:43) can well haveesal meanings other than the beatific vision. GBo2 5:1-2, the
standard Gloss takes this being “clothed” as rigfgtio the resurrection. Phil 1:23 tells for Joas,Paul’s hope to be
“with Christ” in his humanity during the intermetigphase. Other texts cited against the Pope teetbe vision and
final beatitude given to the reconstituted humappsssit of soul and risen body, not to the separstedl



But the critical voices were many, voicing and imgtat times substantial arguments against
John XXII's view, for example, in the long anonynsaweatisePe visione beataby an unknown
author, written in Avignon against Annibal de Cawa#® Also the Cistercian Cardinal, Jacques
Fournier, composed against Pope John a lengthfatexting the vision being given after death and
any needed purification of the souls of the redatfierhis latter work grew in significance on
December 20, 1334, when Cardinal Fournier wasesdect succeed John XXII, taking the name of
Benedict XI11%

Binding Papal Doctrine Issued by Pope Benedict XIlI

Immediately after his election, Benedict Xl ord¢tke mendicant orders to abstain from public
preaching and disputing on the question of theifieaision. In July 1335 the Pope left Avignon
for vacation, taking with him a group of cardinalsd sixteen theologians to study the disputed
doctrine. The latter worked until the end of tharyehaired by Pierre de La Palu, O.P., and then
gave the Pope their conclusidffsFrom this study Benedict XlI included key passaipehis
Constitution of January 29, 133enedictus Deydy which the Pope brought an end to the wide-
ranging debate stirred up by his predecessor.

The Constitution defines a doctrine to remain ircédforever concerning both the souls of the
saints from the time before Christ’s passion andéof the baptized since then, provided the latter
either died without need of purification or havebegurified.

All these souls, immediatelyno® after death, and in the case of those in need of
purification, after the purification mentioned aleg\since the ascension of our Lord and
Savior Jesus Christ into heaven, already befone tdlee up their bodies again and before
the general judgment, have been, are, and will itie @hrist in heaven, in the heavenly
kingdom and paradise, joined to the company ohtiig angels*

Continuing, the Constitution declares, with theatagrefinement selectively taken over from
consensus views of leading scholastic doctors, vehitte essential happiness of these redeemed
souls in heaven:

Since the passion and death of the Lord JesustCimése souls have seen and see the

19\, Dykmans,Pour et contre Jean XXII en 133869-396, giving parts of the text refuting Ceamawhich C.
Trottmann presents iba vision béatifique602—616. The text argues from early councils papal decrees (e.g.,
canonizations), from the text at the Second Cowfddtilions for the Greek emperor, from the decisibthe University
of Paris in 1241, from the efficacy of Christ’s Baypassion and resurrection, from the efficacpaytism, and from
107 biblical texts which revered church fathersentaken in a sense contrary to the view of Popa Jotil.

1C. Trottmann presents Fournier’s treatise, of wiiehis preparing a publication from manuscriptLanvision
béatifique 747-795, giving ample citations in notes.

192\, Dykmans contrasts the work of the Neapolitandg<Robert of Anjou, whose work arose while he goedra
realm, with the much longer and detailed text ofd@wl Fournier, who had behind him his monastizrfation as a
Cistercian, studies in Paris, service in judgingebe as bishop of dioceses infested with CathadsAdinigenses, and
the composition of theological refutations of Jaacbf Fiori, Meister Eckhart, and the Franciscassdients around
Michael of Cesendour et contre Jean XXIl en 1332*-30*. C. Trottmann speaks of Fournier-Benéedsl’homme
providentielwho was singularly prepared to resolve the doakignisis unleashed by John XXIla vision béatifique
415-416 and 745.

%pyblished in Kaeppelie procés de Thomas Waleys, o. p. Etudes et dotgir88a87. Analysis in Trottmanha
vision béatifique795-801. Nineteen theologians respond to theBopelve questions. One answer and one question
refer to a book, which in all likelihood was thegdets work written before his election.

1%4This and the following paragraphs are cited froMeluner and J. Dupuis, edshe Christian Faith in the Doctrinal
Documents of the Catholic Churchos. 2305-2307, pp. 1018-1019, which translatszidger and Schonmetzer,
1000-1002.



divine essence with an intuitive vision and evesefto face, without the mediation of any
creature by way of object of vision; rather theigévessence immediately manifests itself
to them, plainly, clearly, and openly, and in thision they enjoy the divine essence.
Moreover, by this vision and enjoyment the soulthoe who have already died are truly
blessedljeatag and have eternal life and rest.

After adding that the enjoyment of this vision vélso be given to the souls of those who will
die in the future span of time before the generdgjment, Pope Benedict clarifies the relation of
the vision to our relation to God in this life, awigla word on its perennial duration.

Such a vision and enjoyment of the divine essencavehy with the acts of faith and
hope in these souls, inasmuch as faith and hoperaperly theological virtues. And after
such intuitive and face-to-face vision and enjoytters or will have begun for these souls,
the same vision and enjoyment has continued andaevitinue without any interruption and
without end until the last judgment and from thernfarever:®

To complete its doctrine, the Constitution thenaeseon hell and the future general judgment:
“Moreover we define that according to the genergphasition of God, the souls of those who die
in actual mortal sin go down into hell immediat@iyoy after death and there suffer the pain of
hell.” Nevertheless, on the day of judgment all wppear with their bodies “before the judgment
seat of Christ” to give an account of their persaleeds, “so that each one may receive good or
evil, according to what one has done in the bo@yC¢r. 5:10)'%

Catholic Reception of Pope Benedict’'s Constitutbt336

With the papal teaching of 1336, the Catholic Churame to dogmatically based clarity on
death as the portal to the person’s recompense®odj either the pain of loss and punishment in
hell or the reward of heaven, whether immediatelyafter needed purgation. Heaven is the
relationship in which God manifests himself “plgintlearly, and openly” in personal immediacy
to souls who have come into his presence, withst€hand the holy angels.

Pope Benedict XlI's teaching ended the dispute bdguJohn XXII and laid down binding
teaching. The doctrine oBenedictus Deuschoed in university theological teaching and
undergirded late medieval popular preaching antiiioson. The sense of the definitive character
of death and the particular judgment became sdylemgted in ordinary Catholic attitudes that the
Catechism of the Council of Trgd666) took pains to offer arguments of fittingsiessupport faith
in the creedal article of the general judgmenhimidst of the end-time evenits.

%%V hile the Constitution affirms the continuity oftivision before and after the final judgment, iesmot take over
Pope Benedict's personal position on a notablasifieation of heavenly happiness after resurredied the judgment.
In mentioning “theological virtues,” the text usaholastic terminology, but faith and hope are tatrfacts” and the
virtues are not called “infused habits.” This givbe teaching a degree of affinity with patristicd early medieval
theology, from eras before the widespread adoptian] 200, of Aristotelian views of the soul, thels endowments,
and its action which result in habits. C. Trottmamnderscores that the Constitution does not atlepthomistic notion
of thelumen gloriaein an attempt to give a complete account of thew'hof the beatific visionLa vision béatifique

808.

196C. Trottmann’s final analysis of the ConstitutiBanedictus Deuadmits that it gives an individualistic account of
heavenly glory. However, the treatise composed. Byournier before his election to the papacy davbon patristic
texts to express a stronger sense of the final aoriiynof the saved.a vision béatifique811.

0%Cathechism of the Council of Trent for Parish Pisegans. John A. McHugh, O.P., and Charles J. GaflaP. (New
York: Joseph F. Wagner, Inc., 1923), 82—-83.



For centuries the text of Pope Benedict's Constitutvas found only in large tomes of
ecclesiastical document$.Even theCatechism of the Council of Tredbes not cite or refer to
Benedictus DeudBut the text became widely accessible to theolomgfessors and their mainly
seminarian students in the mid-nineteenth centuingn the teachings of the conciliar and papal
magisterium were coming to loom large in Cathotigihatic theology® To provide professors and
students with the documents, Heinrich DenzingeWairzburg compiled in the early 1850s his
influential handbook of creeds, definitions, andldeations'*° From Denzinger’s first edition down
through all the revised and expanded editionstethieof Benedict’'s Constitution has had its place,
with its importance underscored in the systematiex**

With the development of systematic manuals of datldmgmatic theology, the theses on the
human person’s final state of the vision of Godfaternal loss were regularly presented by citatio
of or reference to the Denzinger edition of Benedit's intervention of 1336, taking his text as
ex cathedraeaching that the intermediate state before tdecgents does entail final beatitude or
loss™?Benedict XII's Constitution remains a stable antharitative point of reference in Catholic
teaching, as is evident in t@atechism of the Catholic Churéh nos. 1022 (particular judgment,
referencingBenedictus Deus note 595), 1023 (heaven and the beatific visiprand 1035 (on
hell).!*°

1%Examples are th&nnales ecclesiastitiegun by Cardinal Baronio in the 1580s, which gi&enedictus Dedis vol.
25, 50-51, published in the 1650s. Charles du Bld&srgentré gave it in hi€ollectio judiciorum de novis erroribus
vol. 1/1 (Paris, 1728), 321b-322a. The text was giiven in théNova et amplissima collectimf Council texts begun
by J. D. Mansi in 1759, in vol. 25 (1769), 985-987.

1995ee J. Wicks, “Manualistic Theology,” in R. Latolleeand R. Fisichella, edDjctionary of Fundamental Theology
(New York: Crossroad, 1994), 1102-1105.

1%Enchiridion Symbolorum, Definitionum et Declaration de rebus fidei et moribukst ed. (Wiirzburg: Stahle Verlag,
1854). After Denzinger died in 1883, further edfits of his manual of magisterial documentation cautérom Herder
of Freiburg, with Jesuit editors (Umberg, BannwidrtRahner, Schénmetzer). Peter Hiinnermann ofgén oversaw
a 34th edition in 1991, which for the first timevgahe introductions to each text in the vernacatat the texts both
in the original (Greek, Latin) and in German trartisin on facing pages. From the beginning,Bhehiridion gave its
texts in chronological order, with successive ematien of the sections, but it offered as well saded systematic
index organized according to the areas of dognaattt moral theology. Complete translations camero&panish
(Barcelona: Herder, 1955) and EnglishiTag Sources of Catholic Doginteans. Roy J. Deferrari (St. Louis-London:
Herder, 1957). Joseph Schumacher studied thenpdgivelopment, and significance of Denzinger’deapion for
modern Catholic theology, giving, amid much elbe, known press-runs, e.g. 14th ed. (1922) 10,5p&sp28' ed.
(1952) 6000 copies; 31st ed. (1957, with threeinéprca. 30,000 copieBer “Denzinger”. Geschichte und Bedeutung
eines Buches in der Praxis der neueren Theol(gieiburg: Herder, 1974), relating the number rifited copies on
pp. 233-235.

MEnchiridion Symbolorum33rd ed. (Barcelona, Freiburg, et al.: Herde65)9296-297, nos. 1000-1002, with
references in bold in the eschatology section efsystematic index, 923-924.

"2Representative of the manuals is the 4 vol. worBgenish Jesuit theologiar&acrae theologiae sumnisladrid:
Biblioteca de autores cristianos), in which vol(34d ed., 1956) gives a 200-page exposition by Regiies of
eschatology in thesis form. Benedict XII's congtin is cited to show the defined status of keytdoes, such as the
immediate passage upon death to final recompe$e-8d1), beatitude as the intuitive vision of theirte essence
(908), and the eternity of heavenly beatitude (321 of the pains of hell (954). The designatincathedras from
A. Schonmetzer's introduction to “Benedictus Deu&ythiridion Symbolorug33rd ed., 296.

13Catechism of the Catholic Churcnd ed. (Washington, D.C.: USCCB Publishing Smwj 2000).
Here theCatechism of the Catholic Churciites 15 lines of Benedict XII's Constitution.

15Benedict XlI's Constitution is recalled again itbatechism of the Catholic Churatnote 617 via Denzinger and
Schonmetzer, 1002). Vatican Il did not ddenedictus Deusn the beatific vision of God by the saints, hiated
concisely inLumen gentium49, the essential point of this doctrine by gtigight words from the “Decree for the



The recent manual of Catholic eschatology by CamBiolzo receiveBenedictus Deusf Pope
Benedict Xl as decisive on key points of bindingtklic teaching, which continued at the
Councils of Florence, Trent, and Vaticarii'fl.

The Constitution of Benedict XII in Recent Histaltiand Systematic Eschatology

The historians of doctrine and theologians of etsdbgy have recently treated Benedict XII's
Constitution of 1336 in several different ways. Sassay will close with a sampling of the variety
of scholarly opinion.

The Protestant historian of the early church, RaidIStaats, strikes a critical note at the end of
his survey of “resurrection of the dead” Tineologische Realenzyklopadi&taats observes that
when Pope Benedict raised to the level of Cathtwigma the conscious vision of God by redeemed
separated souls this signaled the superimpositidogustine’s psychological doctrine of the soul’s
immortality upon the earlier Christian doctrineresurrection. Thereby Western thought has been
left unable to grasp the early and enduring coidasstenet of the resurrection of the dé#d.

The Italian historian Carlo Tibiletti also sees anfortunate turn in the 1336 doctrinal
constitution, since for him it put an end to thigmal Christian “intermediate state” of the depalrt
who await the day of their resurrection and re-cosion of their human totality for entry as whole
persons into the ultimate happiness of final unwth God. What took the upper hand, for Tibiletti,
was the neoplatonic-gnostic view of the soul libedéor a fulfillment outside its bodily prisdif.

Another contributor t@ heologische Realenzyklopadiee medievalist Robert E. Lerner, states
in the entry on medieval eschatology that Pope Jo{itis sermons on a delayed final recompense
were in fact sharply opposed to convictions unialtysheld at the time. Thus Pope Benedict's
Constitution made explicit and confirmed as doetswhat was held in faith by the Christian people
of his day**

The Jesuit theologian of Frankfurt, Medard Kehkegants the 1336 Constitution of Pope
Benedict XII in the context of his account of tinelividual person within the event by which the

Greeks” of the Council of Florence.

16C. Pozo,Theology of the Beyon@41-242 Benedictus Deudefines the survival of a conscious human element
between death and the Parousia.), 267 (It affimasitude and loss in the intermediate state.), 348{The Constitution

is the principal magisterial document on the nanfreternal life.), 355, note 10 (It does not exreuhe eternal
mediation of the vision by Christ Risen.), 394dgfines the immediate passage of the wicked to)h&82 (It clarifies

ex cathedrdhat full recompense is given in the intermedsiége.), and 455 (It teaches purgatorial purificatiefore

the vision.).

"R, Staats, “Auferstehung, I. Auferstehung der TptenAlte Kirche,” Theologische Realenzyklopadie (1979),
467-477.

18C. Tibiletti, “Le anime dopo la morte: stato interdio o visione di Dio? (dalla Patristica al seclb/),”
Augustinianun®8 (1988): 631-659. At the end of his essay,|diithifinds hope for restoration of balance in 189
Letter on Questions of Eschatology, from the Cogatien for the Doctrine of the Faith, which makesmention of
Benedictus Deusut instead emphasizes the dogma of final restioreand the difference between the condition of
individuals after death and in the phase thateygkn with the glorious final manifestation of Chris

9R.E. Lerner, “Eschatologie, VI. MittelalteTheologische Realenzyklop&dié (1982), 305-310, at 305—-306. Lerner
understands Benedict XlI's teaching as confirmimgthad developed among the later Fathers andajoe medieval
theologians as they went beyond the early chuerhjshasis on Christ’'s Parousia in which he will noeterecompenses
at the final judgment.



Kingdom of God comes to complete fulfillmeit Convictions about the soul’s immortality, going
back to Cyprian and Augustine, came to be explamete precisely in the teaching of Thomas
Aquinas on the soul derma corporis The soul after death is thus not an independsiity, for
it is by nature oriented to present, express, aalize itself in bodily form. Before the resurrecti
the soul has a peculiar existence, as it is crelgtsupported by God’s love until resurrection. In
1336 Pope Benedict confirmed the faith-convictiomaerning the soul’s beatitude or loss as it
subsists non-corporeally. Kehl qualifies Benedittaching as a dogmatically decisive moment.
But for M. Kehl the Constitution of 1336 leaves dna&ffled over the final element of its
definition, that is, “and that nevertheles$ quod nihilominug all will appear with their bodies
before Christ for an accounting of their bodilyds/and to be recompensed for their conduct (2 Cor.
5:10). The Pope affirms the truth of resurrectibat simply tacks it on, without any further
integrating explanation, to his definition of béadie or loss for souls before the final evéefts.
Movement beyond the difficulty signaled by M. Kélals, in recent Catholic theology, advanced
by developing christological theses. Karl Rahnentgal out the direction of enrichment in the final
pages of his 1953 essay, “The Eternal Significaricee Humanity of Jesus for Our Relationship
with God.™?2 The created human nature of Christ, now in glagains
... the indispensable and permanent gatewayghratnich everything must pass if it is to
find the perfection of its eternal validity befaBod. . . . One always sees the Father only
through Jesus. Just esmediately as this, for the directness of the vigibiGod is not a
denial of the mediatorship of Christ as man.[l]t remains eternally true to say that no one
knows the Father except the Son and those to wleawidhes to reveal it; he who sees him,
sees the Father. . . . [T]he Word—by the fact lttesis man and in so far as he is this—is the
necessary and permanent mediator of salvatiormeogly at some time in the past but now
and for all eternity®
Rahner’s proposal then stimulated Juan Alfaro ef @regorian to work out in 1958 the
Johannine basis of Christ's ongoing mediation obwiedge of God and to extend this
consideration, in the light of St. Thomas’s accafrihe constitution of the Word Incarnate, to the
activity of the risen and glorified Christ. Unitedth Christ glorified and knowing his glory, the
redeemed come to see the Triune God, through, wiith,in Christ, in immediate and beatifying

vision1?*

1200, Kehl, Dein Reich komme. Eschatologie als Rechenschafiisere HoffnungKevelaer: Topos, 2003); reprint
of Eschatologig(Wirzburg: Echter, 1986), Part 111/2, “Der Einzelim Vollendungsgeschehen des Reiches Gottes,”
252-298.

12K ehl, Dein Reich komm&70-272, on the Constitution andthieologische Ratlosigkeibncerning the resurrection.
Wolfart Pannenberg speaks of Benedict's teachintheimmmediacy of the vision as making more setleeroblem
of holding together convictions (1) on life fuléidl after death in fellowship with Christ and (2¢ tonsummation of
humanity and the cosmos at the end of hist®ygtematic Theolog® (Grand Rapids: Eerdmans & Edinburgh: T & T
Clark, 1998), 546 and 577. Also, Josef Finkenzelfe¢he Munich Catholic Faculty, offergpéacet iuxta moduran the
Constitution of 1336. While it expressed deeplydHeaith-convictions rooted in early Christian cémtées about the
martyrs, it still neglected concerns of the Orthodad tended to overshadow, rather than clariseetsal biblical and
creedal convictions about the end-events of humaenitd creation. “Eschatologie,” in Wolfgang Beineed.,
Glaubenszugange, Lehrbuch der Katholischen Dogn&atitds. (Paderborn: Schoningh, 1995), 3:527—-87485-586.

22Theological InvestigationéBaltimore: Helicon, 1967), 3:35-46, esp. 43—4i6e hrticle appeared originally in the
spirituality quarterlyGeist und Lebe@6 (1953): 279-288.

ZRahner, “The Eternal Significance of the Humanityesus,” 43-45.

124, Alfaro, “Cristo Glorioso, Revelador del Padi@yegorianunB9 (1958): 222—270. Alfaro makes it explicit 6f02
in note 75, that Rahner’s brief suggestions matigdtim to work out his more detailed theoreticaicamt.



The French Jesuit Gustave Martelet took up Rahpeii#t in his 1975 account of eschatology.
He asserts that while death ends the relation weheve to the world, at the same time it opens
each person to encountering the glory and sovetagiship of Christ Risen. In death one does
not pass into nothingness but to the Lord who dratirose to be the Lord of both the dead that the
living (Rom. 14:7-9). The passage involves exisédstages of purification and judgment, but in
the interval before Christ’s parousia for all huntyaand all creation, his redeemed members come
to live in the shadow of his glof A firm dogmatic truth teaches that this involvesmmediate
vision of God which gives complete beatitude, natimmediacy in no way excludes the glorified
humanity of Christ in his mediation of this visidhis is, his own vision, in which he gives hisdai
to share. Here, Matthew 11:27 remains eternallig &

In the interim before his parousia, the Risen Ghrés not yet transformed the world or our
bodies. The cosmos has still to be integratedtimtaglory of Christ, which will take place, as the
Creed affirms, with his manifestation as Lord tohaimans. Amid the apocalyptic images of the
end-events, Martelet focuses sharply on Who is ogmather than on what will happen to creation.
The coming Last Adam (1 Cor 15:45), in a way beyoadimagining, will banish corruption and
death and lead creation, including our bodiesh&resin the freedom of the redeemed (Rom. 8:21).
This freedom, however, they now have in the modglafious communion with God in Christ
Risen and in his Spirit. At the end, the whole ense will pass under Christ’s liberating and life-
giving dominion. Still, the central reality of tHmal reign and kingdom will be for us not the
resurrection of the body, but our filial communieith God in face-to-face visiot?’

Benedictus Deuseceived a positive reading and fresh interpretaftiom Joseph Ratzinger in
his last work as chair-holder in dogmatic theolagjy\Regensburg. The constitution signaled the
presence of a new stage of teaching beyond edCleistian conceptions featuring bodily
resurrection. In the fourteenth century, John XEIll back into an “archaizing conception” when
he proposed that souls of the redeemed are “uhdealtar’ of Christ's humanity until our Lord
hands over the kingdom to the Father (1 Cor. 15&#)ough texts can be cited for this conception,
including some from Bernard of Clairvaux, it hag get sufficiently “christologized” the realm
beyond death.

For Ratzinger, Pope Benedict XlI's dogmatic teaghof 1336 draws upon a deeper
Christological truth and connects it with the riglatof the justified person with Christ. By his
ascension and glorification Christ brought it ablit now . . . there is no longer a closed heaven
Christis in heaven: that is, God has opened himsehan, and man, as he passes through the gate
of death as one justified, as someone who belan@#tist and has been redeemed by him, enters
into the openness of Godf?

125G, Martelet,L’Au-dela retrouvée. Christologie des fins derngfaris: Desclée, 1975), 133-150.

\Martelet,L’Au-dela retrouvéel 59-162, referencing Rahner’s 1953 article iRiigsich translation of 1964. In treating
the beatific vision, Martelet recalls the imagesha& heavenly banquet and the wedding feast, wdeciote fulfilled
human hungers and yearnings, communal sharingodligérs, and Christ’s loving union with his bridedébody. But
John 17:3 tells of what is essential: “And thistisrnal life, that they may know you, the only tfeed, and Jesus Christ
whom you have sent.” Dermot Lane also turns taribdiating role of Christ in eschatology as a ndegay to avoid
distortions flowing from the definition by BenedXHt on the beatific visionKeeping Hope Alive. Stirrings in Christian
Theology(Eugene, Ore.: Wipf and Stock, 2005), 139-140.

2IMartelet,L’Au-dela retrouvéel73-175.

1283 RatzingerEschatology. Death and Eternal Lifé/ashington, D.C.: Catholic University of AmericeeBs, 1988),
136-138, citing p. 138; originally published, Regjaurg: Pustet, 1977. Note that the author errs 8pin speaking
of John XXII's successor as a Franciscan acaddramagian. Benedict Xll was a Cistercian who hate as bishop



Today christological reflection informs an impottgrart of Catholic theology on the central
point of eschatology made certain by Pope BenedictAlong this line, beginning from Rahner
and developed by Alfaro, Martelet, and Ratzinger,Rozo makes the point as he re-states
christologically an idea of von Balthasar inspibgdhe famous line of Augustine, “Ipse [Deus] post
istam vitam sit locus nostet?®

Christ is the final realty of the creature. As imtal, He is heaven; as lost, hell; as
examining, judge; as purifying, purgatory. Christriat “where” the finite dies and by whom
it rises for Him, in Him. The “states” which conste the world beyond are defined by
diverse relations to Christ. . . Christ must be ¢knter of all reflection on eschatolddy.

in areas infested with Albigensian and Catharise$ies.
12%Expositions of the PsalmBs. 30, Sermon 3, no. 8 (“May he . . . be himseifplace after this life.”).

130C. Pozo;Theology of the Beyon@0.
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that are listed in Appendix Il. The papers werepgared
for review and discussion by the U.S. Catholic-lew#in Dialogue
in the development of the report of Round XI.



Communal and Sacramental Dimensions of Eschatology
by Susan K. Wood

Any consideration of Christian eschatology musétaio account its communal dimension, for
eschatology is not just about one’s particular judgt and an individual’s eternal fate as saved or
damned. Nor is it solely about an individual resation. Eschatology also concerns the form or
general character of last things. This is wherecttramunal dimension of eschatology finds its
place. The form of the eschaton is none other thawommunion of the whole Mystical Body of
Jesus Christ in which the faithful achieve fullemiwith Christ in whom God reconciles all things
to himself (Col. 1:19-20).The form of salvation is communion—communion wthrist and, in
Christ, with all those also in union with Christidis human destiny is a communal destiny, not an
individualistic one.

This communal destiny repairs an original unityt thees been fragmented by sin. Henri de Lubac
observes “the unity of the Mystical Body of Chressupernatural unity, supposes a previous natural
unity, the unity of the human rac&He cites a number of early writers such as Origmegory
Nazianzen, Gregory of Nyssa, Cyril of Alexandriagimus, Hilary, and others who envisioned
redemption as affecting the whole of the human,rasee-uniting it and knitting it together as one.
The unity of the mystical body in Christ is theeedhed counterpart of the unity of the human race
in Adam. This unity seems evident, for if God mddamanity in his divine image, then that
humanity is one since all share the same imi&genotheism implies that we are all children of the
one Father and therefore related to one anétieximus the Confessor considered original sin as
a separation, a breaking up, an individualizatibthis unity? Certainly Genesis depicts the fruits
of the original sin as fraternal enmity. Christtesihuman nature to himself in the Incarnation and
assumes all of human nature into his redemptive act

Although such ideas are supported both by a Platooiion of original unity shattered into
individuation by a fall and by the Stoic conceptmfruniversal being, de Lubac observes that the
starting point for these reflections are less @afhical than biblical. True, the Fathers made use
of the philosophies of their time, but the refleation original unity really developed out of a
reflection on redeemed unity. Crucial for this urstiending were such biblical texts as John 11:51-
52 where Caiphas prophesies “Jesus was about fordiee nation, and not for the nation only, but
to gather into one the dispersed children of Gote great priestly prayer of Christ that all may be
one, the Johannine image of the vine and the bemnand the Pauline metaphor of the body all
point to an unity achieved in Christ.

While one could develop a Christian account ofstheal destiny of humankind in any number
of ways, including the testimony of the church leathand an exegesis of biblical texts, | will

'Lumen gentium [Dogmatic Constitution on the Churé] November 1964, 50; cited hereinaftetasen gentium
with section numbers.

2Henri de LubacCatholicism trans. Lancelot C. Sheppaiidew York: A Mentor-Omega Book, The New American
Library, 1964), 17. This is the English translat@frCatholicismedth ed, 1947.

de LubacCatholicism 18.
“de LubacCatholicism 19.
Sde LubacCatholicism 20.



support this thesis here by an analysis of thedthnticle of the Apostles’ Creed by way of
sacramental theology and an examination of Chafitarsl VII of Lumen gentium

The Apostles’ Creed andCommunio Sanctorum

The origins and development of the Apostles’ Cremdain somewhat obscure, and it has
evolved to its current form over tifi&Since an early form was most probably used asnarsuy
of Christian doctrine for baptismal candidates omt, it is also known aBhe Roman Symbol.
Initially, the third article was very brief. The @secommunio sanctorujralthough of ancient
origin, represents a later addition to the creetihénfourth century well after the reference to the
church had been added.

The third article of the Apostles’ Creed is abositheatology:

| 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.

The references to the resurrection of the bodyigmdverlasting are clearly eschatological, but
the references to the communion of saints andvergiss of sin are also arguably eschatological,
although they are sacramental as well. The referemthe forgiveness of sin may be an allusion
to baptism, to be compared with the phrase “onéidragor the forgiveness of sins” in the Nicene
Creed. The Latin for “communion of saintsgmmunio sanctorunaso can refer to the eucharist
or possibly to both baptism and the eucharist wheninterpreted as communion in holy things,
i.e., sacraments. The continuity between the samtahand the eschatological meanings of this
article and the implications of this continuity fartheology of the church and for eschatology is
precisely what | will develop in this paper.

Numerous authors have pointed out the ambiguitysobhraseommunio sanctoruntranslated
in the creed as “communion of saintsThe Latin phrase can be either neuter plural, ingan
communion in holy things, or masculine plural, magrcommunion of holy people or saints. In
the Apostles’ Creed, the ambiguity serves the fexit means both, and the sacramental meaning
is causative of the personal meaning. Participahalesus Christ creates the unity of the church.
Liturgical participation in the sacramental bodyGifrist leads to the community of persons in
Christ?® This is not an extrinsic participation in sacrdxgieats. Nor is it the result of an impersonal
collectivity. The sacramental participation in Gircreates with all others in union with him an
interrelationship so close and interdependenttigbest described as the communion of a “body.”

Henri de Lubac’s study of the phrasemmunio sanctorumncovers two interpretations of the
personal meaning of the term. According to thet fitsdesignates “the Church in heaven, the

®For a summary of the legend of the creed as wrlitethe Apostles, see Henri de Lubd@bge Christian FaithSan
Francisco: Ignatius Press, 1986), chapter 1. BrésiEnglish translation & Foi chrétienne: Essai sur la structure
du Symbole des Apétrésubier-Montaigne, 1969).

"Bilaterale Arbeitsguppe der Deutschen Bischofskamnfe und der Kirchenleitung der Vereinigten Evaisghk
Lutherischen Kirche Deutschlandpi@munio Sanctorum: Die Kirche als Gemeinschafaftiigligen (Frankfurt am
Main: Verlag Otto Lembeck, 2000), 15; Joseph Ragirintroduction to Christianitf{New York: Herder and Herder,
1970) 257-258; Berard L. Marthal@he CreedMystic, Conn.: Twenty-Third Publications, 1987473

8See Henri de Lubac, “Sanctorum Communith&ological Fragmentsrans. Rebecca Howell Balinski (San Francisco:
Ignatius Press, 1989), 19. This is an English tediom of Théologies d'occasio(Desclée de Brouwer, 1984).



triumphant Church within which all are permaneriily and whose only hierarchy is that of
holiness.? According to this interpretation, the phrase i€amtrast to the preceding item in the
creed, “Holy Catholic Church,” which refers to thiging Church on earth.” However, de Lubac
hastens to add that the most common view interfretamunion of saints” to refer to the network
of spiritual relations woven between the living mmars of the church and those in heaven (as well
as those suffering, if included) forming the onarch° He cites St. Augustine’s use of this concept
of communion: “We are united with angels and adidsled immortals, who help us to join them in
praising God.™

Sacramentum tantum/res et sacramentum/res tantum

The phraseommunio sanctoruiraws together the eucharist and the communioolgfdmes,
but in itself it does not explicitly develop thechatological meaning of the eucharist. For this it
helpful to refer to the scholastic analysis of sheraments according to which (1) the sign of the
sacrament is theacramentum tantuni@) the reality of the sacrament is the et sacramenturand
(3) that which is signified by the sacrament isrggtantunor theres sacramentiln the case of
the eucharist, the bread and wine issheramentum tanturthe sacramental real presence of Christ
is theres et sacramentunand the unity of the church is thes tantumThis unity, the ultimate
purpose of the sacrament, is none other than tmencmion of saints in the mystical botly.

The eschatological meaning of thes tantumis reinforced by the parallelism between the
scholastic sacramental schersacramentum tantum/res et sacramentum/res tardgach the
threefold meaning of Scripture interpreted throwgliritual exegesis: the literal meaning, the
allegorical meaning, and the anagogical meaninge Titeral meaning corresponds to the
sacramental sign, tleacramentum tantunihe allegorical meaning, referring to the Chitisgacal
or ecclesial meaning of the text, correspondsdodh et sacramentunthis is the actualization of
the New Covenant that makes both Christ and thedBhpresent under sacramental sign. The
anagogical or eschatological meaning of the textesponds to thees tantumthe ecclesial unity
effected by the eucharist. Within this correspomgethe preceding term functions as the figure of
the reality represented by the succeeding té@mly the last term—the anagogical sense orghe
tantum—is reality, but not figuré?

Thus the bread and wine are the figure of the peasence of Christ. But the sacramental
presence of Christis itself a figure of the chuashheotus ChristusSimilarly, in spiritual exegesis
the Old Testament is a figure of the New Testantaetexodus is a figure of Christ’s passion. Both
Christ and the Eucharist are figures of the churetved as the “whole Christ,” with the members
of the church in union with their head, Christ. B¥leough spiritual exegesis is not a contemporary
method of biblical interpretation, it provides arfrework of interpretation that is still operative i
the liturgy. There it functions to express thetielaship between sign and reality, between promise

°de LubacTheological Fragments20.
°de Lubac Theological Fragment<0.
"de LubacTheological FragmenisitingDe Civitate Deji 1. 10, c. 25 (Corpus Christianorum, Series lzaa#7, 300).
Zde LubacTheological Fragment4.

*Thomas Aquinas allows for an “allegorical” interfation of Christ vis-a-vis his members wherein hitie head of
the body functions as a figure or sign of a latadity, the mystical body, which is the Church. Semdibet 7. g. 6. a.
2.ad 5.

1“See Susan K. Woo@piritual Exegesis and the Church in the Theologf@nri de LubaqGrand Rapids, Mich.:
Eerdmans, 1998), 61-62.



and fulfilment, as well as the temporal relatiopshof memorial, present reality, and future
fulfillment. This is illustrated by the followingble:

Literal sense (historical reality) sacramentum tantuiiioread and wine)
Allegorical sense (Christological res et sacramentuifsacramental presence
and ecclesial meaning) of Christ and the church)

Anagogical sense (future fulfillment) res tantum(eschatological completion
of thetotus Christusthe reconciled unity
of all in Christ)

The unity present in the communion of saints is alkat Augustine called thetus Christus
the fullness of Christ in the union of the faithfudnstituting the body of Christ with their head,
Christ, although Augustine himself did not use téren communio sanctorunvith respect to the
totus ChristusThetotus Christugepresents the church in its eschatological dineensince the
unity of the body will only be complete in the eatdn. This unity is achieved eucharistically, which
leads de Lubac to say “the eucharist makes thehlitiThis phrase, however, says nothing other
than “Christ makes the church,” for the churcheallly a union in Christ even though in the second
millennium interpretation of the church as a visibistitutional society gained precedence over a
sacramental on€.The unity of the body received in communion isignf the union of the
ecclesial body. The emphasis is never on an indalig union with Christ in communion, but the
union effected among individuals in Chriét.

This theology is developed and illustrated in Augess mystagogical sermons. For instance,
he exhorts: "Take, then, and eat the body of GHosin the body of Christ you are already made
the members of Christ?In this same sermon: "Because you have life thiddig, you will be one
body with Him, for this sacrament extends the bofl¢hrist, and by it you are made inseparable
from Him."

At one level it would seem that Augustine is simgdynparing the unity of the bread with the
unity of the ecclesial body and what we have igpbjra literary device, a simile, or a metaphor. The

Catechism of the Catholic Churc$1396; Henri de Luba&orpus Mysticum: The Eucharist and the Church & th
Middle Agestrans. Gemma Simmonds, C.J., with Richard PncdeGhristopher Stephens (London: SCM Press, 2006),
88; see Paul McPartlaifhe Eucharist Makes the Church: Henri de Lubac dwith Zizioulas in DialoguéEdinburg:
T&T Clark, 1993);Sacrament of Salvation: An Introduction to EuchiicigcclesiologfEdinburg: T&T Clark, 1995);
“Eucharistic Ecclesiology,One in Christ(22, no. 4, 1985): 314-331; J. M. R. Tillakdesh of the Church, Flesh of
Christ: At the Source of the Ecclesiology of Comimnytrans. Madeleine Beaumont (Collegeville, Minn. utgical
Press, 2001). For an Orthodox perspective, seedalwulas,Eucharist, Bishop, Church: The Unity of the Chuirth
the Divine Eucharist and the Bishop during the Fireree Centuriedrans. Elizabeth Theokritoff (Brookline, Mass.:
Holy Cross Orthodox Press, 2001).

%See Robert Bellarmine (1542-162Dg controversiisyol. 2, book 3,De ecclesia militanteEric Plumer,“The
Development of Ecclesiology: Early church to théoRaation” in The Gift of the Churctibeter Phan, ed. (Collegeville:
Liturgical Press, 2000), 23-44; Michael J. HimeBhe Development of Ecclesiology: Modernity to theentieth
Century,” in PhanThe Gift of the Churchd5-67.

See Henri de Luba€orpus Mysticum: L’Eucharistie et I'Eglise au moyage(Paris: Aubier, 1948), 24, 26.

8Sermon 3, translation froBelected Easter Sermons of Saint Augustyriehilip T. Weller (St. Louis: B. Herder Book
Co., 1959), 113.



unity of the body received at the altar, howeveg sign and measure of the unity of the ecclesial
body. The eucharistic sacrament is a sacramentiof. urhis means that it signs, signifies, and
creates the unity of the church, which is the uaftthe communion of saints. Thus the bread is a
sacrament of the church not just because it belmrtpe church, but because it signifies the church
The sacramental realism of the real presence aChrthe Eucharist leads to the sacramental
realism of the ecclesial Christ so that Augustiae say, "there you are on the altar, there you are
in the chalice*® Affirmation of the Christological reality leads the affirmation of the ecclesial
reality. The presence of the latter is as redhaptesence of the first. When we commune with the
sacramental Body of Christ, we commune with thamrested Christ and the Church, which is also
the body of Christ.

"Communion™in the Eucharist is not only incorpawatin Christ, but incorporation into Christ's
ecclesial body. The unity of the eucharistic bodywhe ecclesial body is never an extrinsic unity
because the ecclesial body is not another bodgé&esie body of Christ, but tt@us Christusthe
fullness of Christ, the head joined to the membEngtotus Christusthe whole Christ, represents
the end of the mystery and therefore represent€ltuech in its eschatological dimension. Since
the eucharistic action is memorial, presence, amtipation, corresponding to the literal, the
allegorical, and anagogical senses of Scriptued:titharist signs and makes sacramentally real this
fullness of Christ which will be definitively achied only eschatologically. We anticipate a fullness
and wholeness in the Eucharist, even while our mepee of the body is presently one of
brokenness and alienation through sin.

Importantly, this unity of théotus Christuss not a unity of a collectivity. To identify thend
of unity that de Lubac intends, it is importantdibuate this relationship within the broader
framework of the problem that he addresses indladionship between nature and grace. In this he
strives to avoid both immanentism and extrinsici8mhe unity of a collectivity would be an
example of an extrinsic relationship among indialdu Extrinsicism also would characterize the
relationship of the communion of saints if detaclreen the eucharistic meaning cbmmunio
sanctorumFinally, it would view the Eucharist as merely area object or as a sign extrinsic to
its referent ores.

The contrary of extrinsicism—namely, the problemirafmanentism—can take one of two
forms. The first is a kind of horizontalism wherdime liturgical celebration of a community
becomes a merely human rite cementing a commurggnizatiort! Parodoxically, a church in an
extrinsic relationship to the Eucharist may falttim to a form of ecclesial immanentism when
reduced to only a sociological entity. It becomiesed in on itself, limited to its socio-temporal
aspect. Although the second form of immanentisnotsmentioned by de Lubac, | believe a unity
that collapses the church into Christ without acideolging the distinction would be an
immanentism at the other extreme. The first kindiddoe analogous to the Christological heresies
that denied the divinity of Christ. The ecclesiabbgy would be a view of the church as an
exclusively human institution like any other ingtibon. The second form of immanentism is
analogous to a kind of docetism, which denies tiradnity of Christ. The ecclesial analogy is the
church insufficiently differentiated from Christdnonsidered as a prolongation of the Incarnation.

¥Sermon 6 (Denzinger), translation in Weller, 109.

2see Henri de Luba@he Mystery of the Supernatursins. Rosemary Sheédew York: Herder and Herder, 1967),
chapters 2 and 3; English translatior_efmystere du surnaturéParis: Montaigne, 1965).

Zde Lubac discusses the immanentism, but not thisigigm of this relationship in “Sanctorum Commmti28—29.



The ecclesial solution is analogous to the Chasfichl solution and is expressedLinmen
gentium which speaks of the church as a complex readtyrising a human and a divine element
“likened to the mystery of the incarnate Word,” soeial structure of the church serving “the Spirit
of Christ who vivifies the church towards the grbvef the body (see Eph. 4:16}.”

The Eucharist does not exist for itself. Nor daesist primarily in order to make Christ present
so that we may worship him in the sacramental ggeti exists to transform us into the body of
Christ, so that by our being united in Christ wedree one body. In the language of scholastic
analysis, thees et sacramentuithoes not exist for itself, but for tles tantumThe Eucharist is
memorial, presence, and anticipation. It is the wréhof Christ’s paschal mystery, the sacramental
real presence of Christ, and the anticipationradlfunity in Christ by the power of the Spirit. Bhu
the Eucharist has an eschatologtedds an eschatological purpose and direction insepafedm
the eschatological meaning of the church and ttieedslogical destiny of all believers. Sacramental
realism leads to ecclesiological realism, andithiarn points to eschatology. The “aesthetic férm,
if you will, of this sacramental, ecclesial, andindual destiny is the Incarnation, achieved & it
fullness only eschatologicalfy.

The effort to describe accurately the relationgi@pveen the human and divine natures in Christ
gives us the tools we need to make the necessargnsantal and ecclesial distinctions. The
eschatological fullness is not only the union, @ltih not commingling, of the societal nature of the
church and its divine nature, but also the unidtimoagh not commingling, of the body of the
faithful with their head, Christ. This is why estblagy can never be considered individualistically
or apart from the sacraments and the church. T¢rasental link to eschatology testifies that the
community formed around the unity of the euchasittble extends beyond the frontiers of déath.
Lest the Christological emphasis of this connectmtine body of Christ be considered an instance
of Christomonism, we need only recall that the @mtion occurs in the third article of the creed.
The constitution of the church as the body of Glargl the effects of the sacraments specify the
work of the Spirit.

Although de Lubac developed specifically the esalogical meaning of the Eucharist, the same
relationship holds true for baptism. Tlsacramentum tantuns the water bath, thees et
sacramentums the baptismal character that establishes alesat relationship deputing an
individual for the public worship of the church asnember of the baptismal priesthood of the
faithful sharing in Christ’s priesthood, and ties tantums the sharing in the life of Christ through
sanctifying grace. Thus, union with Christ in gra&¢heres of the sacrament. This is negatively
expressed in the creed in the phrase “forgiveness;s.” Baptism simultaneously makes one a
member of the church and establishes union withs€Ctinrough identification with his death and
resurrection (Rom. 6:3-4).

Baptism and Eucharist are really two modalitiethefsame mystery, that of Christ’s death and
resurrection and our participation in that mystémpugh union with Christ. The eschatological
meaning of baptism, therefore, is the same asdtiga¢ological meaning of the Eucharist. What is
begun both individually and ecclesially in baptismamely, the incorporation (in the strong sense)

% umen gentiums.

#See Hans Urs von Balthasar, who writesGilory of the Lord: A Theological Aesthetiegl. I: “In fact, God's
Incarnation perfects the whole ontology and aesthef created Being.” Joseph Fessio and John Ridus.; trans.
by Erasmo Leiva-Merikakis (San Francisco: IgnaRuess, 1983), 29.

%See Joseph Ratzinger’s discussion of this in pssition of the Apostles’ Creethtroduction to Christianitytrans.
J. R. Foster (San Francisco: Ignatius Press, 129%;-260; English translation &infuhrung in das Chistentum
(Munich: Késel-Verlag GmbH & Co., 1969).



of the church as the body of Christ—finds its firtiient eschatologically. Eschatology is not a break
from the previous order, but its completion. Thenoounity initiated in baptism is the form of
salvation in the end time. Finally, baptism is tetkto eschatological hope because having died with
Christ, we hope to rise with him (Rom. 6:2-11). Bsyp orients us to a future that does not end in
death even while it initiates us into a cruciforattprn of life.

Communal Eschatology and the Doctrine of Justificabn

These sacramental relationships are important éomenical dialogues between Roman
Catholics and traditions issuing from the Reforwmtifor this is where sacramental theology,
ecclesiology, and eschatology encounter the dectrfijustification. At the time of the Reformation
the question regarding the effect of grace wasgosterms of the relationship between grace and
sin rather than in terms of the relationship betweature and grace. One wsisul justus et
peccatorrather tharsimul justus et humanu#t also was posed in individualistic terms rattiem
in terms of the community of grace. Finally, thetlme of justification was largely divorced from
its sacramental roots, not only from baptism, therament of justification, but also from the
Eucharist that contains within it the eschatolotadjimeaning of justification as final union with
Christ within thetotus Christug®

Neither the joint statement nor the Lutheran oGl clarifications situate this union with
Christ within a communal context even though the@leasis on renewal through union with Christ
is not inconsistent with the notion of the body @irist, the sacramental theology, and the
communal eschatology developed in this essay. ddwee of justification establishing a community
of salvation through union with Christ is simplysaint from the systematic section of the “Joint
Declaration.” The biblical section states, howeteat justification “occurs in the reception of the
Holy Spirit in baptism and incorporation into theeobody (Rom. 8:1f, 9f; 1 Cor. 12:12.”

With this in mind, it is good to revisit the teXtthe One Mediator, the Saints, and Masich
says:

Lutherans hold . . . that faith does not mean iiddialism, but rather a being born anew
into the communion of believers, the body of Chaiktch is the church. As members of the
church, believers participate by grace in the divirinitarian life—in a “mystical union”
(unio mystica}hat anticipates the full future glory of Chrigteheld with an unveiled face”
(2 Cor. 3:18; cf 5:1-10 and Rom. 8:20-30 in theteahof 8:18-39)*

Future work on justification needs to develop wshenunal dimensions and to strengthen the
connection among baptism, eucharist, justificataord eschatology within a view of the church as
thetotus ChristusSuch a development envisions final destiny agigesvycommunal form. Perhaps
what has been most objectionable in terms of tosecbf an association of the church with Christ
will become less so if viewed from an eschatoldgosaspective. Then the church in the present
time will be seen as anticipated eschatology, thatis embodying the “already but not yet
completed” form of the end time.

Lumen gentium

See Susan K. Woo®ne Baptism: Ecumenical Dimensions of the Docwirigaptisn(Collegeville, Minn.: Liturgical
Press, 2009), especially chapters 1 and 6.

2Joint Declaration on the Doctrine of Justificafiqa999), 111.

#Lutherans and Catholics in Dialogue VThe One Mediator, the Saints, and Mary George Anderson, J. Francis
Stafford, and Joseph A. Burgess, eds. (Minneaphligsburg, 1992)50.



The themes of the salvation of the whole human,raebsation as a social reality, the
communion of saints, and Christian unity conceigsd body with Christ as its head also figure
prominently in Chapters Il and VII @&fumen gentiumThe first describes the origins and life of the
people of God and the second, its destiny. For théson it is helpful to consider them in
relationship to one another as bookends, althdugjdre neither the first nor the final chapters in
the document.

The second sentence in Chapter Il makes the reblarkkaim that God has willed “to make
women and men holy and to save them, not as ingisdwithout any bond between them, but
rather to make them into a people who might ackedgd him and serve him in holines%.”
According to Chapter Il, this people is comprisédhose elected by Christ’s covenant. This new
people of God, including both Jews and Gentileseli®rn of water and the Spirit, a reference to
baptism (John 3:5-6). Its destiny is the kingdon®ofl that will be brought to perfection at the end
of time. All of creation will participate in thisrfal freedom of the glory of the sons and daughters
of God (Rom. 8:21). This messianic people, evenghat does not include everyone, is “a most
certain seed of unity, hope and salvation for thel& human race’® The people, compared to a
“seed” because of its limited scope, is, neverglé&he instrument for the salvation of all.” This
people of God is also called the church of Chidkntified as “the visible sacrament of this saving
unity.”*® Finally, this people is a “kingdom of priests” thfers spiritual sacrifices, including the
sacrifice of a holy life, the offering of the Euclsa, prayer, and the reception of the sacram@nts.

This text indicates that salvation for individualscurs within a community of salvation. The
unity of community is a “saving unity? Covenant and election are the identifiers of the
community. Salvation is not limited to the peopfete covenant, but extends potentially to the
whole human race. The church, then, as a visilWesgent of this saving unity, has a role in the
saving unity that potentially can encompass alld&ntly this role is precisely to be a sacrament,
meaning that the church both signifies and efféatsunity. The unity of the church is a sign d th
eschatological unity that includes the whole cosnitmw it effects this unity, however, is not
exactly specified. The sacramental referencesytidma and the Eucharist would seem to imply that
the church—and thus the people of God—itself inesasuch unity through these sacraments of
initiation and the evangelizing work of the churelow the whole human race becomes one through
the church is not explained. Nevertheless, womehrmaen are saved, not as individuals, but as
members of a people.

Chapter VII's central theme is eschatology. Heraimghe whole human race and the entire
universe are perfectly established in Christ ateihe time. The affirmation of the church as “the
universal sacrament of salvation” is repeated.

This chapter originally had a more individualistmphasis evident in its initial title, “The
Eschatological Nature of Our Calling and Our Unieith the Heavenly Church.” The council
Fathers, however, immediately criticized this indualistic approach. As a result, the title was

2 umen gentiumo.
Lumen gentiumg.

*Lumen gentiu®. This echoes a statementirmen gentiun, that declares “the church, in Christ, is asaemt—a
sign and instrument, that is, of communion with Gl of the unity of the entire human race. . This also has
eucharistic overtones since the Eucharist is theagzent of unity.

*1Lumen gentium10.
*2_umen gentiumg.



changed to reflect a more communal and ecclesicdbgmphasis evident in the present title, “The
Eschatological Character of the Pilgrim Church asdJnion with the Heavenly Church.”

Lumen gentiundoes not use the phrase “communion of saintstioalyh it does use such
phrases as “communion of the whole mystical bodyesfus Christ,” “our communion with the
saints,” and “the living communion which existsweén us and our sisters and brothers who are
in the glory of heaven or who are yet being pudifadter their death®® It speaks of the disciples
who are pilgrims on earth, those who have diedaaadbeing purified, and others who are in glory,”
emphasizing the union of the wayfarers with thethes and sisters who sleep in the peace of
Christ3* It notes that “this union is reinforced by an exiehe of spiritual goods”Those in heaven
intercede to the Father for those on earth andff@rohe merits which they acquired on earth
through the one mediator between God and humanstClasus® The document recommends
honoring the memory of the dead and asking therthhelp of their intercession. Those women
and men who have faithfully followed Christ showthe way to union with Christ through their
example, and in them we vividly see the image aisEhOur communion with the saints brings us
closer to Christ. In fact, “every authentic with@$dove offered by us to those who are in heaven
tends towards and terminates in Christ, ‘the crofwall the saints,” and through him in God. 3/ .”
Our union with the heavenly church is best realiretthe sacred liturgy.

Chapter VII concludes with the admonition to coti@ty abuses, excesses, or defects that may
have crept in, reminding us that an “authentic ofilthe saints does not consist so much in a
multiplicity of external acts, but rather in a maméense practice of our lové®1t affirms that “our
relationship with the saints in heaven, providedt this understood in the full light of faith, mo
way diminishes the worship of adoration given tad@uwe Father, through Christ in the Spirit; on
the contrary, it greatly enriches #”

These texts associate the sacraments of baptiseuahdrist with eschatology as does the third
article of the Apostles’ Creed. We can affirm thaptism, its accompanying profession of faith, and
the new creation that results are not simply elémierthe sanctification of an individual. Through
these, an individual becomes a member of a peopl@anember of the body of Christ in being a
member of the community of the baptized. Converdshbecoming a member of the community
of the baptized, an individual receives salvatidrus, there is a reciprocal relationship between th
justification of an individual and the constitutioh a community of salvation. Aloys Grillmeir,
commenting on these chapterd.imen gentiunsays that “all the paths of God’s salvation l&ad
the community.®* This community then becomes the instrument ofatan of the entire human
race and even the entire cosmic order. The foriiisfsalvation is the unity of humankind as
children of the one God in Christ through the powfathe Spirit.

Sacraments are fundamentally eschatological be¢hegeare oriented to a future completion.
They also are eschatological in a second senseed3dteton with its perfect unity and salvation

*Lumen gentiums50-51.
%Lumen gentiuny49.
%Lumen gentiuny49.
*Lumen gentium49.
¥Lumen gentiumsO0.
%Lumen gentiumb1.
%Lumen gentiumb1.

“%Aloys Grillmeier, “The People of God,” Bommentary on the Documents of Vaticamirbert Vorgrimler, ed. (New
York: Herder and Herder, 1967), 156.



breaks into “this world in the sacramental sign sncaught in any earthly element as in a s€al.”
In other words, there is an inbreaking of the esmhanto the present time under the aegis of
sacramental sign. The perfection that is awaitddture glory exists now within sacramental sign.
The sacraments are not extrinsic instruments akgtaut the form of grace under sacramental sign,
effective signs making Christ present both witlia sacramental sign and within the community
constituted by the sign. The “form” is none otheairt the baptismal and eucharistic community,
which is itself not a mere collection of individeabut the unity of individuals with Christ and kit
each other in the body of Christ. This body of Ghis identified as the people of God throughout
Lumen gentium

Ecumenical Implications of a Communal Eschatology

At the end time sacraments will pass away, fordadity they signify will no longer be present
under sacramental sign, but will exist in its feks. At the present time, the unity of all in Chris
through the power of the Spirit is celebrated saeratally. Once we step outside that sacramental
and liturgical reality, however, we find ourseharsneshed in the disunity characteristic of sin not
yet vanquished, engaged in the process of pragingrfity at the same time we work to build it.
This is the already/not yet realized state of etbgy. At the end time, this unity will be compet

Since the unity of all in Christ extends beyond filmtier of death, the exchange of goods
within the body of Christ crosses this frontiereldaints bear testimony to the redemption that the
living anticipate in faith. They do not lose theannection with their past histories for they argaw
“their deeds, which follow them” (Rev. 14:18)These deeds give encouragement and example to
those who follow them. When the community of théfall joins together in offering praise to God,
they are united with the saints in this praise.@dig to the ancient tradition of the church, the
liturgy is a participation in the heavenly liturgfthe saints eternally offering worship to God. As
we pray for one another on earth, so also do timtssia heaven intercede for us. This does not
compromise the unique mediatorship of Christ, iergaints intercede only by virtue of their union
with Christ. They are instruments of his mediatgrgirecisely as members of his body.

The Council of Trent affirmed that it is good ars#ful to invoke the saints and to have recourse
to their prayers and help in obtaining God’s besédfirough Jesus Chri§tyvatican Il said it was
supremely fitting to invoke the saints and haveovese to their prayefé.Round VIl of the
dialogue between Lutheran and Catholics did nothregreement on the substantive issue of
whether invocation of saints is legitimate and Hiera.*> Nevertheless, in that dialogue, Lutherans
were of the opinion that the practice of the vetieneof the saints is not church-dividing, “proviie
that the sole mediatorship of Christ is clearlyegafirded and that in any closer future fellowship
members would be free to refrain from the practféeThe Catholics affirmed that the sole
mediatorship of Christ serves as the critical pplecfor identifying abuses in the practice of the
veneration of the saints. Invocation of the saistsiot essential for full communion with the

“0tto Semmelroth, “The Eschatological Nature of Bilgrim Church and her Union with the Heavenly Gt
Commentary on the Documents of Vatica(Néw York: Herder and Herder, 1967), 282.

“2Cited by Otto SemmelrotiGommentary on the Documents of Vaticar283.

“Henricus Denzinger and Adolphus Schonmetzer, Edshiridion Symbolorium, Definitionum, et Decla@tium de
Rebus Fidei et Morun83rd edition (Freiburg, Germany: Herder, 1962821.
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Catholic Church, although the invocation of thentabccurs in the first of the penitential rites of
the Eucharist as well as in the Litany of the Sairgted in the Easter Vigil and in the rites of [zt
and ordination. The individual Catholic is stronglycouraged to make use of prayers invoking the
saints. Thus, the Catholics in Round VIII said theuld enter into a fellowship with Lutherans in
a situation where Lutherans would proclaim Christle one Mediator and the invocation of the
saints would recede with the stipulation that tla¢hGlic tradition of worship would be respected
and not impugned as idolatroti?erhaps a fair judgment would be that the consereached in
Round VIII was rather minim&f.

The problem addressed by that dialogue was “haaffion the unique mediatorship of Christ
so that all the ‘mediations’ in his church not odty not detract from, but communicate and extol,
his sole mediatorshig?” The topic of Round XI necessarily touches on thjsc again insofar as
the veneration and the invocation of the saingstpic within eschatology. This essay proposes to
this present dialogue that sacramental theolodygicorresponding theology of the mystical body
of Christ and its account of the unity achievedaaentally in baptism and the Eucharist offers a
theology of the saints such that invocation ofghmts is never an invocation of them apart from
Christ, but always in virtue of their union in amgth Christ. Veneration of the saints is best
understood ecumenically as a way of joining thatsain their adoration of God and a way of
recognizing the redemption achieved in them, amgdi®n for which we hope and pray for
ourselves.

Finally, grace, justification, and redemption adlsgess a communal dimension. They create a
community of salvation, a community that now existst only sacramentally, but also
eschatologically. If the sixteenth-century discassof the doctrine of justification had been more
closely connected with the doctrine and practideaptism—namely, that faith is the effect of grace
and the condition for justification—then the deptian of justification itself would have not been
posed in almost exclusively individualistic termige come to faith because we have heard the
gospel preached within a community of faith. Graceé only “elevates” my individual human
nature, nor is it only “imputed” to me as an indwal. It grafts me into union with Christ, a union
simultaneous with a union with all others also mom with Christ. The effect of grace is
fundamentally relational, reconciling enmity andating unity where there had been division. The
question for the dialogue is whether this relatiamaw of sacraments, grace, and justification from
an eschatological perspective constitutes a leonsigin which we may overcome past divisions and
enact a new, more communal vision of our hope VYerlasting life.

“The One Mediator, the Saints, and Mar98.

“8See Mark Ellingsen, “The One Mediator, the Saiatsl Mary,”Lutheran Quarterly7 (no. 3, 1993): 345-347; also
Maxwell E. Johnson, “The One Mediator, the Saiatg] Mary: A Lutheran ReflectionyWorship67 (no. 3, May 1993):
226-238.
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Communal Eschatology and the Communion of Saints:
A Lutheran Perspective

by Cheryl M. Peterson

Can a communal dimension of eschatology be affirfireed a Lutheran theological perspective,
and if so, on what basis? Susan Wood outlined &t account of the communal destiny of
humanity with a sacramental analysis of the Thirtiche of the Apostles’ Creed and an examination
of Lumen gentiummChapters Il and VII. She demonstrated the cortirnetween the sacramental
and eschatological meanings of the Creed’s Thitctler Then she developed the implications for
a communal eschatology rooted in a body of Chaslesiology.

The “Joint Declaration on the Doctrine of Justifioa” and Luther’'s sacramental realism serve
as common ground for the current U.S. Lutheran-@&tialogue. Wood argues that future work
on justification is needed “to develop its commudiahensions and to strengthen the connection
among baptism, eucharist, and eschatology witkiew of the church as thetus Christus' In this
paper, | show that the Lutheran emphasis on pefrsaieation pro me in the doctrine of
justification by grace through faith does not pueled a communal dimension of the “hope of eternal
life,” but in fact includes it. | support this thesvith an analysis of Martin Luther’s explanatioin
the Third Article of the Apostles’ Creed in the garCatechism. Finally, | offer some brief thoughts
on an understanding of communal eschatology ingerhthetotus Christussziew of the church.

The “Joint Declaration on the Doctrine of Justifioa” points to the Scriptural basis for an
understanding of justification as “acceptance rdammunion with God—already now, but then
fully in God’s coming kingdom,” and further, th&iis communion occurs by reception of the Holy
Spirit and incorporation into the body of Chrishdeed, according to the findings of a previous
dialogue, “Faith [for Lutherans] does not mean wdlialism, but birth into a communion of
believers, the body of Christ which is the chursh.members of the church, believers participate
by grace in the divine Trinitarian life—in a ‘mysal union’ Unio mysticathat anticipates the full
future glory of Christ ‘beheld with an unveiled &¢2 Cor. 3:18; cf 5:1-10 and Rom. 8:20-30 in
the context of 8:18-39)"

“Any merely individualistic understanding of ‘etexl life™” also is rejected by the more recent
statement of the German Catholic-Lutheran Dialogi@nmunio SanctorunThe basis is this:
Scripture contains various images of a living, esslogical communion with Christ that “express
a sense of being with one another that is alsotitotesl as an all-embracing being for one
another.®

“Joint Declaration on the Doctrine of Justificatjbthereinafter cited as JDDJ), October 31, 1999, Justification
creates a new person and brings the person intancmion with God, through faith; it is not only arémsic act of
“gracious exclusion” but also one of “gracious irgibn.” The German text speaks of becoming rigidexs well as
being reckoned righteous. The JDDJ states thatuadthjustification and the renewal that follows trhesdistinguished,
they cannot be separated. They are joined togath&hrist, who is present to the believer in faith

ZCommon Statement: The One Mediator, the SaintsMary,” §11.A.50, in Lutherans and Catholics indligue VIIl,
The One Mediator, the Saints, and MaH;, George Anderson, J. Francis Stafford,, and JogepBurgess, eds.
(Minneapolis: Augsburg, 1992), 41. This is citeddieafter asThe One Mediator, the Saints, and Mary

SCommunio Sanctorum: The Church as the Communi@ainits Bilateral Working Group of the German National
Bishops’ Conference and the Church Leadershipedfitiited Evangelical Lutheran Church of Germarandgr by Mark
W. Jeske, Michael Root, and Daniel R. Smith (Caigle, Minn.: Liturgical Press, 20049219, 75.



What resources within the Lutheran confessionaliticm might support Wood’s proposed
understanding of a communal eschatology? An unppregiated Lutheran resource for this
communal aspect is Luther’s explanation of the dWirticle of the Apostles’ Creed in the Large
Catechism, one of the confessional writings inctliletheBook of Concord1580)? Although
Luther's explanation of the first two articles haslecidedlypro meaccent, he describes in his
explanation of the Third Article a mutual relatibigs between the individual and the community
by means of the Spirit. Thus, he views this arfprienarily in pneumatological terms (rather than
sacramental terms). Yet, his earlier sacramentdergtanding of theommunio sanctoruns
reflected indirectly in this article, especially @hread in light of other sections of the Large
Catechisnt. While there is not a detailed discussion of esthgy in this article, one can find the
connections between justification and ecclesiologghereas Wood argues for an interpretation of
the Third Article that is both eschatological aagramental, Luther draws a connection between
the pnematological and eschatological meaningshefcommunio sanctorumA sacramental
meaning is indirectly inferred, however, and carséen as complementary.

Luther’'s Explanation of the Third Article of the Ap ostles’ Creed

The work of the Spirit has been interpreted by eutims as an application of the event of
Christ’'s death and resurrection to individual beties. As a result, the objective work of Christ
becomes subjectively applied to the believer thihdagh. Eilert Herms offers an extreme example
of this in his theology. He describes the work leé Holy Spirit in individual terms using the
category of revelatioh.Through the external preaching of the Word, thdyHspirit works
internally in the human heart to reveal the meaamdjtruth of the gospel into each believer’s heart
Without the Spirit's work, the redeeming work oktincarnate Son of God on the cross would
remain hidden and unknown to the individual belreVéus, the proper work of the Spirit is to bring
an existential transformation to the believer ambw eschatological standing before Gdthe
work of the Holy Spirit may be called sanctifyingthat it endows each human person with new
existential knowledge about his or her redemptidierms even understands the forgiveness of sins
in revelatory terms as “nothing other than recreatastence in light of the appearance of the truth
of the gospel?

“Martin Luther, The Large Catechisifhe Book of ConcordRobert Kolb and Timothy J. Wengert, eds. (Minradip
Fortress Press, 2000), 435-440; cited hereinadBwok of ConcordSee also th€onstitution, Bylaws, and Continuing
Resolutions of the Evangelical Lutheran Churchrmefica in provision 2.06., declares: “This church adséjpe other
confessional writings of thBook of Concordin addition to the Augsburg Confession], naméhg Apology of the
Augsburg Confession and the Treatise, the Smalkdidles, the Small Catechism, the Large Catechiang the
Formula of Concord, as further valid interpretasi@i the faith of the church.”

°See Martin Luther, “Sermon on the Blessed Sacramgtiie Holy and True Body and Blood of Christ ahe
Brotherhoods (1519)"uther’'s WorksAmerican Edition, vol. 3%. Theodore Bachman, ed. (Philadelphia: Muhlenberg
Press, 1960), 45-73.

®Eilert HermsLuthers Auslegung des Dritten Artik€Ribingen: J.C.B. Mohr, 1987). The concept of &iation” only
became theologically important after Luther’s timeggesting this category may not be the most gpiate to Luther’s
own context and concerns.

"Herms,Luthers Auslegungb5, 100.

®Herms,Luthers Auslegungr4.

®Herms, Luthers Auslegung96. The original German reads: “... nach nichtseaes als eben die durch das
Heiligungswirken des Geistes geschaffene Existerizéhte der erschienenen Wahrheit des Evangeliuksg:r. Jared
Wicks, S.J., emphasized in deliberations of tradadjue, the transformative work of the Holy Spiffects the behavior
of the believer, not just the believer’s existehsimnding before God. Although the Holy Spirittk®in the church



In spite of his strong focus on the individual’ egpriation of the Spirit’s sanctifying work,
Herms does recognize that the external means threigch the Holy Spirit works occurs in the
gathered community, the church. In this sensechinech is necessary for salvation, for “Outside
of this community of his body, there is no accesshrist.*® Further, Herms acknowledges that the
believer is incorporated into the assembly of #iets simultaneously with her or his transferabint
a new eschatological existence before God.

Luther's account of the sanctifying work of the H@&pirit, however, has a more communal
emphasis than Herms acknowledges. Not only do#seLisuggest a deeper, mutual relationship
between the individual and community in his des@ipof “making holy,” sanctification is more
than a new existential awareness for Luther. Tarslze illustrated by a close reading of Luther’s
explanation of the Third Article of the Apostlesiged in the Large Catechism. Following his
introductory comments, his explanation falls ifiteee sections in which he discusses sanctification
in relation to: 1) the community of saints or thieriStian church; 2) the forgiveness of sins; and 3)
the resurrection of the body and life everlastig.

1) Inthe first sectioft Luther writes, “The Spirit first leads us into hisly community, placing
us in the church’s lap, where he preaches to uangs us to Christ'* thus stressing the church
as the means by which believers are drawn to Clign though individual believers are “called
through the gospel,” it is through the spiritualnoaunity of the church that this gospel is
proclaimed. And again, “Being made holy is nothétge than bringing us to the Lord Jesus Christ
to receive this blessing [the redemption won foby<hrist on the cross], to which we could not
have come by ourselve¥.Indeed, the word that Luther uses here isGwrheinschaficommunity)
butGemeingGemeindén contemporary usage], which is perhaps closet&nglish “fellowship”
or “sharing or participative community®The church is described further by Luther as thethar”
who begets and bears each Christian through thel What is as a community of new birth. The
church is the means through which individuals a@ubht to faith by the proclamation of the
gospel. In this first section, Luther understartts $pirit's work of “making holy” primarily in

through the Word and the sacraments, “anthropaddigithe proper locus of the Spirit is the humaarhewhere his
work hits home and brings about a transformatiditks noted the paradox of this in light of theditional Lutheran
emphasis on God actimxtra nos See Wicks, “Holy Spirit-Church-Sanctificatiomsights from Luther’s Instructions
on the Faith,’Pro Ecclesia?, no. 2 (1993): 164—168.

®"Herms,Luthers Auslegungs2. The original German reads: “AuBerhalb dig@emeinschaft seines Leibes gibt es
keinen Zugang zu Christus.”

"Herms Luthers Auslegund.10. Fr. Jared Wicks described Luther as holdmmstrumental use of the church by the
Holy Spirit in the Large Catechism. According todk8, as early as his 1520 catechetical writingghéwucalls for
pastors and believers to “envisage the churchcasranunie—necessary to salvation—of shared spiritual gifts.”

2The Large CatechisrBook of Concorgd§834-37, 435-436.
*The Large CatechisrBook of Concorgd8837-53, 435-438.
“The Large CatechisnBook of Concord§37, 435-436. Italics added.

5_arge CatechismBook of Concord§39, 436. This discussion clearly assumes anouldveven say overlaps with
justification (especially the first sub-section wHeauther speaks about the gift of faith). In hiscdission of the second
article on the Son of God, it is interesting toenthtat Luther does not use the word justificationeo He refersto itin
other ways: being redeemed and released; beingbtduack from the devil to God, from death to lfimm sin to
righteousness; being Christ's own possession; bathfj restored to the Father’s favor and grace.”

See the discussion of Luther’s third article of ¢heed in “The Church as Spiritual Communion, Time Church as
Communion: Lutheran Contributions to EcclesioldgyF Documentation 42, Heinrich Holze, ed. (Gendwvatheran
World Federation, 1997), 104-121.



terms of the gift of faith, that is true knowledafeour redemption in Christ. The Holy Spirit reveal
and proclaims this promise, illuminating and inflagnthe hearts of believers “so that they grasp
and accept it, cling to it and persevere intit.”

Luther goes on to emphasize the communal aspeittiohew life that Christians receive
through Christ through the sanctifying work of thely Spirit.!® Believers are “incorporated” into
this community by the Holy Spirit and the Word. Tgreclamation that brings the good news to
each individual believer, therefore, cannot be ustded only in terms of an individual existential
experience. Through the Word, believers are inaated into the holy community as “a part and
member, a participant and co-partner in all thessiteys it possesse$.’Luther refers to this
community as a “holy little flock” that the Spigathers in one faith, mind, and understanding under
the headship of Christ to be ruled together byahe head, Chrigf. Further, this community
“possesses a variety of gifts, and yet is uniteldwe without sect or schisnmi*'Thus, in addition
to the gift of faith, the Spirit also produces ‘itgi in this holy community, which enable it to gvo
in holiness and become strofigihe Spirit will teach and preach the Word throulis holy
community, remaining with it until the Last Day.

2) In the second part of his explanatiéhuther explains that daily forgiveness of sinthis
primary blessing that believers receive in the fedynmunity through “the holy sacraments and
absolution as well as all the comforting words lné &ntire gospeP* Luther underscores the
conviction that forgiveness is needed continudigause believers are never without sin in thes lif
While the believer experiences the gift of faitlliindually, this blessing is received not only
individually but also communally—that is, in retaship not only to God but also the other
members of the community. Luther writes that theristian experiences new life as “full
forgiveness of sins, both in that God forgives nd ¢hat we forgive, bear with, and aid one
another.® Through our incorporation into this holy communite experience this forgiveness and
are not harmed by our sin. This, Luther says, iatwhmeans to be “made holy’—namely, the
receiving and experiencing daily the forgivenessins.

3) In the final sectiof Luther connects eschatology to the process ofiéiaation, although
it is unclear whether the growth he describes Hsreuld be attributed to individuals, the
community, or both. He writes, “Meanwhile, becahséness has begun and is growing daily, we

"l arge CatechisnBook of Concord§42, 436. This is the only section in which Lutbees “heart” language. He does
so here three times in §837-42, 435-436.

8_arge CatechisnBook of Concord§847-53, 436-438.
Large CatechisnBook of Concorg852, 438.

This is the closest Luther comes to describindtiig community as the “body of Christ” in his expégion of the third
article.

2 arge CatechisnBook of Concord438. Some have interpreted “gifts” here to berrefg to the means of grace, that
is, the Word and sacraments. In this contextliebe it is more likely that what Luther had in diwvas the variety of
spiritual gifts listed by Paul, in 1 Corinthians, #ho begs the church in Corinth to exercise thiis in a unity of love.

2 arge CatechisnmBook of Concord8§53, 438.

L arge CatechisnBook of Concord§854-56, 438.
#Large CatechisnBook of Concord§54, 438.

*Large CatechisnmBook of Concord855, 438.

%_arge CatechisnmBook of Concord§857-62, 438—439.



await the time when our flesh will be put to deatii|, be buried with all its uncleanness, and will
come forth gloriously and arise to complete andga¢iholiness in a new, eternal lif€. The Holy
Spirit’s work continues until the eschaton. “Ndwwever, we remain only halfway pure and holy.
The Holy Spirit must always work in us through Werd, granting us daily forgiveness until we
attain to that life where there will be no moregiveness.?® The Holy Spirit will continue to work

in us, increasing holiness on the earth througletiiech and forgiveness, until the last day, “when
there are only perfectly pure and holy people d@lintegrity and righteousness, completely free
from sin, death, and all misfortune, living in neémaymortal, and glorified bodie€?On that day,
the Spirit will make us perfectly and eternallyytiirough the resurrection of the body and the life
everlasting.

In this treatment of the Third Article of the Creédther uses the locus of sanctification to put
forth an understanding of salvation that is, atshme time, personal and ecclesial, as well as
eschatological in natufé.Grace is personally experienced by individuals hat only in
individualistic terms. Individuals experience thlessings of Christ as members of a community
of which Christ is the head and into which theyiaoerporated by the Holy Spirit. This community
grows and increases in holiness (experienced thrthgygospel and forgiveness of sins) until the
eschaton.

Thus, it would not be incorrect to say that, fother, justification and sanctification are both
eschatological and ecclesial. Lutherans traditigrave affirmed the former but not always the
latter®* For example, George Forell writes, “It is becaGsel is coming toward us, because the
‘dear Last Day’ is approaching, that we can livechend now as sinners and righteous at the same
time. . . . It is because history is moving towardoal which is so controlled by God that we are
enabled to live in this tension he so colorfullyscébes asimil justus et peccatd? He quotes
Luther in the 1535 Lectures on Galatians: “We hadeed begun to be justified by faith, by which
we have also received the first fruits of the $pihe mortification of our flesh has begun. But we
are not yet perfectly righteous. Our being justfiperfectly [i.e., our being made and not only
declared righteous] still remains to be seen, hrgdis what we hope for. Thus our righteousness
does not yet exist in fact, but it still existshiape.™ This is why Christians must pray incessantly
for the coming of the kingdom, because that ddiiescompletion of the work God began in our
justification. This is an act of God involving notly the individual but his community and his
world; the future that is coming is a hope forabple, indeed for all of creatidhMore recently,

*Large CatechisnBook of Concordg§57, 438.
| arge CatechisnmBook of Concord8§58, 438.
L arge CatechisnmBook of Concord§58, 438.

%As Christoph Schwobel notes, by reorganizing thestles’ Creed into three rather than twelve aricleuther
purports the integration of a series of formerlyapendent articles of belief in the church, so ‘tthet Spirit's work of
sanctification is now not only related to a patécwaspect of the doctrine of grace; it now congwithe whole dynamic
of God’s Trinitarian action. The Spirit thus becamhe common denominator of ecclesiology, sotegland
eschatology.” C. Schwdbel, “Quest for Communid®gmmunio Sanctorum: The Church as the CommuniSaiats,
273.

%See, for example, George W. Forell, “Justificatiol Eschatology in Luther's ThoughEhurch History vol. 38, no.
2 (June 1969): 164-174, as well as works of Gdr@aiForde for eschatological understandings dification. Robert
W. Jenson affirms both the eschatological and s@ldimensions of justification in his theologieadterprise.

32Forell, 169.
S3Forell, 170.
S4Forell 172-173.



the ecclesial reality of justification is being éx@d by Lutherans such as Scott Hendrix, who
argues that “justification and ecclesiology artatal the same reality from different angles and
explore complementary dimensions of the one namwitifChrist.®®

Communio Sanctorum

We now come to the question: Can this communaérstanding of justification be affirmed
in sacramental terms? In an early treatise, “Seromotne Blessed Sacrament of the Holy and True
Body and Blood of Christ and the Brotherhoofd, tither offers an understanding of the church in
terms of the sacramental union with Ch#idn this treatise, Luther articulates an understandf
the Lord’s Supper that, according to Paul Althdlsth expresses and guarantees the reality of the
church as the community of saint Partaking of the eucharistic meal incorporatesdhastian
into Christ’s spiritual body, which for Luther im@ogous to the incorporation of a citizen into a
city: “And whoever is taken into this city is saabe received into the community of saints and to
be incorporated into Christ’s spiritual body andd@a member of hin® Althaus regards the later
Lutheran emphasis on “real presence” (includinguther's own works) as an impoverishment to
which he understood as Luther’'s earlier, broadéerpmetation of the Lord’s Supper as the
sacrament of theommunio sanctorufd

This has led many contemporary Lutheran theologiarsuggest that Luther has a kind of
“communion ecclesiology.” In distinction to much airrent communion ecclesiology, however,
Luther describes thisommunionot in terms of Trinitariaperichoresig® but in language that
closely resembles that of the “happy exchange'utinér’s famous 1520 treatise, “On the Freedom
of a Christian.” In that treatise, Luther speaks of an “interchamigelessings” by which Christ
takes upon himself our form—that is, our sin arfanmty—and we take on his form—that is, his
righteousness. This interchange has implicationghi® communion among members of the body
of Christ. As Luther states: “Again, through thasvee love, we are to be changed and to make the

¥Scott Hendrix states further that “both justificatiand the church are best understood not as sepaealogical loci,

but as different facets of the one new reality #m@braces Christians because they believe thas dédNazareth
inaugurated the kingdom of God.” See Scott Hend@pen Community: The Ecclesial Reality of Justfion,” inBy
Faith Alone: Essays on Justification in Honor ofr@ard O. Forde Joseph A. Burgess and Marc Kolden, eds. (Grand
Rapids, Mich.: Eerdmans, 2004), 237.

%Sermon on the Blessed Sacrament of the Holy ang Body and Blood of Christ and the Brotherhoodxl €),”
Luther's Worksvol. 35,45-73. The background for his conceptofmmunio sanctoruis his critique of the practices
of the religious brotherhoods, civic associaticansd craft guilds that, in contrast, offered a selfving model of
“communion.”

¥’Simon Peura, “The Church as Spiritual Communiohdither,” in The Church as Communip83-131. See also
Vilmos Vajta, “The Church as Spiritual-Sacrame@ammunio with Christ and His Saints in the Theolo§i.uther,”
trans. Carter Lindberg, ihuther's Ecumenical Significance: An InterconfeasioConsultationPeter Manns and
Harding Meyer, eds., in collaboration with Carténdberg and Harry McSorley (Philadelphia: Fortressss, 1984),
111-122.

%paul Althaus makes this point based on an evaluafiseveral sermons and treatises of Luther'dewritrom 1519
and 1524. See AlthauBhe Theology of Martin Luthgirans. by Robert C. Schultz (Philadelphia: Fedreress, 1966),
318.

*Luther's Works35:51.

“°See Peura, 93-131, for a discussion of scholaglys/ion the thesis of Althaus as well as Peura’s pamition.
“This Greek term is used to describe the triundiogiship between each person of the Godhead.

“2*0n the Freedom of the Christian,” trans. W. A. lizart,Luther’'s Worksvol. 31, Harold J. Grimm, ed. (Philadelphia:
Muhlenberg Press, 1957), 333-377.



infirmities of all other Christians our own; we am take upon ourselves their form and their
necessity, and all the good that is within our powe are to make theirs, that they may profit from
it. . .. [I]n this way we are to be changed intteanother and are made into a community by
love.™?

Luther also addresses the significance of thisumaeschatological terms. In the sacrament,
we are united with Christ. This union makes us one body “with all the saints,” Luther says,

... so that Christ cares for us and acts in etmali. As if he were what we are, he makes
whatever concerns us to concern him as well, aed evwre than it does us. In turn we so
care for Christ, as if we were what he is, whictidad we shall finally be—we shall be
conformed to his likeness. As St. John says, “Wankthat when he shall be revealed we
shall be like him” [1 John 3:2]. So deep and catgls the fellowship of Christ and all the
saints with us. . . . For the union makes all teingmmon, until at the last Christ completely
destroys sin in us and makes us like himself, atakt day?

The question remains whether by “all saints” Luteeferring to living Christians, the blessed
departed, or both. Vilmos Vajta argues that in ntastes the expression “Christ and all saints”
characterizes the saints in heaven and on eartthahde can interpret this phrase to refer equally
to the militant and triumphant church—that is, @lthose whom have been incorporated into
Christ’'s body through Word and Sacram@ritrue, the Lutheran Reformers redefined the term
“saint” in light of the gospel of justification Wgith alone as “one who is justified by faith alcred
who consequently lives and acts on that basiswdeeclaims and desires nothing for self but lives
in the light of divine grace?® Lutherans in recent decades, however, have beowmne aware of
the doxological and eschatological dimension ottingch, the unity of the church militant on earth
and the church triumphant in heavéfhis doxological link between living and decea€éxistians
is reflected in the Lutheran liturgical traditia@specially eucharistic prefaces and the ordethor t
burial of the dead®

Whether this early sacramental understanding ohéuts reflected in his later writing, in
particular his catechisms, remains an importanstiole. While Luther makes a direct link in his
1519 treatise between the personal and sacrameet@hings oftcommunio sanctorunas the
communion or community of saints, on the one hand,communion in holy things, i.e., baptism
and eucharist, on the other), the sacramental ssresas to be absent in his discussion of the
“communion of saints” ten years later in his catsets. In fact, Luther interprets the expression
“communion of saints”as a gloss on the “holy cathohurch.*’ He sees it as a later addition to the

“Luther's Works 35:58. Christians are called to live out thisihontal aspect of communion in both spiritual and
physical ways, from bearing one another’s burdewsadflictions to sharing material goods with thas@eed, as St.
Paul writes in 1 Corinthians 11:23. Luther recagsihow difficult this calling is: “Now if one Winake the afflictions
of Christ and all Christian his own, defend thehywppose unrighteousness, and help bear the nédus innocent
and the sufferings of all Christians, then he fiiltl affliction and adversity enough, over and abthvat which is his
evil nature, the world, the devil and sin dailyictfon him.” Luther's Works 35:56-57.

“_uther's Works 35:59.

“Vajta, “The Church as Spiritual-Sacramental Commumith Christ and His Saints in the Theology of heit,”
Luther's Ecumenical Significanc&17.

“The One Mediator, the Saints, and Ma#7, 39.
“"The One Mediator, the Saints, and Matg5.
*The One Mediator, the Saints, and Mary99, 108.

“Book of Concordfn. 246. Paul Althaus offers a helpful explaoatas to why Luther prefers “communitygmeine
in the German] over “communion.” See Althaliee Theology of LutheP94-297. For Luther, the idea of a transfer
of merits from the treasury of Christ and the saistreplaced by serving one another (especiadlyiting saints); we



western baptismal creétlln spite of this, Simon Peura makes the arguniesit dne can see
Luther’s early view of the church as a sacramexgaimunity reflected in both the Small and Large
Catechisms! Peura points to the motif of God’s self-givingttha sees as dominant in Luther’s
explanation of the Creed. As Luther himself writ8dsor in all three articles God himself has
revealed and opened to us the most profound depthis fatherly heart and his pure, unutterable
life. For this very purpose he created us, so klamight redeem us and make us holy, and,
moreover, having granted and bestowed upon us temegyin heaven and on earth, he has also
given us his Son and his Holy Spirit, through whioenbrings us to himself? In what Timothy
Wengert has come to call “Luther’s reverse Trititf}it is the Holy Spirit who reveals to us Jesus
Christ the Son who reveals to us the Father’s et thus, the self—giving of God. As Luther
writes, “We could never come to recognize the RFaHavor and grace were it not for the Lord
Jesus Christ, who is a mirror of the Father’s hearbut neither could we know anything of Christ
had it not been revealed by the Holy Spitft.”

In his explication of the Third Article of the CitelLuther does emphasize the need for the
communio sanctorunthrough which the Holy Spirit acts to reveal 8@ through the preaching
of the gospet® As has already been noted, the first task of thlg Bpirit is “to lead us into his holy
community, placing us in the church’s lap, wheregteaches to us and brings us to Chrt.”

Although Luther does not explicitly make a connactio the sacraments of baptism and the
Lord’s Supper, Peura argued that “there is abslylub justification for seeing a contrast between
the preaching of Christ and the sacraments as m&agice,” especially in light of Luther’s
discussion of the sacraments in his 1528 tredsmfessing Concerning Christ's Suppéhwhich
is another treatment of the Creed, and in the figpatt of the Large Catechism its&lfAccording
to Luther, what makes a sacrament is the Word of @particular, the gospel) joined to an earthly
element. Although he rejects the philosophical #auork of transubstantiation, he clearly holds a
sacramental realism. It is by virtue of the WordGafd that the water of Holy Baptism is truly “a

can help the faith and life of those through prabeit Luther rejects the idea of a treasury of tag¢hiat can be drawn
on (in Thesis 58, he states “no saint has adeguatélled God’s commandments in this life.” Thtleeir good works
cannot be meritorious for anyone—themselves indude

%0Scholarly opinion today favors the sacramental rimgarthat is, as participation in Eucharist andyHBaptism. In
his historical study, Stephen Benko makes the aegtithat insertion cfommunio sanctoruinto the Apostles’ Creed
resulted from a long process to find a conneciimig between the holy catholic church and the faegiess of sins in
the western church: that is, the forgivenessrf & granted through participatido{nonig in the Eucharist as well
as baptism (holy things). The final step in theedepment of this connection came with Augustinthimwake of the
Donatist controversy. Previously, baptism alone ¢aferred participation in the body of Christ. cBase baptism
could not be repeated and because the questieadrission to ecclesial fellowship became criticaing the Donatist
controversy, restoration was effected through asimisto the Eucharist. Communio sanctorurs, therefore, a
participation in the sacraments, within the chustiere, through the blood of Christ (this is theteot of baptism and
Eucharist), the forgiveness of sins is imparteége® Benkol' he Meaning of Sanctorum Commur8tudies in Historical
Theology, 3 (Naperville, Ill.: Alec R. Allenson,dn 1964), 53.

*Luther’s Small and Large Catechisms date from 1529.

®2Large CatechisnBook of Concord§8§64-65, 439.

*Timothy J. WengertMartin Luther's Catechisms: Forming the Faithinneapolis: Fortress Press, 2009), 43—44.
*Book of Concord865, 439-440.

*Peura, 109.

*The Large CatechisnBook of Concord§37, 435-436.

*’Luther’'s Worksyol. 37, Robert H. Fischer, ed. (Philadelphia: Mulberg Press, 1961), 161-372.

%8peura, 111.



saving, divine water” and the elements of breadaime are truly the body and blood of Christ.
In Holy Baptism, “we are initially received intodtChristian community” and through which we
participate in the blessings that baptism promésesbrings—namely, deliverance from death and
the devil, forgiveness of sin, gracéhé entire Christ and the gifts of the Holy Spirtf.

Luther recognizes that, although Christians are laoew through baptism, they still face the
struggle against sin and evil until the last dag.witites, “Therefore the Lord’s Supper is given as
a daily food and sustenance so that our faith neagfseshed and strengthened and that it may not
succumb in the struggle but become stronger awagtr. For the new life should be one that
continually develops and progressé&sltst as he does in his explication of the Thiriche, Luther
in his explanation of the sacraments affirms thatGhristian life is a participation in the blegsn
of Christ and a process that involves both struggtgrowth. He makes a direct link between the
Third Article of the Creed and the Lord’s Supperewthe writes, “Now the whole gospel and the
article of the Creed, ‘I believe in one holy Chast church . . . the forgiveness of sins,” are
embodied in this sacrament and offered to us thrahg Word.®*

Totus Christus?

In this paper, | have offered a Lutheran perspectm communal eschatology and the
communion of saints, showing connections in Luthedrge Catechism between ecclesiology and
eschatology that are both pneumatological and seartal. Justification is both ecclesial and
eschatological, even as it is persompab(mg. Therefore, the hope of eternal life is not calyope
for individuals but also for the “holy community.”

What remains finally to be explored from a Luthepamspective is Wood’s proposal that the
communal form of the eschaton is theus Christusinterpreted eschatologically in order to avoid
an immanentism that views the church as an extarndithe Incarnation. She writes, “Thaus
Christus[that is, the members of the church in union liir head, Christ] represents the church
in its eschatological dimension since the unityhef body will only be complete in the eschaton.”
Wood anticipates the objection of Christomonisme &sponds by stating that the connections
between sacrament and eschatology occur in the Aniicle of the Creed as the work of the Spirit.

Robert W. Jenson is one Lutheran theologian whavhateheartedly embraced the Augustinian
concept ototus Christusinterpreting it through a Barthian understandf@redestination as the
election of Jesus Christ together with his peoplaus, the church originates by the will of the
Father, who predestines the church in the Sonjghtite one sole object of eternal election isides
with his peoplethe totus Christu& In this regard, Jenson cites Augustine’s Sermandahn
(Tractate XXI, 8). His citation of this text readket us rejoice, then, and give thanks that we are
made not only Christians but Christ. . . . For & id the head, we are the members: the whole man
is He and we. . . . The fullness of Christ, theread and member8.Jenson also proposes that the
church is “ontologically the risen body of Christfie object through which Christ is made
personally and bodily available to the world arsdoivn members. His view has been criticized (by
Wood, among others) as coming dangerously closal@psing ecclesiology into Christology, even

*Large CatechisnmBook of Concord§42, 461. Italics are mine.

®Large CatechisnBook of Concord§§23-25, 469.

®1Large CatechisnBook of Concord§32, 470.

®Robert W. Jensorgystematic Theology II: The Works of Gbldw York: Oxford University Press, 1999), 175.
®JensonSystematic Theology, IB1.



though Jenson insists he is not positing ecclegjolas realized eschatology but as “anticipated
eschatology ®*

Traditionally, the concept of the “kingdom of Gokids been more favored by Lutherans for
picturing our eternal destiny than thtus Christus For example, while Wolfhart Panneberg
describes that destiny using words such as “ungncliiTmmunion” and “participation in God’s
eternity,” his central symbol is not the body ofriSh but the kingdom of God. The traditional
themes of Christian eschatology are the resurmeafothe dead (in which the destiny of the
individual is at stake, her destiny for a life snemunion with God beyond death), and the kingdom
of God (that is, the social aspect of human lifgdoel death, a hope for all of humankind to be in
communion with God}> In the catechism’s section on the Lord’s Pralyether refers to the creed
in his definition of the kingdom of Gd He says that it is through the power of God’s Wibwat
“many, led by the Spirit, may come into the kingdohgrace and become partakers of redemption
so that all may remain together eternally in thisgom that has now begun [and will be
consummated]® As thetotus Christusoncept includes Christ as head (and king) otthech,
it would be interesting to see what kind of conitatd might be drawn between these two biblical
motifs (body of Christ and kingdom of God) that baveen used to describe the communal
dimension of eschatology, and what role the Spirght play in that connection.

®“According to Robert Jenson, “The church lives byatdod will make eschatologically ofdsthe people of God, the
body of Christ, and the temple of the Holy SpirifThis is possible, Jenson states, because “ih& ereatures may
anticipate from God that is their being.” R. Jenssystematic Theology, [171-172.

®Wolfhart Panneberg, “The Task of Christian Escluyg)” The Last Things: Biblical and Theological Perspeesi
on EschatologyCarl E. Braaten and Robert W. Jenson, eds. (GRapids, Mich.: Eerdmans, 2002), 4.

®Indeed, the language of Jesus as king appeardtiieisiexplanation of the second article of the #es’ Creed:
Jesus is Lord and King because he showed us mgn@deeming us and freeing us. Luther then gods say, “As
his own possession he has taken us under his postend shelter, in order that he might rule usisyrighteousness,
wisdom, power, life, and blessedness.” See LaagedbismBook of Concord§30, 434.

’Large CatechisnBook of Concord8§52, 447.



