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policies or doctrines of the Church.

The Church, in Vatican |Ps dogmatic constitution, is depicted as the
initial budding forth of the eschatological kingdom. Its catholicity is
appealingly presented in language reminiscent of Congar. Regional and
local churches are seen as having adistinctive character, adapted to their
cultural milieu. Episcopal conferences are given a new canonical and
theological status.

For ecumenical reasons the council disanced itsdf from the more
controversal affirmations of Mystici corporis. Where Pius X1l had said
that the Mydtical Body and the Roman Cathalic Church were one and
the same thing, Vatican 11 contented itself with saying that the Church
of Chrig "subsigs in" the Roman Catholic Church—an expression
deliberately chosen to allow for the ecclesal reality of other Chrigtian
communities. At various points the council seemed to imply that non-
Cathalic Chrigtians are members of the Body of Chrig, and thus of the
Church. Vatican I, while looking optimigtically on the possibilities of
salvation for non-Chrigtians, did not commit itself to any particular
explanation—whether the votum doctrine of Pius Xl1, the " anonymous
Chrigian" theory of Rahner, or any other. The assumption seemsto be
that the Church plays an ingrumental role in the salvation of everyone
who is saved.®®

SINCE VATICAN I

I nterpretation of the Council

The ecclesology of Vatican 1l has been expounded in the sandard
commentaries. A penetrating analysis of the strug%la and compromises
in Lumen gentiumwas offered by Antonio Acerbi.™ He maintained that
the council fathers gradually moved from a static, juridical vision of the
Church to one that was open and dynamic.

Controversies soon arose about the hermeneutics of Vatican 1. Early
on, the progressives interpreted the council on the principle that its
innovations were more central than its reaffirmations of previoudy
official positions. Authors such as Edward Schillebeeckx,® Richard P*

81 have defended this interpretation in The Reshaping of Catholicism (San Francisco:
Harper & Row, 1988) 138-41. See also Francis A. Sullivan, The Church We Believe In:
One, Holy, Catholic and Apostolic (New York: Paulist, 1988) 125-28.

® A. Acerbi, Due ecclesiologie: Ecclesiologia giuridica ed ecclesiologia di comunione nella
" Lumen gentium" (Bologna: Edizioni Dehoniane, 1975).

% E. Schillebeeckx, The Real Achievement of Vatican || (New York: Herder and Herder,
1967).
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McBrien,* and the Lutheran George Lindbeck®? favored what we may
call the hermeneutics of discontinuity. More recently, through the influ-
ence of Joseph Ratzinger®® and, in a somewhat different way, that of
Hermann Josef Pottmeyer,> there has been a growing concern to inter-
pret Vatican II as continuous with previous Catholic teaching. Of this
shift we shall see more when we come to the Extraordinary Synod of
1985.

Post-Vatican II ecclesiology can scarcely be understood without some
familiarity with the principal theologies of the period. In addition to
Congar, who has continued to develop his thinking,?® special mention
must be made of Rahner, Miihlen, Kiing, Bouyer, and Tillard.

Karl Rahner

Unlike the other four authors just mentioned, Karl Rahner never wrote
a major monograph on the Church, but he published a whole series of
very influential essays and booklets between 1946 and his death in 1984.%
His basic understanding of the Church was closely correlated with his
vision of salvation history, with Jesus Christ as the culmination of that
history. The Church perpetuates in time God’s definitive self-gift in
Christ. The individual Christian, as a bodily and social being, is subject
to ecclesiastical laws and regulations. But because the human spirit has
a direct relationship to God as its transcendent goal, God can act
immediately upon it, arousing charismatic impulses beyond the control
of the Church as institution. Church authorities, therefore, must respect
the zone of personal freedom. In the last analysis, therefore, Rahner
seemed to favor the charismatic over the institutional.®’

In an early essay on membership in the Church according to Mystici
corporis, Rahner supported the teaching of Pius XII, explaining this in

51 R. P. McBrien, Do We Need the Church? (New York: Harper & Row, 1969).

% G. A. Lindbeck, The Future of Roman Catholic Theology: Vatican II—Catalyst for
Change (Philadelphia: Fortress, 1970).

53 Joseph Ratzinger with Vittorio Messori, The Ratzinger Report: An Exclusive Interview
on the State of the Church (San Francisco: Ignatius, 1985) chap. 2, “A Council To Be
Rediscovered.”

5 H. J. Pottmeyer, “Continuité et innovation dans I’ecclésiologie de Vatican II: L’Influ-
ence de Vatican I sur 'ecclésiologie de Vatican II et la nouvelle réception de Vatican I a la
lumiére de Vatican I1,” in Giuseppe Alberigo, ed., Les églises aprés Vatican II: Dynamisme
et prospective (Paris: Beauchesne, 1981) 91-116.

% Among Congar’s many postconciliar works, the nearest to a systematic treatise on
ecclesiology is his L’Eglise une, sainte, catholique et apostolique (Paris: Cerf, 1970).

% For an overview of Rahner’s theology of the Church, see Leo O’Donovan et al., “A
Changing Ecclesiology: A Symposium,” T'S 38 (1977) 736-62.

57 See the exposition and criticism of Rahner in Medard Kehl, Kirche als Institution
(Frankfurt: Knecht, 1976) 172-238.



432 THEOLOGICAL STUDIES

terms of the Church’s nature as a sacrament or visible sign of Christ’s
grace.’® The sacrament, he maintained, has salvific efficacy not only for
its members but for others who are oriented toward it. They can be
united to the Church in a salutary way by means of an implicit votum.
Rahner made a somewhat idiosyncratic distinction between the Church
and the People of God. All human beings, he held, are ontologically
consecrated to God by reason of the incarnation of the divine Logos, and
thus are members of the People of God, even though only a relatively
small minority belong to the Church as sacrament. Vatican II was not to
follow Rahner in his very broad conception of the People of God.

In another early essay Rahner contended that the Church itself is not
only holy but also, in a true sense, sinful.®® He rejected as excessively
formalistic the prevailing theory that sin does not touch the Church as
such. Here again, Vatican II stopped short of following Rahner. While
holding that the Church clasps sinners to itself, it never predicated sin
of the Church.

Rahner’s doctrine of the eplscopate, developed on the eve of Vatican
II, does on the whole coincide with that of the council.®* The council
seems to teach, as did Rahner, that episcopal ordination directly effects
the incorporation of the bishop into the episcopal college, and that
assignment to a particular pastoral charge is the result of a subsequent
canonical mission. On the relationship between the pope and the other
bishops, Rahner challenged the prevailing thesis that the Church has
two inadequately distinct subjects of supreme power—the pope and the
episcopal college. Rahner held that the college, together with the pope as
its head, is the only supreme power, and that the pope never acts as pope
except when he acts as head of the college. The council did not attempt
to settle this debate. It can be read as supporting Rahner’s theory, but
the Nota praevia explicativa (commonly regarded as an authentic inter-
pretation) seems to favor the theory of two inadequately distinct subjects.

In various writings Rahner contended that the Church exists primarily
in the local community, where the bishop celebrates the sacraments and
preaches, surrounded by his presbyters and faithful.®! This doctrine

% K. Rahner, “Membership of the Church according to the Teaching of Pius XII's
Encyclical ‘Mystici Corporis Christi,’ ” Theological Investigations 2 (Baltimore: Helicon,
1963) 1-88; German original in Zeitschrift fir katholische Theologie 69 (1947) 129-60.

% K. Rahner, “The Church of Sinners,” Theological Investigations 6 (Baltimore: Helicon,
1969) 253-69; German original in Stimmen der Zeit 72 (1947) 163-77.

% K. Rahner, “The Episcopate and the Primacy,” in Inquiries (New York: Herder and
Herder, 1964) 303-400 (German original, 1961); idem, Bishops: Their Status and Function
(Baltimore: Helicon, 1965)—translation of a 1964 lecture.

%1 K. Rahner, The Church and the Sacraments (New York: Herder and Herder, 1963)—
translation of a 1961 article.
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harmonizes with certain texts from Vatican II, which apparently give
priority to the local church. But in other texts the council suggests the
primacy of the universal Church. Rahner himself conceded that certain
attributes of the Church, such as indefectibility, are not verified in the
particular churches.

In his ecclesiological essays after the council Rahner became more
critical of the Church as institution. Without denying the necessity of
the Church as means of salvation, he preferred to describe it as a result
of God’s grace offered to, and received by, human beings as incarnate
spirits. The Church, in this perspective, is regarded as a sign of grace
rather than as a cause of grace, even an instrumental cause.

In books and articles composed in response to particular events,
Rahner began to press for institutional changes. Some of his bolder
suggestions were somewhat casually put forth. Thus he proposed, in a
brief volume written on the occasion of the German pastoral synod, that
charismatically gifted leaders of basic Christian communities should
receive “relative ordination,” equipping them for the ministry of word
and sacrament to a given congregation but not for the universal Church.®

The Church of the future, Rahner contended, should be open, democ-
ratized, and declericalized. He seemed ambivalent about sociopolitical
engagement. In some essays he stated that specific social-policy questions
lie beyond the Church’s sphere of competence, but elsewhere he urged
Church authorities to issue prophetically-inspired concrete directives for
secular society. He criticized contemporary Catholicism, at least in his
own country, for its lack of a vibrant spirituality.

Hans King

A very different approach to ecclesiology is found in the writings of
our second representative theologian, Hans Kiing. In a major work, The
Church,%® he presented a learned and highly readable treatise covering
the traditional questions in a fresh way. His work is self-consciously
ecumenical in the sense of seeking a rapprochement with Barth and the
disciples of Rudolf Bultmann. The influence of Kiing’s Protestant col-
league at Tiibingen, Ernst Kasemann, was noted by many critics.®

With a minimum of theory, Kiing constructs his ecclesiology primarily
on the basis of the biblical data. Within the Scriptures he shows a marked

62 K. Rahner, The Shape of the Church to Come (New York: Seabury/Crossroad, 1974),
from German original, 1972. Rahner’s proposals on local ordinations appear chiefly on
pages 108-13.

8 H. Kiing, The Church (New York: Sheed & Ward, 1968); German original, Die Kirche
(Freiburg: Herder, 1967).

% See, e.g., the comments on Kiing’s The Church in Congar’s “Bulletin d’ecclésiologie,”
Revue des sciences philosophiques et théologiques 53 (1969) 693-705, esp. 694.
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preference for the early letters of Paul. He sets Luke-Acts, Ephesians,
and the Pastoral Letters on a lower level as derivative works from a later
generation, infected, it might seem, by “early Catholic” distortions.

Kiing also makes use of church history, not so much to support current
official teaching as to suggest alternative possibilities. He prominently
displays the less admirable incidents to keep the reader from imagining
that the Church is divine and impeccable. The Church is in fact a reversal
of the clerical, juridicist, and triumphalist ecclesiologies of the precon-
ciliar period. Kiing does not present the Church as a continued incarna-
tion or even as primordial sacrament, but rather as a community called
to obey and proclaim the gospel. The idea of the Church as transformer
of the world, so prominent in the secular theologies of the 1960s, is
almost totally absent.

On a number of points Kiing challenges the dominant positions. Jesus
Christ, for him, is not the founder of the Church. The Church is sinful
and has properties quite contrary to the kingdom of God. Apostolic
succession can be accepted in the sense that the whole Church abides in
the faith of the apostles, but not in the sense that the hishops, by
ordination, receive special apostolic powers. The bishops are described
as pastors of particular churches, but not as divinely commissioned
teachers. The Vatican II theme of episcopal collegiality receives little
attention. The papal office is described in terms that seem hardly
compatible with the Vatican I definitions of primacy of jurisdiction and
infallibility.

Heribert Muhlen

The boldest effort at a systematic ecclesiology since Vatican II is
probably Heribert Miihlen’s Una mystica persona.® Not content to view
the Church in terms of metaphors, Miihlen seeks a dogmatic formula
that defines the Church in its essential reality. He proposes the formula
“one person [the Holy Spirit] in many persons [Christ and us].” Just as
the property of the Holy Spirit within the Deity is to be one person in
two persons (the Father and the Son), so in salvation history the Holy
Spirit is the supernatural bond of unity among all who are in Christ. By
his personalist formula Miihlen brings together the three central myster-
ies of faith: the Trinity (three persons in one nature), the Incarnation
(one person in two natures), and the Church.

Anointed by the Holy Spirit, Christ received the grace of headship
(gratia capitalis). Christians participate both in Christ’s consecratory
anointing, bestowed upon him and them for the benefit of others, and in
his sanctificatory anointing, given for his and their personal holiness.

% H. Miihlen, Una mystica persona (3rd ed.; Munich: Schoningh, 1968).
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The Church as sacrament perpetuates Christ’s consecratory anointing
and therely mediates his grace.

Miihlen develops his theory with close attention to the biblical texts,
Augustine, Thomas Aquinas, Mystici corporis, and Vatican II. He shows
how his theory allows for sinfulness in the Church and develops at some
length its ecumenical implications, with frequent reference to the Decree
on Ecumenism. Miihlen’s interesting work, when reviewed in its 1964
edition, gave rise to some objections, to which the author responded in
his later editions.®® Never translated into English, the book is little
known in the United States, but it has received favorable comment from
Sabbas Kilian,*” Robert Sears,*® and Avery Dulles.*®

Louis Bouyer

Another major contribution to ecclesiology that has received insuffi-
cient attention, partly because the English translation was very late in
coming, is The Church of God by Louis Bouyer.™ In its systematic section
this work develops an ecclesiology inspired by the Fathers, the liturgy, J.
A. Mohler, and J. H. Newman. Bouyer agrees with Rahner that the
Church is actualized most intensely on the local level, especially in the
celebration of the Eucharist. He is concerned to give due importance to
the presbyterate, so neglected at Vatican II. The bishop, he holds, is a
presbyter chosen to preside over the presbyterium, the presbyteral college
to which he belongs. Bouyer regrets that in modern times bishops have
been drawn away from the ministry of word, sacrament, and pastoral
care, with the result that they sometimes become ecclesiastical techno-
crats. With Congar he laments the modern preoccupation with power in
the Church, which results, he believes, in a hypertrophy and deformation
of authority.

For a reanimation of the laity, Bouyer works by preference with the
category of “royal priesthood.” The mission of the laity, accordingly, is
to consecrate everyday reality through participation in the Eucharist.

% Critical questions are raised in the following reviews: G. Dejaifve, “Un tournant dans
ecclésiologie,” NRT 87 (1965) 961-63; P. De Letter in TS 26 (1965) 127-29; Y. Congar,
“Bulletin d’ecclésiologie,” Revue des sciences philosophiques et théologiques 55 (1971) 334-
39. Congar is reviewing a French translation of the third edition.

87 8. Kilian, “The Holy Spirit in Christ and in Christians,” American Benedictine Review
20 (1969) 99-121; idem, “Dialogue in Ecclesiology,” T'S 30 (1969) 61-78.

% R. T. Sears, “Trinitarian Love as Ground of the Church,” T'S 37 (1976) 652-79, esp.
653-60.

% A. Dulles, Models of the Church (Garden City, N.Y.: Doubleday, 1974) 51-52; expanded
edition, 1987, 55-56.

" L. Bouyer, The Church of God (Chicago: Franciscan Herald, 1982); French original,
L’Eglise de Dieu (Paris: Cerf, 1970).
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While respecting Congar’s seminal study on the laity, he observes that
that work might mislead the reader into separating the laity’s engagement
in the world from their personal participation in the life of worship.

Bouyer’s book provides an interesting contrast with that of King.
While the two agree in placing primary emphasis on the local church
and on pastoral ministry, the differences are sharp. In terms of method
Bouyer, without neglecting the biblical witness, differs from King in
strongly emphasizing tradition, particularly the Fathers. He sees the
Church less as a herald of the gospel and more as the Body of Christ,
centered on the Eucharist. In contrast to Kiing’s contention that the
whole Church succeeds to the apostles, Bouyer insists that the bishops
alone have received from the apostles the gifts necessary to perform the
apostolic functions. The pope, he remarks, is not a “superbishop” but the
bishop who receives personally the “solicitude for all the churches” that
all the bishops receive collectively.

Jean-Marie Tillard

Among the Catholic ecclesiologies published in the 1980s, Jean M.-R.
Tillard’s Eglise d’églises™ merits special attention. It is an ecclesiology of
communion in the style of Congar. A distinguished ecumenist, Tillard
puts forward his proposal with the conviction that the debates about
sacraments and ministries, so prevalent in ecumenical circles in the past
50 years, cannot be resolved except in the light of a better appreciation
of the nature and mission of the Church. By communion (koinénia)
Tillard does not mean mere fellowship on the human level but a common
participation in the gifts of salvation gained by Jesus Christ and bestowed
by the Holy Spirit. Communion in the theological sense, he is convinced,
brings people into solidarity with one another by giving them a share in
the life of the triune God.

For Tillard, the basic ecclesial reality is the local church, which
actualizes itself most fully when it celebrates the memorial of the Lord,
in sacramental communion with the Church of all times and places. The
bishop, who presides at the Eucharist, is responsible for integrating the
particular church into the apostolic heritage and maintaining it in the
catholic communion.

Tillard reacts against the excessive polarization of authority on the
person and office of the pope. Reproducing the main conclusions of his
earlier volume L’Evéque de Rome,” he holds that the pope is first of all
the bishop of a local church—the church which, by reason of its singular

1 J. M.-R. Tillard, Eglise d’églises (Paris: Cerf, 1987).
"2 ’Evéque de Rome (Paris: Cerf, 1982); ET, The Bishop of Rome (Wilmington, Del.:
Michael Glazier, 1983).
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relationship to Peter and Paul, has a certain primacy in authenticating
the apostolic faith. The pope, he believes, should not normally appoint
bishops, but should allow the process of selection to occur locally,
intervening only where there is some serious irregularity.

In the ecumenical section of Eglise d’églises Tillard maintains that a
measure of communion already exists between Roman Catholicism and
other Christian churches and communities. The lack of visible bonds of
communion with Rome is a defect in the separated churches, but does
not of itself prevent these other communities from being churches in the
strict theological sense. The Catholic Church, although it retains the
fulness of the apostolic heritage, stands in need of continual reform. The
catholicity of the Church is marred by the existing schisms. Councils
held since the division between the Eastern and Western churches, he
asserts, have not been in the full sense ecumenical.

Tillard’s book contains valuable discussions of many current questions
such as collegiality, the sense of the faithful, reception, subsidiarity, and
episcopal conferences. His footnotes give excellent leads to current lit-
erature, whether Protestant, Catholic, or Orthodox. He provides abun-
dant material on the interpretation of biblical texts and gives apposite
reference to the Greek and Latin Fathers. His ecclesiology, which tends
to idealize the early centuries, may be somewhat anachronistic. At least
he can be accused of failing to provide strong theoretical reasons why
the forms of the patristic period should be determinative today. He is
obviously convinced that if the ancient practices were recovered, the
Catholic Church would be in a better position to solve some of its internal
problems and the restoration of communion among the divided churches
would be facilitated.

Secular and Political Theology

Influenced by the Protestant secularization theology of the early 1960s,
some Catholic theologians began to proclaim that the Church was essen-
tially a service organization, having as its principal aim the establishment
of a more just and human society. Secular theology sought to overcome
the isolation and introversion of the Church and to make it more
responsive to the trends of the times. Richard P. McBrien in his Do We
Need the Church? answered the question in his title as follows: “If it
cannot or will not work to bring men together, if it cannot devote itself
full time to healing the fractures in the community of mankind, if it
cannot uphold principles of justice and charity and peace, if it will not
place itself at the disposal of others in fulfillment of these goals, then it
has no reason or justification for being.”” In a subsequent book, The

3 McBrien, Do We Need the Church? 163-64.
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Remaking of the Church,” McBrien proposed a 13-point “agenda for
reform,” which amounted to the transformation of the Church into a
kind of parliamentary democracy in which the papacy was thoroughly
“demythologized” (his own term). While criticizing Kiing for neglecting
the importance of sociopolitical diakonia, McBrien welcomed his views
on the papacy, infallibility, and freedom in the Church.

In Germany Johann Baptist Metz produced several brief but influential
volumes of essays. Opposing what he regarded as introverted spirituality,
he redefined the Church as “the institution of the critical liberty of
faith.”” In spite of Metz’s unwillingness to adopt the Marxist ideology
or any other program of social reform, his work was helpful to Latin
American theologians because of his activist stance and his antipathy to
“bourgeois religion” (especially in The Emergent Church™).

Latin American Liberation Theology

Though heavily dependent on European scholarship, Latin American
liberation theologians are attempting to forge an ecclesiology suited to
the sociopolitical situation in their part of the globe. The Peruvian
Gustavo Gutiérrez holds that the Church in Latin America must be “the
visible sign of the presence of the Lord within the aspiration for liberation
and the struggle for a more human and just society.””. Without being
specific about the structural changes he favors, he asserts that the present
ecclesial structures “appear obsolete and lacking in dynamism before the
new and serious challenges,” and are in urgent need of profound re-
newal.” In his recent works Gutiérrez insists that the Church in our time
must be built up from below—that is to say, from the poor, the margin-
alized, the exploited. His project is to encourage the formation of a
popular Church that arises from within the masses under the influence
of the Holy Spirit.”

Brazil has led the way in promoting basic ecclesial communities, which
Paul VI discussed at some length in his apostolic letter On the Evangel-
ization of the Modern World.®° The Brazilian Marcello Azevedo describes

" R. P. McBrien, The Remaking of the Church: An Agenda for Reform (New York:
Harper & Row, 1973).

% J. B. Metz, Theology of the World (New York: Herder and Herder, 1971) 116.

6 J. B. Metz, The Emergent Church: The Future of Christianity in a Postbourgeois World
(New York: Crossroad, 1981).

7 G. Gutiérrez, A Theology of Liberation (15th anniversary edition; Maryknoil, N.Y.:
Orbis, 1988) 148.

8 Tbid. 70.

™ G. Gutiérrez, The Power of the Poor in History (Maryknoll, N.Y.: Orbis, 1983) 21 and
passim.

8 Paul VI, On Evangelization in the Modern World (Washington, D.C.: USCC, 1976) no.
58, pp. 40-42.
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these as communities in which the gospel is proclaimed from the per-
spective of the poor with the aim of converting the rich and powerful.
The Church in these communities, he states, serves the world through
the diakonia of faith, denouncing injustices and promoting social trans-
formation. Each basic community, according to Azevedo, is called to be
a sign and sacrament of the coming reign of God.*

Another Brazilian, Leonardo Boff, writes of “ecclesiogenesis,” which
he describes as the “reinvention” of the Church by basic ecclesial com-
munities.’? The local church, he maintains, is no longer viewed, as at
Vatican II, in terms of the diocese under the authority of its bishop, but
is understood more on the analogy of the house communities referred to
in the Pauline letters. Spontaneous gatherings of lay people, under the
impulse of the Holy Spirit, are reconstituting the Church from below.
These communities, Boff believes, establish a new way of being Church
without centralization and hierarchical domination.®

. Although Boff does not deny the need for institutionalization, he
evidently regards it as a secondary feature of the Church. He is commonly
criticized for neglecting the hierarchical nature of the Church as insti-
tuted by Christ. He seems to depreciate the institutional in relation to
the charistmatic, to exalt the local over the universal, and to advocate
the priority of praxis over theory. Not surprisingly, some of his writings
have come under criticism from the Congregation for the Doctrine of the
Faith.3

Latin American liberation ecclesiology has attracted a following in
other continents. A few Catholic theologians in North America, India,
Sri Lanka, the Philippines, and Africa have attempted to apply,libera-
tionist principles to their own circumstances. But these efforts remain
as yet tentative. It is probably too early to set forth the characteristics
of liberation ecclesiology in non-Latin American dress.

The ecclesiology of the liberationists has provoked opposition from
theologically and economically conservative Catholics in Latin America
and elsewhere. The most sustained theological challenge, both to Latin
American liberationism and to North American secular theology, has
come from survivors and followers of the theology of ressourcement that

8 M. deC. Azevedo, Basic Ecclesial Communities (Washington, D.C.: Georgetown Uni-
versity, 1976) 218. The entire chapter 4, “Ecclesial Dimensions,” 177-224, is important for
ecclesiology.

82 1. Boff, Ecclesiogenesis: The Base Communities Reinvent the Church (Maryknoll, N.Y.:
Orbis, 1986); Portuguese original, 1977.

8 L. Boff, Church: Charism and Power. Liberation Theology and the Institutional Church
(New York: Crossroad, 1985) esp. 125-30.

8 Congregation for the Doctrine of the Faith, “Notification regarding L. Boff, Church:
Charism and Power,” Origins 14, no. 42 (April 4, 1985) 683-87.
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prevailed in France immediately after World War II. Authors such as
Jean Daniélou,*® Henri de Lubac,* Hans Urs von Balthasar,?” and Joseph
Ratzinger,®® strongly influenced by the Platonism of the Fathers, have
promoted a kind of neo-Augustinianism in ecclesiology. They do not
want to see the Church reduced to an instrument for the rebuilding of
secular society. They see it as a divinely animated organism, the bride of
Christ, and the virginal mother who begets children for eternal life. They
are deeply convinced that special graces or charisms are attached to
office in the Church, and especially to the papacy. While approving of
the accomplishments of Vatican II, they regard the postconciliar turmoil
as the work of an alien spirit. They strongly resist all proposals to reform
the structures of the Church according to contemporary management
theory. The Church, in their view, is being excessively politicized. The
very persons who protest against the power of the papacy are seeking to
gain power for themselves and their constituencies. True reform, these
theologians maintain, is interior and spiritual. It requires humility and
obedience, respect for authority and for tradition.

The Synod of 1985

In 1985 Pope John Paul II convened an extraordinary meeting of the
Synod of Bishops to assess the impact of Vatican II. The Final Report
of the Synod gives a compact summary of the current ecclesiological
tendencies.”® The main body of the report (Part 2) is divided into four
sections, dealing respectively with the mystery of the Church, the sources
of life for the Church, the Church as communion, and the Church’s
mission to the world. Different theological schools were able to set their
mark on different sections of the document.

In the first section, “The Mystery of the Church,” the theologians of
the neo-Augustinian school—to use my own term—seem to have pre-
vailed. The Church is here asked to foster the sense of the sacred and to
understand itself in Trinitarian and Christological terms. “We must not
replace a false, one-sided, hierarchical notion of the Church with a new

8 J. Daniélou, Why the Church? (Chicago: Franciscan Herald, 1974).

8 H. de Lubac, The Motherhood of the Church (San Francisco: Ignatius, 1982).

87 H. U. von Balthasar, The Office of Peter and the Structure of the Church (San Francisco:
Ignatius, 1986), ET of Der antiromische Affekt (Freiburg: Herder, 1974).

8 §. Ratzinger, Church, Ecumenism and Politics: New Essays in Ecclesiology (New York:
Crossroad, 1988) esp. chap. 1, “The Ecclesiology of the Second Vatican Council,” expressing
Ratzinger’s current reservations about the concept of the People of God.

8 Synod of Bishops, “The Final Report,” Origins 15, no. 27 (Dec. 19, 1985) 444-50.
Another translation is given in Xavier Rynne, Pope John Paul’s Extraordinary Synod
(Wilmington, Del.: Michael Glazier, 1986) 112-32, with an unfortunate omission of eight
lines on page 127.
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one-sided sociological concept.”® The purpose of the Church is to lead
humanity to “a profound conversion of heart, to a share in the life of the
triune God.”!

The second major section, less directly pertinent to ecclesiology, deals
with the Word of God and the liturgy as sources of the Church’s life. It
contains paragraphs on evangelization, on the magisterium, and on the
sacred liturgy, embodying respectively the perspectives of kerygmatic,
institutional, and mystagogic theology. The renewal of the liturgy is
praised as the most visible fruit of Vatican II. But the caution is stated:
liturgy requires interior and spiritual participation; it must nourish and
illumine the sense of the sacred.

The next major section, “The Church as Communion,” promotes as “a
central and fundamental idea in the documents of the council”® an
ecclesiology of koindnia, somewhat along the lines of Congar. Communion
is interpreted as involving variety in unity, the spirit of collegiality, and
participation and coresponsibility on all levels in the Church. Basic
ecclesial communities are described as a positive development offering
great hope for the revitalization of the Church. Lay people are encouraged
to collaborate in the apostolate, and the gifts of women are mentioned
as a resource insufficiently utilized. Ecumenical dialogue is seen as a
means of pointing the way from the present state of incomplete com-
munion among separated churches to the restoration, with the help of
God’s grace, of full communion.

The final section, “The Mission of the Church in the World,” builds
on the Vatican II constitution Gaudium et spes. With some debt to recent
liberation theology, the Final Report states that the signs of the times
today include “a growing amount of hunger, oppression, injustice and
war, of torture and terrorism, and other forms of violence of every kind.”*
Interpreting all these signs in the light of the gospel, “the Church must
in prophetic fashion denounce every form of poverty and oppression and
defend and support everywhere the fundamental and inalienable rights
of the human person.”™ The preferential option for the poor is endorsed.

The Extraordinary Synod made a number of recommendations for
future study and implementation. The four main recommendations—the
completion of the Eastern Code of Canon Law, the preparation of a
universal catechism, the clarification of the status of episcopal confer-
ences, and the need for study of the principle of subsidiarity—are all

% Rynne translation 117.

# Ibid. 118, slightly modified by the present author.
2 Ibid. 122.

% Ibid. 128.

# Ibid. 130.
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indicative of the existing tensions between universalism and regionalism
in the Church.

The significance of the Final Report may be assessed in terms of the
five models proposed by the present author in his 1974 study Models of
the Church. To what extent is the Church here presented as a hierarchical
institution, as a mystical communion, as a sacrament of Christ, as a
herald of God’s Word, and as a servant of secular society? The concepts
of sacrament, communion, and servant dominate respectively the first,
third, and fourth sections of the Report. The herald model makes a clear
but fleeting appearance in the treatment of evangelization in the second
section. Institutionalism is disavowed in the first section but makes itself
felt in the treatment of magisterium in the second section. The sacra-
mental type of ecclesiology reappears in the treatment of liturgy in the
second section. Thus all five models of the Church are visible in the Final
Report, with priority given to the models of communion, sacrament, and
servant. In a pregnant sentence the report declares: “The Church as
communion is a sacrament for the salvation of the world.”® Sacrament
is interpreted in the report as a manifestation of the mystery of salvation,
as the focus of communion, and as an instrument of salvific transfor-
mation.

The Synod of 1985, which reflected on the council in the light of two
decades of experience, does not register any significant progress beyond
Vatican II. That council remains, in my judgment, the high point of
Catholic ecclesiology. It harvested very successfully the fruits of several
decades of intense research and speculation. Since then, efforts have
been made in different parts of the world to apply and extend the teaching
of the council in complex and varied situations. Some new insights have
been achieved, but often at the expense of serenity and balance. The
Extraordinary Synod made it clear that the favorite themes of particular
schools can and must be harmonized in the interests of depth, complete-
ness, and unity.

% Thid. 127.





