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Preamble

Helsinki and Stockholm, 3 1st October 2009

We hope that this document, common to Roman Catholics and Lutherans,
about justification in the life of the Church may inspire both Lutheran and
Roman Catholic Christians to receive together that justification in Christ,
which is the very way towards communion with God. It is our wish that this
document should be not only a theological report reflecting the rapproche-
ment between Catholics and Lutherans with regard to the view on justifica-
tion, but that it may also inspire us all to a life-long search for an ever greater
Christ-likeness in life and action.

Behind this document are seven years of collaboration between delegates
from the Roman Catholic Church in Sweden and Finland, the Church of
Sweden and the Evangelical-Lutheran Church of Finland. During these
years, we have met at various central meeting-places in our churches: con-
ference centres, religious houses, retreat houses, cathedrals, diocesan offices
and places of pilgrimage. We have enjoyed each others’ hospitality, we have
prayed and worked together and we have participated in each others’ spiri-
tual and liturgical life.

The reason why our dialogue has taken place within the Finnish-Swedish
context is our hope that it may prove fruitful because of the special historical
continuity and the long-term commitment to ecumenical work that exist in
our churches. During our dialogue, we have also ourselves been able to see
and experience how many aspects of liturgy, ministry and sacramental spiri-
tuality bring us closer together. At the same time we have experienced the
pain involved in the issues that still divide us and that keep us divided, even
around the table of the Lord. We have seen it as our task to work together
in accordance with the high-priestly intercession of Jesus in order to gain a
better understanding of those issues that still separate us.

We have concentrated particularly on how we perceive justification in the
context of ecclesiology, the sacraments and the ordained ministry. The start-
ing-point for our dialogue has been the Joint Declaration on the Doctrine of
Justification, and we have sought to clarify the common understanding that
is expressed in that Declaration, signed on this day ten years ago. We have
clearly seen the need to explore the major theological and ecumenical issues
on what justification means and on how it finds specific form in the life of
the church.

If we have now reached a greater degree of common understanding at the
fundamental theological level, this ought to lead us further to explore other
significant issues in the life of the church that remain open. At the end of the



day it is only the Holy Spirit that can inspire us confidently to deal with the
matters that still separate us. We trust that the Spirit can make possible that
which at this moment seems impossible, if only we have the obedient sensi-
tivity and openness that is required.

Eero Huovinen Anders Arborelius
Bishop of Helsinki Bishop of Stockholm
Lutheran Chairman Roman Catholic Chairman



Chapter 1 Introduction

1.1 Background

(1) In June 1989 Pope John Paul Il made an ecumenical and pastoral visit to
all the Nordic countries. During his travels, he received a particularly warm
welcome at the Cathedrals of Uppsala and Turku. The joint services cel-
ebrated together with the Church of Sweden and the Evangelical-Lutheran
Church of Finland and the discussions with the bishops of these churches
made a strong impression on the Pope. On his way back to Rome, the Pope
said to the Roman-Catholic Bishop of Helsinki, Paul Verschuren, who as
Chairman of the Roman Catholic Bishops’ Conference in the Nordic Coun-
tries accompanied the Pope throughout his Nordic visit, that “following this
visit, we in Rome have every reason to consider our relations with these
churches.”

(2) In October 1991, the Archbishops Bertil Werkstrom (Uppsala) and
John Vikstrom (Turku) together made a return visit to Rome, where they
participated in the celebration of the Jubilee Year of St Birgitta. Together
with Pope John Paul II, they officiated at an ecumenical service of Vespers
at the main altar of St Peter’s Basilica and they prayed together at the grave
of the apostle in the crypt of the church. During their private audience, the
Pope reminded them of his visit to Uppsala and Turku and appealed to the
Archbishops and their delegations to find, if possible, new ecumenical ways
ahead in the Nordic countries.

(3) In connection with the celebrations in 1993 of the Lutheran Jubilee
Year of the Synod at Uppsala (in 1593) a Lutheran-Roman Catholic seminar
was held at Uppsala, at which the President of the Pontifical Council for
the Promotion of Christian Unity, Cardinal Edward Idris Cassidy, proposed
in his lecture that the Lutheran Churches in Sweden and Finland should
embark on a dialogue with the Roman Catholic Dioceses of Helsinki and
Stockholm about the church and the ordained ministry. The Council would
be happy to support such a dialogue. In his comments in response to the
lecture, Archbishop John Vikstrom spoke positively about this proposal. He
said that the Churches in Finland and Sweden would investigate the matter
in depth and would later make their position on this question known.

(4) The following year the Archbishops Gunnar Weman (Uppsala) and
John Vikstrom (Turku) visited the Vatican together with the Roman Catho-
lic Bishops Hubertus Brandenburg (Stockholm) and Paul Verschuren (Hel-
sinki). The Archbishops then advised Cardinal Cassidy that they were posi-
tive to the proposal to engage in a dialogue. At the same time a Working
Group was appointed, consisting of the Chief Theological Secretary of the
Church of Sweden, Ragnar Persenius, Executive Director of the Department
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for International Affairs Risto Cantell, Father Henrik Roelvink OFM and
Monsignor Heinz-Albert Raem in order to prepare the matter.

(5) Discussions with the other Nordic Lutheran Churches made it clear
that the Lutheran Churches of Norway and Denmark were interested in
participating in the dialogue. The Working Group considered the matter
and suggested to the Nordic Roman Catholic Bishops’ Conference that the
Lutheran Churches and the Roman Catholic Dioceses in the Nordic coun-
tries should begin doctrinal conversations about the church and the ordained
ministry. The Bishops’ Conference replied that, if it was necessary for the
internal unity of the Lutheran Churches, it was prepared to engage in such
conversations, but in its view, the original proposal by Cardinal Cassidy to
begin a Finnish-Swedish dialogue was preferable.

(6) The All-Nordic dialogue did however not take place, mainly because
of the great differences that pertain to the ecumenical situation in the vari-
ous Nordic countries. The joint meeting of the Nordic Catholic Bishops’
Conference and the leading Bishops of the Evangelical-Lutheran Churches
(the so-called Primates’ Meeting) therefore proposed that, rather than an
All-Nordic Lutheran-Roman Catholic dialogue, separate Lutheran Catholic
doctrinal conversations should be pursued in the different Nordic countries.
The Evangelical-Lutheran Churches in Finland and Sweden decided together
with the Roman Catholic Dioceses of Helsinki and Stockholm to begin a
joint Finnish-Swedish dialogue on doctrine. The motivation behind this deci-
sion was the common history of these churches and countries.

(7) In the year 2002, the Archbishops KG Hammar (Uppsala) and Jukka
Paarma (Turku) and the Roman Catholic Bishop Anders Arborelius (Stock-
holm) called together an extensive symposium at Sigtuna, at which the task
and the membership of the dialogue group were discussed. The symposium
took a broad approach in its search for possible ways of working in prepara-
tion for this dialogue. Several participants, including Archbishop KG Ham-
mar, favoured a focus on how the churches today can meet the challenges
that contemporary society addresses to them on the basis of issues such as
globalisation, justice, equality, responsibility for the environment etc. Other
participants asked for conversations on the conditions for theology today.
What claims can theological formulations make at a time when confidence
in the objectively given truths of faith can no longer be taken for granted in
the same way as in the past? What is the relationship between language and
reality? Does language only depict an already given reality, or is reality also
created through language, and if so, how does that affect theological formu-
lations? Yet other participants wanted to see new forms for collaboration
between representatives of different churches and conversations on the basis
of their own experience of life, rather than on the basis of doctrinal texts,
and to engage in common worship, rather than in doctrinal conversations.

(8) The ideas, expectations and hopes pulled in many and varied direc-
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tions, but gradually the work took the direction of a fairly traditional form of
doctrinal conversations between representatives of these different churches.
There were several reasons, but in particular the fact that the starting-point
for this dialogue should be the themes that had previously been brought to
the foreground: ecclesiology, the view of the ordained ministry, the role and
function of the bishop, the view of baptism and of the Eucharist etc. To this
was added the special focus on the recently published document entitled
The Joint Declaration on the Doctrine of Justification, which aims to go
beyond those central points of doctrine that once upon a time separated
the churches, and which representatives for the Catholic Church and the
Evangelical-Lutheran Family of Churches signed on 31st October 1999 at
Augsburg.’

(9) The Dialogue Group decided to seek to answer the following question:
What is the place of justification in the life of our respective churches? As a
starting-point, the Joint Declaration and the desires for continued research
and discussion that were requested therein, were chosen: “Our consensus in
basic truths of the doctrine of justification must come to influence the life and
teachings of our churches. Here it must prove itself. In this respect, there are
still questions of varying importance which need further clarification. These
include, among other topics, the relationship between the Word of God and
church doctrine, as well as ecclesiology,” ecclesial authority, church unity,
ministry, the sacraments, and the relation between justification and social
ethics. We are convinced that the consensus we have reached offers a solid
basis for this clarification. The Lutheran churches and the Roman Catholic
Church will continue to strive together to deepen this common understand-
ing of justification and to make it bear fruit in the life and teaching of the
churches.” (JD 43)

(10) The purpose of this report is first of all to give a joint answer to the
theological issues connected with the realisation of salvation in the thinking
and the life of the church. Since we participate in a regional dialogue, we want
to answer with reference to the Finnish-Swedish context of our churches. We
therefore provide a short history of developments in our churches in Sweden
and in Finland from the Middle Ages until today. In doing so, we highlight
aspects of the relationships between our churches, which are less well known
in international ecumenism, and which might indicate possible ways ahead

1 English text with supplements in Growth in Agreement 2000 and in Information Service. The
responses from the Catholic Church and the Lutheran World Federation however only in
Information Service. Short form below JD. When the text refers to the Declaration itself, a nu-
merical reference is given. When the text refers to some supplement, reference is given in other
ways. See bibliography. Swedish translation and commentary in: ...att i allt bekdnna Kristus.
Den gemensamma deklarationen om rattfardiggorelseldran. Ed Gosta Hallonsten and Per Erik
Persson (Verbum, Stockholm 2000).

2 The word “ecclesiology” was inadvertently omitted in the Swedish translation of JD.

I2



towards greater unity between the Catholic and the Lutheran Churches even
in other countries.

(r1) From a theological and pastoral perspective, we here consider the
specific forms in which the salvation of God reaches us human beings. This is
the second time in our ecumenical conversations, at least with regard to Swe-
den, that ecclesiology is expressly put into focus — the church is the body of
Christ, in which human beings receive the justification of God. We have now
concentrated on the concrete sacramental life of the church, on the divine
life in human forms. From that starting-point we see the connection between
the various forms in which human beings receive the salvation of God. Thus
we analyse the relationship between, justification on the one hand and baptism,
the Eucharist/Holy Communion and the ordained ministry on the other.

(12) The text now before us concentrates on classical points of doctrine
in the Christian faith in dialogue with previous doctrinal conversations of
a similar character. This is not without problems, and the Dialogue Group
is aware of this. Basic hermeneutical issues on the conditions of interpreta-
tion as well as the claims and character of theological texts, the question
of the relationship between language and reality, contemporary challenges
that concern peace, justice, the environment, equality, globalisation etc. fall
entirely outside our scope. The majority of the participants in this dialogue
are happy with the choices made and believe that this document may prove
to be a significant contribution to the continued dialogue between churches.
Other members of the Group take the view that a more fundamental work
on the basic theological and hermeneutical issues could have been under-
taken, and that it is remarkable that, at a time of environmental crisis, finan-
cial crisis and a number of issues concerned with survival and common life,
none of these are reflected in this document. However, all participants stand
behind the text that is now presented. It will have to be the task in other con-
texts to consider further those issues that are not treated here.

(13) The official Catholic-Lutheran Dialogue in Sweden began already in
1970 through the initiative of the then Archbishop of the Church of Sweden,
Ruben Josefson — later it was also affirmed by the Church of Sweden Central
Governing Body — and the Roman-Catholic Bishop of Stockholm, John E
Taylor. It has resulted in five published documents from four stages of that
dialogue: Aktenskap och familj i kristen belysning, (Marriage and the Family
in the Light of Christianity, 1975); Ekumenisk samsyn om dop och kyrko-
tillhérighet, (Ecumenical Agreement on Baptism and Church Membership,
1978); Biskopsdambetet, (1988, published in English: The Office of Bishop,
1993); Ekumeniska dktenskap, (Ecumenical Marriage, 1999); Kyrkan som
sakrament, (The Church as Sacrament, 1999).> Our Group, in which Fin-

3 See Bibliography: Aktenskap och familj (Marriage and Family); Dop och kyrkotillhérighet
(Baptism and Church membership); The Office of Bishop; Ekumeniska dktenskap
(Ecumenical Marriage); Kyrkan som sakrament (The Church as Sacrament).
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land has also been included, may be seen as part of this context of dialogue.
We build on these previous reports, but we have also conducted our con-
versations against the background of international, regional and national
dialogues in the Nordic countries and in other parts of the world.

(14) The ecumenical relations at the national level in Finland between the
Catholic Diocese of Helsinki and the Evangelical-Lutheran Church of Fin-
land have come to concrete expression, not so much in theological conversa-
tions and reports, as in the annual pilgrimage to Rome around the Feast of
the holy bishop St Henrik on the 19th of January. Representatives from the
Orthodox Church in Finland also participate in these pilgrimages, particu-
larly in certain jubilee years.

(15) The Lutheran delegation in our Dialogue Group has consisted of
eight theologians from the Church of Sweden and from the Evangelical-
Lutheran Church of Finland as well as an observer from the Lutheran World
Federation (the Assistant General Secretary for Ecumenical Issues, Sven
Oppegaard, 2002-2006), while the Catholic delegation has consisted of
eight theologians from the Roman-Catholic Diocese of Stockholm and the
Roman-Catholic Diocese of Helsinki as well as an observer from the Pontifi-
cal Council for Promotiing Christian Unity in Rome (Monsignor Matthias
Tiirk). The chairman from the Catholic side was first Bishop William Ken-
ney CP (2002-2006) and thereafter Bishop Anders Arborelius OCD (2007-)
and from the Lutheran side Bishop Eero Huovinen. Other delegates at the
last stage were, from the Catholic side Father Fredrik Emanuelson OMI,
Prefect of Studies Ingvar Fogelgvist, Sister Madeleine Fredell OP, MTheol
Marjatta Jaanu-Schroder, Father Henrik Roelvink OFM (Secretary) and
Assistant Professor Hakan Ulfgard and from the Lutheran side, Executive
Director Risto Cantell, Professor Elisabeth Gerle, Assistant Professor Bo
Larsson (Secretary), Bishop Martin Lind, Assistant Professor Virpi Mikinen
and Bishop Simo Peura.

(16) Besides these, a few others have contributed as Secretaries (Dr Theol.
Orjan Wikmark, editorial secretary, Dr Theol, Bishop Matti Repo; Dr Theol
Jari Jolkkonen 2003-2006; and the Doctoral Student Ilmari Karimies 2006-).
Over the years, several participants have been given new tasks and have
therefore had to resign from the Dialogue Group. This was the case of, from
the Catholic side Bishop William Kenney CP, Sister Angela Corsten RSC]J,
Father Rudolf Larenz, Father Antoine Lévy OP and Father Tuomo T Vim-
pari and from the Lutheran side, Bishop Carl Axel Aurelius and Dr Theol.
Jari Jolkkonen. They have in turn been replaced by others.

(17) This report has emerged from two meetings every year, which have
each lasted for two days and which have been held alternatively in Sweden
and in Finland. During the first two years, material was collected and con-
versations held about various possible approaches and methods. Later on,
individual delegates or small working groups wrote or worked on different
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drafts to parts of the report, which were then analysed and commented on
during the meetings. At the beginning of the working period, a larger refer-
ence group was called together.

1.2 The Character of the Dialogue

(18) The members of this ecumenical conversation group represent their
churches because they have been officially appointed by them. The text that
is presented here is a result of a joint process, although it is sometimes noted
in the text that the Catholic and the Lutheran positions still remain so far
apart that they must be described separately. The new common positions,
on which the Dialogue Group has reached greater unity, have emerged from
the sincere will of the participants to seek together new perspectives on old
controversies, so that these may be shown, on the basis of deeper study of
the Bible, church history and modern ecumenical texts, to be conditioned by
their period of origin and no longer applicable. A dialogue is not a process of
negotiation, in which compromises are made in order to achieve agreement,
but a common search for a deeper understanding of the truth. This can often
happen when taking into account that former generations often put greater
stress on differences than on agreements. Through the strivings towards fel-
lowship, new and common light may be thrown on a number of traditional
disputes and polarisations. The remaining differences may then often be per-
ceived as not church dividing theological ideas or forms of spirituality, where
there is room for legitimate plurality.

(19) The road from this commission report to greater unity between our
churches will however be a long one. It is the Dialogue Group who at the
moment stands behind this text. It is now handed over to our church lead-
ers, theologians and other church members for study and reception. Our
churches must decide themselves on the content of this document in a suit-
able manner, accept or adjust its ideas, and wherever possible put them into
practice in their church life. Only when that has been undertaken will this
report have become part of the new and common tradition of our churches.

(20) Reception by our churches will be a great challenge. It is about dia-
logue between two historically connected, but today separate, Lutheran
National Churches on the one hand and the worldwide Catholic Church
on the other. While the Lutheran delegates have direct contacts with the
decision-making bodies of their churches and the process of decision-making
is shorter there, the Catholic delegates do not have any such direct links, and
the process of reception will therefore be more complicated, since it must
also include other countries and continents.

(21) A particular challenge lies in the fact that we may not all have the
same goal in view. We interpret the unity of the churches and thus the aim of
the theological conversations differently. For some members of our churches,
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it would be a sufficient unity if we were able to share the same communion
table and to receive each others’ sacraments. Some of them will certainly be
disappointed that not even this report achieves that. For others, the goal of
these conversations includes not only sacramental communion, but also a vis-
ible organic/organisational unity. We have sought to state precisely wherein
the hindrances lie, and to pinpoint a few steps along the road towards visible
unity. Our ecclesiological differences must not hinder us from treating one
another as legitimate churches in speech and action. This does not necessar-
ily have to lead to an organisational unity, nor to sacramental communion,
but it does have immediate consequences for what we choose to focus on in
our mutual relations.

(22) In this context we must also note that unity and division do not exist
only between different churches but also within them. Within each individ-
ual church, there exists a plurality of views and theologies. This also has
consequences for the reception of this document. Its authority will also come
to reside in whether or not it affirms the strivings towards unity that exist in
local initiatives.

(23) The word “church” is used in this document on the basis of the fol-
lowing text in the Joint Declaration on the Doctrine of Justification: “The
word ‘church’ is used in this Declaration to reflect the self-understandings of
the participating churches, without intending to resolve all the ecclesiologi-
cal issues related to this term” (JD 5, footnote).

1.3 The Thread that Runs through this Report

(24) Since the Joint Declaration on the Doctrine of Justification is the reason
why our conversation group has chosen as its theme “Justification in the Life
of the Church,” Chapter 2 below provides an overview of the Declaration
and its history. Thus, those who do not have direct access to the text can
nevertheless gain an insight into our starting-point. Already here it can be
stated that the use of the term justification as a key-word that separates our
confessions arises from the Lutheran theological tradition in the 16th cen-
tury, although the word has been used throughout the entire history of the
church to describe the process of salvation.

(25) In the third chapter, we seek to provide a historical perspective on
why it is that the two Lutheran National Churches in Sweden and Finland
do in so many ways resemble the Catholic Church in their church life. The
specific forms, in which the faithful encounter salvation, are even identical
or similar in many details. For anyone who is not familiar with the Swed-
ish or Finnish languages, and who would only look at the architecture and
furnishings of the churches, their orders of services and liturgical vestments
and other outward signs, it may seem surprising and sometimes confusing,
since what is usually perceived as typically Catholic actually also belongs
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to the Lutheran tradition in Sweden and Finland. Thus, a bridge is created
between our two church traditions. This parallel usage, or fellowship, does
not only apply to outward things. It reaches far deeper and is also expressed
in certain common theological conceptions, which are not equally evident in
other Churches of the Reformation.

(26) The theological centre of gravity of this report is found in the fourth
chapter. The foundation is the will of the One Triune God to save creation
through his Son Jesus Christ. All talk about justification stems from this fact.
In the paragraph about Christ our Righteousness, in which the process of
salvation itself is at the centre, we refer to the Joint Declaration.

(27) The paragraphs on the sacramental nature of the church build on the
unity that has been achieved within the previous Dialogue Group in Swe-
den.* Now the focus is however not so much on the concept of the church
itself as on the specific sacraments that are administered by the church within
the framework of the church. The principle of the incarnation, that God
became man in Jesus Christ, continues in the church and in all its expres-
sions of life, where it is called the sacramental principle, indicating that the
divine takes human form. This includes not only the actual sacraments, but
first of all the Word of God, which is proclaimed, and the creed of the church
as the response of faith.

(28) The paragraphs about baptism take as their starting-point baptism
as the beginning ofthe justification of the individual believer. At the same
time we deepen the thesis found in the Joint Declaration about the relation-
ship between grace and faith, about the human state as being both justified
and remaining a sinner at the same time, (simul iustus et peccator) and about
the recognition of each others’ baptism as the call to continue on the road
towards the unity of the church.

(29) In the paragraphs about Holy Communion/Eucharist we have been
able to point to greater unity in the conception of the faith than is usually
assumed, since we do not start only from the confessional documents but
also from the orders of service used in worship and from the theology that
they imply. In these paragraphs we discuss further the hindrances that remain
on the road towards a common celebration of the Eucharist and the possible
opportunity for a wider application of existing exemption regulations.

(30) The ordained ministry we consider in the service of salvation. We
also stress, in the paragraphs about the ordained ministry, what distinguishes
our Lutheran Churches of Finland and Sweden from most other Churches
of the Reformation, namely the preservation of the historic ministry of the
bishop. We also seek to provide an opening for deeper conversations about
the ministry of Peter.

4 See Kyrkan som sakrament (The Church as Sacrament).
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(371) The final fifth chapter provides a fairly extensive summary of what
has been said previously. We also look towards the future, by pointing out
the signs on the road towards the unity of the church that we believe that we
are able to discern.
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Chapter 2 The Joint Declaration —
Consensus and Open Issues

(32) The Joint Declaration on Justification shows a fundamental consensus
between Catholics and Lutherans on the question about how human beings
are made righteous before God or, to put it differently, how the relation-
ship between God and man can become right and wholesome again. Such a
consensus has emerged during the latter part of the 20th century, following
four hundred years of conflict and continuing condemnations of each others’
teaching and doctrine. The Declaration does not claim that complete agree-
ment has been reached on anything other than the doctrine of justification as
it is presented in that document (JD 41), but the purpose of the Declaration
is nevertheless that the theological unity is broadened and shown to have
consequences, amongst them that such condemnations could be perceived as
no longer applicable. The official signing on 3 1st October 1999 was there-
fore a significant ecumenical milestone. This was the very first time in history
that Catholics and Lutherans at the highest official level together recognised
and affirmed a point of doctrinal unity.

(33) This does however not mean that the conversation has come to an
end. The Declaration points out that there remain points and areas where
our churches speak with divided voices. Some of these will be discussed later
on. In this Chapter we will summarise the Declaration, both with regard to
the fundamental views that we hold in common and the issues that still need
further work. A few comments have been inserted into the overview as a
contribution towards the deepening of the dialogue.

2.1 Consensus about the Grace of God

2.1.T GOD’S GRACE AND HUMAN RESPONSE

(34) As we have mentioned, the term justification belongs primarily within
the Lutheran theological tradition, where it is a central concept. Sometimes
the impression may have been given that this is the only concept that can
illustrate what God in Christ does to human beings. However, already the
Apostle Paul described the process of salvation by a number of expressions.
As in the Catholic context, Lutherans have also, almost synonymously, made
use of other biblical terms and concepts, such as salvation, reconciliation,
the forgiveness of sins, grace, redemption, new creation etc. It could even be
the case that the word salvation has been used more frequently in Lutheran
churches than “justification” and “righteousness,” namely where the legal
perspective of sin and guilt have been less prominent in proclamation and
theology. The Joint Declaration certainly highlights the word justification in
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a particular way, but the authors also refer together to the fact that God’s
acts can also be biblically expressed in many different ways (JD 9-12).

(35) It is however not the use of words that is at the centre in the Decla-
ration, but the process of justification and its meaning. The consensus then
becomes clear about the insight that human beings are not justified by any
of their own merits, but only because of the grace of God, which is made
effective in Jesus Christ (JD 15). The understanding of the idea of merit
determined the controversies during the Reformation century. It therefore
follows naturally that the Declaration focuses particularly on this motif. The
idea of merit is rejected, because it cannot apply to the beginning of our life
as saved Christians, and because the concept of merit can only be used in an
transferred sense to express our active acceptance of God’s grace. This could
certainly be perceived as something new to Catholic tradition. But the Decla-
ration shows that this view has support in traditional Catholic thinking.

(36) It is not only the case that human beings lack any such merits that
could procure salvation; they do not have sufficient power in themselves to
reach salvation. This insight is also a part of the view of justification pre-
sented in the Declaration (JD 19).

(37) While the absence of merit is stressed, there is at the same time con-
sensus that the freely given gift of righteousness must be received in faith by
the help of the Holy Spirit, a faith that means a renewal of life through the
Spirit, in love of God and human beings (JD 15, 16, 21, 23, 24, 37). Faith
in God’s justifying grace “is active in love and thus the Christian cannot and
should not remain without works” (JD 25). These works include even our
own efforts when we allow God to sanctify us. The Reformation was not
against “good works”, but only against the perception of these as merits
for salvation. Even the Lutheran authors of the Declaration can speak of
good works as “signs” of justification and of eternal life as “reward”, albeit
“unmerited” reward (JD 39). Sanctification, growth in love of neighbour
through the work of the Holy Spirit, has always been an ingredient of the
Lutheran faith. Grace brings responsibility. But neither for Lutherans nor
for Catholics does this renewal of life constitute a condition for justification
(D 23, 24).

(38) Is it possible to understand this as “collaboration”, as “co-opera-
tion” between God and man in justification? This has traditionally been a
point of controversy between Lutherans and Catholics. Lutheran theology
has avoided any talk of such co-operation, since that would jeopardise the
insight about unconditional grace. The same fear has not prevailed among
Catholics. Human beings can co-operate with grace, both in preparation
for justification and in their positive response to God’s initiative (JD 20).’
The good works that human beings do may even “contribute” to the pres-
ervation of the righteousness that comes from God” (JD 38) — a way of
expression that Lutherans could perhaps perceive as a statement indicating
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that God does not do everything and that some teaching about meritorious
works has crept in. The Lutheran point of view does however imply that,
as a natural consequence of God’s grace, a human person responds in faith.
There is also the possibility to say “No” (JD 21).

(39) Here the Declaration has not kept an entirely clear balance between
both these legitimate aspects. Maybe that can never be done. Maybe the
problems of life itself are too complex for that. It belongs to a life lived in
faith and love of fellow human beings to oscillate between these two per-
spectives. Such an insight probably lies behind the fact that Catholics and
Lutherans have nevertheless discovered a fundamental synthesis here.

2.1.2 BOTH JUSTIFIED AND A SINNER AT THE SAME TIME

(40) One way used in Lutheranism to express this double status has been
to speak of man as being both justified and a sinner at the same time (simul
iustus et peccator). However much a human being finds him- or herself in
the state of righteousness, however much he or she is allowed to assume
complete forgiveness for his or her sins, which is primarily manifested in
baptism, no human being will ever be free from the tendency to commit evil
actions. Human beings will never be completely good; they will only be more
or less good. And thus it is possible to say that, right through life human
beings continue to deserve the radical description as sinners, even though
they are, at the same time, fundamentally and equally radically God’s guilt-
less children. The concept of simul iustus et peccator is a Lutheran attempt
to take seriously both man’s responsibility before God and God’s total love
for mankind. The stress on the radical nature of the sinfulness is also seen as
a counterpart to, and a presupposition for, the insight into just how radical
God’s saving work actually is. This is about the “vertical” saving relation-
ship to God. In that relationship, human beings are both completely righ-
teous and completely sinful (totus iustus, totus peccator). “Horizontally” on
the other hand, in daily Christian life, both good and evil reside in human
beings, and both these forces fight against one another. At that level, it is also
a matter of man’s own responsibility. There, man is sometimes one thing,
sometimes the other, in one respect the one thing, in another the other, and
thus human beings are partly righteous and partly sinners (partim iustus,
partim peccator).

(41) To a high degree, Catholic thinking is in agreement with the Lutheran
view. However, the Catholic view does not consider the inclination to sin as
an actual sin — even though it is agreed that this inclination springs from sin
and drives towards sin. Actual sin only arises when human beings actually
commit an evil action.’

5 Also in the response from the Catholic Church 1998 (JD CC, p 93f).
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(42) The Joint Declaration touches on these problems in part 4.4. There it
has seemed sulfficient to report both these views without any attempt at har-
monisation. Even so, it is possible to say together: “The justified also must
ask God daily for forgiveness as in the Lord’s Prayer” (JD 28).

(43) The traditional controversies between Catholic and Lutheran think-
ing have also touched on the relationship between the Law and the Gospel,
and perhaps to a very high degree on the question whether or not a Christian
may be certain of his or her salvation. Here Lutheran theology has high-
lighted the certainty about salvation, and this has caused criticism from the
Catholic side. The Joint Declaration shows that the tensions involved in both
these issues have now been defused (JD 31-36): “We confess together that
the faithful can rely on the mercy and promises of God. In spite of their own
weakness and the manifold threats to their faith, on the strength of Christ’s
death and resurrection they can build on the effective promise of God’s grace
in Word and Sacrament and so be sure of this grace” (JD 34).

(44) This joint statement sounds very Lutheran. It is however worth not-
ing the Catholics’ own paragraph in this context, which ends by mentioning
only that the believer’s personal assurance refers to God’s will to save (JD
36). God’s will to save the believer has never been the object of controversy
between the churches. To end the separate paragraph this way could pos-
sibly be perceived as a weakening of the previous forceful confession of the
certainty about actual salvation.

2.1.3 THE DOCTRINE OF JUSTIFICATION AS A CRITERION

(45) When the Declaration characterises the meaning of the consensus, it says
that it refers to the “basic truths of the doctrine of justification” (JD 40). That
there are differing explications of Catholic and Lutheran views in particular
statements of the document does not cancel this consensus (JD 14).

(46) It might be remarked that it is still not entirely clear if there is con-
sensus about the whole of the doctrine of justification, or if there are cer-
tain “truths” within the framework of this doctrine about which there is no
agreement. In the first case, any remaining differences would refer to doc-
trines other than that of justification. In the latter case, complete consensus
about this doctrine would be missing, even though the differences would
not be fundamental. One difficulty consists in determining what should be
perceived as “fundamental” truths. In the response from the Vatican to the
Joint Declaration on 25th June 1998, it is conceded, on the one hand, that
this Declaration has achieved a common understanding in this fundamen-

6 See for example the response from the Roman-Catholic Church in 1998, which claims that
the Lutheran view, as presented in JD 29 ”does not, in fact, seem compatible with the
renewal and healing of the inner man of which the Council of Trient speaks” (JD CC, p 93).
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tal sense, but there is also, on the other hand, an attempt in the response
to bring together several significant aspects under the heading of this con-
cept.” The simple difference between fundamental and non-fundamental
truths therefore seems insufficient. Here the question does of course also
arise whether this fundamental consensus might, so to speak, infect the other
truths and thus the wholeness as well. Uncertainties of this kind have caused
some turbulence in the discussions, both before and after the signing of the
Joint Declaration.’

(47) To this problem belongs the talk of the doctrine of justification as a
“criterion,” by which the teaching of the church can as such be tested. It is
jointly stated that the doctrine of justification is “not only...one part” but
“an indispensable criterion which constantly serves to orient all the teaching
and practice of our churches to Christ” (JD 18). However, in the same para-
graph there is a kind of separate statement, by which this criterion is said to
have, from a Lutheran perspective, a “unique significance,” whereas from a
Catholic point of view there is talk of “several criteria.” This created a stir,
maybe unjustifiably.

(48) The official Joint Declaration by the Roman-Catholic Church and
the Lutheran World Federation on 11th June 1999 brought both a clarifica-
tion and a widening of the talk about criterion. It there says both that “No
teaching may contradict this criterion” and that the horizon for the interpre-
tation of the doctrine of justification is “the overall context of the Church’s
fundamental Trinitarian confession of faith.” (Annex point 3).” The first
statement brings the distinction between necessary and sufficient condition
into the evaluation. Through the latter, the doctrine of justification is linked
to the theology of creation and to pneumatology as well as to christology
and the doctrine of reconciliation.

(49) In the debate, attention has been drawn to the fact that even the
Lutheran reformers in the 16th century worked with other criteria besides
the so called doctrine of justification, for example the sacraments and the
creeds of the Early Church.” The main question thus seems to be whether
all the doctrinal documents of the church — even the Bible itself — could and

JD CC, p 93-95.

An example of this is the extensive debate that broke out among Evangelical Lutheran Univer-
sity Teachers of Theology in Germany prior to the signing. See texts of protest in MD 1998,
no 2, p 33-35; 1999, no 6, p 99f. See also a discussion between Eberhard Jingel and Bernd
Jochen Hilberath on Jiingel’s book “Das Evangelium von der Rechtfertigung des Gottlosen als
Zentrum des christlichen Glaubens”, Mohr/Siebeck 1998, in Herder Korrespondenz 53, 1999,
p 22-26, 154-157.

9 JD Annex, p 582.

10 So also both the Catholic commentator Gosta Hallonsten (Hallonsten 2000, p 116) and the
Lutheran commentator Per Erik Persson (Persson 2000, p 96f) in the Swedish publication of
the JD; see also Persson 2000, p 27, 35.

oo
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should be read through the lens of the doctrine of justification, or whether
there are other, complementary approaches as well.

(50) Beneath the discussion about the Declaration lies the question
whether this fundamental consensus about the theology of justification has
any direct ecclesiological consequences. Does this doctrinal consensus mean
that it is only for practical reasons, by human law (iure humano) that our
church organisations still look different and function separately? To put the
issue clearly, is there no longer in principle any hindrance for the recogni-
tion of each others’ ministry and for participation in each others’ Eucharist?
Or are we still two theologically incompatible church bodies? While it has
been claimed in some parts of Lutheranism that ecclesial communion must
in principle exist if there is fundamental consensus about the doctrine of
justification, the Catholic Church takes the view that this division has not
been entirely bridged, and continued conversations must therefore focus on
ecclesiology. It is obvious that these churches hold different views on the
implications of their common confession of Christ."" The question of eccle-
sial communion is hardly touched on in the Declaration, although there are,
as we have previously mentioned, hints in the central paragraph 43, which
points towards the future.

(51) The doctrinal condemnations from the 16th century — which have
so far had “a church-dividing” effect (JD 1) — have, through the signing of
the Declaration, officially been declared as obsolete and no longer in force.
There has been neither the will nor the need to disavow what took place
mutually almost 500 years ago (JD 7). The task has not been to criticise
those involved at that period. The statement is made that it is possible to
provide other formulations on the divisive issue today, which show that the
churches have basically found one another again with regard to their views
of how human beings are justified.

2.2 Open Issues

(52) The Declaration assumes in a paragraph jointly formulated on behalf of
both sides in the discussion, that not all the issues have been solved through
the consensus achieved (JD 43). “Clarifications” are needed. At the same
time it is stated that this consensus in the doctrine of justification “offers a
solid basis for this clarification”. Thus a strong confidence in the sustain-
ability of the achieved consensus is expressed, and this also implies that the
question of justification leads directly on to the view of the church."” There
is thus no possibility to consider, on the basis of the Declaration, the doc-
trine of justification and ecclesiology as two different issues. The next task at
hand must now be to forge these two together, to see and to apply objective
consequences of the consensus on the doctrine of justification. That is obvi-
ously a major task that will take a long time. Our Dialogue Group would
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like to contribute to this work.

(53) The task is not to exert pressure in order to find a common terminol-
ogy or a joint conceptual apparatus, nor to achieve a uniform theological
view. Even the conceptual differences between Catholicism and Lutheranism
that are reported here and there in the Declaration are “acceptable” (JD
40). There is a very clear awareness that forms of expressions are always
marked by the historic context in which they have arisen. The controversies
of the 16th century were formulated on the basis of the medieval and scho-
lastic theology that we have nowadays abandoned. In the same way we are
ourselves dependent on contemporary ideas. Anthropology, for example, is
expressed differently today than in the past, and we use other categories for
sin. This could provide opportunities for us to leave behind the past contro-
versy about what the fall, or human sinfulness, consists of, and about the
degree to which the fall affects human nature.

(54) Much of the remaining controversies between the Catholic Church
and the Lutheran Churches focus on “the church.” In the main part of our
report we want to approach these open issues and seek to see how the doc-
trine of justification and — mainly — ecclesiology belong together.

(55) Maybe the urgent underlying questions could be specified as follows:
Does the Joint Declaration mean that there is consensus about when, where
and how justification takes place? Or does it only mean that there is consen-
sus about the content itself, namely that human beings are not made righ-
teous because of any merits of their own, but only because of God’s grace?
Can the justification of an individual human being only take place within the
framework of a specific church, within its structures, in certain forms and
through certain means? Or should the role of the church in the service of jus-
tification be described in a wider sense? We believe that we, in our dialogue,
have made some progress towards a common view on justification in the life

of the church.

11 See Hallonsten 2000, p 116.

12 There is however fairly extensive doubt about the sustainability of the consensus of the
Declaration, which is noted by for example the Catholic commentator Gosta Hallonsten
(Hallonsten 2000, p 110). He stresses that the consensus that has been reached is “differentiated”
(p to7f). This should probably be interpreted to mean that, according to some, it is not
sufficient now to go on to discuss ecclesiology, since the conversation on justification itself is
not quite finished. However, it could be claimed against this view that a conversation on
ecclesiology could reflect on the issue of justification and could thus contribute to the
clarification of the meaning of the consensus that has been reached. The *differentiation” in
the consensus would then decrease.
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Chapter 3 Catholic and Lutheran in
Sweden and Finland — An Overview of
Church History

3.1 The Middle Ages — A Common History

(56) As we now meet for conversations between churches in Finland and
Sweden, we meet against the background of the common history of these
countries. Sweden and Finland constituted a political unit from the Middle
Ages up until 1809. During the Middle Ages, Sweden and Finland also con-
stituted one church province of the Catholic Church. From the period of the
Reformation up until 1809, one and the same Evangelical-Lutheran Church
spanned across the Gulf of Bothnia.

(57) Here we give a sketch of this church history. We do so aware of simi-
larities and differences between countries and denominations, of fellowship
and division. To look backwards to the past can be a healing process, a way
of working on what has been filled with conflict and pain, and a way to seek
reconciliation. We want to consider this as — to use a phrase from Pope John
Paul II - “a cleansing of the memory”"? of the past as well as a foundation
for greater unity in the future.

(58) The arrival of the Christian faith in the Nordic countries is mainly
due to the continual expansion northwards of the Catholic Church since
Christianity became a favoured religion in the Roman Empire from the 4th
century onwards. It was from Central Europe and the British Isles that the
church gradually spread to Denmark and Norway, and eventually even to
Sweden. This took place partly through the contacts that the inhabitants of
the Swedish provinces had with the surrounding world, and partly through
direct missionary efforts from the g9th century onwards. By the middle of
the 11th century, the missionary period in Sweden was over and a period
of establishment began in the church with the foundation of Episcopal Sees
and the construction of church buildings. At Lund in the Province of Scania,
which at that time was part of Denmark, a powerful Nordic Archiepiscopal
See was established 9oo years ago. An Archbishopric for the Swedish nation
was established when, in the year 1164, the Cistercian Monk Stefan from
the Monastery of Alvastra was consecrated at Sens in France as Archbishop
of Uppsala. Other Episcopal Sees were established at Linkoping, Skara,
Strangnis and Visterds. From the dioceses, parish life was organised. There

13 Novo millennio ineunte, no 6.

26



are still several hundred medieval churches in use in Sweden, from the south
to the north. With their reredoses, statues of saints and murals they witness
to the continuity between the Middle Ages and our own day. The different
monasteries of the Cistercian Order also functioned as a link between the
Nordic area and the rest of Europe with regard to both church and culture.
They were complemented in the emerging towns by Dominicans and Fran-
ciscans, who soon set up their own Nordic Provinces, which contributed to
the common features of the church in the Nordic countries.

(59) The south-west parts of Finland (Finland Proper) became the object
of Catholic mission through the crusade undertaken by King Erik (St Erik)
in the year 1155. With the King arrived the Apostle of Finland, the English-
born Bishop of Uppsala, Henrik, who organized the church in that coun-
try and became its first bishop. Christianity had however already gained an
entry through contacts in the east with Orthodox piety. Thus the east and
the west met in Finland. At the beginning of the 13th century at the latest,
the church in Finland, whose Episcopal See was in Turku, became linked
to the Church Province of Uppsala, and this system lasted throughout the
Middle Ages.

(60) The Middle Ages were, both in Sweden and in Finland, a period of
intense church building, with the help of donations and volunteers. This
indicates how deeply the church was rooted among the population.

(61) Medieval religious houses and cathedrals were important centres of
culture and spiritual life. Dominicans and Franciscans taught and preached
in the vernacular. The prayers and the meditations that developed in the
medieval church kept the central events in the life of Jesus alive in people’s
memories. The murals on the church walls, in which the Franciscan tradition
of focusing on the suffering of Christ was illustrated, had the same effect.
The pilgrimage route of St James through Europe began at Tavastland in
Finland, where the Church of St James at Renko and the Pilgrimage Church
at Hattula, dedicated to the Holy Cross, every year gathered large crowds
of pilgrims. Pilgrimage routes to the Shrine of St Olav at Trondheim also
extended through both Finland and Sweden. Monasteries and other church
institutions took care of the poor as far as resources permitted.

(62) Through students from Finland and Sweden who found their way to
the flourishing European universities, influences from the continent had great
significance. This was true not least of the University of Paris. Eventually the
Nordic countries established their own universities. The Uppsala University,
for example, was founded in 1477 through a papal bull, secured by Arch-
bishop Jakob Ulfsson, and with the University of Bologna as its model.

(63) The Papal Legate Nicolaus Breakspear (later Pope Hadrian 1V),
Bishop Henrik the “National Saint” of Finland, the Papal Legate Wilhelm
of Sabina, Bishop Nils Hermansson of Linkoping and Bishop Hemming of
Turku are all examples of people who, together with the ordinary ecclesias-
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tical channels, kept the link between Rome and the Nordic countries alive
during the Middle Ages. The spiritual, social, political and international
influence of St Bridget of Sweden was particularly extensive, something that
has repercussions to this day. She was designated the Patron Saint of Europe
as late as 1999.

3.2 The Reformation

(64) The election of Gustav Vasa as king in 1523 was to have major conse-
quences for the Swedish church province. A few years earlier, Martin Luther
in Germany had expressed gradually more and more radical criticism of the
contemporary church and of the Pope, and this church criticism spread rap-
idly. Gustav Vasa did not delay in adopting the Reformers’ ideas for the
purpose of subjecting the church under a strong national centralised power.
He therefore employed convinced Lutherans, such as the Royal Secretary
Laurentius Andreae and the brothers Olaus and Laurentius Peter. In Finland
Pietari Sarkilahti and at a later stage Mikael Agricola, “Finland’s Reformer,”
worked in a similar way. At that time, the criticism of the Reformers was, at
least in Sweden, directed against prelates and priests who, in their view con-
trary to the Word of God, withheld their extensive wealth from the people
and the nation."*

(65) Through the decisions of the Synod at Visterds in 1527, Gustav Vasa
was able, with the support of the nobility, to crush the economic and politi-
cal power of the church and the bishops. He had national interests for sev-
ering the international contacts of the church. He himself — not the Pope
in Rome — therefore appointed the bishops and drove out, first of all, the
Mendicant orders, since they too were organised across national boundar-
ies. Another step towards changes in the direction of the Reformation was
taken in 1531, when Laurentius Petri was consecrated as Archbishop with-
out papal approval. Through the king’s assumption at that time of the role
of the Pope in the appointment of bishops, a formal break with the papacy
took place. Contemporary Catholics perceived that consecration as schis-
matic but nevertheless as valid. Over the following years, the ideas of the
Reformation gradually won acceptance. A church synod at Uppsala in 1536
thus decreed that the Mass should be celebrated in Swedish and also that
the liturgy should be in Swedish at the celebration of baptism, marriage and
other ecclesiastical offices. The obligation of celibacy for the clergy was also
abolished. The Swedish translation of the Bible, on which work had begun

14 For the Swedish history of the Reformation period, see Andrén, 1999. A historical overview
from a Catholic perspective of church conditions in Sweden during the 16th and early 17th
centuries is available in Nyman, 1997.
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during the Catholic period, was completed and provided with marginal
glosses from Martin Luther’s German edition of the Bible.

(66) When the Reformer of Finland, the later Bishop of Turku, Mikael
Agricola brought the ideas of the Reformation home to Finland from his
studies at Wittenberg, he acted calmly and constructively. His major work
of reform was the translation of the New Testament and parts of the Old
Testament into Finnish. His edition was printed in Stockholm at Agricola’s
own expense, since the King thought that a Finnish Bible was unnecessary. In
spiritual life, Agricola preserved much of Catholic prayer life and Catholic
tradition.

(67) Apart from the translations into the vernacular, the new order was
most specifically noticeable in the Finnish parishes in the removal from the
churches of large quantities of valuables which were brought to Sweden.
Chalices, patens, ciboria, liturgical books and church bells were transported
there to satisfy the needs of the King. Two Dominican and three Franciscan
friaries were destroyed and the nuns at the Bridgettine Convent at Naantali
were forced to follow a Lutheran Order of Service until their convent was
closed. The building of churches came to a halt and some thirty churches
were never completed.

(68) The Diet at Visterds in 1544 took the decision that the Church in
Sweden-Finland should be an Evangelical Church. Among the theologi-
cally marked prohibitions was the prohibition to invoke the saints — but
the statues of the saints were not removed from the churches. Pilgrimages
were also forbidden, as were requiem masses, since the Reformers fought
against the idea of purgatory and against the view that the mass could be
used to influence the state of human beings after death. In order to prevent
the adoration of the host, the use of monstrances was forbidden. The royal
politics aimed to stop the people from visiting monasteries. There were even
attempts to reform the monasteries in an Evangelical direction. At Vadstena,
the remaining brethren were expelled around 1550, and the monastic church
was annexed as the parish church. The nuns were however permitted to stay
right up until 1595, when their convent was closed. The end point for the
accomplishment of the Reformation was the decision taken by the Synod
at Uppsala in 1593, according to which the Church in Sweden-Finland was
definitely established as an Evangelical-Lutheran Confessional Church.

(69) In the year 1617 the Statute of Orebro prescribed the death pen-
alty for all Roman-Catholics living within the nation as well as for anyone
who entered the country for the purpose of spreading Catholic doctrine.
This law was however not primarily directed against the Catholic faith as
such, but was intended as protection against the political threat constituted
by the dethroned Catholic King Sigismund. A few executions, much fewer
than in other countries, were carried out in the following years as a result of
this Statute.
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(70) Developments in the church during the Reformation period were
closely linked with political ones, not only in Sweden and Finland, but gen-
erally in Europe. The religion of the prince should also be the religion of the
people. The personal and ecclesiastical religious struggles fought by Martin
Luther and others were extended to the social sphere. The Emperor and
minor princes interfered in or were drawn into these struggles. The Papacy
itself was openly political. Brutality characterised some of the figures —
Popes, such as Alexander VI and Paul IV, Swedish Kings, such as Gustav
Vasa and Karl IX. The Thirty Years War between Catholics and Protestants,
in which Swedes played a major role under the leadership of Gustav IT Adolf,
was tragic.

3.3 A New View of the Reformation

(71) More recent historical research about the Reformation in the Nordic
countries has yielded a somewhat different picture of what happened than
the hitherto dominant view. In the past, Lutheran historians have tended to
describe the Reformation as unavoidable: a decayed structure fell to pieces
under pressure from new thinking. The Church of the Reformation was thus
seen as a superior form of Christianity, whose time had now arrived. This
view has however been revised over the last few decades, also by non-Cath-
olic historians. There existed no great gap between the official and the popu-
lar forms of devotion. Or, as the historian Lars-Olof Larsson says about
the situation in the 1520s, “Everything suggests that the Catholic popular
church was still well rooted among the common people.”"” The persistent
popular opposition to the King’s church politics over the following years
confirms this interpretation. It was not primarily the bishops — only two
bishoprics had incumbents — or the theologians that opposed the new order.
During the uprisings of the so called Men of Dalecarlia, the Lords of West
Gothia and the struggle led by Niels Dacke, severe criticism was directed
against the King’s church politics by these representatives of the people.16 As
a result, the King had to move ahead carefully and many medieval Catholic
elements were preserved.

(72) A different view has also been accorded the Reformer Martin Luther
as a result of recent research. In the past, Catholics saw him as the personi-
fication of all heresy and accused him of having caused the schism between
the churches in the West. Lutherans, in their turn, saw in him a hero of the
faith, who had returned the church to its true nature. In the 20th century,

15 Larsson 2002, p 131.
16 Larsson 2002, p 144-164, 175-180, 188-197. Nyman 1997, p 84-91, 289.
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the person of Luther has been the object of intense study, also by Catholics.
Together with a growing ecumenical understanding, this study has led to a
more positive Catholic attitude to Luther.'” Both sides have revised their
polemically coloured views of him. The Joint Declaration on the Doctrine of
Justification shows that Luther’s basic insight — that justification is given to
us by Christ without any merits of our own — does not contradict the Catho-
lic tradition. Luther did not want to split the church, but to reform those
traditions that had come to obscure the fundamental message. Few people
nowadays deny that Martin Luther, Olaus Petri, Mikael Agricola and other
Reformers were deeply religious people, who honestly sought to transmit
the message of the Gospel with great commitment. To these changes corre-
sponds a more nuanced evaluation by the Lutherans of Catholic figures from
the Reformation period onwards.

3.4 A Swedish-Finnish Lutheranism that
Preserves Continuity

(73) The Lutheran churches in Sweden and Finland differ from most other
Lutheran churches in that the changes at the Reformation were in many
respects less radical. Not least the 1571 Church Order composed by Lau-
rentius Petri referred to ecclesial tradition, wherever this was theologically
possible. Much of the medieval liturgy remained in place. The traditional
vestments of the priest were kept. The church also preserved the historic
episcopate, which in the Church Order was explained as given by the Holy
Spirit, universally adopted by the church and remaining in perpetuity. The
apostolic succession of ordination remained, provided that this is under-
stood as transmitted from bishop to bishop, through prayer and the lay-
ing on of hands — whether or not this is sufficient for the affirmation of a
bishop’s succession is one of the issues currently discussed in the ecumenical
dialogue. Not only was the office of bishop preserved in Sweden-Finland,
but also the medieval diocesan organisation as well as the medieval divi-
sion into parishes together with the parish churches, and thus the financial
conditions for priestly ministry. Cathedrals and monastic foundations were
however removed from their previous contexts and transformed into parish
churches if they were not pulled down.

(74) In Sweden there might be a certain difference worth noting between
the dioceses around Lake Mailaren (The Counties of Count Karl) which
encouraged the Reform and the counties of Gétaland, which in the begin-

17 A pioneering work has been carried out by the School that has emerged from the Catholic
scholar Joseph Lortz.
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ning put up persistent resistance. In the period 1576-1580 King Johan III
even negotiated with the Papacy about a reunion with Rome.

(75) In Finland, worship during the Catholic period was based on the
Dominican tradition. The Service Books, entitled Missale Aboense (1488)
and Manuale Aboense (1522), which were published for Finnish use, took
that tradition as their starting-point. Following the recess of Visterds in
1527, the effects of the Reformation began to become increasingly obvious.
Due to the reform work and preparations by Mikael Agricola, the Prayer-
book entitled Rucouskiria bibliasta was published in 1544 and the Service
Book for Baptism Kdsikiria casteste nuista christikunnan menoista and the
Mass Book Messu eli Herran echtolinen in 1549. There had probably been
liturgical texts in Finnish since the 1530s, but Agricola’s Mass Book soon
became the most important manual of the reformed church.™® Agricola used
other manuals, for example those written by Martin Luther and Olaus Petri,
as his inspiration, but the Finnish books were based on the medieval liturgi-
cal practices of the Turku Diocese. The new Finnish Orders of Mass were
more Catholic than those used in Sweden. Thus, there was no co-ordination
in the 1540s."”” Nor was the Mass Book by Paul Juusten (1575) entirely
harmonised with Swedish Lutheran practice.”” The same conservatism is
notable even in the Finnish Church Service Books.

(76) It is also interesting in this context to note the letter sent in 1580
from the Papal Emissary to the Court of King Johan III, Antonio Possevino,
where it is stated that there are no particularly great problems about return-
ing the population to Catholicism, since people appreciate the old faith and
like ancient traditions and ceremonies.”"

(77) It was because of the strong claims made by Laurentius Petri and
later by other bishops (Johannes Rudbeckius of Visterds, Isak Rothovius of
Turku) that the church must be independent that the development of Luther-
anism in Sweden-Finland followed a rather different course compared to
some other areas. The church did not become entirely subject to the state,
but was able to resist royal tendencies to centralisation, and was also given
the opportunity to influence appointments and church legislation. The Cal-
vinist tendencies of King Karl IX never had any major effect in the church.

18 See Knuutila 1987.

19 Knuutila 1987, p 20f.

20 Knuutila 1987, p 28f.

21 Theiner 1839, p 342: ”...altra parte i popoli sono inclinati alla religione antica, et massime in
Gothia, et in Finlandia, et sono amatori della vecchia disciplina, et ceremonie, massime i
vecchi di eta”.
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3.5 Centuries without Contact

(78) From the beginning, developments towards a Lutheran church were
opposed by the Catholics, primarily in the form of popular uprisings that
were however suppressed. Eventually, this domestic criticism fell silent, but
following the Council of Trent it was re-awakened through the work of the
Jesuits in Sweden and the negotiations between King Johan III and represen-
tatives from Rome. These claimed that the Lutheran church was heretical in
its teaching and that it did not have real bishops or priests. After that, it was
more or less silent on the Catholic side, since it was forbidden from 1617 to
be a Catholic in Sweden-Finland. Thus Catholicism and Nordic Lutheranism
lived in isolation from one another for centuries. The rejection of the Roman
Catholic Church by the reformers was met by a corresponding Catholic con-
demnation of the church formations based on the Reformation.

(79) The entire 17th century was an important period for the Lutheran
Church in Sweden-Finland, both with regard to its outward relationship
with the state — a strongly united unified church on the basis of Lutheran
orthodoxy — and for its inner spiritual development, which was concen-
trated on the religious nurture of the people. Lutheran Orthodoxy paid par-
ticularly strong attention to doctrine. Here the Catechisms and hymns of
Luther played a decisive role, to a far higher degree than other writings of
Luther.™

(80) Pietism during the 18th century and the later revivalist movements
challenged the close links to the state favoured by the orthodoxy. While the
Lutheran Church of Denmark assimilated pietism and revivalism to a higher
degree, there were frequently tensions in Sweden-Finland. Through the 1726
Swedish Conventicles Prohibition (konventikelplakatet) all private meetings
for devotion or worship in individual homes were forbidden. The priests
were instead obliged, in good orthodox spirit, to further home devotions
and to secure popular knowledge of Christianity through examinations.
Gradually, pietism and the ardent devotions of the Moravians undermined
the dominance of the orthodoxy. These more recent movements stood firmly
on the basic principle of the Reformation, “by grace alone” (sola gratia)
but they also adopted elements from medieval mysticism. Thus for example
revivalism in western Finland in the 18th century was influenced to some
extent by Franciscan piety. There was thus a re-discovery of Catholic spiri-
tuality in the Lutheran context. Theologically, the strivings of pietism did
not however contradict Lutheran orthodoxy. The church sought to ensure
the eternal salvation of its parishioners by encouraging them to listen to the
Word of God, to pray, to go to confession and to participate in the Eucharist.

22 See Aurelius 1994.
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The pietistic stress on penitence and faith had its roots in the Lutheran spiri-
tuality that characterised ordinary church life.

(81) Following the criticism by pietism, orthodoxy also began to be
affected by the ideas of the Enlightenment, which were to initiate develop-
ments towards an increasingly secularised Europe. At the same time under-
standing for other Christians grew. In the year 1741, a statute was issued that
gave Anglican and Reformed Christians the right to practice their religion
freely throughout the country. Through the Tolerance Edict of Gustav III
in 1781, this also applied to Catholics who had moved to Sweden-Finland.
Because of this politics of tolerance, the King was well received by Pope
Pius VI during his visit to Rome in 1783-84. This was the first time since
the Reformation that a reigning monarch of Sweden had visited the Pope.
The King was present at Catholic services but he also received Holy Com-
munion according to the Lutheran rite. That was the first Lutheran service in
Rome that had the permission of the Pope.? In the year 1783, an Apostolic
Vicariate was established in Sweden by Pius VI. The Catholic community
did however grow extremely slowly due to strong opposition. The Roman-
Catholic Queen Josefina did her best to support it, but she had no power to
change legislation. It was only with the advent of the Dissenter Legislation in
1860 and 1873 that the monopoly of the Church of Sweden on the religious
affiliation of Swedish citizens came to an end.

(82) The 19th century was a period of major popular revivalist move-
ments in the Nordic countries. At the beginning revivalism in Sweden rep-
resented a Lutheran ecclesial piety that had its foundation in the old form
of pietism. These early movements emerged in relatively limited areas in
western and southern Sweden, where they were led by priests. The western-
Swedish revivalism within the church is popularly called Schartauanism,
named after its main teacher Henric Schartau. For him, the Christian cer-
tainty about the conversion and sanctification of the individual (“the order
of grace”) was fundamental. The Word, the sacraments and the ordained
ministry of the church were strongly stressed. This emphasis on the objective
truth, on the necessity of an ecclesiological, doctrinal and sacramental struc-
ture in order to prevent the disappearance of the mysticism and interiority
that was influenced by revivalism implied a clear connection with Catholic
tradition. In other parts of Sweden the lay-led revivalism in the north and
the neo-evangelism within the church constituted other types of revivalism
that were faithful to the church, although rather more “low-church” and
“evangelical” in their characteristics. Among their leaders were Carl Olof
Rosenius and Lars Levi Laestadius.

23 Lonnroth 1986, p 99.
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(83) The position of the Lutheran Church in Finland was recognized by
the Russian Orthodox Tsar in 1809, which gradually led to greater free-
dom for the Finnish National Church in relation to the political power than
the other Nordic Churches could enjoy. Among the population, significant
revivalist movements spread abroad, which to a large extent were led by
laymen, even though many priests were also involved in the leadership. The
latter contributed to keeping these movements together, ensuring that they
remained within the church. Their theological protests were not directed
towards the orthodox Lutheran doctrinal system, but towards the rational-
ism of the Enlightenment. A prominent revivalist preacher was Paavo Ruot-
salainen, whose preaching was characterized by seriousness and a rugged
sense of humour. He feared religious emotionalism and self-righteousness. In
his kind of piety there was a deep awareness of one’s own complete spiritual
poverty. He focused on the struggle of the heart and on waiting on Christ
(“waiting faith”), rather than on joyful confidence in the grace of God. The
preaching of Ruotsalainen may be perceived as a correction to tendencies to
superficiality found in ecstatic forms of revivalism. Other revivalist leaders,
who exerted great influence on Finnish devotional life in the 19th century,
were Henrik Renqvist and Fredrik Gabriel Hedberg. Laestadianism, which
originated in Sweden, also extended widely into northern Finland. These
movements still have significant influence in Finnish church life, more so
than in Sweden.

(84) Because of immigration of Catholics during the 20th century, the
Roman Catholic Church in Sweden greatly increased its membership and it
is now considered the largest Christian denomination, following the Church
of Sweden. In 2009 there were about 1 50.000 Roman-Catholics in the coun-
try; most of whom had immigrated themselves, or who were children of
immigrants. Large groups have come from Poland, the former Yugoslavia,
Latin America and the Middle East. Many Catholics of the Oriental rites
have also come to Sweden. In 1953 the Apostolic Vicariate was transformed
into a regular Roman-Catholic Diocese.”* The Catholic diocese is steadily
increasing the number of parishes and builds more and more churches or
takes them over from other denominations. The number of native priests
and members of religious orders is also increasing. The Law on Religious
Freedom from 1951 removed several obstacles for the Catholic Church,
although the regulation about official registration of church membership
only applied to members of the Church of Sweden. This difference has how-
ever disappeared with the state-church reform in the year 2000, and the

24 The history of the Catholic Church in Sweden after 1780 is told by Palmqvist, 1954 and 1958,
Werner 1996 and Stockholms stift 50 ar (The Diocese of Stockholm 50 Years).
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state now helps with registration of church membership and the collection
of membership fees also for the Roman-Catholic Church.

(85) Following the war between Sweden and Russia, the south-eastern
part of Finland was united with Russia in 1743, where Catholics enjoyed
freedom of religion. The first Catholic church in modern time was built
in 1799 at Viipuri, which then was a part of Russia. Russia conquered
the whole of Finland in 1809, but the 1781 Tolerance Edict of Gustav III
remained in force. On the basis of the legislation from 1869, a Lutheran
could convert to the Roman-Catholic Church and Catholics were accorded
the right to hold public office and public posts. At Helsinki, the Church of St
Henrik was built in 1860 for the Polish community, but otherwise Catholic
life was concentrated to Karelia. At the beginning of the 20th century, Dutch
priests of the Order of the Sacred Heart came to Finland, and Mother Ursula
Ledochowska from Poland created a school in Karelia that was run by her
Ursuline Sisters.

(86) Freedom of religion for all denominations registered in Finland came
into force when the country gained its independence in 1917. The prohibi-
tion against the work of monastic orders, issued by the Swedish Parliament
(Riksdagen) in 1779, did however remain in force. It was not abolished until
1986. However, Finnish authorities did graciously enough regard certain
Catholic Religious Orders as non-monastic, and thus Catholic life was able
to take root at an earlier stage in Finland.

(87) The Roman Catholic Church in Finland was registered as an Apos-
tolic Vicariate in 1929. At that time, a few hundred Catholics were resident
in the country, and almost all of them originated abroad. In the year 1955
the Roman Catholic Church in Finland became a diocese which gained full
Roman-Catholic ecclesial authorisation in 1977. Nowadays, in the early
215t century, there are more than ro.000 members of that diocese, most of
whom were born in Finland and whose main language is Finnish. Some 8o
languages are spoken within that diocese.

3.6 The Call to Ecumenism

(88) The division of the church that followed in the wake of the Reformation
is painful. We, who live 500 years later, cannot be held personally respon-
sible for what happened then. We can however consider how much of this is
still relevant today, when the situation is so different. The Joint Declaration
on the Doctrine of Justification, in which it is stated that the condemnations
from the 16th century do not apply to the doctrine of justification as pre-
sented in the Declaration is an example of such strivings. (JD 41).

(89) At a similar distance, we may consider the historical events of the
Reformation period and in the centuries that followed. We look at each oth-
ers’ churches in a different light nowadays. Much of what happened at that
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time may seem understandable from the starting-points that were relevant in
those days. At the same time we must, from our perspective, regret the lack
of understanding that was apparent on both sides, and the harshness with
which the conflict was handled in many respects.

(90) An issue that has been much discussed in the Church of Sweden dur-
ing the 20th century is the relationship between the state and the church. A
solution was found in the year 2000, when the close bonds between the state
and the Church of Sweden were dissolved and the position of the Church of
Sweden thus became more equal to that of other denominations. In the long
term, this may change the conditions for ecumenism within this country.

(91) The Church of Sweden had already, through Archbishop Nathan
Soderblom, taken a clear direction towards ecumenism. It was he who took
the initiative to the ecumenical meeting on “practical Christianity” (“Life
and Work”) in Stockholm in 1925. At that time, some 600 delegates from
the whole world gathered together, from churches of the Reformation as
well as of Orthodoxy, including Patriarchs and Metropolitans. The Roman-
Catholic Church had been invited to participate but had declined. Individual
Catholic theologians did however show some interest. In his own church
Soderblom found what he called “Evangelical Catholicism” and episcopacy
in apostolic succession. In that spirit he consecrated bishops in several East-
European countries and initiated the foundation of bishoprics in Tranque-
bar, South India, which was followed by similar initiatives in Africa.

3.7 A New and Open Dialogue after the Second
Vatican Council

(92) A new climate in the ecumenical relations of the Roman-Catholic
Church became a reality through the Second Vatican Council (1962-1965),
called together on the initiative of Pope John XXIII. The ground had been
prepared through extensive theological work, particularly on biblical the-
ology, liturgy and patristics. The Council’s Doctrinal Constitution on the
Church (Lumen gentium), its Pastoral Constitution on the Church in the
World of Today (Gaudium et spes) and its Decree on Ecumenism (Unita-
tis redintegratio) became very significant for ecumenism, as did the estab-
lishment of a special Ecumenical Secretariat. The Council received major
attention in our countries, not least through the reports made by Gunnel
Vallquist.™> All the Roman-Catholic bishops from the Nordic countries par-
ticipated in the decisions and reported these to the Catholics in their dio-
ceses. Lutheranism was represented by invited observers, among whom we

25 Vallquist 1999.
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can mention the Swedish Bishop Sven Silén and the Finnish Professor Seppo
A Teinonen. The former became the Lutheran Chairman of the first round
of official talks between the Church of Sweden and the Roman-Catholic
Diocese of Stockholm, and around the latter a group of scholars gathered in
Helsinki with a focus on Catholic theology on the basis of the Council. The
renewal of worship in the Catholic Church that was brought about by the
Council has found its correspondence both in the Church of Sweden and in
the Evangelical-Lutheran Church of Finland.

(93) Several of the reforms that were initiated by the Council implied
a rapprochement to the Churches of the Reformation and an ecumenical
commitment has ever since been one of the official priorities if the Catholic
Church. The ecumenical work following the Council is co-ordinated by the
Pontifical Council for Promoting Christian Unity (formerly called the Sec-
retariat for Unity), which began by laying down guide-lines for ecumenism
from a Catholic perspective. The Pontifical Council has taken the initiative
for many official dialogue commissions with different churches and denomi-
nations across the world. A pent up need for dialogue on the Lutheran side
has also been given an outlet.

(94) In our context, we could mention especially the joint Study Commis-
sions of the Lutheran World Federation and the Roman-Catholic Church,
whose first result was the 1972 document entitled The Gospel and the
Church, usually referred to as the Malta Report. Of this first Commission,
the now Cardinal, Walter Kasper was the Catholic Chairman and among the
Lutheran members were the Swedish Professor Per Erik Persson and the later
Bishop of Stockholm, Krister Stendahl. This series of international dialogues
has resulted in the Joint Declaration on the Doctrine of Justification, which
we use as the starting-point in our Dialogue Group. Its latest report treats
the apostolicity of the Church.”

(95) The series of official dialogues between the Church of Sweden and the
Roman-Catholic Diocese of Stockholm mentioned at the beginning of our
report has not been the only contact in Sweden between these two Churches.
They have also met together within the framework of the Christian Coun-
cil of Sweden, the Nordic Ecumenical Council — in which the Evangelical-
Lutheran Church of Finland was also a member — and in several regional
and local contexts.

(96) The Evangelical-Lutheran Church of Finland has not previously been
engaged in any official bilateral dialogue with the Roman-Catholic Church,
but the Catholic Bishop of Helsinki, Paul Verschuren, has ever since the

26 See Apostolicity 2006. The former reports are available in Growth in Agreement 1984,
p 167-275, and 2000, p 438-582.
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1960s contributed in a very significant way to the creation of an open and
confident relationship between the Lutheran Church of Finland and the
Roman-Catholic Diocese. The Catholic Church became a full member of
the Ecumenical Council of Finland already in 1968. At the international
level, the Evangelical-Lutheran Church of Finland participated actively in
the shaping of the Joint Declaration on the Doctrine of Justification, which
has been so relevant for our group. Finnish research on Luther has been of
major importance in that context. The fact that the Evangelical-Lutheran
Churches in Finland and Sweden are currently engaged in joint talks with
the Roman-Catholic Dioceses is also to a high degree due to the commitment
of the Vatican, which we have referred to in the introduction to our report.

(97) A contributing factor is the involvement since the early 1970s oft he
Lutheran Church in Finland in doctrinal conversations with the Orthodox
Church in Russia.”” During these negotiations, a connection has been found
between the orthodox teaching of deification (theosis) and the doctrine of
justification, which is so significant for the Lutherans. That dialogue contrib-
uted to the insight among the Lutherans that, for Luther, justification was
not only something that was proclaimed, something outside ourselves, but
also an effective process based on the presence of Christ with the Christian
person through faith. That discovery inspired new Finnish Lutheran research
that has had a fruitful influence on the life of the church and its ecumenical
relations.*® On the whole, some significant ecumenical research has been
undertaken within the theological faculties of the universities in both our
countries. The non-denominational status of the faculties has contributed
to this achievement — there are also Roman Catholic teachers working in
them.

(98) The so called Porvoo Agreement (The Porvoo Common Statement)
in 1992 between most of the Nordic and Baltic Lutheran Churches, includ-
ing those in Finland and in Sweden, and the Anglican Churches of the British
Isles has had a stimulating effect even on relations between the Lutheran
Churches and the Roman-Catholic Church.* The content of the Porvoo
Agreement has, among other things, been influenced by Finnish research on

27 They began in 1970 on the initiative of the Lutheran Archbishop Martti Simojoki. Subjects
have included The Eucharist as a manifestation of the Communion of Believers (1970), The
Eucharist as Sacrifice (1971), The Sacrament the Altar and the Priesthood (1973), The
Christian Doctrine of Salvation (1974), Salvation interpreted as Justification and Theosis
(1977), Faith and Love from the Perspective of Salvation (1980), The Nature of the Church
(1983), Holiness, Sanctification and Saints (1986), Creation — The First Article of the Creed
(1989), Apostolic Teaching and Faith (1992), The Mission of the Church (1995), The Freedom
of a Christian, the Freedom of the Church and Religious Freedom (1998), A Joint Evaluation
of the Dialogue 1970-1998 (2002), The Christian View of Man in Contemporary Europe (2005).

28 See alsono 125.

29 See the Porvoo Common Statement in the Bibliography.
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Luther. In that Statement, the Churches express their common apostolicity
and acknowledge each other’s ministries. The Statement is also important
for the understanding of the meaning of apostolicity and of the ministry of
oversight that should be exercised in the service of apostolicity.

3.8 Signs on the Road towards Church Unity

(99) There are many testimonies from the latest decades to the special affin-
ity, which exists between the Lutheran Churches in Finland and Sweden,
and which has now also found an official expression in their joint collabora-
tion with the Catholic Church. The visit of Pope John Paul II to the Nordic
countries in 1989 meant that the expectations for and the work towards
Christian unity became visible in, among other ways, the ecumenical ser-
vices at the Cathedrals of Uppsala and Turku. Lutheran, Orthodox and Free
Church leaders participated in major Masses in Stockholm and Helsinki and
exchanged the greeting of peace with the Pope.

(100) In recent years a number of jubilees have also been celebrated on
the basis of the life and work of St Bridget of Sweden. St Bridget has emerged
as a person who belongs to both the Roman/Catholic Church and the Nor-
dic Lutheran Churches. The ecumenical Service of Vespers in the Basilica of
St Peter in 1991 mentioned in the Introduction above, which celebrated the
60oth anniversary of the canonisation of St Bridget, was a remarkable event
in the history of ecumenism. The Pope officiated at that service at the high
altar together with the Lutheran Archbishops Bertil Werkstrom from Sweden
and John Vikstrom from Finland as well as the Catholic Bishops Hubertus
Brandenburg of Stockholm and Paul Verschuren of Helsinki. The Lutheran
Archbishops wore their episcopal vestments. They were also each given a
pectoral cross by the Pope. In our context it is also important that both the
Pope and the Lutheran Archbishops focused in their speeches precisely on
the doctrine of justification and hinted at an agreement on this controversial
point in the near future.

(ro1) A couple of years later, a similar Pontifical Vesper was celebrated
in the Basilica of St Peter at which among others the Lutheran Archbishops
Gunnar Weman and John Vikstrom participated. It was in connection with
this visit that the working group that prepared the Finland-Sweden dialogue
was appointed. In the Basilica of St Peter, Pope John Paul II officiated once
more, in 1999, at an Ecumenical Vesper together with the Lutheran Arch-
bishops of Finland and Sweden, this time with Archbishop Jukka Paarma
and Archbishop KG Hammar respectively. It was the 65oth anniversary of
the arrival of St Bridget in Rome, and the Pope had recently declared her
the Patron Saint of Europe. In connection with that Vesper, the Statue of St
Bridget on the outside wall of St Peter’s was blessed. During the Jubilee Year
in 2003, the 7ooth anniversary of the birth of St Bridget, major celebrations
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took place both in Sweden and in Finland. The climax was the Solemn Ser-
vice at Vadstena, at which Cardinal Walter Kasper from the Pontifical Coun-
cil for Promoting Christian Unity took part as the representative for the Vati-
can. The General Abbess of the Bridgettine Sisters in Rome, Mother Tekla
Famiglietti, has been a strong driving force behind all these celebrations.

(102) The Chapel of St Catharine in the Bridgettine House at Piazza Far-
nese in Rome, where Swedish Lutheran Masses have been regularly cele-
brated for many years has been of major ecumenical significance. Every year,
a Catholic Mass of St Henrik is also celebrated in Rome in Finnish. Since
the 1990s, this occasion has taken on an ecumenical character through the
participation of Lutheran and Orthodox bishops and priests. In this connec-
tion, the Catholic and Lutheran delegations from Finland have also met the
Pope.

(r03) In some places and on certain occasions, the local Catholic and the
Lutheran congregations have celebrated joint services in Sweden. Lutheran
churches are often made available for Catholic Masses. The other way
round, the Conventual Church of the Bridgettine Sisters at Vadstena was
made available for the services of the Lutheran congregation while its parish
church was being restored. In latter years, a practice has developed in Swe-
den and in Finland that allows non-Catholics to receive a personal blessing
from the priest in connection with Catholic communion. To indicate that
the person is not a Catholic, he or she will put a hand on their shoulder. A
corresponding practice also applies when Catholics participate in Lutheran
Masses and ask for a blessing. This custom, which is intended as an ecu-
menical approach, has spread to other countries.

(104) Also in Finland, the Catholic Mass can be celebrated in Lutheran
and Orthodox Churches in places where Catholics live a long way away
from their own parish church. Other special needs may also result in an
exchange of localities. The funeral service for the Roman-Catholic Bishop
Paul Verschuren took place in the Roman-Catholic Cathedral in Helsinki,
but the Memorial Service was held in the Crypt of the Lutheran Cathe-
dral in Helsinki. The consecration of Josef Wrobel as the Roman-Catholic
Bishop of Helsinki took place in the largest Lutheran Church in the city,
since the Roman-Catholic Cathedral was too small. His successor, Bishop
Teemu Sippo was consecrated in 2009 in the medieval Lutheran Cathedral
of Turku. The other way round, it has happened in Helsinki, as in Vad-
stena, that a Lutheran congregation has held its services for almost a whole
year in a Roman-Catholic church while its own church was being repaired.
Nowadays ecumenical pilgrimages also take place. The medieval pilgrimage
church at Hattula now belongs to the Lutheran parish, but Catholics still
organize an annual pilgrimage there, in which Lutherans also participate.
The same applies to the annual pilgrimage to the Lake Kyolio, the place
where St Henrik was martyred.



(1o5) A spiritual and ecclesial fellowship has been furthered in Sweden
through the 1986 Hymnal, in which the first 325 hymns are common to
almost all Christian denominations, including the Church of Sweden and the
Roman-Catholic Church in Sweden. On the whole, the treasures of prayers
and hymns have been common to both these churches over the centuries.

(106) A contribution to the closeness between our churches has also been
made through the increasing number of so called mixed marriages between
Catholics and Lutherans — sometimes called “ecumenical marriages” — in
which the ecclesiastical divisions create particular problems, but through

. . . o
which an ecumenical understanding can also grow.’

30 See Ekumeniska dktenskap (Ecumenical Marriage).
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Chapter 4 Justification in the Life of the
Church

4.1 Communion with God

4.1.1 FATHER, SON AND SPIRIT

(107) The Joint Declaration on the Doctrine of Justification says: “In faith
we together hold the conviction that justification is the work of the triune
God. The Father sent his Son into the world to save sinners. The foundation
and presupposition of justification is the incarnation, death, and resurrec-
tion of Christ. Justification thus means that Christ himself is our righteous-
ness, in which we share through the Holy Spirit in accord with the will of the
Father” (JD 15).

(108) The foundation for human justification is “the things about Jesus of
Nazareth” (Luk 24:19). The history of Jesus as the history of the incarnate
Son should be understood as part of the history of the Father, the Son and the
Holy Spirit, of God’s history with the world. Through salvation history, we
can understand how God gives himself for us in his divine love. This takes
place already in creation and then through justification and sanctification.
Our entire existence rests on God’s self-giving love. Our life as Christians is
based on the work of the Triune God among us.

(ro9) Worship is central to the life of the Christian community. The Ser-
vice of Worship is the place of justification, and the motivation for worship is
given in the New Testament in this way: “Everything is for your sake, so that
grace (charis) as it extends to more and more people, may increase thanks-
giving (eucharistia), to the glory of God” (2 Cor 4:15). The community cel-
ebrates its worship in joy and thanksgiving for the grace that is given. The
service of worship is also the place where we remind ourselves of God’s work
of salvation throughout history and where we ourselves become participants
in the love and grace of God through the Word and the sacraments.

(r10) In worship, the congregation turns to God, who is Father, Son and
Spirit. The blessing is given in the name of the Father, the Son and the Holy
Spirit, and every baptism is administered in that name. When the name of
God is proclaimed in worship, it is linked to the sign of the cross. When the
blessing is declared to the congregation, the sign of the cross is made at the
same time. In baptism, the sign of the cross is made on the child. The cross is
the sign of the saving acts of the Triune God, the sign of the grace, which has
been won once and for all, and which is now given in word and sacrament.

(r11) The work of the Triune God can be summarised in the New Testa-
ment in an almost formulaic way, for example in St Paul’s final words of
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greeting to the church at Corinth: “The grace of our Lord Jesus Christ, the
love of God, and the communion of the Holy Spirit be with you all” (2 Cor
13:13). Grace, love and community are here three aspects of one and the
same event. “The Father gives the Son in order to love the world through
and through in the Son, and to draw the world back to himself through
his Spirit.”®>" Without the Holy Spirit, salvation is inaccessible for human
beings. In the Spirit, the way to the Father is open through the Son (in Spiritu
Sancto - per Filium — ad Patrem). The Spirit is at work in outward things
through the means of grace and inwardly by awakening faith. The Spirit is
God, who lives and dwells in us ever since our baptism and who prays in
us to the Father and drives us to co-operate with the sanctifying power of
God.

(r12) In Christian art, particularly during the Middle Ages, “this thing
about Jesus of Nazareth,” as a Trinitarian event, has often been depicted as
a throne of grace, from which the Father holds the cross of the Son in his
hands and the Spirit as a dove hovers over the cross or rests on one of the
arms of the cross. Another way to depict this motif is found in the late medi-
eval reredos in the church of Askeby in Sweden (the Diocese of Linkoping).
There, the three divine persons are presented as three men who hold each
others’ shoulders. The Father sits in the middle. With their free hands, the
Son and the Spirit have taken hold of a golden globe, our world, which they
are drawing into the divine embrace. The artist has managed to depict and to
hold together in one and the same painting the immanent Trinity (the mutual
relationships of the divine persons) and the economic Trinity (the relation-
ship to the world), and all with the emphasis on the communion in God.

4.1.2 JUSTIFICATION IN THE BIBLICAL THEOLOGY OF CREATION AND
THE COVENANT

(113) Creation is an outflowing of the love of God. Man, who was formed
in the image of God and who has been given a special responsibility to care
for creation, stands from the very beginning in a special relationship to God.
It is a relationship marked by mutuality in spite of the differences that exist
between the partners. There is the difference in principle between the Cre-
ator and the created, and partly and primarily it is sin that separates man
from God. Man’s relationship to God is damaged through the effect of evil
in human life. The effect of man’s turning away from God (Gen 3) is the
need for an intervention by God in order to restore the communion. This
is the starting-point for the biblical “Great Story” about the covenant, and
God’s grace and human justification.

31 Hartman 1976, p 521.
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(114) In biblical language, the relationship between God and man is
described precisely as a covenant. First of all the covenant was established
with Noah and his descendents, i.e. with the whole of humanity (Gen 6:18;
9:8-11). The Old Testament is then throughout a story about the love of God
for his Covenant People, Israel. In the New Testament, God’s love for his
creation and his covenant with all people is embodied in Jesus Christ, “the
Second Adam” (Rom 5:12-21). Through participation in him, Christians are
members of a new, universal covenant community.

(r15) The idea of the covenant provides a background to theological con-
cepts, such as grace and justification. Just as the life of creation is an unmer-
ited gift of God, so the covenant is also a gift of God. Just as man is given a
task in creation, so human beings are also given a task within the covenant.
Both parties to the covenant are linked together by mutual obligations (Ex
19:5-6; Deut 26:16-19). However, from the biblical perspective, the parties
are not equal, nor do they have an equal position. God alone has the initia-
tive in his creative, searching and self-giving love (Gen 3:9; 1 John 4:19). God
creates and elects, not however in any exclusive sense, but as a way designed
to achieve the inclusive final goal, the salvation of the whole world.

(116) Within the framework of the Old Testament covenant, man is
charged to live in accordance with the Law of God, the Torah, which is the
specific expression of the covenant. God and the Torah are righteous, and
man is called to live a life of righteousness and holiness (Ex 19:5-6; Lev 19:2;
Deut 30:11-14). In unconditional trust, man may thus receive what God has
given him, while his actions should at the same time testify to the grace of
God that he has received. Man cannot of his own strength and power make
himself righteous before God, nor can he win salvation. Only God can give
him this. Justification is thus not only a New Testament concept, but has its
roots in the covenant that rests on the initiative of the Creator himself. Jus-
tification finds its origin in the divine covenant of creation and in the “old”
covenant with Israel.

(117) When Paul speaks in 2 Cor 3:6 about “a new covenant”, built on
God’s saving work in Jesus Christ, this gives a new content to the concept
of justification. Here too, God has the initiative, and here too it is clear that
justification takes place by sheer grace when God gives himself in order to
liberate man and to save his creation. When human beings open up in the
power of the grace of God, they are granted participation in the gift of the
covenant, the communion with God (“the reward” in Matt 6:1-21). This
communion is celebrated and strengthened in the life of the People of the
Covenant / the Church, primarily through the sacraments and the life of
prayer.

(118) Human beings, who receive in faith the grace that is given, are at
the same time given an ethical challenge. Gift and mission belong together.
The love that is received from God should be given to other people so that
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communion between God and man, and mutually between human beings,
will be restored. The Latin word for communion or fellowship is communio.
Behind this is the word munus, which means both “gift” and “obligation”.
When the church is designated the communion of saints, communio sancto-
rum, both a sacramental and an ethical dimension is expressed. The restored
communion with God is the goal of the biblical ideas of both the creation
and the covenant.

4.2 Christ our Righteousness

4.2.I THE COMMON FOUNDATION OF BOTH TRADITIONS

(119) The common understanding of justification for both Lutherans
and Catholic, as expressed in the Joint Declaration on the Doctrine of
Justification, is founded on the person of Christ, on his work and on his
righteousness.

(120) The common parts of the Declaration refer to “grace alone” (JD
15, 19). In the Annex to the official statement that was published on 11th
June 1999, the designation “alone” occurs in connection with faith in a text
that describes the common view (2¢). Both these perspectives, the stress on
grace and on faith, show that Christ himself is our righteousness and that
we, in accordance with the will of the Father, become participants thereof
through the Holy Spirit: “By grace alone, in faith in Christ’s saving work and
not because of any merit on our part, we are accepted by God and receive
the Holy Spirit, who renews our hearts while equipping and calling us to
good works” (JD 15).

(121) The understanding of grace as God’s free gift in connection with the
justification completed in Christ is the point, the locus theologicus, at which
the Lutheran and the Catholic positions can meet (JD 135). Particularly in the
theology of the baptism of children, the idea of “God’s prevenient grace”
has played a central role, both for Lutherans and for Catholics. The insight
about the sustainability of grace could serve as an opening towards greater
mutual understanding of the character of justification between Catholics and
Lutherans. Justification rests on the gracious will of the Father and on the
righteousness of Christ, which is received in baptism through faith.

(122) The grace of Christ (Greek charis) is a gift (Greek déron) in a very
special, even unique sense. It springs from the very nature of God himself,
who gives himself, as manifested in the all-inclusive love of the three divine
persons. Moreover, grace in Christ is not a thing or an object that is given.
Grace is by nature a personal reality, by which human beings are justified and
renewed. It is by nature distinct from the manifold gifts that come through
God’s providence and even from the gift of life itself. The grace of Christ is
that gift, that act through which God gives himself and brings back sinful
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human beings into their original communion with him. For human beings,
faith in Christ is therefore neither a pre-condition for participation in Christ,
nor a way that leads there. It is the first gift (doron) of his grace (charis), the
first consequence of that justifying act, which has once for all been com-
pleted in Christ for all humanity.

(123) To what extent can this common foundation unite the different reli-
gious views that have arisen over the centuries of theological divisions and
controversies? Historically, Catholics have linked justification to participa-
tion in the sacramental life of the church. That position has led to legitimate
questioning by the Lutherans. Is a person “more justified” by Christ because
of regular attendance at Mass? Does the concept of infused grace (gratia
infusa) imply that justification is given through the supernatural effect of
the sacraments? In the Lutheran tradition, the dimension of “once and for
all” (ephapax) in the saving work of Christ has been strongly emphasised.
This position has however been questioned by Catholics: Does the concept
of imputative righteousness, i.e. the definitive abolition of the divine con-
demnation that was caused by human sin, imply that no spiritual renewal
is required during the lifetime of a Christian? The document on justification
functions as an incentive to reflection on the deeper features of our common
faith in justification in Christ. The purpose must then be the overcoming of
illusory differences and controversies that have no substance.

4.2.2 THE LUTHERAN PERSPECTIVE

(124) Salvation by grace alone (sola gratia) and by faith alone (sola fide) has,
through the qualification “alone” been a key concept in Lutheran theology.
If these qualifications are separated from their context, the intention behind
them will become difficult to understand. Through these, Lutheranism has
sought to stress that Christ alone (solus Christus) is our righteousness, from
the beginning to the end.

(125) The previously mentioned theological conversations between the
Evangelical-Lutheran Church of Finland and the Russian-Orthodox Church
have contributed to the rediscovery among Lutherans of the christological
character of Martin Luther’s teaching on justification.’” The classic idea of
the Second Letter of Peter that man participates in divine nature (2 Pet 1:4) is
clear even in Luther’s theology. Even if the concept of deification cannot, in
Luther’s thinking, be seen as equal to the Orthodox concept of theosis, there
are certain analogies that may also prove to be ecumenically fruitful.*?

(126) Lutheranism has stressed that God’s work through grace applies

32 The roots of this Lutheran theology in the Early Church have been stressed in a research
project initiated by Professor Tuomo Mannermaa.
33 See for example Peura, 1994.
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when Christ is present in human beings through faith, as the gift of God.
That means that Christ and the Christian are united with one another
through faith. Such faith arises only when the church proclaims the gospel of
Christ and administers the sacraments. Therefore Luther says that the Holy
Spirit is effective by “placing us in the church’s lap, where he preaches to us
and brings us to Christ.”>* In this way human beings are justified through
participation in Christ, who is present, and in his work of salvation. For the
Christian person, Christ is both the righteousness that God ascribes to him
or her (God’s good will, favor Dei) and the righteousness that renews him or
her and makes him or her righteous (God’s gift, donum Dei). Even though
Luther criticises the Catholic understanding of justification in his own day,
he never wants to separate these two aspects from one another. Faith is never
ever alone according to him.?> From that starting-point, it is possible even
for Catholics to understand what Lutherans mean when they describe the
Christian person as at the same time justified and a sinner (simul iustus et
peccator) — a motif that we have discussed above.’ 6

4.2.3 THE CATHOLIC PERSPECTIVE

(127) With regard to justification in Christ, Catholics can in some sense
make Martin Luther’s motto, “through faith alone” (sola fide), their own,
but they would immediately add that it is the faith of baptism. Faith was
certainly far from anything abstract for Luther, it was not a purely mental
concept. For all Christians, faith implies a life-long relationship to a living
reality, to the Triune God. The Catholic Church sees in the saving work
of Christ the immediate source of this transforming relationship. Through
baptism and faith in Christ, human beings become again such images of
God as they were created to be. They are restored in the image and likeness
of God that was damaged through the sin of Adam. This does certainly not

34 For further information, see Luther’s Large Catechism, Second part, The Creed, 37-42: “Just
as the Son obtains dominion by purchasing us through his birth, death, and resurrection, etc.,
so the Holy Spirit effects our being made holy through the following: the community of saints
or Christian church, the forgiveness of sins, the resurrection of the body, and the life everlas-
ting. That is, he first leads us into his holy community, placing us in the church’s lap, where he
preaches to us and brings us to Christ. ... How does he do this, or what are his ways and me-
ans? Answer: “Through the Christian church, the forgiveness of sins, the resurrection of the
body, and the life everlasting.” In the first place, he has a unique community in the Word of
God, which the Holy Spirit reveals and proclaims, through which he illuminates and inflames
hearts so that they grasp and accept it, cling to it, and persevere in it.”

35 FCSDII, 41: “For what Dr. Luther correctly said remains true: faith and good works fit
beautifully together and belong together. But it is faith alone that lays hold on the blessing,
apart from works, and yet it is never, ever alone, as has been explained above.” See also Ratio-
nis Latomianae pro incendiariis Lovaniensis scholae sophistis redditae, Lutheriana confutatio
(StA 2, 410-519 = WA 8, 43-128), particularly StA 2, 430, 15-18; 493, 33; 494, 25 496, 11-14,
20-225 497, 7-125 499, 25-34. Further by Peura, 1998, p 52-60.

36 Nos 40-44.
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take place on the basis of any personal merits, however great they may be,
but solely thanks to the saving work of Christ, as the Council of Trent says:
“Faith is the beginning of the salvation of man, the foundation and the root
of all justification, ‘without which it is impossible to please God” (Heb 11:6)
and to come into the fellowship of His sons. And we are said to be justified
gratuitously because nothing that precedes justification, neither faith nor
works, merits the grace of justification.”?”

(128) Justification in Christ results in grace that is perfect and irrevocable
from God’s perspective. But those who have come to faith in Christ can only
welcome this boundless gift within the framework of their own earthly exis-
tence. When a disciple of Christ receives his or her own justification from
Christ, he or she is aware of having sinned and of being capable of sinning.
This state of inward division shows the struggle in which Christians must
engage in order to reach a greater unity with Christ during their lives — and
thus to witness to the reality of their faith, not only by beautiful words but
also by specific actions. In this sense Catholics can also adopt Luther’s for-
mula about the conditions of believers, namely that they are “at the same
time justified and sinners” (simul iustus et peccator).’ 5

(129) To allow the justification of Christ to renew one’s personal life is
in practice a struggle of enormous proportions, which constantly challenges
the freedom of the believer with regard to both his will and his actions. The
risk of giving up the good fight can never be neglected — and how could
anyone continue to invoke the justification of Christ where there is no lon-
ger any faith? Believers would in actual fact be incapable of sustaining this
struggle if the church did not provide her children with divine-human sup-
port. The church never ceases to help believers in their strivings towards
a more intense participation in the mystery of the justification of Christ.
That takes place through teaching prayer to the heavenly Father, through the
teaching of sound doctrine and by the provision of nourishment through the
divine food of the sacramental life. Thus the church is the instrument chosen
by God to allow his imputed eternal grace (gratia imputata), that grace that
springs from the saving work of Christ, to spread as infused grace, or as a
sanctifying energy (gratia infusa) throughout all the temporal dimensions of
human existence.

37 The Council of Trent, session 6, chapter 8 (DS 1532).

38 An exception, according to Catholic faith and important for Catholic anthropology, is the Vir-
gin Mary because of her entirely specific role in God’s plan of salvation. She is chosen by God
from the first moment of her existence — which is traditionally called the Immaculate Concep-
tion — the perfectly righteous, the completely redeemed one. In her, the righteous person has
been realized, and she therefore becomes the example of what a justified person is like. As hu-
man beings, we can ask for her intercession and in that way be helped in our turn to realize
justification in our own lives.
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4.2.4 GRACE AND GIFT — TWO DIMENSIONS OF THE JUSTIFICATION OF
CHRIST

(130) “When persons come by faith to share in Christ, God no longer imputes
to them their sin and through the Holy Spirit effects in them an active love.
These two aspects of God’s gracious action are not to be separated” (JD 22).
The common understanding of justification among Catholics and Lutherans
thus contains both the imputed and the effective aspects — there is an internal
link between being declared righteous and being justified. This could be said
for both Catholics and Lutherans.

(r31) A Christian is not more “justified” than anyone else on the grounds
that he or she takes an active part in the sacramental life of the church.
All those who have been united with Christ by faith have been justified. It
is however through participation in the life of the church that justification
can become an actual and growing reality in the personal life of Christ’s
disciples.

(132) If grace is received with faith in Christ through the Holy Spirit
and with gratitude and joy, it becomes a reason to engage actively in good
works and love for one’s neighbour. Received forgiveness and renewal that
Christ has achieved in human beings is of course also related to an obliga-
tion: “Forgive us our debts, as we also have forgiven our debtors.” (Matt
6:12). Therefore Catholics and Lutherans can together profess that who-
ever has received the forgiveness of sins in daily penitence should trust that
he will also, through the Holy Spirit, receive inner strength to continue the
struggle of life. Grace and gift belong together. This applies not least to the
Eucharist, namely when it is perceived as a remedy (remedium) in the service
of salvation.

4.2.5 GRACE AND CO-OPERATION

(133) The issue of the freedom or lack of freedom of the will has been central
in the controversy about the doctrine of justification between Catholics and
Lutherans as well as between Lutherans and the Orthodox. The theme is of
interest, not only for classical theology, but also for modern psychology. The
sense given to “freedom” and “participation” is decisive. In the 16th cen-
tury, the respective parties became entangled in the meaning of these terms,
but today we can see that they were by and large united about the issue itself.
The tensions about the terminology have led to different tendencies in the
spiritual life, so that Lutherans could reproach Catholics for being optimistic
activists, while Catholics would criticise Lutherans for being passive pes-
simists. Today these differences in spirituality are no longer as great as they
were in the past.””

39 See also the paragraph 4.4.3.2.
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(134) Lutheranism has been pessimistic about the natural capacity of
human beings in the spiritual life. This was particularly true of Luther him-
self. The free will could to some extent reach out as far as social relation-
ships, but in relation to God, to grace and salvation, human beings are,
according to Luther, only passive recipients. The human will is “enslaved”
(servum arbitrium).

(135) Catholic theology, as well as Orthodox, has traditionally been
regarded as allowing more room for the human will with regard to salvation.
There has been greater optimism with regard to the human will, since when
human beings respond to the grace of God, the free human will (liberum
arbitrium) is active: human beings freely accept God’s invitation and co-
operate with grace.

(136) Lutherans have criticised Catholics because of their idea of co-oper-
ation (cooperatio or synergism), which seems to turn salvation into a matter
of collaboration between human beings and God. Such synergy would call
God’s supreme power in justification into question.

(137) Through the Joint Declaration, Catholics and Lutherans have now
reached a common view on this issue: “We confess together that all persons
depend completely on the saving grace of God for their salvation. The free-
dom they possess in relation to persons and the things of this world is no
freedom in relation to salvation, for as sinners they stand under God’s judge-
ment and are incapable of turning by themselves to God to seek deliverance,
of meriting their justification before God, or of attaining salvation by their
own abilities” (JD 19). Catholics do not deny man’s own ability but use the
word freedom in this context in order to state that human beings can either
accept or reject the grace of God. Lutherans do not deny that human beings
must be personally involved in the acceptance of faith but use the term lack
of freedom (enslavement) in order to state that human beings cannot them-
selves be the cause of their acceptance. Both traditions see in the personal
acceptance the work of grace (JD 20-21).

(138) This shared view does not prevent the respective traditions from
sometimes expressing their common perception with a somewhat different
emphasis. For Lutherans, faith includes a personal commitment, which nev-
ertheless is the work of God, and which they do not wish to call “co-oper-
ation” (JD 21). According to Catholics, human beings “co-operate” in the
preparation for and in the reception of justification, but that is something
that takes place through the grace of God and not anything that human
beings can do of their own strength (JD 20). The intricate nature of the use
of the term “co-operation” becomes clear in that Catholics can say at the
same time in a paragraph of their own that “God’s gift of grace in justifica-
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tion remains independent of human cooperation”(JD 24).*° That the term
could also be used positively in the Lutheran Confessions is made clear in
the Formula of Concord: “As soon as the Holy Spirit has initiated his work
of regeneration and renewal in us through the Word and the holy sacra-
ments, it is certain that we can and must cooperate by the power of the Holy
Spirit.”*"

(139) Luther can speak of the “joint effect” of God and man.** His teach-
ing about two kinds of righteousness (duplex iustitia) makes it possible
to assume co-operation between God and man in a genuine Reformation
sense.*® The first righteousness (iustitia prima) is the righteousness of Christ,
which is Christ himself. On the one hand, this righteousness is foreign to
man: it has its origin outside man. On the other hand, man is, through the
gift of the gospel, a participant in Christ and in his gifts. Justification is real-
ized for us and without us (pro nobis and sine nobis) and nevertheless in us
(in nobis). The first righteousness is the righteousness of Christ and means
union with Christ (unio cum Christo) and as a gift, it is perfect. However, the
effects of this righteousness in human beings are as yet imperfect, since it has
not eradicated sin completely from the receiver of the gift.

(140) Paradoxically, the second righteousness (iustitia secunda) is man’s
“own” righteousness, which Christ, present in faith, perfects within us (in
nobis). Because of the struggle against sin that remains within the Christian,
this second righteousness can only be a righteousness that is emerging and
growing.44

(141) Luther’s “synergism” explains why he can even say in his sermons
— as if it was against his own intentions — about the deeds of the second
righteousness that they deserve to be considered as “merits”.*> Could it be
that co-operation (cooperatio) in this sense is the best way to keep God’s
own work (monergism) pure, and thus to protect us from the wrong form of
synergism that has its root in merits produced by man’s own ego?

40 In the Response by the Catholic Church signed on 2 5th June 1998 this is interpreted thus,
“the gifts of God’s grace do not depend on the works of man, but not in the sense that justifi-
cation can take place without human cooperation” (JD CC, p 94).

41 FCSDII, 65 quoted in Annex 2 ¢ to the Official Common statement. (JD Annex, p 581).

42 See for example Prenter 1967, p 264-281; Prenter 1977, p 222-246; Huovinen 1997, p 23-43.
See also Persson 19671; Persson 1972, p 9-23.

43 Sermo de duplici iustitia, WA 2, 143-152.

44 Prenter summarizes Luther’s view thus, “Only because the first righteousness is in the strictest
sense the first for us — as it is given to us in baptism — so there is also a second righteousness
for us, a righteousness in which we might achieve something, something that we can give in
service of the first righteousness” (Prenter 1977, p 228).

45 Huovinen 1987, p 34-42, with reference to Sermo de duplici iustitia, WA 2, 142-152. See also
AC1V, 366.
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4.3 The Sacramental Nature of the Church

4.3.T GOD’S SACRAMENTAL GRACE IN CHRIST

(142) According to the Prologue of St John’s Gospel, Jesus Christ is God’s
eternal Word (Logos) that was made man. This incarnate Word, which was
in the beginning with God, and which is God, makes us participants in salva-
tion. God’s only Son has through his death and resurrection set us free from
the power of death; he has justified us and has taken away the power of sin
in our lives, and he has given us meaning and hope for a future in union with
God. He is thus the source of all faith, all hope and all love. Through the
preaching of the church, we hear this message of the love of the Father for
the world.

(143) The ultimate goal of salvation is the participation of human beings
in the trinitarian life of God, in the perfect love that the divine persons show
one another. The sacraments play a particular role in justification since they
are effective signs, which do not only transmit knowledge, but the divine
reality itself, God’s intimate love for humanity and for all created beings. In
the sacraments, Christ becomes present and active in a particularly close and
clear way. God’s love culminates in Christ, the original sacrament. “Through
his two natures, the divine and the human, Christ is the original image / the
original type for the sacramental life. The two natures must not be mixed up
or confused. Jesus Christ is called the original sacrament because the divine-
human structure of the sacraments derives from his person.”46

(144) Justification is not only an event between God and the individual
person. It does of course touch the individual deeply, but it takes place by
incorporating the individual into the body of Christ, which is emphasised
in the Joint Declaration (JD 11)*” Thus, if one person is justified, everyone
is affected and the body of Christ becomes more complete and is strength-
ened. The church is the community in which the crucified and risen Christ
is present and continues his work on carth.*® Justification is about growing
as a member of this body. Just as the Christ is called the original sacrament,
so the church may be called the fundamental sacrament.*” This has been
expounded thus: “The church is not one more sacrament, but that sacra-

46 Kyrkan som sakrament (The Church as Sacrament) p 12.

47 Cf Church and Justification, no 1.

48 The Office of Bishop p 67.

49 In the joint report from 1999 from the Catholic Diocese of Stockholm and the Church of Swe-
den, entitled Kyrkan som sakrament (The Church as Sacrament) the sacramental nature of the
church as such is stressed. Within the framework of an extended concept of sacrament, the
church can be designated “the fundamental sacrament” (p 53). See Lumen gentium 1, where it
says that the church in Christ is “in the nature of sacrament.”
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mental framework, within which the other sacraments exist. Christ himself
is present and active in the church. The church is therefore, both according
to Roman-Catholic and Lutheran-Melanchtonian tradition, in a mysterious
way an effective sign, something which by grace effects what it signifies.”>°

4.3.2 THE SACRAMENTAL PRESENCE OF CHRIST IN THE CHURCH

(145) Both Catholics and Lutherans see the church as a gift of God, where
human beings meet God himself in Word and sacrament. God is present in
the life of the church with his justifying grace.’ " The church, which includes
both holiness and sin, is not only the place where believers meet God’s sav-
ing grace, but the church also mediates communion with God and is the
instrument of the salvation of man.’* God’s plan of salvation is fulfilled in
and through the church.

(146) Because of the real presence of Christ, the church is sacramental.
The mystery of God’s will (mysterion) has been revealed in the Church of
Christ (Ef 1:9). Christ, the gift of God, is present in word and sacrament and
makes all believers participants in spiritual gifts. Therefore the fundamental
character of church is gift. The church is not something that human beings
have achieved or procured. The fact that innumerable men and women have,
through the Spirit of God, been the means for the building up and the exten-
sion of the church also testifies to the God’s grace in Christ.

(147) There is an inner unity between Jesus Christ and his church,
between the head and the body. The community of the church is one of the
forms through which the individual can meet God, since God can be said to
be incarnate in the church. God calls and sanctifies believers through audi-
ble and visible means of grace, transmitted through an audible and visible
church community. However, in the union between Christ and the church,
Christ is the giver and the Saviour, while the church is primarily the recipient
and the one who is being saved.’ At the same time, this actual inner unity
is hidden, because as God’s spiritual work, it cannot be seen or measured by
earthly measures. Nor does the inner union between Christ and the church
prevent sin from also being present within the church.

(148) As a sacramental organism, the church as a whole cannot fall away
from the faith since, in accordance with his promise, Christ is present with

so Kyrkan som sakrament (The Church as Sacrament) p 12.

st Church and Justification, no 79: “Both Catholics and Lutherans believe that communion with
God, which is given through Word and sacraments, leads to the communion of the faithful
with one another. This is specifically expressed in the communion of churches. The one, holy,
catholic and apostolic church, the una sancta of the Creed, is realised in the communion of
churches (communio ecclesiarum) as a local, regional and universal communion and as a
church community.”

52 Church and Justification, no 117.

53 Church and Justification, no 133.
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the church until the end of time (Matt 28:20). The Lutheran Confessions
affirm this Catholic conviction.’* The church is holy in Christ and cannot be
overcome by sin or by the power of death (Matt 16:18). At the same time,
none of the members of the church can be said to be without sin. Holiness is
both a reality within the church and a call to repent of sin.”® As a historical
and human community, the church is subject to temporal limitations and
to the consequences of the fall into sin. That does of course apply to the
individuals within the church, and also to some of the outward forms of
the church or to the statements of the representatives of the church.’ ¢ Not
only the individual members of the church, but the church as a whole, have
a continuous need for spiritual renewal. This is reflected in the saying that
the Christian person is at the same time both justified and a sinner (simul
iustus et peccator). Lumen gentium states that “the church, clasping sin-
ners to her bosom, at once holy and always in need of purification, follows
constantly the path of penance and renewal.”®” Reconciliation and renewal
does not only mean a reformation of some outward details, but conversion
and repentance and the following of Jesus Christ.’ 8

4.3.3 THE SACRAMENTAL WORD

(149) According to a persistent but nowadays outdated perception, the
Lutheran Church was “the Church of the Word,” unlike the Catholic
Church, which was “the Church of the Sacraments.” However there is no
real contradiction between word and sacrament. They both constitute a
whole and enrich each other. During the 20th century, the liturgical move-
ment has contributed to bringing the Word and the Eucharist closer together,
both in Lutheran and in Catholic worship. The sermon nowadays has an
equally prominent position in both traditions. The preaching has become
more integrated into the liturgy in the Lutheran churches and the celebration
of the Eucharist every Sunday is increasingly common. The liturgy of the Word
is a central part of the Catholic Mass. Our two churches have taken over much of
each others’ intentions.

(150) The reformers underlined the grace of God alone, which seemed

54 CA VIL 1: “It is also taught that at all times there must be and remain one holy, Christian
church.”

55 Church and Justification, no 156.

56 Behind this lies the talk by the Council and Pope John Paul II about renewal and repentance,
for example in Unitatis redintegratio, no 6, and Ut unum sint, no 15-17. Another expression is
the striving for “the cleansing of memory” as an aspect of the new millennium, when the Pope
on behalf of the whole church asked for forgiveness for faithless acts and words by the repre-
sentatives of the church. Novo millennio ineunte, no 6.

57 Lumen gentium, no 8.

58 Tertio millennio adveniente, no 33: “Even if the Church is holy through her incorporation into
the body of Christ, she is nevetheless obliged to penitence: Before God and man, she confesses
as her own her sinful sons and daughters.”

55



to be clearer when the word of God was explicitly preached in connection
with the celebration of the sacraments. For Lutherans, the sermon itself is
also sacramental: the proclaimed word does not only inform us about the
grace of God, but makes us participants in the gifts of the gospel. Catholics
too stress the integral power of the word that flows forth from Christ, the
life-giving Word: “The Word that is proclaimed today is active — according
to both Lutheran and Catholic theology — because it is filled by the same life
and power as Jesus Christ, the Word, has in himself.”* Seeking to define the
concept “the Word of God” in this way means that the differences between
the Catholic and the Lutheran understanding of the sacramental mysteries
of the church no longer constitute a hindrance on the way towards unity.
According to both views, the content, meaning and effect of the sacrament is
indissolubly linked to the Word of God in its various dimensions.

(r51) The “Word” means primarily Jesus Christ. This can remind us that
in Catholic tradition Jesus Christ is called “the original sacrament.”®® Christ
is God’s eternal Word. It is in him that the world was created. It is through
him and through his work of redemption (opus iustificationis) that the world
is re-created. The sacraments are instruments of this justification in Christ,
since they have their origin and their content from the Word of God made
flesh. When matter itself becomes a means of sanctification through the
power of Christ, the Word, it is testimony to this work of redemption. The
message and promises of Christ are linked to the matter, particularly to the
water of baptism and the bread and wine of the Eucharist. The Lutheran
Confessions quote St Augustine, who notes that “the word comes to the
elements and makes a sacrament (accedit verbum ad elementum et fit sacra-
mem‘um).6I Because of the Word of God, the matter is transformed into a
sacrament, and by participation in the sacrament, our hearts are opened so
that we receive the Word of God.

(152) “The Word / the word” thus refers to all the words of the Bible.
The biblical words, which are read during public worship or in private devo-
tions, recall the history of salvation and draw the hearer / reader into it.
Lutherans and Catholics profess together that the grace of God dwells in
the Holy Scriptures. They are, through the power of the Holy Spirit who has
inspired them, a living reflection of the Word of God, as the eternal wisdom
of the Father. From a Catholic perspective, the reading of the Bible belongs
entirely within the sacramental sphere of the church, although it is not in
itself a sacrament.

59 Kyrkan som sakrament (The Church as Sacrament), p 81.

60 Kyrkan som sakrament (The Church as Sacrament), p 46-53.

61 Luther, Martin, The Large Cathechism, Fourth Part: Concerning Baptism, 18; Fifth Part:
The Sacrament of the Altar, 10: “Accedat verbum ad elementum et fit sacramentum”.
Cfr Augustine, Tractatus, Ixxx. 3. ”Accedit verbum ad elementum, et fit sacramentum.”

56



(153) Finally, the Lutheran tradition uses the term “the Word” for the
preached word of God and says that the proclamation and preaching of the
word is an effective means of grace that awakens the faith of man.* The
preaching of the church is thus a means — while the Word can also at the
same time reach human beings by other routes. The Lutheran talk of the
Word as a means of grace can be seen as a parallel to the Catholic practice
of calling the church “the fundamental sacrament”, by which is meant that
all Biblical words and all ecclesiastical actions do in some way transmit the
grace of God to the reader or the recipient. The liturgical context provides
a particularly good opportunity to receive the Word of God in a new way
through contact with the living tradition of the church.

4.3.4 THE NUMBER AND THE INTERCONNECTEDNESS OF THE SACRAMENTS

(154) The sacramental life of the church has developed over the centuries.
During the first thousand years of the history of the church, there was talk
of both sacrament and “mystery” and the number of the sacraments was not
fixed. Medieval theology eventually reached the conclusion that there are
seven sacraments, namely baptism, confirmation, the Eucharist, penance,
ordination, marriage and the anointing of the sick, a view that was sanc-
tioned by the church at the Councils of Lyon (1274) and Florence (1439).
The reformers, on the other hand, wanted to concentrate the concept of sac-
rament to baptism, Holy Communion and possibly penance. 63

(155) In Catholic theology, the number seven is seen as symbolic. It is
even possible to see a link to views in the Bible, for example the seven para-
bles in the Gospel of Matthew (Matt 13), which describe the totality of the
Kingdom of Heaven in that way, and the seven churches in the Apocalypse,
which stand for the whole church. Thus the number seven, when referring
to the number of sacraments, is a sign of the wholeness of God’s saving
acts through the sacraments. According to Catholic perception, the symbolic
significance of the number seven does however not mean that it would be
unimportant which acts are considered as sacraments. The Second Council
of Lyon in 1274 also affirmed which these sacraments are, in order that they
may cover the entire human lifespan.64

(156) From a Lutheran point of view, the old controversy about the
number of the sacraments should not necessarily be considered as a church
dividing issue. The reformers did not want to worry too much about num-
bers. According to the author of the Apology for the Augsburg Confession,
Philipp Melanchthon, both ordination and marriage could in this context be

62 Kyrkan som sakrament (The Church as Sacrament), p 81.
63 ACXIIL, 3-4.
64 DS 860.
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considered as sacraments, depending on how they are defined.®

(157) For the individual Christian, the sacramental life begins at baptism.
Through baptism, the historic saving act of Christ is made effective for the
baptised person, who is made a participant in the grace of God and incor-
porated into the People of God. God’s life in the baptised person is then
strengthened through the other sacraments. They serve to strengthen, to heal
and to prepare this life, so that the baptised person can bear witness to God
in his or her surroundings, live as a member of the People of God, the body
of Christ, and serve his or her fellow human beings.

(158) Both Catholic and Lutheran theology speak of “remembrance”
(anammnesis) in order to express that the liturgy transcends the boundaries
of time and space. The sacraments are at the same time eschatological, and
this too implies transcendence. The remembrance of the past makes the past
present, and the hope for the future is realised in advance. Both anamnesis
and eschatology are expression of this transcendence. Thus, the celebration
of Mass is not a repetition of the death of Christ on the cross, but it means
that time and space are transcended and that we are included in the moment
of salvation. Christ’s own sacrifice becomes present again (re-praesens) on
our altar. Each sacrament brings us back to our own baptism and thus to the
justification through the death and resurrection of Jesus. In various ways,
the sacraments make thg prace of God, which human beings need in differ-
ent situations, concrete.

(159) According to the tradition of the church, the validity of the recep-
tion of a sacrament does not depend on the faith or the holiness of the one
who administers the sacrament. That is why it has traditionally been said
that the sacraments work through the action itself (ex opere operato). How-
ever, the sacraments “presuppose ... the receiver’s faith in order to be effec-

65 The Apology of the Augsburg Confession says, “But we do not think that it makes much dif-
ference if, for the purpose of teaching, different people have different enumerations, as long as
they properly preserve the matters handed down in Scripture. After all, even the ancients did
not always number them in the same way.”(AC XIII, 2). The same article reads, “No intelli-
gent person will argue much about the number or the terminology, as long as those things are
retained that have the mandate and promises of God.”(AC XIII, 17). And about ordination to
the priesthood, “We do not have another priesthood like the Levitical priesthood — as the
Epistle to the Hebrews more than sufficiently teaches. But if ordination is understood with re-
ference to the ministry of the Word, we have no objection calling ordination a sacrament. For
the ministry of the Word has the command of God and has magnificent promises like Romans
1: the gospel ‘is the power of God for salvation to everyone who has faith.” Likewise, Isaiah
55, ‘... so shall my word be that goes out from my mouth; it shall not return to me empty, but
it shall accomplish that which I purpose...” If ordination is understood in this way, we will not
object to calling the laying on of hands a sacrament. For the church has the mandate to ap-
point ministers, which ought to please us greatly because we know that God approves this mi-
nistry and is present in it.” (AC XIII, to-12).

66 Kyrkan som sakrament (The Church as Sacrament), p 82.
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tive, since through this human action, God wants to reach the receiver’s
. . . 6
heart, which must open itself for him.”"”

4.3.5 SACRAMENTAL SPIRITUALITY

(160) In the Catholic Church, Mass has always been the centre around
which the spiritual life revolves, even though there have been periods dur-
ing which the active participation of the people in the Mass was limited.
Already the Council of Trent encouraged the faithful to receive the Eucharist
frequently, a recommendation which the Popes have also repeated during the
20th century. The liturgical movement, which stressed the active participa-
tion of the faithful in the liturgical life, found its breakthrough in the liturgi-
cal guidelines issued by the Second Vatican Council, which say that the faith-
ful should participate in the liturgy “conscious of what they are doing, with
devotion and full collaboration.”®® It was permitted to celebrate the Mass
in the vernacular, the position of the altar within the church was changed so
that the priest could celebrate the Mass turned towards the people, and it
became increasingly permissible to receive communion in both kinds. The
diaconate was restored as a permanent institution, and it became possible
for lay people to serve as lectors and ministrants of communion, both at
Mass and in the home and in hospitals.

(161) In recent decades, the sacramental life has come more into focus
in the Lutheran Churches of Finland and Sweden as well. Fifty years ago
it was most unusual in both these Churches to celebrate the Eucharist on
a weekday and the main Sunday Service was usually only a Service of the
Word. Today an increasingly frequent celebration of the Eucharist is emerg-
ing. Weekday Masses are now the rule rather than the exception, and the
main service is celebrated every Sunday as a Eucharist in an increasing num-
ber of parishes. In many parishes attendance at the Midnight Mass at Christ-
mas outnumbers the non-eucharistic traditional early morning Service on
Christmas Day. Midnight Mass is also increasingly celebrated at Easter. This
Eucharistic Revival, as these many-faceted developments have rightly been
called, extends today into an increasing number of traditions of piety.

(162) The increasingly active participation of the people in the sacramen-
tal life, particularly in the Mass, has also had effects in an increasingly sacra-
mental thinking across denominational boundaries. The new understanding
and discovery of the mystical tradition of the church go hand in hand with
consideration of the sacramental identity of the church. In both cases, it is
about the unpredictable gifts that God gives to human beings. The life of the

67 Kyrkan som sakrament (The Church as Sacrament), p 82. DS 1612, 3844. See also no 183 and
185.
68 Sacrosanctum Concilium, no 48.
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Christian thus becomes a life in “what is given,” without any devaluation or
any contempt for human acts as such.

4.3.6 THE CONFESSION OF THE CHURCH AS THE RESPONSE OF FAITH

(163) Christ, sacramentally present in his church, is the living centre of faith
for all Christians. He, who is “the Gospel”, the living Word and himself the
rule of faith (regula fidei), is at work in the church and gathers all the faith-
ful around himself.”® When the church professes her faith during worship,
it becomes clear that unity in faith cannot be separated from the sacramen-
tal community of the People of God in the Eucharistic liturgy. The same
applies to all forms of worship, through which an individual person becomes
a member of the body of Christ, or is strengthened in his or her participation
therein.

(164) Already in the New Testament we find different forms of Christian
confessions (for example Matt 10:32f; 11:25-27; John 4:2f; 9:22; Rom 10:9;
Phil 2:6-11; Col 1:12-20; 1 Tim 3:16; 1 Pet 3:18-22; 1 John 2:23). From the
first Christian centuries, we have inherited the ancient creeds known as the
Apostles’ Creed, the Nicaean Creed and the Athanasian Creed, which have
ever since constituted a common normative foundation for the content of
the faith. Over the centuries, texts of a creedal character issued by various
Councils have been added and, following the divisions in the 16th century,
other confessional documents and catechisms have also been published.
These texts have varied dignity and authority, depending on the contexts in
which they have originated. Many of these documents from the Reforma-
tion period and later have been the cause of disputes between Catholics and
Lutherans. In so far as they have been adopted as confessional documents,
this has only been done by one of the parties. Against that background, the
Joint Declaration on the Doctrine of Justification stands out as the first ecu-
menical document since the Reformation that sets out a view of salvation
that is accepted both by the Catholic Church and by Lutheran Churches.

(165) The content of the liturgical creed focuses first on who the triune
God is (only one God, three divine persons) and on what God does for us
(creation, salvation, life in the Spirit, and the gift of eternal life). The classi-
cal creeds speak very briefly about the church and its specific forms of life,
and they are completely silent about its organisation. Such issues are only
reflected in catechisms, confessional documents, conciliar texts and papal
documents from the second millennium, when they became controversial.

(166) Not only the recitation of the creed, but also other aspects of the
liturgy and the service as a whole can be seen as a profession of the saving

69 The Response of the Catholic Church in 1998, in JD CC, p 94. Persson 2000, p 97.
Hallonsten 2000, p 115.
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work of God. The confession in the service has the character of a confession
of sin before the holiness of God, but also of a profession of joy, praise and
thanksgiving for the grace of God. In various ways the liturgy of the Eucha-
rist itself makes God’s salvation concrete in our lives.

(167) The church as a whole makes the response of faith in God’s justify-
ing grace when she with lips and heart confesses God’s nature and acts, and
when she in her actions lives in accordance with the will of God. An individ-
ual person joins this confession of the church when he or she makes it his or
her own and in that way expresses his or her personal faith, love and hope.

(168) Both the Catholic and the Lutheran traditions sometimes describe
the church as the receiving Mary. If there is at the same time a stress on the
obedient Mary, rather than on the courageous Mary, there is a risk that pas-
sivity and receptivity may appear to be the only virtue. Contemporary Cath-
olic and Lutheran theology therefore often stress Mary as an independent
and courageous woman, just as she has been presented in the stories of the
gospels. She accepted the call of God without asking either her mother or her
betrothed. God’s call was more important than obedience to her mother and
to Joseph. Mary’s courage was proved not least when she remained standing
at the foot of the cross while others ran away.

4.3.7 THE APOSTOLIC MINISTRY IN THE MISSION OF THE CHURCH

(169) Jesus Christ, the Son of God, was sent by the Father into the world.
In his turn, he sent the apostles into the world, equipped with the Holy
Spirit: ““As the Father has sent me, so I send you.” When he had said this,
he breathed on them and said to them, ‘Receive the Holy Spirit’ ...” (John
20:21f; see also Matt 28:19f). From this sending, the church derives her
apostolic mission, which is a sign of and an instrument for God’s justify-
ing grace. The church proclaims the gospel of Christ by word and deed. It
testifies to the Kingdom of God and aims to further its final advent in glory.
Already in the earthly life of the church, a foretaste of this eschatological
fulfilment, of love and of grace, is given through faith. As the preacher and
communicator of justification, the church participates in the salvation that
God has prepared for the world.

(170) God’s people have been freely given a rich measure of different
gifts of grace, through which God provides nourishment and guidance for
the church. All who are baptised into the death and resurrection of Christ
are through their baptism witnesses to salvation in him. And all Christians
have through the Holy Spirit been given a vocation and an authorization to
make this justifying faith a living reality. Thus, the church as a whole has
become a priestly people (1 Pet 2:4-10; see also Matt 5:13-16 and 1 John
2:20, 27). The Churches of the Reformation and the Catholic and Orthodox
Churches are agreed on this. This is an important common starting-point for
our ecumenical discussions. We do of course diverge in our views of where
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the authority to speak for the whole church in matters of faith lies, and on
how that authority should be shared out between the different institutions of
the church. But even on such issues, we can nevertheless often find common
ways to express ourselves.””

(171) Ever since the very beginning of the church, some people have,
through a special vocation, been given special responsibility for the mission
of the church. St Paul the apostle writes, “The gifts he gave were that some
would be apostles, some prophets, some evangelists, some pastors and teach-
ers to equip the saints for the work of ministry, for building up the body of
Christ until we all of us come to the unity of faith ...” (Eph 4:11-13). The
church thus considers her ministry as instituted by God for the mission of
bearing witness to the gospel in Christ and for equipping the baptised for
their witness.

(172) The call to ministry in the church is not purely human, but springs
from the Holy Spirit. Already during the New Testament period, the apos-
tolic sending took place within a liturgical context by the laying on of hands
with prayer. The Book of the Acts of the Apostles says that: “While they
were worshipping the Lord and fasting, the Holy Spirit said, ‘Set apart for
me Barnabas and Saul for the work to which I have called them.” Then after
fasting and praying they laid their hands on them and sent them out” (Acts
13:2f). Through the prayer of the church and the laying on of hands the min-
isters become equipped by a gift of grace (charisma) from the Holy Spirit.
Paul reminds Timothy of “the gift of God that is within you through the
laying on of my hands” (2 Tim 1:6), and he reminds him to take what he has
heard from Paul as “the standard of sound teaching, in the faith and love
that are in Christ Jesus” (2 Tim 1:13). Paul describes his own apostolic mis-
sion as a handing on of the content of faith, “I received from the Lord what
I also handed on to you” (1 Cor 11:23).

(173) The doctrine of justification is linked to baptism, the Eucharist and
the ordained ministry. In what follows we will explore this link further.

70 See for example below, nos 277, 302-312, 315f.
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4.4 Justification and Baptism

4.4.1 BAPTISM — THE COMMON SACRAMENT FOR
JUSTIFICATION IN CHRIST

(174) The Joint Declaration on the Doctrine of Justification says that justi-
fication takes place through reception of the Holy Spirit in baptism (JD 11,
25). Justification and the sacramental life of the church are closely intercon-
nected. Justification by faith has its foundation in the person and the life of
Christ, and it comes to us through concrete signs in order to become real to us.”"

(175) The risen Christ gave to the church the mission to lead all people
to the joy of the gospel by baptising them and teaching them in accordance
with these words that end St Matthew’s Gospel, “All authority in heaven and
earth has been given to me. Go therefore and make disciples of all nations,
baptising them in the name of the Father and of the Son and of the Holy
Spirit, and teaching them to obey everything that I have commanded you.
And remember, I am with you always, to the end of the age” (Matt 28:18-
20). When our churches baptise, they have the intention of fulfilling this
commandment of Christ and trusting in his promise of grace.””

(176) The New Testament describes the gift of baptism and its effect by
many comprehensive expressions. Baptism means to be born again (John
3:5; Tit 3:5), to be clothed with Christ (Gal 3:27) to have one’s sins forgiven
(Acts 3:38). Baptism is a bath of regeneration (Tit 3:5); it gives union with
the death and resurrection of Christ (Rom 6: 3-5). In the church of Christ,
there is “one Lord, one faith, one baptism” that unites human beings with
Christ and his body (Eph 4:4-5). Through baptism, and the various gifts of
ministry that all have their foundation in baptism, Christ builds his church
in truth and love (Eph 4:7-16).

(177) Catholics and Lutherans together confess one baptism for the for-
giveness of sins. Holy baptism unites us with Christ and makes us partici-
pants in his salvation. It is a sacrament instituted by Christ, through which
human beings are incorporated into the fellowship of Christ and his church.

71 Luther believed that justification needs to be rooted in what is concrete, and in The Large Ca-
techism he criticized a purely spiritualized understanding of justification. The water of bap-
tism, united with the word of God, is a concrete support for faith. Luther polemized against
“Our know-it-alls, the new spirits” who “claim that faith alone saves and that works and ex-
ternal things add nothing to it” and claims that “faith must have something to believe — so-
mething to which it may cling and upon which it may stand. Thus faith clings to the water and
believes it to be baptism, in which there is sheer salvation and life, not through the water, as
we have sufficiently stated, but through its incorporation with God’s Word and ordinance and
the joining of his name to it.” (The Large Catechism, Fourth Part: Concerning Baptism, 28-
29). See Persson 2000, p 98f.

72 CCC, no 1223. The Small Catechism, Fourth Part: The Sacrament of Holy Baptism, 1-4
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Baptism in the name of the triune God grants salvation, the forgiveness of
sins and deliverance from evil. In baptism, we become the children of God,
the Father. We become incorporated into the body of Christ, enlightened
by Christ, the Word of God, and born again through the Holy Spirit. As
members of the church, we are dwelling-places for the Holy Trinity. Baptism
therefore calls us to a new life in faith, hope and love (JD 25, 26, 27). It gives
us the daily task of fighting against evil and growing as Christians.

(178) Current baptismal liturgies in our churches all have the same his-
torical background. They follow the same structure and contain the same
central elements.”? The liturgical changes following the Second Vatican
Council and the latest revisions of the Church Service Books in the Lutheran
Churches have brought the rites even closer to one another. Since prayer and
faith are closely linked together, this common liturgical tradition testifies to
our common view of baptism as the christological and sacramental founda-
tion for the life of a Christian person.

(179) Catholics and Lutherans recognize each others’ baptism, even
though full and visible ecclesial communion is as yet lacking. The remaining
differences do not affect the full sacramental communion in baptism. That
the liturgical forms may vary is legitimate and this depends on different tra-
ditions. The only thing necessary for a valid baptism is the act of baptism
itself in water in the name of the Father, the Son and the Holy Spirit.”* Here
is a fundamental unity between Christians. Pope John Paul IT could therefore
say, at the ecumenical Service of Prayer at Turku on 5th June 1989, “Who
am I? Just like all of you, I am a Christian, and in baptism I have received
the grace that unites me with Jesus Christ, our Lord. Through baptism, I am
your brother in Christ.””’

73 The elements in the ritual of baptism common to our churches are : 1) questions and encoura-
gement to the parents or the godparents, 2) the sign of the cross made on the child, 3) prayer
for deliverance from evil, 4) prayers, 5) the gospel, 6) baptismal homily, 7) the creed, 8) bap-
tism in the name of the Father, the Son and the Holy Spirit, 9) the blessing of the child, 1o)
symbolic actions (dressing with the baptismal garment, the lighting of the baptismal candle),
11) The Lord’s Prayer and 12) the blessing. There can also be intercessions at varying places.
Besides this common structure, the Catholic rite also includes some elements that are less com-
mon in the Lutheran Churches (ephphetha, anointing, and a threefold 