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CENTRO PRO UNIONE 

Il Centro Pro Unione dei Frati dell'Atonement e un centro ecumenico d'azione. 11 suo scopo e di 
essere luogo d'incontro ecumenico, di studio e d'inforrnazione. Due volte l'anno organizza conferenze su 
argomenti d'interesse ecumenico, in collaborazione con altr e organizzazioni e con singoli all'estero. I suoi 
locali e altre facilitazioni sono a disposizione di ogni gruppo che abbia fini ecumenici. La direzione pre
para programmi per i singoli, come per i gruppi che visitano Roma a scopo ecumenico. Possiede una 
biblioteca (ecumenica) aperta agli studenti che risiedono in Roma e puo dare informazioni circa le atti
vita ecumeniche mondiali. La biblioteca ha oltre 7.000 titoli di carattere ecumenico, in 5 lingue: soggetti 
teologici analizzati dal punto di vista ecumenico, dialoghi, documentazioni, storia della Chiesa e delle 
religioni, etc.; 1.200 periodici rilegati e oltre 100 riviste correnti. 

I Frati dell'Atonement (o della Riconciliazione) sono una comunita religiosa di tradizione france
scana, esistente in particolare per aiutare pienamente la missione della Chiesa per l'unita cristiana, per 
testimoniare il Vangelo tra cristiani e non-cristiani e per portare tutti gli uomini alla pienezza di unita 
con il Popolo di Dio. 

The Centro Pro Unione is an Ecumenical Action Center conducted by the Atonement Friars. Its 
aim is to be a place of ecumenical encounter, study and information. It does this through conferences 
organized twice a year on themes of ecumenical interest usually in cooperation with other organizations 
and individuals outside of Italy. Its facilities are available to any group with an ecumenical concern. 
The staff organize programs for individuals as well as groups who visit Rome with an ecumenical 
purpose. It provides an ecumenical library for students in Rome and is available to supply information 
on ecumenical activities throughout the world. The Library has 7,000 titles of an ecumenical nature 
in 5 languages e.g. theological subjects studed ecumenically, dialogues, documentation, Church History 
etc., as well as 1,200 bounJ. periodicals (ecumenical literature) and more than 100 current reviews. 

The Atonement Friars (At-one-ment) are a religious community in the Franciscan tradition existing 
specifically to help fulfill the Church's mission of Christian Unity, to witness to the Gospel among 
Christians and non-Christians and to bring all men to the fullness of unity with the People of God. 

Le Centre Pro Unione des Freres de !'Atonement est un centre cecumenique d'action. Son objectif 
est d'etre un lieu de rencontre recumenique, d'etude et d'information. Deux fois par an il organise des 
conferences sur des themes d'interet cecumenique, en collaboration avec d'autres organisations et des 
particuliers hors de l'Italie. Il met ses locaux et autres facilites a la disposition de tout groupe ayant un 
but cecurnenique. L'equipe organise un programme pour les particuliers ou les groupes qui visitent 
Rome dans un dessein cecumenique. Il possede une bibliotheque cecumenique ouverte aux etudiants, et il 
est a merne d'informer sur les activites cecumeniques a travers le monde. La bibliotheque a 7 .000 
titres de caractere recumenique, en 5 langues: sujets theologiques, dialogues, documentation, histoire 
de l'Eglise etc.; 1.200 periodiques relies et plus de 100 revues courantes. 

Les Freres de !'Atonement (At-one-ment = pour-unir-en-un) sont une congregation religieuse de 
tradition franciscaine. Leur vocation specifique est d'aider I'Eglise en sa mission de retablir !'unite chre
tienne, de temoigner de l'Evangile parmi les chretiens et les non-chretiens, de conduire tous les hommes 
a la plenitude d'unite avec le peuple de Dieu. 
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ATTIVITA' DELL'ANNO 

A giudicare dalle principali attivita da noi svolte 
quest'anno, si arriva alla conclusione che Roma 
sta diventando sempre di piu un luogo di incontro 
ecumenico. Cio non soltanto per quanto riguarda 
i contatti ufficiali, <lei quali si legge nei giornali, 
ma anche, cosa ancor piu significativa, per cio che 
interessa il cristiano comune e soprattutto gli stu
denti. L'opera delle Dame di Betania, che offrono 
ospitalita a tutti i cristiani e che occupano parte 
dell'edificio dov'e situato il Centro Pro Unione, e 
ben conosciuta. Quest'opera e stata intensificata, 
tanto da condurci ad una piu ampia e stretta col
laborazione reciproca. I vari gruppi ohe vengono 
a Roma contattano loro o noi e spesso il lavoro 
viene tra noi suddiviso: loro ospitando i gruppi e 
noi organizzando conferenze e incontri non uffi
ciali. 

Quest'anno i gruppi sono venuti principalmente 
dall'Olanda, dalla Germania e dagli Stati Uniti. Da 
parte nostra organizziamo i programmi in accordo 
con i loro desideri; spesso hanno richiesto di avere 
incontri ufficiali e, data l'eccellente cooperazione 
<lei rappresentanti <lei Segretariati per l'Unita e 
per i Non-Credenti, cio e stato sempre possibile. 
Altri gruppi, come ad esempio il St. Olaf's College 
Foreign Study Group, richiedono l'organizzazione 
di un programma accademico. Ebbene, tramite 
l'attiva collaborazione <lei membri delle facolta 
delle universita Gregoriana, Urbaniana e Ansel
miana, come pure del North American College, e 
stato possibile realizzare questo programma. 

Mettiamo anche a disposizione di tutti le no
stre facilitazioni, purche gli scopi siano ecumenici. 
Quest'anno si sono tenuti al nostro Centro alcuni 
programmi di beneficenza organizzati da terzi. Ad 
esempio, la conferenza tenuta il 18 novembre 1971 
sul tema: « Nuove forme di comunita », della quale 
si puo leggere il rapporto a pag. 6. 

Inoltre gli organizzatori di gite, come ad esem
pio quelli della United Churoh Tours (U.S.A.) o 
della Interfaith Travel (Gran Bretagna) ci chia
mano ad incontrarci con i turisti ed a discutere 
con loro Ia situazione ecumenica attuale. 

Quest'anno i Frati dell'Atonement hanno orga
nizzato vari programmi al Centro Pro Unione. 
A cominciare dalla Settimana di Preghiera 1972, 
essi sono: una conferenza del Rev. Vincenzo Mia
no, S.D.B., del Segretariato per i Non-Credenti, 
sul tema « Dialogo · con i Non-Cristiani ». Un « In
contro Ecumenico dei Giovani » - per le giovani 
comunita straniere di lingua inglese a Roma -
e stato improntato alla formula « ritrovarsi in
sieme, pregando e facendo musica insieme ». 

Ha suonato un complesso, gli Underground 
Railroad, composto da seminaristi. Un breve 
servizio biblico relativo a questo incontro 
ecumenico, e a pag. 35. Alcuni giorni dopo, un 
altro programma dello stesso genere, chiamato 

« Osanna Jesuralem », fu tenuto per studenti ita
liani, con la partecipazione di un complesso chia
mato « I Frammenti ». II dott. Mario Sbaffi, pre
sidente della Federazione Italiana delle Chiese 
Evangeliche, ha tenuto una meditazione sul tema: 
« La Carita». II testo del servizio biblico e a pa
gina 35. 

In marzo due programmi sono stati realizzati 
al Centro. Il primo e stato un colloquio durato tre 
giorni e condotto dal dott. Gunther Gassmann, del 
Centre d'Etudes Oecumeniques (Strasburgo), sul 
tema: « Le conversazioni bilaterali tra le chiese 
cristiane ». Nel primo giorno il dott. Gassmann 
ha tenuto una conferenza pubblica. Nel secondo, 
una discussione con i rappreserntanti ufficiali della 
Chiesa Cattolica e con vari professori delle uni
versita romane. Nel terzo giorno ha ricevuto un 
gruppo di studenti che svolgono studi specializ
zati nel campo ecumenico. II testo del suo discorso 
in inglese inizia a pag. 8. Un sommario del suo 
saggio, come pure di quello in italiano del dottor 
Ans Van der Bent, che condusse il secondo <lei 
due programmi di marzo, e a pag. 26. 

II programma del dott. Van der Bent, bibliote
cario e archivista presso il Consiglio Mondiale delle 
Chiese a Ginevra, fu strutturato nella stessa ma
niera di quello del dott. Gassmann e fu offerto 
in collaborazione con il Segretariato per i Non
Credenti. Il suo tema: « Alle soglie di un'era di 
piu ampio ecumenismo », trat tava della prospet
tiva di espansione del dialogo e dell'azione ecu
menica. L'intero discorso del do1Jt. Van der Bent, 
in francese, e riportato a pag. 14. Infine, una 
conferenza riservata alle Religiose, soprattutto a 
quelle impegnate nella catechesi, e stata organiz
zata in maggio. La signora Irina Findlow, moglie 
del defunto direttore del Centro Anglicano a 
Roma, e membro della chiesa Russo-Ortodossa, ha 
parlarto sul tema: « La Madonna nella tradizione 
ortodossa ». Il testo in italiano e a pag. 33. 

I membri del nostro personale hanno inoltre 
altre mansioni. Uno di loro da parte del Comitato 
Esecutivo dell'International Ecumenical Fellow
ship; un altro si incarica di preparare una serie di 
d iscorsi, tre volte l'anno, riguardanti il mondo 
ecumenico attuale, che vengono trasmessi dalla 
Radio Vaticana nell'Africa dell'Est; un altro in
fine, collabora alla preparazione di una Biblio
grafia Ecumenica Internazionale. 

A differenza degli anni precedenti, nessun nuo
vo progetto particolare e stato da noi intrapreso 
quest'anno; abbiamo pero cercato di raccogliere 
il maggior materiale possibile per aggiornare il 
Direttorio Ecumenico dei Centri ed Istituti, da noi 
pubblicato lo scorso anno. Gli aggiomamenti al 
suddetto Direttorio sono a pag. 37 del presente 
bollettino. Il lavoro nella nostra biblioteca ecu
menica e considerevolmente avanzato: quasi Ia 
meta <lei 7.000 libri esistenti e stata completa
mente catalogata. Il numero <lei periodici rilegati 
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e aumentato di alcune centinaia e conta ora quasi 
1.200 uniita. 

Per concludere, possiamo dire che e stato un 
anno di lavoro intenso, svolto al servizio della 
causa dell'unita. 

THE YEAR'S ACTIVITIES 

Judging from the activities that we principally 
involved ourselves with this year we have come 
to the conclusion that Rome is more and more 
becoming a place of ecumenical encounter. This 
is not only true for official contacts which one 
reads about in the newspapers but also, and more 
significantly, for the ordinary Christian, especially 
students. The works of the Ladies of Bethany 
who offer hospitality to all Christians and who 
share part of the same building where the Centro 
Pro Unione is located are well known. They also 
have multiplied, causing both of us to enter into 
greater and closer collaboration. Various groups 
coming to Rome either contact them or ourselves 
and frequently we divide the work, they handling 
hospitality and we organizing conferences and 
other unofficial contacts. 

This year groups came principally from Holl
and, Germany and the United States. For our 
part we organize programs according to the wishes 
of tJhe group. Frequently they want to meet with 
officials; because of the exellent cooperation of 
the staffs of the Secretariats for Unity and Non
Believers this has always been possible. Other 
groups, such as St. Olaf's College Foreign Study 
Group, request an organized academic program. 
Again through the active cooperation of faculty 
members from the Gregorian, Urban, and An
selmianum Universities, as well as the North 
American College programs have been developed 
and carried out. 

We also offer the use of our facilities to 
others provided their purposes are ecumenical. 
This year various benefits have been held here as 
well as programs organized by other groups. An 
exam ple of this was the November 18th 1971 Con
ference on « New Forms of Community ». A report 
of this appears on page 6. 

Finally tours, such as those organized by United 
Church Tours from the U.S.A. or Interfaith Travel 
from Great Britain, call upon the staff to meet 
their people and discuss the current ecumenical 
situation. 

This year the Friars of the Atonement at the 
Centro organized a variety of programs. Beginn
ing with the 1972 Week of Prayer these included: 
A conference by the Rev. Vincenzo Miano, S .D.B. 
of the Secretariat for Non-Believers on « Dialo
gue with non-Christians». A Young Peoples Ecu
menical Encounter (for the English speakinig 
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young people in Rome's foreign communities) 
which featured « meeting together, praying toge
ther and making music together». A combo, 
called the Underground Railroad and composed 
of seminarians provided the music. The brief 
Bible service appears on page 35. A few days 
later a similar program called « Osanna Jesura
lem » was held for Italian students featuring a 
combo group called « I Frammenti ». Dr. Mario 
Sbaffi, President of the Italian Federation of 
Evangelical Churches gave a meditation on the 
theme « La carita ». The text of the Bible Service 
is on page 35. 

In March two programs were carried out at 
the center. The first was a three day colloquium 
conducted by Dr. Giinther Gassmann of the Centre 
d'Etudes Oecumeniques (Strasbourg) on the « Bi
lateral Conversations Between the World Confes
sional Bodies». On the first day Dr. Gassmann 
gave a public conference. On the second he held 
a discussion with invited officials of the Catholic 
Church and with various Professors from the Ro
man Universities. On the third day he met with 
a group of students doing special studies in the 
ecumenical field. The text of his talk in English 
begins on page 8. A summary of his paper as 
well as that of Dr. Ans Van der Bent who con
ducted the second programm appears on page 26. 
in Italian. Dr. Van der Bent,who is librarian and 
archivist of the World Council of Churches in 
Geneva, was structured similarly to Dr. Gass
mann's and was co-sponsored by the Vatican 
Secretariat for Non-Believers. His topic « En
tering an Era of Wider Ecumenism » dealt 
with the expanding scope of ecumenical dia
logue and action. The full text of Dr. Van der 
Bent's talk in French will be found on page 14. 
Finally a special conference for Religious Sisters, 
especially those involved in catechetics, was organ
ized in May. Mrs. Irina Findlow, wife of the late 
director of the Anglican Center in Rome, and a 
member of the Russian Orthodox Church, spoke 
on « La Madonna nella tradizione ortodossa ». The 
text in Italian is on page 33. 

The different staff members of the Center have 
also been involved in other tasks. One is a mem
mer of the Executive Committee of the Interna
tional Ecumenical Fellowship. Another prepares 
a series of talks on the current ecumenical scene 
three times a year for transmission via Radio Va
ticana to East Africa. Finally another is a colla
borator in preparing the International Ecumet!ic:al 
Bibliography. Unlike previous years no new spe
cific project was undertaken this year, rather 
we tried to gather as much material as possible 
to update the Ecumenical Directory of Centers 
and Institutes published last year. The gathered 
information appears on page 37 of this bulletin. 
Work in our ecumenical library has considerably 
advanced; almost half of the 7,000 titles have been 



catalogued completely. The number of bound 
periodicals increased by several hundred and now 
number almost 1,200. All in all it has been a 
busy year of service to the cause of unity. 

ACTIVITES DE L'ANNEE 

A en juger d'apres les activites que nous avons 
developpees tout au long de cette annee, Rome 
devient de plus en plus un lieu de rencontre 
cecumenique. C'est vrai, non seulement pour les 
egalement, et c'est plus significatif, pour. les cl1re
tiens ordinaires, en particulier les etud_iants. On 
connait l'activite des Dames de Bethame qui of
frent hospitalite a tous les chretiens; elles habi
tent dans l'immeuble meme ou est situe le Centro 
Pro Unione et !'intensification de nos activites 
respectives nous a fait entrer dans une collabora~ 
tion plus intime et plus large. Les groupes qt11 
viennent a Rome s'adressent a elles ou a nous, 
et bien souvent nous nous partageons le travail: 
elles donnent l'hospitalite, nous organisons les 
conferences et autres contacts non officiels. 

Cette annee les groupes sent venus notamment 
de Hollande, d'Allemagne, des Etats-Unis. Pour 
notre part nous organisons des programmes a la 
demande du groupe et selon ses vceux. Frequem
ment on souhaite rencontrer des responsables du 
mouvement, ce qui a toujours ete possible etant 
donne l'excellente cooperation des equipes des 
Secretariats pour !'unite et des non-chretiens. Cer
tains groupes, par exemple le 'St Olaf's College 
Foreign Study Group', nous ont demande un pro
gramme academique. Grace a !'active collabora
tion de membres des universites Gregorienne, Ur
baniana et de S. Anselme, comme du College Ame
ricain du Nord, les programmes souhaites furent 
developpes et menes a bien. 

En outre nous offrons !'usage de nos locaux a 
qui le desir, a condition que le but soit cecume
nique. Plusieurs representations de charite se sent 
ainsi deroulees ohez nous pendant l'annee ainsi 
que des programmes organises par d'autres grou
pes. Par exemple, le 18 novembre 1971 fut donnee 
une conference sur le theme « New Forms of 
Community» (cf. compte-renclu p. 6). 

Des voyages touristiques nous ont demande de 
les recevoir pour leur parler de la situation cecu
menique actuelle. Citons ceux organises par Uni
ted Church Tours des Etats-Unis, ou Interfaith 
Travel de Grande-Bretagne. 

Cette annee les Freres de !'Atonement ont or
ganise au Centro varies programmes. Debutant 
avec la Semaine de Priere de cette annee 1972, ils 
s'echelonnent ainsi: Conference du Pere Vincent 
Miano, S.D.B., du Secretariat pour les non-cro
yants, sur « Dialogue avec les non-chretiens »; Ren-

centre cecumenique de Jeunes (des communautes 
etrangeres de langue anglaise a Rome) au tour du 
theme: discutons ensemble, prions ensemble, fai
sons de la musique ensemble ». Un ensemble, dit 
le metropolitain et compose de seminaristes assu
ra Ia musique (cf. le bref service biblique p. 35). 
Quelques jour plus tard un programme analogue 
« Hosanna Jerusalem», pour les etudiants italiens, 
avec un ensemble dit « I Frammenti ». 

Le dr. Mario Sbaffi, President de la Federation 
italienne des Eglises evangeliques, donna une me
ditation sur le theme « La Carita» (cf. texte du 
service biblique p. 35 ). 

En mars, le Centro a vu la realisation de deux 
programmes. Le premier, un collogue de trois 
jours sous la direction du dr Gunther Gassmann 
du Centre d'Etudes cecumeniques de Strasbourg, 
auteur du theme « Bilateral Conversations bet
ween the World Confessional Bodies». Le pre
mier jour, le dr Gassman a do1me une conference 
publique. Le second, il orienta les debats avec des 
invites officiels de l'Eglise catholique et des pro
fesseurs des universites romaines. Le troisieme 
jour fut reserve a un groupe d'etudiants se spe
cialisant en cecumenisme (cf. texte anglais p. 8; 
cf. aussi p. 26 un resume en italien et !'expose 
du dr Ans Van der Bent qui anima le second pro
gramme). Le dr Van der Bent est bibliothecaire 
et archiviste du Conseil cecumenique des Eglises 
a Geneve; son programme eut la meme structure 
que celui du dr Gassmann, sous les co-auspices 
du Secretariat vatican pour les non-croyants. Le 
theme en fut « Entering an Era of Wider Ecume
nism », l'elargissement du dialogue et de !'ac
tion cecumeniques. (Cf. p. 14 le texte integral en 
fran<;ais). Enfin une conference pour religieuses, 
en particulier pour cell es engagees dans . la cate
chese, fut donnee par Mme Irina Findlow, epouse 
de l'ancien directeur du Centre anglican de Rome 
et membre de l'Eglise orthodoxe russe, sur le 
theme « La Madonna nella tradizione ortodossa » 
( cf. texte italien p. 33 ). 

Le personnel du Centre s'est aussi dedie a d'au
tres activites. Un de nos membres fait partie du 
Comite executif de !'Association cecumenique in
ternationale. Un autre prepare une serie d'entre
tiens sur la situation cecumenique actuelle, que 
la radio vaticane destine a l'Afrique orientale (3 
fois par an). Un autre enfin collabore a la pre
paration d'une International Ecumenical Biblio
graphy. Contrairement aux annees precedentes, 
l'annee ecoulee n'a vu la realisation d'aucun pro
jet specifique; toutefois nous nous sommes atta
ches a rassembler le plus de materiel possible 
pour mettre a jour le « Directoire des Centres et 
Instituts cecumeniques » que nous avons publie 
l'an dernier. On trouvera cette mise a jour p. 37 
dans le present bulletin. L'amenagement de notre 
bibliotheque cecumenique a considerablement 
progresse: deja pres de la moitie de nos 7.000 
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tit~~s s~nt catalo,gues. Le nombre des periodiques 
rehes s est accru par centaines et atteint pres
que 1.200. Somme toute, l'annee ecoulee a ete ac
tive au service de la cause de l'unite. 

CONFERENCE ON « NEW FORMS OF 
COMMUNITY» 

Rome, 6-13 November, 1971 

Eighteen specialists in « New Forms of Com
munity» from ten countries (Ar,gentina, Belgium, 
France, Germany, Israel, Mexico, Netherlands, 
Sweden and the U.S.A.) met in Rome from No
ve~ber sixth through thirteenth to exchange ex
periences and to study together the world-wide 
phenomenon on new community life. The par
ticipants of the conference, most of them also 
living actually in a new form of commune or 
co~unity, came to the conclusion that, although 
the differences of new forms of communities are 
enormous, there are nevertheless many common 
elements o~ a deeper l~vel, more specifically as 
far as relations to established structures, new life 
style, and the search for new values and for 
human liberation are concerned. This came as 
a clear conclusion from a confrontation of such 
co~unities as, for instance, the Swedish and 
American communes, the Israeli Kibbutz the La
tin American Communidades de Base, th~ Italian 
spontaneous groups, a French experimental mo
nastery, diss_ident student parishes, and the Sja
loom group m Holland. 

Among the participants were well-known wri
ters such as Yehudah Paz from the Kibbutz Kis
usfim, Andre Tange from the International Com
munity Center in Brussels, Rosabeth Moss-Kan
ter from Brandies University in the U.S.A., Ber
nard Besret from th e Abbey of Boquen in Fran
ce, and Arnaldo Nesti from the Marianum Uni
versity in Rome. 

This conference was one in a series particul
arly concentrating on the phenomenon of com
munities. Earlier this year conferences or semi
nars were organized in Strasbourg France (by 
S~DIC), ~uernavaca, Mexico (CIDOC), and Lou
vam, Belgmm (Pro Mundi Vita). As far as known, 
the actual conference in Rome was the first ef
fort to study the common elements and ideology 
of new communities on such an intercontinental 
and transconfessional level. 

Concluding the work of the conference, the 
participants decided to build up a network of 
documentation and communication for new forms 
of community involved in human liberation in 
order to promote the exchange of experiences 
documentation and bibliography. Different re~ 
search programs will be promoted as well as a se
ries of continental conferences during the next 
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two years in the Middle East, the Far East Afri
ca, Latin America, North America and E;stern 
Europe, which might lead in 1974 to another 
worldwide conference. 

At the end of their week-long intensive work 
the participants issued the following prelimin
ary statement: 

VALUES 

Values may be seen as basic patterns of pro
jects which _Pers_ons and groups throw ahead of 
the~selves m time and attempt to realize in 
their acts. In this sense values are the interaction 
between meaning and action. 

Value structures are comprehensive, normati
ve, trans-personal, social-historical, transcenden
tal. They guide communes through their analysis 
of their social-historical situation, their setting 
of goals, their strategies of action vis-a-vis the 
structures of society, their internal organization 
and the personal development of their individual 
members. 

Some communities seek the integration of 
scientific, technological advance and evolving so
cial structures with spiritual growth through their 
goals and actions. They are involved in shaping 
a critique of modern society and of its structures 
which oppress man. They seek the liberation of 
man as a totality and as the active object of his 
own history. 

In order to avoid abusive generalizations it is 
necessary to consider that communities do not 
come into existence gratuitously, but are based 
on a reaction against their milieu and are in 
intimate relationship with it. In any attempt to 
define systems of authentic values in communi
ties, it ought not to be supposed that all commu
nities have the same milieu. Communities are as 
varied and numerous as there are varied ·and 
numerous milieux. Therefore it is necessary to 
take into account not only the internal dynamism 
which determines the authentic values of com
munities but also their immediate milieux. 
What is important is to determine the signi
ficance of this or that community (with its whole 
value system, structure of relationships and dif
~ering imp~cts) with regard to its rapport with 
its own miheu-social; cultural, political, economic 
religious; etc. ' 

Neve!theless, we look to communes to develop 
~ew _social forms and. transcendental insights, lead
mg m turn to the discovery of still further new 
v:1lues, new problems, and new community expe
riments. 

TYPOLOGY 

The following types of communities or com
munes, among others, seem to emerge in these 
reactions to society: 

a) those which negate societal values and 



seek as complete as possible an escape from the 
institutions of that society, such as hippie com
munes; 

b) those which see their communes as pa
rallel institutions crystallizing counter-cultural va
lues, and existing along-side other structures, for 
example the Communidades de Base and the al
ternative universities of the United States and 
Europe; 

c) communes used as tools by movements 
for the overthrow of social structures, with ex
plicit post-revolutionary goals, such as the free
dom fighters; 

d) those which, in anticipation of the needs 
of society, seek the creation of a new social struc
ture with a special, leading role for communes, 
for example the Kibbutzim and the Frelimo Vil
lages; 

e) communities which work as dynamic 
change units within existing structures, such as 
renewal groups within churches, for example the 
Chretiens Solidaires; 

f) living communes with limited goals vis
a-vis structures of society, such as the goal of 
personal growth, unrelated to social critique. 

A dynamic movement through several of these 
types may be perceived in the development of 
some communities. There are also a great va
riety in density, that is size and scope, as well 
as a wide range in organization, from loosely con
nected groups to total living situations. Further
more, an immense difference is evident between 
communities of the First World and of the Third 
World. In the Third World the struggle for basic 
« survival values» is so intense that it frequently 
precludes concern for many aspects of « being 
values» which are often of major concern in many 
communities of the First World. Still, a common 
ground among all types may be found in their 
search for human liberation. 

RESEARCH AREAS 

Research into the phenomenon of the new 
communities involves the investigation of inter
nal structures of communes growing out of their 
value systems and their strategis vis-a-vis the rest 
of society. While each of these elements in itself 
demands careful study, they develop together 
through such essential and dynamic interaction 
that it becomes almost impossible to treat them 
separately. 

Taking into account this interaction, the fol
lowing areas of organizational characteristics seem 
to be important: 

a) Government: an investigation of the den-

sity (size and scope) of the community; leader
ship (charismatic and other); status; responsibi
lity; principles and practices of rotation; demo
cratic structures; social structures; including an 
inquiry as to whether a direction towards socia
lism is implied in economic sharing within the 
community. 

b) Economics: considerations of ownership; 
division of wealth; especially an inquiry as to 
whether communal life implies a direction to
wards income sharing ( and thus towards socia
lism, as indicated above); standard of living, in
vluding an investigation as to whether poverty 
and simplicity of life are considered values in 
themselves; work; the kinds of economic arrange
ments possible and appropriate in relation to dif
ferent types of communities and different degrees 
of commitment. 

c) Social life: a study of family life, espec
ially in the light of the new sexual freedom and 
its consequences on marriage, divorce, women, 
children, and in general on responsible inter-per
sonal community relationships; a study of educ
ation in general, and in particular with respect to 
personal and emotional p reparation for communal 
life and provision for ideological growth and for 
the conscientization of the individual and of so
ciety; a study of personal growth, particularly in 
interaction with internal structures, and involv
ing an investigation of the new psychology of 
society and of the human personality as moving 
and varying rather than fixed and static; a study 
of communal life as it involves membership, de
viance, mutual responsibility and commitment. 

It must be noted that internal structures and 
values in communities vary in relationship to 
community goals as internal or external. For 
example, the external goals of the Communidades 
de Base take precedence in the lives of some 
members over such internal goals as personal 
growth and social life, so that they choose celi
bacy in dedication to the external goals of their 
communities. 

d) Religious life: an investigation of the 
transcendental values of communities. Although 
communities may vary widely in the explicit va
lues of their origins, as being basically religious 
or basically social-political, they are all concern
ed with man as a totality. Therefore, the explicit 
values of one type of community are implicitly 
contained in the total orientation of the other. 
Thus religiously established communities are seen 
to move towards social-political involvement, and 
political communes are seen to enter a search 
for transcendental meaning, often turning to va
rious practices of meditation, such as Yoga. 

It is important to investigate the nature and 
relevance of religious and transcendental values 
as they underlie or emerge within experiences 
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of communal life, especially as they relate to 
internal structure, and as they affect the success 
or continuity of communities. 

e) Political Involvement: a study of rela
tions; interactions; strategies, vis-a-vis society as 
a whole, but especially with regard to the imme
diate milieu of the community; an investigation of 
possible tensions between the demands of politi
cal involvement and of personal growth needs 
of the members as well as of the possibility that 
concentration on one of these goals may serve 
as an escape from meeting the demands of the 
other. (See Typology). 

Finally, it is not enough to investigate values 
and structures. It is necessary to study the gap 
between and/or the integration of the actual va
lues and the actual operations of communes, and 
to investigate the processes by which communes 
develop not towards institutionalization and rigi
dity, but towards further openness and flexibility. 

BILATERAL CONVERSATIONS - PROBLEMS 
AND POSSIBILITIES 

by Dr. Gunther Gassmann, Acting Research Profes
sor at the Institute for Ecumenical Research, 

Strasbourg 

I. Definition 

Bilateral is usually understood to mean an 
official encounter between two partners, each of 
whom has a defined identity of history, life, ethos, 
and faith. Thus, two individual churches or two 
groups of churches each belonging to the same 
tradition, or two confessional families or great 
communions on the world level can become part
ners in a bilateral dialogue. Consequently, multi
lateral would mean an encounter between chur
ches, groups of churches or confessional or church 
families all belonging to more than two different 
traditions. This definition implies bilateral con
versations on the national, regional, inter-national, 
and world level. 

But this understanding of « bilateral » can be
come too narrow, too static, too quantitative or 
formalistic. It can and must be widened by a 
more qualitative understanding. The criterium 
for « bilateral » then would be no longer two dif
ferent historical identities but it is constituted by 
the issues and problems themselves which are the 
object of a bilateral encounter. There can be 
two sides to an issue, but these two sides are 
not to be identified with a single church or con
fessional family. An example for this wider 
understanding is, of course, the new Lutheran 
World Federation - World Alliance of Reformed 
Churches - Roman Catholic Study Commission 
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on « The Theology of Marriage and the Problem 
of Mixed Marriages ». 

II. History 

The fact that we can register today a large 
number of bilateral conversations on different 
levels, with different aims and methods and with 
different topics, is a new factor on the ecumenical 
scene. Multilateral and bilateral forms of encoun
ter between separated Churches have, of course, 
coexisted since the beginning of the ecumenical 
movement. The agreement on full communion 
between Anglican Churches and Old Catholic 
Churches was a result of such bilateral conver
sations. There are many other examples. The 
co-existence of these two forms can also be seen 
in reunion conversations. 

With the foundation of the World Council of 
Churches and the extension of the work of the 
Faith and Order Commission, with the increasing 
number of local, national, and regional Councils 
of Churches, with the multiplying of church union 
negotiations during the last 25 years clearly a 
predominance of multilateral forms of theological 
dialogue and practical collaboration can be ob
served up to the sixties. In this process of draw
ing as many churches as possible into an ecum
enical encounter, bilateral conversations were ac
cused as being too narrow, too limited in their 
concept. 

It was undoubtedly the official entrance of 
the Roman Catholic Church into the ecumenical 
movement since Vatican II which has been the 
main reason for the new emergence of a large 
number of bilateral dialogues and contacts. This 
may be explained, partly, by the fact that the 
Roman Catholic Church is not yet a member of 
the World Council of Churches and is only slow
ly entering into multilateral forms of ecumenical 
encounter. 

When the Joint Working Group between the 
World Council of Churches and the Roman Ca
tholic Church was formed, ,the discussion of spe
cific doctrinal issues was excluded on purpose, 
because these were considered to be the subject 
for direct conversations between the churches. 
T,his principle is no longer applied in a strict sen
se: at Uppsala 1968 nine Roman Catholic theol
ogians became members of the Faith and Order 
Commission, and during the last years two Joint 
Study Commissions of Faith and Order and the 
Secretariat for Promoting Christian Unity have 
worked on « Catholicity and Apostolicity » and on 
« Common Witness and Proselytism ». Neverthe
less, there seems to be on ,the Roman Catholic 
side a continuing emphasis on bilateral encoun
ters. The reasons for this attitude may be sought 
in the whole structure of the Roman Catholic 
Church, in its theological patterns of encounter 



and its highly different relations with specific 
other chur ches due to history. 

A further explanation for the new emergence 
of bilateral conversations could be a certain disap
pointment or dissatisfaction with the results of 
multilateral theological conversations during the 
last decades. There is also the realization, that 
the particular difficulties and concerns of small 
or m inority churches can be better taken care 
of in bilateral conversations. 

Finally, the sense of urgency, felt by many 
people committed to the search for unity, might 
have led in some circles to a certain preference 
for bilateral conversations. It is believed that 
here agreements leading to concrete steps and 
decisions of the churches might be achieved in a 
quicker and more compelling way than in mul
tilateral conversation. 

It is interesting and challenging at the same 
time, that bilateral conversations should be seen 
as a part of and possible answer to the present 
ecumenical malaise or disappointment. · 

While many people turn away from controver
sial doctrinal questions and see ecumenism only 
in terms of common social action, bilateral con
versations insist on overcoming historical diffe
rences of faith, which are still influencing our 
official relationships as churches. If they fail 
to build new bridges and if the churches fail to 
use these bridges - under the condition that 
they are solid and acceptable - the present 
malaise :will only be increased. 

III. The Present Situation 

The proliferation of bilateral conversations is 
a new factor on the ecumenical scene, yet even 
more the fact that a number of them are sponsor
ed in some way or other by World Confessional 
Families or worldwide churches. This has, of 
course, consequences for the self-understanding 
of confessional families or world-wide churches 
and for their relationship to the whole ecumenic
al movement. 

The main official conversations on the world 
level are: 

1) Anglican-Roman Catholic (plus subcom-
mission on mixed marriages) 

2) Anglican-Lutheran 

3) Roman Catholic-Lutheran (up to 1971) 

4) Roman Ca tholic-Methodist 

5) Roman Catholic-Reformed 

6) Reformed-Lutheran-Roman Catholic 
(marriage). 

There are even a greater number of official 

regional and national bilateral conversations, 
among them: 

1) Lutheran-Reformed in Europe (up to 
1971) 

2) Roman Catholic-Lutheran in the USA 

3) Roman Catholic-Episcopal in the USA 

4) Roman Catholic-Orthodox in the USA 

5) Roman Catholic-Reformed in the USA 

6) Roman Catholic-Disciples of Christ in 
the USA 

7) Roman Catholic-Baptist in the USA 

8) Roman Catholic-United Methodist in the 
USA 

9) German Evangelical Church-Russian Or
thodox Church 

10) Lutheran-Orthodox in Rumania 

11) Roman Catholic-Old Catholic in Holland, 
Germany and Switzerland 

12) Anglican-Roman Catholic in South Africa 
and in Latin America and others. 

As you know, the Orthodox Churches are prep
aring world-wide dialogues with several commu
nions, for example Old Catholics and Anglicans. 

I am mentioning some of these conversations 
only to prove the statement that they are a new 
and important element within the ecumenical 
movement which has its roots to a large degree 
in the new ecumenical involvement of the Ro
man Catholic Church. They are new, because they 
are on the whole six or less years old. They are 
important since they manifest an intense and 
determined effort on several levels to push for
ward in the search for unity. And they show 
the numerical dominance of Roman Catholic par
ticipation. 

IV. Possibilities 

I have mentioned some of the reasons for the 
emergence of bilateral conversations. This im
plies that these conversations constitute a certain 
critique of and challenge to other multilateral 
forms of ecumenical encounter. In order to avoid 
misunderstandings or setting up wrong alternat
ives, two presuppositions should be made clear: 
A. There is and can be no question of either or 
with regard to bilateral and multilateral dialo
gues. B. There is only one ecumenical movement 
which requires a proper coordination, inter-rela
tion and mutual correction and enrichment of 
different forms of encounter. The ecumenical 
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movement is a dynamic and comprehensive mov
ement in history. It cannot be tied down to 
just one method. 

Bilateral conversations work with different me
thods (which I will not discuss now) and aim at 
different goals: better mutual knowledge, unders
tanding and relationships; increased cooperation 
in practical and theological areas; overcoming spe
cific problems like mixed marriages; preparing 
the way for mutual recognition and for occasional 
or full intercommunion; preparing the way for 
some form of organic unity. What is common 
to them all is the prominent role of theological 
discussion. 

What are, then, the real possibilities or advan
tages of these conversations? 
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1) Bilateral conversations have the advanta
ge of filling a gap in the network of ecum
enical relations. There are churches 
which are, as a result of historical deve
lopments, majority churches in a partic
ular country. They do not live in a plu
ralistic denominational situation. This 
holds true to a number of Roman Ca
tholic, Orthodox and Lutheran churches. 
Bilateral conversations on a world or in
ternational level provide an occasion for 
these churches to experience closer ecum
enical contacts and relations. 

2) On the other hand there are minority 
churches or very small churches which 
sometimes and in certain situations ex
perience great difficulties in establishing 
ecumenical contacts with and improving 
their relationships to a majority church 
in their area. In a bilateral conversation 
conducted by their confessional family 
they may get the assurance that they and 
their concerns are better represented 
than in a multilateral, not directly church 
-sponsored encounter. There is also the 
hope, that their majority partners are in
fluenced by a bilateral conversation in 
such a way that relationships become mo
r e relaxed. (This has, among other rea
sons, led the Reformed World Alliance to 
overcome its initial hesitancy with regard 
to bilateral conversations with Roman 
Catholics) . 

3) There are specific controversial questions 
and even mutual condemnations which 
were and still are the main dividing fac
tors between two Communions. Bilate
ral conversations have the advantage that 
they can select these particular questions 
for their agenda and deal with them in a 
precise and concentrated manner. 

4) Because the area of topics is limited and 

only two partners with their particular 
traditions are involved, bilateral conver
sations have a greater chance than mul
tilateral forms of encounter to come to 
agreements and joint statements. 

5) Bilateral conversations arc in a position 
to take up convergencies and agreements 
emerging in the m ore « private » field of 
general theological research. By defin
ing, correlating and accepting these con
vergencies and agreements they « lift 
them up » to another level. Through this 
form of reception they are able to pre
pare the way for an official recognition 
of advances in the theological field in the 
interest of growing unity. 

V. Authority 

Although the delegations appointed for bilate
ral conversations possess the official authoriza
tion and the confidence of their churches or world 
communions, they have no authority in themsel
ves. 

Therefore, bilateral conversation cannot arrive 
at results or decisions which are as such binding 
for the churches. Their results must be examin
ed and then accepted or rejected by the churches. 
World Confessional Families (with the exception 
of the Roman Catholic Church) too cannot decide 
for their member churches. Nevertheless, it 
seems clear that bilateral conversations under the 
authority of World Confessional Families or world 
-wide churches possess a greater weight and ur
gency for the churches involved. Because of the 
official appointment of the dialogue-groups, their 
terms of reference and their more limited task 
of representing one tradition over against ano
ther one, it is more likely that the churches are 
prepared and willing to take up and implement 
the results and recommendations of such a con
versation. This is even more true with regard 
to national or regional conversations. 

Yet even where the results of bilateral con
versations are not officially accepted by the chur
ches involved they may have considerable in
fluence on the thinking of the churches. Since 
they are not the product of individual thinking 
but carry the weight of a serious investigation / 
into the truth by a representative group of chur
chmen, they can and should find much public 
interest. They are able to change the ecumenical 
climate and prepare the churches and their au
thorities and members for future decisions which 
seem to be not possible at the present moment. 

VI. Representativeness 

At a time of increasing theological pluralism 
within all churches, it is, of course, difficult to 



appoint a commission which is representative 
for a church in such a way that it satisfies the 
expectations of all groups and sections. In most 
cases great care is taken to constitute a commis
sion in such a way that it represents the different 
theological attitudes. 

Yet, a difficulty certainly cannot be overlook
ed here. A delegation should be composed of 
people who have a good knowledge of their part
ners from another tradition. But very often this 
implies also a very positive attitude towards the 
other tradition. This facilitates a conversation 
but at the same time arouses the suspicions of 
others who take a more critical, detached posi
tion. 

To overcome these difficulties delegations can 
use official doctrinal statements of their own 
church as a guideline for their own position. This 
makes a conversation easier between, e.g., Lu
therans and Catholics than between Catholics and 
Methodists. A strong liturgical tradition with its 
formulars may also be of help. On the other hand 
the interpretations of these documents vary con
siderably and make, therefore, the task of a bila
teral conversation not an easy one. The basic 
question behind all this is the problem of the 
self-identity of a church. 

VII. Problems 

1) There are certain problems and difficul
ties which are common to both b ilateral 
and multilateral forms of dialogue. One 
of the most important ones is the rela
tion between the different levels of dia
logue. There are e.g. theological ques
tions, though in principle of universal 
relevance, which are shaped in a decisive 
way by the context (historical, theolog
ical, social, cultural, etc.) in which par
ticular churches live. Very often, there
fore, it seems to be difficult to apply 
common approaches, convergencies or 
agreements arrived at world-conversa
tions to these specific situations. 

2) And another question: Can theological 
conversations in the form of a dialogue
process really be done « for others », 

representatively? Is not a dialogue-pro
cess and its results only relevant for those 
who have themselves experienced this 
dialogue - which is not only an exchan
ge of ideas, but also a personal · expe
rience? Here the task of communication 
is essential, though it can solve this pro
blem only partially. 

3) The fact that a particular church is con
ducting concurrent conversations with se
veral traditions at the same time, raises 

again the question of self-identity men
tioned above. Are the results, e.g., of 
discussions on the eucharist with these 
different partners contradictory - which 
would be an ecumenical disaster - or 
are they different but not mutually ex
clusive? With other words: is a church 
presenting different faces to different part
ners? This danger can only be avoided 
by a correlation and mutual information 
between different dialogues. 

4) Ecumenical cooperation is carried out in 
many cases on a multilateral basis. The 
same applies to new developments in ecu
menical relations (team ministries, Coun
cils of Churches, shared church buildings, 
common social actions, etc.) and to the 
emergence of common ecumenical pro
blems (mixed marriages, intercommu
nion, tensions between different concepts 
of the task of the ohurch in the world, 
etc.). There is, therefore, a danger of a 
gap or incongruency between these mul
tilateral forms which certainly require 
a theological reflection, and a network 
of bilateral conversations. 

5) The ecumenical theological dialogue has 
definitely gone beyond the phase of com
parative ecclesiology and has become a 
common search for truth, being christo
centric in its basic approach. There might 
be a danger, however, that in a bilateral 
conversation, being a confrontation bet
ween two church traditions, the basfo 
approach becomes again more comparati
ve and more churchcentred. 
The experience of the actual conversa
tion shows that these encounters are in 
a high degree conditioned by the general 
theological thinking of today and even 
more by the problems and tasks which 
are confronting all the churches in the 
present time and world. It is exactly 
because of these common problems and 
tasks that a definite effort is made to 
overcome differences of the past . It is 
exactly because the general theological 
thinking and developments of today are 
constituting the -context of the dialogues 
that such remarkable results in overcom
ing inherited differences have already 
been achieved. 

VIII. Results 

Compared with the sixty years which make 
up the history of the modern ecumenical mo
vement, the history of bilateral conversations is 
still very short. It may, therefore, be premature, 
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to speak of results. But looking at bilateral 
conversations more closely we find here a mov
ement of theological exploration and reconception 
which has already yielded truly remarkable re
sults. The advances and convergences that are 
taking place appear all the more striking when 
one considers the fact that in several instances 
they are bridging agelong chasms within Chris
tendom. 

I would like to mention four of these remark
able results. Because of lack of time this must 
be done in a very general manner. 

1) Lutheran-Reformed conversations in Eu
rope (1964-1971) 

Lutheran-Reformed conversations on the Euro
pean level have come to an end. It is significant 
that the final report included proposals for con
crete steps in order to implement the goal which 
the conversations had aimed at. With this goal 
of church fellowship (i.e. full altar and pulpit 
fellowship and practical relations as close as 
possible) and the draft for a « concord » as a ba
sis for establishing this fellowship these conver
sations have, so far, achieved the most far-reach
ing results of all bilateral conversations. The 
draft of the « concord » was discussed, revised 
and accepted in September 1971 by a larger group 
of official delegates of Reformed, Lutheran and 
United Churches in Europe. The «concord» will 
be now submitted to the decision-making bodies 
of the churches involved for their action. 

Full church fellowship will be established if 
the churches accept the « concord » and fulfil 
these conditions: 1. The churches who sign the 
« concord » agree in the understanding of the 
gospel as expounded in part 2 of the « concord ». 
2. The condemnations expressed in the 16. cen
tury confessions no longer apply to the present 
doctrinal position of the churches signing the 
« concord ». Present differences in doctrine, or
der and life-style are not of church dividing im
portance. 3. The churches who sign the « con
cord » acknowledge one another as part of the 
Church of Jesus Christ by granting to one ano
ther altar and pulpit fellowship. This includes 
mutual recognition of ordinations and the possi
bility of intercelebration (Concord, IV.I.). 

Organisational consequences of the declara
tion of church fellowship, like organic union, are 
left to the decision of the churches. 

Some people see this agreement as a new 
model of unity. 

Past history of the formerly divided traditions, 
including their positive doctrinal statements, is 
not neglected or wiped out. Church fellowship 
on the basis of present agreements is seen as a 
process involving all aspects of church life and 
leaving open the organisational questions of uni-
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ty. It seems that most churches will accept the 
«Concord». 

2) Conversations between the Lutheran 
World Federation and the Roman Catha• 
lie Church ( Study Commission on « The 
Gospel and the Church», 1967-1971). 

The Joint Study Commission has completed 
its work. The final report will be published 
within the near future. It has been decided that 
the original « Roman Catholic-Lutheran Working 
Group» of 1965-66 (in a somewhat changed com
position) will meet again in order to evaluate the 
results of the Study Commission and to discuss 
the question of a continuation of Roman Catho
lic-Lutheran conversations. 

T,he preliminary reports issued after each meet
ting, as well as the final report, emphasize the 
significant and far-reaching agreements achieved 
in the work of the Commission. These concern 
the understanding of the Gospel and its funda
mental and normative significance for the church, 
its christological and soteriological center and a 
number of other doctrines connected with it. 
Thus, important convergences in the area of the 
doctrine of the ministry forced the Commission 
to ask concrete questions which were beyond its 
original task. Accordingly the questions of mu
tual recognition of ministries and of intercom
munion were taken up. As a result, the Com
mission recommends that the respective authori
ties of the two churches should consider seriously 
the possibility of an official mutual recognition 
of ministries and the possibility of allowing acts 
of intercommunion at special occasions. 

In the final report it is recommended that the
se conclusions should be discussed as widely as 
possible within the two churches. 

The Commission has by no means covered all 
the important controversial questions which are 
standing between Lutherans and Roman Catho
lics (e.g. the question of the eucharist). But it 
has established some fundamental theological and 
hermeneutical agreements concerning the Gospel 
on the one hand and the historicity of theolo
gical or doctrinal decisions and the structures of 
the church on the other. From this basis future 
and more detailed conversations can be initiated 
in the hope of further progress. 

3) Anglican-Roman Catholic Conversations 
(Anglican-Roman Catholic International 
Commission, 1970). 

The third meeting (Windsor, September 1971) 
of this Commission achieved a remarkable break
through. It not only considered a more prelimin
ary and moderate aim, called « limited commu
nion». It also directed its work in groups entir-



ely to the question of the eucharist, using the 
draft of a subcommission. The result of this 
effort was the Agreed Statement on Eucharistic 
Doctrine. « We believe that we have reached subs
tantial agreement on t he doctrine of the eucha
rist... It is our hope that in view of the agree
ment which we have reached ... this doctrine will 
no longer constitute an obstacle to the unity we 
seek». 

As many of you certainly lmow, this State
ment has aroused much public interest and also 
either cautious or open criticism. Embedded in 
a very concise treatment of several aspects of euch
aristic doctrine the two main controver sial is
sues are: 1. A strong insistance on the real pres
ence, interpreting « transubstantiation » as an af
firmation of this presence but not as an explan
ation of the mode of change in the elements. 
2. An equally strong insistance on the « once 
for all » of Christ's sacrifice, in wh ich the euchar
istic « anamnesis » is seen as making effective 
of t his sacrifice in the present, together with the 
self-offering of the people present. 

Considering the fact that a statement on «Eu
charist as Sacrifice » from the Lutheran-Roman 
Catholic conversations in the USA arrived at sim
ilar, almost identical conclusions, I would suppo
se that the Anglican-Roman Catholic statement 
is not as unrepresentative of present eucharistic 
thinking among the churches as some of its 
critics believe. 

4) Lutheran-Roman Catholic Conversations 
in the USA (1965- ). 

After dealing with the Nicene Creed and Bap
tism this Commission turned its attention to the 
theme « The Eucharist as Sacrifice». In a mutual 
reinterpretation of meanings and intentions, the 
group made « immense progress » in rooting out 
ingrained m isconceptions, in uncovering large 
areas of common belief and narrowing down un
resolved differences, such as the conceptual ina
dequacy of the doctrine of transubstantiation. The 
concluding statement declares: 

« Despite all remaining differences in the ways 
we speak and think of the eucharistic sacrifice 
and our Lord's presence in his supper, we are 
no longer able to regard ourselves as divided in 
the one holy catholic and apostolic faith on these 
two points ». 

The next logical step appeared to be a reexam
ination of the possibilities of intercommunion. 
It became clear, however, that no advance would 
be possible without first considering the key ques
tion of what constitutes a valid ministry in eucha
ristic celebrations. An important step forward 
in the ensuing studies on « Eucharist and Minis
stry » was the acknowledgment » that there was 
no demonstrable normative pattern of the minis-

try during the period covered by the New Testa
ment » but rather « a great richness and varie
ty... The implications of these findings offer 
hopeful possibilities in efforts to harmonize the 
existing differences in the Lutheran and Roman 
Catholic traditions of ministerial service ». The 
study resulted in a unanimously adopted Joint 
statement, followed by parallel commentaries by 
both partners, which together « represent a for
ward step of immense significance». The latter 
statements culminate in reciprocal recommenda
tions that the authorities of the participating 
churches recognize the validity of the Ministry 
and the eucharistic administration of the other 
communion. 

The group is currently probing the conflicting 
understandings of the papacy. 

As far as I know the two last reports of these 
conversations have been examined by Roman Ca
tholic authorities and have been sent back, with 
strong criticisms, to the Commission for revision. 
Apart from theological problems involved I can 
understand that recommendations from a natio
nal dialogue which would affect a whole world
wide church as well as its relationships with other 
Christian communions create of course, great dif
ficulties. This problem m akes it even more neces
sary to continue conversations also on the world 
level with a proper correlation to national con
versations. 

Apart from their concrete agreements I am 
convinced, as it was mentioned before, that the 
bilateral conversations may have also an indirect 
influence on the whole theological and ecumenical 
atmosphere. It is hard to measure the extent of 
this influence and it certainly depends on the 
quality of the work and an effectiveness of com
munication and information. 

IX. Conclusions. 

It may be true that I have overstressed the 
possibilities and the importance of bilateral con
versations. A more careful evaluation would 
reveal more weaknesses of this new ecumenical 
phenomenon than I have mentioned. But in 
general, it would be an illusion or just pure blind
ness to ignore or question their value and right 
of existence. 

Experience so far justifies a continuation of 
this form of ecumenical dialogue. This can only 
be done under th e conditions 1) of a proper in
tegration into the whole ecumenical discussion, 
2) of a close interrelation between the different 
geographical levels of dialogue, 3) of an aware
ness of other forms of ecumenical relationships 
in the life of the churches, 4) of improved me
thods, avoiding past mistakes, 5) of establishing 
clear and realistic goals, 6) of making the dialo
gue groups more fully representative of the total 
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membership of a Christian communion, and 7) of 
more effective and open information and com
munication. 

The future of bilateral conversations will fi
nally depend on one basic question. If these 
conversations become an institutionalized expres
sion of mere ecumenical good-will without a se
rious commitment to take risks, to become chal
lenged, to be asked to change inherited positions 
and attitudes - then they become a « l'art pour 
l'art » game and should be discontinued. But if 
these conversations continue to be able to arrive 
at concrete and honest agreements and if the 
churches and their authorities are prepared to 
consider these agreements with a positive and 
open attitude, then there will be no question 
about the future of bilateral conversations. They 
may, then, still be ahead of large sections of the 
church, but they are to be consider ed as pathfin
ders on a way, which the churches can follow with 
good conscience and, hopefully, not too slowly 
and uncertainly. 

UNE ERE D'CECUMENISME ELARGI S'EST 
OUVERTE 

Le mot 'cecumenique', on le sait, vient du grec 
oikumene, qui signifie 'terre habitee'. II fit aussi 
partie du vocabulaire de tout le monde connu, a 
savoir !'Empire romain. Dans le langage theologi
que actuel, le mot 'cecurnenique' designe le mou
vement des chretiens pour realiser !'unite de l'Egli
se et !'unite de toutes choses dans le Christ. II ne 
se refere pas a une seule organisation particuliere, 
mais a tous les organismes et a toutes les person
nes qui s'emploient a atteindre cet objectif. Lors 
de son Assemblee a Rolle en 1951, le comite central 
du COE (Conseil Oecumenique des Eglises) definit 
ainsi le mot 'cecumenique' : « s'applique au sens 
propre a tout ce qui concerne la tache qui incom
be a l'eglise entiere de propager l'evangile dans 
toutes les nations ». · 

Ce n'est que tout recemment qu'apparut la ne
cessite de dormer ace mot un sens plus fort et plus 
large en lui adjoignant un certain nombre d'adjec
tifs qualificatifs. Et il n'est pas rare aujourd'hui 
d'entendre ces locutions: cecumenique pastoral 
ou social, cecumenisme non ecclesial, cecumenis
me non officiel, cecumenisme seculier, cecume
nisme elargi. Toutes ces locutions et bien d'autres 
encore indiquent les differents plans sur lesquels 
l'cecumenisme est actuellement conc;u. 

Premierement. De plus en plus on reconnait que 
le message de reconciliation et de paix de l'Eglise 
n'est credible que si l'Eglise est prete a s'enga
ger clans un service charitable interconfessionnel 
et cooperatif, a l'echelle internationale. Depuis son 
origine le Conseil Oecumenique des Eglises a 
maintes fois reitere un appel aux eglises pour 
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une action commune en face des necessites tou
jours nouvelles du monde contemporain. 

Secondement. Apres une decade de nombreux 
dialogues cecumeniques et de discussions theolo
giques fructueuses, beaucoup de chretiens sont 
maintenant tacitement ou ouvertement d'avis que 
le plein consensus doctrinal demeure, et est un but 
hors deportee, qui par ailleurs n'est pas a souhai
ter. Le veritable cecumenisme implique avant tout 
un engagement commun des disciples clans le mon
de, au service du monde. 

Troisiemement. Poussant plus· avant cette im
portante notion cecumenique, d'autres groupes de 
chretiens soutiennent la these que l'Eglise ne pro
gressera vers la restauration parfaite de !'unite 
qui lui a ete donnee, qu'en travaillant cote a cote 
avec les nombreuses autres forces chretiennes ten
dues elles aussi vers l'objectif commun d'une 
plus grande unite entre tous les hommes et de 
leur bien-etre. 

Finalement. Les locutions 'cecumenisme secu
lier' ou 'cecumenisme elargi' sont employees par 
ce~ qui demeurent sceptiques devant la tentative 
de reunir de nouveau les 6glises chretiennes sous 
un meme toit; pour qui la creation d'une assem
blee ecclesiale reellement universelle ne se ratta
che qu'indirectement a la manifestation plus par
faite de l 'unite de l'humanite. IIs pretendent que 
de nos jours une tache s'impose avec plus _d'accui
te: promouvoir l'unite de la race humame par 
tous les moyens possibles, politiques, ideologi
ques, economiques, ceux qui deja existent et ceux 
qui restent a produire. Le monde s'est substitue 
a l'Eglise pour fixer le programme d'une reflexion 
et d'une action reellement 'cecumenique'. 

II est bien evident que je ne puis adherer qu'en 
partie aux donnees et interpretations de chacune 
de ces quatre positions, et que meme je dois les 
desapprouver dans une certaine mesure. Substi
tuer un pretendu 'nouvel' cecumenisme a un pre
tendu cecumenisme 'd'autrefois', c'est tout bonne
ment sous-estimer le probleme de la relation uni
te de l'Eglise - unite de l'humanite. Certes l'cecu
menisme d'autrefois fut, et il arrive qu'il le soit 
encore, plutot 'd'eglise' (churchly) dans son orien
tation, et on peut voir en lui une justification mas
quee de !'existence meme de l'Eglise. Mais cela ne 
signifie aucunement que les cecumenismes dits 
'etroit' et 'elargi' s'excluent recipro-quement com
me contradictoires. Les chretiens sont citoyens de 
deux mondes, le seculier et le spirituel, et de ce 
fait ils doivent combattre sur deux fronts pour 
restaurer l'unite du corps du Christ. C'est pour
quoi il serait peut-etre plus sage de laisser choir 
les quali£icatifs 'elargi' et 'seculier' et de retour
ner a l'usage du simple mot 'cecumenisme', lequel 
embrasse a la foi !'unite de l'eglise et l 'unite du 
monde dans une relation dialectique et dynami
que. 

Nous avons fait !'experience d'une devaluation 



analogue avec le mot 'theologie' quand nous avons 
voulu le revaloriser par des determinatifs com
me: theologie de revolution, theologie de libera
tion, theologie de secularisation. Bien sur, si le 
mot theologie n'implique rien de plus qu'une etude 
academique dans une tour d'ivoire, de Dieu, des 
Ecritures, des doctrines de l'E,glise, des Peres et 
des Reformateurs, alors il faut le moderniser et 
lui redonner vie en le reliant a !'existence de 
l'homme d'aujourd'hui, a sa responsabilite envers 
ce monde. A mon avis cependant, la definition 
de Locke est toujours valable: « La theologie, du 
fait qu'elle contient la connaissance de Dieu et 
de ses creatures, nos devoirs envers lui et envers 
les autres, l'etat de notre condition presente et 
future, comporte toute autre connaissance dirigee · 
ver s sa vraie fin». Voila qui rejette les « theolo
gies » de liberation, revolution, secularisation, et 
aussi recumenisme elargi, comme de pures tau
tologies. Vouloir elaborer et adapter notre voca
bulaire r eligieux a tm langage nouveau et seculier 
pourrait, paradoxalement, etre le signe de notre 
repugnance et de notre incapacite a suivre les cou
rants irreversibles du monde contemporain. 

Unite de l'Eglise et de l'humanite 

Il est clair que nous avons seulement commen
ce a nous attaquer aces problemes: comment for
muler l'unite de l'Eglise et !'unite de l'humanite, 
comment les lier l'une a l'autre? Quand nous Ii
sons le materiel recueilli pour l'Assemblee de la 
commission Faith and Order a Louvain, en aout 
1971, et le rapport presente, se confirme notre 
conclusion-suggestion, a savoir que nous venons 
d'entrer dans une ere de nouvelles entreprises et 
decouvertes recumeniques. Aucun accord ne s'est 
fait sur un point dont nous pourrions partir, sur 
une methodologie que nous pourrions suivre, et 
nous ignorons !'issue de la reflexion theologique 
qui suivra et des deliberations des eglises. Notre 
recherche transconfessionnelle et internationale 
pour realiser !'unite en devient d'autant plus un 
defi, lourd de promesses. Nous ne pouvons travail
ler qu'en faisant appel a des modeles 'ouver ts' du 
concept d'unite et devons nous garder d'introduire 
et d'imposer des notions d'unite qui emprisonne
raient et le monde et l'Eglise dans une camisole 
de force theologique ou ideologique. La dogmati
sation de concepts d'unite particuliers ne tient 
pas compte du proces historique, porteur d'une 
unite de plus en plus profonde, pluraliste et com
plexe. Plus que jamais aupavarant nous realisons 
que !'unite voulue par Dieu ne peut etre obtenue 
que moyennant notre participation au proces 
actuel de l'histoire humaine et de l'histoire de 
l 'Eglise, a travers !'experience de crises et de deci
sions, et notre engagement personnel pour un 
renouveau radical. 

Sans hesiter on admettra que le proces accelere 
de secularisation a contraint l'Eglise a porter pour 

la premiere fois une reflexion approfondie sur le 
concept 'humanite' et sur celui de la solidarite de 
la race humaine. A ce jour le theme 'humani
te', comme phenomene en soi et relation entre 
le monde et l'Eglise consideres comme deux en
ti tes separees et comparables, n'a jamais cons
titue till chapitre central en theologie ou en 
dogmatique. L'Eglise persecutee des trois pre
miers siecles fut dominee par la conscience d'une 
contradiction profonde entre l'Eglise et le monde. 
Bien que !'unite de l 'Eglise fut en general liee a 
!'unite du monde (Empire romain), ce n'en etait 
pas moins !'unite de l'Etat qui servait de modele 
a !'unite de l'Eglise et non pas vice versa. La 
seconde periode qui fut marquee par une fusion 
presque parfaite de l'Eglise et du monde, a vrai 
dire avec une 16gere subordination du monde a 
l'Eglise, commern;:a apres la mort de Constantin, 
pour fleurir plusieurs siecles durant en Occident 
chretien et ne prendre fin qu'a l'heure actuelle. 
L'affaiblissement de la tension entre l'Eglise et le 
monde etait du au fait que la contradiction fut 
absorbee en l'Eglise par la division des croyants 
en clerge et lai:cat. Par suite de cette distinction 
le sacre et le seculier furent accoles l 'm1 a l'autre 
et l'Eglise, en tant que la plus haute organisation 
sociale, pouvait dominer tous les aspects de la vie 
humaine. 

Aujourd'hui l'Eglise se trouve en face d'un 
monde autonome et doit reconnaitre que de larges 
segments de la societe agissent totalement inde
pendants de toute connexion, interpretation ou 
reference religieuse. Les civilisations modernes se 
jettent a corps perdu dans le progres technique 
et scientifique et adoptent une forme de vie ra
tionnelle en laquelle l'Eglise fait figure de vestige 
suranne. De nos jours le monde pretend lui au ssi 
servir !'unite de l'humanite, mieux que l'Eglise, ou 
en tout cas d'une maniere plus realiste. Or cette 
assertion trouve partiellement sa justification non 
seulement dans les stupefiantes divisions qui tien
nent encore les eglises a l'ecart les unes des au
tres, mais aussi dans la conception des eglises pro
testantes encore quelque peu determinee par l'ex
pectative d'une vie meilleure dans l'au-dela et 
une approche individualiste de l'ethique chretien
ne, et dans le fait que l'eglise catholique romaine 
reste tentee de s'accrocher aux structures d'une 
ecclesia triumphans et de la societas perfecta des 
siecles passes. 

Notre monde seculier et autonom e doit, ii est 
vrai, faire face a un grand nombre de problemes 
extremement complexes et parfois apparemment 
insolubles. Qu'entend-on reellement par 'hum a
nite'? Dans que sens pouvons-nous considerer 
l'humanite comme une unite? Existe-il vraiment 
une relation entre l'interdependance croissante 
humaine et l'unite de la race humaine? Comment 
pouvons- nous eviter de traiter le concept de la 
solidarite de tous les hommes simplement comme 
un slogan ou une formule magique? Les degres et 
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les caracteristiques du proces de secularisation 
ne sont-ils pas tellement differents de par le 
monde que les generalisations absolues sont 
au mieux aleatoires? La diffusion universelle 
de la civilisation scientifique et technologiq~e 
ne cree-t-elle pas de nouvelles formes d'asser
vissement, de degradation et de manipulation 
de l'homme, dans les parties du monde dites de
veloppees comme dans celles <lites sous-develop
pees? En depit de l'impact d'unification des mou
vements ideologiques sur certaines fractions de la 
population mondiale, pouvons-nous parler d'un 
developpement pour une societe plus juste et 
plus harmonieuse, et de relations humaines p lus 
communautaires a un plus large niveau? La rea
lisation d'un etat cosmopolite universe! ne repo
se-t-elle pas sur un espoir non realiste et illusoire, 
precisement parce que la possibilite d'une unite 
totalitaire de l'hunite est devenue aujourd'hui· un 
veritable cauchemar? Ne convient-il pas de con
cevoir !'unite de l'humanite seulement dans le 
sens d'un tres long proces du devenir, toujours 
ouvert, et qu'on ne peut en aucune fac;on definir 
aujourd'hui avec precision? 

Ces difficiles questions pourraient etr:e quasi
ment multipliees a l'infini. Elles nous recondui
sent d'emblee a la difficulte, voire a la repugnance 
de l'Eglise pour traiter systematiquement et avec 
sympathie toute cette nouvelle chaine de proble
mes deconcertants. De fait, c'est precisement parce 
que seules des reponses tout a fait experimentales 
et insuffisantes peuvent etre donnees aux ques
tions seculieres prises en bloc, ou le seront even
tuellement, que l'Eglise est tentee, peut-etre da
vantage encore que jadis, de se cantonner dans 
ses frontieres traditionnelles, theologiquement 
bien delimitees et gardees, et de parler avant tou t 
d'elle-meme, de sa propre existence et de ses at
tentes, tombant ainsi dans un nouveau triompha
lisme ecclesial. Certes l'Eglise est en droit d'affir
mer que !'unite de l'humanite est un concept 
ambivalent. Le monde interdependant qui est le 
notre, cree non seulement de nouvelles libertes et 
de nouvelles formes de communautes elargies, 
mais egalement de nouveaux conflits, de nouvelles 
exploitations, de nouvelles oppressions. Pour la 
premiere fois l'humanite se trouve p lacee devant 
une autodestruction universelle. 

Ainsi done, l 'Eglise doit vivre en tension et de
saccord avec le monde seculier divise et souvent 
marque par l'echec. Impossible pour elle de savoir 
avec certitude « si !'action internationale positive 
est une des taches de sa mission ou une auto
affirmation anti-chretienne ». En assumant son 
role de mediation et de reconciliation, mais aussi 
demise en garde prophetique au milieu des peril
Jeuses affaires du monde, il ne s'agit pas pour elle 
de devenir 'du siecle' et de perdre ainsi son iden
tite et son caractere de sel et de ferment dans 
ce monde. C'est pourquoi l'unite de l'humanite ne 
parait pas etre un legitime point de depart pour 
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formuler une doctrine de l'unite de sa propre 
communion. En derniere analyse sa tache de
meure, d 'abord et avant tout, de proclamer l'es
perance transcendante du Royaume de Dieu. 

Or ces critiques valables et ces affirmations 
donnent a juste titre au monde seculier !'impres
sion que l'unite de l'Eglise et sa propre unite cons
tituent des domaines separes et sans rapport, et 
que leur realisation doit de faire par des moyens 
separes, en tant qu'objectifs separes. Nous tou
chons ici, je crois, au. plus difficile probleme de 
notre sujet. 11 est bien evident que nous ne pou
vons par formuler et re-formuler une doctrine de 
l'unite de l'Eglise en dehors de la christologie et 
de la pneumatologie. D'autre part, nous ne par
viendrons jamais a developper une authentique 
doctrine de l'unite de l'Eglise hors du contexte 
d'une doctrine de l'unite de l'humanite. Mais cette 
doctrine authentique ne peut pas etre elaboree si 
l'Eglise ne fait une large place a la question secu
liere preala:ble et fort complexe: dans quelle me
sure d'humanite s'est-elle engagee dans son mouve
ment vers l'unite? Cette concession generale n'est 
d'ailleurs pas suffisante. Tant que l'Eglise ne sera 
pas aux cotes du monde dans sa lutte continue 
pour abattre les barrieres de nations, races, clas
ses, education, tradition et position sociale, et 
promouvoir une plus grande paix internationale, 
I'egalite et la justice entre les nations - non pour 
elle-meme mais en consideration du monde - , sa 
conviction que le regne de Dieu embrassera fina
lement !'unite du monde et l'unite de l'Eglise dans 
une seule et meme unite, ne portera pas d'impact 
sur le monde non-croyan t. L'authentique cecume
nisme porte le sceau d'une nouvelle solidarite et 
d'une nouvelle identification avec la race humaine 
et se caracterise par sa par ticipation a la joie du 
monde et sa signification d'achevement, mais ega
lement a ses deceptions et a ses peines dans sa 
marche progressive vers une communaute mon
diale creatrice, libre, differente et plus forte. Dans 
la seconde partie de cet expose j 'illustrerai par 
deux exemples comment les chretiens, dans le ser
vice du Christ et de son Eglise, peuvent militer 
pour realiser une unite de l'humanite puissan te 
et plus significative. 

I deologie et ideologies 

Au tout premier chef il s'agit de s'interesser 
beaucoup p lus serieusement au phenomene de 
l'ideologie, a l'impact des systemes ideologiques 
et a la relation ideologie-theolo,gie. Si je ne mets 
pas en doute le renouveau theologique, l'aggior
namento reel de Vatican II et ses importantes 
realisations, je dois aussi noter avec regret qu'une 
discussion du probleme de l'ideologie et des ideo
gies est totalement absente des documents offi
ciels du Concile. De son cote le Conseil Oecume
nique des Eglises n'a jusqu'ici fait aucun effort se
rieux pour analyser minutieusement les vagues de 



fond ideologiques de ses reflexions, declarations et 
actions recumeniques. Tout recemment seulement 
dans des conferences et reunions d'etude organi
sees par le departement Church and Society du 
Conseil Oecumenique des Eglises, un leger pro
gres est apparu pour explorer « la relation entre 
les structures de la pensee chretienne et les diffe
rentes autres combinaisons d'analyse theorique et 
de strategie pour !'action sociale, dites parfois 
ideologies» (1). Bien qu'il soit admis que « la 
theologie est toujours ideologique en tant qu'elle 
s'exprime dans un contexte particulier » et que 
« c'est la en un sens la force de la theologie » 
parce que « la parole de Dieu doit devenir con
crete en des temps et des lieu.,-x: particuliers », on 
ne s'est pas encore accorde pour preciser dans 
quelle mesure l'ethique chretienne doit combattre 
le danger ideologique et jusqu'ou « la theologie 
doit risquer de devenir ideologique pour indiquer 
a l'homme comment user plus sciemment du pou
voir teclmologique et se liberer de ses structures 
oppressives » (2) . 

En bien des lieux les eglises soutiennent en
core que la croyance et la pratique religieuses ne 
peuvent etre affectees par les perspectives ideolo
giques. Leur pretention est etayee par de nom
breux theologiens, qui contestent egalement que le 
christianisme doit etre approche et saisi a un 
autre niveau, simplement parce que les horizons 
du credo ne coi:cident pas avec !'apprehension 
quotidienne de la realite phenomenale et !'expe
rience des sciences empiriques naturelles et so
ciales. La foi est !'acceptation d'une vocation, non 
une deduction a partir d'une interpretation. La 
foi chretienne, en tant qu'experience d'un Dieu 
transcendant, rend toute ideologie transcendante, 
de par une transcendantale necessite, dans la me
sure ou l'ideologie change en absolu une sphere 
limitee d'experience tangible et du dedans. En 
sorte que le mot 'ideologie' est encore employe 
dans un sens negatif et pejoratif pour exprimer 
souvent la creation artificielle d'un systeme d'idees 
ou d 'interpretation de situations qui ne resultent 
pas d 'experiences concretes mais en sont une sorte 
de connaissance deformee. En d'autres mots, 
l 'ideologie sert a dissimuler la situation reelle; elle 
agit sur les individus comme une contrainte. Cet 
element d'assujettissement a une ideologie est 
particulierement fort en Occident, fa9onne en 
majeure partie par un liberaiisme traditionnel, 
systeme ideologique qui a toujours energiquement 
refuse d'etre classe comme tel. Vu que l'ideologie 
est toujours une fonction d'une groupe et qu'elle 
propage !'implication collective des masses dans 
une situation donnee, en soi elle est rejetee puis-

{1) World Conference on Church and Society. Geneve, 
wee, 1967, p. 206. 

(2) Here to where? Ed, by David M. Gill. Geneve, WCC. 
1970, pp. 75-76. 

que l'individualisme est la veritable essence de 
l'ideologie liberale. Si au demeurant l'ideologie a 
envahi la theologie, alors la theologie doit etre 
epuree le plus possible de ces elements ideologi
ques totalitaires, destructeurs et inhumains. 

Ce n'est que dans quelques discussions tres re
centes du departement Church and Society du 
COE et dans quelques sous-commissions du COE 
que cette position (adoptee par un grand nombre 
d'eglises et de chretiens individuels) a ete criti
quee et declaree non concluante et insoutenable. 
Toutefois le COE, et aussi des groupes progressis
tes de l'Eglise catholique romaine, restent encore 
sur la reserve et se referent uniquement aux possi
bilites de polarisation ideologique dans la pensee 
theologique et !'action chretienne; ils laissent a 
l'etude dans les situations concretes actuelles la 
relation ent re ideologie et christianisme. 

L'exigence de la force motrice d'un veritable 
recumenisme peut, me semble-t-il, nous aider a 
faire un pas considerable au-dela de la situation 
presente, incertaine e t embrouillee. Avant tout il 
nous faut progressivement eduquer et convaincre 
les chretiens que le terme 'ideologie' peut et doit 
etre employe dans un sens positif et pragmatique. 
Qu'il me soit permis de donner ici quelques defi
nitions possibles. L'ideologie est un corps cohe
rent d'idees pleines de valeur, qui sert de guide et 
de stimulant a !'action. Ou bien: l'ideologie est 
une theorique et analytique structure de pensee, 
qui sous-tend efficacement !'action en vue d'un 
changement revolutionnaire dans la societe ou 
pour justifier le status quo. La definition donnee 
par le professeur Luis Alberto Gomez de Souza 
est peut-etre p lus precise encore: « L'ideologie est 
un faisceau de dynamismes exprimant les inten~ts 
de groupes sociau.,-x:, en vue de preserver ou de 
changer la structure sociale » (3 ). Ces definitions 
impliquent que l'ideologie, en simplifiant les si
tuations sociales complexes, offre a de nombreux 
peuples de divers heritages la possibilite d'eluci
der quelque chose de la signification latente ca
chee dans l'histoire humaine, et de cooperer dans 
la lutte pour atteindre des buts communs. Bien 
plus, un systeme ideologique renforce !'implica
tion collective de larges groupes de personnes dans 
une situation donnee et fait valoir la necessite 
d'une massive et active participation au proces 
d'eveil progressif et de mutation sociale. Ainsi 
l'ideologie, en tant qu'elle fait integralement partie 
de la societe contemporaine, peut donner !'occa
sion de se comprendre soi-meme, et elle sert de 
facteur dynamique dans le changement social, 
dans la mesure ou elle est une realite et sera diri
gee par des groupes specifiques operant selon des 
plans soigneusement elabores. Sans avoir be-

(3) « The Future of I deologies and the Ideologies of 
the Future » . Traduction anglaise, dans Anticipation, WCC 
Department on Church and Society, N. 2, June, 1970. 
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soin pour eux d'un programme d'ensemble et 
d'une conception du monde, les chrctiens peuvent 
cooperer aux efforts des autres hommes pour une 
meilleure comprehension et, de cette maniere, ils 
contribuent au bien-etre et a l'unitc de tous les 
hommes. Pour conclure, nous dirons que l'ideolo
gie peut nous aider a realiser le changement so
cial desirable, mais que parfois elle facilite un 
changement social indesirable. 

Secondement. L'ideologie etant ainsi definie, 
il est clair que ·1a theologie n'est jamais une 'pure' 
discipline et ne pourra jamais etre 'neutre'. Nous 
devons rejeter ce genre de theologie qui essaie 
d'universaliser tous les aspects de la vie humaine 
en les inserant dans ses propres categories a-his
toriques et idealistiques. La theologie recumeni
que traite de la transformation et de l'unite du 
monde; pour cette seule raison elle se refere a 
I'ideologie et a un role important dans le combat 
ideologique. La foi chretienne nous oblige a af
fronter les realites sociales et politiques et a par
ticiper au combat pour la liberation de l'homme, 
pour eliminer toute alienation, exploitation, se
gregation, et instaurer une juste societe interna
tionale. De ce fait Ia theologie peut remplir une 
fonction cruciale en detectant les forces ideologi
ques qui defendent principalement l'ordre et le 
status quo de la societe , mais elle ne promeut 
aucun changement necessaire au progres. Une 
bonne partie de l'humanite est encore dominee par 
l'inconscient, et par consequent par les ideolo
gies mystificatrices et destructrices qui resistent 
au renouveau et au changement des structures 
politiques et socio-economiques, et n'indiquent 
aucun choix arrete devant les priorites urgentes 
qui emergent dans le proces historique. La theolo
gie peut a la fois creer une nouvelle prise de cons
cience des situations d'injustice et d'oppression 
qui contredisent l'Evangile, et attaquer une ossa
ture ideologique occulte sur laquelle se greffe une 
societe. Une fois qu'elle a denonce une infra
structure ideologique traditionnelle et engage hon 
nombre de chretiens a se detourner d'un syste
me donne, la theologie peut alors encourager la 
destruction des structures actuelles d'alienation 
et d'esclavage. 

Toutefois la theologie joue un role d'egale im
portance en intervenant dans !'elaboration d'une 
ideologie de remplacement qui peut creer une nou
velle, consciente et critique infrastructure et as
surer a la societe une reconstruction effective et 
sa transformation. La seule alternative d'etre as
servi par un ethos ideologique inconscient, est 
d'attaquer courageusement notre tache de pro
duire la m eilleure ideologie pouvant nous offrir 
des indices pour comprendre l'homme, l'histoire, 
et les perspectives futures de notre entreprise 
humaine. 

Troisiemement. Nous n'avons aucune raison 
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d'avoir peur d'examiner les liens que les eglises 
gardent avec les pouvoirs politiques et economi
ques etablis et de nous poser cette question spe
cifique: quel genre de relations est vraiment con
forme au message et a la mission des eglises? 
Nous ne savons que trop bien - mais ce n'est 
pas souvent que nous l'admettons -, que l'Eglise, 
par suite d'un defaut de perspective ou simple
ment par crainte de la violence qu'entraine le 
desordre social, accepte assez frequemment le 
role de principal spectateur apologiste ou passif 
d'un ordre social injuste. Enchevetrees dans un 
ensemble complexe de relations avec Jes pouvoirs 
economiques et sociaux, les eglises jouissent de 
certaines libertes et avantages dus a ces relations. 
En endossant une ideologie donnee, elles occupent 
une place garantie dans l'ordre etabli. 11 est done 
essentiel que Jes eglises examinent objectivement 
jusqu'ou leurs systemes institutionnels sont infil
tres et manipules par les pouvoirs ideologiques 
qui les entourent. Nons manquons encore trop 
d'une information precise et en profondeur sur 
l'adaptation tacite des eglises ou leur defi aux 
ideologies liberales, centristes ou socialistes. 

De meme il serait grand temps d'entreprendre 
l'analyse des presuppositions ideologiques deli
berees ou inconscientes qui entrent dans la for
mulation et la rnise en reuvre de nombreux pro
jets et programmes du COE. 11 ne fait pas de 
doute que les sous-commissions interessees, par 
exemple: Developpement, Racisme, Education et 
« Conscientisation », Mission urbaine et indus
trielle, 'Le salut aujourd'hui' et autres, comportent 
des composants ideologiques qui, volontairement 
ou non, sont aussi bien 'negatifs' que 'positifs'. 
Bien plus, apparait une reelle necessite d'organi
ser de grandes assemblees COE, groupant theolo
giens, autorites ecclesiastiques, et un nombre 
considerable de lai:cs chretiens hommes et fem
mes, de tous les continents, qui exposeraient et 
soutiendraient l'ideologie de leur allegeance ou 
de leur opposition a leur gouvernement national, 
et fer aient connaitre leur point de vue sur l'hos
tilite ideologique internationale toujours aussi 
vive, qui est provoquee et encouragee par les 
grandes puissances et des pays comme le Tiers
monde. Ccs rencontres nous aideraient au moins 
a rnieux connaitre quiconque aux niveaux eccle
siaux, administration ou champ d'action, soutient 
ou critique telle ideologie 'occidentale', 'orientale' 
ou 'meridionale'. On pourrait profiter de ces ren
contr:es pour formuler et definir les positions sur 
Jes ideologies liberales, pragmatiques ou evolu
tionnaires, democrates sociales, ainsi que le com
munisme europeen et asiatique, le marxisme 
latino-americain, le socialisme africain. Non seu
lement la derniere declaration du COE sur le com
munisme (Assemblee d'Evanston) date de pres 
de vingt ans, mais elle est bien trop generale et se 
presente trop exclusivement comme une reponse 
a la situation internationale toute particuliere que 



cree la tension bilaterale amencano-russe. L'ap
port traditionnel de l'ethique internationale ca
tholique et les contributions de la doctrine sociale 
de l'eglise catholique romaine resteront eux aussi 
inadequats si les implications de Vatican II ne 
sont pas approfondies et developpees et si n'est 
definie sur les formes variees du socialisme et 
du communisme una position nouvelle, concrete, 
beaucoup plus elaboree. 

Quatriemement. Je pense que le concept d'un 
pluralisme ideologique peut etre alimente preci
sement dans ce contexte d'cecumenisme, et que 
des groupes ideologiques opposes peuvent etre 
assembles pour s'expliquer les uns avec les autres 
et travailler ensemble dans une tension creatrice. 
La premiere question ici n'est pas de savoir si 
le mouvement cecumenique doit etre plus poli
tique, plus de droite, du centre ou de gauche, 
mais si l'Eglise universelle est capable de creer 
un forum bien coordonne ou l'echange des opi
nions peut susciter des critiques constructives a 
travers toutes les experiences et options ideologi
ques. Des debats ideolog1ques peuvent etre im
plantes sur la base de !'engagement chretien com
mun, expression de preoccupation commune et 
de soutien mutuel. 

Le but de ces reunions cecumeniques elargies 
devrait etre d'amener les participants a une posi
tion plus prudente ou plus revolutionnaire, mais 
il ne pourra etre atteint que si les opinions dog
matiques rigides sont ecartees, si la tendance a 
!'intolerance vis-a-vis des autres options est de
masquee, si les solutions proposees ne sont pas 
axees sur Ia politique interieure du pouvoir. A 
moins d'offrir sur les problemes ideologiques un 
programme de travail ouvert, celui qui ressort de 
la vraie nature du mouvement cecumenique; a 
moins de reconnaitre la necessite d'user dans nos 
deliberations et travaux d'instruments ideologi
ques, sans faire d'une theorie sociale d'ensemble 
une hypothese de travail; et a moins de choisir, 
modifier et adapter ces instruments ideologiques 
aux situations specifiques comme aux problemes 
universels communs, sans requerir une complete 
identification entre le christianisme et une quel
conque ideologie politique, l'Eglise sera tout a fait 
inefficace et incompetente dans le difficile com
bat ideologique, parfois diabolique, mais inevita
ble et lourd de promesses. II n'y a qu'une seule 
place ou les divergences ideologiques puissent 
etre ouvertement affrontees, attentivement com
parees, amplement discutees: dans le mouvement 
cecumenique elargi. 

Ces quatre points concernent les questions cru
ciales de l'ideologie, l'impossibilite d'une neutra
lite ideologique, !'implication et !'engagement ideo
logique des eglises, et aussi projettent une nouvelle 
lumiere sur ce qu'on appelle le dialogue chretien
marxiste, passe et present. II n'y a guere que 

quelques annees que furent supprimees dans les 
cercles du COE les vieilles expressions compara
tives telles que 'le christianisme et Jes religions 
non-chretiennes', 'Chretiens et non-croyants (ou 
athees)' et qu'y fut introduit ce titre nouveau: 
'dialogue des chretiens avec Jes hommes d'autres 
croyances et ideologies'. Si l'on admet que !'ex
pression peut etre interpretee de differentes ma
nieres, le sens qui s'impose a la lire litteralement 
est que le christianisme est une ideologie parmi 
les autres ideologies. A la lumiere de notre ana
lyse le fait ne doit pas plus nous alarmer que nous 
embarrasser. Au contraire, quand nous affrontons 
sans detour dans le dialogue notre interlocuteur 
marxiste, nous n'avons rien a perdre, mais beau
coup a gagner, a admettre franchement que « la 
theologie est toujours ideeologique en tant qu'elle 
s'exprime dans un contexte particulier ». La foi 
chretienne n'existe jamais dans un vide culturel; 
elle est toujours Iiee a une vision particuliere du 
monde. C'est en raison de la dynamique de !'incar
nation de Dieu en Jesus-Christ que le christianis
me peut reveler les valeurs et criteres specifiques 
de l'homme dans un ordre social donne ou a cons
truire. 

D'autre part la formule 'dialogue avec les horn
mes d'autres croyances et ideologies' implique 
que les chretiens identifient le marxisme comme 
une ideologie. Or combien de marxistes, indis
cutablement fideles disciples de Karl Marx, re
torqueront ici que ce n'est pas la philosophie 
marxiste qui est une ideologie, mais la religion, 
et que de surcroit celle-ci est une ideologie dange
reuse parce qu'elle entrave !'auto-liberation revolu
tionnaire de la societe en offrant a l'homme un 
achevement imaginaire qui emousse sa volonte de 
travailler au changement. E lle est !'opium du 
peuple. Tout comme l'etat, la religion sera totale
ment eliminee dans une societe sans classes. Si 
quelque progres dans le dialogue chretiens-mar
xistes devait etre fait, de Iongues et franches 
discussions sur le degre necessaire d'infiltration 
d'ideologie dans le christianisme et le marxisme 
s'imposeraient alors. Du cote chretien, que l'on 
tente d'expliquer aux marxistes que le veritable 
christianisme ne glorifie ni ne maudit l'ideologie, 
sachant que l'ideologie releve de la promesse et 
du jugement de Dieu, comme toute autre entre
prise humaine. Que les marxistes soient prets, de 
leur cote, a admettre que le communiste n'est 
pas 'purement et simplement' une 'methodologie 
d'initiative historique' ( Garaudy), scientifique, 
anti-ideologique, a l'effet de realiser un radical 
changement de la societe, et que dans les diffe
rents pays les partis communistes ont reconnu, 
voici deja bien des annees, que l'ideologie est un 
instrument unique pour eveiller et armer Ia classe 
proletarienne dans son role d'unification dans le 
proces historique. Dans toute societe socialiste 
un puissant stimulus ideologique demeurera des 
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plus necessaires tant que les objectifs theoriques 
ne seront pas pleinement realises. 

Le dialogue avec les hommes de fois vivantes 

La recherche d'une justice internationale, de 
la paix, d'un avenir plein d'esperance, et le defi 
d'aller vers une communaute humaine ouverte a 
tous, pose une seconde question importante, a 
savoir: si en sa vraie nature le christianisme est 
aussi exclusif des autres religions qu'on l'a gene
ralement pretendu jusqu'ici, et si la nature hete
rogene, des varies credos religieux demeure un 
serieux obstacle a l'elargissement et a l'approfon
dissement des contacts humains avec notre entou
rage de foi differente. Fort recemment seulement 
nous avons decouvert que le terme « Christianis
me et religions non-chretiennes » designe directe
ment ou indirectement un phenomene que nous 
appelons aujourd'hui le paternalisme spirituel 
chretien, un mobile occidental pour !'expansion 
coloniale ou une approche ecclesiale monolithique 
du monde pai:en pour le sauver et l'amener dans 
l'Eglise institutionnellement etablie, qui occupe le 
centre de l'histoire du monde et se presente com
me la seule manifestation des rapports de Dieu 
avec les hommes. Ayant replace nos textes sur 
les religions comparatives, qui remontent a des sie
cles lointains, sur les rayons poussiereux ou nous 
avons consigne nos ouvrages de theologie scolas
tique emplis de suffisance et monologueurs, main
tenant nous parlons et nous ecrivons sur le dia
logue avec les hommes de fois vivantes. Ce qui 
veut clairement dire que nous souhaitons entrer 
en rapport avec des hommes comme nous, qui 
sont aussi qualifies que les chretiens pour procla
mer une foi en Dieu authentique et existentielle, 
et qui sont en droit de pretendre savoir quelque 
chose sur l'origine, la signification et la destina
tion de l'univers. Enfin, ayant decouvert combien 
l'egocentricite et l'autodefense culturelles et psy
cologiques etaient melees aux arrogants et agres
sifs mouvements missionnaires chretiens, nous 
commern;ons lentement a comprendre que la foi 
chretienne authentique n'est pas 'all-exclusive' (qui 
exclut tout le reste), mais 'all-inclusive', car la 
vraie plenitude et la signification ultime de toutes 
les religions seront revelees dans le rassemble
ment de toutes choses dans le Christ. De cette 
penetration elargie et plus en profondeur nous 
pouvons tirer les deux conclusions suivantes: 

Avant tout, nous n'avons pas prete une oreille 
suffisamment attentive a la voix, passee et pre
sente, des Eglises orthodoxes qui continuent a 
soutenir que !'effusion de !'Esprit-Saint sur toute 
chair n'est pas subordonnee a la seconde per
sonne de la Trinite, mais demeure une preroga
tive absolue du Pere. Le don du Saint Esprit aux 
Gentils n'est pas une prolongation de l'Incarna
tion; l'Esprit opere selon sa propre economie en 
rendant le Christ present dans toutes Ies nations. 
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Selon l'enseignement orthodoxe, la doctrine de la 
creation inclut l'activite de !'Esprit-Saint des l'ori
gine, conduisant tous les hommes et toutes choses 
dans le cours de l'histoire du monde a leur accom
plissement final. La liberte de Dien ne peut pas 
etre limitee a son action providentielle et redemp
trice revelee clans quelque evenement de l'histoire 
du salut. Si nous allons au-dela de l'idee de 'Heils
geschichte', nous retrouvons la signification de 
l'oikonomia de Dieu, nous dechiffrons tous les 
autres signes qu'il a eleves en dehors du peuple de 
l'Alliance, et pouvons sonder l'authentique vie spi
rituelle des non-baptises. Le dialogue de Dieu avec 
l'humanite entiere s'est poursuivi apres la crea
tion aussi longtemps que !'alliance cosmique avec 
Noe a conserve sa validite, independamment de 
!'alliance avec Abraham. Israel est sauve figura
tivement comme representant de l'humanite. Le 
Nouvel Israel conserve son role de mediateur, 
mais Dieu continue a faire surgir d'autres voix, 
d'autres vocations en dehors de l'enceinte de 
l'Eglise chretienne. Cette theologie orthodoxe de 
la creation, du Saint Esprit et de l'economie du 
salut s'appuie sur de nombreuses references scrip
turaires, en particulier sur les Actes et les epitres 
de · saint Paul aux Corinthiens et aux Colossiens. 

A une consultation de theologiens et de mem
bres du staff COE, qui eut lieu a Ziirich en mai 
1970 sous le patronage de la commission World 
and Evangelism, ces points de vue orthodoxes 
furent exposes dans le contexte christologique sui
vant: « La mission de l'Eglise ressort de l'activite 
de Dieu pour le salut du monde entier et la con
cerne. Les chretiens savent que celle-ci est une 
activite de !'amour de Dieu, pour eux particuliere
ment incarne dans le Christ. C'est dans le Christ 
que toutes choses t rouvent leur cohesion et c'est 
dans le Christ que toutes choses seront rassem
blees. De la la mission de l'Eglise: les chretiens en 
particulier doivent la remplir et y participer dans 
les situations ou ils se t rouvent; elle est issue de la 
mission de Dieu ( qui envoya au monde son Fils 
bien-aime), et en est une reponse. Cette mission 
consiste a reveler le Christ la ou il est, rassemblant 
deja toutes choses; a le faire connaitre afin que les 
hommes puissent l'accueillir sciemment et partici
per a son reuvre de conduire toutes choses a leur 
accomplissement dans son Royaume, le Royaume 
de !'amour; a le recevoir tel qu'il se fait connaitre 
a nous a travers son activite et a travers les 
disciples d'autres croyances et d'autres engage
ments» (4). 

Secondement. Les quelques dialogues initiaux 
que nous avons deja engages avec les musulmans, 
les hindous, les bouddhistes, et qu'il nous faudra 

(4) Christians in Dialogue with Men of Other Faiths. 
In: International Review of Missions, vol. 59, n . 236, oct. 
1970, p. 385. 



poursuivre pendant beaucoup plus longtemps avec 
patience et avec plus de penetration, commencent 
a nous faire realiser que le probleme de la desu
nion humaine et de l'unite de l'Eglise doit recevoir 
une nouvelle formulation dans un contexte beau
coup plus large de l'unite de l'Eglise au milieu de 
nombreuses pretentions religieuses a l'unite. La 
relation entre !'unite de l'Eglise et l'unite de l'hu
manite, que nous concevons maintenant plus en 
termes de dialogue et d'association qu'en termes 
de su spicion et de defense, est croisee par les civili
sations religieuses hindoues, bouddhistes, musul
manes et autres, chacune d'elles en quete de la 
volonte divine et de son plan sur toute l'humanite. 
II s'ensuit qu'une nouvelle tentative a outrance 
pour christianiser le monde entier serait a condam
ner comme une entreprise purement anachroni
que e t impossible, justement par ce que l'Eglise a 
besoin d'avoir comme associes essentiels et le 
monde seculier et le monde pluri-religieux pour 
prendre conscience de sa vocation propre et de 
sa mission, et y repondre. II s'ensuit egalement 
qu'aucune suggestion ou tentative ne doit etre 
faite pour renforcer le 'cote religieux', en recher
chant un ensemble de denominateurs communs 
religieux pour les dresser en barrage devant un 
monde de plus en plus 'irreligieux'. 

De moindre valeur encore que les espoirs reli
gieux rivalisant dans leur variete et les perspecti
ves sur la destinee derniere de l'humanite, serait 
un syncretisme reconfortant, facilement obtenu et 
a hon compte. C'est a l'interieur meme du monde 
pluri-religieux que doit etre etudiee et approfondie 
la question de separer et distinguer chaque foi, et 
de savoir jusqu'ou toutes les religions sont , a par
tfr d'une source commune, halees par des voies 
imparfaites et incompletes; de cette etude devrait 
jaillir de nouvelles et meilleures reponses. Pour 
tous les hommes de fois vivantes il importe que 
le dialogue se fasse continu, mais qu'il se garde 
d'introduire une nouvelle competition pour les 
ames ou d'embrasser un irenicisme universe! et 
une tolerance qui profanent la deite en laquelles 
ils ont foi, au benefice d'un etre spirituel abstrait, 
indistinct, sans puissance. 

II reste que la recherche separee de la verite, 
unique stimulant de oh aque croyance et reservoir 
commun des sources de revelation et d'interpreta
tion, est une entreprise problematique, a moins que 
ne l'alimente notre vie actuelle menee ensemble 
dans le meme monde; a moins aussi que n 'en soit 
intensifiee notre r ech erche d'une vocation commu
ne, meme si notre achevement devait etre diver
sement interprete. Au milieu d'un monde plonge 
dans la tourmente et les luttes, marque par le 
progres et la stagnation, il faut que le christianis
me se departisse de son hegemonie et de ses ma
nieres de voir occidentales, l'islam de ses variees 
allegeances nationalistes, le bouddhisme de son 
infiltration dans la politique de !'Extreme-orient, 
afin que bouddhistes, musulmans, chretiens (et 

tous les autres croyants) servent ensemble les 
hommes et glorifient Dieu dans cette tache. 
L'unite du christianisme, l'unite de toutes les re
ligions et toutes les unites liees les unes aux 
autres, doivent devenir une partie consituante de 
la supreme manifestation d'unite, a savoir l 'unite 
de l'humanite. Alors chaque effort religieux tendu 
vers l'unite representera une anticipation exaltante 
et sera un symbole transparent de cette supreme 
unite. 

L'humanite entiere devant un seul Dieu 

Avant d'achever cet expose je voudrais faire 
quelques remarques sur l 'eschatologie. Le verita
ble cecumenisme se caracterise par la croyance 
journaliere et ferme que seulement dans le Royau
me de Dieu, et pas avant, !'unite de l'Eglise et 
l'unite de l 'humanite non seulement co'incideront 
totalement mais encore seront transformees en la 
seule et simple unite en tre Dieu e t les hommes. 
Sur la route de cette unite l'Eglise represente 
l'humanite, mais comme entite institutionnelle elle 
n'est qu'un instrument pour la realisation de ce 
but. L'unite de l'Eglise ne peut et ne doit jamais 
devenir une unite en soi, car l'Eglise, tout autant 
que l'humanite, et ensemble avec l'humanite, est 
en marche vers le Royaume de Dieu a venir. 
Puisque le salut dans le Christ est offert au monde 
entier, les chretiens n'on t pas a tracer une ligne 
de demarcation en tre l'Eglise et le monde. A Dieu 
seul il appartient de discerner la ligne frontiere 
dans l'humanite. Nous ne pouvons done pas faire 
de difference entre croyants et non-croyants de la 
meme maniere que nous classons les hommes et 
les femmes dans des categories separees. Dans 
l'Eglise et dans l'humanite il s'agit toujours d'une 
creature humaine, de cette meme creature pour 
laquelle le Christ est mort, puis ressuscite. Nous 
devons d'ailleurs faire un pas de plus et dire que 
le monde, pris dans son tout, peut etre considere 
comme une eglise latente, qui n'a pas encore 
conscience d'elle-meme. 

Naturellement il faut ajouter que seule l'unite 
de l'Eglise, et non pas l'unite de l'hun1anite, est 
un article de foi enonce dans le credo de l'Eglise. 
Cette unite est celebree d'une maniere exclusive 
et supreme dans l 'Eucharistie, qui non seulement 
est !'unique fondement de la communaute eccle
siale ( koinonia), mais la manifestation souveraine 
de !'unite finale de l'humanite et son anticipation. 
Dans l 'Eucharistie nous experimentons dans la 
plenitude de notre etre la vraie liberation de toute 
servitude et notre reception dans la communion 
permanente et indissoluble. Cependant, meme ar
mes d'une '·eschatologie centree sur l'Eucharistie', 
il nous est impossible de combattre efficacement 
a la fois le triomphalisme ecclesiastique et l'idea
lisme seculier, si nous ne regagnons en toute hate 
(hurry back) les veritables champs de bataille de 
ce monde, et ne pensons et n'en convaiquons les 
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autres que les efforts contemporains '!e.rs l'.unit~ 
de rhumanite sont en fait une participation a 
!'action de Dieu. 

Instaurer le Royaume de Dieu ( dont seule 
l'Eglise a vraiment !'avant-gout) n'est pa~ en notr~ 
pouvoir; mais nous participerons _ef!ect1ve1!1ent a 
son edification si nos efforts se JOignent a ceux 
de nos compagnons pour creer un monde. ui:iifie 
dans la paix, la justice et la joie. Comme J'ai e~
saye de !'exposer, !'engagement_ ~ota_l des chre
tiens et des eglises, leur identificat10n avec le 
combat ideologique du monde et leur ouve!tur~ 
aux hommes et aux familles des autres fo1s vi
vantes pour instaurer un m~:r:ide plus t:-~ifie: ,t~u_t 
cela est directement et foncierement he a 1 edifi
cation du Royaume. Sachant qu'un jour l'h~ma
nite entiere se trouvera devant le seul et umque 
Dieu les chretiens ne peuvent, comme creatures 
hum;ines, que parler avec modestie ~e l'unite vi
sible et invisible de l'Eglise, Toutefms, que sans 
timidite, mais avec assurance, ils participent aux 
fardeaux comme aux esperances de ce monde. J e 
pense qu'en fin de compte c'est en cela que. con~ 
siste le veritable recumenisme, car la souveramete 
du Christ s'etend bien au-dela des seuls chretiens 
et des eglises institutionnelles, et meme ,de l'Eglise 
universelle. Elle embrasse chaque creature hu
maine et l'univers. Intervenant a l'origine de cha
que homme, cette realite est aussi l'achevement 
de toute vie. 

Un dernier mot sur la notion chretienne de 
'peche'. Bien que j'aie insiste sur la necessite 
d'operer selon des modeles 'ouverts' du concept 
d'unite dans l 'humanite , j'ai pu dormer l'impres
sion que nous avons deja une connai~s<;nce plutot 
claire et detaillee de ce que cette unite comporte 
et implique. Et on pourrait m'accuser d'avoir e~i
miner la doctrine chretienne du peche et d'avoir 
traite notre sujet en des termes trop optimistes 
et trop evolutionnaires. Mais Jesus-Christ n'a-t-il 
pas dit a ses disciples qu'il n'etait pas venu ap
porter la paix ici-bas, mais la guerre. A_utrement 
dit c'est en termes de querelle, de tens10n et de 
co~flit qu'il faudrait decrire la marche vers l'u~te 
de la race humaine. Si bien qu'une grave quest10n 
reste ouverte: les hommes vivront-ils jamais en
semble dans l'harrnonie et l'unite, etant donne 
que toute creature humaine est pecheresse et 
atteinte par Ia perplexite du probleme du mal? 

En depit de la validite de cet argument, je suis 
intimernent persuade que l'examen ideologique 
de nous-mernes et notre dialogue avec les hommes 
d'autres croyances et ideologies se situent dans 
une perspective d'attente et d'optimisme. L'Eglise 
a trap longtemps meprise et ridiculise les pensees 
et les comportements du monde seculier et pluri
religieux pour prouver la legitimite et la supe
riorite de son existence. Bonhoeffer nous rappelle 
aujourd'hui encore « que nous ne devons pas mal 
parler de l'homme dans sa 'mondanite', mais le 
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situer devant Dieu dans ce qu'il a de meilleur; 
que nous devons nous defaire de taus nos subte~
fuges clericaux, de notre regard d~ psychothe
rapie et d'existentialisme comme precurseur_s de 
Dieu » (5) (aujourd'hui nous pouvons subst1tuer 
aux mots psychotherapie et existenti~lisn:e: nou
veaux hurnanismes ideologiques et fms v1van tes). 
Certes l'unite de l'humanite n'est pas une formule 
immu~ble ne necessitant aucune clarification 
ulterieure. Non seulement nos concepts d'unite 
ont besoin d'etre completement re-penses et ;~d~
calement re-formules, mais nos nouvelles defim
tions de l'unite de l'humanite doivent comporter 
comme element essentiel d'unite la necessite de 
la diversite et du conflit. Toutefois les chretiens ne 
peuvent pas assumer cette ta.chef ~ moi1;s d'etre 
marques d'une profonde sohdante et dune _au
thentique identification avec la race humame. 
C'est seulement parce qu'ils s 'engagent dans le 
proces actuel d'une marche commune avec les 
autres hommes vers une communaute mondiale 
creatrice diverse et plus forte, qu'ils sont en 
droit de parler de peche et de culpabilite solidaire. 
C'est seulement pour cela que leurs paroles su~ le 
pardon du peche et le triomphe sur le mal dev1en
nent credibles et peuvent porter. Alors les horn
mes seculiers et religieux pourront entrevoir le 
Christ cosmique tenant ce globe dans une verita
ble et parfaite unite. 

QUESTIONS A DEBATTRE 
POUR UN « CECUMENISME ELARGI » 

Au fur et a mesure que nous avarn;ons clans la 
generation dialogique, il semble que les questions 
l'emportent sur les reponses. D~ quel genre, de 
questions s'agit-il? Le Pere ~c~mn, ct1;1 Se~reta
riat vatican pour les non-chretiens, a et_abli une 
liste de ces questions a debattre dans les dialogues; 
« c'est le genre de questions, dit-il, poses aux mem
bres du Secretariat pour les non-chretiens ». At
tendu que notre vision recumenique s'elargit, dans 
Jes prochaines annees les reponses a p lusieurs de 
ces questions seront vitales. 

1. Si le christianisme est une r·eligion entre de 
nombreuses autres religions, pouvons-nous en
core dire qu'il est « la seule vraie religion »? 

2. Le dialogue interreligieux est-il une categorie 
de pensee et d'experience relative a ~a spiri
tualite hindoue, musulmane, bouddh1ste, ou 
bien, peut-etre, un concept occidental que nous 
essayons d'imposer aux autres? 

3. De quelle maniere specifique le Christ est-il 

(5) Bonhoeffer, D. Letters and Papers from Prison. New 
York, Macmillan , 1962, p. 214. 



, present dans les religions Autres-que-chretien
nes? 

4. Une vraie conversion du catholicisme au vrai 
Dieu d 'une religion Autre-que-chretienne est
elle possible? 

5. Le dialogue est-il une pietre maniere de rem
placer l'evangelisation ou d'echapper a ses ·exi
gences? 

6. Si le salut est possible dans les religions 
Autres-que-chretiennes, quel est le but reel et 
final de l'activite missionnaire? 

7. La conversion au Christ doit-elle comporter 
conversion et adherence au christianisme tel 
qu'il est organise et s'exprime aujourd'hui? 

8. L'outillage traditionnel theologique convient
il au dialogue? 

9. Les livres saints des peuples Autres-que-chre
tiens renferment-ils d'authentiques elements 
de revelation et d'inspiration, dans le sens que 
donnent a ces mots dans la Bible les theolo
giens chretiens? 

10. Est-il theologiquement chimerique de soute
nir que, pour sauves soient dans leur vie per
sonnelle les hommes Autres-que-chretiens, 
leurs religions et leurs praiiques religieuses 
n'interviennent en aucune fai;on dans leur 
salut? 

11. Les religions Autres-que-chretiennes sont-elles 
aussi salvifiques que le christianisme? 

12. Quelle est l'unicite du Christ dans le contexte 
des religions Autres-que-chretiennes? 

13. Qu'attribuera a une personne sincere Autre
que-chretienne un membre formel de la com
munaute du peuple de Dieu? 

14. Mon experience divine est-elle personnelle
ment communicable? 

15. Pouvez-vous precher un evangile d'absolutis
me religieux? 

16, Supposez-vous que ce qui est mentionne dans 
l'Ancien et le Nouveau Testament Dieu, le 
Pere, le Createur, le Redempteur et le Sancti
ficateur, l'ait fait en dehors, pour un plus 
grand segment de l'histoire de l'homme, et 
parmi une plus large partie de l'humanite? 

17. La pluralite de pensee religieuse doit-elle ine
vitablement conduire a la pluralite de reli
gion? 

18. Trouve-t-on chez les peuples Autres-que-chre
tiens une reelle saintete personnelle, dans le 
sens que donnent a ce terme nos auteurs spi
rituels? 

19. L'Eglise de 1970 est-elle suffisamment 'incar
nee' pour avoir son sens? 

20. Comment l'ceuvre d'evangelisation de l'Eglise 
peut-elle se presenter comme une reuvre d'hu
manisation? 

21. Une Eglise qui n'a pas su inculquer une theo
logie morale de valeur et acceptable dans les 
domaines Guerre, Sexe et Autorite, peut-elle 
serieusement pretendre avoir une theologie 
morale valable pour la grande majorite des 
peuples du monde moderne? 

22. La complicite passee des grandes religions du 
monde touchant ce qui fut ensuite categori
quement reconnu mauvais, que peut-elle nous 
dire maintenant de l'autorite morale de ces 
religions? 

23. En quoi la religion chretienne peut-elle encou
rager. .. et entraver ... le proces de modernisa
tion et d'humanisation? 

24. La « souverainete » de Dieu signifie-t-elle que 
Dieu a guide toutes les nations comme ii a 
guide la nation juive? 

25. Que faut-il faire pour preparer les chretiens 
au defi, aux difficultes et aux risques du dia
logue? 

26. Si les profits exhorbitants faits aux depens de 
la pauvrete du Tiers-monde sont en fait ce 
qui procure au monde occidental la possibilite 
d'un haut standard de vie, quel est le role 
d'une societe missionnaire vis-a-vis du monde 
occidental? 

27. Dans quelle mesure !'effort de l'Eglise porte-t
il sur ceux qui pourraient, en ce moment, 
avoir une bonne influence sur la marche des 
affaires dans leur pays, a !'echelon ville, etat, 
gouvernement federal? 

28. Pouvez-vous aider a batir le communaute si 
VOS idees s'arretent a un seul probleme de 
cette communaute, par exemple la religion? 

29. Dieu sera-t-il moins senri si, sans pour autant 
negliger !'Atonement (reconciliation), nous 
commeni;ons a donner un peu plus de temps 
a l'At-one-ment (pour-unir-en-un)? 

30. Dieu est-ii present comme redempteur dans 
!'humanisation de l'homme? 

31. Un acte peut-il etre irreligieux s'il est humain? 

32. Un acte peut-il etre indigne d'un homme s'il 
est religieux? 

33. Le « colonialiste ecclesiastique passe » est-ii le 
bouc emissaire de chaque probleme mission
naire en Asie et dans le Tiers-monde? 
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34. Le christ aurait-il compris ce que veut dire 
« chretien anonyme »? 

35. Comment les hommes Autres-que-chretiens 
voient-ils notre activite missionnaire? 

36. Quelles aptitudes requiert des interlocuteurs 
un dialogue serieux sur les experiences spiri
tuelles personnelles? 

37. Quelles sont les differences entre christianis
me theorique, exporte et existentiel? 

38. Voudriez-vous dire quelques mots sur !'inspi
ration et l'infaillibilite dans les Sutras boud
dhiques? 

39. En quoi l'exegese meditee de Amos 9, 7 vous 
aide-t-elle a comprendre votre etat de mem
bre du corps des 'elus'? 

40. Peut-on etendre aux hindous, aux bouddhistes 
et aux musulmans la croyance chretienne 
qu'Israel durera jus,qu'a la fin des temps? 

41. L'idolatrie de l'Ancien Testament fut-elle mau
vaise en soi ou in alio? C'est-a-dire, fut-elle un 
mal parce qu'elle violait !'alliance des juifs 
{leur alliance) avec Yahve? 

42. Les conferences et instituts traitant du dialo
gue (on or about) sont-ils dans une large_ me
sure peripheriques? 

43. Les verites de religion naturelle, les verites 
connues par la conscience et les verites con
nues par la revelation biblique sont-elles les 
seuls acces de la connaissance de Dieu ou
verts a l'homme? 

44. Le 'mysticisme negatif' (bouddhisme) est-il 
vraiment un atheisme religieux? 

45. L'age de l'action missionnaire en Asie est-ii 
depasse, pour autant qu'on puisse le prevoir? 

46. Si tous les hornrnes de bonne volonte font 
deja partie de l'Eglise (peuple de Dieu), la 
taohe du missionnaire d'engager les non-chre
tiens a se jiondre a sa communaute dans 
l'Eglise ne semble-t-elle pas superflue? 

47. Les hindous, les musulrnans, les bouddhistes 
sont-ils membres d'une Eglise ou adherents 
d'une religion? 

48. Le Christ a-t-il besoin d'etre libere du chris
tianisme? 

49. Si le 'dialogue' est un defi a une force de 
l'homme, la 'mission' serait-el!e alors un pal
liatif a sa faiblesse? 

50. Est-ce qu'oublier les 'differences' entre les 
religions n'equivaut pas a oublier les religions 
elles-memes? 
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51. Une sincere conviction religieuse est-elle in
compatible avec l'attrtude de tolerance reli
gieuse necessaire pour une approche en com
mun des interets touchant a la communaute 
mondiale? 

52. Est-ce que la bienveillance que Dieu manifeste 
en se revelant aux hindous, aux musulmans et 
aux bouddhistes, et en les aimant, diminue en 
quelque maniere son amour pour les chretiens 
et les juifs? 

53. Est-il contraire au christianisme que les hin
dous poursuivent leur marche dans l'histoire 
dans la croyance qu'ils sont le peuple de Dieu? 

54. Le 'Qui est chretien?' est-il plus important que 
le 'Qu'est-ce que le christianisme?'? 

55. Vous devient-il de plus en plus manifeste que 
le Dieu d'Abraham est le Dieu des juifs, des 
hindous, des chretiens, des musulmans, des 
bouddhistes? 

56. La coexistence· entre le christianisme, le ju
dai:sme, l'hindouisme, l'islam et le bouddhis
me a-t-elle cesse d'etre un probleme theologi
que, pour etre reconnue au contraire comrne 
un evenement de grace? 

57. Peut-on developper une theologie existentielle 
acceptable en se mettant a l'ecoute du peuple 
de Dieu traitant du developpement et du 
changement social a la lumiere de sa foi? 

58. Le dialogue a-t-il tue l'autorite dans l'Eglise? 

59. L'institutionalisation de l'recumenisme, du 
dialogue, et !'experimentation liturgique sont
elles synonymes d'insensibilisation anesthesi
que? 

60. Quelle difference y a-t-il entre extinction de 
la realite (NIRVANA) et transformation de la 
realite (Royaume de Dieu)? 

DISCUSSION QUESTIONS FOR A 
« WIDER ECUMENISM » 

As we proceed into the dialogical generation we 
are becoming gradually more aware that questions 
s·eem to be growing faster than answers. What 
are some of these questions? Father McGinn of 
the staff of the Vatican Secretariat for non-Christ
ians has drawn up the following list of questions 
for the sake of discussion. He describes them as 
« the kind of questions that are being asked here 
of the members of the Secretariat for non-Christ
ians ». As our ecumenical vision broadens in the 
next years the answers to some of these questions 
will be vital. 



1. If Christianity is one among many religions, 
may we still speak of « one true religion »? 

2. Is Inter-Faith Dialogue a category of thought 
and experience relevant to Hindu, Muslin and 
Buddhistic spirituality or is it perhaps a west
ern concept that we are trying to uJ1ge on 
them? 

3. In what specific way is Christ present in 
Other-than-Christian religions? 

4. Is it possible to have a true conversion from 
Catholicism to the true God of any of the other 
than christian religions? 

5. Is dialogue a poor substitute for evangeli
zation or an evasion of its exigencies? 

6. If salvation is possible in Other-than-Christ
ian religions, what is the adequate and com
prehensive purpose of missionary activity? 

7. Does conversion to Christ entail conversion 
and adherence to Christianity as it is organiz
ed and expressed today? 

8. Are the traditional tools of theology apt for 
dialogue? 

9. Do the sacred books of the Other-than-Christ
ians peoples contain genuine elements of re
velation and inspiration as the words are 
understood of the Bible by Christian theo
logians? 

10. Is it theologically unrealistic to maintain 
that, though Other-than-Christian men are 
saved in their personal lives, their religions 
and practices play no part in that salvation? 

11. Are Other-than-Christian religions as salvific 
as Christianity? 

12. What is the uniqueness of Christ in the cont
ext of the Other-than-Christian religions? 

13. What will explicit membership in the Christian 
community of the people of God bestow 
upon a sincere other-than-christian person? 

14. Is my d ivine experience personally commun
icable? 

15. Can you preach a gospel of absolutism in a 
religiously pluralistic world? 

16. What do you imagine that God: The Father, 
the Creator, the Redeemer and the Sanctifior 
has been doing outside what is mentioned in 
the Old and New Testament, for the greater 
part of man's history and among the larger 
part of mankind? 

17. Does plurality of religious thought inevitably 
lead to plurality of religion? 

18. Is there real per sonal holiness among other
than-christian people in the same sense that 
our spiritual writers use the term? 

19. Is the Church of the 1970's incarnate enough 
to be meaningful? 

20. How can the church's act of evangelization 
appear as an act of humanization? 

21. Can a church which has failed to inculcate an 
acceptably meaningful theology of morality in 
the fields of War - Sex - and Authority 
seriously claim to have a moral theology for 
the great majority of the people of the modern 
world? 

22. What does past complicity of the great world 
religions in what has been later judged pat
ently evil say to us now of the moral aut
hority of these religions? 

23. In what ways will the christian religion abet ... 
and hinder ... the process of modernization 
and humanization? 

24. Does « Lordship » mean that God shaped all 
nations just as He did the Jewish nation? 

25. What must be done to prepare Christians for 
the challenge, hard work and risk of dialo
gue? 

26. If the exorbitant profits made at the expense 
of the poor of the 3rd World are in fact 
what makes the high standard of living pos
sible for the Western World, what is the role 
of a missionary society to the Western 
world? 

27. How much of the church's effort is expended 
on those who could at this moment influence 
to the good, the course of affairs in their 
country at the level of City, State and Federal 
government? 

28. Can you be a builder of community if your 
ideas are only concerned with one problem 
in that community, e.g. religion? 

29. Will the Father be served less if we, while not 
forgetting about Atonement, begin to spend 
a little more time working for At-one-ment? 

30. Is God redemptively present in man's huma
nization? 

31. Can an act be irreligious if it is human? 

32. Can an act be unworthy of a human if it is 
religious? 

33. Is « past ecclesiastical colonialism» a scapeg
oat for every christian missionary problem in 
Asia and the Third World? 
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34. Would Christ have understood the meaning of 
« anonymous christian »? 

35. How do Other-than-Christian men view our 
missionary activity? 

36. What are the requirements for individuals to 
have serious personal dialogue on matters of 
personal spiritual experiences? 

37. What are the differences between theoretical, 
exported and existential christianity? 

38. Would you like to say a few words about 
inspiration and inerrancy in Buddhist Sutras? 

39. What does a prayerful exegisis of Amos 9, 7 
do for your understanding of your being a 
member of the 'chosen'? 

40. May we extend the Christian belief that Israel 
will continue to the end of time to Hindus, 
Buddhists and Muslims? 

41. Was the idolatry of the Old Testament wrong 
in se or in alio? I.e., was it wrong because it 
violated their convenant with Jahweh? 

42. Are conferences and institutes on or about 
dialogue largely peripheral? 

43. Are the truths of natural religion, the truths 
known from conscience and the truths from 
biblical, revelation, the only avenues of know
ledge of God open to man? 

44. Is 'negative mysticism' (Buddhism), really 
r eligious atheism? 

45. Is the age of missionary achievent in Asia 
over as far as the forseeable future is concern
ed? 

46. If all men of good-will are already in the 
Church ( the people of God), does the mis
sioner's job of preaching to non-christians to 
join his community within the church seem 
redundant? 

47. Are H indus, Muslims and Buddhist members 
of a church or adherents of a religion? 

48. Does Christ need to be liberated from Christ
ianity? 

49. If 'Dialogue' is a challenge to a man's strength, 
is 'Mission' then a palliative to his weakness? 

50. Is the forget ting of the 'differences' between 
religions equivalent to forgetting the religions 
themselves? 

51. Is effective religious conviction incompatable 
with the tolerant religious attitude necessary 
for promoting a coming together in the inter
ests of world community? 
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52. Does God's apparent willingness to address 
Himself to Hindus and Muslims and Bud
dhists, and to love them, in any way diminish 
His love for Christians and Jews? 

53. Is it unchristian that Hindus pursue their 
course in history in the faith that they are 
the people of God? 

54. Is 'Who is a Christian?' more important than 
'What is Christianity?' ? 

55. Is it becoming increasingly apparent to you 
that the God of Abraham is the God of the 
Jews, Hindus, Christians, Muslims and Bud
dhists? 

56. Has the co-existence of Christianity, Judaism, 
Hinduism, Muslimism, and Buddhism ceased 
to be a theological problem and instead now 
recognized as a grace-event? 

57. Could an acceptable existential theology be 
developed by listening to the people of God 
talking about development and social change 
in the light of their faith? 

58. Has dialogue murdered authority in the 
church? 

59. Is the institutionalization of ecumenism, dia
logue and liturgical experimentation tanta
mount to anesthesization? 

60. What is the difference between salvation from 
reality (NIRVANA) and transformation of 
reality (Kingdom of God)? 

RAPPORTO SULLE CONFERENZE 
TENUTE DAL PROF. GUNTHER GASSMANN 

E DAL DOTT. ANS VAN DER BENT 

Durante il mese di marzo, al Centro Pro Unione 
hanno avuto luogo due serie di riunioni ecumeni
che. La prima concerneva le conversazioni b ilate
rali fra le Chiese. II dott. Gunther Gassmann, inca
r icato per la Ricerca al « Centre d'Etudes Oecume
niques » (Strasburgo), e venuto a Roma per fare 
un rapporto pubblico dello studio particolareg
giato che lui ed il dott. Nils Ehrenstrom stanno 
svolgendo sulle conversazioni bilaterali per la con
ferenza dei Segretari del « World Confessional 
Bodies». 

La seconda serie d'incontri e stata condotta dal 
dott. Aris Van der Bent, bibliotecario e archivista 
presso il « World Council of Churches». Egli ha 
tenuto una conferenza sull'influsso che la secola
rizzazione, il marxismo e i non-credenti hanno sul 
pensiero e l'azione -ecumenica. 
Entrambi, il prof. Gassmann e il dott. Van der 
Bent, durante ii loro soggiorno a Roma, hanno in-



contrato, non ufficialmente, alcuni funzionari del 
Segretariato per l'Unita e per i non credenti. In 
periodi diversi essi hanno preso parte a conversa
zioni con vari professori romani e con gruppi di 
studenti che seguono corsi di ecumenismo a 
Roma. 

Nella sua pubblica allocuzione il dott . Gass
mann ha fatto notare come il numero delle con
versazioni bilaterali fra le Chiese sia notevolmente 
aumentato nel corso degli ultimi sei anni. Ed ha 
proseguito: « Senza dubbio l'ingresso ufficiale del
la Chiesa Cattolica Romana nel Movimento Ecu
menico dal Vaticano II, e stata la ragione preci
pua del nuovo fiorire di gran numero di dialoghi 
e contatti bilaterali. Le conversazioni bilaterali 
sono considerate, generalmente, come incontri uf
ficiali tra le due Chiese, ma, ha precisato l'ora
tore, gli argomenti e i problemi, oggetto di questi 
incontri, costituiscono proprio cio che rende tali 
conversazioni bilaterali. Ogni problema presenta 
due aspetti. Nessuna delle conversazioni ha forza 
impegnativa per le Chiese, come tale, ma il loro 
valore principale e insito nel fatto che: « Esse sono 
in grado di mutare il clima ecumenico e di prepa
rare le Chiese, le loro autorita e i loro membri, a 
decisioni che, al momento attuale, sembrano im
possi:bili. Queste conversazioni, ha detto il profes
sor Gassmann, hanno scopi diversi, e.g. : una cono
scenza reciproca e rapporti migliori. Aumento di 
cooperazione nell'area di ordine pratico e teologi
co; soluzione di problemi specifici quali i matrimo
ni misti; preparazione della via a mutui riconosci
menti e all'intercomunione; e ancora, correzion e 
della via per migliorare alcune forme di unita or
ganica. Naturalmente esse portano con se una 
precisa serie di problemi. Qual e la relazione fra 
i diversi livelli <lei dialoghi? Le conversazioni teo
logiche possono realmente essere fatte in modo 
rappresentativo « per altri »? Una Chiesa impe
gnata in varie conversazioni bilaterali si espone 
alla possibilita di « presen tare aspetti differenti 
ai diversi soci »? Le conversazioni stesse possono 
generare nuove forme di relazioni ecumeniche, sia 
in senso avverso che proficuo ( e.g. compartecipa
zione nel ministero, azioni sociali comuni). Molto 
dipende dalla consistenza della posizione. II dottor 
Gassmann ha proseguito: « L'esperienza attuale 
delle conversazioni mostra che questi incontri 
sono altamente condizionati dal pensiero teologico 
generale odierno, ed ancora piu dai problemi e dai 
compiti che tutte le Chiese devono affrontare nel 
tempo e nel mondo attuale. E proprio a causa 
di questi problemi e di questi compiti comuni, che 
uno sforzo preciso viene fatto per superare le di
vergenze del passato. Ed e proprio perche il pen
siero teologico e gli sviluppi odierni costituiscono 
il contesto dei dialoghi che si sono potuti raggiun
gere risultati considerevoli nel superare differenze 
ereditarie. 

Infine il dott. Gassmann, dopo aver passato in 
rassegna parecchie delle attuali conversazioni bila-

terali in corso, ha cosi concluso: « L'esperien
za finora giustifica una continuazione di que
sta forma di d ialogo ecumenico. Questo puo in
fatti realizzarsi solamente con l'esistenza dellc 
seguenti condizioni: 1) un'appropriata integra
zione delle conversazioni nell'insieme della discus
sione ecumenica; 2) una stretta interrelazione 
fra i vari livelli di dialogo, sia nazionale che inter
nazionale; 3) la consapevolezza di altre forme di 
relazioni ecumeniche nella vita delle Chiese; 4) un 
sistema di metodi aggiornati e la fuga dagli er
rori del passato; 5) precisazioni di fini chiari e 
realistici; 6) la capacita di rendcre i gruppi dialo
ganti completamente rappresentanti della totalita 
dei membri di una comunione cristiana; 7) in
formazione e comunicazione piu effettiva e aperta. 

A sua volta il dott. Van der Bent ha messo in 
risalto il fatto che « il messaggio di riconciliazione 
e d i pace della Chiesa, e credibile solo se la Chiesa 
e pronta a impegnarsi nel servizio interconfessio
nale e di carita cooperativa ... Un ecumenismo per
tinente implica prima di tutto un servizio comune 
di apprendistato nel mondo ». Questo ecumenismo 
nuovo e secolare, come viene chiamato, non puo 
essere permutato col « vecchio » o teologico ecu
menismo, orientato ecclesiasticamente, perche, ha 
continuato il dott. Van der Bent, cio equivarrebbe 
a sotto valutare meramente il problema del porre 
in relazione l 'unita della Chiesa e l'unita del ge
nere umano. 

II dott. Van der Bent ha richiamato l'atten
zione sul fatto che l'ecumenismo di punta e at
traente e s'indirizza sia verso una comprensione 
teoretica, sia pratica, dell'Unita della Chiesa e del 
genere umano. E ancora: « ... l'unita richiesta da 
Dio puo essere acquisita solamente partecipando 
all'attuale processo della storia umana e di quella 
della Chiesa ... il processo accelerato di secolarizza
zione ·ha costretto la Chiesa a meditare piu pro
fondamente sul concetto di 'genere umano' e sulla 
solidarieta della razza umana ». Le Chiese, oggi, 
subiscono la pressione di un mondo autonomo 
che esige di servire l'unita degli uomini, di pon
derare i suoi tentativi teologici e pratici a ll'unita. 
Un problema urgente e: « Non si dovrebbe pensa
re dell'unita degli uomini solo nel senso di un 
processo lunghissimo, senza fine, un processo in 
divenire che in nessun modo oggi puo essere de
finito con precisione? » . 

L'ideologia che iI dott. Van der Bent ha defi
nito come: « un corpo coerente di idee basate sul 
valore, che serve come guida e impulso all'azione », 
e il fattore dinamico del risveglio sociale, del mu
tamento e del progresso. La teologia, poi, ha un 
ruolo cruciale da interpretare nel mondo attuale. 
Essa non puo mai esistere nel vuoto della cultura, 
non puo mai essere neutrale. Puo invece creare 
sia una nuova coscienza delle situazioni in corso, 
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sia rendere evidente il valore o l'assenza di valore 
d~ una inquadratura ideologica che tiene assieme, 
gmstamente o ingiustamente, una societa, o che 
esige un cambiamento radicale nella societa. 

« Qui il problema prirnario », ha proseguito il 
dott. Van der Bent, « non e quello di un movi
mento ecumenico piu politicizzato ... bensi quello 
della possibilita di tutte le Chiese del mondo, di 
creare un foro hen coordinato in grado di offrire 
molte opportunita per partecipare alle capacita 
d'intuizione e per generare una critica costruttiva 
a~traverso la serie completa di esperienze ideolo
giche e di opzioni. I dibattiti ideologici possono 
realizzarsi sulle basi di un mandato comune cri
stiano e quale espressione d'interesse e di soste
gno reciproco » . 

Questa pienezza di direzione dell'ecumenismo 
rende imperativo, non solo un dialogo con le ideo
logie secolar~ del mondo, quali ii marxismo, ma 
anche con gh uomini di altri fedi religiose viventi, 
come hinduisti, buddhisti, maomettani. Tutto que
sto in certo qual rnodo e gia stato intrapreso. Co
rne r~sultato, ii dott. Van der Bent proponeva « ora 
possiamo soltanto renderci canto che i1 problema 
de_lla disunione degli uomini e dell'Unita della 
Chiesa dev'essere riformulato nel piu ampio con
testo dell'Unita della Chiesa tra le numerose esi
genze religiose all'Unita ». Cio conduce o induce 
molti a considerare il fine dell'ecumenismo come 
escatologico. II che implica un aumento di attivita 
e d'interazione nel mondo ed e « caratterizzato » 
dalla fede ferma e quotidiana, la quale solamente 
ne~ ~egno di Dio, e non prima, fara pienamente 
comcidere non solo l'unita della Chiesa e del ge
nere umano, ma sara anche trasformata nell'Unita 
unica tra Dio e gli uomini. 

NON-CHRISTIANS FAITH AND THEOLOGY 
IN OUR UNIVERSITIES 

by Rev. Daniel McGinn 

One of the surprising developments in christian 
academic life over the past decade is the inaucru
ration of Non-Christian religion studies in se~i
naries and universities. All over the world 
stude~ts have sl~own great interest in these newly 
sanct10ned studies. For many of these academic 
institutions, the creation of the possibilities of 
such studies represented a considerable change 
of policy. The past policy at some church related 
colleges 3:nd universities had, in effect, forbade 
the teaching of Non-Christian religions on their 
~ampuses. Against this background, the new Sect-
10ns for Non-Christian Religious Studies consti
tutes a breakthrough. 

Why did these institutions oppose the teachincr 
of these religions in the past? More was involved 
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than the distinction between the « One True Re
ligion » and the « False » ones. While the reasons 
were never_ written down, they came up at fa. 
culty meetmgs whenever the creation of such 
sectio~s for the Non-Christian religious studies 
was discussed. One reason for opposing the study 
of Non-Christian religions in seminaries and on 
church related campuses was the then understood 
missionary character of Christianity and the under
standable desire to avoid confessional debates 
among those students who might be sympathetic 
to some tene~ or other of a Non-Christian religion. 
It must be said also that Catholic institutions were 
sometimes afraid that the method of presenting 
their claim of absolute truth, when confronted 
with another religious system with the same 
claim, would suffer in an academic environment 
in which pluralism, free discussion and critical 
met~10?s we~e. allowed. The teaching of Non
~hnstran rehg10ns along with the Christian one, 
1t was felt, would also quite possibly introduce 
~trif~ onto t~e insti~ution's campus. It would 
mev1tably excite pass10nate loyalities and provoke 
vehement distrust and opposition. When the heads 
of Catholic institutions looked at the Non-Christian 
religion's houses of study (which usually mirrored 
their own) and examined how religion was thaught 
there, th~y found . only confessional theology, 
taught with authority by Buddhist Hindu and 
Muslim professors who regarded themselves or 
the _religious thought they representend, as a 
special bearer of truth. The catholic institutions 
were wary of these counter-claims to absolute 
truth. 

. ~ela~ed ~o this was another reason why Christ
ian ~st1tut10ns were prudential in permitting the 
teachmg of Non-Christian religion on their cam
puses. They were concerned that a section or a 
department of Non-Christian studies might beco
me a power base for the Non-Christian religion 
from which its adherents might, yes would, try 
to attempt to influence the Christian com
munity, exert pressure and promote the truth 
in which they believed. The Christian com
munity could point to a long history of Non
Christian opposition (some even recalled it in 
such a way as to call it persecution) to free 
inquiry. Thus the study of Non-Christian religions 
however scholarly it might seem at the idealogical 
level, seemed to the Christian institutional leaders 
~o )Je _boun~ to a counter quasi-ecclesiastical 
mstitution, (1f not by some form of legality, then 
at least by a loyalty) and hence would represent a 
threat to the ideals of the Christian institution. 
The separation of « truth » from « error » became 
a separa_ti~n of ~h~istian institutions that taught 
Non-Chnstran rehg10ns and those that did not. 

Another reason for opposing the study of Non• 
Christian religions at these institutions is the pro
found convinction, entertained by some profes-



sors, that Non Christian religions were not a 
proper object of religious academic research. 
Some held this view because of their exlusivistic 
approach to christianity. They regarded Non
Christian religions as tissues of superstitions, a 
remnant of less enHghted people ithat desrved to 
be dissolved by faith and reason, not to be 
studied by those who had both. Other professors, 
the more pragmatic ones, were led by their pie
tistic inclinations to take the Non-Christian reli
gions seriously but to regard them solely as a 
matter of the heart, a « feeling » of devotion, and 
hence not of sufficient merit to be considered as 
topics to be studied at Christian religious institu
tions. Whether for the former or the latter or for 
other reasons, in any case, Non-Christian religions 
were not considered worthy of a place in the 
academic discipline. Due to a combination of 
factors then, one of the most universal pheno
mena of human history, namely Non-Christian 
Religions, were hardly mentioned, let alone studied 
at Christian institutions. Interest among intel
ligent Christians in Non-Christian religions was 
left to those people who studied and taught in 
departments of the Social Sciences, History and 
Literature where the concentration on Non-Christ
ian r-eligions was limited to the extent that it per
tained to their field of interest. 

Why have these institutions changed their po
licy with regard to the teaching of Non-Christian 
religions? They now seem to realize that there is 
a difference between confessional Non-Christian 
theology and the study of Non-Christian religion. 
They have acknowledged that religion is a univer
sal phenomenon and that therefore it deserves to 
be so studied. A newly established Section of Non
Christian Religion at such an institution presents 
itself in terms somewhat like this: 

« Throughout history man has expressed his 
profoundest convictions, questions, aspirations and 
fears in many ways. His art, philosophy, conduct, 
social institutions, even his theories about the 
universe, have conveyed and illuminated his mea• 
sure of himself and the world in which he lives. 
From time to time these forms of expression ha
ve coalesced within a particular pattern and tra
dition, which we may identify as a « great » or a 
«world» religion. But along with such religions 
- both within them as well as outside them -
are the individuals, each with his own personal 
convictions, values and interpretations of expe
rience and symbols by which he represents to 
himself the ultimate concerns of life. The exami
nation of all this constitutes the academic enter
prise which we entitle « Religious Studies » and 
within which most surely belongs a Section on 
Non-Christian Religions ». 

Such persuasive presentation of what religious 
studies (including Non-Christian) are was instru
mental in helping to overcome the objections 
against the study of Non-Christian religions. 

Eventually it helped to persuade Christian insti
tutions to establish these new sections. 

Religious studies, as above defined, were and 
should be for everyone, not just each religion's 
adherents. Non-Christian religions were seen as 
one phenomenon among others, to be studied 
with the various methods used in academic disci
plines not depending solely on those with a par
ticular commitment, but open to all who desire 
to make themselves sensitive to the subject. This 
descriptive definition of religious studies made it 
clear that No Buddhist or Hindu monk could plan, 
much less, succeed in planning the establishment 
of a Non-Christian religious imperialism or the 
disguised presence of a Non-Christian cell or Sect 
within the confines of a Christian institution. 

T•his type of definition also presented the em
pirical basis of the study. While some professors 
may still feel that too much importance is given 
to Non-Christian religious phenomenon, they can 
hardly object to the Non-Christian religious stu
dies in principle. Even the pietistically inclined 
professor could be told that the study of Non
Christian religious « feeling » throughout the ages 
revealed the extraordinary power which this « feel
ing» has had in the creation of institutions and 
the production of social change. While, even 
though some were still half-suspecting this to be 
some novel form of the Devil's attempt at infil
tration, many Christian institutions were thus 
rendered willing to endorse the new enterprise. 

Now that these sections exist, many questions 
regarding the aims and methods of Non-Christian 
religious studies deserve to be more carefully 
examined. Non-Christian religions, like the Chris
tian religion, is studied, or can be, with a variety 
of methods. Since the Non-Christian religious 
phenomenon itself is so deeply immersed in hu
man life, its institutions and its history, it can 
be examined from a variety of viewpoints by di
verse methods and with several separate purpo
ses in mind. 

As the choice of method in many instances 
will be left to the teacher, one very interesting 
question comes easily to mind: « Is it possible 
just to teach a Non-Christian religion in a Chris
tian institution?». This question is not strictly 
parallel to the similiar but much simpler ques
tion whether a philosopher committed to Hege
lian thought or to Thomism can be just a profes
sor in a philosophy department. The answer to 
the second question is easy. It is obvious that 
academic research and university teaching involve 
commitments of various kinds. An explicit philo
sophical commitment does not ( or at least should 
not) disqualify a teacher from an academic insti
tution. However, ,because of the nature of the 
religious commitment and, more especially, be
cause of the conditions under which the Section 
on Non-Christian Religion was created, the ques
tion about the Buddhist theologian teaching at a 
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Christian institution needs to retain our atten
tion a little longer. 

Other questions: Is the study of Non-Chris
tian religion from the vantage point of equally 
acceptable absolute truth compatible with the na
ture of such Religious Study Sections? Is a tea
cher who is teaching theology rather than religion 
sailing under false colors in a Religious Studies 
Section? Have its exponents insisted that reli
gious studies are essentially different from theol
ogy so that our institutions would change their 
policy and now, after the event, do they reverst: 
their position and claim that their theology fits 
very well into a program of religious studies? 
Are they apparently trying to smuggle in a whole 
Oriental Divinity school under a new name? Is 
this a political strategy of the Non-Christian 
groups to make their « absolutes » heard in a con
versation of men who have been temporarily lull
ed into prefering a more cautious, more critical 
and more modest approach to truth? 

It would be the contention of this article that 
it is methodologically proper and honest, given 
certain conditions, to teach Non-Christian theology 
as well as Non-Christian religion in a Religious 
Studies Section of a Christian institution. 

Let me first express what is commonly ack
nowledged, namely that here are different ways 
of understanding what a Religious Studies Sec
tion of a Christian instiution is and does. I wish 
to simplify a complex problem by distinguishing 
between two types of Religious Studies Sections. 
The first promotes a study of all the major reli
gions in what we will call an objective or positive 
way. Here religion is looked upon as a set of 
beliefs and practices to be studied with a maxi
mum of objectivity. Here the scholar tries to 
isolate the object of his study from his own feel
ings about it as well as from the subjective atti
tude of the people practising the religion. He 
tries to look upon religion as an objective reality 
and study it with the detachment proper to the 
scientific method. This approach to religion, one 
might add, usually always leads to comparative 
studies. When a religion is isolated from the 
self-understanding of the people who practice it, 
it readily falls into a common genus of religion. 
It is a particular instance that ought to be com
pared with other instances of the same genus. 
This approach, inevitably, leads to overlooking 
the uniqueness and particularity of the individual 
religion. The scholar who follows this approach 
cannot discover and understand the heart of a liv
ing religion because he does not make himself 
sensitive to the subjectivity that keeps that reli
gion alive. Needless to say, there is no room for 
theology in such a Religion Studies Section. 

The orher, type of Religious Studies Section 
promotes a study of religion that may be called 
phenomenological. What is studied here is not 
religion as an objective reality, separated from 
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all subjectivity, but religion as a living, historical 
reality including the meaning and power of that 
religion among the people who believe it. Here 
religion is never separated from the self-unders
tanding of the people who adopted it and live by 
it. Here religion is regarded as a set of symbols 
that give meaning to life and hence creates a spe
cial style of life, or even an entire culture, and 
for that reason can never be studied without 
attending to the subjectivity of the believers. 
This approach, we may add, preserves the unique
ness and particularity of the individual religion 
and is not tempted to move speedily into compa
rative studies. This method respects the possib
ility that the so-called « world religions » have 
divergent meanings for the people who hold them 
and hence may not constitute a common genus 
of religion at all. · 

The phenomenologically oriented Religious Stu
dies Section, we conclude, studies how people 
understand the religion they hold, i.e. how Jews 
understand Judaism, how christians understand 
Christianity, how Moslem, Hindu and Buddhist, 
etc., each understands his own religion. What 
is studied are the variations in self-understanding 
of the various religious communities, in other 
words, their theologies. It is not only permissi
ble, therefore, but necessary to teach Non-Chris
tian theology in a Religious Studies Section just 
as much as i t is necessary to teach Jewish thought 
or the theological self-reflection of Christianity. 

The Religious Studies Section, however, may 
also study the same religious phenomena from 
other perspectives. It may study, for instance, 
the economic ethos the various religions gene
rate and hence, the kind of material culture they 
promote. It may study the forms of literature the
se religions produce and the effects of these lite
rary fo:r:ms o~ the wider culture. It may study 
the basic a ttitudes to the emotions and to the 
physical body that Christian and Non-Christian 
religions create and hence their effect on the self
understanding of the whole culture. 

These few examples illustrate that, while ma
ny methods may be used in the study of religion 
- methods drawn from sociology, literary criti
cism, J?Sychology, etc., - what is always presup
posed 1s that religion is a living reality in history 
and is to be understood best through the subjec
tivity of those who believe and follow it. This 
interiority, as a constitutive part of the human 
world, is that which is studied. 

This Phenomenological orientation of the Reli
gious Studies Section is, of course, made known 
to the Christian institution. Thus, the Non-Chris
tian Religious Studies Section sees itself as an 
academic discipline based upon a broad concept 
of the fundamental significance of religion in the 
life of the individual and society. The intention 
of the Section sees itself as an academic discipli
ne based upon a broad concept of the fundamen-



tal significance of religion in the life of the in
dividual and society. The intention of the Sec
tion is to provide students the opportunity to 
deepen their understanding of man and his insti
tutions by exploring the various ways which the 
ultimate questions and convictions have affected 
the foundations of man's life throughout history. 

Since the study of the Non-Christian religion 
demands an understanding of the interiority that 
keeps that religion alive and gives it its meaning, 
what is required on the part of the student -
especially the christian student - is a special 
power of empathy. The study of a Non-Chris
tian religion widens the student's awareness of 
reality so that he becomes increasingly more cap
able of projecting himself into the subectivity 
of others, not by commitment but by empathy 
(though commitment ought not be excluded), and 
of gaining an understanding of what that religion 
means to the persons and communities who pro
fess and live by it. Such an expansion of personal 
awareness is not confined to the study of Non
Christian religions only; students of fields hav
ing to do with human life, such as literature, 
anthropology, history, etc., are in need of a grow
ing self-awareness and sensitivity to the interior
ity of others. The study of human life is never 
a purely intellectual endeavour but implies a cer
tain transformation of awareness. This is espec
ially true of the study of religion. The Non
Christian religion that is taught in the Religious 
Studies Section is essential to the implementation 
of the Section's intention, by its course of studies, 
to expand human awareness in areas which affect 
directly the foundation and the quality of life 
and to encourage the critical and creative exten
sion of this awareness into the areas of individual 
and corporate blindness. 

In the context of this phenomenological ap
proach Non-Christian theology can and should 
be taught in Christian institutions. At the same 
time, of course, it ought be understood that it 
would be against the professed ideal of such a 
Section (and slightly deceitful in regard to our 
institution) to import an entire theological se
minary-type program into the Section. But it 
might be asked if it is possible to specify the 
conditions that will assure the appropriateness of 
a program of Non-Christian studies within a Re
ligious Studies Section of a Catholic institution. 
Since Christianity has been a majority religion in 
the West and since it has often understood its 
claim to absolute truth in a very literal fashion, 
christians have, unfortunately, often succumbed 
(though often quite unconsciously) to the temp
tation to use the pluralistic institutions of Western 
society to promote their own faith. While this 
is legitimate and, whenever the purpose and in
tentions are made public, praiseworthy, care must 
be taken that a Non-Christian Religious Studies 
Section which presents itself as pluralistic does 

not become a front for a Non-Christian theologi
cal seminary. 

The question mentioned above certainly me
rits further discussion and it is possible that the 
following remarks might be considered a contrib
ution to that continuing discussion. A first con
dition is that the Non-Christian Religious Studies 
Section retain its credibility as a part of a plural
istic institution. It should not allow itself to 
become a section where non-christian students 
simply study Non-Christian religions w ith the 
recognized and traditional methods of theology. 
In addition to Non-Christian theology then, other 
courses must be offered, either studying other re
ligions and their self-understanding - or study
ing the Non-Christian religions themselves but 
with methods not drawn from theology, i.e., me
thods drawn from the social sciences, from phil
osophy, from literary criticism, etc. 

A cunsony glance at the program of courses 
offered by the Religious Studies Section ought 
to convince the inquirer that what goes on there 
is not the teaching of Non-Christian theology but 
the study of the human phenomenon of religion 
from a diversity of viewpoints. It would follow 
also that if Non-Christian theology is taught in 
the section of Non-Christian religious studies, it 
must relativize its own self-understanding. Here 
theology is pursued, where apart from the quest 
for intelligence and sensitivity, no religious com
mitment is required and where not one, but sev
eral theological world views are being presented. 
Non-Christian theology thus finds itself there as 
one among several. Implied in the teaching of 
such theology therefore will be a certain modesty, 
a certain sense of relativity, in keeping with the 
structure of the Religious Studies Section. 

It is not surprising that some christian theol
ogians would have objections to the teaching of 
Christian theology within a « Religion Depart
ment or within a Religious Studies Section at a 
Christian university. They do not want to apply 
the methods used in the study of religion to the 
Christian Church, its faith and its practices. They 
clearly sense the relativizing implicit in a « Reli
gion Department ». Similarly for conservative 
theologians, who make a strict separation between 
the natural and the supernatural, theological co
operation in a « religion department» raises gra
ve problems. Until recently many Christians have 
even avoided using the term « philosophy of re
ligion» because it seemed to suggest that reason 
and reflection exercise a nonnative role over di
vinely revealed religion. Christians and chris
tian theologians who make a naked and unqual
ified claim to absolute authority rightly fear that 
theology taught in a « religion departm ent » will 
undergo a certain relativizing influence. 

Another difficulty is seen in that the Christian 
theologian teaching in a « religion department » 

or in a Religious Studies Section, must acknowl-
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edge that every other member, whatever his reli
gious views, has as much right to teach and study 
religions as he, just so long as he follows the 
phenomenological approach adopted by the dep
artment on the section. It just would not do for 
the christian theologian to accept the Hindu or 
Jewish member of the department or section or 
the religiously uncommited student only by force 
of circumstances, or out of necessity, or with 
clonched teeth covered over with a charitable smi
le. If the christian ( or non-christian) theologian 
swallows hard in the presence of men with dif
ferent religious sensibilities - if he feels the 
impulse to affirm the absolute claim of his 
truth and is only kept from it by his determination 
to remain polite, his unconscious attitude will be 
obvious and his influence in the department or 
section will be destructive. 

The theologian who teaches in such a depart
ment or section may not be able to render a theor
etical account of religious pluralism but there is 
little reason to doubt that he will be enabled to 
grow personally in his ability to develop a new 
religious sensitivity regarding the convictions of 
other men and other religious communities. Ano
ther most excellent point that must not be over
looked is that the experience of teaching theol
ogy in a Religious Studies Section will create in 
the christian and non-christian tl1eologian alike 
a new sympathy for the tradition of the theologia 
negativa. He will become increasingly more awa
re that nothing that is said of the divine mystery 
is true in a univocal sense and that thus the best 
man can do is to speak about the divine in anal
ogies and symbols - or describe its redemptive 
power in human life. The agnostic tradition, wi
thin christianity as well as within Non-Christia
nity, stresses in one way or another the unknow
ability of the divine mystery. This agnostic po
sition incidentally, is not a weak or non-contribut
ing religious position... for it is precisely this 
negative theology that serves to continually un
mask the idolatries which « theologians » create 
to threaten human society. 

In a Religious Studies Section the teacher ad
dresses himself to students who may not share his 
personal faith. They may not even regard them
selves as believers in God. What he teaches them 
is how christians and non-christians (and various 
groups of both) understand their own religion. 
While he may not wish to hide his personal com
mitment, he does not teach out of his commi,t
ment as he might do in a school of spirituality. 
In a Religious Studies Section the students are 
interested in the commitment of the professor 
only to the extent that it creates a special sen
sitivity in him for the interpretation of the su
bject religion. It must even be recognized that 
another professor, without commitment but with 
a great power of -empathy, might even be able to 
present the same topic even more adequately. 
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At the same time, the student ought be aware 
that he is not involved in a purely intellectual 
enterprise. This study ought also promote his 
growth of self-awareness and his religious sen
sitivity. The study of religion understood in this 
light has a certain humanizing effect on those en
gaged in it and hopefully even on the intellectual 
culture of the present day. It must be made 
perfectly clear however that if and when chris
tian theology is taught in a Religious Studies 
Section, it must, of course, be open to new me
thods of enquiry. Theology is inevitably affect
ed by the institutions in which it is taught. In 
the case of christian schools of theolgy, the tra
ditional division of theology into biblical, histor
ical and systematic lar,gely determined the shape 
of christian theology. The christian theologian 
worked out his methods of research and the pre
sentation of his topic in conversation with bibli
cal scholars, histor ians of dogma and, possibly, 
professors of ecclesiastically approved philoso
phy. His theology was focused mainly on doc
trine. His theology became an intellectual history 
of the christian church. Further, when he taught 
at a school of theology that was an ecclesiastical 
institution, the purpose (bc;tter, a purpose) of his 
theology was often to protect and promote doc
trinal orthodoxy. When his theological school 
was at a university, the christian theologian many 
times found himself taking up the challenges to 
christianity raised by philosophers and historians, 
but in both cases, the christian theologian found 
himself party to the creation of a christian theol
ogy that systematically became more and more 
a simple history of christian ideas. 

When christian theology is taught in a Reli
gious « Department » or in a Religious Studies 
Section, it enters a new conversation. The chris
tian theologian must be willing to recognize that, 
there, the christian religion will be studied with 
methods used in the study of religious phenome
na - methods drawn from the social sciences, 
from various philosophical traditions, from liter
ary criticism, etc. H e must be ready to learn 
from the conversation with his colleagues that 
religion is more than doctrine and that theology 
is more than the history of ideas. Religion is a 
concrete living historical phenomenon, embracing 
human values, visions and actions that vitally af
fect the creation of culture and the formation 
of society. Through this conversation, the theol
ogian will eventually, and hopefully, ask new ques
tions and undertake new inquiries. 

To the christian theologian who thinks in the 
context of the historical « faculty » of theology, 
the application of the sociological and psycholog
ical analysis to christianity tends to appear reduc
tionistic. He is not used to such methods. But 
he possibly forgets that there was a time when 
the application of the historical method to chris
tianity was regarded as reductionistic. 



In a Religious Studies Section the theologian 
will be led to look at his subject in a new light. 
For instance, recently, scholars of religion have 
begun to be keenly interested in meaning and in 
interiority; in the structure of religious experien
ce; in the cultural and political effects of religion; 
in the influence of religion on the psyche and 
consciousness; etc., and as a result it would seem 
that a good deal of attention may eventually ha
ve to be paid to these important matters, hereto
for, so w idely neglected in our traditional theol
ogy. 

As an attempt at orientation here at the end 
of this article we might try to crystalize our posi
tion by asking a question: Are we really in touch 
with a living religion when we study only the 
doctrinal tradition? or phrased in another way: 
Is r eligion a more total and embracing phenome
non, of which the doctrinal is only one aspect? 
To phrase such questions helps us to answer the 
question we started out with. After our consider
ation, it would seem that there is room for Non
Christian religious studies in a pluralistic Reli
gious Studies Section of a Christian institution. 
But we have seen that such a study program, to 
be effective, ought not be ·a replica of a seminary 
program. Further, it would seem appropriate 
that it not simply adopt the structure of theology 
as it has developed in theological faculties. To 
do this would seem to be introducing a foreign 
body into a Religious Studies Section. A pro
gram of studies of both christian and non-chris
tian religion in a Religious Studies Section will 
demand that the christian and non-christian re
ligion both be studied with various methods, so
me old, some new, some as yet unknown, and 
from perspectives that have been generated from 
a living dialogue within the section. 

At the same time we have seen that this open
ness of theology to new methods and it s new 
position in the pluralistic context in which it will 
be studied ought in no way damage the authentic 
christian and non-christian heritage. Indeed, the 
new sensitivity developed in such a Religious Sec
tion or Religious Department will most certainly 
enable the teachers, christian and non-christian 
alike, to gain a greater insight into the substance 
of their individual scriptures and the vitality of 
their separate traditions. 

LA DEVOZIONE ALLA MADONNA 
NELLA CHIESA ORTODOSSA 

di Irina Findlow 

Nel 1959, ad un gruppo di pellegrini armeni, 
Papa Giovanni XXIII disse: « La migliore speranza 
di riconciliazione tra cattolici e ortodossi e il no
stro comune amore per la Madre di Dio ». 

E sempre difficile parlare d'amore, perche 
l'amore e una cosa intima, sentita e vissuta piut
tosto che detta. Cio nonostante non si puo parlare 
della Madonna, la genetrice di Dio, come noi la 
chiamiamo nella Chiesa Ortodossa, senza parlare 
d'amore. Per noi cristiani, Dio e amore e la Madre 
di Dio e parte de] Suo amore per noi ed anche del 
nostro per Lui; e l'umanita che offre i1 suo piu bel 
fiore: la Beata Vergine Maria essere madre del 
Dio incarnate. In una preghiera di Natale si dice: 
« Bambino Gesu, il cielo ti ha portato Ia stella; 
la terra, la grotta e noi ti portiamo la B.V. Maria». 
Vuol dire che con la persona della B.V. Maria 
l'umanita offre a Cristo il suo piu perfetto dono. 

La prima grande festa della Madonna e la 
Presentazione di Maria al Tempio. I suoi genitori, 
S . Gioacchino e Sant'Anna, che l'accompagnano, 
sono sempre venerati e invocati alla fine di ogni 
Iiturgia. Anche nelle icone sono sempre rappre
sentati entrambi, come simbolo di matrimonio 
sacro. 

La seconda grande festa della Madonna e l'An
nunciazione. In russo diciamo che nemmeno gli 
uccelli fanno il nido in questo giorno, che rap
presenta la prima promessa per l'anima umana di 
liberarsi dal peccato per l'Incarnazione di Cristo. 
In Russia esisteva una tradizione per cui, in que
sto giorno, in tutti i mercati si vendevano uccelli 
in gabbia ed i bambini acquistavano queste gab
hie proprio per pater liberare gli uccelli che vi 
si trovavano. Fino a qualche tempo fa, la Russia 
era chiamata « La casa della B.V. Maria» e la 
vita quotidiana era molto legata alle festivita cri
stiane. I santi occupavano un grande parte nella 
vita de! popolo tanto che l'onomastico di una per
sona era ritenuto molto pit1 importante del suo 
compleanno. 

La terza grande festa della Madonna e la festa 
di Pocrov (Protezione), una festa tipica orientale 
in memoria di un avvenimento del X0 secolo, 
quando Costantinopoli era circondata dai nemici 
e, secondo la tradizione, Ia B.V. l'ha coperta col 
suo mantello. Questa festa tanto amata dai russi 
e diventata un simbolo, tanto che durante la tra
gica storia russa, i fedeli hanno sempre invocato 
la protezione della Madonna, dedicando molte 
chiese alla Madonna di Pocrov. 

La Chiesa Ortodossa non ha il dogma dell'Im
macolata Concezione, pero il termine « Immaco
lata » e molto usato. L'Oriente ha una concezione 
diversa da quella dell'Occidente per quanto ri
guarda i dogmi: l'Oriente ama molto il mistero e 
non tenta di spiegare cose profonde con parole ed 
evita definiz1oni precise. Lev Tolstoi ha scritto un 
racconto, tratto da una storia popolare, nel quale 
illus•tra molto bene la mentalita orientale. Narra 
di tre vecchi eremiti che vivevano in una piccola 
isola del Mare Artico. Erano veramente santi e la 
loro fama era nota in tutta Ia Russia. II Vescovo 
di quella regione decise di partire per recarsi ad 
incontrarli. Dopo un lungo e faticoso viaggio, il 
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Vescovo giunse aU'isola, che apparve ai suoi occhi 
arida e desertica, costituita in maggior parte 
da roccc e ghiacciai. In una grotta trovb i tre uo
mini che vivevano in estrema poverta e semplicita, 
scalzi e in mezzo ai pill grandi disagi. Il Vescovo 
chiese loro cosa facevano per salvare le loro anime 
ed in che modo pregavano Dio, dal momento che 
non avevano neppure una chiesa. I tre risposero 
dicendo che pregavano semplicemente la Santissi
ma Trinita con queste parole: « Santissima Tri
n ita, Voi siete tre, noi siamo tre; quindi abbiate 
misericordia di noi ». A queste parole il Vescovo 
disse loro che questo non bastava , ma che per lo 
meno occorreva conoscere il Pater Noster e co
rnincio ad insegnarglielo. Dopo una settimana il 
Vescovo desiderava tornare a casa e cosi disse 
ai tre eremiti: « Ora spero che conoscete il Pater 
Noster perche io non posso pill restare con voi ». 
Si accinse quindi ad imbarcarsi su di un battello 
che tornava in patria. Durante Ia navigazione, in 
una notte oscura e tempestosa, il battello rischia 
di affondare. Il Vescovo ha paura e comincia a 
pregare il Signore. Ad un tratto appaiono all'oriz
zonte tre luci mobili che avanzano sull'acqua. II 
Vescovo le guarda interessato, mentre le luci si 
avvicinano alla nave. Finalmente, riconosce nelle 
tre luci i tre eremiti che aveva lasciato nell'isola, i 
quali, avvicinatisi al Vescovo, si inginocchiano 
sull'acqua dicendo: «Santo Padre, siamo cosi scioc
chi che abbiamo gia dimenticato le parole della 
sua preghiera. Vuole ripet,ercele ancora? ». Ma ii 
Vescovo, stupito da cosi grande prodigio, si ingi
nocchia a sua volta e risponde: « Non io devo 
insegnare a voi, ma voi a me che siete tanto pill 
santi. Andate e pregate per me ». Come possiamo 
vedere, questo racconto spiega nella maniera pill 
ampia il sentimento del popolo orientale e del suo 
misticismo. Infatti, l'Apostolo Giovanni, che e il 
pill notoriamente m istico tra i dodici Apostoli, e 
il pill venerato nel mondo ortodosso; ed e signifi
cativo anche il fatto che lui e stato l'apostolo pill 
vicino alla Madonna, a cui N.S.G.C. affidb la pro
pria Madre quando morl sulla croce. 

Un momento saliente nella liturgia ortodossa e 
immediatamente dopo la Consacrazione, quando 
il sacerdote recita questa preghiera: « In modo 
particolare Ti offriamo questo Sacrificio per la 
tutta santa immacolata, benedetta, gloriosa Signo
ra nostra, Madre di Dio e sempre vergine Maria». 
E ii coro risponde: E veramente giusto procla
mare beata te, o Deipara, che sei beatissima, tutta 
pura e Madre del nostro Dio. Noi magnifichiamo 
Te, che sei pill onorabile dei Cherubini, e incom
parabilrnente pill gloriosa dei Serafini, che in modo 
immacolato partoristi il Verbo di Dio, o vera 
Madre di Dio ». 

Per Pasqua, l'inno della Nuova Gerusalemme 
e anche l'inno della Vergine. Questo fatto e molto 
significativo perche sottintende che non pub es-
serci un nuovo cielo ed una nuova terra senza 
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l'opera di Maria, che trasforma l'universo con la 
sua opera di redenzione. 

Arriviamo ora alla festa pill importante e forse 
la meno compresa dalla maggioranza: l'Assun
zione, chiamata in Oriente « Kimesis », che signi
fica « Dormizione ». L'Assunzione none un dogma 
per il mondo ortodosso, ma cos1ituisce parte inte
grale della fede ortodossa. Tante icone famose 
sono dipinte con la raffigurazione di questo mi
stero, perb non recano parole che vi si riferiscono 
perche, come abbiamo gia detto, in Oriente certe 
cose non vengono spiegate con le parole, bensl 
ognuno ha fede e saggezza e secondo i propri sen
timen ti: cosi un saggio pub penetrare appieno il 
mistero guardando le icone, laddove un semplice 
puo intuire solo una parte di esso. Sull'icona della 
« Dormizione » la Madonna e sempre rappresen
tata sdraiata, circondata dagli apostoli e dagli an
geli, con Cristo accanto al suo letto che la tiene 
tra le braccia, come una bambina in fasce. In un 
inno della « Dormizione » si canta: « Rallegrati, o 
Beata, Tu che non ci abbandoni neanche nella Tua 
dormizione ». Cosi Ia Madonna indica tutto il cam
mino verso Ia risurrezione della carne, ed e chia
mata per questo, Ia gioia di tutti gli affli-tti. 

Non si puo concludere un discorso sulla Ma
donna, senza citare le parole con le quali alcuni 
grandi poeti e scrittori russi la descrivono. Dosto
jevski, in un suo capolavoro, « I fratelli Karama
zov», nel capitolo « Le Nozze di Cana in Galilea », 
dice: « Un grande cuore, il cuore della Madre di 
Dio, sapeva che suo figlio non era venuto al mondo 
soltanto per un tremendo eroismo, ma che era 
disceso dal cielo anche per dare una gioia sem
plice alle semplici e povere genti di Galilea, che 
l'avevano invitato al Ioro umile matrimonio. Per 
Ia prima volta, Cristo aiuto la gente non nel dolore 
ma nella gioia, trasformando l'acqua in vino ». E 
stata Ia Madonna a chiedergli di fare questo. In 
Russia, infatti, tante icone della Madonna sono 
chiamate « La nostra gioia ». 

Un grande poeta russo, Lermontov, ha scritto 
una bellissima preghiera dedicata alla Madonna, 
nella quale dice: « Eccomi o Madre di Dio, di fronte 
alla Tua Iuminosa immagine, pregando non per la 
mia salvezza, non per una vittoria in battaglia, non 
con riconoscenza o penitenza, non per la mia arida 
anima, anima di un pellegrino errante, ma io vo
glio mettere una giovane, innocente creatura sotto 
la protezione Tua. Tu che sei la tenera mediatrice 
in questo mondo freddo ». 

Anche un poeta pill moderno, Alessandro Bloch, 
ha dedicato un grande ciclo di poesie alla « Bella 
Sj,gnora », cioe la Madonna: « ... Tu che reggi il 
mare e la terra nella Tua mano delicata eel 
eterna ». 

Due autori contemporanei, Pasternack e Solze
nitsyn, premi Nobel, hanno scritto frasi significa
tive sulla Madonna. L'ultimo romanzo di Solzenit
syn, « 14 agosto », e dedicato a Lei in maniera 



celata. Lo dimostra una frase alla fine del roman
zo, nella quale si parla della Madonna. 

Cosl. la gran Madre di Dio e amata e lodata in 
Oriente, come pure nell'Occidente, ed oggi, quan
do le Chiese di Cristo cercano di avvicinarsi per 
riunirsi secondo la volonta di Nostro Signore 
« Che siano tutti uno », la preghiera e la protezione 
della B.V. Maria sono, come ha detto Papa Gio
vanni, « ••• la nostra piu grande e piu forte spe
ranza ». 

UNA BREVE VEGLIA BIBLICA PER UNITA' 
« VI DO UN COMANDAMENTO NUOVO » 

Gv. 13:34 

Introduzione 

Gesu chiede ai suoi di vivere secondo un nuovo 
stile di vita. Essi devono amarsi l'un l'altro come 
lui stesso li ha amati. Questo sara il segno distin
tivo, con il quale si riconosceranno i suoi disce
poli. 

La lettura I Gv. 3, 13-18 
(breve pausa di meditazione) 

Invocazione 

Unanimi nella carita diciamo insieme K.irie 
eleison. 

V Preghiamo lo Spirito Santo di accendere in noi 
il fuoco del suo amore, affinche nella Chiesa 
muoia tutto cio che non e conforme al volere 
di Dio, e vivano e crescano in lei i doni dello 
Spirito. 

R Kirie eleison. 

V Preghiamo lo Spirito Santo di ispirare quelli 
che lavorano e pregano per l'unita dei cristiani 
e di guidarli alla verita. 

R Kirie eleison. 

V Preghiamo lo Spirito Santo di aprire i nostri 
cuori affinche Gesu Cristo possa offrire attra
verso di noi la sua preghiera per l'unita dei suoi 
e ci faccia crescere tutti insieme in unione 
con lui. 

R Kirie eleison. 

V Preghiamo lo Spirito Santo di farci partecipi 
delle sofferenze che la nostra disunione e la 
nostra infedelta causano al nostro Signore af
finche possiamo partecipare alla risurrezione. 

R Kirie eleison. 

V Preghiamo lo Spirito Santo perche la Chiesa 
sulla terra sia pronta a lasciarsi fiaccare e a do
narsi per i bisogni del mondo, nella fedelta 
al Signore che dono la sua vita per gli uomini. 

R Kirie eleison. 

V Preghiamo lo Spirito Santo, che opera lui stesso 
tra gli uomini per realizzare la sua unita, affin
che ci apra a tutti gli uomini, nostri fratelli, e 
ci sia dato di ricordarci di quelli che sono radi
cati in culture differenti dalla nostra e che ci 
danno modo di arricchirci scambievolmente, di 
quelli che devono affrontare tutt'altre situa
zioni economiche diverse, di tutte le istituzioni 
internazionali che si sforzano di costruire un 
mondo nuovo ... 

R Kirie eleison. 

V Preghiamo lo Spirito Sanrto che susciti nella 
Chiesa testimoni di riconciliazione che lavo
rino per l'unita voluta da Cristo. 

R Kirie eleison. 

Orazione del Signore 
(al mattino) 

V Benediciamo il Signore. 

R Rendiamo grazie a Dio. 

P Il Dio della pazienza e della consolazione ci 
conceda di vivere gli uni accanto agli altri in 
buona armonia affinche unanimi e con una 
sola bocca noi rendiamo gloria a Dio, Padre 
di Gesu Cristo nostro fratello. 

R Amen. 

A SHORT BIBLE VIGIL FOR UNITY 
« LOVE ONE ANOTHER » 

Leader: God is love; who lives in love lives in 
God 

All: and God lives in him (I John 4: 16) 

All: Anyone who says, « I love God, and ha
tes his brother, is a liar, since a man who does 
not love the brother that he can see cannot love 
God, whom he has never seen. So this is the 
commandment that he has given us, that anyone 
who loves God must also love his brother. 

(1 John 4: 20-21) 

1st Reading: Luke 10: 25-37 
(Silent Meditation) 

All: God, our Father, You have told us in the 
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Sacred Scriptures that we should love one ano
ther but we do everything in our power to avoid 
such a commitment to our fellow men We so 
easily let our minds be dulled to your truth 
that we are startled each time we hear again 
your commandment of love. Teach us to un
derstand that every man has great value in your 
eyes; that our love must embrace not «mankind» 
but every man. 

All: If your brother does something wrong, 
reprove him and, if he is sorry, forgive him. And 
if he wrongs you seven times a day and seven 
times come back to you and says « I am sorry», 
you must forgive him. (Luke 17: 4). 

2nd Reading: John 15: 12-17 
(Silent Meditation) 

INTERCESSIONS: 

1. Let us pray to the Lord who brings us unity 
that he will make us open: 

to one another as Christians. 
to a true communion beyond all differen
ces of opinions, backgrounds and cultures. 
to full community of action and service in 
the world especially to the poor and suffer
ing. 
to those who live with the tension between 
the generations. 

V. LORD AS YOU HA VE LOVED US 
R. TEACH US TO LOVE 

2. Let us pray to the Lord who brings us unity 
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that he will make us open: · 

to all our neighbors. 
to our parishioners in our own church. 
to our neighboring churches (names). 
to new manifestations of unity in our neigh
borhood. 

V. LORD AS YOU HAVE LOVED US 
R. TEACH US TO LOVE. 

3. Let us pray to the Lord who brings us unity 
that he will make us open: 

to all who live and work in our community. 
to those who strive for economic and polit
ical justice. 
to those who suffer from loneliness, isolat
ion and alienation. 
to those who stiller from hunger, from loss 
and from war in every continent. 
to transcending the barriers we have built 
up between other races and ourselves. 

V. LORD AS YOU HAVE LOVED US 
R. TEACH US TO LOVE. 

THE LORD'S PRAYER 

LET US SUM UP ALL OUR PRAYERS IN THE 
WORDS OUR LORD HAS TAUGHT US: 

Our Father in heaven, 
holy be your Name, 
your kingdom come, 
your will be done, 
on earth as in heaven. 

Give us today our daily bread. 
Forgive us our sins 

as we forgive those who sin against us. 
Do not bring us to the test 

but deliver us from evil. 
For the kingdom, the power, and the glory 

are yours, now and for ever. Amen. 

BENEDICTION 

The God of peace make us perfect in every 
good work to do his will, working in us that 
which is well-pleasing in his sight, through Jesus 
Christ; to whom be the glory for ever and ever. 

Amen. 



Africa: 

Asia: 

In the ecumenical directory Ecumenism 
Around the World . L'Oecumenisme a tra
vers le Monde, published by us last 
year, the following changes and additions 
should be made: 

p. 17 Change the name and actress to: 
Australian Frontier, Inc. 
10 Floor, Rm 18 
422 Collins St. 
Melbourne, Victoria 3000 
Australia 

p. 26 Add to the paragraph 
under symbol P: 
Via S. Antonio, 5 
20122 Milano, Italia 

p. 54 Change the name from Centro to 
Instituto 

p. 73 Eliminate this center, it has been 
closed 

p. 75 Change the name from Stellenbosch 
to Emmaus House 

p. 127 Change the street address to: 
Via della Cava Aurelia, 8 

p. 143 Change the address to: Muher, 
Richmond Yorkshire DL 11-6 QQ 

p. 200 Remove Ut Unum Sint 
Additions to the Directory: 

Ecumenical Research Unit 
c/o Fr. T.A. Verryn 
St. John Vianney Seminary 
Groenkloof, Pretoria 
Republic of So. Africa 

Edendale Lay Ecumenical Center 
P.O. Box 63 
Plessislaer, Natal 
Republic of So. Africa 

Koinonia Conference Center 
P.O. Botha's Hill 
Natal, Republic of South Africa 

Wilgesprint Fellowship Centre 
P.O. Box 81 
Roodepoort, Transvaal 
Republic of So. Africa 

Christian Institute for the Study of 
Religion and Society 
6G Mount Sophia 
Singapore 9, Japan 

Lumen Institute 
P.B. 1769 
Ernakulam, Cochin 16 
Kerala, India 

Europe: 

Samthinilayam Ecumenical Center 
Kumeram, Alloor 
P.O. Kottayam 16 
Kerala, India 

Ekumeeninen Kestus Myllyjarvi 
Pelkanitly, Espoo 
Finland 

Centre Oecurnenique d'lnformation et Dif
fusion sur le deve!oppement (CIDEV) 
47, Quai des Grands Augustins 
Paris (Vie), France 

Liturgisch Oecumenisch Centrum 
Mathenesserlaan 301C 
Rotterdam 3003, Holland 

Mellomkirkelig Rad 
for den Norske Kirke 
Geitmyrsveien 7d 
Oslo, Norway 

Azione Ecumenica Europea 
Largo Chigi, 19 
00187 Roma, Italia 

Centro di Studi Ecumenici 
Giovanni XXIII 
Priorato di S. Egidio 
24039 Sotto ii Monte (Bergamo), Italia 

Centro Ecumenico Comasco 
Via Giuseppe Ferrari, 1 
22100 Como, Italia 

Centro Ecumenico di Ospitalita 
Don Orione 
Via Montanara, 8 
00186 Roma, Italia 

Studi Ecumenici 
Piazza Risorgimento, 16 
10143 Torino, Italia 

The Blaendulais Ecumenical Center 
Blaendulais, Neath 
Glamorgan, Wales, U.K. 

The Delaney Centre for Ecumenical 
Cooperation 
c/o 8, Elm Garth 
Witheral, Carlisle, England 

The Ecumenical Society of the B.V.M. 
229 Fulham Palace Rd. 
London, S.W. 6, England 

North America: John XXIII Ecumenical Center 
220 South Valley Rd. 
Paoli, Pa. 19301, U.S.A. 
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Latin America: Centro de Estudios Cristianos de! Rio 
de la Plata 
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Casilla Correo 445 
Montevideo, Uruguay 

Centro Ecumenico de Difusion 
Post Box no. 16477 
Santiago de Chile 
Correo 9 - Chile 

Under the section 
for Reviews 
(p. 194 ff) add: 

Community 
one for renewal 
82 High Rd. 
East Finchley, London, N. 2, U.K. 

Ecumenical Trends 
Grayntoor Ecumenical Institute 
Garrison, N.Y. 10524, U.S.A. 

Revista Biblica 
Av. San Martin 3773 
Rafael Calzada (Bs As) 
Argentina 

Studia Liturgica 
Mathenesserlaan 301C 
Rotterdam 3003 
Holland 

Unite des Chretiens 
17, Rue de l'Assomption 
75 Paris 16e, France 



Arti Grafiche Scalia • Via di Vigna Jacobini, 5 • Tel. 555.890 • 00149 Roma 


	Centro Pro Unione
	Attività dell'anno
	The Year's Activity
	Activite de l'année
	Conference on « New forms of community »
	Bilateral Conversations - problems and possibilities - Prof. Günther Gassmann
	Une ère d'œcuménisme elargi s'est ouverte - Dr. Van der Bent
	Questions à débattre pour un « oecuménisme elargi »
	Discussion questions for a
« Wider Ecumenism »
	Rapporto sulle conferenze tenute dal Prof. G. Gassmann e dal Dott. Ans Van der Bent
	Non-Christian Faith and Theology in our Universities - Rev. Daniel McGinn
	La devozione alla Madonna nella chiesa Ortodossa - Irina Findlow
	Breve veglia biblica per l'unità
	A short Bible Vigil for Unity
	Changes and Additions to the ecumenical directory: Ecumenism around the World / L'Œcuménisme à travers le Monde



