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Abstract

Joachim Schmid, Splashing Tradition: The use of Tradition and Church History in
recent German Baptismal Theologies as seen in the Views of Th. Schneider, W. Pan-
nenberg, and A. Heinze. Doctor of Philosophy, Middlesex University/L.ondon School
of Theology, 2019.

This thesis analyses the use of tradition and church history in the baptismal views of the
recent German theologians Theodor Schneider (Roman Catholic, born 1930), Woltfhart
Pannenberg (Lutheran, 1928-2014), and André Heinze (Baptist, 1961-2013).

The differences in the practice and understanding of Baptism among different denom-
inations show that views of Baptism are not only shaped by Scripture but also by external
presumptions that can be traced to different understandings of tradition and church history.
This thesis, therefore, investigates and evaluates how different views of Baptism in the
context of recent German theology use tradition and church history to develop and con-
stitute their position, in order to assess the influence of different views of tradition and
church history on baptismal views.

To achieve its goal this thesis presents a detailed examination of the selection and
usage of explicit references to tradition and (church) history found in each author’s main
work on Baptism, as well as an analysis of particular important implicit reflections of the
author’s denominational tradition. Generally, it is seen that all three authors value and use
tradition in a constructive non-polemic way, while also being critical of tradition as far as
possible given their denominational constraints. From the authors’ use of explicit and
implicit references to tradition their views of tradition and church history are deduced,
which demonstrates the influence of each author’s view of tradition on his baptismal view.

This research concludes that even though each author’s understanding of tradition and
church history surfaces in their baptismal views, exegetical convergence in method and
result, as well as ecumenical progress regarding the understandings of tradition, both al-
leviate the influence of tradition. This illustrates the importance of the consideration of
the understanding of tradition and church history in the ecumenical dialogue about Bap-

tism.



Preface

Most of the Christian churches share in a common tradition, a rite in which water is
splashed to signify the recipients belong to Jesus Christ and his church, a water-splashing
tradition. But already in the way Baptism is practised we see differences and thus we can
say that in Baptism not only pure water is splashed but also the tradition of the respective
church is splashed upon the recipient. The differences seen in the external practice of
Baptism, however, are not only superficial but are rooted in different meanings connected
with Baptism. Baptism, therefore, is visualising underlying doctrine, and thus it is also
splashing tradition in the sense of displaying tradition. Furthermore, if we look at how
different churches and theologians describe Baptism, we also see that different baptismal
views do not depend only on Scripture and reason, but that different theologians are in-
fluenced by their respective tradition and often also explicitly use references to tradition
in defending their view, and so we can say they are splashing tradition into the rationale
of their baptismal views. But no matter how this water-splashing tradition is practised and
understood, Baptism is not a dead tradition but a living, a splashing tradition, a tradition
with a deep meaning for churches and individual believers.

I want to thank, therefore, my parents who brought me to the baptismal font as a little
infant to participate in this splashing tradition, and thus laid the foundation for me to
become a child of God and part of the greater tradition of the Christian church. I also want
to thank all the people who reminded me about my Baptism, and also who challenged me
about my Baptism, both helping me to remember it and encouraging me to deeper under-
stand its meaning and significance for my life, my faith, and the church. This investigation
is part of my journey to a deeper appreciation of Baptism, and I want to thank the people
who have prepared me, supported me, encouraged me, helped me, and criticised me in
this process. I want to especially thank my supervisor Professor Tony Lane, Theodor
Schneider, my friends from around the world and from different churches, my families,
my wife, and my children. And finally, I want to give thanks to God, who not only called
me in my Baptism but also helped me to develop the faith to appropriate it and to follow
him, trusting him ‘that he who began a good work in you will bring it to completion at

the day of Jesus Christ.’

i



List of Abbreviations

Standard abbreviations follow the guidelines provided by Robert M. Ritter, ed., New Ox-

ford Dictionary for Writers and Editors, Revised edition (Oxford: Oxford University

Press, 2014).
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‘Yet baptism is the deep root of a fundamental unity that binds

Christians despite their differences.’!?

— Pope John Paul 11 -

Chapter 1

Introduction

Baptism is a rite that nearly all Christian churches, at all places and at all times have in
common'# and that is widely acknowledged as the foundation of Christian unity.!®> Bap-
tism, however, represents also a heavily debated issue that paradoxically expresses disu-
nity between different Christian churches.!® Although many Christian churches and the-
ologians claim that their view of Baptism is solely based on Scripture, there are significant
differences in the practice and understanding of Baptism. This shows that every view of
Baptism is shaped not only by scriptural evidence but also by external assumptions that
can be traced back to different understandings of tradition and church history. The goal
of this research, therefore, is to investigate and evaluate how different views of Baptism
in the context of recent German theology use tradition and church history to develop and
constitute their position, in order to assess the influence of different views of tradition and
church history on baptismal views. This research concludes that this is true to a certain
extent, however, exegetical convergence in method and result, as well as ecumenical pro-

gress both alleviate the influence of different views of tradition and church history.

13 “Pope Says Baptism Is Root of Unity’, Christian Century 117, no. 34 (6 December 2000): 1268.

14 Except for some special groups such as the Salvation Army, the Quakers, or the Church of God that
emphasise personal conversion and do not practise Baptism, also due to the controversies about the rite. Cf.
Erich Geldbach, Taufe (Gottingen: Vandenhoeck & Ruprecht, 1996), 78-82, 88.

15 The BEM document, for example, states ‘Our common baptism, which unites us to Christ in faith, is
thus a basic bond of unity.” BEM B:6. Also expressed by Vatican II as ‘Baptism, therefore, constitutes a
sacramental bond of unity linking all who have been reborn by means of it.” UR 22. Some Pentecostal
churches, however, rather see the foundation of unity in ‘a common faith and experience of Jesus Christ as
Lord and Saviour through the Holy Spirit.” WCC, ed., Joint Working Group between the Roman Catholic
Church and the World Council of Churches: Eighth Report, 1999-2005 (Geneva, Switzerland: WCC Pub-
lications, 2005), 72.

16 ‘Baptism remained one of the stumbling blocks to Christian unity, due to variety of baptismal prac-
tices and understandings among the churches today.” Thomas F Best, Baptism Today : Understanding,
Practice, Ecumenical Implications (Collegeville: Liturgical Press, 2008), 195.
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Since the time of Reformation there has been much discussion about Baptism in the
context of German theology. Especially in the last decades, starting around the 1940s,
Baptism has been heavily discussed in Germany, both within churches of the same de-
nomination and also between different churches at an ecumenical level. Although some
agreements have been achieved, there is still no general consensus on the practice and
understanding of baptism. This investigation, therefore, is first of all important because
there is still disunity between different Christian churches about the practice and under-
standing of Baptism that can only be overcome by further theological and ecumenical
work.!” Only by a deeper understanding of one’s own view and of other views of Baptism
can mutual understanding grow that hopefully ends in mutual recognition.'® The im-
portance of mutual recognition of Baptism cannot be underestimated as it ‘is in itself an
act of recognition of koinonia,” which shows true Christian unity.'” Secondly, by present-
ing recent views of Baptism, representing important streams of German Christianity, this
investigation will give an insight into baptismal understanding in recent German theology.
Thirdly, by verifying that every view of Baptism not only depends on Scripture but also
includes external presumptions seen in the use or absence of tradition and church history,
it will be clear that each view has its validity within its own framework of thinking. Fi-
nally, by understanding how different views of Baptism are shaped by their understanding
of tradition and church history it will hopefully become manifest that the discussion about
Baptism cannot be conducted in isolation but must be carried out in the wider context of
these underlying assumptions in order to further unity and mutual recognition.

The focus of this investigation is the analysis of different views of Baptism, and it is,
therefore, primarily located in the field of Christian doctrine. Baptismal views are built
on New Testament teaching, but as Scripture does not define the practice and the under-
standing of Baptism in all aspects, historical understandings explicitly or implicitly influ-
ence baptismal views. As the purpose of this investigation is to analyse how different
views of Baptism are constructed on scriptural evidence and are influenced by historical

views, this investigation has also its natural connection points to the fields of New

17 The JWG study about the Ecclesiological and Ecumenical Implications of a Common Baptism also
demands that ‘further ecumenical work on baptism is still needed to resolve continuing difficulties if further
progress is to be made.” WCC, JWG between the RCC and the WCC 8th Report, 47.

18 According to Kasper, ecumenical progress is made by understanding one’s own convictions, not by
abandoning them. If individual understandings are analysed at a deep level, they might become compatible
with those of other traditions as seen in the agreements on the doctrine of justification. Walter Kasper, ‘Ein
Herr, ein Glaube, eine Taufe — Okumenische Perspektiven der Zukunft.” (Katholische und Evangelische
Akademie in Berlin, Berlin, 2002), 10, http://www.foerderverein-unita-dei-cristiani.com/seite/pdf/wk_oe-
kumene.pdf.

Y WCC, JWG between the RCC and the WCC 8th Report, 64.
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Testament theology, historical theology, and church history. As different views of Bap-
tism in the context of recent German theology are under review, one of the main purposes
of ecumenical theology in present times, which is to examine and compare different the-
ologies to further mutual understanding and acceptance, falls also into scope of this in-
vestigation.?

Methodically, to conduct this investigation, we will choose different baptismal views
of recent German theology for closer analysis. Important is here to cover a broad spectrum
of baptismal positions present in German Christianity. At the one end of the spectrum
there is a sacramental position, found for example in the Roman Catholic Church,?' em-
phasising the immediate effectiveness of Baptism, while the baptismal position found in
many free churches is at the other end of the spectrum, often emphasising the character
of Baptism as a mere symbol of a believer’s personal confession of faith. The position of
the Protestant state churches is located in the middle, also acknowledging the effective
character of Baptism, however, not apart from the faith of the recipient. Additionally, we
also need to ensure that the selected baptismal views originate from denominations rep-
resenting a comprehensive spectrum of views of tradition and church history. Tradition
and church history, for example, are considered to be of great importance and authority
in Catholic theology, in Protestant state church theology a more critical approach towards
tradition and church history is found, while many free churches unconsciously ignore or
intentionally reject tradition and church history from outside of their movement. Finally,
the limitation of the scope of this investigation to recent German theology will allow us
to consider the impact of reason?? and cultural context* as a constant regarding the results
of this investigation, so that the influence of different understandings of tradition and

church history on baptismal views will be exposed even more sharply.

20 Reinhard Frieling, Der Weg des ékumenischen Gedankens (Gottingen: Vandenhoeck & Ruprecht,
1992), 182.

2I' As most of the Catholics in the West are members of the Roman rite, we will use in this investigation
Catholic synonymous to Roman Catholic. We are aware, however, that there are also other churches that
are in communion with the pope and thus are Catholic but represent different rites.

22 According to Jones, the term reason in theological discourse ‘is often used to refer to one of the
following: (a) the processes of reasoning; (b) the results of contemporary learning; or (c) truths about God
that claim to be established without recourse to revelation.” By limiting the scope of this investigation to a
certain time and cultural context, therefore, we can expect that theologians working in the context of Ger-
man academia to generally share in their method of reasoning and in the results of contemporary learning.
Joe R. Jones, A Grammar of Christian Faith: Systematic Explorations in Christian Life and Doctrine (Row-
man & Littlefield Publishers, 2002), 1:115-118.

23 Bauckham described the context, by which he refers to the ‘broadest sense of every aspect of a society
in which the church exists,” as an important additional component of influence on Christian Doctrine in
addition to Scripture and tradition. Richard Bauckham, ‘Tradition in Relation to Scripture and Reason’, in
Scripture, Tradition and Reason - A Study in the Criteria of Christian Doctrine, by Benjamin Drewery and
Richard Bauckham (London: A&C Black, 2004), 140—45.
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The investigation of how different views of Baptism are shaped by the understanding
of tradition and church history, therefore, will be carried out by analysing the baptismal
views of Theodor Schneider, Wolthart Pannenberg, and André Heinze. The choice of
these three theologians is arbitrary regarding their person. We could have selected any
other theologian of the same timeframe and of similar academic qualification, as long as
he or she would have sufficiently published about his or her baptismal view. The selection
of these three recent German theologians with their Catholic, Protestant state church, and
Baptist affiliations, however, is not arbitrary insofar as they are respected and accepted in
their denominations. These three theologians, therefore, on the one hand cover different
streams of German theology with their respective views of Baptism and tradition, while
on the other hand all three also have been involved in ecumenical dialogue, showing ad-
ditionally an interest in bridging denominational boundaries. By analysing these three
representative positions we will determine and evaluate the use of tradition and church
history in different views of Baptism in recent German theology, in order to draw con-
clusions that enhance mutual understanding and encourage further dialogue in the Bap-
tism debate. We are aware, however, that the selection of only three representative theo-
logians is a serious limitation, but this intentional limitation gives us the opportunity to
analyse their thought in greater depth and detail. It is obvious, therefore, that it would be
beneficial to use the methodology and results of this in-depth study to conduct a broader
investigation in the future.

In the further progress of this investigation, in chapter 2 we will deal first with intro-
ductory matters, showing that although Baptism is seen as the foundation of Christian
unity it is often an expression of Christian disunity. Furthermore, we will see that it is not
only Scripture that shapes one’s baptismal view, but that the understanding of tradition
and church history is crucial to the development of different views of Baptism. In chapter
3 we will define the scope of this investigation in greater detail, justify our selection of
authors, describe the state of current research, and define research questions and method-
ology. In chapters 4 to 6 we will analyse and evaluate the baptismal views of Schneider,
Pannenberg, and Heinze in respect to their use of tradition and church history and in
chapter 7 we will compare the 3 views and bring them into dialogue with each other.
Finally, in chapter 8 we will sum up observations, show prospects for further research,
and draw conclusions, with the goal of providing feedback to the discussion about Bap-
tism, which will hopefully contribute to mutual understanding on Baptism and further

Christian unity.



‘Baptism is more a topic of tradition than of biblical theology.’**

— Hans Hubert —

Chapter 2

Baptism, Scripture, and Tradition

Even though Baptism is a foundational topic in Christian life and theology, there is much
disunity about its correct understanding and practice. This is due to the diverse and com-
plex baptismal theology found in the NT, which subjects Baptism to the influence of tra-
dition. We will first consider, therefore, the relationship of Baptism, Scripture, and tradi-

tion, which provides the necessary general background for our further investigation.

2.1 Baptism, Foundation of Christian Unity
Baptism is often referred to as the foundation or the sacrament of Christian unity. This is
true based on scriptural-theological understanding and is also visible in ecclesiological,

ecumenical and practical considerations.

2.1.1 Scriptural-Theological Considerations

According to scriptural and historical witness the Christian church practised a distinct
Christian Baptism from its beginning,?> whereas its unique features are found in the men-
tioning of Christ’s name (either alone or embedded in the Trinitarian formula) and in the
gift of the Holy Spirit.?® According to Matthew 28:18-20 Jesus Christ himself instituted
Baptism and although the authenticity of these words is often doubted by historical re-

search, they are still the most obvious explanation for the development of a specific

24 Hans Hubert, Der Streit um die Kindertaufe. Eine Darstellung der von Karl Barth 1943 ausgeldsten
Diskussion um die Kindertaufe und ihrer Bedeutung fiir die heutige Tauffrage (Frankfurt: Peter Lang, 1972),
199.

25 The use of capitalised Baptism in this investigation refers to the distinct rite of Christian water Bap-
tism.

26 Edmund Schlink, Die Lehre von der Taufe (Géttingen: Vandenhoeck & Ruprecht, 2007), 29.
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Christian Baptism rite,?” and, therefore, are ‘considered by many churches to be both the
warrant and the instruction for carrying out Christian baptism.”?®

Apart from the command to baptise, Matthew 28 already outlines Baptism as the foun-
dation of Christian unity as it shows that ‘Baptism identifies two new relationships,’
which are the unity of the baptised person with the triune God and the unity of the baptised
person with other believers. The command to baptise in/into the name of the triune God
shows that Baptism is understood as being united with God, whereas the integration of
Baptism into the process of making disciples shows that Baptism is also understood as
uniting with other believers, as being a disciple implies unity with other disciples (John
17:21).

Baptism is also affirmed by other NT passages as foundation of Christian unity. In
Romans 6:3, for example, the meaning of Baptism as uniting with Christ in his death and
resurrection is emphasised. Or in Acts 2:41, Baptism means to be added to the Christian
community, thus being united with other believers. Especially the image of being baptised
into the body of Christ, as seen in 1 Corinthians 12:13, expresses the twofold Christian

unity of being united with Christ himself and with other believers in the body of Christ.>

2.1.2  Ecclesiological, Ecumenical, and Practical Considerations

Through Baptism a person becomes ‘member of the one, holy, catholic and apostolic
church’ and therefore Baptism ‘has ecclesiological and ecumenical implications.’*' Be-
cause there is only one God, there can also be only one church, and if the rite of Baptism
is the foundation for membership in the universal church, there can only be one Baptism,
as Paul states in Ephesians 4:6. Acknowledging that different churches practise the same
ritual, therefore, ‘implies not merely the recognition of a particular ritual, but de facto the
recognition of ecclesiological reality in the other.’*? Consequently, for Vatican II ‘bap-
tism is the foundation for recognising an ecclesial quality in the non-Catholic churches

and church fellowships.”*?

27 Schlink concludes ‘So ergibt sich die paradoxe Situation, daB3 der historisch nicht greifbare Auftrag
des Auferstandenen die naheliegendste historische Erklarung fiir die Entstehung der christlichen Taufe ist.’
Ibid., 30.

28 Best, Baptism, 213.

» Ibid., 215.

30 Cf. Dagmar Heller, ‘Baptism into the Body of Christ — An Exploration of Its Ecumenical Implications’
(La Parole de Dieu appelle a I’unité: Oecuménisme spirituel et responsabilité des Eglises, Chevetogne, 03.9
2010), 3, https://doc.rero.ch/record/20538/files/Heller Dagmar Baptism_into_the body of Christ.pdf.

31 Walter Kasper, ‘Ecclesiological and Ecumenical Implications of Baptism’, Ecumenical Review 52,
no. 4 (October 2000): 531.

32 Best, Baptism, 203.

33 Kasper, ‘Implications’, 532.



The ecclesiological dimension also makes Baptism an important starting point and ba-
sis for ecumenical dialogue.>* Between some churches there is already an agreement on
a common Baptism, which Kasper sees as the ‘starting and reference point of every ecu-
menism of life.”*> The mutual recognition of Baptism, therefore, is a first step towards
the greater ecumenical goal of full communion, which shows that Baptism also on an
ecumenical level is the foundation of unity. Finally, on a practical level nearly all
churches see Baptism as ‘initiation sacrament into the ecclesiological community,’3°
which means that Baptism is the foundation for membership in a specific local church
body.?’” As this membership normally includes practical benefits and obligations, Baptism
becomes a real experience of affiliation and unity, ideally even staying valid if member-

ship is transferred between churches.

2.2 Baptism, Expression of Christian Disunity
Although Baptism is understood and can be experienced as foundation of Christian unity,
paradoxically it often becomes an expression of Christian disunity. Nearly all churches
practise Baptism with water as an initiation rite but as Sproul observes ‘It seems there are
questions over just about every aspect of the sacrament.’*® This shows that although Bap-
tism is a rite that many churches have in common, there is no common teaching about
it.> In fact, the teaching on Baptism in different Christian churches is a controversial
topic and often there is little tolerance for other positions, even in the context of ecumen-
ically engaged churches, and, therefore, it might be premature to talk of Baptism as ‘bond
of sacramental unity.”* The disunity over Baptism, however, is not only a theological
problem but also practically affects every baptised person. As Baptism normally estab-
lishes membership in a local church of a specific denomination with its teaching on Bap-
tism, the mere reception of Baptism can become an expression of Christian disunity.*!
To overcome the problem of Baptism as an expression of Christian disunity some the-
ologians distinguish between the practice of Baptism and the understanding of Baptism.

By making this distinction and trying to reduce the differences into the area of practice,

34 Ibid., 526.

35 Walter Kasper, ‘Okumene des Lebens’ (Katholikentag 2004, Ulm, 19 June 2004), 2, http://www.fo-
erderverein-unita-dei-cristiani.com/seite/pdf/wk_oedl.pdf.

36 Hubert, Streit, 199.

37 Kirchenamt der EKD, ed., Die Taufe: eine Orientierungshilfe zu Verstindnis und Praxis der Taufe in
der Evangelischen Kirche (Giitersloh: Giitersloher Verlagshaus, 2008), 42.

38 R. C. Sproul, What Is Baptism? (Orlando: Reformation Trust Pub, 2011), 2.

39 Cf. Hubert, Streit, 110.

40 Geldbach, Taufe, 23.

41 Cf. Heller, ‘Baptism’, 10; Best, Baptism, 218.



the problem seems not that serious anymore. If there is an agreement about meaning and
theology, so the assumption, it is easier to accept different practices as expressions of the
same understanding.*? As compelling as this approach might be, Best observed, ‘the un-
derstanding and the practice of baptism are inseparable’ and ‘the rite itself and the mean-
ing for both the believer and the Christian community can be understood only when the
two are held together: the theology of baptism does not exist apart from its liturgical ex-
pression.’* Baptism, therefore, ‘remained one of the stumbling blocks to Christian unity,

due to variety of baptismal practices and understandings among the churches today.’**

2.2.1 Differences in the practice of Baptism

Differences in the practice and liturgical expression of Baptism are obvious and easy to
recognise,® and therefore, Baptism is often experienced and publicly visible as an ex-
pression of Christian disunity. The major areas of disagreement regarding the practice of
Baptism are concerning the person who performs Baptism, the way of performing Bap-
tism, and the recipient of Baptism. The question about the person who performs Baptism
generally is not an issue in the churches of Western tradition, but of special importance
for the Orthodox churches, as it decides whether Baptism was performed inside the apos-
tolic church and thus was a real Baptism.

While there is a general understanding that in Baptism water is used, the name of Jesus
is invoked, and a profession of faith is necessary, there are many disagreements about the
specifics. There is no common practice regarding the mode of Baptism and some churches
practise full immersion, sometimes even three times, such as the Orthodox churches,
while others pour or sprinkle water on the head of the person to be baptised, a practice
found as early as in the Didache. The words spoken during Baptism are also a point of
disagreement, as in some traditions the name of the Triune God is invoked while in others

the name of Jesus is enough. Finally, there are also different views about who has to

42 The position paper of the Bund Evangelischer Gemeinschaften, for example, emphasises that the NT
and church history widely show a unified understanding of Baptism but do not say much about the practice,
and, therefore, the distinction of meaning and practice is essential to allow differences in practice while
emphasising unity in meaning. Bund evangelischer Gemeinschaften, ‘Die eine christliche Taufe in der Viel-
falt ihrer Formen. Positionspapier des Bundes evangelischer Gemeinschaften durch seinen theologischen
Arbeitskreis’ (Marburg, 3 October 2007), 4. Kasper, however, criticises a similar approach of the BEM
document as underestimating ‘the deeper differences among the church in the understanding of baptism
and the church.” Kasper, ‘Implications’, 527.

43 Best, Baptism, ix. Hubert also concludes that the deep linkage of the practice and meaning of Baptism
is often underestimated. Hubert, Streit, 135.

4 Best, Baptism, 195.

45 See for example the different liturgies and baptismal traditions collected in Best, Baptism; Dale
Moody, Baptism; Foundation for Christian Unity (Philadelphia: Westminster Press, 1967); Geldbach,
Taufe, 26-89.
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profess faith and how. Do the recipients of Baptism have to profess faith by themselves,
or can other persons, like parents, sponsors, or the congregation, profess their faith in
place of them? Should faith be professed by one’s own words or by the words of a specific
confession or creed? Finally, in some churches additional actions like lying on of hands
or Chrismation are part of Baptism, showing different understandings about the scope of
Baptism in the whole process of initiation.

The greatest disagreements over the practice of Baptism, however, are about the role
and prerequisite of the recipients of Baptism, as seen in the assessment that ‘there are
fewer disputes about recognition of baptism centred on whether the rite has been per-
formed with water in the name of Father, Son and Holy Spirit, than relate to the place of
the rite in this larger pattern of initiation or formation.’*® The question is whether a person
can receive Baptism at the beginning of the initiation process, for example in the extreme
case as an infant, or whether Baptism can only be received after a conscious conversion,
or even later after demonstrating a sincere Christian life and being carefully instructed in

Christian teaching (catechism).*’

This discussion is already visible in the third-fourth cen-
tury extremes of infant Baptism and deathbed Baptism and is also manifest in the long
history of disagreement over infant Baptism and believer’s Baptism, seen in numerous
books and ecumenical dialogues concerned with this problem, rarely finding a true solu-

tion.

2.2.2 Differences in the meaning of Baptism

The problem, however, goes deeper as the different practices are caused by different un-
derlying understandings of the meaning of Baptism. The most fundamental question
about the meaning of Baptism is whether Baptism really accomplishes something in the
life of the baptised persons, often worded as sacramental view, or whether Baptism is a
merely outward sign of something that already happened, the view of Baptism as an or-
dinance.*® Or expressed from another perspective as Baptism as a work of God or Bap-

tism as confession of faith and thus merely a deed of human obedience.* This distinction,

4 WCC, JWG between the RCC and the WCC 8th Report, 49.

47 Cf. Best, Baptism, 213.

“8 This basic distinction is found, for example, in Erickson’s Systematic Theology, which sees the basic
difference on the meaning of Baptism in ‘Baptism as Means of Saving Grace,” which is the sacramental
view, and ‘Baptism as Token of Salvation,” which is the view of Baptism as an ordinance. Erickson addi-
tionally discusses the Reformed view, which, however, can also be regarded as sacramental view as God’s
action in Baptism is emphasised. Millard J Erickson, Christian Theology (Grand Rapids: Baker Book House,
1998), 1099-1106. The use of the terms sacrament and ordinance, however, might be misleading as some
churches talk about sacraments but hold to an ordinance view, while others talk about ordinances but
acknowledge that Baptism really accomplishes something.

4 Schlink, Taufe, 140.
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however, represents only the two extremes and many understandings affirm both aspects
that should ‘be contrasted, rather than compared.’*° Churches that traditionally emphasise
the sacramental aspect of Baptism are the Catholic Church, the Orthodox churches, and
the Protestant state churches, whereas the understanding of Baptism as an ordinance is
generally emphasised in Baptist, Evangelical, and Pentecostal churches, even though
many of these churches also returned to a sacramental understanding in recent times.>!
Different understandings of the meaning of Baptism naturally influence baptismal
practice. If Baptism is seen as an effective means it is important to perform it the proper
way, with proper words in a proper setting, to ensure that the practised rite really is Bap-
tism. If Baptism is seen as an ordinance and symbol of present faith and conversion, the
tendency is to not baptise infants and baptise relatively late after a period of instruction
and probation. Similarly, the mode of Baptism is related to the underlying understanding.
If Baptism is mainly understood as partaking in Christ’s death and resurrection, Baptism
by immersion is often seen as the preferred method. If the emphasis is on God’s action in
Baptism, removing sin or giving the Holy Spirit, modes like sprinkling and pouring water
are also acceptable as they symbolise washing, cleansing from sin, and pouring of the

Spirit.

2.3 Scripture and Different Views of Baptism

Although all teachings on Baptism are built on the same scriptural material the resulting
baptismal views are often quite different.>? This plurality is especially surprising as pre-
sent-day baptismal teachings generally acknowledge Scripture as normative standard.>®
The problem is found in the nature of the different scriptural statements about Baptism

and the resulting challenge of defining a theology of Baptism.

2.3.1 The Nature of Scriptural Statements about Baptism

Baptism is often mentioned in the NT, but besides the two imperatives in Matthew 28:19-
20 and Acts 2:38, the statements about Baptism are ‘primarily descriptive or purely the-
ological.’>* Baptism is often mentioned descriptively, for example, in Acts but with the

focus on the growth of the Early Church and not on instructions about baptismal practice

50 George Raymond Beasley-Murray, Baptism in the New Testament (Grand Rapids: Eerdmans, 1973),
269. Cf. also Michael Green, Baptism (London: Hodder and Stoughton, 1987), 20.

51 Cf. Kasper, ‘Implications’, 537.

32 Hubert, Streit, 62.

33 Geldbach, Taufe, 20.

54 Ben Witherington, Troubled Waters: The Rethinking the Theology of Baptism (Waco: Baylor Uni-
versity Press, 2007), 9, 130.
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and understanding.>® Besides the descriptive accounts, Baptism is used in theological ar-
guments concerning other issues, which renders it difficult to use such passages as explicit
teaching about Baptism, seen for example in the ethical imperative of Romans 6.°° The
fact that no exclusive statements on Baptism are found in the NT makes Baptism ‘at most
a secondary theme’>’ and the statements are ‘not programmatic’ in such a way as to ex-
plain the practice and the meaning of Baptism, equal to statements found about the Lord’s
Supper (like 1 Corinthians 11:26).%® This leads to several problems about the baptismal
statements in the NT: some issues are not addressed; some questions are not answered
clearly; some topics are addressed in diverse ways; and for some statements it is not even

clear whether and how they relate to Baptism.

Missing Statements

Some issues about Baptism are not addressed in the NT at all. As the NT was written in
a missionary situation where the church was spreading and questions of a well-established,
maybe even an enculturated church, are naturally not addressed. The most prominent
missing statements are concerning infant Baptism. The NT does not tell what the first
Christians did with their children and infants and at best there can be assumptions made
out of the references to the household baptisms in Acts 10:44-48; 16:15; 16:31-34; 18:8;
(cf. also 1 Corinthians 1:16).> Other examples for missing statements in the NT are the
explanation as to why Jesus instituted Baptism, whether and how Baptism is related to
the baptism practised by John the Baptist, including Jesus’ own baptism, and Jewish ritual

washings.

Unclear Statements
Some questions about Baptism are addressed in the NT in an unclear manner, such as
how to apply the baptismal water. Even though it is often claimed that the Greek words

Boartilw and Bamto refer to immersion, their meaning is not exclusively bound to a special

35 Maybe not even Luke had an ‘exact idea about the baptismal practice of the beginning.” Hubert, Streit,
51.

56 Ibid., 76.

57 Witherington, Waters, 8-9.

8 Marxen, cited in Hubert, Streit, 109. Cf. Klaus Haacker, ‘Taufe verstehen - im Urchristentum und
heute’, in Kirche: Kontinuitdt und Wandel: Beitrdge zur Ringvorlesung an der Kirchlichen Hochschule im
Sommersemester 1993, ed. Christian Hohmann (Waltrop: Hartmut Spenner, 1994), 36.

59 As there is no explicit command for infant Baptism ‘the case for infant baptism is a cumulative one.
That is, no single argument or portion of the case may be seen as sufficient to establish the validity of infant
baptism on its own’ but if everything is put together a strong case can be made. Bryan D Holstrom, /nfant
Baptism and the Silence of the New Testament (Greenville: Ambassador International, 2008), 14—15.
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mode of Baptism,*® and the descriptive passages about Baptism (e.g. Acts 2:41; 8:26-40;
10:47; 16:33) can be understood as immersion but might also refer to other modes. As
theological implications are also arbitrary due to the diverse statements about the sym-
bolism of Baptism, the NT allows arguing for different modes.®! Other important issues
are whether the Trinitarian formula should be used in Baptism or whether the name of
Jesus is enough;®? or whether Baptism is absolutely necessary for salvation, as Mark

16:16 links Baptism with salvation, but only says that faith is essential for salvation.

Diverse Statements

Baptism as an expression of the restored relationship with God is described in the NT in
diverse statements, some being used incidentally while others appear at very important
places.®* The BEM document sums up the diverse aspects of the meaning as ‘Baptism is
participation in Christ’s death and resurrection (Rom. 6:3-5; Col. 2:12); a washing away
of sin (I Cor. 6:11); a new birth (John 3:5); an enlightenment by Christ (Eph. 5:14); a re-
clothing in Christ (Gal. 3:27); a renewal by the Spirit (Titus 3:5); the experience of sal-
vation from the flood (I Peter 3:20-21); an exodus from bondage (I Cor. 10:1-2) and a
liberation into a new humanity in which barriers of division whether of sex or race or
social status are transcended (Gal. 3:27-28; I Cor. 12:13).%* While many diverse state-
ments about the meaning of Baptism could be regarded as complementary, some even
seem contradictory. The gift of the Spirit, for example, could be a consequence of Bap-
tism (Acts 2:38; 8:16-17; 19:5-6) or a demand for Baptism (Acts 10:47-48). Barrett, there-
fore, concludes that the different ‘things which elsewhere in the New Testament are
brought into connection with baptism’ are ‘left without the focal point which might unite

them.’®

Ambiguous Statements
Finally, for some statements it is not even clear whether they refer to Baptism at all or

whether they are ‘simply using baptismal language to speak of Spirit Baptism or some

60 Dale, for example, concluded that ‘There is no form of act inherent in baptizo’ and ‘Whatever is
capable of thoroughly changing the character, state, or condition of any object, is capable of baptising that
object.” James W Dale, Classic Baptism: An Inquiry into the Meaning of the Word [Baptizo] as Determined
by the Usage of Classical Greek Writers, 2nd ed. (Philadelphia: Wm. Rutter Co, 1868), 351, 354.

%! For an elaborate analysis of the use of Bonti{w and Bantw, the descriptive passages about Baptism,
and theological arguments used to argue for one specific mode see Beasley-Murray, Baptism, 6-30; Cf.
also John Murray, Christian Baptism (Phillipsburg: P&R Publishing, 1980), 23—24.

2 Cf. Hubert, Streit, 90-01.

6 Geldbach, Taufe, 7-8.

% BEM B:2.

85 Charles K. Barrett, Church, Ministry, and Sacraments in the New Testament, The Didsbury Lectures
1983 (Exeter: Paternoster Press, 1985), 73.
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other aspect of Christian conversion or experience.’*® Important examples are Jesus’ word
of being ‘born of water and the Spirit’ (John 3:5), Jesus’ reference to his death as baptism
(the Todestauflogion in Mark 10:38; Luke 12:50),%” Paul’s references to being ‘baptized
into Moses’®® and to circumcision (Colossians 2:11), or his declaration that children of

). Another important example of an ambiguous

believers are holy (1 Corinthians 7:14
statement is the Kinderevangelium (e.g. Mark 10:13-16), whereas its connection to Bap-
tism is a theological conclusion not originating from exegesis but form its later use in

connection to infant Baptism.”®

2.3.2  The Challenge of Developing a Biblical Theology of Baptism

A biblical theology of Baptism has to include and evaluate the different scriptural state-
ments about Baptism and, therefore, assumptions have to be made for the missing state-
ments, the questions caused by the unclear statements have to be clarified, decisions have
to be made on how to bring together the diverse statements, and it has to be evaluated
which of the ambiguous statements contribute to the understanding of Baptism. The in-
terpretation of the baptismal statements in the NT, however, proves to be a challenge that
is, as Witherington observed, ‘mostly theological and historical, not exegetical.”’! There-
fore often historical-exegetical and exegetical-theological approaches are used to inter-
pret the scriptural statements to develop a biblical theology of Baptism out of the scrip-

tural statements.”?

Historical-Exegetical and Exegetical-Theological Interpretation

Historical-exegetical approaches use historical writings and other sources of the Early
Church and Judaism to interpret the scriptural statements about Baptism, which, however,
creates two problems: first, the historical evidences are not clear and as Stander and Louw
recommend ‘one should never think of the Early Church as a unity having a specific cod-

ified dogma. The first four centuries is a compendium of various points of view and

%6 Witherington, Waters, 3.

67 As stated by Bartsch, cited in Hubert, Streit, 102.

%8 This passage is used by the church fathers and Calvin to define their understanding of Baptism, but
Hubert evaluates ‘Die exegetische Ausbeute ist also mager, die dogmengeschichtliche dafiir umso reicher.’
Ibid., 96.

8 Cf. Kurt Aland, Die Scuglingstaufe im Neuen Testament und in der alten Kirche (Miinchen: Kaiser,
1961), 76-81.

70 Hubert, Streit, 43. According to Wright it is mainly due to the Reformers that this passage found its
place in the practice of infant Baptism, while only two church fathers saw this connection. David F Wright,
Infant Baptism in Historical Perspective: Collected Studies (Eugene: Wipf & Stock, 2007), 153-65; cf.
Tertullian, De Baptismo, 18:5.

"I Witherington, Waters, 5.

72 These two categories are used by Hubert to organise the views of Baptism he examines in Hubert,
Streit.
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various emphases on many issues.””® Second, even if historical evidences would support
a specific position it does not mean that later developments of the practice and under-
standing of Baptism automatically do not fit into the biblical theology of Baptism, seen
for example in Aland’s argument for the later but legitimate development of infant Bap-
tism.”* Historical-exegetical approaches, therefore, do not allow the conclusive interpre-
tation of the scriptural statements on Baptism, and exegetical-theological approaches
might be more promising.”

Exegetical-theological approaches focus on the big picture of biblical theology in order
to resolve the challenge created by the nature of the baptismal statements, or as Murray
explains ‘to think organically of the Scripture revelation’ in contrast ‘to think atomically’
of the single statements.’® The problem with the idea of developing a theology of Baptism
that fits into the bigger theological picture, however, is that every theological framework
is also influenced by specific emphases originating from the historical and situational
background of the respective denomination and, consequently, the biblical statements

about Baptism are interpreted from that perspective.

The Complexity of New Testament Teaching on Baptism

The whole quest of developing a biblical theology of Baptism presupposes that the NT
evidence on Baptism is conclusive and can be transformed into the one biblical theology
of Baptism. The results of Hubert’s excessive study of various baptismal views, however,
is rather disillusioning and he concludes that the NT teaching on Baptism is complex,
diverse, contradictory, inconsistent, and not uniform.”” Mezger confirms this by compar-
ing the NT teaching with the view of a mountain range where the different aspects of
Baptism appear to be very close but in reality are divided by deep valleys, and he con-
cludes that the teaching on Baptism strictly speaking does not exist.”® Approaches, there-

fore, that treat the NT teaching as ‘course book’ that can be plainly systematised, appear

3 Hendrick F. Stander and Johannes P. Louw, Baptism in the Early Church (Leeds: Carey, 2004), 181—
82. Similarly, Lane uses the variety of baptismal practices seen in the first five centuries to argue for a
variety in apostolic times. Anthony N. S. Lane, ‘Did the Apostolic Church Baptise Babies? A Seismological
Approach’, Tyndale Bulletin 55, no. 1 (2004): 109-30.

"4 Cf. Aland, Sdiuglingstaufe, 84-85. Geldbach also warns against using historical data as theological
standard and sees the crucial question in whether the NT elements of Baptism are found in the contemporary
understandings of Baptism. Geldbach, Taufe, 8-9. Similarly Paul F. Bradshaw, ‘The Profession of Faith in
Early Christian Baptism’, EvQ 78, no. 2 (2006): 113-14.

75 Cf. Hubert, Streit, 56.

6 Murray, Baptism, ii.

7 Cf. Hubert, Streit, 32, 52, 122-23, 130.

8 Manfred Mezger, Die Amtshandlungen der Kirche als Verkiindigung, Ordnung und Seelsorge. Bd. 1
Die Begriindung der Amtshandlungen, 2nd ed. (Miinchen: Kaiser, 1963), 158. Similarly Haacker, ‘Taufe’,
31, 36.
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to not be suitable,” while approaches that accept the different aspects of baptismal teach-
ing and do not try to completely harmonise the different understandings, are reflecting
the complex character of NT teaching on Baptism more appropriately.®® It is right, there-
fore, to conclude that there are biblical baselines that cannot be ignored by any view of

Baptism, but that many developed views claim more than the biblical statements allow.®!

2.4 Different Views of Tradition and Church History

Given the absence of a clear, consistent baptismal teaching in the NT, no definitive bib-
lical theology of Baptism can be developed by the sole use of NT passages. The conclu-
sions drawn from recent quasi-identical exegetical results by using historical-exegetical
or exegetical-theological approaches, therefore, all reflect the preunderstanding of their
respective denomination,®? and Hubert accordingly concluded ‘Baptism is rather a topic
of tradition than of biblical theology.’®® Different views of Baptism, therefore, are closely
related to different views of tradition and church history.

When we define different views of tradition and church history, however, we must be
aware that these are not sharp and exclusive categories, and might rather reproduce ideal-
typical preconceptions that must not hinder the process of examining the differences and
acknowledging the similarities.3* The value of defining different views of tradition and
church history, therefore, is not to judge, but to understand the main distinguishing factors,
the origins, and rough directions to encourage self-understanding and mutual understand-
ing. We also need to consider that the tradition problem is often discussed in ecumenical
dialogues, which already resulted in common understandings, definitions, and conver-

gences that must not be ignored.

2.4.1 Different Views of Tradition
The word ‘tradition,” originating from the Latin word tradere, taken in its basic meaning

of ‘transmission, or delivery,” includes the whole divine communication.® In this

" E.g. Oscar Cullmann, Die Tauflehre des Neuen Testaments: Erwachsenen- u. Kindertaufe, 2nd ed.
(Ziirich: Zwingli-Verlag, 1958).

80 E.g. Rudolf Bultmann, Theologie des Neuen Testamentes (Tiibingen: Mohr, 1948), 133-43; 405-6.

81 Bund evangelischer Gemeinschaften, ‘Taufe’, 14.

82 Cf. Geldbach, Taufe, 16; Hubert, Streit, 61; Best, Baptism, 200.

8 Hubert, Streit, 199.

8 Cf. Hubert Kirchner, Wort Gottes, Schrift und Tradition (Géttingen: Vandenhoeck & Ruprecht, 1998),
12; ACK, ““Tradition” im dkumenischen Gesprich - Von konfessionellen Klischees und ihrer Durchbre-
chung. Dokumentation eines Studientages der ACK in Deutschland’, 2012, 23.

85 Yves Congar, The Meaning of Tradition (San Francisco: Ignatius Press, 2004), 13.
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universal sense, Tradition® refers to the whole Gospel, the deposit of faith received by
the apostles from Christ and handed down to the following generations of the church
under the guidance of the Holy Spirit. This single divine Tradition is accessible to fol-
lowing generations through its figurative realisations in testimonies of Tradition,®” which
are ‘the holy Scriptures and, besides these, not only doctrines but things: the sacraments,
ecclesiastical institutions, the powers of the ministry, customs and liturgical rites—in fact,
all the Christian realities themselves.”®®

Not every testimony of Tradition, however, bears the same value and authority.* Es-
pecially the canon of Scripture holds a special place among them, as the apostolic writings
of the NT are the written confirmation of the originally orally transmitted deposit of
faith.”® As Tradition is ‘embodied in the apostolic writings, it became natural to use those
writings as authority for determining where the true Tradition was to be found.’®! This
gives Scripture authority over the other testimonies of Tradition and its ‘value is absolute
and unquestionable, at least from a negative point of view, in that whatever contradicts it
definitely and without question could not belong to the revealed deposit.’®? This special
place and authority of Scripture is normally affirmed by the different denominations to-
day” and even if the authority of Scripture is questioned by modern critical theology,
Scripture still holds its special place relative to the other testimonies of Tradition.**

Due to the special nature and authority of Scripture, Scripture is often separated from
Tradition and regarded as an independent source of revelation. If used in this way, the
term tradition refers to all other testimonies of Tradition except the canon of Scripture.”
If Scripture and tradition are separated, however, according to Lossky it is more exact to

use the plural and speak of ‘traditions’ as projections of Tradition into testimonies that

8 We will use Tradition with a capital T for the whole divine revelation as described in P. C. Rodger
and L. Vischer, eds., ‘Scripture, Tradition and Traditions’, in Fourth World Conference on Faith and Order
(London, 1964), paras 39, 42. Cf. also Daniel H. Williams, Retrieving the Tradition and Renewing Evan-
gelicalism: A Primer for Suspicious Protestants (Grand Rapids: Eerdmans, 1999), 36.

87 Barbara Schoppelreich, Zeichen und Zeugnis: zum sakramentalen Verstindnis kirchlicher Tradition
(Miinster: LIT, 2001), 33.

8 Congar, Tradition, 12, 151. For a short description of significant testimonies of tradition see Steven
D. Cone, Theology from the Great Tradition (New York: Bloomsbury T&T Clark, 2018), 106-10.

8 Cf. Vladimir Lossky, In the Image and Likeness of God (Crestwook: St Vladimirs Seminary Press,
1974), 143; Congar, Tradition, 124.

%0 Cf. Jaroslav Pelikan and Director Valerie R. Hotchkiss, eds., Creeds and Confessions of Faith in the
Christian Tradition (New Haven: Yale University Press, 2003), 1:16.

1P, C. Rodger and L. Vischer, ‘Traditions’, para. 49; cf. Congar, Tradition, 121.

%2 Congar, Tradition, 155.

9 Cf. ACK, ‘Tradition’, 27.

%% Anthony N. S. Lane, ‘Scripture, Tradition and Church: An Historical Survey’, Vox Evangelica, no. 9
(1975): 49.

% Cf. Ibid., 37; Congar, Tradition, 22; P. C. Rodger and L. Vischer, ‘Traditions’, paras 50-61.
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are added to Scripture, ‘accompanying or following it.””® In our investigation the term
tradition, therefore, refers to the multitude of traditions that reflect the universal divine
Tradition, excluding Scripture.

Historical studies have shown that there is development in tradition,”” and also that
there is universal tradition, found in the majority of Christianity, and particular or local
tradition, only found at special times or places.”® The question, therefore, is which con-
tents of tradition are really reflecting the original Tradition, thus are apostolic tradition,
and which are ‘brought into being by the Church during her history,’ thus are ecclesiasti-
cal tradition.”” But even where it is possible to clearly distinguish apostolic and ecclesi-
astical tradition, the question remains whether ecclesiastical tradition is compatible and
equivalent to the one divine Tradition or whether it is irrelevant or wrong human tradi-
tion.'% The distinction of what is apostolic, ecclesiastical, or human tradition is per-
formed differently in various denominations, with their distinct denominational tradition,
whereas every denominational tradition claims that it is a, if not the only, valid expression
of Tradition.!%!

The disagreement about different understandings of tradition is often explained as
Scripture against tradition. This, however, is not correct as the relative authority of Scrip-
ture is generally accepted. According to Obermann, the real difference in the understand-
ing of tradition is found in different ‘concepts of tradition’!?? that define the relationship
between tradition, Scripture, and the teaching of the church differently.!®® The different
views of tradition can be described as Coincidence, Supplementary, Unfolding, Ancillary,
and Irrelevancy views, whereas their main differences surface in the areas of content and

fallibility, which leads to different degrees and locations of sufficiency and authority.!%

% Lossky, Image, 143.

°7 Lane, ‘Scripture’, 50.

%8 Cf. Congar, Tradition, 46.

% Ibid., 44; cf. also P. C. Rodger and L. Vischer, ‘Traditions’, para. 49.

100 Cf. P. C. Rodger and L. Vischer, ‘Traditions’, paras 47-48; Congar, Tradition, 68.

101 Cf. Congar, Tradition, 167; P. C. Rodger and L. Vischer, ‘Traditions’, paras 44, 53.

102 Heiko A. Oberman, ‘Quo Vadis? Tradition From Irenaeus To Humani Generis’, SJT 16, no. 03
(1963): 226; cf. Keith A. Mathison, The Shape of Sola Scriptura (Moscow, ID: Canon Press, 2001), 255.

103 The teaching of the church refers to both, the teaching authority of the church (magisterium), and to
the content of the actual teaching. The teaching of the church includes the ordinary and universal teaching
of the leadership of local churches as well as the extraordinary teaching of the councils (or the pope). Cf.
Congar, Tradition, 130; Lane, ‘Scripture’, 37.

104 The different views, except the Irrelevancy view, are developed in Lane, ‘Scripture’. Lane’s four
categories are also affirmed and used in Bauckham, ‘Tradition’, 118-26. Oberman also developed a system
of categorising different understandings of tradition labelling them as Tradition I-III. Oberman, ‘Vadis’,
225-55 Oberman’s categories are also used and amended by a category Tradition 0 in Alister E. McGrath,
Reformation Thought: An Introduction, 3rd ed. (Malden: Blackwell, 2001), 144—45. Cf. also Mathison,
Shape, 32-33, 38-39, 126-27, 134. McGrath also labels these categories as ‘Single-Source Theory of
Tradition,” ‘Dual-Source Theory of Tradition,” and ‘Rejection of Tradition as Legitimate Theological
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Coincidence View

The Coincidence view is found from the Early Church till the Medieval Ages. In this view
Scripture is seen as materially sufficient, whereas the contents of tradition and the teach-
ing of the church are in coincidence with Scripture. Rising controversies in the church,
such as the threat of Gnosticism, showed that even though the content of Scripture is
materially sufficient, Scripture ‘must be interpreted within the context of the historical
continuity of the Christian church.’!% Scripture, therefore, is regarded as formally insuf-
ficient and ‘tradition is needed to get the right understanding and interpretation of Scrip-
ture.’!% As tradition and the teaching of the church basically represent the same content
as Scripture, interpreting and proclaiming it, they are also regarded as infallible and thus

have the same normative authority.'®’

Supplementary View

The Supplementary view gradually developed in Medieval times and the council of Trent
can be understood as supporting this view.!%® As many doctrines of the church have been
built upon allegorical interpretations of Scripture, especially the new focus on the literal
sense due to the rise of renaissance humanism forced the church to regard tradition as an
additional source of doctrine contributing material not found in Scripture, thus declaring
Scripture as materially insufficient.'” In this view, however, tradition is not seen as secret
mystical knowledge, as the Gnostics claimed, but as providing apostolic material not con-
tained in Scripture but publicly present and preserved in the church since the time of the
apostles.''? Similar to the Coincidence view, tradition and the teaching of the church are

regarded as infallible and thus have normative authority.

Resource’ in Gerald R. McDermott and Alister E. McGrath, eds., ‘Faith and Tradition’, in The Oxford
Handbook of Evangelical Theology (New York: Oxford University Press, 2013), 84—88. These categories
used by Oberman, McGrath, and Mathison, however, fall short on an important point: They focus only on
the content of tradition and ignore the role of the teaching of the church, as Lane already pointed out. Lane,
‘Scripture’, 43. The categories of Lane, therefore, are more appropriate, as they express the relationship of
tradition to Scripture and the teaching of the church and also suit to describe the location and degree of
authority. We must, however, add a fifth category labelled Irrelevancy view to cover the whole spectrum
of views.

195 McGrath, Reformation, 135-36; cf. Lane, ‘Scripture’, 40.

19 Mathison, Shape, 31.

107 Cf. Lane, ‘Scripture’, 39.

18 DH 1501; cf. Gerhard Ludwig Miiller, Katholische Dogmatik: Fiir Studium und Praxis der Theologie
(Freiburg: Herder, 2016), 70-71.

109 Mathison, Shape, 68.

110 1bid., 73-74; cf. Lane, ‘Scripture’, 39, 41-42.

18



Unfolding View
Beginning in the sixteenth century, also due to the emerging historical criticism question-
ing Scripture as well as tradition, Catholic theology became more and more aware of
doctrinal content that neither is found in Scripture nor in tradition. To fill the gap between
Scripture and the contemporary teaching of the church, tradition now was regarded as
developing and not anymore as static and unchanging preservation of apostolic teach-
ing.!!! This has been expressed, for example, in Newman’s theory of doctrinal develop-
ment!!? that understands tradition as developing under the guidance of an ‘infallible de-
velopment authority’ of the teaching of the church.!'® A major factor contributing to the
explicit acceptance of the Unfolding view, therefore, was the doctrine of papal infallibility,
declared at Vatican 1.''* The practical acceptance of the Unfolding view is also seen in
the nineteenth and twentieth centuries’ Mariological dogmas that are neither found in
Scripture nor in early tradition. In the Unfolding view the infallible teaching of the church
can define doctrine, which then must have been always part of the faith, even if not ex-
plicitly found in Scripture or tradition.''® The teaching of the church, which was seen
before as ‘preserving and interpreting norm,’ therefore, seems to become an additional
source of doctrine, thus practically declaring Scripture and tradition both as materially
insufficient.!®

This extreme is also affirmed by Catholic theologians who admit that the teaching
office as ‘subjective bearer of the tradition process [...] could virtually be identified with
tradition in the extreme case.’!!” This extreme characteristic is alleviated in recent Cath-
olic theology by emphasising the normative authority and material sufficiency of Scrip-
ture. Vatican II, for example, maintained the binding interpretation of the teaching of the
church and the notion of development in tradition, but the teaching of the church was
explicitly placed under the normative authority of Scripture.''® The general acceptance of

the material sufficiency of Scripture in recent Catholic theology'!® shows that the Sup-

plementary view is overcome and ensures that everything that the teaching of the church

I Cf. Bauckham, ‘Tradition’, 124-25.

12 John Henry Newman, An Essay on the Development of Christian Doctrine (London: J. Toovey,
1846).

113 Bauckham, ‘Tradition’, 124.

114 Mathison, Shape, 216; cf. DH 3074.

115 J. P. Mackey, ‘Scripture, Tradition and the Church’, ITQ 30, no. 1 (3 January 1963): 52; cf. also
Oberman, ‘Vadis’, 254.

116 Lane, ‘Scripture’, 46; cf. Oberman, ‘Vadis’, 253.

17 VZ.E 44; cf. Mackey, ‘Tradition’, 52.

18DV 8, 10.

119 Cf. VZ.E 35; Robert A. Sungenis, Not by Scripture Alone: A Catholic Critique of the Protestant
Doctrine of Sola Scriptura (Santa Barbara: Queenship, 1998), 221.
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declares at least must have an implicit hint in Scripture, which, however, makes it all the
more necessary to maintain the formal insufficiency of Scripture.'?’ Additionally, one has
to note that this progressive understanding of Scripture ‘only goes one way. The amount
of truth known, and its clarity, keeps getting larger and larger, and never goes astray or
shrinks,” which means that tradition once revealed and received by the teaching of the

church never can be criticised.'?!

Ancillary View

At the dawn of the Reformation it became increasingly obvious that tradition and the
teaching of the church at some instances not only went beyond Scripture but even contra-
dicted it.!*? The Supplementary and Unfolding views solve this problem through a shift
in authority and sufficiency of content away from Scripture towards tradition and the
teaching of the church. The Reformers went in the opposite direction and sought to correct
the shortcomings by reemphasising the sufficiency and authority of Scripture, later ex-
pressed as the sola scriptura principle.'?® In the resulting Ancillary view the sufficiency
of Scripture is affirmed, at least in so far that it contains everything that is necessary for
salvation.'?* The Reformers, however, were never against tradition but their use of the
term traditiones humanae shows that they believed that there are human thoughts in tra-
dition, and that true (scriptural) tradition has to be distinguished from false tradition.'?®
The rule and norm for this distinction is Scripture, as the ‘only inherently infallible au-
thority.”'?¢ Although tradition and the teaching of the church are seen as fallible, their
content is understood as contributing to the interpretation of Scripture and to the order of
the church, as long as they are not contradicting the Gospel.'?” Tradition and the teaching
of the church, including the Protestant confession writings or the creeds of the Early

Church, are still regarded as authority, however, their authority is not found in themselves

but derived from and subordinate to the authority of Scripture.'?8

120 Bauckham, ‘Tradition’, 125.

121 Cone, Theology, 111.

122 Lane, ‘Scripture’, 42.

122 Cf. VZ 1:209; P. C. Rodger and L. Vischer, ‘Traditions’, para. 43.

124 Cf. Anthony N. S. Lane, ‘Sola Scriptura? Making Sense of a Post-Reformation Slogan’, in 4 Path-
way into the Holy Scripture, ed. P. E. Satterthwaite and David F. Wright (Grand Rapids: Eerdmans, 1994),
313.

125 VZ 1:230; Jaroslav Pelikan, The Vindication of Tradition (New Haven: Yale University Press, 1986),
9, 43-45.

126 Mathison, Shape, 318; cf. BSELK 1218.

127 Lane, ‘Scripture’, 43; VZ 1:212.

128 McGrath, Reformation, 142. Expressed in Lutheran theology as norma normans (Scripture) and
norma normata (tradition). Cf. Mathison, Shape, 137; VZ 1:199. In contrast, traditional Catholic views
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Irrelevancy View'?’

In contrast to the Ancillary view, in the Irrelevancy view Scripture is regarded as sole
source and authority that must be interpreted by every individual believer, thus rendering
tradition and the teaching of the church at best as irrelevant if not even unnecessary and
dangerous.'*° The Irrelevancy view arose in the radical branches of the Reformation and
later the Enlightenment with its focus on individualism and reason provided the philo-
sophical framework.!*' Although Scripture is claimed as sole authority, in reality the
complete disregard of tradition and the teaching of the church results in a shift of authority
to individual reason in interpreting Scripture, thus possibly leading to subjectivism and
relativism.'*? The Irrelevancy view is also problematic as it is just impossible to ‘leapfrog’
nearly two millennia of Christian history, as all attempts to understand Scripture are in-
fluenced by Christian tradition implicitly found in definitions or meanings, and it also
bears the risk of reinventing heresies that have already been defeated.!** Even though
some churches and theologians explicitly express an Irrelevancy view,'** more often this
view ‘is not a formal position but a pejorative designation of a practical one,’ resulting
from ignorance and lack of interest in tradition and the teaching of the church, often found

in Evangelical, Pentecostal and Charismatic churches.!’

2.4.2 Different Views of Church History
Different views of tradition are closely related to and influenced by different views of

church history. History as the study of the past ‘is the endeavour to provide accountability

affirm that ‘tradition represents a value in its own right, apart from Scripture, a value that becomes a norm.’
Congar, Tradition, 168.

129 This view is sometimes also labelled as solo scriptura or nuda scriptura. These labels, however,
emphasise the exclusive role of Scripture, which might not only refer to its relationship to tradition but also
to other sources of knowledge. To name this view Irrelevancy, therefore, seems to be a better fit as it ex-
plicitly, as the other labels, describes the relationship of tradition to Scripture. The label Tradition 0 is an
improvement in this regard; however, the term irrelevancy still is better as it also suits to express the often-
unintentional neglect of tradition. Cf. C. Michael Patton, ‘In Defense of Sola Scriptura’ (Reclaiming the
Mind Ministries, 2009), 6, www.reclaimingthemind.org/content/Parchmentandpen/In-Defense-of-Sola-
Scriptura.pdf; Lane, ‘Scriptura’, 327; McGrath, Reformation, 144; Timothy George, Theology of the Re-
formers (Nashville: Broadman, 1988), 81. The in a later contribution by Lane introduced additional label
‘Solitary View’ has the same limitation of not directly describing the role of tradition in relation to Scripture.
Cf. Anthony N. S. Lane, ‘Tradition’, in Dictionary for Theological Interpretation of the Bible, ed. Kevin J.
Vanhoozer et al. (London: SPCK, 2005), 811.

130 Cf. Alister E. McGrath, The Genesis of Doctrine (Grand Rapids: Regent College Publishing, 1997),
131.

131 Mathison, Shape, 239.

132 Cf. Ibid., 239-40; Alister E. McGrath, Der Weg der christlichen Theologie: Eine Einfiihrung, 3rd
ed. (Gieflen: Brunnen, 2013), 231.

133 Robert McAfee Brown, The Spirit of Protestantism (New Y ork: Oxford University Press, 1965), 215;
Lane, “Scriptura’, 310-11.

134 Especially found in eighteenth-century Evangelicalism in America, see Mathison, Shape, 144.

135 Patton, ‘Defense’, 6.
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to the present in light of the past — to search out people, events, movements, artefacts and
so on that have particular significance for the present and the future.’!3® As the different
testimonies of Tradition are artefacts of history, naturally the more positive and uncritical
the history of the church is seen the more important is tradition and vice versa.'*’ Further-
more the different views of church history also influence the evaluation of which artefacts
of history are accepted as testimonies of Tradition, and which artefacts are regarded as
heretical and wrong.

Since the Enlightenment there is a generally objective approach to the study of his-
tory.!*8 Due to the ‘nature of historic evidence,” however, which has to be sorted, evalu-
ated, and interpreted in order to reconstruct history, and the necessity of present interpre-
tation to derive the meaning and value of history, subjectivity cannot be avoided com-
pletely.!3® As this is true for profane history, regarding church history the various denom-
inations with their different ecclesiologies represent an additional source of subjectivity
and preunderstanding. Especially the definition of what church is and where it can be
found affects the selection of materials and the resulting meaning of church history.'*
Here a hermeneutical circle becomes visible in which the present understanding of church
is influenced by the past, which then also influences the interpretation and understanding
of the past.'*! During the Reformation three views of church history became manifest that
have been described by Pelikan as Authoritarian Reverence, Critical Reverence, and Su-
percilious Contempt.'#> The awareness of these views can contribute to achieve a higher
degree of objectivity in understanding the past, as they show how each denomination’s
ecclesiology influences the understanding of history.!** Pelikan’s label Supercilious Con-
tempt, however, is rather pejorative and subjective, as it does not account for the critical

interaction that also takes place in theological streams that come to negative conclusions

136 Robert F. Rea, Why Church History Matters: An Invitation to Love and Learn from Our Past (Down-
ers Grove: IVP Academic, 2014), 24.

137 Cf. James E. Bradley, Church History: An Introduction to Research, Reference Works, and Methods
(Grand Rapids: Eerdmans, 1995), 61.

138 Cf. Ibid., 13, 54.

139 1bid., 34; Cf. John Fea, Why Study History?: Reflecting on the Importance of the Past (Grand Rapids:
Baker Academic, 2013), 3.

140 Cf. Jaroslav Pelikan, ‘Church and Church History in the Confessions’, Concordia Theological
Monthly XXII, no. 5 (May 1951): 305; Manfred Heim, Einfiihrung in die Kirchengeschichte (Miinchen:
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about the value of church history, and we choose, therefore, to speak about Critical Dis-

regard.

Authoritarian Reverence

In Catholic theology church is traditionally understood as divine validated ‘sociological
entity,” and thus the ‘ecclesiastical institution’ of the Catholic Church is often absolutely
identified with the church. Absolutising the present church, however, also requires an
absolute view of the history of this institution, which is achieved by ‘ascribing to it an
organizational continuity, ceremonial uniformity, and theological infallibility.”!** The
emphasis in the study of church history, therefore, is on the historical continuity of the
Catholic Church, originating from the apostles and succeeding until the present.'*> The
selection of materials, naturally, has its focus on artefacts of history describing the devel-
opment of the Catholic Church and how it defended and maintained the truth over the
ages.!*® The meaning of church history, therefore, is absolutely positive as it shows the
authority and validity of the present day institution. However, as the claim of the absolute
and infallible character hardly can be supported by the facts of history,'*’” contemporary

Catholic theology increasingly acknowledges the shortcomings of church history.'*®

Critical Reverence

In Protestant theology, evolved during the Reformation, the shortcomings of the institu-
tional church and its continuous need of reform are considered (ecclesia semper refor-
manda).'* Even though it is acknowledged that God works in and through the institu-
tional church, it is not equalled with the church.'> The true church is understood as non-
visible entity found within the institutional church where the right doctrine and faithful-
ness to Scripture are maintained.'' The focus in church history, therefore, is not only on
historical continuity but also on doctrinal continuity.!>* This also surfaces in the selection
of materials that focus both on the decay of the institutional church and the presence of a

faithful remnant in the church.'>® The time of the Church Fathers is then often seen as

144 Pelikan, Rebels, 32.

145 Bradley, History, 11; cf. Pelikan, Rebels, 30.

146 Cf. Linda Woodhead, An Introduction to Christianity (Cambride: Cambridge University Press, 2004),
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147 pelikan, Rebels, 31-32.
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Deutschland: Beschliisse der Vollversammlung (Freiburg: Herder, 1976), 102.

199 Cf. Heim, Kirchengeschichte, 10.

150 Cf. Pelikan, Rebels, 35.

151 Cf. Erwin Ruck, Kirchenrecht (Berlin: Springer, 2013), 55; VZ 2:124.

152 McGrath, Reformation, 143; VZ 1:220.
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‘golden age,” and although not regarded as infallible, they still are honoured as ‘reliable
interpreters of scripture.” As early as after Gregory the Great, however, a decay is ob-
served that comes to a climax during the Late Middle Ages, also referred to as ‘period of
corruption.’'** The meaning of church history, therefore, is positive as it shows how the
(invisible) church and the truth never ceased completely, but is also critical, as the errors

of the church and its constant need of correction are considered.

Critical Disregard

In the radical branch of the Reformation an understanding of church as a mere abstract,
timeless reality like a ‘Platonic republic’ arose.!> Church is understood as where the Holy
Spirit immediately and individually reveals himself, which does not require any connec-
tion to the historic church.!*® This allows regarding the entire history of the church in
critical disregard, as sequence of apostasies, resulting in many times having no church at
all.’” For some, the existence of the true church ceased with the Constantine union of
church and state.!>® Others already regard the time of the Church Fathers as apostasy,
which leads to the understanding that there was practically no church since the apostles.'*
The selection of materials in the study of church history, therefore, focuses primarily on
the deviations of the institutionalised church from the true faith and how there were some
historically unconnected faithful but persecuted movements or persons. The meaning of
church history, therefore, is primarily negative as it displays the past perversion of the
truth and how far previous generations went astray.'®® Although churches that subscribe
to such a negative view of church history also do not ascribe a theological binding mean-
ing to their own history, still they factually are in continuity to their historical roots, which

are regarded as rediscovery of the true church.'¢!

2.4.3 Recent Ecumenical Developments
After defining different views of tradition and church history, we will now take a brief
look at some fundamental ecumenical developments and their contributing factors. In the

discussion about tradition(s) the relationship of Scripture and tradition has been the main

134 McGrath, Reformation, 145; cf. VZ 1:208.
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focus of the ecumenical efforts in the last decades and the remaining differences often
hinder ample convergences in other areas.'®? In 1960 Lengsfeld observed that between
the Catholic and the Protestant sides still are no common conceptions about many ques-
tions, not even a common terminology, and that on both sides still the struggle between
the sharp contrast between Scripture and tradition exists.'%

These two fields of problems have been overcome since: the Fourth World Conference
on Faith and Order in Montreal in 1963 proposed common understandings, definitions,
and a distinguishing terminology, which have been proven to be very useful.!®* The Malta
Report of the Joint Lutheran - Roman Catholic Study Commission in 1972 ‘helped to
resolve the contrast between scripture and tradition,” as both sides agreed on and empha-
sised the common tradition that preceded Scripture.'®® These common understandings
have been acknowledged widely and today all major denominations agree that Scripture
is the normative foundation for tradition and also that Scripture is the result of a tradition
process and, therefore, they cannot be fundamentally contrasted. '

Although the sharp contrast between Scripture and tradition has been overcome, due
to shifts in Catholic theology after Vatican II towards the emphasis of material sufficiency
and normative authority of Scripture, and due to the Protestant acknowledgement of the
value of tradition, conflict still remains between the positions of ‘the binding ‘magisterial’
interpretation of Scripture’ and ‘the ‘self-interpretation’ of Scripture.’!®” The German
Ecumenical Study Group of Protestant and Catholic Theologians, for example, has dis-
cussed the problem of tradition in its project Binding Testimony, and declared in the con-
cluding report that regarding the role of tradition and Scripture ‘in spite of different for-
mulations, there is agreement between the churches in the matter itself.’!%® The question
of the binding nature of the teaching of the church, however, is still not resolved and is

expressed as a subject that needs further discussion. !¢’

162 1bid., 26-27. For a detailed overview over the ecumenical dialogues concerning Scripture and tradi-
tion up to 1998 see Kirchner, Tradition, 56—147.

193 peter Lengsfeld, Uberlieferung - Tradition und Schrift in der Evangelischen und Katholischen The-
ologie der Gegenwart (Paderborn: Bonifacius, 1960), 17, 150.
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Tradition. P. C. Rodger and L. Vischer, ‘Traditions’, secs 45-47; cf. ACK, ‘Tradition’, 21.
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The already achieved agreements, however, have reception problems, even in their
own denominations, and are often bilateral and, therefore, limited in scope. Although the
differences are not that sharp anymore, they persist, and ecumenical efforts often do not
even try to develop a common understanding of the relationship of Scripture and tradition,
but are content with declaring common foundations, naming problems, and defining com-

mon tasks.'”°

2.5 Tradition, Church History and Different Views of Baptism

We already saw that the complex nature of the NT baptismal statements, and the resulting
difficulty to define a biblical theology of Baptism, allows different understandings of tra-
dition and church history to influence baptismal views. This becomes especially manifest
for elements that are not clearly defined in Scripture and thus belong to tradition, such as
infant Baptism or the different modes of Baptism. A decision, therefore, has to be made
whether such elements are regarded as apostolic tradition, thus reflecting the same origi-
nal Tradition as Scripture, or whether they are ecclesiastical tradition. For ecclesiastical
tradition, however, the question remains whether it is a later invention and, therefore only
human tradition, or whether it is ‘a historical development of something already began
by the apostles, but which is now impossible to reconstitute in its apostolic state,” which
is according to Congar especially the case for the sacraments.!”!

The evaluation regarding which elements of baptismal tradition are apostolic and
which are ecclesiastical, however, is additionally complicated through the various differ-
ent local baptismal traditions found in the first four centuries of the Christian church'”?
and the silence of the early creeds concerning the sacraments.!”> Emperor Constantine’s
conversion and his political interest in a united church led to a process of universally
defining Christian thought and doctrine over the next two centuries,!”* which finally also
resulted in a universal baptismal tradition that was shared by the majority of Christianity
for the following millennium.'”®> As the emergence of the universal baptismal tradition is

closely linked with this turning point of church history, whose evaluation ranges from

170 Cf. ACK, ‘Tradition’, 12, 20, 92.

"I Congar, Tradition, 44-45; cf. also Aland, Siuglingstaufe, 82-85.
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triumph to great betrayal,'’® different views of church history have a profound influence
on the evaluation of baptismal tradition. If an understanding tends towards Authoritarian
Reverence, the baptismal tradition of the institutionalised church is regarded as handed
down apostolic or at least ecclesiastical tradition that reflects apostolic tradition. With an
understanding of Critical Reverence, the baptismal tradition of the Early Church, espe-
cially the Church Fathers, is assumed to be close to the original Tradition but as the rise
of the institutionalised church was driven by political and worldly interests the need to
critically distinguish between perverted human tradition and apostolic tradition becomes
manifest. The churches of the Reformation, therefore, maintained elements of baptismal
tradition like infant Baptism, while rejecting other elements like the ex opere operato
understanding.!”” If church history is seen in Critical Disregard, finally, the baptismal
tradition of the postapostolic church is mainly seen as evidence for the church’s aberration,
and thus must be ignored. The different views of church history, therefore, directly influ-
ence the results of historical-exegetical approaches, by affecting the criteria for the selec-
tion of which baptismal tradition must, can, or cannot be used to clarify the scriptural
baptismal statements.

The more negative church history is seen the more important become theological-ex-
egetical approaches to define the scriptural understanding of Baptism. Theological-exe-
getical approaches are especially influenced by different views of tradition as the theo-
logical frameworks used for interpretation are shaped to different degrees through
thoughts of tradition and contemporary philosophy, forming a particular denominational

tradition.!”®

If views of tradition are held that understand tradition or the teaching of the
church as infallible authority, the theological framework is controlled and shaped by these.
If a view of Irrelevancy is underlying, the theological framework can be completely de-
tached from early tradition and thus also might be heavily influenced by contemporary
philosophies, like humanism, individualism, or subjectivism,'!”® which can lead to the
complete rejection of traditional baptismal understanding and practice. If an Ancillary
view is held, the theological frameworks can depend on tradition to interpret Scripture,'*°

which might lead to the acceptance of certain elements of baptismal tradition, even if they
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are not clearly stated in Scripture, as long as they do not contradict Scripture and fit into
the theological framework.'®!

Different views of tradition and church history especially surface in the discussion
about infant Baptism. As Infant Baptism is not explicitly mentioned in the NT, but locally
testified by Early Church sources, and made universal baptismal practice after the rise of
the institutionalised church, it is historically interpreted very differently. Often seen as
price of survival of the weak and unguided Early Church in a pagan environment'®? or
political instrument of the institutional religion to maintain its power,'** a critical or neg-
ative understanding of history leads either to the devaluation of infant Baptism or its com-
plete abandonment. Additionally, if a theological framework, detached from thoughts of
tradition and shaped by modern philosophies is present, believer’s Baptism with its im-
portance of personal confession fits much better to a humanistic high view of human
ability, responsibility and individual freedom. This double pressure from a negative view
of church history combined with an understanding of irrelevancy of tradition puts espe-
cially infant Baptism into the centre of tension.

Finally, the influence of different views of tradition and church history on baptismal
views can be seen explicitly and implicitly. It is seen explicitly in where what testimonies
of tradition are used in a baptismal view and how they are used and interpreted.'®* Views
of tradition that affirm the material sufficiency of Scripture normally result in views of
Baptism that are primarily built around Scripture and use tradition and church history to

different degrees for interpretation and clarification.'®®

If the Supplementary view is held,
then tradition is used as additional independent source to contribute material to the bap-
tismal view that is not found in Scripture at all and used with the same authority as Scrip-
ture. If a view is held that emphasises the infallibility of the teaching of the church, like
the early Unfolding view, the teaching of the church is in the centre and Scripture and

tradition are both used to support, prove, and explain the claims of the baptismal teaching

of the church, which, however, does not necessarily mean that Scripture and tradition lose

181 V7 1:208. Reymond, for example, accepts infant Baptism on the basis of Reformed covenantal think-

ing, while critically questioning the Early Father’s argument based on sacerdotalism. Robert Reymond, A4
New Systematic Theology of the Christian Faith, 2nd ed. (Nashville: Thomas Nelson, 1998), 943-44.
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their authority completely.'®® Additionally, the influence of different views of tradition
and church history on baptismal views can also be seen implicitly in theological terms
used, such as sacrament and ordinance, or church and congregation; in the used structure
and methods; and in the theological frameworks, reflecting a denominational tradition
either depending on or independent from tradition. We can conclude, therefore, that Hu-
bert’s assertion that ‘Baptism is more a topic of tradition than of biblical theology’ is

justified.!'®’

186 E.g. the baptismal view of the Catholic Ott is built around dogmatic expressions of the magisterium
and uses Scripture and tradition as justification for them. Ludwig Ott, Grundriss der Katholischen Dogma-
tik, 5th ed. (Freiburg: Herder, 1961), 419-32.
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‘The main point in all the controversies [around Baptism] is the
different interpretation of the scriptural sources. ... In general the

interpretation is guided on each side by prejudices which have

their roots in the different confessional theologies.”!8®

— Dagmar Heller —

Chapter 3
Investigation of the Use of Tradition and Church

History in recent German Baptismal Theology

The goal of this research is to examine the use of tradition and church history in recent
German baptismal theology. The discussion about Baptism in Germany in the second half
of the 20™ century has an academic, a pastoral-practical, and an ecumenical dimension
(cf. Appendix 1.3-4). As this investigation is located in the fields of Christian doctrine
and ecumenical theology, we will focus on the academic and ecumenical dimensions of
the Baptism debate, but where possible we will also consider the pastoral-practical as-
pects. For the investigation of the use of tradition and church history, we will first select
denominations that represent the main views of Baptism found in German theology, while
covering a spectrum of views of tradition and church history (cf. 2.4). The selected de-
nominations must engage in theological education and research on an adequate academic
level and must also be actively involved in ecumenical dialogue. Furthermore, to examine
the definite use of tradition and church history, we will choose theologians of the selected
denominations, who present the baptismal views of their denomination at an academic
level, whereas it is desirable that they also have engaged in ecumenical exchange and
pastoral work.

The enduring main positions in the discussion about Baptism in Germany are the tra-

ditional sacramental views found in the Catholic or Orthodox churches, the Lutheran and

188 Dagmar Heller, Baptized into Christ: A Guide to the Ecumenical Discussion on Baptism (Geneva:
World Council Of Churches, 2012), 195.
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Reformed views of the Protestant state churches, and the believer’s Baptism view found
in many free churches (cf. Appendix 1.1-2).'% Selecting appropriate denominations for a
traditional sacramental view is rather simple, as the bodies of the Catholic and Orthodox
churches are monolithic in regard to their theology, equally distributed in Germany, and
centrally represented by the Catholic or Orthodox German Bishops’ Conference. For the
Protestant state churches, the selection is complicated by their division by state,'*
whereas some Protestant state churches regarding their theology are Lutheran, some are
Reformed, and some are United. For the free churches, the selection is even more difficult
because as voluntary churches they are much more diverse, represented by a multitude of
different groups and organisations, and even inside an organisation the local congrega-
tions often have a much higher degree of autonomy, also regarding theological questions.
Because of this complexity that is already found in Germany and because of the unique
connection of German political history to the discussion of Baptism (cf. Appendix 1), the
scope of this investigation will be limited to the area of the reunified Federal Republic of
Germany. We will not consider, therefore, other German speaking theology, as found for
example in Austria or Switzerland.

Besides the Catholic Church a traditional sacramental view of Baptism can also be
found in the Orthodox churches. Even though the various Orthodox churches today have
a significant number of members in Germany (~2 million members)'*! and established
their own theological faculty in 1995,'? they have not played a significant role in German
history and have only lately grown because of refugees, immigrants or ethnic German
repatriates from Eastern Europe.'®* We will, therefore, chose the Catholic Church (~23.3
million members)'** to represent the traditional sacramental baptismal view. The Catholic

Church also has a high view of tradition, as found in the Supplementary or Unfolding

189 Some free churches also hold baptismal views close to the Protestant state churches, such as Meth-
odists, the SELK, or churches that have their roots in the inner-church Pietist movement.

190 Only the Evangelisch-Reformierte Kirche is scattered over Germany. Cf. http://www.reformiert.de.
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chen.de.

193 Heinrich Lowen, Russlanddeutsche Christen in Deutschland: Das religiése Erscheinungsbild russ-
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194 REMID, ‘Mitgliederzahlen: Katholizismus 2017°, accessed 3 September 2018, https://www.re-
mid.de/info_zahlen/katholizismus/.
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views, and traditionally leans towards a view of Authoritarian Reverence of church his-

tory.!%s

Even though some free churches, like the Selbststindige Evangelisch-Lutherische
Kirche (SELK)(~33,500 members) or the Methodists (~50,000 members), have a similar
view and practice of Baptism as the Protestant state churches, the size of the Protestant
state churches (~21.5 million members) as well as their significance in German history
and in the present day academic discussion on Baptism makes them most suitable as sub-
ject for this investigation.'’® The Protestant state churches under the roof of the Evange-
lische Kirche Deutschland (EKD) are basically identical in their practice of Baptism'®’
and since the Leuenberg Agreement (1973) also have more or less reconciled their theo-
logical views of Baptism, whereas the remaining differences can be regarded as different
emphases.'”® Additionally, as the general distinction between Lutheran and Reformed be-
gan to fade in the 20™ century,'” and as all Protestant state churches share an Ancillary
view of tradition and regard church history with Critical Reverence, we will regard them
as an entity representing the Protestant state church view of Baptism.

Because of the diversity of the free churches it is impossible to select a denomination
that represents all free churches in every aspect. Many free churches, however, share a
commitment to believer’s Baptism, tend to an Irrelevancy view of tradition, and have a
rather negative view of church history. Relatively large free churches falling into this
category are, for example, the churches of ethnic German repatriates with a Mennonite or
Baptist identity (~100,000 members), the Baptist and Brethren churches of the Bund
Evangelisch-Freikirchlicher Gemeinden (BEFG, member of the Baptist World Alli-
ance)(~82,000 members), the Pentecostal churches of the Bund Freikirchlicher
Pfingstgemeinden (BFP)(~56,000 members), the Mennonite churches (~47,500 mem-
bers), the Bund Freier Evangelischer Gemeinden (FeG)(~41,000 members), the Seventh
Day Adventist Church (~35,000 members), and the Brethren churches (~27,000 mem-

bers). 2°° Most of these free churches are organisationally too fragmented to be

195 Although the Catholic Church tried to clarify its view of tradition at Vatican I, Dei Verbum is more
a consensus document that still leaves room for different views of tradition. Cf. Kirchner, Tradition, 32—
39.

196 For the members of the free churches and Protestant state churches see REMID, ‘Mitgliederzahlen:
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19 Cf. Lengsfeld, Uberlieferung, 11.
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representative and also do not meet the requirements of an adequate academic education
and ecumenical involvement: the churches of the ethnic German repatriates have a ten-
dency to isolate themselves,?®! are fragmented in many smaller groups,?®? and in general
are suspicious of formal theological education.??> The Brethren similarly are divided up
in many different groups and normally have no pastor, which implies that there is no need
for formal academic theological education.?** The Adventists have an accredited theolog-
ical university,?* but only recently became involved in ecumenical interchange, whereas
historically the discussion with other denominations did not focus on Baptism but other
extra teachings.?’® The main association BFP of the Pentecostal churches is also frag-
mented into several smaller sub associations, and although the BFP has a theological

207 it has no formal academic accreditation in Germany and the BFP is also only

seminary,
marginally involved in ecumenical exchange. The Mennonite churches have a long his-
tory in Germany, especially in connection with the discussion about Baptism, and also
have a strong commitment to ecumenical exchange. They are also fragmented, however,
in independent sub associations and have no theological college in Germany, which ren-
ders them rather insignificant in the German academic discourse.?’® The Free Evangelical
churches (FeG) have an accredited theological college,?” but although only believer’s
Baptism is seen as valid, their position in the Baptism debate is softened by tolerating
individual believer’s acknowledgment of their infant Baptism.?!® We select, therefore, for
this investigation the Baptist churches that have organised themselves in the Bund Evan-

gelisch-Freikirchlicher Gemeinden (BEFG). The Baptists are one of the biggest German

free churches that advocate believer’s Baptism, which is also closely tied to their identity,
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33



and have a long history in Germany while also being part of a significant international
movement. Although the Baptist local congregations enjoy a high degree of autonomy,

211 and are clearly committed to ecumenical

they have an accredited theological seminary,
dialogue, seen for example in the signing of the Charta Oekumenica. The Baptist
churches tend to an Irrelevancy view of tradition, as every new generation must read
Scripture for themselves independently from historical understandings®!? and their view
of church history is also rather negative?!® as the whole movement of believer’s Baptism
churches in Germany historically suffered under the pressure of the Catholic Church and
Protestant state churches.

The selection of the baptismal views of the Catholic Church, the Protestant state
churches, and the Baptist churches of the BEFG, besides general developments in the
Baptism discussion, defines the time period that will be looked at in this investigation.
For the Catholic Church Vatican I (1962-65) and its subsequent developments is of major
significance. Vatican II is especially important for the Catholic position of tradition as it
marked with Dei Verbum a paradigm change in the understanding of revelation?'* and
also tried to clarify the role and relation of Scripture, tradition, and the teaching of the
church (cf. 2.4.1, Unfolding view).?!*> The subsequent developments of Vatican II, like
liturgical reform and participation of the Catholic Church in the ecumenical movement,
and the growing interest in discussing Baptism in the Catholic Church after 1970, caused

216 gllows us to define ‘recent’ for the Catholic Church

by the changing German society,
as after 1970. The recent period of the Protestant state churches is defined on the one hand
by the Leuenberg Agreement (1973), leading to a more reconciled view of Baptism inside
the Protestant state churches, and on the other hand by the reunification of Germany in

1990 that led to the reintegration of the Protestant state churches of East Germany into
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history, but they definitely tend more towards a negative view, seen in self-assessments like ‘Was zwischen
der Bibel und uns liegt bereitet Unbehagen.” Prasidium des BEFG, ed., So! Oder auch anders?: Beitrdige
aus dem BEFG zum Umgang mit der Bibel (Kassel: Oncken, 2008), 9.

24 Cf. Claus-Peter Mirz, ‘Die Dogmatische Konstitution iiber die géttliche Offenbarung “Dei Ver-
bum™’, Theologie der Gegenwart 58, no. 1 (2015): 56.

215 Tbid., 60—62. Especially remarkable is DV 10 that places the teaching of the church explicitly under
the authority of Scripture and in the sixth chapter for the first time emphasised the central role of Scripture
in the life of the church. Cf. Karl Lehmann, ‘Schrift - Uberlieferung - Kirche: Das Zweite Vatikanische
Konzil von nahem betrachtet, am Beispiel der Dogmatischen Konstitution {iber die gottliche Offenbarung
(Art. 10)’, Internationale Katholische Zeitschrift Communio 34, no. 6 (2005): 564—66. Peter Hiinermann et
al., Herders Theologischer Kommentar zum Zweiten Vatikanischen Konzil (Freiburg: Herder, 2009), 3:811.

216 Cf. Walter Kasper, Christsein ohne Entscheidung oder Soll die Kirche Kinder taufen? (Matthias-
Griinewald-Verl., 1970).
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the EKD. Similarly, the reunification of Germany allowed the reunification of the two
Baptist associations of East and West Germany, which subsequently led to the merger of
their confessional writings Rechenschaft vom Glauben and the establishment of the new
seminary Theologische Hochschule Elstal *"

Generally, the ecumenical dimension of Baptism only came to full extent after the
participation of the Catholic Church in the ecumenical movement and is also manifest in
the BEM document (1982), whereas the following discussion that caused the different
denominations to reflect, defend, and adjust their baptismal views lasted until 1990.2!8 In
respect to the developments of the selected denominations and in the ecumenical discus-
sion about Baptism, it is reasonable, therefore, to define ‘recent’ for the scope of this
investigation generally as after 1990. This, however, also includes a certain flexibility

according to what we have seen as recent for the specific denominations.

3.1 Recent German Views of Baptism: Theodor Schneider, Wolfhart

Pannenberg, and André Heinze
For the examination of the use of tradition and church history, we choose theologians
whose baptismal views can be regarded as representative of their denomination. Ideally,
they have published their main work about Baptism, which will be the main focus of this
investigation, between 1990 and 2000. This time period also allows seeing whether their
view found approval and use in their denomination or whether after the publication criti-
cal voices arose. For the selection it is also important that the theologians worked in the
field of systematic or NT theology in the academic environment of their own denomina-
tion, which shows the acceptance of their views in their own denomination, while also
ensuring an adequate academic level and comparability. As the ecumenical and pastoral
dimensions in the Baptism discussion are also important, it is preferable that the selected
theologians were involved in ecumenical and pastoral work, and ideally also wrote or
preached about Baptism on a practical level. The selected theologians will be briefly in-
troduced in the following paragraphs, whereas a detailed introduction will be given in the

respective chapters.

217 Cf. Reinhard Assmann, ‘175 Jahre Baptistengemeinden in Deutschland: 1985-1995 Baptisten in
weltbewegenden Zeiten’, 2010, http://www.baptisten.de/wer-wir-sind/geschichte/; Friedrich Schneider,
175 Jahre Baptistengemeinden in Deutschland: ,,Abbruch und Aufbruch* - der BEFG in den Jahren 1995
—2005’, 2010, http://www.baptisten.de/wer-wir-sind/geschichte/.

218 Cf. WCC / Commission on Faith and Order, Die Diskussion iiber Taufe, Eucharistie und Amt: 1982-
1990; Stellungnahmen, Auswirkungen, Weiterarbeit (Frankfurt: Lembeck, 1990).
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For the Catholic view of Baptism, we select Theodor Schneider®!” who taught Dog-
matics at the Catholic faculty of the University of Mainz and published Zeichen der Nihe
Gottes,? the main work containing his baptismal view, as early as 1979. This, however,
is no exclusion criterion, as on the one hand the recent period of Catholic theology can
be dated as after 1970 and on the other hand Schneider published an extended and revised
version in 1998, which will be the subject of this investigation and is still a standard in
the education of Catholic theological students in Germany.??! Schneider was heavily in-
volved in the ecumenical dialogue and as a priest he regularly engaged in preaching. He
also published a volume on the sacraments, including his view of Baptism, with a clear
pastoral interest, aiming at ‘the many interested believers who did not study theology.’**?

For the Protestant state church view of Baptism, we select Wolfhart Pannenberg who
taught Systematic Theology at the Protestant faculty at the University of Munich. Alt-
hough Pannenberg is considered a Lutheran theologian, he also was influenced by the
Reformed Karl Barth,??* and says of himself ‘I could never persuade myself to conceive
of the task of theology in what appeared to me somewhat narrow limits of confessional

Lutheranism,’?%*

which makes him suitable to represent the Protestant state churches as a
whole. In 1993, he published the third volume of his Systematische Theologie that con-
tains his baptismal view.??> Pannenberg was heavily involved in the ecumenical dialogue

and as an ordained minister he also preached regularly. His pastoral interest in Baptism

219 In an email from 10 September 2013 Prof. Dr. Wolfgang Thénissen, director of the Catholic

Johann-Adam-Mohler-Institute for ecumenism, recommended as representative recent Catholic theolo-
gians who worked on Baptism Theodor Schneider and Walter Kasper. The analysis of the published mate-
rials concerning Baptism shows that the focus of Kasper’s works is rather on the ecumenical implications
of Baptism, whereas Schneider also explicitly published his view of Baptism in a systematic context, which
makes him more suitable in the scope of this investigation.

220 Theodor Schneider, Zeichen der Niihe Gottes: Grundrify der Sakramententheologie, 9th ed. (Ostfil-
dern: Griinewald, 2008), 57-94.

221 Introduced by the publisher as ‘bewihrtes Standardwerk’ and the ‘maBgebende Lehrwerk fiir Stu-
dierende der Theologie und ein unverzichtbares Handbuch fiir die SeelsorgerInnen.” ‘Matthias Griinewald
Verlag: Zeichen der Nédhe Gottes’, accessed 13 May 2015, http://www.gruenewaldverlag.de/zeichen-der-
naehe-gottes-p-150.html; cf. Universitiat Tiibingen, Katholisch-Theologische Fakultit, ‘Stoffplan fiir die
Diplompriifung und die Theologische Hauptpriifung 2015, accessed 13 May 2015, http://www.uni-tuebin-
gen.de/index.php?elD=tx_naw-
securedl&u=0&g=0&t=1431620605&hash=eb2b1109e09d3e98c2e96afa5c4969¢15bbIcdbb&file=filead-
min/Uni_Tuebingen/Fakultaeten/Kath-Theol/Lehrst%C3%BChle/Dogmatik_und Dogmengeschichte/Do-
kumente/Pruefungen/StoffplanDiplSoSel15R.pdf.

222 Theodor Schneider and Martina Patenge, Sieben heilige Feiern: eine kleine Sakramentenlehre
(Mainz: Griinewald, 2004), 9, 27-54.

223 Cf. Gunther Wenz, Wolfhart Pannenbergs Systematische Theologie: ein einfiihrender Bericht (Got-
tingen: Vandenhoeck & Ruprecht, 2003), 9.

224 Carl E. Braaten and Philip Clayton, The Theology of Wolfhart Pannenberg: Twelve American Cri-
tiques, with an Autobiographical Essay and Response (Minneapolis: Augsburg Pub. House, 1988), 15.

225 Wolthart Pannenberg, Systematische Theologie: Gesamtausgabe, 2nd ed. (Gottingen: Vandenhoeck
& Ruprecht, 2015), 3:268-314.
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can be seen in his reflections on Baptism in the little book Christliche Spiritualitit**® and
in some of his sermons.

For the Baptist view of Baptism, we select André Heinze who taught NT at the Theol-
ogische Hochschule Elstal. Heinze published his main work on Baptism, Taufe und Ge-

227 in 2000, which is mentioned side by side with Beasely-Murray’s famous vol-

meinde,
ume on Baptism??® as a standard to understand the baptismal view of the German Bap-
tists.??” The acceptance of his view in the German Baptist churches is also seen in a new
Baptism instruction class, published in 2016, where only works of Heinze are referenced
in the introduction.?*® Heinze was involved in ecumenical symposiums with the Catholic
Church, also in regard to Baptism, and served as pastor in Baptist churches. His pastoral
interest in Baptism is seen, for example, in his booklet Taufe und Gemeindemitgliedschaft

published as study-help for local churches,?! as well as in Baptism sermons and instruc-

tions he wrote.

3.2 Current State of Research

The influence of tradition on different views of Baptism is not a new topic, and according
to Kretschmar, is already visible in the formation of baptismal theology in the 4" cen-
tury.?*? Hubert also saw this influence when he compared a variety of different 20™ cen-
tury baptismal views in the early 1970s. He states that although different baptismal views
all claim to be the biblical teaching of Baptism, all of them are an expression of the au-
thor’s own preunderstanding and denominational tradition. Hubert also already observed
that some theologians explicitly use tradition to support their theological claims whereas
others with a negative view of tradition use it mainly as an illustration of wrong develop-
ments in other baptismal views.?*? Similarly, Heller sees the main issue in the controver-
sies about Baptism in ‘the different interpretation of scriptural sources’ that ‘is mainly a

difference between sola scriptura and ‘scripture and tradition’,” leading to the outcome

226 Wolfhart Pannenberg, Christliche Spiritualitiit. Theologische Aspekte (Gottingen: Vandenhoeck &
Ruprecht, 1986), 48-58.

227 André Heinze, Taufe und Gemeinde. Biblische Impulse fiir ein Verstindnis der Taufe (Kassel: On-
cken, 2000).

228 Beasley-Murray, Baptism.

229 Uwe Swarat, Wer glaubt und getauft wird .... Texte zum Taufverstindnis im deutschen Baptismus
(Kassel: Oncken, 2010), 6-7.

230 Cf. Volkmar Hamp, ed., Taufe - Auf den Punkt gebracht. Ein Taufkurs (Kassel: Oncken, 2016), 9.

231 André Heinze and H.E. Wilms, Taufe und Gemeindemitgliedschaft — Ein Gemeindeseminar (Verei-
nigung Siidwest im BEFG, 1998).

22 Georg Kretschmar, ‘Die Geschichte des Taufgottesdienstes in der Alten Kirche’, in Leiturgia. Hand-
buch des evangelischen Gottesdienstes, Bd. V (Kassel: Johannes Stauda, 1970), 264.

233 Hubert, Streit, 199-200.

37



that ‘the interpretation is guided on each side by prejudices which have their roots in the
different confessional theologies.’?** The focus of this investigation, therefore, is not the
proof of the general influence of tradition on baptismal views, but a detailed examination
and comparison of the use of tradition and church history in recent German theology as
seen in the views of Schneider, Pannenberg, and Heinze.

Theodor Schneider published many works on the sacraments,?** but most of the ap-
praisals of his theological and ecumenical work only mention his contributions to the
understanding of the Eucharist and the sacraments in general.>*® Only Scheele especially
mentions Schneider’s continuous engagement with the theology of Baptism and stresses
that the social aspect of Baptism is important for Schneider, as it leads to the ecclesiolog-
ical and ecumenical importance of Baptism.?*’

There are several works that present and evaluate Schneider’s sacramental view as an
example of a 20" century Catholic view, however, they only focus on the overall structure
of his sacramental theology and do not mention his baptismal view.?*® One work that
heavily builds upon Schneider’s view of the sacraments is the dissertation of Alois Moos,
a student of Schneider. Moos not only regularly refers to Schneider’s general view of the
sacraments, but also describes how in Schneider’s discussion of the minor sacraments
their constituting function for the church is visible. For Schneider’s view of the Eucharist
and Baptism, however, Moos only refers to the respective chapters in Schneider’s
works.?* Similarly, Schneider’s baptismal view is also referred to in other articles and
books, but mostly as mere quotation of Schneider’s thoughts without any critical evalua-

tion. ?*° Only Gide critically evaluates Schneider’s understanding of Baptism as

234 Heller, Baptized, 195.

235 Cf. ‘Publikationen von Theodor Schneider’ in Dorothea Sattler and Konrad Raiser, eds., Okumene
vor neuen Zeiten: Fiir Theodor Schneider (Freiburg: Herder, 2000), 557-70.

236 Cf. ASS 427; Bernd Jochen Hilberath and Dorothea Sattler, eds., Vorgeschmack. Okumenische Be-
miihungen um die Eucharistie. Festschrift fiir Theodor Schneider (Mainz: Griinewald, 1995), 12, 17, 22,
134, 164, 308, 368, 416, 593, 600, 601, 606, 607, 610, 612, 627-28; Dorothea Sattler and Gunther Wenz,
eds., Sakramente okumenisch feiern: Voriiberlegungen fiir die Erfiillung einer Hoffnung - fiir Theodor
Schneider (Griinewald, 2005), 9, 15, 18-22.

27 “GruBwort von Bischof Paul-Werner Scheele’ in Hilberath and Sattler, Vorgeschmack, 609-10.

238 Wendelin Knoch, ‘“Gott begegnen” in menschlichen Worten und kirchlichen Riten’, in Gott erfah-
ren: religiose Orientierung durch Sakramente, ed. Reinhard Gollner (Miinster: Lit-Verl, 2005), 19-22;
Lothar Lies, ‘Trinitdtsvergessenheit gegenwértiger Sakramententheologie?’, Zeitschrift fiir katholische
Theologie 105, no. 3 (1983): 295-99; Reinhard Hempelmann, Sakrament als Ort der Vermittlung des Heils:
Sakramententheologie im evangelisch-katholischen Dialog (Gottingen: Vandenhoeck & Ruprecht, 1992),
165-67.

239 Alois Moos, Das Verhdltnis von Wort und Sakrament in der deutschsprachigen katholischen Theo-
logie des 20. Jahrhunderts (Paderborn: Bonifatius, 1993), esp. 115, 367-368. Cf. also 15, 104, 115, 117,
119, 121, 123, 125-126, 128, 164-165, 192, 223, 228, 230-231, 276, 311, 346, 369, 372, 393-394.

240 E.g. Sattler and Wenz, Sakramente, 108, 112, 118-19, 120-21; Bettina Kaul, Taufpastoral - zwi-
schen  kirchlicher  Tradition und  menschlicher  Erfahrung:  pastoraltheologische  und
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‘celebration of God’s affection’ and Confirmation as personal acceptance of God’s love.
According to Gide this understanding leads to a distinction of Baptism as God’s word
and Confirmation as human answer, and he questions whether in the case of infant Bap-
tism the aspect that a sacrament has a real effect on the recipient can just be transferred
to Confirmation.?*!

Several authors also praise the central role of Scripture in Schneider’s theology and
his ability to critically evaluate tradition and the teachings of the church in his attempt to
relate the message of the Gospel to his generation and to find ecumenical agreement.*?
Worthy of mention is especially a short article of Ritschl who describes that Schneider
consciously questioned the traditional theological teachings about the Eucharist. Accord-
ing to Ritschl, Schneider explains and dismantles important texts of tradition or even en-
cyclicals of living popes, but never without presenting a stronger and more biblical posi-
tion. Ritschl also observes that in evaluating the traditional teachings Schneider often
finds treasures that are close to the biblical teaching and have been recognised more
clearly in the first millennia of the church and are of importance for ecumenical agreement.
Ritschl especially acknowledges Schneider’s ‘careful systematic-theological work with
constant consideration of recent exegetical results, and in deep respect for the tradition of
the church.”?*

We can conclude, although there are investigations of Schneider’s general view of the
sacraments and some authors refer to his baptismal view or acknowledge his use of tra-
dition, no meaningful research has been done on Schneider’s baptismal view under con-
sideration of his use of tradition and church history.

Of our three authors Wolfhart Pannenberg’s work has received the most attention in
Germany as well as internationally. It is not surprising, therefore, to find several investi-
gations also referring to his baptismal theology. Wenz, for example, in his introduction
to Pannenberg’s Systematische Theologie, summarises Pannenberg’s baptismal theology
under consideration of all his baptismal writings (except for his sermons). Wenz, however,

only describes Pannenberg’s view and does not mention any of the references to

liturgiewissenschaftliche Untersuchungen (Munster: LIT, 2011), 46; Ursula Weitkamp, Selbst bestimmt
leben (Miinster: LIT, 2014), 71.

241 Gerhard Gide, ‘Warum ein zweites Initiationssakrament? Dogmatische Uberlegungen zum Verhilt-
nis von Taufe und Firmung aus pastoraltheologischem Anlaf3’, T74Z 109 (2000): 220.

242 ASS 423, 427; Hilberath and Sattler, Vorgeschmack, 26-32, 588-89; Sattler and Raiser, Okumene,
99, 228-29.

243 Ritschl, Dietrich, ‘Erfahrene und reflektierte Eucharistie — Zu den impliziten Axiomen in Theodor
Schneiders Eucharistielehre,” in Hilberath and Sattler, Vorgeschmack, 573—80.
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tradition.>** In a similar introduction work on Pannenberg’s thought Grenz describes
some of the references to tradition and church history used in Pannenberg’s baptismal
view. Grenz’s description, however, is neither exhaustive nor does he evaluate, and he
only uses the content of Systematische Theologie 3 to describe Pannenberg’s thoughts on
Baptism.?** Likewise, in Whapham’s analysis of Pannenberg’s theological contribution
we find a brief introduction to his baptismal view, however, with little reference to his
use of tradition.?*

There are several works on Baptism that include a chapter or section on Pannenberg’s
baptismal view as an example of a modern Lutheran position, however, only referring to
Systematische Theologie 3. Dietz Kerner, for example, outlines Pannenberg’s baptismal
view and also mentions some of the references to Luther, Barth, the Confessio Augustana,
and the BEM document. But as Kerner’s main purpose is to find thoughts contributing to
the theological understanding of infant and believer’s Baptism, his description of the ref-
erences to tradition is only peripheral and far from complete.’*’” The same we see in
Fesko’s book on Baptism, written with the goal of validating ‘the exegetical and theolog-
ical conclusions of the Westminster Confession of Faith on baptism.” In describing Pan-
nenberg’s baptismal view Fesko mentions some of Pannenberg’s references to tradition
and church history, especially that Pannenberg criticises Augustine, Trent, and Luther,
and evaluates that Pannenberg in his baptismal view sets himself apart from Catholic and
Lutheran tradition, but his description and evaluation of the use of tradition is only mar-
ginal.*® Spinks also outlines the main points of Pannenberg’s baptismal view, emphasis-
ing ‘the close link between faith, baptism and justification’ and the objective character
Pannenberg attributes to Baptism. Regarding Pannenberg’s use and evaluation of tradi-
tion, however, Spinks only once remarks that Pannenberg follows Luther in linking Bap-
tism and penitence.>*

None of the above works mention Pannenberg’s use of Scholastic authors in his bap-

tismal view, an omission we find partially corrected in two works of Catholic authors

24 Wenz, Wolfhart Pannenbergs Systematische Theologie, 221-24.

245 Stanley J. Grenz, Reason for Hope: The Systematic Theology of Wolfhart Pannenberg (New York:
Oxford University Press, 1990), 164—66.

246 Theodore James Whapham, The Unity of Theology: The Contribution of Wolfhart Pannenberg (Min-
neapolis: Fortress, 2017), 166, 169-71.

247 Wolfram Dietz Kerner, ‘Gliubigentaufe, Siuglingstaufe und gegenseitige Taufanerkennung’ (Uni-
versitit Heidelberg, 2004), 176-89.

248 John Valero Fesko, Word, Water, and Spirit: A Reformed Perspective on Baptism (Grand Rapids:
Reformation Heritage Books, 2010), 143—47.

24 Bryan D. Spinks, Reformation and Modern Rituals and Theologies of Baptism: From Luther to Con-
temporary Practices (Aldershot: Ashgate, 2006), 145-47.
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who examine Pannenberg’s view of justification with an ecumenical interest in relation
to the Joint Declaration of Justification. Malloy presents Pannenberg’s view of justifica-
tion, also including his baptismal view as far as it relates to justification, as an example
of a modern Lutheran position. Malloy points out some of Pannenberg’s references and
evaluations of Luther, Trent, and the Scholastics, but he does not focus on this aspect of
Pannenberg’s work and mainly uses Systematische Theologie 3. Malloy, however, does
critique Pannenberg’s evaluation of the Reformation era teachings in regard to justifica-
tion and points out that neither councils or magisterial ‘solemn proclamations of faith’
nor the Lutheran confessions resemble an authority in Pannenberg’s thought, but are ra-
ther regarded as ‘theological schools’ that can be criticised and corrected.”>* Another im-
pressive work that ‘aims at the link between the doctrine of justification and the sacrament
Baptism in the work of Wolthart Pannenberg’ and its implications for ecumenical dia-
logue is the dissertation of da Costa. As da Costa points out the connection of Baptism
and justification in Pannenberg’s theology, he also refers a few times to Pannenberg’s use
and evaluation of Augustine, the Scholastics, and Luther, especially mentioning that Pan-
nenberg criticised Luther for not clearly expressing the relationship of Baptism and justi-
fication by faith. In addition to Systematische Theologie 3 da Costa also uses other works
to describe Pannenberg’s baptismal view, however, he limits himself by only using Por-
tuguese translations.”>! We can conclude, therefore, that although some works refer to
Pannenberg’s baptismal theology, most of them focus only on Systematische Theologie 3
and do not particularly consider Pannenberg’s use of tradition and church history, but
only marginally mention and evaluate some of his references if contributing to the pur-
pose of their investigation.>>

André Heinze was rather unknown outside of the Baptist and free church theological
environment and many of his writings have been made accessible for research as late as
2016. Some authors, mainly free church theologians, cite Heinze’s baptismal works but

only descriptively without an evaluation.>>> Only Demandt in his book review of Taufe

230 Christopher J. Malloy, Engrafted into Christ: A Critique of the Joint Declaration (New York: Peter
Lang, 2005), 169-91; esp. 182—83.

2! Antonio José Afonso da Costa, ‘Justificagdo e Batismo na obra de Wolfhart Pannenberg; Perspec-
tivas para o didlogo ecuménico’ (Pontificia Universidade Catdlica do Rio de Janeiro, 2007), vi, 139-80.

252 In an email from 5 May 2014 Gunther Wenz, leader of the Pannenberg research centre in Munich,
also confirmed that so far no monographs on Pannenberg’s baptismal view are known and that an investi-
gation of his baptismal theology is worthwhile.

253 See for example Sattler and Wenz, Sakramente, 149; Friedrich Emanuel Wieser, ‘(1) Neutestament-
liche Taufe und baptistisches Taufverstindnis (2) Warum Offene Mitgliedschaft?’, 2010, 4,8-10,15,
http://www.baptisten-muenchen.de/uploads/media/themen_01.pdf; Thomas Hafner, ed., Eine Taufe - viele
Meinungen (Ziirich: Theologischer Verlag Ziirich, 2008), 68.
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und Gemeinde evaluates Heinze’s baptismal view and acknowledges that Heinze
achieved his purpose to let the reader (re)discover the gift of biblical Baptism. Regarding
the use of church history Demandt praises Heinze for showing the outstanding importance
of Baptism in church history, but without explaining further about how Heinze achieves
this. Demandt criticises, however, Heinze’s description of what happens in Baptism as
contradictory, as there are tendencies towards a view of baptismal regeneration in his
exegetical understanding of Romans 6.2°* Also the Baptist theologian Sawarat explicitly
criticises Heinze’s understanding of faith as initiation into the relationship with God and
Baptism as initiation into a new relationship to the world, presented in Heinze’s article
Glaube und Taufe als Initiation. According to Swarat this thesis of Heinze is an attempt
to differentiate the effects of faith and Baptism, which does not fit the Reformation’s
understanding that sacraments and faith give the same in different ways.?*> Apart from
the brief evaluations of Heinze’s baptismal view already mentioned, no other investiga-
tions about Heinze’s baptismal view are available.?>

We can conclude, therefore, that no meaningful research concerning the baptismal the-
ologies of the selected authors has been done that evaluates their use and understanding
of tradition and church history, under consideration of all their writings that refer to Bap-

tism.

3.3 Research Questions and Methods

We will examine the baptismal views of Schneider, Pannenberg, and Heinze under sev-
eral aspects, with the goal to present and evaluate how they use and reflect tradition and
church history.

The initial question is to understand the general view of Baptism of Schneider, Pan-
nenberg, and Heinze. To achieve this, we will examine their respectively published ma-
terial and evaluate it in regard to any change and development. The result will be an
overview of their work on Baptism, which will show their main emphases and develop-
ments.

The following questions deal in more detail with the author’s use of Scripture, litera-

ture, tradition and church history. For the detailed examination, we will use their main

254 Johannes Demandt, ‘Heinze, A., Taufe und Gemeinde: Biblische Impulse fiir ein Verstindnis der
Taufe.’, JETh 15 (2001): 122.

255 Uwe Swarat, ‘Rezension: Klaiber, Walter und Thénissen, Wolfgang: Glaube und Taufe in freikirch-
licher und romisch-katholischer Sicht’, 7ARv 3, no. 103 (2007): 229-31.

256 In an email from 8 June 2015 the Oncken Archiv confirmed that neither in the archive of the BEFG
nor at the Baptist seminary are any works on Heinze available.

42



work on Baptism as main source, and we will only rely on other publications for reference
and for clarification. The result will be a detailed description of how their views of Bap-
tism explicitly use and implicitly reflect tradition and church history (cf. 2.5).

First, we will examine how Schneider, Pannenberg, and Heinze use Scripture and
which key Scripture verses they use (or do not use) to build their baptismal view. Here
we will especially consider their exegetical method, which also shows how they handle
the questionable or unclear Scriptural statements and whether they address the problem
of the complexity of NT baptismal theology (cf. 2.3). We will also include a brief exam-
ination of additional literature they use as an aid to interpret Scripture and to establish
their view.

Secondly, we will examine the use of explicit references to tradition and church history
in the main baptismal works of Schneider, Pannenberg, and Heinze. This examination
will be carried out by collecting and cataloguing all references to tradition and (church)
history in the text according to the criteria defined in chapter 3.3.1. This includes the
examination of where and how in the text references are used, for what purpose, and how
the author evaluates them. The result of the cataloguing will also be presented graphically
with the aim of visually comparing the different baptismal views in respect to their ex-
plicit use of tradition and church history. This will also provide a method for the exami-
nation of other theological views in the future.

Thirdly, we will examine how tradition and church history are implicitly reflected in
the baptismal views of Schneider, Pannenberg, and Heinze. Here we will especially look
at the theological terms the authors use to define their view, at structure and methods, and
at theological frameworks, which all reflect tradition.

The final question we will address is an evaluation and comparison of Schneider’s,
Pannenberg’s, and Heinze’s views regarding their use of tradition and church history. For
the individual evaluation of every view we will examine the results of the previous ques-
tions and deduce from them the author’s view of tradition and church history, which we
will also confirm and clarify by other works of the author. In the final comparison we will
use the results of the examined baptismal views and their evaluation and bring them into
dialogue with each other. The result of the evaluation and comparison will be a presenta-
tion of how different baptismal views in recent German theology use tradition and church
history, and how they are influenced by their different views of tradition and church his-

tory.
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3.3.1 Criteria for the Examination of Explicit References to Tradition and Church
History

For the examination of the explicit references to tradition and church history we will col-
lect all references to events and developments of (church) history and references to testi-
monies of Tradition like writings, art, and liturgy (cf. 2.4). We need to delimit, however,
what time of origin qualifies a reference as explicit reference to tradition and (church)
history. For references such as to the Church Fathers or to events in Early Church history
this is obvious, but for more recent events the distinction is not that clear. For the deter-
mination of what an explicit reference to tradition is, therefore, we will use the following
criteria:

e References to events or to developments that are in the recent past will also be
included if the author regards them as historically significant.

e References to specific persons or writings will be included if they have lasting
influence in the tradition or teaching of a denomination, or shaped the flow of
church history, or at least are perceived by the author to be historically significant.

e References to official documents, council declarations, and creeds that are part of
the official teaching of a specific denomination will be included, as they are not
only a product of a single point in time but also the summation and manifestation
of an earlier process in the history of a denomination and thus represent tradition.

e References to literature that represent the current state of research or the present
situation will not be included if they are not part of the teaching of the church or
if they are not explicitly described by the author as historically significant. They
will be separately examined under the aspect of used literature.

After collecting all references to tradition and (church) history and their position in the
text, we will attempt to classify the references according to the three categories of type,
function, and evaluation, with the purpose to gain a deeper understanding of how the

author understands tradition.

Types of Reference
For the type of a reference we examine how the author references tradition and (church)
history. We distinguish between a) references to profane history,?’ b) general references

to events or developments of church history, and ¢) specific references to Christian

257 The term profane history is used here in opposite to church history, which means that references to
Jewish history or religion without a direct relation to the Christian church are also considered profane in
the sense of not being church history.
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tradition. Specific references are referring to tradition, represented by Christian authors
or writings, or an author’s view, even if no specific source is given. Special cases of spe-
cific references are d) concrete quotations or €) objects of tradition, such as art or archi-
tecture. The analysis of the type of the references provides a measure of how thoroughly
the author interacts with tradition, showing whether he only generally refers to develop-

ments or whether he actively interacts with writers and documents of tradition.

Function of a Reference

For the function of a reference to tradition and (church) history we examine for what
purpose the author uses the reference in his baptismal thought. We distinguish whether a
reference is used as a) an actual source of a thought without direct connection to Scripture
(Src); b) a help to interpret Scripture (Itp); ¢) an affirmation of Scripture or a theological
thought (Aff); d) an illustration or example (I1l); or e) a general information (Inf). In these
categories we see a decrease of importance in the author’s thought: at the one end of the
spectrum, a source is essential for the author’s baptismal theology as it defines content
and direction, and at the other end, a general information reference might only be given

for the sake of completeness without a special function in the author’s baptismal view.

Evaluation of a Reference

For the evaluation of a reference we examine how the author evaluates the reference in
its immediate context. We distinguish between a) positive, b) neutral, and c) negative.
Positive is everything that the author explicitly labels as positive or uses to support his
own position, neutral is everything that has no clear evaluation in its immediate context,
and negative is what is explicitly or implicitly labelled as negative by the author or by the
usage in the argument. The analysis of the author’s evaluation of the references allows us
to see whether the author’s interaction with tradition is rather objective, indicated by
many neutral references, or tends to be polemic, indicated by many negative and positive
references, especially if the negative ones refer to other denominations and the positive

ones to the author’s own denomination.

Finally, the classification of the explicit references to tradition and (church) history
into the three categories of type, function, and evaluation allows us to draw cautious con-
clusions about the weight or the authority tradition has in an author’s thought. For the
categories of evaluation and function this is more obvious, as explicitly positive marked

references inherently provide supporting authority for the authors argument. The same is

45



true for references that function as affirmation, decide about interpretation, or appear to
be sources, whereas especially the latter two functions represent external authority and
are not just subsequent confirmation of an author’s thought. Regarding the type of the
references we need to be more cautious, however, also here we might find tendencies that
allow one to draw conclusions about the authority an author attributes to tradition, at least
if they are at the same time also evaluated as positive or neutral. If we use, for example,
Max Weber’s classification of legitimate authority, which defines traditional, charismatic,
and legal-traditional authority, we see some correspondence in the type of references de-
fined above.?*® A reference to profane history, for example, does not carry a special Chris-
tian authority in the scope of theological argument, as it is not directly related to the
Christian community. A general reference to an event or a development in church history,
in contrast, represents a certain common heritage for every part of the Christian commu-
nity, and as such it might project traditional authority in a theological argument. If a spe-
cific reference is given to a Christian author, this might project charismatic authority and
if a specific writing, maybe even a teaching document, is given, there might also be ra-
tional-legal authority present. As in the case of specific references in addition to tradi-
tional authority also charismatic and rational-legal authority are present, we might care-
fully conclude that they represent a higher degree of authority in a rational theological
argument.?’ This higher degree of authority is especially found in documents represent-
ing the actual teaching of the church and in Christian authors who profoundly influenced
the development of the teaching of the church and thus are also closely connected to a
church’s identity. Finally, if a reference is even given as a quote, this might indicate an
amplification of the authority the author attributes to the reference. We might, therefore,
cautiously use the type of reference as a supporting factor to see how much authority an
author attributes to tradition, especially if there is additional charismatic or rational-legal
authority involved as in the case of specific references (or quotes) to Christian authors or

writings.

258 The sociologist Weber defined these categories of authority in relation to leadership in society. We
can apply them, however, to the church as society of believers, who want to obey God and thus are willing
to accept authority represented by the church in different ways such as its mere traditional presence, its
important leaders, or its legal constitutions. Max Weber, Economy and Society: An Outline of Interpretive
Sociology (Berkeley: University of California Press, 1978), 215-18, 226-28, 241.

259 Weber also observed that his categories of authority seldom appear in pure form and often are a
composition. Ibid., 263.
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‘[In Baptism] The work of God embraces the work of man. God's
salvation is given, his activity leads the way. Us being possessed
by God is his work in the Holy Spirit. Nevertheless, this is not

automatic: the confession of faith is part of baptism, faith and the

sign of baptism indispensably belong to each other. 2%

— Theodor Schneider —

Chapter 4
Theodor Schneider — A Catholic View of Baptism

Theodor Schneider was born in 1930 in Essen into a Catholic family.?*! He therefore was
baptised within a week after his birth, served as an acolyte in his childhood, and later also
participated in youth groups of the church.?®?> From 1950 to 1956 Schneider studied the-
ology and philosophy in Bonn and Freiburg im Breisgau. After his ordination to the priest-
hood in 1956 Schneider worked as assistant and subsidiary priest, while continuing his
studies in Miinster. During this time he also had his first teaching assignment at a small
seminary and finished in 1964 his doctoral thesis about the theological understanding of
Herman Schell.?%* From 1964 to 1970 Schneider worked as research assistant at the uni-
versity of Bochum where he obtained his habilitation in 1970, addressing the question of
the unity of body and soul in Medieval theology.?®* In 1971 Schneider became professor

for Dogmatics in Mainz, where he taught until his retirement. From 1985 on Schneider

260 ‘Das Tun Gottes umgreift das Tun des Menschen. Gottes Heil wird geschenkt, seine Aktivitit geht
voran. Unsere Inbesitznahme durch Gott ist sein Handeln im Heiligen Geist. Dennoch gibt es hier keine
Automatik: Das Bekenntnis des Glaubens ist Bestandteil der Taufe, der Glaube und das Zeichen der Taufe
gehoren unabdingbar zusammen.” ZdNG 75.

261 If not referenced otherwise all data on Schneider’s life is obtained from Dorothea Sattler’s essay
‘Theodor Schneider - Leben und Werk, Annidherungen aus biographischer Perspektive’ in KT 461-86. Ad-
ditional information and a list of Schneider’s publications till 2000 are found in Sattler and Raiser, Okumene,
555-56, 557-72.

262 Cf. Appendix 2.2.5:a; MG 25.

263 Theodor Schneider, Teleologie als theologische Kategorie bei Herman Schell (Essen: Ludgerus,
1966).

264 Theodor Schneider, Die Einheit des Menschen. Die anthropologische Formel ‘anima forma corporis’
im sogenannten Korrektorienstreit und bei Petrus Johannes Olivi. Ein Beitrag zur Vorgeschichte des Kon-
zils von Vienne. (Miinster: Aschendorff, 1973).
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additionally served as chairman of the Catholic Arbeitsgemeinschaft der deutschspra-
chigen Dogmatiker und Fundamentaltheologen and also participated in the Wiirzburger
Synode (Joint Synod of the German Dioceses, 1971-1975).

Schneider is highly recognised in and outside the academic community, seen for ex-
ample in the several Festschriften published to honour him in his later years.?®® He is
rather unknown in the English-speaking world as none of his books have been translated
into English, however, some of his important works have been translated in other Euro-
pean languages.?*® Besides his academic career Schneider has a strong pastoral interest,
seen in his regular assistance in lay education, in church services, and in pastoral care,
even after his retirement.?$” Schneider never sees theology as an end in itself but empha-
sises the role of theology as means in the process of preaching and transmitting the Gospel,
also claiming that he is rather not an academic but actually a preacher.?%® This claim is
underlined by many small books and meditations he published addressing ordinary Chris-

tians,?%’

also demonstrating his ability to introduce deep theological truths in a compre-
hensible and lively language.

Theodor Schneider was profoundly involved in ecumenical dialogue, especially with
the Protestant state churches. He was a member and later also academic leader of the
Catholic side of the Ecumenical Study Group of Protestant and Catholic Theologians, he
was member in the Deutschen Okumenischen Studienausschuss (DOSTA) der Arbeitsge-
meinschaft Christlicher Kirchen (ACK), and he was also co-editor of the Okumenische
Rundschau, the leading German-language journal for ecumenism.?”° The importance
Schneider placed on ecumenism is also seen in the name change of his chair at the Uni-
versity of Mainz into chair for Dogmatics and Ecumenical Theology as concession to
keep him in Mainz.?”' Schneider always encourages others to overcome the disunity in

the Christian church and even publicly stated he wishes to be an ‘Orthodox, Protestant

member of the Catholic Church.’?"

265 Hilberath and Sattler, Vorgeschmack; Sattler and Raiser, Okumene; Sattler and Wenz, Sakramente.

266 Cf. Appendix 2.2.6:b.

267 Sattler and Wenz, Sakramente, 15.

28 KT 462.

269 E.g. Theodor Schneider, Zehn gute Griinde, heute Christ zu sein (Miinster: LIT, 2002); Theodor
Schneider, Plddoyer fiir eine wirkliche Kirche ‘Gemeinsam glauben’ (Stuttgart: KBW, 1972); Theodor
Schneider, Wir sind sein Leib: Meditationen zur Eucharistie, 2nd ed., 65 (Mainz: Griinewald, 1979).

270 ASS 422. Cf. http://www.oekumenische-rundschau.de.

271 ASS 456.

272 <prof. Dr. Theodor Schneider iiber die rémisch-katholische Sicht auf die Okumene in der Alsfelder
Walpurgiskirche’, Oberhessische Zeitung, 1 November 2013, http://www.oberhessische-zeitung.de/loka-
les/alsfeld/prof-dr-theodor-schneider-ueber-die-roemisch-katholische-sicht-auf-die-oekumene-in-der-als-
felder-walpurgiskirche 13578112.htm.
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Theodor Schneider characterises his relationship to his own church with the words
‘critical faithfulness,’ as he is devotedly connected to the Catholic Church but also does
not hesitate to criticise wrong developments in Catholic history or present day prob-
lems.?”® In this perspective Schneider is also continuously referring to Vatican II and
promotes the, from his viewpoint neglected, decisions of the council and encourages their
implementation in the Catholic Church.?’* Schneider, therefore, often refers in his works
to the situation before and after Vatican II, seen for example in his thoughts about the
sacraments, the new dogmatic method, and ecumenism. Schneider is especially known
for his book on the sacraments, Zeichen der Ndhe Gottes, which caused his nickname
Sakramenten-Schneider, and he also published several other works on the sacraments,
especially focusing on the Eucharist.?” In his attempt to promote the new Scripture-cen-
tred dogmatic method of Vatican II he also acted as editor of the two volume Handbuch
der Dogmatik,*’® establishing a new systematic standard work that centres around Scrip-
ture and not as many previous works around dogmatic statements. Schneider’s book on
the sacraments and the systematic theology he published became a standard in Catholic

education in Germany and have been translated into several other languages.?’’

4.1 Baptism in the Thought of Schneider

The sacraments are an important part in Schneider’s theological teaching and writing and
he published two introduction books on the sacraments: Zeichen der Nihe Gottes and
Sieben heilige Feiern, both describing the sacramental view of the Catholic Church with
a chapter on each of the seven Catholic sacraments. Schneider’s view of Baptism is best
described in these two books, whereas the former is more academic and comprehensive,
and the latter a more practical and abridged version. The chapter on Baptism in Zeichen
der Nihe Gottes, therefore, will be the main focus of this investigation.?”®

Baptism as a foundational theme of the Christian life is also mentioned in several other
works of Schneider, however, not with an exclusive focus, and we will consider these

works if necessary. For further clarification of some issues I also met with Theodor

213 KT 284, 485.

274 Especially seen in Theodor Schneider, Die aufgegebene Reform: vergessene Impulse und bleibender
Auftrag des Zweiten Vatikanums, 2nd ed. (Ostfildern: Griinewald, 2013); cf. also MG 33; ASS 427.

275 Collected in ASS.

276 Theodor Schneider, ed., Handbuch der Dogmatik, 5th ed. (Ostfildern: Griinewald, 2013).

277 ZdNG has been translated into Italian, Polish, and Spanish; Handbuch der Dogmatik has been trans-
lated into Italian, Spanish, Portuguese, and Hungarian. Cf. Appendix 2.2.6:b.

278 In this chapter page references in brackets are referring to 9th edition (2008) of ZANG. From the 7th
edition (1998) onwards Dorothea Sattler, a former student of Schneider, functioned as editor, however,
from my personal interactions with Schneider it is obvious that he still retains full ownership of the content.
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Schneider personally. Appendix 2 gives account of the interview and the content has been
reviewed, corrected, and signed by Schneider. One curious fact is that Schneider in the
systematic theology Handbuch der Dogmatik, which he edited, neither writes on Baptism,
nor on the sacraments in general. The reason is rather mundane and found in copyright
issues: Schneider’s books Zeichen der Niihe Gottes and the first edition of Handbuch der

Dogmatik*” have been published by different companies.

4.1.1 Main Focus: Baptism in ‘Zeichen der Ndihe Gottes’

Schneider’s ‘book Zeichen der Nihe Gottes is a comprehensive’ introduction into the
sacramental theology of the Catholic Church and, therefore, Schneider begins his book
with a general chapter on the sacraments, describing them from an anthropological, chris-
tological, and ecclesiological perspective. Schneider first builds an anthropological basis
using the human experience of symbolic actions that convey messages, and the connec-
tion of visible and invisible realities in human existence, to establish a theological under-
standing of symbol, called sacrament, of inseparable human, immanent reality and divine
reality (8). This formal aspect of sacramental reality as outward expressions that point to
inward realities, and inward realities that realise themselves in outward expressions,
comes together with the substantial aspect, that God encounters man in its specific nature
of human existence in bodiliness, historicality, and mutuality (12). This encounter of man
and God, according to Schneider, happens most clearly in Jesus Christ, as the person of
Christ and its human destiny is the ultimate sign of God’s presence in history (17), and
Christ, therefore, can be called the primordial sacrament (Ursakrament). The church as
the body of Christ and dwelling place of the Holy Spirit unfolds and substantiates the
primordial sacrament Christ and, therefore, also has sacramental structure (28) and can
be called fundamental or root sacrament (Grund-/Wurzelsakrament). The sacramental
structure of the church, the unity of divine revelation and its symbolic, historical presence,
according to Schneider, is not only found in its static being but also in its actions (31),
which are the individual sacraments: the major sacraments of Baptism and Eucharist, and
the minor sacraments of Confirmation, Penance,?®’ Anointing of the Sick, Holy Orders,
and Matrimony. The special significance of the major sacraments Baptism and Eucharist
is emphasised by Schneider as constituting and regenerating the church, and as sacramen-

tal consummation of faith and love (34). After generally defining his sacramental

279 Cf. Theodor Schneider, ed., Handbuch der Dogmatik (Diisseldorf: Patmos, 1992). Today Patmos
and Griinewald belong to the same publishing group and Schneider’s works have been taken over by Grii-
newald.

280 Penance with capital P is used in this investigation to refer to the Catholic sacrament of Penance.
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theology, Schneider describes the individual sacraments in seven chapters, beginning

with Baptism.

The Chapter on Baptism

Schneider begins his Baptism chapter by defining Baptism as celebration of repentance
and orientation towards the Christian faith, celebration of redemption from sin and death,
and celebration of the acceptance of the believer into the community of the church (57).
The chapter then is divided into three subchapters, whereas the first subchapter is a bib-
lical-systematic overview of the meaning of Baptism, in the second subchapter the devel-
opment of Baptism is examined exegetically and historically, and the final subchapter is
a systematic reflection on special topics relevant to the present situation.

In the first subchapter, ‘I. Initiation,” Schneider unfolds the three main aspects of his
definition biblically-systematically. First, he describes Baptism as the experience of re-
pentance and confession of faith to the triune God (anthropological aspect), then he de-
scribes Baptism as rebirth and incorporation into the community of believers, which is
the church (ecclesiological aspect), and finally he describes Baptism as participation in
Christ and his atoning work (christological-soteriological aspect). In describing the an-
thropological aspect Schneider especially emphasises that the human acceptance of God’s
prevenient action is essential for Baptism and the sacraments in general. Adult Baptism,
therefore, is the normal way of Baptism (normaler Vollzug) and must be used to under-
stand Baptism (59), whereas the discussion about the ‘phenomenon of infant Baptism’ is
postponed to the systematic subchapter. Repentance is, according to Schneider, the fun-
damental and free answer to the Gospel, and thus constitutive for the beginning of faith
in Christ and also the foundation of Baptism (60). Baptism also shows the personal and
dialogical structure of faith, as it is the offer of God’s salvation that must be answered by
repentance and the confession of faith, which is seen in the baptismal creed (61). Schnei-
der’s description of the ecclesiological aspect begins with the constitutional role of the
church, as through it the message of the Gospel is transmitted and experienced, which is
the foundation for a person’s own faith. Baptism is regeneration and new life in the Spirit
(63), and thus also incorporation into a new Lebensraum, into the people of God (65).
The christological-soteriological aspect is especially seen, according to Schneider, in the
formula of Baptism in the name of Jesus, which denotes the conveyance of the believer
from the sphere of sin and death into the kingdom of God (66). This inclusion in the
kingdom of God happens through the participation in the salvific events of Christ’s death
and resurrection that become present in a sacramental way, as described in Romans 6 (67).
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In the second subchapter, ‘II. Geschichtliche Basis,” Schneider outlines the origins and
the development of Baptism in Scripture and history. Beginning with the surprising fact
that Jesus did not himself baptise while the Early Church took Baptism for granted,
Schneider arrives at the conclusion that John’s baptism and Jesus’ own baptism provided
the rationale for the church to adopt this sign (73). Schneider then sums up the biblical
theology of the Early Church stating four theses (75) which are 1) being a Christian and
being baptised belong together, 2) Baptism in the name of Jesus connects with his person
and his work, with his death and new life, 3) Baptism initiates an existence in the Holy
Spirit, which means that Baptism is the beginning of a life in God’s presence and accord-
ing to his standards, and 4) in Baptism the action of man is embedded in God’s action,
which means that Baptism is primarily God’s action, which, however, does not exclude
faith, as faith and Baptism belong together. After the biblical résumé Schneider looks at
the practice of Baptism, which he expounds with references to the tradition of the Early
Church (75-76), which provides details about baptismal practice not found in the NT,
such as the formation of a sequence or possible ways to apply the water. Then Schneider
outlines some disputes about Baptism that arose in the early centuries, how these were
answered by the Early Church, how the developed answers have been theologically re-
flected by the Scholastics, and finally were accepted as official teaching, especially by
the council of Trent (77-78). Schneider concludes the exegetical-historical subchapter
with seven theses from Scripture and tradition (78-79), which are 1) Baptism is the
salvific action of God, 2) Baptism must be acknowledged by faith, 3) Baptism is neces-
sary for salvation in the way that it stands for the incorporation in Christ and his church,
4) Baptism is the beginning of a new life in the Holy Spirit, 5) Baptism does not need to
be repeated (it leaves an inalienable character), 6) Baptism is the beginning of a journey,
and 7) Baptism is indispensable as it is the centre of Christian existence, the place where
God’s action and human faith come together.

In the last subchapter, ‘IIl. Sakrament des Glaubens,” Schneider systematically dis-
cusses special topics, like the relation of faith and Baptism, the necessity of Baptism for
salvation, infant Baptism, and the ecumenical significance of Baptism. The first three
topics already appeared in Schneider’s summation of Trent’s key points and the summary
theses of Scripture and tradition in the previous subchapter. Now Schneider takes them
up for systematic-theological reflection, affirming them as important topics given by tra-

dition while also being important for the present-day situation.
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First Schneider examines the biblical statements of Baptism and faith and concludes
that faith and Baptism seem to be exchangeable and that they resemble a multi-layered,
multi-dimensional, and dynamic relational structure (81). Then he describes the absolute
necessity of Christ for salvation and states that Baptism is necessary for salvation as it
represents the acceptance of Christ as only way to God. But Baptism is only necessary
for salvation in so far as a man has the opportunity to be baptised, while there is also
God’s universal will for salvation, which relativises the talk of the necessity of Baptism.
Schneider concludes, therefore, that the necessity of Baptism for salvation needs to be
described in ways that retain the freedom of man as well as the sovereignty of God (83).
Schneider then describes the scriptural relationship of faith and Baptism in three models
(83-84): first, faith leads to Baptism. Second, Baptism is the foundation for a new begin-
ning in faith. And third, the biblical talk of Baptism as illumination, which means Baptism
is giving or conveying faith. All these models, however, imply that neither faith nor Bap-
tism are ever completed actions in the past.

With this understanding of the relation of Baptism and faith Schneider now approaches
the problem of infant Baptism and states that the content of the NT neither proves nor
disproves that infant baptism was practised in biblical times (85). Schneider concludes,
therefore, that infant Baptism is only possible in light of the second model of the faith
Baptism relationship, in which faith follows the received Baptism. Due to the close con-
nection of Baptism and original sin, however, in history infant Baptism developed into
the norm for Baptism, which according to Schneider led to several imbalances, for exam-
ple the understanding of Baptism as completed event also in the case of infant Baptism,
which caused the continuous dispute about the practice since the Reformation. Infant
Baptism, according to Schneider, is a special form of Baptism, and its legitimacy must
come from a theological argument (86). He observes that the close relationship of Bap-
tism and faith is acknowledged by the different denominational views of Baptism, how-
ever, views that reject infant Baptism normally have a constricted understanding of faith
as an individual act of confession and acknowledgement, depending on a preceding proc-
lamation and acceptance of the Gospel, and a high degree of self-commitment. This con-
stricted understanding of faith, according to Schneider, is problematic as Christian faith
is never only an individual affair but always embedded in the community of believers,
faith and hearing the Gospel is never completed, and finally, self-commitment is not
enough, as faith as a lifelong process can only be achieved by God’s grace (87). Schneider

then concludes with three aspects that support infant Baptism (88), which are 1) salvation

53



is grace, 2) faith is embedded in the community of believers, and 3) faith is a process and
not an isolated event. On basis of these theological aspects the historical developed prac-
tice of infant Baptism can be theologically justified and thus retained (89).

In the final section Schneider introduces the ecumenical aspects of Baptism. He first
describes the baptismal practice and theology of the different Christian churches and the
Catholic stance on them (89), then he introduces the view of Vatican II of Baptism as
sacramental bond of unity (91), and, finally, states Baptism as challenge for more unity,

as it connects to Christ, who is the shared centre of all denominations (92).

Baptism and the Other Sacraments

In the following chapters Schneider similarly introduces the other sacraments, whereas
Baptism as the foundation of Christian existence is mentioned regularly. Especially Con-
firmation is in Schneider’s thought closely connected to Baptism, as he sees these rites
representing the two-step initiation process of Baptism and laying on of hands found in
the NT, whereas filling with the Spirit happens in both (98-99). Only later because of
practical and pastoral reasons two separate rites developed in the Western churches (99-
100). The subsequent theological reflection then, Schneider explains, described Baptism
as beginning of grace and being filled with the Spirit, whereas Confirmation means
growth, multiplication, and fullness of what began with Baptism (100). Schneider, there-
fore, continuously relates Baptism and Confirmation in complementary terms, such as
Confirmation unfolds and affirms the initiation that happened in Baptism (99), Confirma-
tion is strengthening, unfolding, and realisation of the basic inclusion in salvation that
happened in Baptism (104), and Confirmation completes Baptism and obliges for service
(106). Especially regarding infant Baptism, Schneider sees this complementary descrip-
tion as appropriate, and in this context he states that Baptism can be seen as celebration
of the affection of God and Confirmation as the personal acceptance of God’s love in
Christ, confession of faith (108), acceptance of the church, and acceptance of the obliga-
tion to service in church and society through the power of the Spirit (105).

In the chapter on the Eucharist Schneider describes with Vatican II the participation in
the liturgy as ‘right and duty’ for the baptised (120).28! In the Eucharist a baptised person
must give an answer towards God and towards the fellowship of brothers and sisters (116),
and in the celebration of the Eucharist the fellowship of all baptised persons with Christ
is seen by the world (133). Especially the understanding of the Eucharist as ‘sacrifice of

BISC 14.
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the church,’ is seen by Schneider in relation to Baptism, because as Christians participate
through Baptism in Christ’s death and become part of his body, they also become a sac-
rificial offering (159).

Regarding Penance and Anointing of the Sick Schneider states that they belong with
Baptism to the sacraments that confer forgiveness of sins. But even though there is a close
relationship between Baptism and Penance, according to Trent, they must be distin-
guished (202), and Schneider especially emphasises that the fundamental sacrament of
the forgiveness of sins still is Baptism (204). But their close relationship is visible as in a
sense Penance is a repetition of Baptism (198) and the effectiveness of Penance is similar
to Baptism found in sacramental forgiveness and readmission into the church (206). In-
terestingly an introduction to original sin is not given by Schneider in the chapter on
Baptism but only appears in the discussion of Penance, however, without any mention of
Baptism (189). Schneider briefly introduces original sin as sinful situation that is experi-
enced by every man (Erbstinde), which has its origin in a free, historical action of man
(Ursiinde). Schneider sees original sin as an important concept that has been developed
by Christian tradition, but also affirms that a theological reinterpretation is important.
Surprisingly, how Schneider actually understands the connection between Baptism and
original sin is not described in Zeichen der Nihe Gottes at all. As this connection is rather
important in traditional Catholic theology, we need to especially consider other works for
more detail (cf. 4.1.2).

In his discussion of the Holy Orders Schneider also emphasises the priestly office of
all baptised and describes Baptism as consecration (236, 237, 242), which, however, does
not mean that the church does not need the ordained ministry. Furthermore, Schneider
explains that the teaching of an indelible spiritual character, conferred not only in Holy
Orders, but also in Baptism and Confirmation, emphasises in regard to Baptism its unre-
peatability (261). Finally, Schneider sees Baptism as constitutive for the sacramentality
of Matrimony (275, 293, 294), which is an expression of the calling of all baptised, indi-
vidually and collectively, to be an effective symbol of God’s love to his creation (301).
Additionally, Schneider sees an important parallel between Matrimony and Baptism in
both being a beginning of a life-long journey of faith (283).

We see, therefore, that Baptism is central to Schneider’s sacramental theology, and as
foundation of Christian existence Baptism is constitutive for the other sacraments.
Schneider is also aware, however, of the practical problems in the Western churches, as

many baptised persons do not attend Eucharist anymore, resulting in a Baptism-
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certificate-Christianity (Taufscheinchristentum, 115, 130, 294). For Schneider, therefore,
the identification of Baptism and faith is essential, and he urges not to give up the con-
nection between being baptised and the actual will to be a Christian. Schneider’s reflec-
tion on the changing situation of the traditional churches also accounts for most of the
changes in the Baptism chapter in the new edition of Zeichen der Nihe Gottes in compar-
ison to the original edition of 1979.28> Whereas the outline and the core of baptismal
thought is identical, most of the changes and developments are manifest in the addition
of more practical considerations about the changing situation in the Western churches,
and in a significant enhancement of the last section on the ecumenical aspects, accompa-
nied by a more careful wording in referring to his own and other denominations’ baptis-

mal views.

4.1.2 Baptism in other Works
Schneider’s interest in practical aspects of Baptism can also be seen in the book Sieben
heilige Feiern, published together with Martina Patenge in 2004. Mrs. Patenge’s main
contribution seems to be the descriptions of concrete situations in practical church life,
originating from her own experience as Pastoralreferent,”®* whereas Schneider provided
the theoretical theological content. The general outline of the book is identical with
Zeichen der Ndiihe Gottes and the core of the Baptism chapter consists of mostly abbrevi-
ated and rearranged thoughts from Zeichen der Ndihe Gottes, often even seen in identical
sentences. The biggest difference, however, is the focus on infant Baptism as currently
normal practice. The beginning of the Baptism chapter, therefore, addresses the motiva-
tion of parents who bring their children for Baptism, and the closing subchapters focus
on the practical aspects of how to prepare the parents for the Baptism celebration, also
addressing the role of the church community, the concrete baptismal liturgy, and describ-
ing pouring as normal practice.

Apart from the two books on the sacraments Baptism is also an important topic in
Schneider’s book on the Apostles” Creed. Schneider continuously emphasises the nature

of the creed as baptismal creed and not just as confession of faith,%* whereas the original

282 Theodor Schneider, Zeichen der Néihe Gottes: Grundrif3 der Sakramententheologie (Mainz: Griine-
wald, 1979).

283 A Pastoralreferent is a specific profession of the Catholic Church in Germany, Switzerland, and
Austria. Although requiring a theological degree, this profession counts as non-ordained lay ministry, work-
ing in pastoral care or direct assistance of a priest in the local church. Cf. Sabine Demel, Vergessene Amts-
triger/-innen?: Die Zukunft der Pastoralreferentinnen und Pastoralreferenten (Freiburg: Herder, 2013),
128.

84 Cf. WWG 11, 44, 45, 55, 56, 57, 114, 117.
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place of the creed in baptismal ceremony indicates that the recipient of Baptism also
pledges to live a life of faith in the community of all Christians who confess the same
faith.?®> With the creed as response to God’s address in Baptism (Gottes Zuwendung),
according to Schneider, the dialogical character of faith becomes manifest, which is es-
pecially true for adult Baptism, but in combination with baptismal remembrance and Con-
firmation it is also possible to see the same in infant Baptism.? In addition to the creed’s
place and function in Baptism, Schneider extensively discusses Baptism in the subchapter
on the third article’s sentence ‘I believe in ... forgiveness of sins,” under the title ‘Baptism
for the forgiveness of sin.’?®” The thoughts appearing in this section are essentially a sum-
mation of the biblical-systematic and systematic subchapters of the Baptism chapter in
Zeichen der Ndhe Gottes, with the exception of a new short paragraph on Baptism and
church membership. Here Schneider concludes that one who belongs to the church is not
as clearly defined as canon law might imply, which underlines the ecumenical relevance
of Baptism.?®® Another significant mention of Baptism is found in the subchapter on the
creedal statement on God the creator, where Schneider discusses evil and original sin and
introduces a social-theological model to explain original sin as foundationally disturbed
relationship between man and God. Here, finally, we find the missing connection between
Baptism and original sin, as Schneider explicitly defines Baptism as entering into a new
relational reality in the church, which means overcoming original sin.®

Apart from these elaborate references Baptism is regularly mentioned in Schneider’s
writings, which is not surprising given the foundational role he attributes to Baptism.
Schneider’s basic conviction that Baptism has a real effect often results in him expressing
that Baptism means becoming a Christian.?®® If Schneider says so, however, it is not with-
out being troubled by the situation that many baptised persons do not participate in the
life of the church and he, therefore, encourages to live out Baptism and to live with the
conscious awareness of being baptised.?”! Whereas these thoughts basically resemble the
christological-soteriological and anthropological aspects of Baptism, and thus the mean-

ing of Baptism for the individual believer, the ecclesiological aspect of Baptism is also

285 Cf. WWG 43, 55, 59.

286 WWG 58.

2T WWG 420-37.

288 WWG 432-34.

289 WWG 176-77. Similarly expressed by Schneider and Sattler in the chapter on the doctrine of crea-
tion in HAD 1:226-30.

20 Cf. SHF 32; WWG 46, 358; MG 24; HdD 1:146, 148; Schneider, Plidoyer, 12, 62.

21 Cf. ZANG 115; MG 41-42; Schneider, Griinde, 10.
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found in numerous other references describing Baptism as being incorporated in the com-

munity of believers,?*?> and Baptism as consecration into ministry.?*?

4.2 Use of Scripture

We have seen that Schneider’s view of Baptism is best and most extensively described in
the chapter on Baptism in Zeichen der Nihe Gottes, which, therefore, will be the basis
for the detailed examination in the following sections. First, we will now examine how
Schneider uses Scripture and literature, and then we will examine and evaluate his use of

tradition and church history.

4.2.1 Selection, Distribution and Function of Scripture References

Schneider’s selection of Scripture references (cf. Figure 4.1) reflects his general focus on
Pauline baptismal theology as references to Pauline writings represent about one third.
References to the OT, the general Epistles, and Acts are relatively small in number, with
each represented only by about 5-7%. Surprising is Schneider’s sparse use of Acts, which
contains several descriptive passages about Baptism, and the heavy use of the Gospels

that count for half of all Scripture references.

General Epistles & Hebrews; 6 oT; 5

Pauline Epistles; 33

Figure 4.1 Selection of Scripture references (Schneider, ZdNG, chap. 2)

The reason for the many Gospel references becomes clearer in the distribution of the
Scripture references (cf. Figure 4.2), where most of them appear in the exegetical section
of the historical subchapter, showing Schneider’s attempt to trace the roots of Baptism to
John the Baptist and Jesus’ own baptism. In the systematic section Schneider also uses

Gospel references to explain Christian exclusivism, which provides the rationale for the

22 Cf. KT 242; WWG 135; MG 41-42; Schneider, Plidoyer, 53.
23 Cf. KT 257, 265, 273-74, 298: DTV 242; SHF 188-89; MG 38.
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necessity of Baptism for salvation, however, balanced with Paul’s notion of God’s will
for universal salvation (81-83).

The rare references to Acts are used by Schneider in the biblical-systematic foundation
to explain that the practice of Baptism in the name of Christ shows its difference from
John’s baptism in expressing repentance and change of authorities (66). The explanation
for the effect of Baptism in the name of Christ, Schneider sees in the mystical connection
with Christ and his salvation history described in Romans 6 (67). In the systematic section
statements from Acts are also used to discuss the relationship of Baptism and faith (83),
supplemented by references to Pauline writings (80-81) and the general epistles (84), es-
sentially showing that Baptism and faith are exchangeable. Finally, an important concen-
tration of Pauline passages is found after Schneider’s discussion of the historical roots of
Baptism, where he in the following biblical-theological résumé describes Galatians 3:26-
28, 1 Corinthians 6:11, and 1 Corinthians 12:13 as representative summation of the bap-
tismal theology of the Early Church (74-75).

In the description of the ecclesiological aspect of Baptism Schneider uses Pauline let-
ters, John’s Gospel and the general epistles to show that Baptism is also equated with
regeneration (Wiedergeburt) as it constitutes the new life in the fellowship of believers.
Here also the references to the OT appear, partially embedded in quotes from Vatican II,
to explain the fellowship of believers as the new people of God. Schneider speaks here
about God’s covenant with his people, but he neither talks about circumcision as sign of
the covenant, nor does he ever use Colossians 2:11-12 that connects circumcision and
Baptism. In this Schneider, at least partially, omits an important part of OT theology,
which is a ‘major mistake’ of many studies of Baptism*** and often seen in Catholic bap-
tismal theologies.?*>

The examination of where Schneider uses few Scripture references gives additional
insight. In the biblical-systematic foundation’s description of the anthropological aspect
and in the first half of the ecclesiological aspect, Schneider uses only a few references to
the Gospels regarding repentance. The purpose of these sections, however, still is the
explication of the scriptural meaning of Baptism, but presented as a synthesis of scriptural
motifs, testimonies of tradition (cf. 4.4), and insights from secular sciences (cf. 4.3). Also,
in the second half of the historical subchapter, beginning with the subsection about the

external practice of Baptism practically no Scripture references are found, which is

2% Witherington, Waters, 5.
2% Fesko, Baptism, 10.
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understandable considering Schneider’s explanation that the NT does not provide details
about the external practice of Baptism (76), but for the following theological develop-
ments in history we would expect more scriptural foundations. Also, in his discussion of
infant Baptism Schneider only uses a few Scripture references at the very beginning and
end, which do not contribute to his rationale of infant Baptism. The whole discussion
about infant Baptism is solely built on systematic arguments drawn from Scripture and
tradition in previous sections, which supports Schneider’s assessment that infant Baptism
is a special form of Christian Baptism and its legitimacy must be established by theolog-
ical arguments (86). In the last subsection about the ecumenical aspects of Baptism
Schneider does not refer to Scripture at all, but instead uses references to Vatican II to
explain the ecumenical significance of Baptism. In his biblical-systematic foundation,
however, Schneider used 1 Corinthians 12:13 to describe Baptism as foundation of unity
for all Christians (75), so his thought still is based on Scripture, but he could have done it
more clearly, for example, by also using Ephesians 4:3-6, an important passage also used

in Vatican II’s argument but not seen in Schneider’s whole chapter.?*®

¥ Cf.UR2,7.
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4.2.2  The Special Nature of Scriptural Statements on Baptism

Schneider observes that the statements on Baptism are numerous, full of nuances, and
found in nearly all books of the NT intertwined with ecclesiological and ethical motifs
(74). The resulting diversity regarding the meaning of Baptism, like washing, sanctifica-
tion, rebirth, illumination, unification or participation is considered by Schneider in the
biblical-systematic subchapter, however, the different statements are addressed in differ-
ent sections and are not directly evaluated against each other. The diverse statements
about the relationship of the gift of the Spirit and Baptism are resolved by Schneider into
the plain statement that Baptism mediates the Spirit (75, 79, 80), whereas the diversity is
addressed in the later chapter about Confirmation (98-100). There Schneider confirms the
basic connection of Baptism and the Spirit, while describing the other emphases as refer-
ring to the additional gift of charismata.

Schneider also freely acknowledges there are missing statements about Baptism, for
example, that infant Baptism is not addressed at all as the household Baptisms in Acts do
not allow certain conclusions. Schneider also acknowledges that the ambiguous passages
that are often used to argue for infant Baptism, like the holiness of children of Christian
parents (1 Corinthians 7:14) or the Kinderevangelium (Mark 10:15) in combination with
John 3:5, are not suitable to defend or refute infant Baptism. As Schneider questions the
historicity of Matthew 28:18-20 and Mark 16:16, he also concludes that a concrete his-
torical date for the beginning of Baptism is missing in the NT, and only impulses are
found that led to the development of Baptism after Jesus’ resurrection (73).

Schneider also affirms that there are unclear passages in the NT, for example regarding
the external practice of Baptism (76). The concrete conferral of Baptism, therefore, be-
longs for Schneider to the apostolic heritage that must be transmitted to following gener-
ations (60) and he consequently only uses tradition to further describe baptismal practice

and formula (cf. 4.4).

4.2.3 The Complexity of NT Baptismal Theology

Schneider generally urges to acknowledge the whole spectrum of biblical theology and
warns against constrictions and misinterpretations that result from focusing on single as-
pects.??” Consequently, he observes a wide theology of Baptism in the NT (74) and dis-

tinguishes different streams and developments in NT theology, for example, the early

PTKT 302; DTV 46.
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baptismal understanding of the post-Easter disciples, the baptismal theology of Paul, and
the baptismal theology of late layers of NT tradition.

The early baptismal understanding is described by Schneider as an appropriation of
the external sign of John’s baptism, connected with the name of Jesus and filled with the
new reality of the risen Jesus and the work of the Spirit (73). An expression of late bap-
tismal theology in the NT is seen by Schneider in the equation of Baptism and regenera-
tion, emphasising that regeneration and new life is God’s work (63). The main focus of
Schneider’s thought, however, is Paul’s baptismal theology, especially seen in his synop-
sis of the common biblical baselines that mainly refers to Pauline theology, described by
Schneider as reflection of the original baptismal instruction of the early Christians (74).
In Paul’s theology Schneider especially emphasises the soteriological or mystic-christo-
logical aspect of Romans 6, which provides the necessary corrective to the ecclesiological
aspects of Baptism (67), and also the constitutive meaning of faith and the parallelism of

faith and Baptism (80-81).

4.2.4  Scriptural Authority and Historical Criticism

Schneider acknowledges and uses the results of historical-critical>*® exegesis throughout
the chapter and he explicitly distinguishes himself from earlier times stating that they did
not yet consider the historicity of NT statements (69).°” He does not, however, blindly
adopt all critical results, seen, for example, in his rejection of the claim of the Reli-
gionsgeschichtliche Schule that Baptism is derived from the consecration rites of Hellen-
istic mystery cults (69). His general acceptance of historical-critical results, however, is
obvious, and he speaks of several layers of tradition and different streams of transmission
in the NT (63), resulting in the understanding of Matthew 28:19 and Mark 16:16 as in-
sertions of later tradition (70). Schneider sees John’s Gospel as most advanced in its the-
ological reflexion, expressed in the writer’s claim that Jesus himself baptised to show
Jesus’ superiority over John the Baptist, even though in John 4:2 the original knowledge
is retained (69). Schneider also acknowledges the two-source hypothesis of the develop-

ment of the synoptic Gospels and accepts a late composition date of second Peter and

2% In this investigation we refer with the term historical-critical method to higher criticism. We are
aware, however, that there is not a monolithic historical-critical method, but that the term must be seen in
connection to key principles of biblical interpretation, such as the understanding that Scripture is a historical
document that can be criticised by human reason. Cf. William J Larkin, Culture and Biblical Hermeneutics:
Interpreting and Applying the Authoritative Word in a Relativistic Age (Grand Rapids: Baker Book House,
1988), 30-32; Gerhard Maier, Biblische Hermeneutik, Sth ed. (Wuppertal: Brockhaus, 2005), 213-70; Don-
ald A. Carson, The Enduring Authority of the Christian Scriptures (London: IVP, 2016), 373-74.

2% In other works, Schneider explicitly describes the historical-critical method as essential, however,
also freely admitting its limitations. Cf. WWG 107, 188-89, 191, 240.
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James, even introducing the Didache as written before these epistles (75-76). With his
use and acknowledgement of historical-critical exegesis Schneider follows Vatican II’s

explicit recommendation of using such methods,>*

and its typical effects like ‘the ac-
ceptance of critical conclusions concerning authorship, dating, and unity of the books and
concerning the historicity of biblical narratives’ are seen in his thoughts on Baptism.*’!
Despite Schneider’s acknowledgment of historical-critical exegesis, Scripture still is
for him the abiding norm of our faith (83) and of all further historical development of
baptismal practice and theology (74, 78). Schneider’s solution of the resulting hermeneu-
tical conflict between historical-critical exegesis and the assertion of the absolute author-
ity of Scripture is also seen in the Baptism chapter: although Schneider acknowledges
that the historical-critical results do not allow to define a historical date for the post-Easter
introduction of Baptism, the fact that the Early Church practised it and the wide baptismal
theology in the NT outweighs the critical results of the single passages. Schneider, there-
fore, does not see the authority Scripture in the inerrancy of every sentence but in its entire
message.>*? The same thought is also expressed in the German Catholic adult catechism
and it additionally explains that to understand the bigger picture of Scripture the contem-
porary faith of the church must be taken as starting point for the interpretation of Scripture
but then Scripture also must interpret the teaching and the practice of the church.?® If the
historical-critical exegesis is placed in this bigger process of interpretation in the church,
it can contribute to deeper knowledge without becoming the absolute authority, a method-
ical approach also visible in Schneider’s work. For Schneider, therefore, the use of the
historical-critical method does not diminish the authority of Scripture but gives Scripture
the authority to critically question and guide the teaching office of the church, instead of
letting magisterial teachings limit the understanding of Scripture. Consequently, Schnei-
der continuously demands that the teaching office, including the Pope, bishops, and the
Congregation for the Doctrine of the Faith, must consider recent academic exegetical re-

sults.3%*

30 DV 12; cf. Schneider, Reform, 42-43.

301 Anthony N. S. Lane, ‘Roman Catholic Views of Biblical Authority from the Late Nineteenth Century
to the Present’, in Enduring Authority of the Christian Scriptures, by Donald A. Carson (London: IVP,
2016), 317.

302 MG 39. Cf. also ‘Nur im Ganzen des biblischen Zeugnisses, des Kanons der heiligen Schriften sind
die Einzelaussagen vor Engfiihrungen zu bewahren.” KT 302.

303 Deutsche Bischofskonferenz, Katholischer Erwachsenenkatechismus: Das Glaubensbekenntnis der
Kirche (Stuttgart: Katholisches Bibelwerk, 1985), 50.

304 Theodor Schneider, ed., Mann und Frau: Grundproblem theologischer Anthropologie (Freiburg:
Herder, 1989), 16—17; SHF 216; KT 301-2; Gustave Thils and Theodor Schneider, Glaubensbekenntnis
und Treueid: Klarstellungen zu den ‘neuen’ rémischen Formeln fiir kirchliche Amtstrdger (Mainz: Griine-
wald, 1990), 110-11, 117-18, 121-23.
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4.3 Use of Literature

Now we will examine Schneider’s use of literature. Works that are considered by Schnei-
der as testimonies of tradition and history are not included here and will be examined as

references to tradition in the following subchapter.

4.3.1 Selection of Literature References

To develop and support his view of Baptism Schneider uses literature from the theological
fields of exegesis, historical, systematic, practical, and ecumenical theology. His heavy
use of systematic references shows his systematic background but also indicates that Bap-
tism is a subject that must be approached systematically to arrive at conclusions that might
not be reached by the mere use of exegetical reflection.’®® The relative small number of
historical references shows that Schneider does not support his references to tradition
with additional literature, and the significant presence of practical and ecumenical works
displays his interest in the practical and ecumenical implications of Baptism. Schneider
also uses literature from the secular fields of anthropology, psychology, and philoso-
phy,** thus also following a recommendation of Vatican II that calls for interaction with
other sciences and their findings.*®’

30

25

20 . Secular

M Ecumenical

15
- M Orthodox

10 - Baptist
_— M Protestant
> RCC
o}
Theology - Theology - Theology - Theology - Theology - Anthropology
Exegetical Historical Systematic Practical Ecumenical / Psychology /
Philosophy

Figure 4.3 Category, number and origin of literature references (Schneider, ZdNG, chap. 2)

305 Cf. Witherington, Waters, 5.

306 Without a dedicated reference to literature Schneider also applies thoughts of pedagogics (87-88)
and quotes thoughts of sociology originating from a theological work (62).

307 GS 62; cf. Job Kozhamthadam, ‘Vatican II on Science & Technology’, Revista Portuguesa de
Filosofia 63, no. 1-3 (2007): 619-28.
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The origin of the used works is mainly Catholic, but in the core theological fields
Protestant state church authors are also represented by about a quarter (cf. Figure 4.3).
This shows Schneider’s ecumenical interest, but also indicates the decreasing difference
in exegetical results and the similar practical challenges faced by the mainstream churches.
From the free church side only Baptist works are included, which shows the decent aca-
demic level the Baptists have achieved as well as their role as major discussion partner
on the side of believer’s Baptism in the ecumenical discussion. This also confirms the
selection of a Baptist theologian for this investigation. The presence of one Orthodox
work again shows Schneider’s ecumenical interest, while also indicating that Orthodox
theology does not play an important role in German theology.

The publishing time of the used literature is mainly after Vatican II, indicating that
Schneider uses material already reflecting post conciliar thinking (cf. Figure 4.4). Schnei-
der also thoroughly revised the literature for the newer editions of Zeichen der Nihe
Gottes, however, with one exception no exegetical work is added, which might reflect the
fact that there is not much change in the exegetical results regarding Baptism anymore.
Most of the later added literature is of systematic, practical, and ecumenical nature, all
being an expression of a growing interest in practical and ecumenical topics as the added
systematic works are either in relation to other denominations’ baptismal views or address

the universal claim of Christianity in an multireligious environment.
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Figure 4.4 Publishing time and category of literature references (Schneider, ZdNG, chap. 2)
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4.3.2 Distribution and Function of Literature References

The position of specific categories of literature references matches the overall structure
of Schneider’s Baptism chapter (cf. Figure 4.5). The practical references correspond with
the introduction of the chapter and with its ecumenical ending, where also all ecumenical
works are found. Similarly, nearly all systematic works are found in the systematic sub-
chapter, whereas the exegetical works accompany the Scripture references in the exeget-
ical section of the historical subchapter. Only in the biblical-theological subchapter we
see a more mixed picture of systematic, exegetical, and secular references, whereas the
secular references are used by Schneider regarding the ecclesiological aspect to empha-
sise that faith as well as human life is not lived in isolation but is always embedded in a
human community.

In general Schneider uses the literature references to support his claims, in some places
with lengthy quotations mostly from Catholic works, and to supply information for fur-
ther study. Schneider uses literature nearly exclusively positively, only referencing works
that support or explain his views. There is only one exception where Schneider in a foot-
note negatively evaluates a Protestant author who proposes to substitute Baptism with
other contemporary forms. While Schneider still acknowledges the sincerity of the au-

thor’s thought, he rejects his position clearly (80).
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Figure 4.5 Distribution and category of literature references (Schneider, ZdNG, chap. 2)
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4.3.3 Selection of Literature Recommendations

After the main body of the Baptism chapter Schneider provides a list of recommended
literature. About one third of the references overlaps with the literature in the chapter
body, however, the distribution of the categories looks slightly different, as the systematic
works are decreased, and the practical works are clearly dominating (cf. Figure 4.6). In
the practical and systematic categories that are closely connected to actual denomina-
tional practice and theology, most works are still Catholic, but surprisingly in the areas
of exegetical and historical theology we see a much greater presence of Protestant litera-
ture. This shows not only the acknowledgement of the contributions of Protestant theol-
ogy to exegetical and historical research, but again might indicate the disappearing dis-
tinction between Catholic and Protestant exegesis since Vatican II’s acceptance of the
historical-critical method.>* Finally, as inside the chapter body, the sole representative
of other German denominations and free churches are the Baptists. In regard to the pub-
lishing time of the recommended literature (cf. Figure 4.7), we see again Schneider’s post
Vatican II emphasis, and the addition of many practical and ecumenical works confirms
the importance of these fields in the baptismal discussion in the twentieth century (cf.

Appendix 1).
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Figure 4.6 Category, number and origin of recommended literature (Schneider, ZdNG, chap. 2)

308 Cf. Cilliers Breytenbach, ‘Das II. Vatikanische Konzil und ,,evangelische* Exegese des Neuen Tes-
taments’, Berliner Theologische Zeitschrift 31, no. 2 (2014): 344, 357-58.
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4.4 Explicit Use of Tradition and Church History

To see how Schneider uses tradition and church history to develop his view of Baptism
we first collect all explicit references to tradition, church history, and profane history and
we examine the general features of selection and usage. Secondly, we examine the distri-

bution of the references in the text, and how they are used and evaluated (cf. 3.3.1).

4.4.1 Selection of References to Tradition and Church History

Schneider uses references to tradition and church history mainly in the main text body,
whereas only about 5% of the references are given in footnotes. This shows the high value
that Schneider attributes to tradition and church history, as the references are actively
used in the main line of argument. About two thirds of Schneider’s references to tradition
and church history are specific references, with one third of the specific references being
actual quotations (cf. Figure 4.8). This again shows the value Schneider places in tradition,
as it is not presented as unspecified historic information, but connected to specific persons
or writings, often even quoted directly in the text. There are only two actual objects of
tradition referenced, which are the architectural element of beautiful Baptisteries and a
painting on a famous altar in Germany. Although these are insignificant in number, their
mere presence still shows that Schneider does not confine tradition to writings alone. The
general references to events or developments in church history are represented by about

one third and partly are used to provide historical background information for the specific
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references. The references to profane history are rather insignificant, in number as well
as in content. The clear focus in Schneider’s use of references, therefore, is seen in the

specific references and their accompanying references to developments in church history.

Profane History; 3

Tradition Quotation; 12

Church History; 16

Tradition Object; 2

Tradition Reference; 29

Figure 4.8 Type of tradition and church history references (Schneider, ZdNG, chap. 2)

The temporal distribution of the references to tradition and church history indicates
which periods are most important for Schneider (cf. Figure 4.9). The references to the
Early Church are most numerous, and among them Augustine is represented by about one
quarter and also several references to early baptismal creeds are included. The Apos-

tolic®”

and Early Medieval periods with only two references each are practically not pre-
sent. The references to the High and Late Medieval periods are also few, including only
one reference to Aquinas as specific theologian. The references to the Reformation are
more numerous, with specific mention of the main reformers Luther, Zwingli and Calvin
and Trent. Then again, there is a gap with practically no reference from Trent till WWIL.
The most references besides the Early Church, therefore, are originating from the second
half of the twentieth century, with specific references to the infant Baptism discussion,
especially Karl Barth, and to documents of Vatican II, which all are quotations. The litur-
gical and ecumenical developments following Vatican II are also represented by several
references to practical teaching documents of the church, and to ecumenical documents,

such as BEM. Most of the quotations are from the Early Church, from Vatican II, and

from the infant Baptism discussion, which underlines the importance of these areas in the

399 References to the Apostolic period, defined here as AD 0-100, naturally are only few as per definition
the most important Christian source, the NT, is not counted among the references to tradition. The number
of references to Apostolic times, therefore, mainly indicates the author’s interaction with non-Christian
sources from this period.
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thought of Schneider. In Sieben heilige Feiern Schneider uses a reduced sub-selection of
the same references, basically showing the same features more clearly: a strong presence
of the Early Church and Vatican II, whereas the Medievals and other references to coun-
cils, popes, or official teaching of the Catholic Church are completely missing.

One curious fact, however, is that Schneider neither in Zeichen der Néihe Gottes (1998),
nor in Sieben heilige Feiern (2004), refers to the Catechism of the Catholic Church (1994),
declared by pope John Paul II as ‘a sure norm for teaching the faith’*!° or to the German
Catholic catechism (1985).3!! The reason for this might be a general mistrust towards
catechisms on Schneider’s part, as he rather negatively evaluates that until the mid-20™
century the German catechisms all reflected a structure and theology misguided by En-

lightenment thought (37).
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Figure 4.9 Temporal distribution of tradition and history references (Schneider, ZANG, chap. 2)

The following table (Table 4.1) presents a detailed collection of all references to tra-
dition, church history, and profane history, used by Schneider in the Baptism chapter of
Zeichen der Niihe Gottes, including the date,*!? the page number, and the function of the

sl cees.

311 Deutsche Bischofskonferenz, Katholischer Erwachsenenkatechismus.

312 For the date, the earliest probable date is used. If a specific work is given, the date of the work is
used. If a view of an author is generally stated, the date of the earliest work containing this view is used. If
referred to an event or development, the beginning date is used. If possible, an exact date is determined,
however, the argument of this thesis does not depend on exact dates but rather on the period of a reference.
Therefore, if no exact date is available or a date is disputed an estimate is made.
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reference.®'® The first part of the table consists of the specific references to Christian au-
thors or writings, and if the author’s view is given without a specific source, it is stated
in square brackets.>!* If the reference is a quotation it is marked with a leading black
square (m) in the function column. The second part of the table are specific references to
documents, declarations, and objects of tradition, and the third part presents the general
references to church history and profane history. All three parts of the table are organised

according to date.

Table 4.1 References to Tradition, Church History, and History (Schneider, ZdNG, chap. 2)

NON-CANONICAL CHRISTIAN AUTHORS & WRITINGS Date  Page Func.
Didache ~100 75 mSrc+
Justin Martyr

[Regeneration as designation for Baptism and its effect]’' 165 63 Aff+
Tertullian

[Early testimony of the fact of infant Baptism]*'® 193 85 Inf
Irenaeus

[Regeneration as designation for Baptism and its effect]*!” 200 63 Aff+
Origen

[Early testimony of the fact of infant Baptism]*'® 231 85 Inf

Stephen of Rome
[Position in rebaptism controversy: heretics use baptismal practice 255 77 Src+
of the church and thus their Baptism is valid]*"®

Hippolytus

Traditio apostolica 215 60 mSrc+

Cyprian
[Position in rebaptism controversy: heretical baptism is invalid]**° 255 77 i
Ambrose

[Subjective justification is possible through the desire to get bap- 392 82 Aff+
tised (votum sacramenti)]**!

313 For the explanation of the functions and used abbreviations see 3.3.1.

314 If no specific source of a view is provided, we will check the claim and provide a possible source in
the footnote.

315 Cf. Apologia 1:61, 66.

316 Cf. De baptismo.

317 Cf. Against Heresies; Demonstration.

318 Cf. Homilies on Luke; Homilies on Leviticus; Commentary on Romans.

319 Stephen’s position can only be reconstructed by the writings of others, e.g. Cyprian. Cf. Everett
Ferguson, Baptism in the Early Church: History, Theology, and Liturgy in the First Five Centuries (Grand
Rapids: Eerdmans, 2009), 383-85.

320 Cf. Letters 69-74.

321 Cf. On the death of Valentinian.
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Augustine

Confessiones

[Baptismal practice in Augustine’s church]**
[Baptism leaves an indelible character]**

[Infant Baptism is affirmation of the doctrine of original sin]***

Pelagius (and his followers)

[Infant Baptism as argument against doctrine of original sin]**’

Rhabanus Maurus
De institutione clericorum

Scholastic Theology
[Distinction between God as first cause of a sacrament (principalis

causa) and human minister as instrument (instrumentalis causa)]**®

Thomas Aquinas
Summa Theologice
On Baptism (3:66-71)

Martin Luther
[Advocacy of infant Baptism]**’
[Baptismal theology of Luther and Lutheran churches corresponds

in all important points with the common tradition]***

Huldrich Zwingli
[Advocacy of infant Baptism, but emphasis of personal faith for the
validity of sacraments]**’

[Baptism as a confirming symbol of preceded inner conversion]**

John Calvin
[Advocacy of infant Baptism, but emphasise of personal faith for
the validity of sacraments]*'
[Baptism as a confirming symbol of preceded inner conversion]**?

397

391
400
412

412

819

~1300

1273

1523
1529

1525

1525

1539

1539

58,
59
76
77
85

85

66

78

78

86
&9

86

90

86

90

322 Reconstructed from Augustine’s letters and sermons, and from archaeological excavations.

323 Cf. De baptismo; Contra litteras Petiliani.

324 Cf. De peccatorum meritis et remissione et de baptismo parvularum (1:16:21-39:70).

325 The Pelagians argued against original sin, saying if a sinner begets a sinner, then a righteous man
would beget a righteous man (De pecc. mer. 2:9:11), which would render Baptism unnecessary for the
children of the righteous man (De pecc. mer. 2:25:41). The existing practice of infant Baptism, therefore,
is used as argument against the doctrine of original sin, as it shows that the entrance into the kingdom of
God (cf. John 3:5) must not be denied to the ‘eternal and certain life’ of the infant (De grat. Christi 2:20:22).
Cf. Otto Wermelinger, Rom und Pelagius: die theologische Position der rémischen Bischdfe im pelagiani-

schen Streit in den Jahren 411-432 (Stuttgart: A. Hiersemann, 1975), 21-22.
326 Cf. Sum 3:62:1; Scotus, ordinatio 4:1:1, 4:1:3.
3271 Cf. Das Tauffbiichlin (BSELK 847).

328 The LC represents Luther’s baptismal theology as well as the Lutheran churches’.

329 Cf. ZW 4:206-337.

30 Cf. ZW 3:757-759, 763-773; 4:224-225.
31 Cf. Inst. 4:16.

32 Cf. Inst. 4:15:15.
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mlll+
mlll+
Src+
Src+
Inf

Inf

mlll+

Src+

Src+

Inf
Inf+

Inf

Inf-

Inf

Inf-



Dietrich, Bonhoeffer

Gutachten zur Tauffrage’ 1942 87 mAff+
Karl Barth

Die kirchliche Lehre von der Taufe 1943 85 minf

[Argument against infant Baptism]*** 1943 86 Inf

[Distinction of water baptism and baptism by the Holy Spirit]**® 1967 91 1I-
Schlink, Edmund

Die Lehre von der Taufe** 1969 89 Inf+
CREEDS, COUNCILS & OFFICIAL DOCUMENTS
Early baptismal creeds with trinitarian structure®’ ~200 92 Aff+
Niceno-Constantinopolitan Creed (DH 150) 381 92 I+
Credo of Hippo Regius (DH 21)** 391 61 mlll+
Council of Florence

Decree for the Armenians (DH 1310-1328) 1439 78 mSrct+
Council of Trent

Canons on Baptism (DH 1614-1627) 1547 78 Src+
Second Vatican Council

Lumen Gentium (LG 9, 15) 1964 64, mAff+

91 mSrc+

Unitatis Redintegratio (UR 22) 1964 91 mSrct+
Codex Iuris Canonici 1983, Can. 849-878 1983 89 i+
Directory for the Application of Principles and Norms on Ecumenism, 1993 &9 i+
No. 92-101
ECUMENICAL DOCUMENTS
Baptism, Eucharist and Ministry 1982 91 Inf
Confessing the One Faith: An Ecumenical Explication of the Apostolic 1991 92 i+

Faith as it is Confessed in the Nicene-Constantinopolitan Creed (381)

333 Bonhoeffer’s fear was the shift from the extreme of a magical understanding of Baptism towards the
other extreme of faith as human work, seen in Dietrich Bonhoeffer, ‘Zur Tauffrage (1942)’, in Gesammelte

Schriften. Dritter Band, ed. Eberhard Bethge (Miinchen: Kaiser, 1960), 431-54.

334 Cf. Karl Barth, Die kirchliche Lehre von der Taufe. Von Karl Barth. (Theologische Studien. Heraus-

gegeben von Karl Barth. Heft 14). (Ziirich: EVZ-Verlag, 1943), 37-40.

335 Cf. the two-part structure of Karl Barth, Die Kirchliche Dogmatik. Das Christliche Leben (Fragment).
Die Taufe als Begriindung des christlichen Lebens, 4. Band 4. Teil. (IV/4), die Lehre von der Verséhnung.

(Evangelischer Verlag, 1967).

336 According to Schneider, Schlink’s work led the way for the recognition of the ecumenical dimension

of Baptism.
337 Cf. Traditio Apostolica (DH 10); DH 11-64.
338 Cf. Augustine, Sermon 215.
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OBJECTS OF CHRISTIAN TRADITION

Baptisteries of the Early Church®* ~300 75 I+
Crucifixion board of the Isenheim Altar 1512 72 11+

EVENTS & DEVELOPMENTS IN CHURCH HISTORY

Baptismal practice of the Early Church**’ ~100 75 Aff+
Martyrdom of a catechist equals Baptism (blood baptism)**! ~200 82 Aff+
Heretical baptism / rebaptism controversy 255 77 Inf
Donatist controversy: Baptism leaves a ‘character’ ~400 77 Inf
Pelagian controversy: infant Baptism is fact, questioned is only its mean- 412 85 Inf
ing*?

The close connection of Baptism and the doctrine of original sin led to ~430 86 Inf-

imbalances (e.g. infant Baptism as model for Baptism or Baptism as com-
pleted event, also in case of infant Baptism)**

Infant Baptism is stumbling block in medieval reform attempts** ~1100 86 Inf
Attribution of sacramental ‘character’ to Confirmation and Ordination®*’ ~1250 77 Inf+
Discussion about ‘Baptism of desire’ (Begierdetaufe) in modern era®*° ~1500 82 I+
Objections and questions of the Reformation about baptismal theology ~1520 78 Inf
Rejection of infant Baptism by the Anabaptist movement**’ 1524 86 Inf
Use of technical term ‘initiation’ for Christian Baptism in modern Catho- 1846 62 Inf

lic and Protestant theology>*®

Different positions in the infant Baptism discussion depend on 1943 85 Inf
understanding of church and sacrament

339 Cf. Ferguson, Baptism, 769.

340 Cf. Didache; Ignatius’ letters. Cf. Ibid., 201-20.

341 Cf. Tertullian, De Baptismo 16.

342 Wright, therefore, calls infant Baptism ‘a practice in search of a theology.” Wright, Infant Baptism,
28-29.

343 These developments might have needed some time to unfold, but ‘ Augustine’s baptismal revolution
prescribed them.’ Ibid., 86.

34 E.g. Petrobrusians, Arnoldists, Waldensians, and Bohemian brethren.

345 Cf. Alexander of Hales, Bonaventura, and Albertus Magnus.

346 Especially discussed in the Catholic Church from the 15th century on, as in the era of discovery and
colonisation, the question about the salvation of many unbaptised people arose. Cf. ‘Begierdetaufe’ in Her-
bert Vorgrimler, Neues Theologisches Worterbuch (Freiburg: Herder, 2012).

347 The term Anabaptist is not used as theological evaluation in this investigation but out of practical
considerations to distinguish between the groups of the radical Reformation and the later Baptists. Schnei-
der himself phrases neutrally ‘(Wieder-) Téuferbewegung,” thus combining their self-understanding and
their judgement from other groups.

348 Used in Catholic theology since Vatican I, in Protestant theology it already appears in the Erlanger
Schule, e.g. in Johann Wilhelm Friedrich Hofling, Das Sakrament der Taufe, nebst den anderen damit
zusammenhdngen den Akten der Initiation (Erlangen: Palm, 1846), 60.
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Restructured baptismal liturgy after Vatican II acknowledged particularity 1969 86 i+
of infant Baptism through new separate rite**

Reception progress of the BEM document: different denominations are 1982 91 Inf
able to acknowledge wide parts of the baptismal statements*>°

Former practice of conditional Baptism at conversion of Protestants to the 1983 89 Inf+
Catholic Church obsolete®”!

PROFANE HISTORY

Jewish ritual washings and proselyte baptism ~30 70 Inf
Consecration rites of Hellenistic mystery cults ~50 69 Inf
Use of term Absolutheitsanspruch des Christentums ~1830 81 Inf

(Christian exclusivism) since German idealism®**

4.4.2  Distribution, Function and Evaluation of References to Tradition and Church
History

As we have examined the general features of the selection and usage of the references to
tradition and church history, we examine now their concrete distribution in the text, their
function and evaluation, according to the criteria defined in chapter 3.3.1. The general
picture of the distribution shows that Schneider uses in the initial biblical-systematic sub-
chapter a mix of Scripture, tradition references, and literature to establish his basic
thoughts about the meaning of Baptism, whereas the extent of the tradition references in
the text is rather long. The second subchapter is divided into an exegetical section with
hardly any tradition reference and a historical section with hardly any Scripture reference,
but many references to tradition and history. The systematic subchapter again shows a
mixed picture, where Schneider uses tradition to briefly provide the historical background
for his theological discussion and to describe the ecumenical situation.

The temporal distribution of the references in the text (cf. Figure 4.10), shows that the

biblical-systematic subchapter initially contains many references to the Early Church,

349 Cf. new rite for infant Baptism, published 1969.

350 Cf. WCC / Commission on Faith and Order, Diskussion.

351 Official recognition of Protestant Baptism since the 7983 CIC.

352 Hegel’s speech of the ‘absolute religion’ is the origin of this term. Cf. Reinhold Bernhardt, Der
Absolutheitsanspruch des Christentums. von der Aufkldrung bis zur pluralistischen Religionstheologie, 2nd
ed. (Giitersloh: Giitersloher Verlagshaus Mohn, 1993), 9.

77



whereas the temporal selection in the following sections, with one exception,*** seems
rather random and the same points could have been made with references from different
times. In the historical section of the second subchapter we see a temporal sequence from
the Early Church to the council of Trent, where Schneider outlines the development of
baptismal practice and theology. In the systematic subchapter we see again a temporal
sequence in the overview over infant Baptism, which goes from the Early Church to the
infant Baptism discussion in the 20™ century. Apart from that sequence there are Early
Church and Medieval references in the section about the necessity of baptism for salva-
tion, indicating the historical reason to refine this view, and finally in the ecumenical
section references to the Reformation appear, indicating the time when differences in
baptismal views became more obvious, and Schneider then directly jumps to ecumenical
developments in recent history.

The function of the tradition and church history references in the text shows, with one
exception, a consistent picture (cf. Figure 4.11). In the biblical-systematic overview of
the meaning of Baptism there are mostly specific references to tradition, which are affir-
mations and illustrations of the theological thoughts drawn from Scripture. In this sub-
chapter, however, there is one exception, where Schneider uses a quotation from Hippol-
ytus’ Traditio Apostolica, and explicitly labels it as a source for the concrete manner of
baptismal practice that must be transmitted as part of the apostolic heritage (60). In the
historical section of the second subchapter most of the references are also specific and
used as sources. First the Didache and the baptismal practice in Augustine’s church are
used by Schneider as sources for the specific sequence and form of Baptism, explicitly
stating that they provide more detail than the NT (76). Then pope Stephen’s position in
the rebaptism controversy and Augustine’s response to the donatist controversy are used
as sources for the answers to the actual questions whether Baptism outside of the Catholic
Church is valid and what happens in such a Baptism (77). After that Schneider uses Aqui-
nas as a source for the view of differentiation of God as the minister of Baptism and
administering human as mere tool (78). Finally, the decree for the Armenians and the
Council of Trent are used as source for the official accepted baptismal theology of the
Catholic Church, including infant Baptism. The use of these references as source, and not
just as affirmation or illustration, is confirmed by the final part of the section where

Schneider uses them to define theses from Scripture and tradition, thus labelling both,

353

of NT.

On p.63 Schneider uses the wording of Justin and Irenaeus to affirm a development in the late layers
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Scripture and tradition as sources (79). Furthermore, the necessity of Baptism for salva-
tion and infant Baptism, which both have been presented as officially confirmed by Trent,
are taken up again by Schneider as special topics for discussion in the systematic sub-
chapter. This shows that he accepts the declarations of authoritative tradition, however,
he does not use the teaching authority as reason, but seeks to explain them based on Scrip-
ture with systematic argument. The title ‘sacrament of faith’ of the systematic subchapter
might also be seen as an acknowledgement of Trent’s importance,*>* especially as the title
is also found in Trent’s decrees and Schneider stated that Trent emphasised the close
relatedness of faith and Baptism.

In the systematic subchapter, finally, the references mainly function as information
and illustrations that provide background for the systematic discussion and ecumenical
development. Only the two references to Vatican II that describe the ecumenical im-
portance of Baptism appear to be sources in their immediate context, however, earlier in
the chapter Schneider also provided a scriptural foundation for the unifying meaning of
Baptism. Especially in the infant Baptism discussion the references to tradition and
church history are mere information and do not contribute anything to Schneider’s de-
fence of infant Baptism, which fits to his explicit explanation that the legitimacy of infant
Baptism must come from theological argument (86). Interesting is, however, that Schnei-
der never uses tradition or church history as an exegetical tool to interpret Scripture but
relies completely on recent exegetical literature.

Regarding the evaluation of the references to tradition and church history, there are
mainly positive references in the first two subchapters, understandable from the fact that
in these two subchapters Schneider constructively establishes his view of Baptism. In the
systematic subchapter there are many neutral references, which mainly are general infor-
mation, and Schneider’s only negative references also appear there. Especially significant
is here Schneider’s negative evaluation of the development of infant Baptism as model
for Baptism as consequence of Augustine’s close connection of Baptism and the doctrine
of original sin (86), a development inside the Catholic Church. Worth mentioning is also
the neutral evaluation of the Medieval reform movements, most likely referring to groups
like the Waldensians, that are not labelled by Schneider as heretical and he even hints to

moral corruptness in the Catholic Church as cause of these movements (86).3° The other

354 Cf. DH 1529. The term itself was already used by Augustine (epistle 98:9).

355 Catholic theologians and historians often label these movements as medieval heresies, fanatical sects,
or heretical groups. E.g. Isnard Wilhelm Frank, Kirchengeschichte des Mittelalters (Diisseldorf: Patmos,
2008), 156-60.
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negative evaluations appear in the ecumenical section and are the baptismal theologies of
Zwingli, Calvin, and Barth. According to Schneider, Zwingli’s and Calvin’s tendency
towards an understanding of water Baptism as a confirming symbol of an independent
inner reality can result in a view that separates God’s saving action from the external act
of Baptism, which means to give up the Early Church’s understanding of sacrament. As
negative illustration for the actual happening of this danger, Schneider then mentions the
late Barth’s distinction between baptism of the Spirit as divine action and water baptism
as mere human act of confession (90-91). The evaluation of the tradition statements,
therefore, shows that Schneider generally is not polemical in his use of tradition and
church history, but mainly constructive and informative. Especially when he mentions
developments of other churches, he is very neutral and does not judge, with the exception
of the negative evaluation of Reformed baptismal theology that represents for Schneider

an unacceptable deviation from the baptismal understanding of the Early Church.
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Figure 4.10 Distribution and time of tradition and history references (Schneider, ZdNG, chap. 2)
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Figure 4.11 Distribution, function, and evaluation of tradition and history references (Schnei-

der, ZdNG, chap. 2)
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4.5 Implicit Reflections of Tradition and Church History

The implicit reflections of tradition and church history in Schneider’s baptismal view are
seen in his use of theological terms, in structure and methods, and in theological frame-
works. Implicit reflections of tradition that are not especially contributing to the baptismal
view, such as Schneider’s use of the Catholic Einheitsiibersetzung Bible**¢ for Scripture

quotations, are not considered.

4.5.1 Theological Terms

We find a great number of special terms in Schneider’s Baptism chapter that reflect Cath-
olic tradition or even go back to the Early Church, such as liturgical terms like Oster-
nachtsfeier (57), Taufpastoral (89), or Taufwasserweihe (57). For a closer examination,
however, we select key terms that represent significant base lines in Schneider’s view of
Baptism. Schneider himself, for example, states that essential topics that decide about the
concrete understanding of Baptism, are the view of church and sacrament (85). We look,

therefore, especially at these and related terms.

Church and Congregation

Schneider uses the term church (Kirche) many times and in various combinations (over
30 times) and he also frequently uses synonymously the term community of believers
(Gemeinschaft der Gliubigen) and its variations (about 15 times).*>>’ The term local con-
gregation (Gemeinde), in contrast, is used by Schneider very little (only about 5 times).
The few occurrences of congregation are used in the context of pastoral responsibility (89)
and personal experience (57), and to refer to specific local churches and their practices
(69, 75).3°® The concrete congregation, therefore, is for Schneider only important on a
practical and pastoral level, while regarding baptismal theology the term church is much
more significant. This is also seen in the fact that in most of the cases where Schneider
emphasises the personal relationship among believers, he rather uses the term community
of believers and not congregation. The use of the term community of believers, which for
Schneider is synonymous to church, also shows his emphasis of the spiritual reality of the
church in contrast to its institutional character (65). Also the term local congregation in
Schneider’s thought does not just refer to an administrative unit or independent entity,

but it is always referring to the bigger reality of the universal church.?*® This bigger reality

3% Translated after Vatican II’s recommendation to provide ‘suitable and correct translations.” DV 22.
357 Seen in phrases such as ‘die Kirche, die Gemeinschaft der Glaubenden’ (75).

3% Cf. SHF 27, 30, 51-53.

3% Cf. DTV 160.
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is especially seen in the Eucharist, where the universal church becomes a concrete visible
reality, which Schneider expresses as ‘in the local congregation the church exists.”*® This
reflects Vatican II’s understanding of the church of Christ being ‘truly present in all le-
gitimate local congregations,” also explicitly quoted by Schneider (117).%%!

But the church of Christ for Schneider refers not just to the institution of the Catholic
Church, but to God’s presence through the Holy Spirit among believers,*? which is also
implied by the understanding of the church as a sacrament (63, 65, 67). The understanding
of the church as a sacrament also is used by Vatican II,*¢* but according to Schneider the
thought is a return to the Early Church’s spiritual view of church, also expressed in the
connection of Spirit and church in the Apostles’ Creed (28).>%* When Schneider talks
about Baptism as incorporation into the church, therefore, his focus is neither on the mem-
bership in a local congregation,*®® nor on the membership in a global institution, but on

the reception into the spiritual community of the church (57), which is the body of Christ.

Church and Churches

Another important field of terms is found in Schneider’s references to other Christian
churches as actual churches. When he talks about the Early Church, he speaks of the
Grofkirche (here with the meaning of mainline church) and the heretical Christian com-
munities (77). But when Schneider refers to the modern time, he talks about the Rémische
(Katholische) Kirche, the Evangelische Kirchen, the Freikirchen, and adds them together
as christliche Kirchen. He refers to them as divided churches and also declares his vision
of the many churches becoming the one church of Christ (92), which is interesting as he
does not identify the Catholic Church with the one church of Christ. Schneider does not
call the other Christian churches ecclesiastical communities, as other Catholic theologians
do,**® but he follows the position of Vatican II, where the term church was ecumenically

opened towards the non-Catholic churches and also the exclusive identity of the Catholic

30 WWG 399, 403; ASS 181, 385.

3LLG 26.

362 Explicitly stated as ‘Kirche als Sakrament meint keine vorhandene Einrichtung und keine fixe GroB3e,’
KT 310. Church is sacrament of the work of the Holy Spirit, but ‘die Grenzen der verfa3ten Kirchlichkeit
sind nicht die Grenzen der Wirksamkeit des Gottesgeistes.” WWG 388.

LG .

364 Cf. ASS 385; MG 63.

395 If Schneider talks about membership, he talks about ‘Taufe und Kirchenmitgliedschaft,” thus does
not focus on membership in a local congregation. WWG 432.

3% Ratzinger, for example, prefers the term communiones ecclesiales, ecclesiastical communities, to
respect their self-understanding and not to force Catholic implications of the term church on them. Maxi-
milian Heinrich Heim, Joseph Ratzinger - kirchliche Existenz und existentielle Theologie: ekklesiologische
Grundlinien unter dem Anspruch von Lumen gentium (Frankfurt: Peter Lang, 2005), 288.
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Church with the church was loosened.*®” This widening, according to Schneider, also was
possible through the sacramental understanding of church, which does not identify church
with a fixed institution but with the reality of God’s presence.**® Again, this understand-
ing of church reflects a spiritual view of church that is considered by Schneider as recov-

ery of the more comprehensive tradition of the Early Church.*®

Sacrament

Another key term essential for Schneider’s baptismal view is sacrament. Schneider refers
continuously to Baptism as a sacrament, as one of the two major sacraments (sacramen-
tum maius), as the first and fundamental sacramental action, and as the sacrament of faith.
The reference to Baptism as a sacrament is fundamental for Schneider, as on the one hand
the important act in every sacrament is carried out ‘by God in the Spirit of Christ,” but on
the other hand the human acceptance of this preceding action of God is essential (59).
Sacrament, therefore, expresses both God’s action, God’s gift of grace, and the necessity
of human acceptance, which is, according to Schneider, an essential understanding that
must apply to all forms of Baptism (88). The special importance of this theological truth
that is represented by the term sacrament is also seen in Schneider’s negative evaluation
of the Reformed tradition. Here, he judges that if the salvific action of God is separated
from Baptism, then the early Christian notion of sacrament (altchristlicher Sakramentsbe-
griff) is given up (91). For Schneider, therefore, the term sacrament is essential as it rep-
resents the Early Church’s understanding of God’s action in Baptism, and the subordinate
human responsibility to respond.

The term ‘sacrament of faith’ for Baptism, coming from Early Church tradition and
canonised by Trent, also emphasises this understanding and Schneider describes Baptism
as the celebration of the centre of Christian existence, in which God’s action falls together
with the human acceptance in faith (80). Faith and Baptism, according to Schneider, are
interchangeable expressions and not two different ways of salvation, but represent two

aspects of the whole, which, however, do not necessarily fall together in one point of time

(81).

37 LG 8, 15. Cf. Jan-Heiner Tiick, Erinnerung an die Zukunft: Das Zweite Vatikanische Konzil (Frei-
burg: Herder, 2013), 94; Mariano Delgado and Michael Sievernich, Die grofen Metaphern des Zweiten
Vatikanischen Konzils: Ihre Bedeutung fiir heute (Freiburg: Herder, 2016), 156.

368 KT 310.

369 ASS 385; MG 62-63.
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Initiation

With the term initiation, or sacrament of initiation, that is used in Catholic theology since
Vatican II,37° Schneider expresses the idea that the incorporation into the church actually
is a process of socialisation, a process of growing into the community of believers (62).
Schneider emphasises, however, that this social and ecclesiological aspect of initiation
must be balanced with the aspect of incorporation into Christ (67). Baptism is the foun-
dational initiation rite (65), but Confirmation and Eucharist are also rites of initiation,
whereas in each of these sacraments the one incorporation into Christ happens in a dif-
ferent way (35). The term initiation, therefore, emphasises that the incorporation into the
church and into Christ is a process with different steps and that Baptism is only one part
of it. This also implies for Schneider that neither Baptism nor the decision of faith are
ever fully complete (84). He, therefore, describes that Baptism, its reception, and its real-
isation in a person’s life cannot necessarily be reduced to one single point in time (81),
and that Baptism is only the beginning of a journey and a lasting obligation to live in the
community of the believers (79).

The thought behind the term initiation, however, is not only a reflection of Vatican II,
but also represents the baptismal theology of the Early Church where Baptism, Confir-
mation, and Eucharist were part of one initiation process.’’! Additionally, the term initi-
ation is also ecumenically significant, seen in Schneider’s affirmation that the shared
identity of Baptism and Confirmation as sacraments of initiation is recently affirmed by
both the Catholic and Protestant Churches (112). According to Kerner the concept initia-
tion also provides a model that can help churches that exclusively practise believer’s Bap-
tism to accept infant Baptism as valid Baptism, and thus might contribute to more unity
and mutual recognition.’”? In the use of the concept of initiation, therefore, we can see
Schneider’s backward-looking recovery of Early Church tradition and also his forward-

looking ecumenical orientation.

4.5.2 Structure and Methods
Some methods that reflect the denominational tradition of Vatican II, like the use of the
historical-critical method, or the dialogue with secular sciences we have already seen in

the examination of the use of Scripture and literature. It is enough, therefore, to add that

370 AG 14; SCv 65;

371 Cf. “Initiation’ in Vorgrimler, Neues Theologisches Worterbuch; Herbert Frohnhofen, ‘Vorlesung
Sakramentenlehre § 4: Die Taufe als Grundsakrament’, 2015, 10, www.theologie-skripten.de/sakramen-
tenlehre/4taufe.pdf.

372 Dietz Kerner, ‘Taufanerkennung’, 258.
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the concept behind these methodical approaches is not only found in Vatican II but also
recalls the Early Church fathers and the Scholastics, who similarly engaged with philos-
ophy and tried to contextualise the Christian message using thought and method of their
time. The use of these methods, therefore, on the one hand reflects Vatican II thinking,
but on the other hand can also be seen as correction of the withdrawnness of the Catholic
Church in the 19" century and a return to earlier ways of thinking.

If we look at the main structure of the presentation of Schneider’s view of Baptism,
we additionally see two distinct methodical approaches, which are the new dogmatic
method and the treatment of infant Baptism as a special phenomenon, both reflecting

specific thoughts of Vatican II and Early Church tradition.

New Dogmatic Method
In the main structure and line of argument of Schneider’s baptismal view, we recognise
what Schneider calls the new dogmatic method. The new dogmatic method was recom-
mended by Vatican II*”® and is one of the methodical foundations of Schneider’s work,
which can be seen throughout his writings. Constantly Schneider reminds and explains
the new dogmatic method as: first, presenting the topics of Scripture, second, understand-
ing the historical developments, third, determining the whole picture and its inner con-
nections, also called speculative penetration, and, fourth, every step needs to be done with
consideration of the contemporary situation.’’* In contrast the old, new scholastic method,
which was generally used since the 18" century, begins with the official declarations of
the teaching of the church that are then confirmed by Scripture and tradition. According
to Schneider the main disadvantage of the old method is the precedence of the teaching
of the church, which already sees the scriptural statements under a certain presumption
and thus takes away the normative and foundational role of Scripture.?”> For Schneider,
therefore, the use of the new dogmatic method first of all is the acknowledgement and
restoration of the special role of Scripture.

The structure of Schneider’s Baptism chapter shows the characteristics of the new dog-
matic method. In the first subchapter Schneider lines out the biblical topics, in the second

subchapter he describes the historical developments, and in the third subchapter he

30T 16.

374 DTV 211-13; Cf. DTV 19-20, 70, 81; ASS 22-23, 156-57, 286-87; KT 6668, 102-3, 287; Appen-
dix 2.2.3:a-b.

375 DTV 212; KT 291. Kasper similarly describes the restoration of the foundational role of Scripture
as return to the tradition of the Church Fathers and the Medieval times. Walter Kasper, Die Methoden der
Dogmatik: Einheit und Vielheit (Miinchen: Kosel, 1967), 40—41.
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systematically presents important topics that are also relevant to the present situation,
which are the necessity of Baptism for salvation, infant Baptism and ecumenical consid-
erations. Especially in lining out the biblical topics and in the systematic section he also
follows the recommendation to consider the present situation, which can be seen in his
practical introduction (59), and his incorporation of psychological, sociological, peda-
gogical, economical, and mathematical examples and explanations (62, 65, 87, 88, 92).
The use of the new dogmatic method, however, can be seen not only in the main line
of argument but also on a smaller scale. Schneider often begins with a biblical statement
before he uses tradition, historical facts, or teachings of the church as illustration or affir-
mation, however, we have also seen some inconsequence here in the tradition references
that appear to be sources. In general, however, Schneider only resorts to the actual teach-

ing of the church a few times and mentions a pope only once in the whole chapter.’”®

Infant Baptism as Special Phenomenon
Another implicit reflection of tradition that is seen in the structure of Schneider’s argu-
ment is the treatment of infant Baptism as special phenomenon. Even though he acknowl-
edges that infant Baptism in the present situation in Europe is still most common (57), he
still regards infant Baptism as a phenomenon that needs to be examined separately. For
the presentation of the basic understanding of Baptism in Scripture and history Schneider
then uses the Baptism of adults who are in full control of their mental power as normal
form (59), and only briefly mentions that Trent retained infant Baptism but did not give
theological reasons (79). In the systematic subchapter, finally, Schneider addresses infant
Baptism in a separate section with the title ‘the problem of infant Baptism’ (84-89), which
again begins with a scriptural basis, a description of the historical developments, and with
a systematic explanation why infant Baptism can be retained. Schneider concludes that
infant Baptism is a special form of Baptism that can only be legitimated by theological
argument, and he praises the development of separate rites for infant and adult Baptism
after Vatican II as an important step in the acknowledgement of its special character
(86).377

By treating infant Baptism and adult Baptism as two different forms, seen in structure

and wording,*”® not only does Schneider’s view reflect Vatican II thinking, but he also

376 Ott, for example, using the old approach, begins every section in his Baptism chapter with a statement
of the teaching of the church. Ott, Grundriss, 419-32.

3178C 67.

378 Similarly, Calvin describes the meaning and practice of Baptism first in general (Inst. 4:15) and then
addresses infant Baptism in a separate chapter (Inst. 4:16).
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acknowledges adult Baptism as the norm used in the mission situation of the Apostolic
and Early Church. Consequently, he criticises Augustine’s close connection of Baptism
and the doctrine of original sin, which he regards as creating theological imbalances that
subsequently led to infant Baptism becoming the model for baptismal practice. For
Schneider, therefore, acknowledging the special character of infant Baptism and regard-
ing adult Baptism as normal form means to return to the understanding of the Early
Church however, without rejecting the historically developed practice of infant Baptism.
We must note also, however, that one of Schneider’s main arguments for the validity of
infant Baptism is the dependence of personal faith unto the community of faith, an argu-

ment used by Trent, although not explicitly indicated by Schneider.?”

4.5.3 Theological Frameworks

Finally, we examine some major theological frameworks that are manifest in Schneider’s
baptismal view. We will focus on frameworks typical for Catholic theology, like baptis-
mal regeneration and original sin, or frameworks that are given by Schneider’s general
acceptance of topics of tradition, like Trent’s postulation of the necessity of Baptism for

salvation (79).

Baptism, Regeneration and Original Sin

Traditionally in Catholic theology there is a close connection between Baptism, regener-
ation, and the remission of original sin. Baptism is seen as deliverance from original sin
and sanctifying through filling with the Holy Spirit, which is also the origin of the talk of
baptismal regeneration.*®" This traditionally close connection between Baptism and orig-
inal sin is not present in Zeichen der Ndhe Gottes. In the whole book the actual relation-
ship between Baptism and original sin is never explained, and Schneider rather concludes
that the connection of Baptism and the doctrine of original sin was a rather negative result
from the Pelagian controversy as it led to an understanding of Baptism as finalised event
(85-86).

Although Schneider does not explicitly explain the relationship between Baptism and
original sin, he does connect Baptism, regeneration and remission of sin. He states that in
the late writings of the NT and in Early Church tradition Baptism and its effect has been
regarded as regeneration (63), and that through God enabled repentance forgiveness of

sin is given and a new life in the Holy Spirit begins (79). Baptism in the name of Jesus,

379 Cf. DH 1626.
30 Cf. Ott, Grundriss, 425.
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therefore, removes the power of sin and death (66), is a new beginning and forsaking of
the old way of sin (75). Schneider, therefore, calls Baptism the fundamental sacrament of
remission of sin (204) and a celebration of salvation from sin and death (57), as in the
sign of washing man is justified and sanctified, which means that remission of sin is al-
ready bestowed (74).

We need to remember, however, when Schneider describes Baptism as regeneration
and remission of sin he does so in the context of adult Baptism. When he discusses infant
Baptism, he neither refers to original sin to approve its validity, nor does he speak of
regeneration. He gives theological reasons for its validity such as the fact that faith needs
to grow and is not a single event in time or the inclusion of the baptised person in the
community of believers, but he does not define an immediate effect of infant Baptism
(88). Also, when Schneider states that the possibility of infant Baptism is maintained by
Trent, he does not speak about Trent’s clear connection between infant Baptism and orig-
inal sin,*®! but just states that Trent does not give theological reasons for infant Baptism
(79). It seems, therefore, that Schneider tries to detach Baptism and the doctrine of origi-
nal sin in his baptismal chapter, as he also described their connection as a negative devel-
opment in history (86). Schneider, however, does not generally reject the doctrine of orig-
inal sin as he introduces the doctrine in the chapter on Penance. He states that the origi-
nally intended meaning of the doctrine is essential to maintain the freedom of both God
and man, but also admits that the term can be misleading and that a theological reinter-
pretation of the doctrine is necessary and in progress (189).

In later works Schneider explicitly connects Baptism with deliverance from original
sin, but he never links it directly to infant Baptism. In Sieben heilige Feiern, for example,
Schneider states that every person from birth on is bound in a situation that does not allow
him or her to choose the good and to live without sin. This inherited disrupted relationship
with God is only restored through the community of the Holy Spirit, in which one enters
through Baptism.**? This explicit connection between Baptism and original sin, again, is
not made in the chapter on Baptism but indirectly in the context of Penance. Similarly, in
his book on the Apostles’ Creed, in the chapter on the doctrine of creation in Handbuch
der Dogmatik, and in a theological meditation at the feast of the Conception of Mary**?
Schneider explicitly connects Baptism with deliverance from original sin and in these

works, Schneider additionally attempts the theological reinterpretation of original sin he

381 Cf. DH 1514.
382 SHF 143.
383 ASS 189-203.
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demanded in Zeichen der Nihe Gottes. Schneider again affirms that the basic intended
message of the doctrine of original sin is important to maintain the freedom of both, God
and man. Everybody experiences a sinful situation, which has its origin in a free historical
action of man, that on the one hand negatively determines every human life, but on the
other hand this imprint is also acknowledged by the individual actions of every person.*%*
Schneider demands, however, that the German term for original sin, Erbsiinde (inherited
sin) needs to be interpreted,*® as modern science conclusively showed that there is no
mono-genetic connection between all men. New ways, therefore, must be found to ex-
plain the reality that is expressed by the doctrine of original sin.**¢ Schneider sees a social-
theological model as a way to maintain and clarify the elements of the traditional doctrine
of original sin.*®” Original sin, he explains, is a fundamental and internalised disturbed
structure of communication, into which every man is born, and healing from original sin
is the gift of relationship and real communion with God.*®3

In this social-theological interpretation of original sin Baptism is understood by
Schneider as delivering from original sin as it incorporates into the community of believ-
ers. In this community of the people connected through Christ’s salvation, original sin
and its consequences can be overcome insofar as the communion in the Holy Spirit is
realised, and the many members form the body of Christ and carry each other’s burden.**
Baptism, thus opens a new positive space of relationship through initiation into the people
of God that restores the originally disturbed communication structure and enables us to
live a life in relationship with God through the Holy Spirit.**° The church as community
of the baptised thus is the space where redeemed life can be experienced explicitly in this
world.*! The historical connection of the doctrine of original sin and infant Baptism, ac-
cording to Schneider, can be understood as an attempt to use the extreme case to explain
that the necessity of salvation does not depend on each person’s decision for good or evil

but that the contiguity of generations requires the redemption of every individual.

BWWG 176.

BWWG 117.

386 Cf. HAD 1:219-229.

387 HdD 1:227. The discussion about the reinterpretation of the doctrine of original sin is still ongoing
in Catholic theology and Schneider’s social-theological argument for the universality of sin did not find
general acceptance. Hoping, for example, states that the universality of original sin cannot be explained and
actually only can be justified soteriologically as the premise of the universal need of salvation. Helmut
Hoping and Michael Schulz, eds., Unheilvolles Erbe?: zur Theologie der Erbsiinde (Freiburg: Herder,
2009), 190, 208, 232.

BWWG 177.

BWWG 177.

0WWG 431.

391 HdD 1:230.
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Schneider finally concludes that although the connection of the two theological themes is
explainable the whole message of both themes is far more comprehensive.*

In Schneider’s thoughts on Baptism and original sin we see that he acknowledges the
relevance of historically developed and by the teaching of the church received doctrines
and practices, while also trying to reinterpret and describe them in contemporary accepta-
ble terms. He maintains the biblical connection of Baptism, forgiveness of sin, and regen-
eration, but disentangles infant Baptism and original sin, as he sees them as independent
before Augustine. He gives other theological reasons than original sin for infant Baptism
and acknowledges the importance of the basic meaning of the doctrine of original sin but
explains it in ways relevant to the present situation and in accordance with contemporary

science.

Baptism is Necessary for Salvation

Schneider introduces the necessity of Baptism for salvation as one of the teachings un-

derlined by Trent (79)*°* and as an important topic that needs to be considered in interre-

ligious dialogue, as it is closely related to Christian absolutism (81). The basic rationale

behind the teaching of the necessity of Baptism for salvation is seen by Schneider in the

absolute necessity of Christ for salvation. And as only faith in Christ saves, the close

connection of faith and Baptism leads to the understanding that Baptism is not arbitrary.

While the close connection of faith and Baptism establishes for Schneider the necessity
of Baptism for salvation, this connection also relativises its necessity as not every believer
has the chance to receive Baptism. In the Early Church, therefore, the necessity of Bap-

tism is seen with a certain flexibility, which is described by Schneider with the topics of
blood baptism, Ambrose’s view of the subjective justification through the desire for the

sacrament (votum sacramenti), and the modern theological expression ‘Baptism of desire.’
Although, according to Schneider, the later thought is a deficient theological helping con-

struct, it still helps to prevent a magical misunderstanding and he concludes that Baptism

is only necessary for salvation if a person has the chance to understand and receive it (82).

Schneider then contrasts the necessity of Baptism for salvation with God’s universal will

for salvation. The fact that only part of humanity receives Baptism, also caused through

the shortcomings of the church, remains in tension with Christ’s universal meaning for

salvation. Schneider again concludes, that from this aspect the understanding of the ne-

cessity of Baptism for salvation is relativised and that God’s possibilities are greater than

32 HdD 1:227.
393 DH 1618.
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the church’s (83). For Schneider, however, this does not modify the disturbing concrete-
ness of God’s revelation, the message that God binds his presence to Christ and his fol-
lowers, and that the mission of the church to proclaim this message is essential. He affirms
that church without missions is no church of Jesus Christ anymore (83). Schneider’s final
conclusion, therefore, is that the teaching of the necessity of Baptism for salvation is the
concrete expression of Christ’s universal meaning for salvation, which must be described,
however, in ways that maintain man’s freedom for a decision of faith and also the sover-
eignty of God in his universal will for salvation (83).

Although Schneider introduces the necessity of Baptism for salvation as teaching of
Trent, in his systematic discussion he only uses Scripture and affirmations from Early
Church tradition and their later developments. In his argument, therefore, he does not
resort to the authority of the teaching of the church that later received these same thoughts,
such as the official reception of ‘Baptism of desire’ in the Letter from the Holy Office to
the Archbishop of Boston, Fr. Leonard Feeneye, in 1949.3°* Additionally, although
Schneider introduces the necessity of Baptism for salvation as teaching of Trent alongside
with Trent’s affirmation of the unbreakable connection of Christ and Church, he does not
link the necessity of Baptism for salvation with its function of incorporating in the church.
This is especially interesting as Schneider’s systematic discussion on the necessity of
Baptism for salvation also reflects several key points of Vatican II’s argument about the
necessity of church for salvation:*>> in Lumen Gentium we find the thought that catechu-
mens by their mere intention to join the church are already incorporated,*”® the thought
that God’s universal will for salvation allows people to be saved ‘who through no fault of
their own do not know the Gospel of Christ or His Church,’*7 and also the resulting mis-
sionary obligation of the Church.?*® These same thoughts, however, appear in Schneider’s
discussion not connected to the church but to Baptism. Although in Lumen Gentium as in
Schneider’s thought the foundational role of Jesus Christ for salvation is expressed as ‘the
one Mediator and the unique way of salvation,” Schneider emphasises the conclusion
about the necessity of faith and Baptism for salvation, whereas Lumen Gentium adds the
final conclusion about the necessity of the Catholic Church for salvation, as ‘through

baptism as through a door, man enters the Church.’3*” Schneider does not follow this final

394 DH 3870.

395 LG 14-17; cf. also GS 22; AG 7.
M6 LG 15.

MTLG 16.

LG 17.

LG 14.
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step but always emphasises the necessity of Baptism as consequence of the universal role
of Christ and the necessity of faith. This is not to say that Schneider does not affirm the
essential role of the church, but his thoughts reflect the recent Catholic thinking that the
actual necessity for salvation is the communion with the triune God and that sacrament

and membership in the church only have mediating function.**

4.6 Evaluation of the Use and Understanding of Tradition and
Church History

After analysing the individual explicit references and important implicit reflections of
tradition and church history in Schneider’s view of Baptism, we will now bring every-
thing together to evaluate the general understanding and use of tradition and church his-
tory in his baptismal theology. We will first deduce and evaluate Schneider’s views of
tradition and church history, also considering his explicit explanations in Zeichen der
Ndhe Gottes and other relevant works. Finally, we will evaluate the general use of tradi-
tion and church history in Schneider’s baptismal theology, in order to understand how his

baptismal view is influenced by them.

4.6.1 View of Tradition

We have seen the importance of tradition and church history in Schneider’s view of Bap-
tism in both, the explicit use, and the implicit reflections. The references to tradition are
constantly woven into Schneider’s view of Baptism, which shows that tradition besides
Scripture heavily influences his theological thought. We also have seen that Schneider
claims Scripture to be the absolute norm and starting point of theology (cf. 4.2.4), which
is as well reflected in his methodical approach (cf. 4.5.2). Schneider’s use of explicit ref-
erences to tradition to affirm and illustrate thoughts deduced from Scripture, therefore, is
compatible with his claims. We also have seen, however, that some explicit references to
tradition appear to be sources in Schneider’s thought:

Schneider, for example, explicitly describes the specific manner of baptismal practice
as a part of the apostolic heritage that must be transmitted (60). The wording, combined
with the absence of scriptural statements and the reference to the Traditio Apostolica,
implies that the apostolic heritage for Schneider is not confined to Scripture alone, which
turns tradition into an additional source. A similar thought is also found when Schneider

describes the Didache as providing more detail about the baptismal practice than the NT

400 Cf. Frohnhofen, ‘Sakramentenlehre’, 12.
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(76), and as being written earlier than the late writings of the NT, or at some places orig-
inally even counted among the writings of the NT. The reference to the Traditio Apostol-
ica as a source for the use of the question-answer form of Baptism and the baptismal
creed, I discussed with Schneider personally. Schneider affirmed that it is essential for
him to use Scripture as foundation and that the question-answer form and the creed both
have their scriptural basis, which should be clarified to prevent wrong impressions.*’! A
similar case we have seen in the Vatican II quotes about the ecumenical dimension of
Baptism that appear to be sources in their immediate context, but as Schneider earlier in
the chapter also provided a scriptural foundation he certainly would clarify if confronted.
So, although in theory Schneider claims Scripture to be the only source, his usage of
tradition occasionally gives the impression that tradition still has material qualities in his
thought, which especially seems to apply to Early Church tradition.

For later tradition, however, Schneider distinguishes more clearly between Scripture
and tradition, as he describes Scripture as the norm for further historical development of
Christian thought (74) and sees tradition as part of this further development. The other
explicit references to tradition that appear to be sources in Schneider’s baptismal view,
are introduced as such developments. The further development of the Early Church bap-
tismal practice is illustrated by Schneider by referring to the reconstruction of the baptis-
mal practice in Augustine’s church (76). The testimonies about the heretical Baptism and
Donatist controversies are used by Schneider to show theological developments that were
necessary to address specific questions that did arise in new situations and were not an-
swered in Scripture (77). The acceptance of development in tradition also enables Schnei-
der to regard infant Baptism as a possible later development, even attributing more cer-
tainty to a practice of infant blessing in the Early Church (85), but still acknowledging
the theological validity of infant Baptism in the light of the historic developed situation
(89). Schneider’s understanding of development, however, is not arbitrary, as he empha-
sises that Scripture is the norm (74) and the basis (78).

The impression that Schneider occasionally uses tradition as a second source with ma-
terial qualities, therefore, is alleviated by a vague distinction of Scripture and tradition

close to the formative apostolic times and by the introduction of the concept of

401 According to Schneider the scriptural basis for the question-answer form, which means that there is
a personal contact between the person who conducts the Baptism and the person who receives Baptism can
especially be seen in Acts 8:35-39 and 19:2-5. Regarding the Apostles’ Creed Schneider explains that every
sentence can be identified with a sentence from Scripture, which binds the content of the creed to the scrip-
tural foundation. Appendix 2.2.6:a; cf. also WWG 48-49.
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development. For the later developments, Schneider claims that tradition is unfolding the
apostolic heritage based on Scripture and under the norm of Scripture, which means that
tradition has no material but only formal qualities. It would have been helpful to prevent
misunderstandings, however, if he also would have explained the scriptural basis for the
individual developments, instead of just generically claiming that there is one.

Regarding the authority of tradition Schneider explains that the developments in bap-
tismal theology from the Early Church to the Medieval Ages found a binding expression
in statements of the teaching of the church, presented by the declarations on Baptism of
the councils of Florence and Trent (78-79). Schneider also affirms the authority of tradi-
tion, as he uses ‘Scripture and tradition’ on the same level to formulate his summarisation
theses (79), and when he uses the expression ‘Angesichts von Heiliger Schrift und leben-
diger Uberlieferung’ to judge the view of a contemporary Protestant theologian (80, fn.
25).492 Although Schneider affirms the authority of tradition, he still criticises develop-
ments, such as the connection of original sin and Baptism (85-86) and calls for the con-
tinuous renewal of the church according to the norm of its apostolic origin (89). But as
Catholic theologian, he must accept the authority of tradition officially received by the
teaching of the church, and, therefore, he only can relativise problematic teaching by put-
ting it into historical perspective. This is seen, for example, in his explanation that Trent’s
canons on Baptism are not a systematic discussion but a defence of key points in a special
situation, and that some wordings are only understandable in perspective of the historical
events (78; cf. 201-202). This approach gives Schneider the possibility to accept tradi-
tional teachings as valid development of scriptural thought in a special situation, while
also being able to criticise their substance, rediscover the scriptural basis, and re-explain
their basic idea relevant to the changed contemporary situation, which we especially have
seen in his thoughts on original sin and its connection to Baptism (cf. 4.5.3).

In Schneider’s view of Baptism, therefore, we see the key points of his view of tradi-
tion which are a) tradition as living transmission of the Gospel, b) based on Scripture, and
related to the present situation of the church, ¢) under the absolute authority of Scripture.
These key points are an integral part of Schneider’s theological thinking and are manifest
in many of his works. We have also observed, however, that at certain points despite
Schneider’s claim that tradition is only referring to the formal transmission of the scrip-

tural message and that tradition is under the authority of Scripture, its use also reflects

402 Here Schneider uses the term living transmission (lebendige Uberlieferung) as alternative wording
for tradition, also found in CCC 78. Cf. also the expression ‘living tradition’ in MG 131.
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material qualities and that formal declarations of councils, although evaluated in their

historical perspective, still must be accepted as authoritative.

Tradition as Living Transmission — Continuity in Change

For Schneider the testimony of Jesus Christ is the climax of God’s self-revelation that
cannot be surpassed and must be transmitted to following generations.*** The emergence
of Scripture as part of this transmission process was a necessary development for the
faithful transmission, while also being a sign for its lasting and universal significance.**
The content of Scripture, however, already shows a non-static understanding of transmis-
sion and presents itself also as a result of the living transmission process, in which the
original message of Christ is already adapted to the hearers of the first century
churches.*® In the process of living transmission, therefore, the written message must
again and again become the spoken word of God that reaches the hearers.**® This does
not mean that the content of Scripture is just read out and repeated, but for Schneider the
missionary character of the message itself demands an interpretation oriented to the pre-
sent situation of the recipients.*’” This requires a certain variability in the teaching of the
church that cannot be achieved through a rigid system of unchangeable teachings, a cer-
tain variability that also can be seen in the NT.**® The teaching and preaching of the
church, therefore, must continuously ‘express the same without saying the same,” which
means to give up old forms and words in order to transmit the same meaning in a new
context.**’ In this context Schneider also explains the Catholic expression of ‘revelation

comes to us through Scripture and tradition’*!'°

as tradition referring only to the manner
of transmission and not to additional content in regard to Scripture. He thus also boldly
speaks of Scripture as ‘the one and only source of revelation,” and illustrates his meaning
with an image of Scripture as the well and tradition as the attempt to let this well flow

and to channel its water.*!!

403 ASS 33.

404 KT 272; MG 39.

405 ASS 115.

406 KT 272,338, DTV 213.

407 KT 322-23; ASS 33, 323; cf. WWG 98.

408 DTV 42; ASS 38.

409 ASS 37.

40DV 9-10; CCC 80-82.

41 Appendix 2.2.2:c, 2.2.4:c-d. The same understanding of the Catholic view of tradition as ‘functional-
modal way as a realisation of the living transmission of the gospel” and the rejection of the ‘conception of
tradition as transmissions of truth apart from Sacred Scripture which ‘add to it” in terms of content’ is found
in the concluding report of Binding Testimony. VZ.E 149-50.
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The many concretisations of the Gospel over the course of history in the tradition and
teaching of the church all claim to express the original message, but Schneider observes,
that they often went beyond the Gospel or even contradicted it.*'> For Schneider, there-
fore, the ‘problem of continuity in change’ expresses the necessity to preserve and protect
the original message from distortions in the process of transmission (129). This ‘protec-
tion of the apostolic heritage’ is first of all achieved by faithfulness to Scripture, which
as foundation of the apostles is the norm for transmission and all development, the com-

mon basic shape that limits variability (143).41

Double Relationality of Dogma

According to Schneider the dogmas of the church are outstanding historical testimonies
of the process of living translation.*!* The history of dogma represents a continuous in-
terpretation process, the attempt to make the original and unchangeable Gospel relevant
for a specific historical situation.*! In referring to this developing process of the dogmas
of the church Schneider often refers to Kasper’s concept of the ‘double relativity of
dogma.’*!® This concept means that every dogma of the church is relative insofar as it is
related to the teaching of Scripture, and relative insofar as it is related to a specific histor-
ical situation. Schneider, however, prefers the term ‘double relationality of dogma’ (dop-
pelte Beziiglichkeit or doppelte Relationalitdt) over Kasper’s original wording, as for him
the term relationality conveys the intended meaning more precisely.*!’

The relation to Scripture is demanded as Scripture contains the binding original testi-
mony of Christ and, therefore, must be the foundation for all teaching of the church. Even
if there is no direct answer on some questions in Scripture or even in tradition, everything
must be compatible to the original apostolic message (186).*!® Schneider, therefore, un-
derstands dogmas not as exceeding Scripture but leading in a new deeper sense into Scrip-
ture.*!” Relation to a specific historical situation means that dogmas are attempts to give
answers to specific problems and thus serve to represent the word of God at a certain time.

Because of this relation to a specific situation, dogmas have their specific wording and

42 KT 323; cf. DTV 44.

43 WWG 50; DTV 44; KT 331.

414 MG 39; KT 272.

415 ASS 27; KT 106.

416 Kasper’s concept of the ‘double relativity of doctrine’ is found in Kasper, Methoden, 38. Schneider
refers to Kasper’s ‘double relativity of doctrine’ in DTV 63-64, 69-70; ASS 27, 158, 287; KT 106-7, 272,
297; ZANG 124; MG 23; Schneider, Leib, 127-28.

417 Cf. Appendix 2.2.4:b; ASS 287.

418 SHF 186; Schneider, Leib, 27-28.

DTV 64.
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emphasis, which naturally causes one-sidedness and limitations.*?° For Schneider, there-
fore, to acknowledge the historical relation of dogma also opens the freedom for contem-
porary restatement and correction to convey the originally intended truth, while leaving
the dogma’s wording as a ‘crocked branch or strange flower.”#*! This approach helps to
acknowledge a dogma as valid explication at a certain time, while preventing misunder-

standing a dogma as the only correct and for all people and all times necessary form.*??

Scripture as Exclusive Norm for Tradition and the Teaching of the Church

Although Schneider acknowledges the developments of tradition and its specific expres-
sions in the teaching of the church, there is no doubt where he sees the actual authority.
Schneider describes Scripture as norma normans non normata, as the ultimate and only
norm of every later development in tradition and doctrine.*”® To underline the special
significance and authority of Scripture, therefore, Schneider uses a great variety of terms
such as lasting standard, sole standard, sola scriptura, canon, norm, normative element,
foundation, guideline, basic law, and charter.*>* According to Schneider only the canon
of Scripture can protect from corruption, and the church must constantly place itself under
the norm of Scripture if she wants to be faithful to the origin.*?

In addition to Scripture as the material element of the protection of the apostolic her-
itage Schneider also places a high value in the teaching office as the formal element.**
Under the guidance of the Holy Spirit the teaching office has to protect the original Gos-
pel from corruption and has to guide the process of living tradition, which for Schneider
is both implied by the concept of apostolic succession.*?” This, however, does not mean
that Schneider sees the authority of the teaching of the church and Scripture on the same
level. He explicitly states that the norm for synods and councils is the canon of Scripture,
which as the original tradition judges or legitimates deduced traditions.*?® He also states
that council and pope cannot add new or different elements to the original Gospel but
have to speak on the foundation of Scripture and have to expound it.** In regard to the

notion of papal infallibility, therefore, Schneider emphasises that the pope cannot freely

20KT272; DTV 37.

41 Appendix 2.2.4:b.

22DTV 64-5.

423 MG 39; ASS 427; KT 303.

4 Cf. DTV 122, 213; ASS 28, 158, 325; KT 272, 331; ZdNG 227; SHF 210; MG 39.
25 DTV 44, 122; Cf. ASS 325.

426 Cf. KT 275, 298; ZdNG 143; DTV 75.

“TKT 108; cf. ASS 29.

428 KT 323; cf. Appendix 2.2.3:c.

29 DTV 45, 122; ZdANG 129; Schneider, Leib, 29, 57.
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declare things, but there must be conformity to Scripture, tradition, and the consensus of

the worldwide church.*°

Ambiguity between Understanding and Use of Tradition
Although Schneider boldly presents Scripture in his thought as the exclusive source and
norm for every Christian tradition and teaching, we have still seen that the use of tradition
in his baptismal view occasionally seems to reflect material qualities. The same fact is
even more evident in his treatment of the Marian dogmas that are not found in Scripture
at all. Schneider even admits that only a few dogmas have such a contradictory and laden
history as the dogma of the Immaculate Conception and that the thought was foreign to
the official teaching of the church for centuries.*! Still, he embraces the dogma with a
credit of trust, accepting it as an expression of a valid origin that further developed over
the course of history. To demonstrate this Schneider borrows Balthasar’s concept of Ein-
faltung (which means infolding in the sense of folding inwards, in contrast to unfold-
ing),**? as a method to find the right and true (scriptural) origin of a dogma, with the
purpose to distinguish between the essential and the questionable content. This process
of infolding a dogma also includes the possibility of correction and reduction, to find and
rephrase the right origin, which despite the historical relationality of the dogma is a time-
less truth.**3

Schneider uses this approach with the questionable dogmas of the Immaculate Con-
ception and the Assumption of Mary.*** The origin of the dogma of the Assumption Mary,
for example, is seen by Schneider in the scriptural hope of the bodily resurrection of all
believers in contrast to a mere spiritual understanding. He admits, however, that this pri-
marily should be attached to Christ and his resurrection. For both dogmas, he emphasises
that the focus is not Mary as an individual but Mary as a type for the church (Maria-
Ecclesia).** Individualistic understandings of Mary, popular tendencies to put the mother
before the son, or to see Maria as mediator for redemption are rejected by Schneider, and
he emphasises the christological and soteriological relatedness of the dogmas. An ap-
proach like his treatment of the Marian dogmas we also observed in Schneider’s view of

Baptism regarding original sin or infant Baptism. He takes the declarations of the councils

BOKT 281.

41 ASS 193.

432 ASS 196-97; DTV 65; KT 326-28; Originally found in Hans Urs von Balthasar, Einfaltungen. Auf
Wegen christlicher Einigung (Leipzig: St. Benno, 1980), 7-10, 124-26, 130-32, 136-41.

$3 DTV 65. Cf. also Bauckham, ‘Tradition’, 140-42.

434 Appendix 2.2.4:a; ASS 189-203.

435 Cf. LG 52, 65.
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as historical unfolded tradition seriously and tries to discover their right and scriptural
basis to find a contemporary acceptable formulation. We must note here, however, that
the scriptural basis for original sin and infant Baptism is more obvious and direct than for
the Marian dogmas.

In general, we see that Schneider does his best to explain everything from Scripture,
but although he affirms obscure and hindering developments in tradition, he avoids cut-
ting down certain branches. He discards wrong developments or understandings that are
at the periphery, but for official dogmas, Schneider can only interpret and explain, even
if he acknowledges that they are not ideal. In Schneider’s thought, therefore, the missing
possibility to reform and critique tradition that has been officially received by the teaching
of the Catholic Church is manifest,*¢ a shortcoming that also through the new direction
of Vatican II only ‘has been muted, not eliminated.’*” Also Schneider’s method of in-
folding in a sense contradicts his insistence on the new dogmatic method that defines
Scripture as starting point, as in this approach the direction is inverted: not from Scripture,
but towards Scripture. But as there is no way to criticise questionable dogma in Catholic
theology this seems for Schneider to be the only way to come from the questionable con-
tent back to the solid scriptural foundation he is seeking in his theology. Therefore, also
Vatican II’s ambiguity regarding the material quality of tradition is seen in Schneider’s
thought, as the role of tradition even though described as formal element of transmission,
sometimes also appears to be a second source.**® Dei Verbum even contrasts Schneider’s
illustration of ‘Scripture as the well and tradition as the attempt to let it flow,” with another
water illustration, saying ‘it is not from Sacred Scripture alone that the Church draws her

certainty about everything,” which implies not one but two wells.***

Evaluation

We saw that Schneider’s baptismal view shows the main characteristics of his view of
tradition, which we also confirmed by his thought in other works. Overall Schneider’s
view of tradition reflects the basic aspects of a post Vatican II Unfolding view (cf. 2.4.1),

with its notion of the development of doctrine, its close connection of Scripture and

436 The missing option to critique tradition in Vatican II is also lamented by Ratzinger ‘as an unfortunate
omission.” Herbert Vorgrimler, ed., Commentary on the Documents of Vatican II (New York: Crossroad,
1989), 3:193.

437 Lane, ‘Authority’, 307.

438 This is according to Verweyen especially seen in DV 9 and the first sentence of DV 10, where alt-
hough the wording of ‘two sources of revelation’ is avoided, still a material coexistence of Scripture and
tradition is expressed. Hansjlirgen Verweyen, Joseph Ratzinger - Benedikt XVI. : die Entwicklung seines
Denkens (Darmstadt: WBG, 2010), 37-38.

DV,
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tradition, both equally transmitting the Gospel, but with tradition and the teaching office
both subordinated under the authority of Scripture.**® In Schneider’s view, however, also
the shortcomings of the Vatican II are visible, which are the ambiguity whether the func-
tion of tradition is only formal or has material qualities, and the missing explicit option
to reform and critique tradition. Schneider’s view in many aspects also resembles the
common position on Scripture and tradition that the ecumenical working group of Cath-
olic and Protestant theologians agreed on, which he himself affirms by referring to the

agreement.*!

4.6.2 View of Church History

The developments of church history have an important place in Schneider’s baptismal
view, mostly evaluated positively or neutrally, either confirming his baptismal thoughts
or providing additional information. Schneider also explicitly describes history as breed-
ing ground for doctrinal development (74, 77) and as a factor that needs to be reckoned
with (89). This generally positive view of history, however, does not mean that Schneider
sees church history uncritically. As we already saw he speaks openly about the imbal-
ances that came from the close connection of infant Baptism and original sin, about the
continuous task to reform (79), and also when he talks about the Medieval reform move-
ments he does not condemn them as heretical but sees part of the reason for their existence
in the moral corruption of the church (86).

In the chapter about Baptism in Zeichen der Nihe Gottes Schneider explicitly distin-
guishes different periods of church history that guide his thinking. These are the age of
the Early Church that shaped doctrine, the Scholastics who reflected upon the develop-
ments of the Early Church, and the councils around the Reformation that officially re-
ceived the developments as teaching of the church (78). In describing the periods after
the Early Church rather passively as reflecting and accepting Early Church thought we
already see that for Schneider the most important period is the Early Church, which is
also confirmed by the mere number of explicit references to this period. Apart from these
explicitly mentioned periods, we also saw in the explicit references and implicit reflec-
tions the importance of Vatican II and its subsequent ecumenical and liturgical develop-
ments, however, generally understood by Schneider as return to the wider thought of the

Early Church.

#0pv 8-10, 21.
41 Appendix 2.2.4:c. Cf. VZ.E 133-70, especially chap. 9 ‘The Interpretation of Scripture and the Bind-
ing Teaching of the Church.’
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The basic aspects of Schneider’s view of church history that we have seen in the Bap-
tism chapter of Zeichen der Nihe Gottes are also visible in the rest of the book and in his
other works. With few exceptions Schneider always includes the developments of church
history in his argument, however, also criticising them where necessary. His understand-
ing of living transmission obliges him to consider ‘the phenomenon of historicity’ to
maintain and regain the full extent of the scriptural message and to understand the teach-

ing of the church in its historical context.**?

The Church as Sacrament: Church History between Holiness and Sinfulness

The basic aspect of Schneider’s view of church history is God’s self-revelation in history.
Like the people of Israel, we can only experience God through his actions in history,
which enables us to draw cautious conclusions about himself, his existence and his
love.**3 Schneider emphasises that especially the experiences with Jesus and with the
Holy Spirit in the community of the believers open a way to see God’s innermost being.***
In this context Schneider also sees Vatican II’s concept of the church as a sacrament,
which refers to the church as sign and tool of God’s encounter with humanity. The talk
of the church as a sacrament means, according to Schneider, God’s arrival in history, his
faithfulness and companionship on our way through history.*** The history of the church,
therefore, is the place where God’s action, his love and his care can be seen best, and
therefore is of fundamental importance.

The concept of the church as sacrament, however, does not lead Schneider to regard
the church as a perfect institution or its history as flawless. He sees the church in the
constant tension between what she actually is and what she should be (‘Sein und Sollen’),
a tension between sinfulness and holiness. As the church consists of sinners, her actions
in the world are also deficient and sinful, but still she is called by God to show his holi-
ness.**¢ The church, therefore, is an effective sign for the already present love of God and
his Spirit, but as she does not possess the Spirit she is still an intermediate reality that is
not yet completed. Schneider illustrates this by calling the church a signpost, but a sign-

post that is often worn out, illegible or even misleading.**” Schneider is faithfully

42 Cf. DTV 213-14.

3 WWG 87, 98-99; HAD 1:217.

4“4 KT 86, WWG 115, 322; cf. ZdNG 15, 19-21; HdD 1:154; MG 36.
45 KT 309-10; MG 98.

6 WWG 380-81.

“TKT310-11.

103



following this signpost through the ages, while also being aware of its shortcomings and

ready to criticise where necessary.**

Focal Points of Church History: Rediscovering the Original Broadness

In the Baptism chapter in Zeichen der Nihe Gottes we already observed the special sig-
nificance of certain periods of church history, which can also be seen in Schneider’s
thought in general.**” Even though Schneider admits that in some respects the data of the
first centuries is diverse, sparse, and fragmentary, the Early Church as shaping period in
church history still is most important to him. This importance is found in the fact that the
things that are clear from this period can serve as a baseline that does help not to deviate
from the scriptural basis, as the fathers in the first five centuries, still relatively close to
the Apostolic time, interpreted Scripture to protect its original meaning (consensus quin-
quesaecularis). Additionally, the Early Church period also represents the common history
for all denominations in the East and the West.*** The Early Church foundation, therefore,
allows to see where the teaching of the Catholic Church became too constricted while
also providing a broadness to include other streams of Christian theology.

Regarding the following Medieval Ages Schneider generally acknowledges wrong de-
velopments but he does not go so far as seeing the church as in decline into darkness as
many reformers did.*’! Schneider sees the Early Medieval shortcomings partially cor-
rected by the Scholastics, whom he evaluates rather positively, especially Aquinas (cf.
224). The period from the Late Medievals to Trent as time of reception and defence also
plays a major role in Schneider’s thought. He especially acknowledges Trent’s unusually
strong influence on the theology of following centuries, while also emphasising that
Trent’s teachings must be seen in the context of the polemical discussion of the Refor-
mation (78). For the centuries after Trent Schneider evaluates the one-sidedness of theol-
ogy and the positivism about the teaching office of the church especially negatively.*>?
The period since Vatican II, in contrast, is for Schneider a time of correction and conver-
gence, as through Vatican II the one-sidedness and restrictions of the previous centuries

have been corrected.** According to Schneider the endeavours of Vatican II have been

448 Cf. Appendix 2.2.2:a-c. For examples of Schneider’s criticism of historical developments in the
Catholic Church see KT 341; MG 175; DTV 57; ASS 51.

49 A similar scheme, for example, is seen in Schneider’s summation of the most important councils,
which are the Early Church councils in the fourth and fifth centuries, Trent and Vatican II. MG 33.

450 Cf. ZANG 141, 221; KT 323, 334.

41 Cf. Anthony N. S. Lane, John Calvin Student of Church Fathers (London: A&C Black, 1999), 42.

452 ZdANG 257; DTV 19; cf. KT 233, 239, 280-82; cf. Appendix 2.1.1,2.2.2:a-b.

$3Cf. DTV 19.
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‘die gesamte Tradition in ihrer Vielfarbigkeit und Bewegtheit - auch das Hochmittelalter
und die frithe Véterzeit von den Anfidngen der Schriftwerdung an - wieder in den Blick
zu nehmen, auf vergessene Perspektiven aufmerksam zu machen und auf Texte und
Ubungen fritherer Jahrhunderte zuriickzugreifen’ (128). Vatican II, therefore, is for
Schneider the attempt to restore the broader tradition of the Early Church and to bring it
to new life in the current time (123-124), which is a basic demand of Schneider’s overall
work, and which also provides an important foundation for his ecumenical openness.***
The reforms of Vatican II, therefore, are frequently referred to by Schneider and he even
published a book with the depressed title ‘the forsaken reform,” in which he warns against

forgetting Vatican II’s impulses for the reform of the church.**

Evaluation

We have seen the key points of Schneider’s view of church history in the Baptism chapter
of Zeichen der Nihe Gottes, which we also have affirmed by his work in general. For
Schneider church history as the place of God’s self-revelation is of major importance, but
he also acknowledges that the church reflects the tension of sinfulness and holiness of its
members.*° It is important, therefore, to admit the shortcomings and failures in the his-
tory of the church, as the Wiirzburg synod declared and pope John XXIII in his opening
speech of Vatican Il urged,*7 and to rediscover the original broadness of the Early Church,
which is also key to ecumenical convergence. Schneider’s view of church history, there-
fore, is in line with recent Catholic understanding (cf. 2.4.2), in some aspects even close
to a Protestant view of Critical Reverence, as he does not exclusively bind the reality of

the church and its history to the Catholic Church.

4.6.3 General Evaluation

Given Schneider’s basic understanding of tradition as living transmission of the original
message of Christ, it is not surprising tradition has an important place in his baptismal
view. Because of the basic focus on the development of the transmission of the Gospel,
however, we see rather an emphasis on the positive developments of tradition and not as
much critical interaction. Also surprising is Schneider’s superficial discussion of Scho-

lastic baptismal theology, with Aquinas’ understanding of Baptism as infusing grace

44 Cf. Schneider, Leib, 14-15,20-21.

455 The German word aufgegeben is intended by Schneider as ambiguous expression. On the one hand
it can mean the reform is forsaken, on the other hand it can also mean that the reform is assigned but still
waits for implementation. Schneider, Reform, 9.

46 Cf. LG 8.

47T MG 34.
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completely missing, or his rather simplistic interaction with other non-Catholic baptismal
views. The influence of tradition and church history, therefore, is especially seen in
Schneider’s reliance on Early Church views and practices and in the many reflections of
Vatican II.

Particularly the sacramentality of Baptism is seen by Schneider as a key view of the
Early Church that cannot be given up, underlined by Schneider’s rare negative evaluation
of positions that separate God’s action from water Baptism and thus make it a mere sym-
bolic or human act. Also, the whole field of baptismal practice, such as the application of
water, the definite formula for Baptism, or the sequence of the rite of Baptism is basically
covered by illustrations of Early Church tradition without much additional explanation
from Schneider. Especially regarding these practical topics taken from earliest tradition
we have seen ambiguity whether tradition is an additional source, which might be a con-
sequence of Schneider’s understanding of Scripture as being part of the process of living
tradition. Topics like the effect of Baptism as forgiveness of sin and regeneration, the
lasting character of Baptism (character indelebilis), or the subordinate role of the person
who administers Baptism are also acknowledgements of Early Church tradition. These
topics, however, are seen by Schneider as developments of scriptural themes, although he
did not express the scriptural foundation clear enough, which also allows to misunder-
stand him as giving material quality to tradition.

Especially Vatican I is a key influence on Schneider’s view of Baptism, not only seen
in explicit references to documents of Vatican II, but especially in many implicit reflec-
tions. Schneider, for example, accepts historical-critical exegesis; he uses findings of con-
temporary sciences and philosophy to emphasise the ecclesiological aspect of Baptism;
and he affirms the ecclesiology of Vatican II, which also favours his ecumenical focus.
We have also observed, however, that Schneider sees Vatican II not just as an authority
for itself but as rediscovery of the wider tradition of the Early Church. This is also re-
flected in the usage of Vatican II’s new dogmatic method that practically illustrates
Schneider’s main concern to protect the original Tradition, normatively found in Scripture
and handed on by living transmission, and to make it relevant for the present situation.

Schneider’s attempt to make the message of Christ relevant for the contemporary sit-
uation, while at the same time respecting the teaching of the church, is especially seen in
the systematic subchapter of the Baptism chapter of Zeichen der Nihe Gottes. There he
discusses questions that are relevant to the present situation of the church in the West,

which are the question of the necessity of Baptism in a pluralised world and society, the
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discussion about infant Baptism, and the ecumenical dimension of Baptism in a time
where the traditional churches all face the same cultural challenges. The contemporary
relevance of these topics is also affirmed by the BEM document, which according to
Schneider, lines out the remaining differences regarding Baptism in the areas of infant
Baptism, the necessity of Baptism for salvation and the understanding of original sin (91).

In Schneider’s discussion of infant Baptism, the connection of infant Baptism and
original sin, and the necessity of Baptism for salvation, we also see his acceptance of the
authority of the teaching of the church, as these topics all were officially received by
Trent. He never appeals, however, to the authority of the official teaching of the church
in arguing for his view but understands the teaching of the church merely as receiving
and acknowledging developments that have their foundation in Scripture. If Schneider
sees the original meaning distorted, however, he either directly criticises the teaching of
the church, or if this is not possible due to a teaching’s unquestionable status in the Cath-
olic Church, he historically relativises it and either ignores it for the time being or attempts
to rediscover its scriptural basis and early understanding and then reinterprets the intended
meaning for the present time.*>® This approach of handling problematic doctrine we saw
in Schneider’s social-theological reinterpretation of the connection of original sin and
Baptism, and also in the relativisation of the connection between infant Baptism and orig-
inal sin as mere attempt to use the extreme to underline the validity of both teachings. In
the case of other traditional expressions of Catholic theology, such of the habitus or gra-
tia-qualitas teaching of Aquinas, Schneider seems to have the freedom to just ignore them

as they have not been officially received into the teaching of the church.*’

4.7 Conclusions

Schneider’s view of Baptism is a solid contemporary Catholic view that is grounded in
the tradition of the Early Church and its further developments over the course of history,
while also clearly reflecting many features of Vatican II. The Catholic core of Schneider’s
view is clearly manifest in his insistence on the term sacrament to describe God’s real

action in Baptism, in the understanding of baptismal regeneration, in the defence of infant

438 Ritschl also observed this methodical approach in Schneider’s work on the Eucharist. Dietrich
Ritschl, ‘Erfahrene und reflektierte Eucharistie — Zu den impliziten Axiomen in Theodor Schneiders Eu-
charistielehre’, in Vorgeschmack. Okumenische Bemiihungen um die Eucharistie. Festschrift fiir Theodor
Schneider, ed. Bernd Jochen Hilberath and Dorothea Sattler (Mainz: Griinewald, 1995), 573-580.

459 Kuhn suspects that because of the at that time ongoing theological controversy regarding the nature
of justifying grace, Trent used simple scriptural and patristic language, and omitted these Scholastic tech-
nical terms. Johannes Kuhn, Die christliche Lehre von der gottlichen Gnade (Tibingen: Verlag der Laupp-
schen Buchhandlung, 1868), 401-2.
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Baptism, and in the teaching about the necessity of Baptism for salvation. By relating all
these topics to faith, however, Schneider avoids misconceptions that emerged in the his-
tory of Catholic baptismal theology. He avoids the misunderstanding of magical effec-
tiveness of Baptism by emphasising that the term sacrament also implies the necessary
acceptance of Baptism in faith. Infant Baptism, although probably a later development, is
for Schneider a valid theological concept because faith can follow Baptism. This also
shows that the appropriation of Baptism is a lifelong process, and he thus avoids the mis-
understanding of Baptism as finished event that only has relevance for the beginning of
the Christian life. Also, the necessity of Baptism for salvation is seen by Schneider as
consequence of the universal role of Christ and the close relationship of faith and Baptism.
By emphasising the role of faith for salvation Schneider also avoids putting too much
importance on the necessity of the institutionalised church for salvation, which also fits
to his general emphasis on the spiritual reality of the church. The result then is a balanced
baptismal view that acknowledges both the individual and ecclesiological aspects of Bap-
tism. Schneider’s mainly positive focus on the developments of Early Church tradition,
however, also leads to some shortcomings in the critical discussion of later developments
in the history of baptismal theology, whereas especially the Scholastics and views of other
denominations are presented rather briefly and superficially.

In general, however, Schneider’s baptismal view is a good example for the use of tra-
dition and church history in a recent Catholic view. The influence of Vatican II is clearly
seen in the use of the new dogmatic method, the acceptance of the historical-critical
method, and in ambiguities whether tradition is only formal element of transmission or
has material qualities. Nevertheless, Schneider’s baptismal view is thoroughly based on
Scripture, and while tradition has an important place in his thought, his acceptance of
Catholic teachings does not depend on the teaching authority of the church, but he tries
to explain them as legitimate developments of scriptural truth. The result is a baptismal
view that is clearly based on Scripture while reflecting certain Catholic characteristics
and being open for correction as far as possible given the Catholic restriction of the miss-

ing possibility to ultimately criticise tradition.
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‘Baptism ... is the actual reconstitution of the person in the form
of the sacramental sign. As an anticipatory sign of the whole life

history of the baptized in terms of its end it is referred to its out-

working by appropriation of its content in faith.’ 46

— Wolfhart Pannenberg —

Chapter 5
Wolfhart Pannenberg — A Protestant View of
Baptism

Wolthart Pannenberg was born in 1928 in Stettin, and during his childhood his family
moved several times.**! Even though Pannenberg was baptised as a child, his family was
only formally Christian and soon left the church. During his early years Pannenberg was
strongly interested in music and philosophy, which instilled a rather negative view of
Christianity in him. Due to a spiritual experience in his adolescence and the positive ex-
ample of a Christian teacher, however, Pannenberg became interested in Christianity and
decided to study philosophy and theology.

From 1947 to 1955 Pannenberg studied in Berlin, Go6ttingen, Basel and Heidelberg,
under teachers like Karl Barth, Gerhard von Rad, Hans von Campenhausen, and Edmund

Schlink. In 1953 Schlink supervised Pannenberg’s dissertation about the predestination

460 ‘Die Taufe ... ist in der Form des sakramentalen Zeichens tatséichliche Neukonstitution der Person.
Dabei ist sie als zeichenhafte Antizipation der ganzen Lebensgeschichte des Getauften von deren Ende her
angewiesen auf den Nachvollzug durch Aneignung ihres Inhalts im Glauben.” ST 3:305.

461 If not referenced otherwise all data on Pannenberg’s life is obtained from his autobiographical sketch
in Braaten and Clayton, Pannenberg, 11-18; his autobiographical article Wolthart Pannenberg, ‘God’s
Presence in History’, Christian Century, 11 March 1981, 260—63; Oord’s interview with Pannenberg,
Thomas Jay Oord, ‘Pannenberg Dies; An Interview’, 8 September 2014, http://thomasjayoord.com/in-
dex.php/blog/archives/pannenberg_dies an_interview; Gunther Wenz, ‘Ein Nachruf - Wolfhart Pannen-
berg (1928-2014)’, Deutsches Pfarrerblatt 114, no. 10 (2014): 593-94; Klaus Koschorke, ‘Gruwort an-
lasslich des 75. Geburtstages von Herrn Prof. Dr. Dr.h.c. D.D. (mult.) F.B.A. Wolthart Pannenberg’, LMU
Miinchen - Evangelisch Theologische Fakultdt, 11 December 2003, http://www.evtheol.uni-muen-
chen.de/aktuelles/nachrichten/archiv/2003/ehrung_pannenberg/grusswort_pannenb/index.html.
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teaching of Duns Scotus,*** and in 1955 Pannenberg finished his habilitation about the
history of the use of the term ‘analogy’ in theology.*%* In 1954 Pannenberg married and
in 1956 he was ordained as minister in the Protestant state church. From 1955 to 1958
Pannenberg began teaching Systematic Theology in Heidelberg, then until 1961 he taught
with Jiirgen Moltmann in Wuppertal. From 1961 to 1967 Pannenberg taught in Mainz
before he was called to be professor for Systematic Theology at the Ludwig-Maximilians-
Universitédt in Munich, where he stayed until his retirement in 1994 and served as director
of the Institute for Fundamental Theology and Ecumenism. Over his whole career and
after his retirement Pannenberg regularly was visiting professor at American universities,
which contributed to his prominence in the English-speaking world. In 2014 Pannenberg
died at the age of 86.

Pannenberg is highly recognised, especially due to his academic work, seen in the huge
Festschrift published in honour of his 60" birthday;*** the translations of his works in
English and other languages; the many secondary works published about his thought; his
several honorary doctorates from all over the world; his multiple memberships in acade-
mies of sciences; and several medals of the Bavarian state and federal German govern-
ment.

Although Pannenberg’s focus was his academic work, he emphasised the importance
of theological education for the ministry of the church and the proclamation of the Gos-
pel.*®> He himself regularly preached at university chapels in Heidelberg and Munich and
published two volumes of his sermons.**® Some of his lectures also appeared as radio-
broadcasts and as small and accessible books for interested readers.

Pannenberg constantly encouraged ecumenical exchange and was personally involved
in ecumenical dialogue. He published many essays on ecumenical topics,**’ and partici-
pated in ecumenical exchange at the university. Additionally, he was member and aca-
demic leader of the Protestant side of the Ecumenical Study Group of Protestant and

Catholic Theologians, and from 1975 to 1990 was delegate of the German Protestant state

462 Wolthart Pannenberg, Die Pridestinationslehre des Duns Skotus im Zusammenhang der scholasti-

schen Lehrentwicklung (Gottingen: Vandenhoeck & Ruprecht, 1954).

463 Wolfthart Pannenberg, Analogie und Offenbarung: eine kritische Untersuchung zur Geschichte des
Analogiebegriffs in der Lehre von der Gotteserkenntnis (Gottingen: Vandenhoeck & Ruprecht, 2007).

464 Jan Rohls and Gunther Wenz, eds., Vernunft des Glaubens: wissenschaftliche Theologie und kirch-
liche Lehre; Festschrift zum 60. Geburtstag von Wolfhart Pannenberg (Gottingen: Vandenhoeck &
Ruprecht, 1988).

465 Cf. Oord, ‘Interview’; Christian Bell, ‘Wolfhart Pannenberg (Interview)’, Chimes (The Official Stu-
dent Newspaper of Calvin College) 95, no. 22 (9 March 2001).

466 Wolfhart Pannenberg, Gegenwart Gottes.: Predigten (Miinchen: Claudius, 1973); Wolfhart Pannen-
berg, Freude des Glaubens: Predigten (Miinchen: Claudius, 2001).

47 Collected in BSTh 3.
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churches in the Commission on Faith and Order of the World Council of Churches. Pan-
nenberg also engaged in interdisciplinary dialogue and encouraged interreligious dia-
logue, however, without sacrificing the Christian truth claims.*6®

Wolthart Pannenberg stood firm in his convictions, in society as well as in the church.
He constantly reminded the leadership of the church not to comply with the zeitgeist to
not become obsolete.*® Although he was critical about the direction of the church he still
was faithful to her, also seen in the words of bishop Bedford-Strohm who stated, ‘Our
church is greatly indebted to him, even though he often disagreed with her, she was al-
ways central in his horizon.”*"

Pannenberg is especially known for his new theological direction, published 1961 in
Offenbarung als Geschichte,*”" which describes universal history as comprehensive me-
dium of God’s revelation, in contrast to Barth’s and Bultmann’s ahistorical subjectiv-
ism.*’? Pannenberg further focused on his theological method in many smaller contribu-
tions*’® and in Wissenschafistheorie und Theologie.*’* He also put his method into prac-
tice in his works on christology*’® and anthropology,*’® which together with the work
mentioned before were considered by Pannenberg as ‘necessary stages before I could
produce a systematic theology.’*”” The masterpiece of Pannenberg’s work then is the
three volume Systematische Theologie that was published from 1988 to 1993, which is

counted among the great systematic conceptions of the 20th century.

5.1 Baptism in the Thought of Pannenberg

Even though Baptism is only a small part of Pannenberg’s extensive work, we saw that
several authors regard his view as a representative modern Lutheran view (cf. 3.2). Pan-
nenberg addressed Baptism in several works, most comprehensively in an extra chapter

in the third volume of his magnum opus Systematische Theologie, which, therefore, will

468 Cf. Bell, ‘Pannenberg’.

469 Cf. Achim Schmid, ‘Zum Tod von Wolthart Pannenberg - Ein groBer Mann der Okumene’, 15 Sep-
tember 2014, 1, http://www.bayern-evangelisch.de/wir-ueber-uns/zum-tod-von-wolthart-pannenberg.php.

470 Heinrich Bedford-Strohm, ‘Kondolenzkarte an Frau Pannenberg’, 6 September 2014.

471 Wolfthart Pannenberg, ed., Offenbarung als Geschichte, 5th ed. (Géttingen: Vandenhoeck & Rup-
recht, 1982).

412 Wenz, ‘Nachruf’, 1.

413 Collected in the volumes Grundfragen Systematischer Theologie (GSTh).

474 Wolfhart Pannenberg, Wissenschaftstheorie und Theologie (Berlin: Suhrkamp, 1973).

415 Wolfthart Pannenberg, Grundziige der Christologie, 5th ed. (Giitersloh: Verlagshaus Gerd Mohn,
1976).

476 Wolfhart Pannenberg, Anthropologie in theologischer Perspektive (Géttingen: Vandenhoeck & Rup-
recht, 1983).

477 Braaten and Clayton, Pannenberg, 17.
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be the focus of this investigation.*’® In addition to occasional references to Baptism in
other works, Pannenberg also published several practical contributions about Baptism and
Christian spirituality, referred to Baptism in ecumenical contributions, and preached

about Baptism, which we will consider if necessary.

5.1.1 Main Focus: Baptism in ‘Systematische Theologie’

The chapter about Baptism is found in the third volume of Systematische Theologie
(3:268-314). The general scope of the third volume is the work of the Spirit, which is the
foundation for the fellowship of the church and its eschatological completion. In this con-
text Pannenberg sees the foundational role of Baptism, as in Baptism the gift of the Spirit
is received, which enables participation in the sonship of Christ with the father and in-
cludes the hope of eschatological completion (3:18, 21, 23, 28-29, 595, 672).

In main chapter 13 of Systematische Theologie Pannenberg discusses the relation of
the church and the individual Christian by first defining his ecclesiology (chapter 13:1),
and then outlining ‘the basic saving works of the Spirit in individual Christians (chapter
13:2), which become manifest in the life of the church in significatory form (chapter 13:3).
The discussion about ‘the presence of Christ’s salvation in significatory form’ is divided
in chapters about Baptism, Eucharist, and the sacraments in general. Pannenberg affirms
that Baptism and Eucharist both are related to the fellowship of the individual with Christ:
Baptism as its constitution and Eucharist as its assurance and preservation. Pannenberg,
therefore, emphasises the meaning of Baptism as regeneration and constitution of the new
existence and identity in Christ, which only as secondary consequence also constitutes

the fellowship of the church (3:266-267; cf. 3:324, 358).

The Baptism Chapter: ‘Baptism and the Christian Life’
In the Baptism chapter Pannenberg presents his view of Baptism by introducing the key
points of his view in the first subchapter, then discussing special topics with relevance to
Baptism, such as Penance, infant Baptism and Confirmation, before he concludes with a
subchapter investigating the origins of Baptism in Jesus’ life and ministry.

In the first subchapter, ‘a) Die Taufe als Konstitution christlicher Identitét,” mainly
biblical-theological in nature, Pannenberg describes Baptism as an act of transfer to the
triune God, which regenerates or reconstitutes a person. The relationship to the triune

God is established by participation in Christ’s sonship, which happens through the

478 In this chapter page references in brackets are referring to Pannenberg, Systematische Theologie (ST)
If not indicated otherwise quotes are taken from Bromiley’s English translation Systematic Theology (ST.E),
but with page references still referring to the German original (ST).
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connection with the death and resurrection of Jesus Christ. In consequence the baptised
person also participates in the fruit of Christ’s death, which includes the forgiveness of
sin and the giving of the Spirit (3:269). The core of Pannenberg’s view is that in Baptism
the death of the baptised person is anticipated in the real fellowship with Christ’s death
(Romans 6). This real fellowship, however, is depicted in form of a sign that is only real-
ised by the faith of the recipient, whereas the recipient’s subjective faith does not affect
the sign’s objectiveness and validity.

The anticipation*”

of one’s own future death in Baptism by the linkage to the death of
Christ, which can be regarded as the core of Pannenberg’s baptismal view, also consti-
tutes the lifelong relevancy of Baptism, as ‘the whole life story of a Christian between
life and death becomes the re-enactment of what already has been significatory antici-
pated in Baptism’ (3:272).%%° Pannenberg criticises that the anticipatory understanding of
Baptism and its resulting significance for the whole Christian life has mostly been ne-
glected in church history, fostered through developments that led to the reduction of Bap-
tism’s significance to only the beginning of the Christian life. These developments pro-
vide the basis for Pannenberg’s further discussion in the following systematic subchapters
and are the penitential practice of the church (Penance), the rise of infant Baptism, and
the detachment of Confirmation from Baptism.

In the second subchapter, ‘b) Taufe, Bekehrung und Bufle,” Pannenberg discusses the
relation of Baptism, conversion and repentance, beginning by presenting the biblical
foundation. Pannenberg concludes that from a biblical perspective conversion and Bap-
tism mean the same. Coming to faith and Baptism, therefore, are inseparable, as only in
Baptism the believer objectively receives fellowship with Christ and forgiveness of sin,
whereas faith without Baptism still happens in the subjective realm of a human being,
who only through Baptism gets a new objective identity (3:275). With this foundation
Pannenberg criticises the development of penitential practice and Penance in the medieval
church, which dissolved the link between Baptism and repentance, and praises Luther for
reconnecting them. Pannenberg affirms the lasting effect of Baptism, which, however,
must be correctly understood as significatory and not as immediate physical causality.

This is also the key to understand that while original sin is already overcome in the

419 The concept of anticipation, or also described by Pannenberg as systematic category of the prolepsis,
is a central aspect in his whole theology, especially regarding Jesus’ resurrection and the kingdom of God.
Cf. Wolthart Pannenberg, Metaphysik und Gottesgedanke (Gottingen: Vandenhoeck & Ruprecht, 1988),
esp. 69-70, 75; Pannenberg, ‘Presence’, 261-62. Similarly described in Ted Peters, Anticipating Omega:
Science, Faith, and Our Ultimate Future (Gottingen: Vandenhoeck & Ruprecht, 2006), 32.

480 Own translation as the English version (ST.E) incorrectly translates ‘the story of the life of Jesus.’
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reconstituted identity in Christ, it is still experienced in empirical reality. As the new
identity is based on the anticipation of the future death, the old man must be absorbed by
the new identity every day until the sign of Baptism is fulfilled in the end. Regeneration,
therefore, is already realised in the realm of the sacramental sign of Baptism but must be
appropriated by faith in a lifelong process (3:285).

The subchapter on infant Baptism and Confirmation, ‘c) Taufe und Glaube (Kinder-
taufe, Konfirmation und Krankensalbung),” begins again with the biblical affirmation that
Baptism and faith belong together, whereas Baptism both is the seal of faith and must be
appropriated by faith (3:287). In the Early Church Pannenberg sees faith and confession
as preceding Baptism, which changed through the rise of infant Baptism. Infant Baptism
has been consolidated by the growing understanding of Baptism as mystical unity with
Christ in his death and resurrection that can only be God’s work, which then led to un-
derstand faith as acceptance of God’s word given in Baptism (3:288). The question about
the validity of infant Baptism is important to Pannenberg, as the answer reflects the un-
derstanding of the nature of Baptism and the relationship of faith and Baptism. He con-
cludes that Baptism mediates an effect, the linkage with the death and resurrection of
Jesus, that can only be received in faith, whereas faith does not create the effect but only
receives it step by step in the Christian life. As Baptism, therefore, aims for the personal
faith of the recipient without presupposing it, Pannenberg concludes that adults are in the
same situation as infants, and the nature of Baptism, therefore, allows the Baptism of
infants, without implying that all infants must be baptised immediately (3:290-293).

No matter how Baptism is received, its appropriation through faith is indispensable, as
only then is the regeneration and justification that happened in the event of Baptism fully
realised. A later personal confession of faith, as happens in Confirmation, therefore, must
not be understood as an additional event but as ratification of what happened in Baptism
(3:296). This is also the foundation of Pannenberg’s discussion of Confirmation in Cath-
olic and Protestant churches, which should not emphasise the human act but the necessity
of the Spirit to strengthen the already baptised person’s personal faith in the lifelong pro-
cess of appropriating Baptism (3:300). Along these lines Pannenberg also describes the
rite of Anointing of the Sick as expression of the lifelong reliance on the Spirit to appro-
priate Baptism especially in the storms of life (3:302).

In the final section of Pannenberg’s discussion of faith and Baptism he focuses on its
implications for justification and concludes that Baptism ‘is the concrete place of justifi-

cation in the lives of Christians, and faith is this only insofar as on our behalf it
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appropriates throughout life the new identity that rests on baptism’ (3:304). Through Bap-
tism the new identity of a Christian is created outside of oneself (eccentric, extra se in
Christo), which must be appropriated over the whole course of one’s life. The appropria-
tion of Baptism, however, is only possible through the power of the Spirit, given in Bap-
tism, which implies that the appropriation of Baptism happens through the already recon-
stituted subject (3:306).

Rebirth and reconstitution of the human identity as effect of the baptismal sign depend
on its divine institution, and Pannenberg, therefore, discusses in the last subchapter, ‘d)
Die Einsetzung der Taufe und die Symbolik des Taufritus,” the exegetical evidence for
the institution of Baptism by Jesus, which he does not find in the classical passages Mat-
thew 28:19 and Mark 16:16, but rather in Jesus’ baptism by John. Jesus’ baptism is based
on solid historical evidence (3:308), and also corresponds with Paul’s understanding of
Baptism as participation in Christ’s death (3:312), as Jesus connected his baptism with
his death on the cross (Mark 10:38; Luke 12:50). Pannenberg, therefore, sees in Jesus’
baptism the foundation for Christian Baptism, even providing the meaning of dying with
Christ. Only from the perspective of Christ’s resurrection, however, does his baptism also
become the pledge of the future hope, which is why Baptism was reintroduced in the
church. Participation in the cross of Christ in Baptism also requires taking up one’s own
cross which then becomes the reason to follow one’s own divine calling in proclaiming

the kingdom of God and participating in the fellowship of the church (3:314).

Other References to Baptism in ‘Systematische Theologie’

Apart from the central role of Baptism in the third volume, the first two volumes contain
only two significant references to Baptism. In the first volume, which addresses the ques-
tion about God, Pannenberg regards the trinitarian baptismal formula of Matthew 28 not
as conclusive evidence for the doctrine of the trinity, but as reflection of baptismal theol-
ogy, emphasising that only through the work of the Spirit is participation in the sonship
with the son to the father possible (1:291-292, 328). In the second volume with the focus
on anthropology, christology, and reconciliation, Baptism appears mainly in relation to
its real effect in delivery from sin (2:276-278). Delivery from sin is possible ‘for sin will
reach its end with death, and it has already done so proleptically for believers, whose
future death is linked to the death of Christ’ (2:482; cf. 2:466, 498), a link that becomes
effective for the individual by its appropriation through faith, confession and Baptism
(2:466, 473-475). Pannenberg also emphasises that the new life out of the Spirit already
began in the historical event of one’s delivery from sin in Baptism, which means that
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redemption does not only happen in future judgement, but already defines the Christian
life in this world (2:344, 445-446; cf. 3:658).

In the third volume Pannenberg further explains the relationship of Baptism, confes-
sion and faith. The relationship between Baptism and faith is not only discussed in the
Baptism chapter, but also in the preceding chapter about justification (chapter 13:2:4).
Baptism and faith belong together regarding the effect of uniting with Christ, as by faith
justification happens on the basis of the forgiveness of sin that is granted through Baptism
(3:260-262). Pannenberg sees in Baptism the clarification of how being ‘believers in
Christ and their earthly existence’ relate to each other. Baptism establishes the new iden-
tity in Christ (extra se in Christo), which then is appropriated by ecstatic faith that lifts
believers above themselves to fellowship with Christ (3:262-265; cf. 3:324, 518).

The relationship of Baptism and confession is explained by Pannenberg regarding the
community of the church (chapter 13:1:2). He explains that faith in itself is focused on
the personal relationship of the individual to God and that only by a shared content of
faith does the individual realise that he belongs to the fellowship of believers. The public
confession of faith, therefore, is foundational for the fellowship of the church, as it sym-
bolises the participation in the common faith of the church, and also as the church on
behalf of Christ accepts the confession as expression of authentic faith. Confession as the
definitive declaration of one’s relationship to Christ by participating in the faith of the
church, and Baptism as definitive reception of this relationship, therefore, are the condi-
tions for membership in the church (3:129-136).

In the chapter about the sacraments (chapter 13:1:3) Pannenberg further explains the
special function of Baptism and Eucharist as being signs that represent and mediate the
salvation mystery of Christ, which distinguishes them from other actions that might be
called sacraments (3:390). The special function of Baptism and Eucharist relies on divine
institution that Pannenberg, however, defines more widely than just an explicit command-
ment of the historical Jesus. He sees their institution as consequence of the disciple’s
experience of the history of Jesus that imposed these rites upon them, which Pannenberg
considers as a trinitarian formulation of the institution, as God instituted them ‘by Jesus
Christ and in the power of his Spirit’ (3:373-378). For Baptism, the defining element in
the history of Jesus is his death and resurrection, in which the eschatological future of
God once and for all already began. As Baptism links the future death of the baptised
person with the death of Christ, and thus also with the eschatological hope of resurrection,

in Baptism ‘the same eschatological turn that came into human history through Jesus
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Christ’ takes place in the life of the recipient (3:100-101). The power of Baptism, there-
fore, rests on the ‘eschatological future that has already broken in in this history,’ but its
significatory form also explains the eschatological tension in Christian existence (3:386-
389). This anticipatory or proleptic character of Baptism is the recurrent core of Pannen-
berg’s baptismal view, to which all other aspects of Baptism are related (3:473, 475, 503,
573, 593). For Pannenberg, finally, the anticipatory character of Baptism is also the rea-
son for the eschatological character of the Christian understanding of election, as he sees
the election of the individual Christian happening in Baptism (3:475), a thought that only
appears here*®! and often goes unnoticed in the discourse about Pannenberg’s understand-

ing of election.**?

5.1.2 Baptism in other Works

In early works, such as his early sermons**? or his book on the Apostles’ Creed,*** Pan-
nenberg already sees the anticipatory character of Baptism as reason for forgiveness of
sin and the future eschatological hope. The implications for the whole Christian life and
the connection to the gift of the Spirit in Baptism, however, are not yet fully developed.
Although in his book on the creed Pannenberg already criticises the detachment of for-
giveness of sin and Baptism in the development of Penance, the importance of Baptism
for the whole Christian life comes only into focus in the later writings concerning Chris-
tian Spirituality. In these writings Pannenberg criticises the Buffrommigkeit (penitential
piety), which he sees not only in medieval Penance but also in the Pietist movement. He
criticises that while focusing on repentance to define the Christian identity, the continuity
of the new existence and identity that is founded on Baptism is neglected.*®> The daily
remembrance of Baptism, therefore, is foundational for a healthy Christian spirituality,

as it is the daily appropriation of the new identity, that is given in Baptism outside of

481 In his earlier work on election and the destiny of man Pannenberg uses in nearly identical sentences
only faith and regeneration to describe the growth of the people of God and does not yet express the con-
nection between Baptism and election. Wolfhart Pannenberg, Die Bestimmung des Menschen: Menschsein,
Erwdhlung und Geschichte (Gottingen: Vandenhoeck & Ruprecht, 1978), 104, 115.

482 Dietz, for example, in his description of Pannenberg’s understanding of election does not mention
Baptism once. Walter Dietz, ‘Kirche und Erwidhlung in der Theologie W. Pannenbergs’, in Kirche und
Reich Gottes: zur Ekklesiologie Wolfhart Pannenbergs, ed. Gunther Wenz (Gottingen: Vandenhoeck &
Ruprecht, 2017), 145-56.

483 Especially seen in his ordination sermon on Romans 6:3-11 (1956). Pannenberg, Gegenwart, 22-26,
cf. also 35, 51, 84, 174.

484 Wolfhart Pannenberg, Das Glaubensbekenntnis: ausgelegt und verantwortet vor den Fragen der
Gegenwart, 165 (Hamburg: Siebenstern-Taschenbuch, 1972), 16870, cf. also 151-152, 157, 177, 180.

485 Wolfhart Pannenberg, ‘Identitét und Wiedergeburt (1979)’, in Beitrige zur systematischen Theolo-
gie / Band 2. Natur und Mensch - und die Zukunft der Schopfung (Gottingen: Vandenhoeck & Ruprecht,
2000), 171-74.
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ourselves in Christ, nicely worded in the title of one of Pannenberg’s later contributions
as ‘Baptism as remembered ecstatic identity. *

The focus on Baptism as establishing the new identity outside oneself in Christ and
the resulting relevance for the whole life is also seen in Pannenberg’s later sermons,*®
and provides the foundation for the references to Baptism in the ecumenical writings
about justification and the Joint Declaration on the Doctrine of Justification. In these
writings Pannenberg emphasises the connection to Baptism as necessary foundation on
which justification by faith happens.*®® The righteousness that is given to the believer
outside of himself is not just a legal construct but is rooted in the fellowship of the believer
with Christ established in Baptism as ‘a new continuity of the Christian life.*3* The new
existence in Christ outside of oneself then is also the basis to understand the still experi-
enced power of sin in the Christian life.**°

In Pannenberg’s evaluations of the BEM document we see other interesting develop-
ments. Pannenberg generally praises the emphasis on the initiative of God in Baptism,
without neglecting its relatedness to faith, whereas the human response is seen as second-
ary, maybe even as effect of the Spirit given in Baptism and the incorporation in Christ’s
death and resurrection.*”! Here we find for the first time explicitly expressed the idea that
the Spirit is given in Baptism, an aspect often emphasised in Systematische Theologie as
foundation of the participation in the inner life of the trinity. In response to the Protestant
critique that the BEM document only speaks about the roots of Baptism in the life of Jesus,

his death and resurrection, Pannenberg affirms that from an exegetical point of view this

is right and that additionally John’s Baptism of Jesus should be mentioned, which was

486 Wolfthart Pannenberg, ‘Christsein und Taufe (1984)’, in Beitréige zur systematischen Theologie /
Band 3. Kirche und Okumene (Gottingen: Vandenhoeck & Ruprecht, 2000), 66—73; Pannenberg, Spiritu-
alitdt, 9-21, 48-58, 89, 97-98; Wolthart Pannenberg, ‘Baptism as Remembered “Ecstatic” Identity’, in
Christ: The Sacramental Word - Incarnation, Sacrament and Poetry, by David Brown and Ann Loades
(London: SPCK Publishing, 1996), 77-88; Wolfhart Pannenberg, ‘“Outside Us”-Luther’s Contribution to
Christian Piety (2001)’, Luther Digest 12 (2004): 68—69; Wolfhart Pannenberg, ‘Luther’s Contribution to
Christian Spirituality (2001)’, Luther Digest 12 (2004): 73.

487 Especially seen in the 1998 sermon on Baptism (Romans 6:3-8). Pannenberg, Freude, 49-52, cf. also
18-19, 33, 42, 44-45, 56, 67, 100, 133.

488 Wolfhart Pannenberg, ‘Die gemeinsame Erklarung zur Rechtfertigungslehre aus Evangelischer
Sicht’, in Zur Zukunft der Okumene: die ‘Gemeinsame Erklirung zur Rechtfertigungslehre’, ed. Bernd
Jochen Hilberath and Wolfthart Pannenberg (Regensburg: Pustet, 1999), 73.

489 Wolfhart Pannenberg, ‘Die Rechtfertigungslehre im 6kumenischen Gesprich (1991)’, in Beitréiige
zur systematischen Theologie / Band 3. Kirche und Okumene (Géttingen: Vandenhoeck & Ruprecht, 2000),
286.

490 Pannenberg, ‘Zukunft’, 76; Wolfhart Pannenberg, ‘Thesen zur “Gemeinsamen Erklirung zur Recht-
fertigungslehre” (1998)’, in Beitrige zur systematischen Theologie / Band 3. Kirche und Okumene (Gottin-
gen: Vandenhoeck & Ruprecht, 2000), 301-2.

41 Wolfhart Pannenberg, ‘Lima - pro und contra’, KuD 32 (1986): 38-39.
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seen as fundamental act of institution since the Early Church.**? In a second response
Pannenberg further elaborates the importance of the institution of Baptism and Eucharist
by the worldly Jesus, at least in the sense that their origin is found in Jesus himself, as
only this guarantees the work of the risen Lord in these actions.*** In earlier works, Pan-
nenberg did not yet see a direct intention in the institution of Baptism by the earthly Jesus,
but only stated that the first Christians practised Baptism in remembrance of Jesus’ bap-
tism,*** and that there is a factual connection between Christian Baptism and Jesus’ bap-
tism.* In his book on christology, Pannenberg did not even see the roots of Christian
Baptism in Jesus’ baptism, but only the other way round describes that understandings of
Christian Baptism were brought back into the accounts of Jesus’ baptism.*® In the re-
sponses to the BEM document, therefore, we see a development in Pannenberg’s under-
standing of the institution of Baptism, which comes to completion in Systematische The-
ologie where the anticipatory meaning of Baptism is also linked to Jesus’ baptism.*’
We can conclude, therefore, that the developments in Pannenberg’s baptismal theol-
ogy do not significantly change his view but are further expansions and clarifications
around the core of the anticipatory character of Baptism, presented in its entirety in Sys-

tematische Theologie.

5.2 Use of Scripture
As we have seen, Pannenberg’s baptismal view is best described in the Baptism chapter
of the third volume of his Systematische Theologie, which therefore will be the basis for

the detailed examination in the following sections, beginning with the use of Scripture.

5.2.1 Selection, Distribution and Function of Scripture References
Pannenberg’s selection of Scripture references is relatively balanced, with both the Gos-
pels and Pauline epistles represented by about one third each, and Acts about one quarter

(cf. Figure 5.1). References to the OT and the general epistles are represented by 5-8%.

492 Tbid., 40.

493 Wolfhart Pannenberg, ‘Dogmatische Grundsatzentscheidungen?’, KuD 33 (1987): 95-96.

494 Wolfhart Pannenberg, ‘Die Problematik der Abendmahlslehre aus Evangelischer Sicht (1971)’, in
Ethik und Ekklesiologie (Gottingen: Vandenhoeck und Ruprecht, 1977), 295.

495 Wolfthart Pannenberg, Thesen zur Theologie der Kirche, 2nd ed. (Miinchen: Claudius, 1974), 37.

4% Pannenberg, Christologie, 138-39. Originally published in 1964.

497 Cf. also Pannenberg, Freude, 44, 67.
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General Epistles, Hebrews OT; 10
& Revelation; 18

Pauline Epistles; 63

Figure 5.1 Selection of Scripture references (Pannenberg, ST 3, chap. 13:3:1)

If we examine the distribution and usage of Scripture references over the whole chapter
(cf. Figure 5.2), the balanced selection of references is already obvious in the biblical-
theological subchapter. Here Pannenberg establishes his basic understanding of Baptism
by a synthesis of references to Pauline writings, Acts, the Gospels and the general epistles,
all pointing to the ‘Constitution of Christian Identity’ based on the connection with
Christ’s death which happens through Baptism (Romans 6). Pannenberg, therefore, re-
lates everything to this key feature and consequently references to Pauline letters are
spread out over the whole chapter with a regular return to the key theme of Romans 6.
Additionally, Paul’s writings are also used in the other subchapters to show the close
connection of Baptism and faith (3:287), and especially the discussion about Baptism,
grace, and penitence in medieval and Reformation theology in the second subchapter is
accompanied by several Pauline references. Noteworthy, however, is that Pannenberg
uses 1 Corinthians 12:13 only to show the natural connection between the gift of the Spirit
and Baptism, but never refers to this passage regarding the function of Baptism as incor-
poration into the body of Christ, the church. Instead Pannenberg argues that the fellow-
ship with Christ, and thus the participation in his mission to establish the kingdom of God,
is the reason for the function of Baptism as constitution of church membership (3:314).
Furthermore, although Pannenberg shows an ecumenical interest in overcoming the mu-
tual condemnations of the Reformation and misunderstandings regarding Baptism, he
does not explicitly describe the ecumenical importance of Baptism, also seen in the ab-

sence of Ephesians 4:3-6 in the whole chapter.
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Besides Pannenberg’s regular references to the Gospels regarding repentance and the
fate of Jesus, a massive use of Gospel passages appears in the last subchapter, where
Pannenberg explains the origins of Baptism in Jesus’ own baptism through John the Bap-
tist (3:307) and Jesus’ reference to his death in relation to his baptism (3:312). Another
interesting accumulation of Gospel passages is found in Pannenberg’s argument against
obligatory infant Baptism, which according to him, is often based on wrong conclusions
drawn from God’s general desire for salvation in Matthew 18 in combination with the
Kinderevangelium and John 3:5 (3:294).

References to Acts appear concentrated in certain places, mainly used to underline the
connection of Baptism and the giving of the Spirit (3:269, 270, 289-290, 298), a key fea-
ture which in Pannenberg’s view cannot be divorced from Baptism. Apart from that Pan-
nenberg also refers to Acts regarding the primitive Baptism formula (3:269), to the con-
nection of Baptism, forgiveness of sin, and repentance (3:269, 274-275), and to the house-
hold Baptisms (3:288).

The references to the general epistles, including Hebrews and Revelation, mainly ap-
pear regarding Baptism and forgiveness of sin (3:269), Baptism and repentance (3:274-
276), and in the connection of anointing and belonging to Christ, also expressed in the
Anointing of the Sick (3:297, 301). In describing the foundational importance of repent-
ance for Christian life and for Baptism, references to the OT prophets also appear (3:274),
and interestingly Luther’s idea of fides infantium is commented upon by Pannenberg with
the OT wisdom literature’s description of God’s care for animal babies (3:294). Finally,
OT references to messianic prophesies in Psalms and Isaiah are used to underline Christ’s
messianic identity and the link between his baptism and the filling with the Spirit (3:311).
Although Pannenberg mentions the relation of Baptism to God’s covenant and circumci-
sion while introducing the Reformed view, he neither evaluates this view, nor does he
ever use Colossians 2:11-12, an important omission we already observed in Schneider’s
view.

An interesting final observation can be made by examining where Pannenberg uses
fewer Scripture references, as in the practical considerations at the end of each section,
but also in the discussion about Penance, infant Baptism, Confirmation, and especially
the relation of Baptism and justification, which shows the systematic nature of these top-

ics in Pannenberg’s thought.
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Figure 5.2 Distribution and category of Scripture references (Pannenberg, ST 3, chap. 13
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5.2.2  The Special Nature of Scriptural Statements on Baptism

Pannenberg partially acknowledges the missing and unclear statements about Baptism in
the NT, but also tries to resolve these where possible. He admits that the household Bap-
tisms in Acts allow no conclusion about infant Baptism, except that a decision for faith
in Christ can also be a family matter (3:288). Pannenberg also states that other passages
about Baptism do not speak about the special situation of infants and, therefore, the va-
lidity of infant Baptism can only be evaluated theologically by checking whether it fits
with the nature of Baptism (3:289-292). Also, regarding the question why the early Chris-
tians after Jesus’ death and resurrection reintroduced the practice of Baptism, Pannenberg
admits that the reasons and motives are missing (3:275), which is resolved by the con-
nection of Jesus’ baptism to Christian Baptism (3:311). In regard to the unclarity of the
mode of Baptism Pannenberg only mentions that immersion is an adequate practice to
show the partaking in Christ’s death and resurrection (3:272) but does not further discuss
the topic. Regarding the words of Baptism Pannenberg resolves that the primitive formula
of Acts is not an alternative to the trinitarian formula, as in the primitive formula the
connection the trinitarian God is implied (3:269). Also, regarding the necessity of Bap-
tism for salvation Pannenberg resolves that the presence of people of foreign cultures at
the table in the kingdom of heaven shows that in the light of the overall testimony of the
NT there can be no absolute necessity (3:295).

As Pannenberg sees the meaning of Baptism primarily in the participation in Christ’s
death and resurrection, the diverse statements regarding the meaning of Baptism, like the
giving of the Spirit, forgiveness of sin, or washing, are all described as secondary conse-
quences, or are not mentioned at all, such as enlightenment or exodus from bondage. The
diverse statements about the order of Baptism and the giving of the Spirit in Acts are also
resolved by Pannenberg into the argument that Baptism and the giving of the Spirit are
inseparable and where exceptions are reported the purpose is to show that they are not
corresponding with the norm (3:310).

The ambiguous statements regarding infant Baptism, such as the Kinderevangelium
and 1 Corinthians 7:14 are recognised as such, but Pannenberg states that the use of them
is still valid as they present anthropological facts that are applicable in the argument for
infant Baptism (3:293). As for other ambiguous passages like John 3:5 or the Todestau-
flogion, Pannenberg clearly relates them to Baptism and even makes a major argument
out of the Todestauflogion as bridge to Paul’s understanding of Baptism as participation

into Christ’s death.
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5.2.3 The Complexity of NT Baptismal Theology

Pannenberg does acknowledge developments in the NT baptismal theology, seen in his
description of the development of the trinitarian baptismal formula (3:269, 271), or in
comments about an early connection of Baptism to forgiveness of sin and the gift of the
Spirit (3:269, 310). The development of baptismal theology in the early Christian church
is also described by Pannenberg regarding Jesus’ command to baptise in Matthew 28, the
promise of Baptism in Mark 16 (3:307-308), or the addition of the baptismal confession
in Acts 8:37 (3:131). He also observes different emphases, for example, that except of in
the book Revelation conversion is hardly mentioned in regard to baptised Christians, or
that the gospel of John never talks about conversion but only about regeneration (3:275).
Pannenberg’s acknowledgement of the complexity of NT baptismal theology, however,
is not identical with its acceptance, but compels him to resolve everything into a conclu-

sive theological system concentrated around the new identity in Christ.

5.2.4  Scriptural Authority and Historical Criticism
Although in the Baptism chapter Pannenberg does not explicitly explain his view of Scrip-
ture, the use of Scripture in his argument gives Scripture the qualities of a source and
norm. Not only in the first subchapter, where Pannenberg describes the basic lines of his
baptismal theology thoroughly based on Scripture, but also in every systematic subchap-
ter a scriptural introduction of the topic provides the foundation, especially seen in the in
the sections about Baptism’s relation to conversion and penitence (Penance), the relation
of Baptism and faith, and in the insertion about Anointing of the Sick. Finally, the last
subchapter about the institution of Baptism is also solely based on Scripture and Pannen-
berg does not even mention contemporary Jewish washing rites or Hellenistic mystery
cults to explain the origins of Baptism. Not only in the starting point of Pannenberg’s
arguments can we see the importance of Scripture, but also in his evaluation of historical
developments, traditional and contemporary views. Pannenberg either negatively judges
that positions, like Barth’s separation of water and Spirit baptism, do not have an adequate
scriptural foundation (3:289-290), or he positively shows how historical positions devel-
oped out of scriptural thoughts or at least are compatible to Scripture. This is clearly seen
in his evaluation of Luther’s view of Baptism and penitence as being compatible to Ro-
mans 6 (3:279, 282) or Luther’s view of sin (3:284).

Pannenberg also uses the historical-critical method, however, not without critically
evaluating its results. In Pannenberg’s baptismal view we find the use of the historical-
critical method especially where he tries to resolve conflicting statements, especially seen

124



regarding the late development of the trinitarian baptismal formula (3:308) or the attrib-
ution of forgiveness of sins to John’s baptism in Mark, which he sees as Christian over-
painting (3:269). Another point where Pannenberg thoroughly uses historical-critical con-
siderations is the last subchapter about the initiation of Baptism through Christ. Here he
shows why Matthew’s Great Commission or Mark’s baptismal promise are likely not
original words of Jesus and therefore should not bear the burden of explaining the origin
of Baptism (3:307-308). At the same time Pannenberg does not absolutise the historical-
critical findings and he admits that the Great Commission still might be an original word
of Jesus (3:308), but he prefers to use a historical more solid passage to explain the insti-
tution of Baptism, which he finds in Jesus’ baptism through John (3:310).

In Pannenberg’s baptismal view, therefore, we see the foundational role of Scripture
as well as the acknowledgement of the historical-critical method, which is not a contra-
diction for him as he explains: ‘Theology should be based on the scriptures, of course,
but it should be based upon a reading of the scriptures through historical interpretation.
After all, the scriptures are historical documents, notwithstanding their being the word of
God. Even that has to be settled upon their content as historical documents.’**® It is im-
portant to understand here that for Pannenberg the authority of Scripture is only prelimi-
nary, and that the final authority is not found in the words of Scripture, but in the person
and history of Jesus. Scripture, therefore, can be criticised as historical document to go
back to Jesus as the final authority. The connection between the historical person of Christ
and the early Christian message about him, however, must be held together as the histor-
ical actions of God, especially the resurrection of Christ, provide the authorisation of
Scripture as Word of God, which then becomes the norm for everything else.**® The unity
and authority of Scripture, therefore, is seen by Pannenberg not in the unambiguity and

inerrancy of every single statement, but only in the testified event of Christ (1:24).3%

5.3 Use of Literature
Now we will examine Pannenberg’s use of literature. Works that simply provide the plain
content of a reference to tradition, or are testimonies of tradition and history by them-

selves, are not included in this section.

498 Qord, ‘Interview’, 2; cf. also ST 1:254.

499 GSTh 1:16, 162; OaG 134; Wolfhart Pannenberg, ‘Schriftautoritit und Lehrautoritit’, in Autoritit
als Gegenstand und Element wissenschaftlichen Denkens: 6 Vortragsprotokolle, by Erhard Denninger and
Giinter Eifler, Mainzer Universitdtsgespriache, Sommersemester 1962 (Mainz: Universitit Mainz, 1963), 9.

S0 GSTh 1:166-71.
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5.3.1 Selection of Literature References

Pannenberg draws heavily on literature from the fields of exegesis, historical, and sys-
tematic theology to develop and support his view of Baptism. Especially the numerous
historical works show his interest in the historical developments that led to the various
past and present-day systematic understandings connected to Baptism and its related rites.
The small presence of practical and ecumenical works indicates Pannenberg’s strong ac-
ademic focus, given his ecumenical interest, however, one would expect more ecumenical
works. Finally, there is only one reference to a secular work of philosophy, which is sur-
prising as Pannenberg not only demands the interaction of theology and secular sci-
ences,”®! but normally also consequently does so. On a second look, however, some ex-
pected references to secular sciences are found hidden in Pannenberg’s references to his

own book on anthropology.>%?
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Figure 5.3 Category, number and origin of literature references (Pannenberg, ST 3, chap.
13:3:1)

The origin of the used works is largely Protestant, of which 80-90% are Lutheran. The
only exception is in the systematic field, where we find over half of the references coming
from Catholic authors (cf. Figure 5.3), which is due to the inclusion of the Catholic topics
of Penance, Confirmation, and Anointing of the Sick in the Baptism chapter. This is pos-

itive, as Pannenberg quotes Catholic authors on specific Catholic topics and thus lets them

0 Cf. Wolfhart Pannenberg, Toward a Theology of Nature: Essays on Science and Faith, ed. Ted Peters
(Louisville: Westminster/John Knox Press, 1993), 6; BSTh 2:30, 43, 84, 101-103. Also required by the
universal character of the Christian faith, embodied methodically in the demand that every theological
statement must be relatable to the corresponding field of experience and refer to reality as a whole. WuT
34243, 348.

302 Pannenberg, Anthropologie.
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speak for themselves, but on common topics he mainly relies on Protestant authors. Es-
pecially in the field of exegesis, where due to the use of academic methods denomina-
tional differences nearly disappeared at the end of the 20" century, we would expect more
Catholic works to appear. There are no works from Orthodox authors, and only one ref-
erence to an article from a free church author, which, however, only supplements the
development of church discipline in Protestant state churches. Pannenberg, therefore,
does not refer to a single free church author regarding Baptism, which is surprising given
the past and present importance of the free churches in the Baptism discussion in Ger-
many.

The publishing time of the used literature is spread out over Pannenberg’s whole career
(cf. Figure 5.4). While the Protestant systematic and exegetical works are distributed
equally over the whole period, the Catholic works in these two fields are mainly published
after Vatican II, which indicates systematic thinking in accordance with the council’s
recommendations. The few used practical and ecumenical works are mostly close to the
publishing date of Pannenberg’s Systematische Theologie, which on the one hand shows
the recent importance of more practical and ecumenical topics in contrast to the more
academic mid-20™ century discussion about Baptism, but might also point to the aca-
demic nature of Pannenberg’s work, whereas practical references were only considered

at the writing time of Systematische Theologie for the sake of completeness.
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Figure 5.4 Publishing time and category of literature references (Pannenberg, ST 3, chap.
13:3:1)
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5.3.2 Distribution and Function of Literature References

The position of specific categories of literature references matches with the general out-
line of Pannenberg’s chapter on Baptism (cf. Figure 5.5). Most of the exegetical refer-
ences appear in the first subchapter that presents the biblical-theological foundation and
in the last subchapter that exegetically traces the origins of Baptism in the NT. The sub-
chapters on Penance, infant Baptism, and Confirmation hold most references to system-
atic works, as these topics are systematic discussions based on the scriptural testimony.
The practical works appear at the end of each of the systematic subchapters when Pan-
nenberg draws practical conclusions regarding the discussed systematic developments.
The historical works normally appear together with references to tradition and history,
indicating where Pannenberg found them and also providing reference for further under-
standing. The ecumenical works appear mainly in coincidence with a tradition references
that point to the mutual condemnation of the denominations and are used by Pannenberg
to show the effort of the modern ecumenical movement in resolving the historical divi-
sions.

In general, Pannenberg uses the literature references in a positive way to support his
line of argument, and to supply literature for further study. Occasionally, however, Pan-
nenberg also presents opposite viewpoints in the footnotes,’* or even evaluates refer-
ences as uncertain or negative, for example by explaining how they contradict his under-
standing of Scripture.’®* Most of the quotations are from Protestant works, not surprising
given the dominance of them, but a few quotations also originate from Catholic and ecu-
menical works. Most references and quotations to literature are embedded in the footnotes
and are directly addressed in the text only if considered especially important, for example,
if they bear a certain inherent authority like works of Althaus (3:282, 294), Bultmann
(3:310), or Barth (3:313).

S03E.g. ST 3:268, fn.455; 3:281, fn.487; 3:311, fn.584.
S04 E.g. ST 3:269, t0.458; 3:312, fn.387.
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Figure 5.5 Distribution and category of literature references (Pannenberg, ST 3, chap. 13
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5.4 Explicit Use of Tradition and Church History

In order to understand Pannenberg’s use of tradition and church history in developing his
view of Baptism we will first collect all explicit references to tradition, church history,
and profane history, and examine the general features of selection and usage. Secondly,
we will examine the distribution of the references in the text, and how they are used and

evaluated.

5.4.1 Selection of References to Tradition and Church History

Pannenberg uses an impressive amount of references to tradition and church history,
while most of them are very specific and general references to developments of church
history only count about 20% (cf. Figure 5.6). References to profane history are with 1%
basically not present, which on the one hand is surprising as Pannenberg normally has a
universal scope, but on the other hand also explainable as Baptism is a topic closely re-
lated to the spiritual life of the church. About two thirds of Pannenberg’s references point
to specific authors or writings of tradition, supplemented with about another 20% refer-
ences being actual quotations of Christian authors. In Pannenberg’s baptismal view,
therefore, we see a great appreciation of tradition, not only in the huge percentage of
specific references and quotations, but also in the fact that Pannenberg largely precisely

indicates the work of origin.

Profane History; 3

Tradition Quotation; 41 Church History; 51

Tradition Reference; 152

Figure 5.6 Type of tradition and church history references (Pannenberg, ST 3, chap. 13:3:1)

The temporal distribution of the references to tradition and church history shows a

special focus on the Early Church and the Reformation, but there is also a significant
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number of references to the Scholastics (cf. Figure 5.7). References to pre-Apostolic times
are not present at all, the Apostolic period is also basically not present, and references to
the Early Medieval times are as few as references to the modern times. References to the
Early Medieval times are more unspecific and mainly refer to developments regarding
Penance and Confirmation. Similarly, references to modern times are mainly unspecific
and relate to developments regarding the modern tendency of emphasising human sub-

jectivity, or specifically refer to Vatican II, Barth, and the BEM document.
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Figure 5.7 Temporal distribution of tradition and history references (Pannenberg, ST 3, chap.
13:3:1)

The large amount of references to the periods of the Early Church, the Scholastics, and
the Reformation, and also the fact that nearly all quotations are from these periods, makes
it worthwhile to take a closer look at the selection of these references (cf. Figure 5.8).

Over two thirds of the quotations are from the two persons Luther’®

and Aquinas, while
the rest is divided among several Early Church authors, Trent, the Confessio Augustana,
and the BEM document. The specific references show a similar picture, as most of the
references are from Luther, who clearly dominates over the other Reformers. Similarly,
the Summa of Aquinas dominates over other Scholastic works, and Pannenberg often

seems to see Aquinas as the epitome of the Scholastics. The picture for the Early Church

395 In our analysis we count the references to the LC and SC as references to Luther, as the catechisms,
in contrast to the other confessional writings, do not define the official doctrine of a church with the purpose
of distinguishing it from the teaching of other churches. The references to CA, Apol, SC, and FC are
counted as references to Lutheran confessional writings. Cf. Reiner Preul, Kirchentheorie: Wesen, Gestalt
und Funktionen der Evangelischen Kirche (Berlin: de Gruyter, 2012), 72.
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is more mixed, but with many references pointing to Tertullian and Augustine, who both
had a prominent place in the development of infant Baptism. A considerable number of
references to creeds, councils and synods are also present, mainly from Trent and Vatican
I1, as well as to the Lutheran confessional writings, whereas other Protestant confessional
writings are nearly completely absent, with exception of two references to the Heidel-

berger Katechismus.

Quotations Quotations & Specific References

Other; 12
Lutheran Confessional

‘Writings; 8

Other; 7

Creeds, Councils Martin Luther; 67

& Synods; 22

Martin Luther; 21
Other Early Church
Authors; 26
Tertullian; 8 Other Reformers; 11

Augustine; 8

Early Church
Authors; 7

Thomas Aquinas; 6
Thomas Aquinas; 20
Other Scholastics; 11

Figure 5.8 Origin of Quotations and Specific References (Pannenberg, ST 3, chap. 13:3:1)

If we take a final look at the numerous references to Luther (cf. Figure 5.9), we see
that most of them are from the Baptism sections of his catechisms and from De captivitate,
which is not surprising given the importance of these works for Luther’s understanding
of Baptism and the sacraments in general. We also see several references to early works,
such as the 95 theses and related sermons, mainly showing Luther’s reflections on Pen-
ance and the accompanying realisation of the importance of Baptism. References to Lu-
ther’s later works are mainly to works and sermons concerning Baptism.

In the references to Luther we see that Pannenberg largely thoroughly gives the page
and even line number in the Weimarer Ausgabe, a thoroughness we can also see in his
other tradition references. We must also note, however, that some references are incon-
sistent in style or even contain mistakes (for a complete list of the wrong references see
Appendix 3). This, however, is excusable given the huge amount of references to tradition
in Pannenberg’s work, and the fact that the references are easily verifiable already demon-

strates the detail Pannenberg uses in the first place.
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Later Works ; 6

Early Works
(before 1520); 8

Large Catechism; 20

De captivitate; 12

Small Catechism; 4

Figure 5.9 Origin of Specific References to Luther (Pannenberg, ST 3, chap. 13:3:1)

In comparison to Pannenberg’s use of Luther, there are only a few references to other
Reformers or other streams of the Reformation. From the Lutheran side Pannenberg only
briefly refers to Melanchthon’s view of original sin in the Apology of the Augsburg Con-
fession (3:284) and Flacius’ view of justification (3:304). From the Reformed side, there
is only one reference to Bucer and Zwingli regarding Confirmation (3:299), and Zwingli’s
name is mentioned one more time in a footnote as suggestion for further reference to
Reformed baptismal theology (3:289). Most references to the Reformed side are originat-
ing from the Heidelberger Katechismus and from Calvin and are concerning the Re-
formed view of the sacraments and Baptism, without explicitly appraising these views in
detail. Most peculiar is Pannenberg’s nearly complete omission of the Anabaptist move-
ment of the Reformation, which is surprising given the ecumenical scope of Pannenberg’s
work and the importance of the Anabaptist movement, if not in numbers, at least in sig-
nificance for the historical and contemporary discussion about Baptism. The only explicit
use of the term Anabaptist is found in Pannenberg’s rejection of the condemnation of the
Anabaptists in the Confessio Augustana (3:294). Besides that, there is only one more un-
specified reference when Pannenberg introduces Barth’s rejection of infant Baptism and
incidentally mentions that there already have been churches before that held this view
(3:289).

When Pannenberg refers to Baptism in other places of his Systematische Theologie he
mainly uses Scripture references to support his view and does not engage with tradition

in the same detail as in the Baptism chapter. In regard to some special issues we find some
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supplemental references to tradition, which are not repeated in the Baptism chapter, for
example references to Justin and Pricillian in regard to the role of the Spirit in Baptism
(1:292), or references to Melanchton and Chemnitz, and to later theologians of the
Protestant Orthodoxy like Hollaz, Buddeus, Quenstedt, and J.W. Baier in order to illus-
trate how the connection between the doctrine of justification and Baptism has been ne-
glected after Luther (3:262-63). As in the Baptism chapter of Systematische Theologie,
we see the prominent place of Luther’s thought in Pannenberg’s other baptismal writings,
such as the practical contributions about Baptism and Christian spirituality. However, the
references are not as detailed and except for some references to the Early Church, they
are limited to his own denomination. Pannenberg’s selection of tradition references,
therefore, is best seen in the Baptism chapter of his Systematische Theologie, whereas
other chapters or works do not contribute substantially different insights.

The detailed list of Pannenberg’s references to tradition and church history in the Bap-
tism chapter in the following table (Table 5.1) illustrates the massive presence of Luther

and Pannenberg’s thoroughness in engaging with tradition and history.%

Table 5.1 References to Tradition, Church History, and History (Pannenberg, ST 3, chap.

13:3:1)
NON-CANONICAL CHRISTIAN AUTHORS & WRITINGS Date Page Func.
Didache ~100 269  Itp+
Ignatius of Antioch
Epistle to the Ephesians 107 309  Inf/Ill
The Shepherd of Hermas
Mandates ~150 276  Aff+
Similitudes ~150 287 wmAff+
Irenaeus of Lyon
Adversus Haereses 180 308 1N
Tertullian
De baptismo 193 288  Inf
Aduersus Iudaeos 195 309 1l
De paenitentia 203 287, I+
278, Inf
276  Aff+
De anima 212 287  mAff+

[Children of Christian parents are sanctified by them (1Cor 7:14)]*"7 212 288, Inf
293 Aff+

506 Format and structure of the table is introduced in connection with Table 4.1.
307 Cf. De anima 39:4.
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Clement of Alexandria
Paidagogos

Stromata

Leucius Charinus
Apocryphal Acts of the Apostles (Leucian Acts)

Hippolytus

[First certain witness of infant Baptism]>*®

Origen of Alexandria
Commentary on John
Homilies on Luke

[Infant Baptism is ancient apostolic custom]*®’

[Anticipatory meaning of Baptism with its advance relation to
death and to the whole course of life of the baptised person]*'

Cyprian of Carthage

[Infant Baptism is ancient apostolic custom]’'!

Basil the Great
Adversus Eunomium

De Spiritu Sancto

Ambrose
Expositio Evangelii secundum Lucam
[Baptism is ‘sacrament of faith’]*'?
[Mystery of Baptism unites with Christ’s death and resurrection
[postbaptismal rites not regarded as being part of Baptism but as
consequent rites]>"

Apostolic Constitutions

Augustine
Epistle 98
Sermon 135
De nuptiis et concupiscentia
Contra duas epistolas Pelagianorum
[Indelible spiritual character of Baptism]’"?

[Baptism is ‘sacrament of faith’]*'¢

[Mystery of Baptism unites with Christ’s death and resurrection]’!’

08 Cf. traditio apostolica 21:16.

599 Cf. Homilies on Leviticus; Commentary on Romans.
510 Cf. Commentary on Roman 5:8.

SILCTf. Epistle 64:2-6.

312 Cf. De spirituo sancto 1:3:42.

313 Cf. De poenitentia 2:2:8-9.

514 Cf. De mysteriis; de Sacramentis.

15 Cf. De baptism; Contra litteras Petiliani.

516 Cf. Epistle 98:9-10.

17 Cf. Enchiridion 14:52.

135

]513

200

203

~200

215

235
244
231

246

253

364
374

387
381
384
387

~200

408
417
419
420
400
408
422

273,
309
276

287

288

309
309
288

273

288

287
270

309
287
288
273

270

288
309
284
288
268
287
288

11+
11
Aff+

Aff+

Inf

11
11l
Inf

11+

Inf

I+
mAff+

111
11+
Inf
111

mAff+

Inf
111
mlll+
Inf
11+
1+
Inf



Jerome
Epistle 84
Epistle 122
Commentariorum in Esaiam
Epistle 130
Epistle 147

Bede

In Lucae evangelium expositio®'®

Alcuin of York
Letter to Odwin (epistle 134)

Scholastic Theology
[Contrition is conversion given by God and already expression
of God granted absolution]*"
[Grace is created through supernatural reality and infused into the
soul by Baptism]**

Commentaries on the Sentences 4:17 (about confession)!

Anselm of Canterbury

[Every sin is of infinite weight before God]***

[Declarative understanding of absolution]***

Peter Abelard

[Declarative understanding of absolution]***

Peter Lombard
Sentences
On Baptism (4:3)
On Penance (4:17)

Alexander of Hales

[Confirmation instituted by Synod of Meaux] **°

[Declarative understanding of absolution]**®

Bonaventure

[Confirmation instituted by the apostles]**’

400
408
410
414
420

735

798

~1100

1273

~1300

1098
1109

1139

1150
1150

1245
1245

1252

279
279
279
279
279

309

299

280

282

304

286
281

281

309
281

298
281

298

Inf
Inf
Inf
minf
Inf

11

Inf

Inf

11-

Inf

Aff+
Inf

Inf

mlll
Inf

Inf-
Inf

Inf

518 Pannenberg claims to reference to the glossa ordinaria but the actual given reference CCL 120:83 is
to Bede’s commentary on Luke, which, however, is embedded in the glossa ordinaria.
519 Seen e.g. in Bruno von Segni, Abelard, Roland Bandinelli, Peter Lombard, Hugo St. Victor, Odo of

Lucca.
520 Cf. Sum 2/1:113:2,7 (infusio gratiae).
521 Cf. commentaries by Magnus, Bonaventure, Aquinas, and Scotus.
522 Cf. Cur deus homo 1:21, 2:14.
523 Cf. Homiliae et Exhortationes 13.
324 Cf. Ethica seu scito se ipsum 19-20.
325 Cf. Summa Halensis 4:9:1.
526 Cf. Summa Halensis 4:80:1-2.

527 Cf. Commentary on the Sentences 4:7:1. Bonaventure, however, said that Confirmation was insti-

tuted by the followers of the apostles.
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Thomas Aquinas
Summa Theologice
On the Sacraments (3:63)
On Baptism (3:66, 68)

On Confirmation (3:72)

On Penance (3:84, 86)
[Baptism of Jesus sanctified the baptismal water]**®
[Baptism is not just an ecclesiastical rite but the command and
institution of God]**

[Divine institution is necessary condition for a sacrament]**

Albertus Magnus

[Declarative understanding of absolution]>!

Johann von Staupitz

[View of Penance]**?

Martin Luther
95 Theses

Resolutiones de indulgentiarum virtute

Sermon de poetentia
Discutatio et excusatio
Resolutiones Lutherianae super Proportionibus suis Lypsiae
disputatis
De captivitate Babylonica ecclesiae
de sacramento baptismi

de sacramento poenitentiae
de confirmatione

de sacramento extremae unctionis

Das Tauffbiichlin
Von der Wiedertaufe

528 Cf. Sum 3:66:3.
29 Cf. Sum 3:66:2.

330 Cf. Sum 3:64:2. Pannenberg also attributes this view to later Scholastics.

31 Cf. Commentarii in IV Sententiarum 18:7.

332 Cf. Ein Biichlein von der Nachfolgung des willigen Sterbens Christi, ch.9.
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1273

1273
1273

1273

1280

1515

1517
1518
1518
1519
1519

1520

1523
1528

292
282
287,
292,
304,
309
298
277,
279
309
306

298,
299

281

280

278,
280
278,
280
280
284

284

278,
279,
283,
285,
291,
292
280
298,
299
301
289
303

Aff+
mlll-
111+
mAff+
1+
(w11
111-
Inf
minf
Inf
Aff+

Inf(+)
Aff+

Inf

Inf

111
(m)Inf+
111

Inf
minf
1+
111+

mlll+
Inf
mAff+
Aff+
(m)Aff+
Inf-
Inf
1+
Inf
Inf
Inf
mAff+



Small Catechism
Das Sakrament der Heiligen Taufe

Large Catechism
Vom ersten Gebot
Von der Taufe

Von der Kindertaufe

Eine kurze Vermahnung zu der Beicht

[Fides infantium not prerequisite for Baptism]
Dritte Predigt iiber die Taufe
Die Zirkuldrdisputation de veste nuptiali
Tauflied: Christ unser Herr zum Jordan kam
[Concupiscence is sin in the proper sense]**
[infant faith (fides infantium)]>**

[Confession and absolution is a matter of individual conscience]
[Baptism is the concrete place of justification]**®
[Connection of penitence and Baptism: daily

appropriation of Baptism's repentance and regeneration]**’

[Baptism is sacramentally complete but must be daily relived]**®
[Rite of anointing for easing and strengthening the sick]>*’

[Necessity of Confession and Penance]**

[Definition of faith as clinging to something externally given]**!

[Baptism is not just an ecclesiastical rite but the command and

institution of God]**

33 Cf. WA 56:339-354.

34 Cf. WA 57 Hebr. 170,10-13.
35 Cf. WA 2:59-65.

36 Cf. WA 2:728:7.

37 Cf. WA 6:534-535.

38 Cf. WA 6:534-535.

39 Cf. WA 6:568.

340 Cf. WA 30/3:61.

341 Cf. BESLK 932.

542 Cf. BSELK 1110:25-27.
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535

1529

1529

1534
1537
1541
1516
1518

1519
1519
1520

1520
1520
1522
1529
1529

278,
285,
307

294
291,
306,
307,
303,
309
278,
279,
282,
283,
291,
292,
294
281
294
309
280
310
284
293

277
303
2717,
282,
286,
300,
304
283
302
280
272
306

mlll+
Aff+
11

mAff+
mAff+
Aff+
111
mAff+
111
mlll+
minf
Aff+
mAff+
mAff+
mAff+
(m)Aff+
Inf+
Aff+
111

Inf
mlll
Aff+
111

Inf
Aff+
Aff+
Aff+
Inf
1+
Inf
Aff+
Aff+
Inf
Aff+
Aff+



[Institution of Baptism solely founded on Matthew 28]*** 1529 310 Inf
[Reduction of Confession and Penance on personal relationship of 1529 280  Inf-
believer and God]**

[Identity of believer extra se in Christo]** 1535 305 I+
Huldrich Zwingli

[Renewal of Confirmation in the Protestant churches]**¢ 1523 299 Inf

[View of Baptism]**’ 1525 289  Inf
Philipp Melanchton

Confessio Augustana and Apologia Confessionis Augustanae
(= See Lutheran Confession Writings)

Martin Bucer

[Renewal of Confirmation in the Protestant churches]’*® 1539 299 Inf
Matthias Flacius
[Actualistical understanding of justification by faith (teaching of 1555 304 Inf-

poenitentia continua)]**’

John Calvin

Institutio Christianae Religionis 1559
Of the discipline of the church (4:12) 278  mInf
Of the sacraments (4:14) 289  Inf
Paedobaptism (4:16) 289  Inf
Of the five sacraments, falsely so called (4:19) 301  Inf
[View of Baptism]**° 1559 289 Inf
Karl Barth
Die kirchliche Lehre von der Taufe 1943 289 1l
Kirchliche Dogmatik 1V/4 1967 289  1llI-

CREEDS, COUNCILS & OFFICIAL DOCUMENTS

Early Creeds (DH 41, 42, 46, 48) 348 270 Aff+
Niceno-Constantinopolitan Creed (DH 150) 381 270  mAff+

Council of Carthage
Canons 1-2 on Original Sin (DH 223-224) 418 288  Inf

Synod of Meaux
Institution of the sacrament of Confirmation®" 845 298 Inf

343 Cf. SC/LC (BSELK 882, 1110).

54 Cf. BSELK 1158-1162; WA 30/3:61f.

545 Cf. WA 40/1:589:25-28; WA 56:279:22-25.

546 Cf. ZW 2:123-124.

4T Cf. ZW 4:206-337.

348 Cf. Ziegenhainer Kirchenzuchtordnung.

349 Cf. De voce, 48-52.

550 Cf. Inst. 4:15-16.

551 Cunningham assesses, however, that this synod treated only ‘disciplinary questions as the reservation
of the conferral of the sacrament and of the consecration of chrism to a bishop.” Thomas Aquinas, Summa
Theologiae: Volume 57, Baptism and Confirmation: 3a. 66-72, ed. James J. Cunningham (Cambridge Uni-
versity Press, 2006), 188.
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Council of Trent

Decree concerning original sin (DH 1515) 1546 284, I+
285  1lI-
Decree on Justification (DH 1529) 1547 287 1+
Canons on Baptism (DH 1623) 1547 280  mInf
Doctrine on the Sacrament of Extreme Unction (DH 1695-1696) 1547 301, Inf
302 wmlll+
Canons on Extreme Unction (DH 1716-1718) 1547 301, Inf
302 I+
Canons on Penance (DH 1702, 1709) 1551 279, Inf-
281  Inf-
[View of justification treated along with Baptism]** 1547 281 I+
[Rejection of Luther’s connection of Baptism and Penance]’™ 1551 279  1l-
Lutheran Confession Writings
Confessio Augustana 1530
Von der Taufe (CA 9) 288, mInf
294 1lI-
Von der Beichte (CA 11) 280  Inf
Von der Bufse (CA 12) 280  Inf
Von der Bischofe Gewalt (CA 28) 278  mInf
Apologia Confessionis Augustanae 1531
De peccato originali (Apol 2) 284 I+
Schmalkaldische Artikel 1538
Von der Busse (SA 3:3) 280  Inf
Von der Tauffe (SA 3:5) 292  Inf-
Formula Concordiae 1577
[Abstract forensic understanding of justification by faith]*** 304  Inf-
Heildelberger Katechismus 1563
Was sind Sakramente? (HK 66) 289  Inf
Soll man die kleinen Kinder taufen? (HK 74) 289  Inf
[‘gehort er doch im Leben und im Sterben nicht mehr sich selbst, 271  Aff+
sondern Jesus Christus’]>>
Second Vatican Council
Sacrosanctum Concilium (SC 71, 73) 1963 299, Inf+
301  Inf
Lumen Gentium (LG 11) 1964 277 Inf
Presbyterium Ordinis (PO 5) 1965 277 Inf
ECUMENICAL DOCUMENTS
Baptism, Eucharist and Ministry 1982 296  wmAff+

552 Cf. DH 1529.
553 Cf. DH 1702.
%4 Cf. FC 3.

3% Not indicated by Pannenberg as reference to tradition but as the wording is nearly identical this is

most likely an implicit reference to HK 1.
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OBJECTS OF CHRISTIAN TRADITION

Confiteor in traditional Roman liturgy®>® ~1100 285  Aff+
EVENTS & DEVELOPMENTS IN CHURCH HISTORY
Importance of Jesus’ own baptism in the history of Christian baptismal ~100 308  Aff+
teaching™’
Development of crucial role of confession at Baptism™® ~150 271  Aff+
Reduction of Baptism’s significance on only the beginning of the Chris- ~150 273 1l-
tian life in Western Christianity
Development of a ‘second repentance’ for backsliders ~150 281, Inf
286  Inf
Catechumenate of the Early Church ~200 287 1l
At Baptism of underaged children adults should make a confession of ~200 296 I+
faith on their behalf
Laying on of hands and anointing originally part of the baptismal complex ~200 297, Inf
298, Inf
299  Inf
Development of usage of term sacrament to describe Baptism and Eucha- ~200 306  Inf
rist together with other actions
Distinction of water Baptism and blood baptism ~200 313  Aff+
Development of penitential practice for readmission of excommunicated ~250 273, 1
members 276  Inf
Development of deathbed Baptism ~375 288 Inf
Rise of infant Baptism ~400 273, 1l
276, Inf
287, 1l
296  Inf
Use of Jesus blessing the children as support for infant Baptism ~400 293 I+
Consolidation of infant Baptism when Baptism was emphasised as a mys- ~400 288  Inf
tery that unites the baptised to Christ’s death and resurrection
Diversity of early Christian baptismal practices ~400 295  Aff+
Divine institution as distinction of sacraments from other church rites ~400 306 Inf
Laying on of hands and anointing called consignatio and confirmatio ~400 297 Inf
Doctrine of original sin becomes most important reason for infant Bap- 412 288  Inf

tism in the West®>

53 Early mention in Bernold of Constance, Micrologus.
557 Cf. Ignatius, Epistle to the Ephesians 18:2.

538 Apart from the Western insertion of Acts 8:37, the necessity of a confession as acceptance of Baptism

is seen e.g. in Justin, Apologia 1:61:2.

5% Based on Augustine, De peccatorum meritis et remissione et de baptismo parvularum 1:16:21-39:70.
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Further development of Penance into a repeatable practice open to all
church members

Transition from public penance to private confession and absolution, and
consequent loss of ecclesiological dimension

Detachment of Confirmation from Baptism because of absence of bish-
ops, development of an individual sacrament

Personal confession / adoption of baptismal confession found its expres-
sion in Confirmation, thus change of meaning of Confirmation into con-
firming recipients in faith and in participation in the Holy Spirit and his
gifts

Transformation of Anointing of the Sick into penance for the dying

Detachment of Baptism and Penance: Penance becomes central theme in
the life of medieval Christians

Anointing of the Sick is regarded as individual sacrament

Extreme Unction becomes technical term for Anointing of the Sick
Limitation of the use of the term sacrament to Baptism and Eucharist
Renewal of Confirmation in the Protestant churches>*

Demand for confession Baptism (Bekenntnistaufe) by churches that prac-
tise believer’s Baptism

Penance and reconciliation of public sinners in churches of the Refor-
mation not regulated, only seen as a matter of church discipline

Church discipline becomes disreputable in Protestantism as in Lutheran
churches it is one-sidedly carried out by secular authorities

Detachment of doctrine of justification from Luther’s doctrine of Baptism

Appropriation of the promise of faith is a process that takes place wholly
in the subjectivity of the experience of faith>®!

Development of Confirmation into one of the most important ecclesiasti-
cal acts in Protestant churches

Private confession becomes an exception in the Reformation churches

Weakening of the plausibility and defensive power of the Reformation ap-
proach in Protestant theology against challenges of modern thought

Question about the validity of the practice of infant Baptism emerges in
Reformed Protestantism and far beyond

Rediscovery of the original link of Confirmation to the rite complex of
Baptism

360 Cf. above references to Zwingli and Bucer.
361 Esp. Pietist movement, cf. TRE 7:475.
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~800

~800

~800

~800
~1000

~1100
~1150
1520
1523
1524

1530

1538

~1550
~1650

~1700

~1700
~1780

1943

~1950

276

277,
286

273,
297

296,
297,
299

301
276

274
301
307
299
289

277

278

304
304

299

286
305

289

299

Inf

Inf
111-

11
Inf

Inf
Inf
Inf

Inf
Inf-

Inf
Inf
Inf
Inf
111

Inf-

Inf-

Inf-
Inf-

Inf

Inf
Inf-

Inf

Inf+



PROFANE HISTORY

Anointing with oil as common rite to support the healing of the sick 30 301 I
Josephus: Antiquities of the Jews (Ant 18:117) 94 269  Itp+
Modern tendency to make human subjectivity independent ~1800 305 Inf-

5.4.2  Distribution, Function and Evaluation of References to Tradition and Church
History

The overall picture of the distribution of Pannenberg’s references to tradition and church
history shows that there are fewer references in the biblical-theological and exegetical
subchapters that frame the systematic subchapters of the Baptism chapter. In the system-
atic subchapters there is an overwhelming presence of references to tradition, with excep-
tion of the introductions, where Pannenberg establishes the corresponding scriptural foun-
dations, and the conclusions, where he discusses the practical implications for the church
today.

The temporal distribution (cf. Figure 5.10) shows that the biblical-theological sub-
chapter mainly contains references to the Early Church, whereas in the systematic sub-
chapters the references to the Scholastics and the Reformation are clearly dominating.
There are also several temporal sequences: the first temporal sequence is located at the
end of the biblical-theological subchapter, where he gives a first overview of historical
developments related to Baptism and extracts from these developments the topics that he
wants to examine in the systematic subchapters. Then we find several temporal sequences
serving as introduction to the different sections in the systematic subchapters, describing
the development of Penance, infant Baptism, Confirmation, and Anointing of the Sick.
The last temporal sequence is located in the final exegetical subchapter, introducing the
use of John’s baptism of Jesus by historical authors to explain the origin of Baptism. We
also see that most unspecific references are embedded in the temporal sequences, whereas
Pannenberg in his own argument normally engages with specific references in great detail.
Another interesting observation is that the temporal sequences normally go from the Early
Church to modern times, but in his systematic arguments Pannenberg primarily engages
with references to the Scholastics and the Reformation to establish his conclusions.

The function of the references to tradition and church history in the text (cf. Figure
5.11) shows that the references in the biblical-theological and exegetical subchapters

mainly originate from the Early Church and are used as affirmation and illustration of
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scriptural interpretation. The presence of only one tradition reference actually used to
decide about the interpretation of Scripture shows that Pannenberg normally does not
directly use tradition as interpretation tool but rather relies on scientific exegetical litera-
ture. The developments described in the temporal sequences are mainly provided as in-
formation to understand the theological positions that Pannenberg discusses afterwards.
In the discussion of the systematic topics Pannenberg often uses specific references to
tradition as affirmation or illustration for his own thoughts, with most of the affirmations
referring to Luther, followed by a lesser number to the Early Church and Aquinas. Many
of the references that Pannenberg uses as illustrations for his thoughts, or as supplemental
information, are additionally referring to other Scholastics, the Council of Trent and later
developments of the Reformation. Even though most of the affirmations are pointing to
Luther, Pannenberg also uses thoughts from Catholic tradition or the Reformed tradition
as affirmation of his thoughts and does not stop at denominational boundaries, which is
also true for the illustration and information references.

Pannenberg’s evaluation of the references to tradition and church history shows that
he generally maintains neutrality in describing historical developments, but still can be
very decisive in evaluating specific theological positions. Although Pannenberg points
out that certain developments of church history encouraged the emergence of wrong the-
ological views, he mostly does not directly criticise the historical developments, but rather
the shortcomings in the resulting concrete positions. This is seen, for example, in Pan-
nenberg’s acceptance of the soundness of the developed penitential practice for the read-
mission of repentant sinners into the church, while he clearly criticises if this results in
neglecting Baptism’s central role for the Christian life (3:281). In the temporal sequences,
therefore, we mainly find neutral evaluations, except for developments that clearly go
against the core of Pannenberg’s baptismal view, like the separation of Baptism and Pen-
ance or a defective understanding of Confirmation, which both depreciate the importance
of Baptism for the whole Christian life. When Pannenberg evaluates references to tradi-
tion negatively, he does so not polemically, but by objectively pointing to the contradic-
tion to the scriptural foundation, seen for example in the separation of water and Spirit
baptism. Although we see a general appreciation of Luther in Pannenberg’s thought, sup-
ported not only by the number of references but also by a sizable proportion of explicit
positive evaluations, we still see some references to Luther cautiously negatively evalu-
ated. If we examine Pannenberg’s positive and negative evaluations in general, we see

that they are not bound to denominational prejudices. Pannenberg equally criticises the
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Scholastics and Aquinas, while also acknowledging their contributions. He also does not
hesitate to criticise developments in Lutheran theology after Luther, especially the over-
emphasis on human subjectivity. The positive thoughts of the Council of Trent*? are
praised as easily as he also criticises Trent’s misunderstanding of Luther’s position. Pan-
nenberg, however, criticises not only Catholic doctrine but also the Lutheran confessional
writings, like the Confessio Augustana or the Formula of Concord. Especially noteworthy
is that he engages with the Canons of Trent, which are condemnations of the Protestant
Reformers, as well as with the Protestant’s condemnation of the Anabaptists, which
shows his ecumenical efforts. We can conclude, therefore, that Pannenberg generally
maintains a neutral attitude in evaluating tradition and church history, but also does not
hesitate to point out mistakes inside and outside of his own tradition, no matter whether
it is in individual authors or official church teaching. He does, however, also acknowledge
the positive on all sides and normally engages in active dialogue with every position.
Interesting to note, however, is that Pannenberg neither negatively nor positively evalu-
ates the traditional Reformed baptismal view, but just presents it for the sake of complete-

ness, whereas Orthodox baptismal theology is not considered at all.

362 See also the appraisal of the central role of Baptism in Trent’s justification decree in ST 3:262.
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Figure 5.11 Distribution, function, and evaluation of tradition and history references (Pannen-
berg, ST 3, chap. 13



5.5 Implicit Reflections of Tradition and Church History

The implicit reflections of tradition and church history in Pannenberg’s baptismal view
are seen in theological terms, in structure and methods, and in theological frameworks.
Many implicit reflections, however, are already obvious in Pannenberg’s thorough ex-
plicit use of tradition. In this section, therefore, we will focus on selected implicit reflec-

tions typical for Pannenberg’s denominational background.

5.5.1 Theological Terms

Several terms in Pannenberg’s baptismal view display his roots in Lutheran or even Early
Church and Catholic tradition, such as the liturgical terms Siindenbekenntnis (Confiteor),
Kirchenjahr, and Osternacht (3:285). There is also a great number of special terms, which,
however, are not necessarily a reflection of tradition but are technical terms resulting from
Pannenberg’s ecumenical scope and academic level. For closer examination, therefore,
we select some key terms that appear regularly and represent significant base lines in
Pannenberg’s baptismal view, such as terms related to church and sacrament. Another
important term of Lutheran theology that appears regularly is the description of the new
life as ‘outside oneself in Christ’ (extra se in Christo), which points to Pannenberg’s con-

nection of Baptism, regeneration, and justification, which we will discuss in chapter 5.5.3.

Church, Churches, and Congregation

In the Baptism chapter of Pannenberg’s Systematische Theologie the term church (Kirche)
in its noun and adjective forms appears over 80 times whereas congregation (Gemeinde)

is only found about 10 times. This already indicates that the focus in Pannenberg’s bap-

tismal view is not the local congregation but the church as a more comprehensive entity.

Pannenberg defines church in chapter 13:1:1 ‘as fellowship of believers and body of
Christ’ that surpasses not only the local congregation but also the different denominations.
When Pannenberg addresses a certain denomination in the Baptism chapter, therefore, he

never uses the term church alone but speaks about the Roman (Catholic), Protestant, Re-

formed, Orthodox, and Baptist churches, or even more general about churches of the Lu-

theran Reformation, or churches that practise only believer’s Baptism. These two differ-

ent usages of the term church correspond with the two main linguistic usages of church

in the Confessio Augustana where the term church is either used absolute as the universal

church of all times and places,’® or with a specifier or in the plural form to refer to dif-

ferent particular churches (seen for example in the Confessio Augustana’s usage of

563 CA 7-8.
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ecclesiae apud nos, referring to the emerging Protestant church bodies, in contrast to the
Ecclesia Romana, a distinction that further developed into the later understanding of dif-
ferent denominations).>®*

Furthermore, Pannenberg defines the character of the universal church as the fellow-
ship of believers that is based on the fellowship of every individual believer with Christ
(3:314),°% which is once-for-all constituted through Baptism (3:125, 266-267).7%¢ Bap-
tism therefore, has a foundational role in the formation of the church, but Pannenberg also
explains the foundational role of the church in mediating ‘the fellowship of individual
believers with Jesus’ (3:265-266), seen in Baptism in the fact that the person who admin-
isters Baptism represents the fellowship of believers who receives a new member (3:266),
or in the proclamation of the faith of the church, the Gospel, that provides the foundation
for the individual believers to confess their own faith (3:129-130). When Pannenberg
expresses, therefore, the church ‘is by nature a fellowship of individuals who are regen-
erated by faith and baptism’ (3:116), this defines what church is as well as what church
does. This is similar to the Confessio Augustana that describes church as fellowship of
saints and believers whereas the proclamation of the Gospel and administration of the
sacraments both are defining actions of the church as well as the basis for the existence
of the church.>®” We see the Confessio Augustana’s understanding of church, therefore,
not only in Pannenberg’s linguistic usage of the term church, but also in its definition and
relation to Baptism.

We need to note, however, that for Pannenberg the view of church as fellowship of
believers, which is realised in the worship of every local congregation, is not only a
thought of the Reformation but an understanding that is already present in Medieval the-
ology, goes back to the Early Church, and is rooted in the NT (3:121).5%® Pannenberg’s
use of the term congregation in the Baptism chapter also confirms the examined use of
church. The term congregation appears when Pannenberg explicitly refers to a congrega-

tion at a certain geographical location, or if the interaction with or among individual

364 Esp. seen in CA 1, 21. The different linguistic usages of church in the CA are discussed in Bernhard
Lohse, Evangelium in der Geschichte: Studien zu Luther und der Reformation, ed. Leif Grane, Bernd Moel-
ler, and Otto Hermann Pesch (Go6ttingen: Vandenhoeck & Ruprecht, 1988), 326-27.

365 See also ST 3:120; Pannenberg, Spiritualitit, 36; Pannenberg, Thesen, 21; cf. ST 3:25, 115.

566 Pannenberg, ‘Baptism’, 86.

567 Cf. Wenz’s explanation of the function of the relative clause in CA 7, in which the means of salvation
as Lebensduferung und Lebensvollzug of the church are mutually connected to each other. Gunther Wenz,
Theologie der Bekenntnisschriften der evangelisch-lutherischen Kirche: eine historische und systematische
Einfiihrung in das Konkordienbuch. Bd. 2 (Berlin: de Gruyter, 1997), 258-59. Pannenberg even explicitly
defines ‘when the pure gospel is preached and the sacraments are administered, there is always a manifes-
tation of the one church.” ST 3:126.

568 BSTh 3:11, 15.
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believers in worship is described, like in the case of Confirmation or church discipline
(cf. 3:136, 276). But even in these cases Pannenberg understands the local congregation
and its worship always as realisation (Erscheinungsform) of the universal church of Christ

(3:119-121, 125).56°

Sign and Sacrament
Pannenberg describes Baptism foremost as enacted sign®’® (Zeichenhandlung) that con-
stitutes ‘the relation to Jesus Christ in his death and resurrection’ (3:272). For Pannenberg
the term sign includes two meanings: first, a sign effects what it signifies (3:267). In the
enacted sign of Baptism, the recipient is buried into the death of Christ and thus one’s
own future death is anticipated and connected with the death of Christ. The presence of
Christ’s salvation mystery in the form of a sign, therefore, also expresses the eschatolog-
ical tension of the Christian existence between ‘not yet’ and future completion (3:386-
387). Second, a sign does not only ‘point to the thing signified but also to set people
moving in the direction in which it points’ (3:272). The new existence that is signified by
Baptism, therefore, depends on its continuous appropriation in faith by the baptised per-
son to be fully realised (3:296, 305) and to not become an ‘empty sign.’>’! Only in the
process of its appropriation in faith, therefore, the mere sign of the rite becomes an effec-
tive sign.”’?> Pannenberg’s definition of sign reflects Luther’s view, who also lined out the
two functions of Baptism as signum efficax and signum significans, which, however,
without faith remains unfruitful.>’® Pannenberg is also aware, however, that the use of the
term sign for Baptism can cause misunderstandings (cf. 3:285, 289) and to emphasise that
Baptism has a real but not magical automatic effect apart from faith, he often combines
the terms sacrament and sign and speaks of Baptism as ‘sacramental sign.’

Even though Pannenberg speaks about the symbolism of Baptism, he never speaks of
Baptism as a symbol. The term sacrament, although more prominent than symbol in his
thought, is not Pannenberg’s preferred choice for Baptism, as it ‘has no clear biblical

’574

foundation’"* and only later theological tradition used sacrament to refer to ‘the distinc-

tive form of the effective sign’ (3:267). The term sacrament, therefore, is not necessary

5% Pannenberg, ‘Baptism’, 81; cf. also Dietz, ‘Kirche und Erwihlung in der Theologie W. Pannenbergs’,
225-26.

570 The English translation of ST 3 inconsistently translates Zeichenhandlung sometimes as enacted sign,
and sometimes as significatory action or act.

57! Wolthart Pannenberg, An Introduction to Systematic Theology (Grand Rapids: Eerdmans, 1991), 3.

572 Pannenberg, ‘Baptism’, 83.

T3 WA 30/1:221:6-11; cf. Wolfgang Schwab, Entwicklung und Gestalt der Sakramententheologie bei
Martin Luther (Frankfurt: Peter Lang, 1977), 356-57.

574 BSTh 3:330.
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to understand the meaning of Baptism, but the other way round Baptism and Eucharist
define the meaning of the term sacrament, which was only used later to summarise and
describe the already present significatory actions (3:370-371).>7> Additionally, the term
sacrament as a later development is not conclusive, which is seen in the difference of
what was counted as a sacrament over the ages, also seen in the inclusion of Penance as
sacrament in the Confessio Augustana.’’® Pannenberg, therefore, acknowledges the use-
fulness of the term sacrament, but also without it Baptism and Eucharist are ‘visible signs
of the presence of God’ and his grace (3:267).>”” In his own argument in the Baptism
chapter of Systematische Theologie, therefore, Pannenberg uses the term (sacramental)
sign to refer to Baptism, and uses sacrament only in the presentation of other traditional
views, especially in regard to Penance, Confirmation, or Anointing of the sick.
Pannenberg’s use of the words sign and sacrament not only reflects the struggle of
Reformation theology with the term sacrament, but also Luther’s view of Baptism as a
sign with real effect if appropriated in faith.’’® The use of the term sign also emphasises
the anticipatory character of Baptism, signifying the real future death of the baptised per-
son, which is not only a core thought of Pannenberg’s baptismal view, but similarly found
in De captivitate.’® A difference with Luther, however, is that for Pannenberg according
to Romans 6:5 only the future death is anticipated in Baptism while the future resurrection
is only warranted by the connection with Christ’s resurrection in Baptism (3:270).5%° An-
other interesting difference to Luther is that Pannenberg rarely refers to Baptism as prom-
ise (promissio), the term used in Luther’s theology to express the objective effect of God’s
grace in Baptism and the necessity of personal faith,’®! but expresses these aspects with
the term sign (cf. 3:387). The reason is seen in the fact that Luther’s understanding of

Baptism as promise is constituted by Mark 16:16,%%?

which Pannenberg does not regard
as authentic words of Jesus (3:307). Even more important, however, might be that Pan-

nenberg has left the conventional word-of-God theology behind,*®* and therefore, might

575 EuE 294.

576 CA 13; cf. Apol 13; BSTh 3:331.

577 Pannenberg, Thesen, 5, 40.

578 BSELK 1130.

P WA 6:534.

580 Cf. Pannenberg, ‘Baptism’, 83.

381 Cf. Juha Pihkala, Gnadenmittel oder Gnadenangebot? Auslegungsgeschichte des Passus ‘per bap-
tismum offeratur gratia Dei’ im Taufartikel der Confessio Augustana im Zeitraum von 1530 - 1930, ed.
Josef AuBermair (Miinster: Lit, 2003), 31-35, 296.

582 Oswald Bayer, Promissio. Geschichte der reformatorischen Wende in Luthers Theologie (Gottingen:
Vandenhoeck & Ruprecht, 1970), 257-64; cf. WA 6:527-528, 533; BSELK 882.

583 0aG 132, 136. Cf. ‘it is in history itself that divine revelation takes place, and not in some strange
Word arriving from some alien place and cutting across the fabric of history.” Pannenberg, ‘Presence’, 262.
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prefer the term sign as it relates the effectiveness of Baptism not only to a mere word or
promise, but directly to the signified connection with the salvific event of Christ’s death
and resurrection, which for the disciples was the beginning of the fulfilment that ‘has

become promise once again for us.’ 3%

5.5.2  Structure and Methods

The placement and structure of Pannenberg’s Baptism chapter also reflect some aspects
of Lutheran tradition and Pannenberg’s connection to the medieval Catholic Church. Ad-
ditionally, we already saw Pannenberg’s reliance on Scripture as foundation and authority,
as well as his highly academic approach, which on a methodical level are specific for

Protestant tradition.

Discussion of Sacraments after Baptism and Eucharist

In the discussion of the terms sign and sacrament we already saw that the concept of
sacrament is secondary in relation to Baptism and Eucharist. This is also reflected on a
structural level by the placement of the discussion of the theological concept of the sac-
raments in a chapter after Baptism and Eucharist. This structure and line of argument,
according to Pannenberg, reflects the development of the Early Church, where the term
sacrament was only used later to describe the common features of Baptism, Eucharist and
other acts in the worship of the church (3:267, 370).>% For Pannenberg, however, the
subordinate treatment of the term sacrament after Baptism and Eucharist, not only reflects
Early Church development. It also reflects the Reformation’s priority of using the scrip-
tural foundation to evaluate later developed traditions, like the theological term sacrament,
which in his Greek equivalent pvotplov is never applied to Baptism in Scripture
(3:267).%86 Pannenberg, therefore, sees himself in line with Protestant tradition where the

concept of the sacraments is often discussed after Baptism and Eucharist.*®’

Inclusion of Penance, Confirmation and Anointing of the Sick
Pannenberg’s general discussion of Penance, Confirmation, and Anointing of the Sick,

which are regarded as sacraments in the Catholic tradition, is not surprising for a Lutheran

In ST 1:248-281 Pannenberg shows a greater appreciation of the concept of revelation as Word of God,
however, as Whapham points out, not in the conventional way as constricted to scriptural propositions but
focusing on divine action, which ultimately means that ‘Jesus Christ, then, is the Word of God as the quin-
tessence of the divine plan for creation and history’ (ST 1:281). Whapham, Unity, 147—48.

584 Pannenberg, Christologie, 105.

585 Cf. EuE 294.

386 EuE 295.

87 Cf. CA 9-13 and Pannenberg’s references to Thomasius, Schleiermacher, Luthardt, and Schiatter.
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theologian, as this indicates the value placed on tradition and the connection to the Medi-
eval church. The same is seen in the Apology of the Augsburg Confession or De captivi-
tate, where these rites are also discussed alongside with Baptism and Eucharist, including
Penance’s relationship to Baptism and the insecurity about its sacramental character.>®
At first sight, however, we might find it rather peculiar that Pannenberg includes these
rites in his baptismal view, in contrast to Matrimony or Ordination that are discussed in
later chapters (3:391-398, 428-435).

Pannenberg provides two important reasons for this special structure: first, he states
that Baptism, anointing, and laying hands, belonged together in the accounts of Acts, and
that in the Early Church these rites were all part of the baptismal complex (Ritengefiige
der Taufe) and only later became independent rites, which means that Confirmation be-
longs to Baptism (3:273, 296-297, 401). A similar argument is made by Pannenberg for
Penance when he first describes the close connection of Baptism, penitence, and conver-
sion in Scripture that is still seen in the Early Church where Baptism was regarded as
‘truly basic event of conversion and forgiveness,” and which was loosened in later peni-
tential practice of the church (3:275-277). Pannenberg’s integration of Confirmation and
Penance (penitence) as rites belonging to Baptism then also provides the simple starting
point for the inclusion of Anointing of the Sick, which is both, an anointing rite and a rite
that stands for forgiveness of sin. Pannenberg admits however, that the rite is only in the
proximity of Baptism and that its inclusion is also due to ecumenical considerations
(3:273-274).

The second and even more important reason for Pannenberg’s integration of the addi-
tional rites in his baptismal view is Luther’s understanding of the relevance of Baptism
for the whole Christian life,*® which finds its expression in Pannenberg’s understanding
of the anticipatory character of Baptism>*° and provides the theological framework for
the integration of the other rites in his baptismal view. Pannenberg explicitly explains that
the relevance of Baptism for the whole life ‘takes concrete shape in confirmation, peni-
tence, and pastoral care for the sick and dying’ (3:373, cf. 391) and that all these rites are
in their core baptismal remembrance and actualisation, while Confirmation and Anointing

of the Sick additionally include strengthening and blessing through the Holy Spirit who

588 Cf. Apol 8; BSELK 512:25-30; WA 6:543-550, 567-570.

389 Cf. BSLK 516:30-517:7; also 699:27-34; 704:27-706:26; 707:14-37; WA 6:535, 572.

59 The anticipatory character of Baptism as expression of Luther’s theology is also described by Wain-
wright stating ‘Our repeated reditus ad baptismum (Luther) is a ‘return’ only because the end was already
signified in the beginning.” Geoffrey Wainwright, Doxology: The Praise of God in Worship, Doctrine and
Life. A Systematic Theology (New York: Oxford University Press, 1984), 412.
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already has been received in Baptism (3:302). Pannenberg, therefore, on the one hand
affirms the Reformation’s constriction of the term sacrament to Baptism and Eucharist
(3:399), but on the other hand sees Penance, Confirmation, and Anointing of the Sick as
participating in the sacramentality of Baptism (3:391), which, he assumes, might also
have allowed Luther to acknowledge the sacramental character of Confirmation (3:298).

In the structure of Pannenberg’s Baptism chapter, therefore, we see Pannenberg’s ac-
ceptance of Early Church and Reformation tradition, but also his ecumenical interest.
Especially his thoughts on Confirmation and Anointing of the Sick are very close to the
ecumenical study document on the mutual condemnations of the Reformation, in which,
however, only the connection between Baptism, Penance and Confirmation is explicitly
expressed.’”! The connection of the lifelong relevance of Baptism and Anointing of the
Sick as possibility for ecumenical agreement compatible to Lutheran theology, however,
is also already expressed by Pannenberg’s student Gunther Wenz, who similarly includes
Penance, Confirmation, and Anointing of the Sick in his book on the sacraments in the

chapter on Baptism.>?

Highly Academic Approach based on Scripture

We have already seen that Pannenberg’s baptismal view is based on Scripture, using it as
starting point and foundation of his arguments, and also as critical corrective for thoughts
from tradition and official church teaching, and in this reflects the Reformation principle
sola scriptura. We have also seen that Pannenberg works on a highly academic level,
seen in the use of historical-critical exegesis and in his interaction with literature of con-
temporary exegetical research and tradition. This highly academic approach combined
with Pannenberg’s understanding that the ordinary Christian must trust academic theol-
ogy in providing trustworthy knowledge as foundation for personal faith,>* might be a
reflection of what is sometimes criticised about Protestant tradition: while Luther sought
to reclaim the authority of interpreting Scripture from the magisterium of the Catholic
Church, in fact, he handed it to the theologians of the Protestant faculties, which in a

certain sense gives Protestant academic theology magisterial qualities.>**

PV 1:127-32, esp. 129.

52 Gunther Wenz, Einfiihrung in die evangelische Sakramentenlehre (Darmstadt: Wissenschaftliche
Buchgesellschaft, 1988), 128, 132.

393 Wolfhart Pannenberg, ‘Einsicht und Glaube’, ThLZ 88, no. 2 (1963): 84-85.

3% Hans-Jiirgen Goertz, Bruchstiicke radikaler Theologie heute: eine Rechenschaft (Gottingen:
Vandenhoeck & Ruprecht, 2010), 50; Beate GroBklaus, Erfahrungsraum.: Gemeinde als Kommunikations-
geschehen (Miinster: LIT, 2003), 86; Ernst-Liider Solte, Theologie an der Universitdt: Staats- und kirchen-
rechtliche Probleme der theologischen Fakultiten (Mohr Siebeck, 1971), 280-81; Thomas Soding, ed.,
Die Rolle der Theologie in der Kirche: Die Debatte iiber das Dokument der Theologenkommission
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Especially in Pannenberg’s argument for the use of Jesus’ baptism as historical and
theological foundation for Baptism, however, we see that Pannenberg considers the use
of the historical-critical method as way to give the authority to Scripture and not to dog-
matic preconditions of academic theology. For Pannenberg the use of the historical-criti-
cal method is a logical consequence of Luther’s teaching of the clarity of Scripture and
the Reformation’s scripture principle.*> When the historical-critical findings, therefore,
question whether Mark 16:16 and Matthew 28:19 are authentic words of Jesus (cf. 3:307-
08),>%® but the efficacy of Baptism depends on the divine institution by Christ, Pannen-
berg demands that a church, which is based on the ‘Scripture principle,” should find an-
other foundation for the institution of Baptism, which he sees in Jesus’ baptism by John
(3:310). Furthermore, Pannenberg explicitly expresses in this context that if there are
changes in the understanding of scriptural words, dogmatic changes must be allowed in
order to give the authority to Scripture and not to the teaching of the church represented
by the theological authority of a dogmatics professor.’”” Not only does Pannenberg un-
derstand his use of the academic historical-critical method as valid expression of
Protestant tradition, but also in its application in his baptismal view we see his endeavour
to uphold the protestant ‘Scripture principle’ and to maintain Luther’s demand of the di-

vine institution of Baptism (3:306).

5.5.3 Theological Frameworks

Finally, we will examine some of the major theological frameworks and distinctives of
Lutheran tradition reflected in Pannenberg’s baptismal theology. The relevance of Bap-
tism for the whole Christian life, which is a key aspect of Pannenberg’s baptismal theol-
ogy, we already saw as important reflection of Luther’s theology in the structure of the

Baptism chapter.

Baptism, Regeneration, and Justification
Pannenberg regards Baptism as foundational event of regeneration and justification,

which, however, must be ratified by faith (3:296). Pannenberg refers many times to

(Freiburg: Herder, 2015), 241; cf. Kirchenamt der EKD, ed., Die Bedeutung der wissenschaftlichen Theo-
logie in Gesellschaft, Universitit und Kirche. Ein Beitrag der Kammer der Evangelischen Kirche in
Deutschland fiir Theologie (Hannover, 2009), 22-23.

95 GSTh 1:14, 128, 166; BSTh 3:187.

3% Wolfhart Pannenberg, ‘Lima - pro und contra (1986)’, in Beitrdge zur systematischen Theologie /
Band 3. Kirche und Okumene (Gottingen: Vandenhoeck & Ruprecht, 2000), 222; Pannenberg, ‘Grundsatz-
entscheidungen’, 95.

597 Pannenberg, ‘Grundsatzentscheidungen’, 96; EuE 249. Pannenberg generally sees the teaching of-
fice in the Protestant church given to the individual pastors, however, the prerequisite of academic-theo-
logical education practically transfers the teaching authority to the Protestant faculties. BSTh 3:164.
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Baptism as event of regeneration or rebirth (3:116, 263-264, 266, 268, 275-277, 282, 284-
285,386),>® an understanding he sees as given by the NT testimony, especially in John
3:5 and Titus 3:5 (3:261, 266, 275). Regeneration as effect of the gift of the Holy Spirit
in Baptism (3:261), happens through the definitive connection with the death of Christ in
Baptism (3:386) that constitutes the relationship of the baptised person with the triune
God (3:268). Pannenberg, therefore, also speaks of the new identity of the baptised person,
or the reconstitution of the person, which, however, ‘has no empirical quality’ and ‘be-
longs to another level of being than the old man,’ as it happens outside of ourselves in
Christ (extra nos in Christo).”® This new identity is already free from egoism, the bond-
age of sin, and also enables to believe (3:268, 284, 306).5%° The understanding of Baptism
as regeneration also provides for Pannenberg the rationale for the unrepeatability of Bap-
tism (3:268, 285, 296), as the new identity outside of ourselves in Christ cannot be lost.%!
The new identity as work of God independent of the recipients faith, finally, for Pannen-
berg also provides the rationale for the validity of infant Baptism (3:290-292). This un-
derstanding clearly reflects Luther’s thoughts, who also sees Baptism as bath of regener-
ation and as new creation, and thus as ‘real and effective means of grace.’%"?
Furthermore, the understanding of Baptism as foundational event of justification is
also seen by Pannenberg in Scripture, where the effects of Baptism and faith are both
described similarly as ‘incorporation into fellowship with Christ in his destiny of death
and resurrection’ (Romans 6:3-11; Philippians 3:9-11; Galatians 3:23-27). As the foun-
dation for justification is the forgiveness of sin, which is received by faith (Romans 3:25)
but also connected to Baptism, Pannenberg concludes that Baptism has its definitive place
in the rationale of justification (3:261). Pannenberg further describes the relationship of
Baptism and faith in regard to justification as Baptism as the concrete place of justifica-
tion in the Christian life, and faith as reason for justification only insofar, as through faith
the new identity that was established in Baptism outside of oneself is appropriated (3:304).
In Pannenberg’s theology, therefore, we see the central themes of regeneration and
justification linked together in Baptism. This is no coincidence as Pannenberg himself
describes Baptism as the common reference point that brings together different theologi-

cal interpretations ‘of the way believers partake of salvation,” such as regeneration by the

98 Cf. Pannenberg, Anthropologie, 508.

59 Pannenberg, ‘Outside’, 68—69.

600 Cf. Pannenberg, ‘Identitit’, 172; Pannenberg, Anthropologie, 512.

601 Pannenberg, ‘Outside’, 73.

602 pihkala, Gnadenmittel, 24-25, 308; cf. WA 37:264-266, 270, 278; 50:630; BSELK 882-885, 1116.
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Spirit, adoption as God’s children, or being declared righteous (3:264). The participation
in the sonship of Jesus to the father, which is the participation in the inner trinitarian life,
however, is seen by Pannenberg at the core and the declaration of righteousness is only
one element that expresses the reconciliation with God as prerequisite for the believer’s
fellowship with God. The special function of the doctrine of justification, finally, is seen
by Pannenberg in reassuring the baptised Christians ‘as believers but not yet perfect, that
they can already be sure of participation in eschatological salvation,” which happens by
ecstatic faith that lifts them above themselves to fellowship with Christ (3:264-265). This
fellowship with Christ above themselves is the new identity extra nos in Christo, estab-
lished in Baptism, but that only becomes effective in faith (3:324, 518), and must be con-
tinually embraced in faith every day of the Christian life.

The connection of Baptism and justification is also found in Luther’s thought, who
understands justification as declaration of righteousness by God, which is appropriated in
faith in reference to Baptism.%®* In De captivitate Luther even brings the different aspects
closely together when he first describes Baptism both as justification and regeneration,
and then as a consequence emphasises the relevancy of Baptism for the whole Christian
life.** Pannenberg’s understanding of faith as ecstatic movement that connects us with
this new identity that has been established in Baptism outside of ourselves also reflects
Luther’s mystical understanding of faith,° as well as his understanding that faith needs
something outside of us to cling t0.°° Pannenberg not only closely follows Luther’s in-
sights about faith and the lifelong relevancy of Baptism, but he also explicitly praises
Luther for them, and often quotes Althaus’ evaluation that ‘Luther’s theology of baptism
was the concrete form of his doctrine on justification by faith.’"” Pannenberg, however,
also criticises that Luther and the Confessio Augustana did not express the connection of
Baptism and justification clear enough, which led to the transformation of justification
into a mere forensic declaration with no relation to Baptism in later Lutheran theology
and contributed to the devaluation of Baptism for the Christian life (3:261-263, 303-

305). %% Consequently, Pannenberg praises Trent’s decree about justification for

603 Friederike Niissel, Allein aus Glauben: zur Entwicklung der Rechtfertigungslehre in der konkordis-
tischen und friithen nachkonkordistischen Theologie (Gottingen: Vandenhoeck & Ruprecht, 2000), 49; cf.
WA 2:728.

604 WA 6:534; cf. also WA 2:728.

05 WA 40/1:589:25-30; cf. Erwin Iserloh, ‘Luther und die Mystik’, in Kirche, Mystik, Heiligung und
das Natiirliche bei Luther, by Ivar Asheim (Géttingen: Vandenhoeck & Ruprecht, 1967), 68-70.

606 BSELK 1116.

607 Cf. Paul Althaus, Die Theologie Martin Luthers (Giitersloh: Mohn, 1962), 305.

608 BSTh 3:362; Pannenberg, ‘Baptism’, 82.
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emphasising the connection of Baptism and justification, while also criticising the council
for neglecting the role of faith in justification (3:262-263, 281). Baptism, in Pannenberg’s
theology, therefore, has a vital role for the Christian life, as it provides the foundation for
the new identity of the Christian that must be appropriated by faith, and he sees himself
following the traditions of Luther, the medieval church, and Trent, however, not without
critically evaluating all of them.

Pannenberg’s understanding of Baptism as the concrete event of regeneration and jus-
tification also contributes to the already observed neglect of Luther’s understanding of
Baptism as promise (promissio). Pannenberg explicitly expresses that Eucharist and Bap-
tism cannot be adequately described ‘merely as promise,’ as God’s promise in these two
significatory actions is already partially fulfilled (3:386). So instead of calling Baptism a
promise, Pannenberg emphasises the objective character of Baptism, which becomes the
foundation that ‘gives Christians the right and assurance to regard themselves as those to
whom God's promises are addressed’ (3:304). Pannenberg’s emphasis of the objective
character of Baptism, finally, also leads to the loosening of the traditional connection of
word and sacrament, central to Lutheran theology. While the Apology of the Augsburg
Confession, for example, says that the effect of word and rite is the same, illustrated by
Augustine’s expression of the verbum visible,® Pannenberg not only neglects the role of
the word in his baptismal theology, but explicitly criticises the understanding of sacra-
ment as a visible word for intensifying the separation of thing and sign, and states that if
the ‘sacramental action is to be efficacious and not just significatory’ it has to lead out of
the realm of the word (3:383-384). Consequently, Pannenberg finally expresses that Bap-
tism ‘adds something to oral proclamation and the hearing of it,” as the incorporation into
Christ happens only in Baptism (3:385), which makes Baptism the concrete place of jus-
tification. This line of thought brings him close to Trent’s understanding that the hearing
of the word does not impart justification but only prepares the justification that is imparted
in Baptism,’!® however, without neglecting the role of faith for the appropriation of jus-

tification.

Individualisation of Baptism
Hans-Martin Barth observed that in the baptismal views of the churches of the Refor-

mation often the individual life and fate of the baptised person is emphasised, which he

69 Apol 13 (BSELK 512).

610 DH 1526-1529; Horst Georg Pohlmann, Rechtfertigung: die gegenwiirtige kontroverstheologische
Problematik der Rechtfertigungslehre zwischen der evangelisch-lutherischen und der rémisch-katholi-
schen Kirche (Giitersloh: Mohn, 1971), 237.
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calls the ‘individualisation of Baptism.” This ‘anthropological and christological con-
striction’ is already visible in Luther’s small catechism, where the individual’s relation to
Christ is emphasised in Baptism.®'! Pannenberg does not entirely neglect the ecclesiolog-
ical dimension of Baptism, but he explicitly labels it as side-effect of the incorporation of
the individual in Christ (3:266), and in the Baptism chapter the ecclesiological dimension
is only addressed on the last page (3:314), while the foundational Scripture passages
Ephesians 4:4-6 and 1 Corinthians 12:13 are either not used or with different focus. Sim-
ilarly, in his discussion of infant Baptism Pannenberg speaks about fellowship and the
inclusion of the child, but in this he addresses parents and family and not the church
(3:295-296). Outside of the Baptism chapter Pannenberg is more balanced and frequently
acknowledges the foundational role of Baptism for church membership and the inclusion
in the elected people of God, also using 1 Corinthians 12:13 (3:518, 595; cf. 475). He is
consistent, however, in regarding Baptism first of all as participation of the individual
with Christ, whereas the ‘eucharistic communion expresses the communal character of
such participation in Christ’ (cf. 3:266, 385).5!2

This has also consequences for the meaning of Baptism regarding the common priest-
hood of all believers and the ecumenical dimension of Baptism. In the Baptism chapter
Pannenberg refers only in the two final paragraphs to the special vocation of each baptised
Christian and explicitly states that ‘each Christian is summoned by the baptism of Jesus
to make a special contribution to witness to God's reign in the fellowship of the church’
(3:314). In other places Pannenberg only briefly mentions that faith and Baptism are the
foundation for the participation in Christ’s priesthood (3:407, 433), however, mostly in
quoting others like Luther or Vatican I, but in his own words he generally does not speak
about the priesthood of all baptised, but only about the priesthood of all believers.®!® It is
surprising, however, that Pannenberg theologically does not reflect more on the function
of Baptism as calling into ministry, especially as he describes from his personal experi-
ence: ‘God had been there in my life all along claiming it for his service in the event of
my baptism.”®'* While the ecclesiological aspect of Baptism in regard to the calling into

ministry still is present, the individualisation of Baptism seems to cloud Pannenberg’s

11 Hans-Martin Barth, Einander Priester sein: allgemeines Priestertum in 6kumenischer Perspektive
(Gottingen: Vandenhoeck & Ruprecht, 1990), 195-96; cf. BSELK 882-884.

612 Pannenberg, ‘Baptism’, 87; cf. ST 3:469, 476.

13 In ST 3:145-146, fn.83 Pannenberg even describes Luther’s view of Baptism as consecration into
priesthood but does not pick up this aspect in his own thought (cf. WA 6:407-408). Cf. also Pannenberg,
‘Lima’, 2000, 227-31; LV 3:286-305; EuE 272-79, 291.

614 Pannenberg, ‘Baptism’, 83.
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perception of the ecumenical implications of Baptism. Apart from very few exceptions®!®
Pannenberg does not describe Baptism as foundation or reason for ecumenical unity®!®
but sees the ecumenical implications exclusively in the Eucharist, which signifies the es-

chatological fellowship of all believers.®!’

5.6 Evaluation of the Use and Understanding of Tradition and
Church History

In a first step we analysed the individual explicit references and important implicit reflec-
tions of tradition and church history in Pannenberg’s view of Baptism and now we will
bring everything together to evaluate the general understanding and use of tradition and
church history. We first will deduce and evaluate Pannenberg’s views of tradition and
church history, also considering his explicit explanations in Systematische Theologie and
other relevant works. Finally, we will evaluate the general use of tradition and church
history in Pannenberg’s baptismal theology, in order to understand how his baptismal

view is influenced by them.

5.6.1 View of Tradition

In the large number of Pannenberg’s explicit references to tradition and church history
we have already seen the importance of tradition in his baptismal view, which is also
confirmed by the implicit reflections of tradition in Pannenberg’s own thoughts, often
also extensively backed by or deduced from explicit references. This corresponds with
Pannenberg’s explanation that ‘the purpose of the historical and factual analysis is to sup-
port the development of the systematic argument’ (1:8).

We have also seen, that in Pannenberg’s argument Scripture is the foundation and the
norm for evaluating traditional views and historical developments. Especially in the first
subchapter where Pannenberg develops the biblical-theological foundation of his baptis-
mal view he only refers to tradition to clarify or support his interpretation of Scripture.
Here we also saw, however, that for Pannenberg the testimony of Scripture is not identical
with the historical event of Jesus, but that he is aware that Scripture is already a reflection
of theological developments and thus of the tradition of the Early Church. If there are
ambiguities in the scriptural testimony about Baptism, therefore, Pannenberg tries to close

the gap between the actual event in Jesus life and ministry and ‘the testimony that early

615 E.g. EuE 200; BSTh 3:14.
616 Expressed, for example, in BEM B:6; LG 15; UR22.
617 Pannenberg, ‘Baptism’, 81, 87; Pannenberg, ‘Grundsatzentscheidungen’, 99; EuE 286-88.
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Christian proclamation gives to this figure’ (1:7), by using recent exegetical research to
decide about the right interpretation of Scripture, using tradition only to affirm and illus-
trate this interpretation.

We see, however, that Pannenberg in his biblical-theological introduction to Baptism
does not yet address how Baptism should be understood and practised in the church today.
Instead of directly applying his scriptural foundation to the contemporary church, he first
lines out how the understanding of Baptism was influenced by historical developments
(3:273). He especially emphasises that the anticipatory character of Baptism, which rep-
resents the core of his baptismal view, was neglected in Christian theology after the Early
Church and, therefore, ‘for reflection on the relevance of baptism to the whole earthly life
of Christians we thus need to consider more closely the relation of baptism to penance
and also to confirmation,” which is also closely related to infant Baptism. As this defines
the topics of Pannenberg’s systematic discussion that precedes the systematic and practi-
cal conclusions, we clearly see that Pannenberg regards the historically developed posi-
tions as essential to define the meaning and practice of Baptism for the contemporary
church.

In Pannenberg’s systematic arguments we see how he uses tradition to bridge the gap
between Scripture and the church today. In the explicit references to tradition we already
observed that he generally informatively and neutrally describes the historical develop-
ments in temporal sequences. After outlining the historical developments, Pannenberg
either shows how these developments led to a concrete theological position of an author
or a church, seen for example in the discussion of Luther’s fides infantium (3:293-294);
or he brings two historical positions into dialogue and points out where they expressed
the same with different emphases or words; or how they misunderstood each other; or
where there were real differences. This is seen, for example, in Pannenberg bringing Lu-
ther into dialogue with the Early Church and the Scholastics in regard to the possibility
of losing baptismal grace (3:279); or in showing how Luther and Trent misunderstood
each other in regard to the unity of Baptism and Penance (3:279-281), and regarding their
understanding of sin (3:284-285); or in bringing Luther and Aquinas into dialogue in re-
gard to the non-repeatability of Baptism (3:282), regarding the effectiveness of Baptism
and the importance of faith (3:291-292), and regarding the institution of Baptism (3:306).
In this regard, we already observed that Pannenberg freely affirms, criticises and corrects
historical positions, disregarding their denominational origin or their acceptance as offi-

cial and authoritative teaching in any church. The same we have observed in the implicit
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reflections of tradition, where Pannenberg’s view in many aspects reflects Luther’s and
Lutheran theology, but in core aspects, such as the institution of Baptism or the word
character of Baptism, deviates from the traditional Lutheran view and also includes un-
derstandings that are close to a Catholic view, like Trent’s understanding that the pro-
claimed word only prepares for the justification that happens in Baptism. In the implicit
reflections of tradition, we have also seen that Pannenberg considers the origin and de-
velopment of theological terms, such as sacrament, to decide about their usefulness for
his systematic argument. Pannenberg’s inclusion of tradition in the process of defining
and reformulating the meaning of Baptism for the contemporary church, therefore, is an
expression of his ultimate purpose to express the universal significance of Christ for the
church today, which can only be achieved by ‘Reflection upon the historical place of
dogmatic concepts and the related identifying and relative weighting of the essential
themes of Christian doctrine’ (1:8). In any case, however, Pannenberg uses Scripture to
evaluate and where necessary to correct tradition, as Scripture, although also product of
tradition itself, contains the testimony about the normative revelation of God in the history
of Christ.

In Pannenberg’s baptismal view, therefore, we see the key points of his view of tradi-
tion, which could be described as the revelation of God in the history of Christ found its
expression in the testimony of Scripture, which itself is the result of the tradition of the
Early Church. In order to understand, therefore, the meaning of Scripture, the gap between
historical event of Christ and its testimony must be bridged, which is best achieved by
academic exegesis, namely the historical-critical method. To understand the meaning and
universal relevance of the historical revelation of God in Christ for the contemporary
church, the historical developments and the tradition of the church must be considered.
As tradition, no matter whether in the form of a theologian’s view or an official teaching
of a church, is neither revelation itself, nor a direct testimony of the revelation, but only
an expression of how this revelation was understood at a certain time and place, it must
be open for revision according to Scripture, which as testimony of the original revelation

is the norm for all later understanding.

Tradition before and after Scripture: The Double Crisis of the Scripture Principle

At the core of Pannenberg’s view of tradition is his awareness and acceptance of the im-
pact of Enlightenment thought on Christian theology. Until the Protestant Orthodoxy
Scripture was perceived as direct revelation, and thus as word of God, and its content was
understood as being identical with the historical event of Jesus as well as with the later
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teaching and tradition of the church. This identity of Scripture, history and doctrine al-
ready began to dissolve during the Reformation, when the Protestant side criticised the
teaching of the church using Scripture, while the Catholic side insisted on the necessity
of the teaching of the church to resolve differences in scriptural teaching. The historical
criticism of the Enlightenment then combined both aspects, showing that also the
Protestant teaching cannot be understood as identical representation of scriptural content,
as well as critically analysing the differences and contradictions in Scripture. The histor-
ical criticism of the Enlightenment, therefore, made it impossible to rely either on Scrip-
ture or the teaching of the church as guarantee of divine revelation, thus effectively un-
dermining all authorities in Christian teaching (1:36).6'8

Pannenberg calls this development the ‘double crisis of the Scripture principle,’ as it
became evident that there is a historical gap between the actual event of Jesus and its
presentation in Scripture, the historical problem, and also a historical gap between Scrip-
ture and the teaching of the church, the hermeneutical problem.®'® The historical problem
basically refers to the acknowledgement of the differences between different biblical writ-
ings, which show that there were different traditions before Scripture, which had their
own understanding and interpretation of the events of Christ. The realisation of the his-
torical problem, according to Pannenberg, was even a natural consequence of Protestant
exegesis with its focus on the literal sense and the clarity of Scripture.®?® The hermeneu-
tical problem basically refers to the acknowledgement of the tradition process after Scrip-
ture, which renders it impossible to assume that the words of Scripture can be understood
exactly the same as when they were written at their time, resulting from changes in lan-
guage and ways of thinking.%?!

The dissolution of the traditional Scripture principle and thus the apprehension of tra-
dition before and after Scripture also becomes manifest in Pannenberg’s use of the word
transmission (Uberlieferung). When he speaks about the Christian transmission, it is
somewhat undefined whether he refers to Scripture or tradition or to both of them.®*? This
is explicable as for Pannenberg Scripture and tradition are both part of the transmission

process of the message of Christ, which by authors like Paul, John or Luther has been

18 GSTh 1:15, 63, 91; Pannenberg, Introduction, 15; Pannenberg, ‘Schriftautoritit’, 8.

619 GSTh 1:19-20, 91-92.

620 GSTh 1:166-67.

021 GSTh 1:16-17.

622 Cf. ST 1:33-35; 3:143. Also seen in practical application in his sermons, Pannenberg, Gegenwart,
64-65, 7273, 82-83, 100—101, 120; Pannenberg, Freude, 16, 86, 102-5, 107, 113, 117-18, 127.
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brought to their respective contexts.®** As a consequence Scripture and tradition both are
perceived as human products and not revelation in themselves and, therefore, are subject

to criticism in order to find the core of the Christian message.®**

God’s Revelation in History and its Testimony in Scripture
Pannenberg accepts the challenge of modern thought, resulting in the dissolution of the
Scripture principle in its traditional form, and he calls for ‘a new answer to the question

of a reliable access to the reality and authority of Jesus,”®%

not depending on an under-
standing of Scripture as word of God or direct divine revelation. According to Pannenberg
God’s revelation happens indirectly in history, and as a consequence of the definitions of
God as ‘all-determining reality’ and revelation as ‘self-revelation of God,’ this revelation
is only complete when history comes to its end.%?° In the person of Jesus, especially in his
resurrection, however, the end of history is already anticipated, as the resurrection of the
dead in Jewish apocalyptic thinking is only happening at the end of the world (1:249,
251).%27 In the history of Jesus, therefore, God’s revelation is already complete, and from
there Scripture as preparation and testimony of this revelation gains its special place in
Christian theology.5?8

As Scripture, however, is to be understood as the result of a tradition process that began
with the event of Christ’s life, death and resurrection, Pannenberg emphasises that not
only the result but also the process of transmission needs to be considered.®* As a con-
sequence Pannenberg distinguishes clearly between Scripture and the Gospel and insists
that the statements of Scripture need to be evaluated by the content of the Gospel that is
accessible through them as well as distinguishable from them (2:511). The indirectness
of revelation, therefore, becomes the key to criticise Scripture, which is only testimony
about God’s revelation and part of its transmission. Pannenberg still insists, however, that
the historical event and its transmission must not be separated, and that the event of Christ
is the unifying factor of both, the tradition process and the resulting NT, although different
writings testify in different ways about Jesus.®*® The understanding of the Gospel of

Christ as centre of Scripture is also the basis of Pannenberg’s reinterpretation of scriptural

623 GSTh 1:17.

24 Pannenberg, Introduction, 6-8.

625 Pannenberg, ‘Schriftautoritit’, 8.

626 0aG XII, 95-98; cf. GSTh 2:117-18; ST 1:64.
027 0aG 103-6, 142-3.

628 Pannenberg, ‘Einsicht’, 90; BSTh 1:231-32, 237.
629 GSTh 1:170.

630 GSTh 1:169-71.
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inspiration. As the Gospel of Christ and its transmission is filled with the Spirit, and as
the writings of the NT are the most original testimonies of the apostolic message, we can
speak of the inspiration of Scripture insofar it testifies about the Gospel of Christ. This
understanding of inspiration, however, is not based on the authority of the letter but of
the content; is not based on the truth of every single statement, but on the truth of God’s
revelation in the person and history of Jesus (2:510-511).%3!

This finally means the authority of Scripture is not based on an understanding of an
authoritative word of God and thus as prerequisite to understand the Gospel, but the other
way around in that the authority is found in the Gospel and Scripture has only authority
insofar it represents the content of the Gospel. Pannenberg, therefore, concludes that
‘Scripture changed from a principle of immediate divine authority into the principle of
the binding of Christianity to its historical origin as abiding norm,” and, therefore, the

scripture principle, although in changed form, remains the foundation of Protestant the-

ology (1:60; 2:510).932

The Proleptical and Hypothetical Character of Theological Statements

However scriptural authority is understood, according to Pannenberg, ‘such spiritual au-
thority must not be mistaken for a basis of argument’ but should rather motivate to exam-
ine its truth claims.®** Although in the event of Christ God’s revelation is already com-
plete and ‘the truth of God’s revelation is indeed ultimate,” as long as history is incom-
plete our understanding of God’s truth is provisional and awaits its final confirmation at
the end of history. Pannenberg calls this the ‘proleptical character’ of theological state-
ments, or with the words of Barth the ‘eschatological character,” which he also sees con-
firmed by Paul’s description of the fragmentary character of all human knowledge in 1
Corinthians 13:12 (1:26, 65; 3:137).53*

The provisional character of theological knowledge is also required from a rational
and scientific point of view if theological statements are to be taken seriously as proposi-
tions about reality as a whole and not as mere subjective attitudes.®**> Pannenberg, there-
fore, talks about the hypothetical character of theological statements, which as hypotheses

must be open for verification (1:66, 68-69).%¢ Even though this verification is possible in

631 BSTh 1:246-48.

632 BSTh 3:187.

633 Pannenberg, Introduction, 17.

634 GSTh 1:175-76, 180; BSTh 3:57.

635 WuT 333; cf. Pannenberg, ‘Presence’, 263; Pannenberg, Introduction, 18.

636 WuT 335-48; cf. Pannenberg, Christologie, 415; Wenz, Wolfhart Pannenbergs Systematische The-
ologie, 164.
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principle, the universal scope of theological statements allows this verification only when
history is complete. Pannenberg still defines criteria to decide whether theological hy-
potheses can be regarded as established or not, so basically even though they cannot be
finally verified before the end of history, there is the possibility of falsifying them if they
do not meet certain criteria.®*” These basic criteria to evaluate theological statements are
defined by Pannenberg as 1) they must be implications of Scripture if they are meant to
be statements about Jewish-Christian faith; 2) they must refer to reality as a whole and
thus must be applicable to present experience and the state of philosophical discussion in
order not to become mythological or ideological; 3) it must be possible to integrate them
into the corresponding field of experience; and finally 4) they must exceed previous hy-
potheses and must not remain behind the already achieved state of theological discus-
sion.%3® In the first criterion demanding a theological statement to be an implication of
Scripture we see again the reinterpreted Scripture principle, as this criterion ensures the
binding of a theological statement to the norm of the historical origin.%*° The second and
forth criteria address the hermeneutical problem, demanding the consideration of the pre-
sent situation as well as the process of historical and theological development, the ‘cu-
mulative process of the Christian tradition’, which is important in order to formulate a
theological statement representing the original and universal revelation of God.**

The proleptical and hypothetical character of theological statements demands that they
can and must be revised as history proceeds, because contexts change, and theological
knowledge grows. As for Pannenberg tradition and the teaching of the church, such as
dogma, confessions, and creeds are special forms of theological statements, the demand
for verification and revision according to Scripture also applies to them (1:20; 3:463).54!
He sees this also confirmed ‘throughout the history of Christian doctrinal proclamation’
where ‘tradition and reception go hand in hand,” while the Gospel of Christ functions as
testing criteria for the church’s reception or rejection of the teaching of bishops, councils,
or pastors’ sermons (3:463-464).°? Pannenberg, therefore, also speaks about Trent and

the Lutheran confession writings as ‘theological schools’ that ‘both stand in need of

637 WuT 346-48.

638 WuT 348.

039 Cf. Hans-Jiirgen Detjen, Geltungsbegriindung traditionsabhingiger Weltdeutungen im Dilemma:
Theologie, Philosophie, Wissenschaftstheorie und Konstruktivismus (Miinster: LIT, 2010), 334.

640 Braaten and Clayton, Pannenberg, 18.

641 GSTh 1:162; VZ 2:130-31; BSTh 3:326, 359; EuE 239.

642 Pannenberg critically remarks here that even though DV 10 might imply the role of God’s word as
criteria for the teaching of the church, the Catholic teaching so far does not explicitly emphasise it, but at
least it also has not been rejected.
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correction by the witness of Scripture’ (3:263). While Malloy criticises the wording of
‘theological schools’ as an expression of the devaluation of both sides’ authority,*** Pan-
nenberg’s wording actually originates from the ecumenical discussion about the condem-
nations of the Reformation era and is a positive acknowledgment that both sides are val-
uable attempts to represent the truth of the Gospel.**

Regarding the Nicene Creed, however, we see some inconsistency in Pannenberg’s
thought. He argues that the creed arose from the baptismal catechesis of the church and
refers to the person of Christ, representing the whole of the Christian faith, and thus alt-
hough it needs to be interpreted, it cannot be altered, and all later doctrine must be subor-
dinated to it.**> This understanding seems to give the creed characteristics and authority
similar to Scripture, which, however, is alleviated in the later Systematische Theologie.
There Pannenberg clarifies that the creed’s unique status is of ecumenical nature, as its
acceptance by all Christian churches gives it a special representative function that could
not be achieved by a new or altered creed, and, therefore, it must not be changed, but can

only be reinterpreted in the light of the scriptural testimony (3:139-141).

Evaluation

In Pannenberg’s view of Baptism we have seen the main characteristics of his view of
tradition, which we also matched with his theoretical considerations about tradition in his
other works. From a practical point of view, in Pannenberg’s use of tradition and Scripture
in the Baptism chapter of Systematische Theologie, as well as in many other works, we
see the basic features of the Ancillary view (cf. 2.4.1): tradition must be considered, but
Scripture is the foundation and the norm to evaluate tradition and the teaching of the

church.%* From a theoretical point of view, however, we could speak of a second-order

43 Malloy, Engrafted into Christ, 183. Malloy’s negative assessment of Pannenberg’s description of
Trent and the Lutheran Confession writings as theological schools also seems exaggerated as even the
German bishops accept the wording in Deutsche Bischofskonferenz, ‘Stellungnahme der Deutschen Bis-
chofskonferenz zur Studie “Lehrverurteilungen — kirchentrennend?””’, 1994, 23.

644 Cf. BSTh 3: 255, 305-6, 318, 325, 336; also, ST 3:462; EuE 250.

645 Wolfhart Pannenberg, ‘Die Bedeutung des Bekenntnisses von Nicaea-Konstantinopel fiir den dku-
menischen Dialog heute (1982)’, in Beitrige zur systematischen Theologie / Band 3. Kirche und Okumene
(Gottingen: Vandenhoeck & Ruprecht, 2000), 195-97; Wolfhart Pannenberg, ‘Foundation Documents of
the Faith: XI. The Place of Creeds in Christianity Today’, The Expository Times 91 (August 1980): 328—
29.

646 Hasel, on the contrary, evaluates ‘it is obvious, that Pannenberg does not use Scripture as final norm
and authority.” This evaluation is questionable, as although Pannenberg does not perceive Scripture as final
authority, he still uses it as such. Hasel himself also observed this as a ‘subtle commitment to the Christian
Scriptures and the adequacy of their thought,” and ascribes it to Pannenberg’s understanding of Scripture
as ‘the norm of Christian identity.” Frank Hasel, Scripture in the Theologies of W. Pannenberg and D.G.
Bloesch: An Investigation and Assessment of Its Origin, Nature, and Use (Eugene: Wipf & Stock, 2004),
120, 124, 126; cf. ST 1:60.
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Ancillary view, as the authority of Scripture is not considered to be inherent but derived
from the authority of the history of Jesus. Tradition, therefore, is subordinate to the au-
thority of Scripture, which itself as product of Early Church tradition is subordinate to the
authority of the event of Christ (the Gospel), and thus open for historical criticism. This
understanding naturally brings in the challenges of the historical-critical method in de-
ciding what the event of Christ really is, compromising the power of Scripture and the
endangerment of the lasting and unique place of Scripture among other testimonies of
tradition, which we have seen surfacing in Pannenberg’s thoughts on the Nicene creed.®*’
Generally, we still can conclude, that Pannenberg’s view of tradition resembles the basics
of the Ancillary view, or in other words, the protestant Scripture principle, however, ad-
justed to work within the perimeter of modern historical and rational consciousness and,
as such, it should be appraised.®*® Pannenberg’s view in many parts reflects the common
position on Scripture and tradition of the ecumenical working group of Catholic and

Protestant theologians, which is not surprising given the fact that Pannenberg himself was

a member of the working group.®*’

5.6.2  View of Church History

We have already seen the important place of church history in Pannenberg’s baptismal
view in the large number of his references to historical developments and in his interac-
tion with historical views. This is understandable in the light of Pannenberg’s emphasis
of God’s revelation in history, which also implies that ‘Christian doctrine is from first to
last a historical construct’ (1:7). In his baptismal view Pannenberg evaluates church his-
tory generally neutrally as he describes how the church under new circumstances had to
adjust, seen for example in the development of separate rites of Confirmation and infant
Baptism in the Western church (3:297). Pannenberg, therefore, does not directly criticise
the historical developments, which are often gradual over time and are even required re-

actions to keep the Gospel relevant, but criticises the resulting theological positions,

47 Cf. Ibid., 127.

648 Lauster acknowledges Pannenberg’s adjustment of the protestant Scripture principle to modern
thought, using an alternative rationale for the authority of Scripture, as Pannenberg’s special contribution.
Lauster also points out, however, that if the Scripture principle is understood to be based on direct super-
natural revelation, as seen in Hasel’s work, Pannenberg’s adjustment inevitably must be perceived as dis-
solvement of the protestant Scripture principle. Jorg Lauster, Prinzip und Methode: die Transformation des
protestantischen Schrifiprinzips durch die historische Kritik von Schleiermacher bis zur Gegenwart (Mohr
Siebeck, 2004), 343-45; cf. Hasel, Scripture, 114-15.

649 In the concluding report, however, the role of the Holy Spirit is emphasised much clearer as in Pan-
nenberg’s view and Scripture is still referred to as ‘God’s word,” which Pannenberg largely avoids. See esp.
VZ.E 33-39, 45-47, 57-64, 116-120, 130-150, 167-173.
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especially if they are not in line with Scripture, or if they caused disputes, misunderstand-
ings, and divisions in the church.

Although in the Baptism chapter Pannenberg does not limit the history of the church
to a single denomination, also implied by his understanding of church (cf. 5.5.1), he
clearly concentrates on the mainstream churches of the West. The Catholic Church and
the Protestant state churches, therefore, are mostly in his focus, and he only marginally
considers the Eastern Orthodox churches or the minor streams of the Reformation, like
the Anabaptists and modern free churches. This does not mean, however, that Pannenberg
categorically neglects these streams, but is rather an expression of his own origins in the
Lutheran church and Western theology. Pannenberg freely acknowledges this bias, how-
ever, not without expressing his desire to seek the universal truth of Christian doctrine
and the unity of all Christians (1:10). This universal and ecumenical interest is also seen
in the Baptism chapter, where he tries to show the common ground between the divided
churches, especially seen in the inclusion of the discussion of Penance, Confirmation, and
Anointing of the Sick, and in trying to solve the misunderstandings and mutual condem-
nations of the Reformation that contributed to the development of the different streams
of church history.

The basic features of Pannenberg’s view of church history, which we observed in his
baptismal view, are present in his whole Systematische Theologie and other works. His
understanding of the historicity of the Christian faith and teaching, resulting from God
revealing himself in and through history, obliges Pannenberg to thoroughly interact with
the history of the church, but not without evaluating and judging the church’s reaction to
changed historical contexts. The critical acknowledgement of the historical developments
also shows that Pannenberg does not idealise the Early Church, but that he works towards
a future where all churches, already united in their common origin and destiny, will be

one.

The Church as Provisional Shape of the Eschatological People of God: Church History
between Election and Judgement

God’s work in history is vital to Pannenberg’s theology, as ‘a God who does not act is no
God at all’®>* and we ‘know about God’s nature only through God’s action in history.”®!
As in the fate of Jesus Christ, however, the end of history is already anticipated, no new

or further revelation can happen afterwards, and God’s work in church history cannot

650 Pannenberg, Glaubensbekenntnis, 41.
%1 Qord, ‘Interview’, 3.
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show him in a ‘fundamentally new way, but rather as the one who has already been re-
vealed in the fate of Jesus.” ®*> Pannenberg expresses this qualitative difference between
God’s work through Christ and his work through the church by the distinction of incar-
nation and election, as even though the church as the body of Christ is connected to God,
the fellowship of God and the church will only be completed in the eschatological future
(3:543-544).

The concept of election provides for Pannenberg the basic rationale to talk about God’s
work in history, as it allows him to relate all following historical experiences to the foun-
dational event of God’s election (3:528-29).5°% The election of Israel then is expanded to
all nations through the history of Christ, which is the foundation of the election of the
church (3:530).5°* The election of the church also implies the aspects of covenantal obli-
gation and its mission to the world, as well as the related actions of God in preservation
or judgement depending on whether or not the church fulfils its obligation and mission
(3:528, 535, 537-538).% Election and judgement, therefore, are used by Pannenberg as
basic categories to describe God’s work in church history, providing the rationale for the
interpretation of its positive and negative experiences and developments.®>

For Pannenberg it is essential to keep in mind the provisional shape of the church.
When the church assumes to be identical with the eschatological people of God, the con-
sequences are often dogmatic intolerance and exclusivity, which in church history led to
numerous divisions of the church and following judgement of God (3:516).%7 Pannen-
berg sees this especially in the fall of the Roman empire as consequence of the early
dogmatic controversies, or in the wars of religion and the secularisation as consequences
of the confessional divisions of the Reformation (3:557). The realisation that the church
is only a provisional shape of the eschatological people of God, therefore, provides the
rationale to acknowledge the reality of the church in different Christian streams, and thus
is essential for ecumenical understanding as well as for the critical reflection on the his-

tory of one’s own church and its shortcomings (3:502-503, 556-559).

52 0aG 106; cf. Pannenberg, ‘Einsicht’, 90.

653 Pannenberg, Bestimmung, 95-96.

5 Ibid., 26, 84, 102-4.

65 Ibid., 92.

636 For a detailed description of the use of election and judgement see Volker Leppin, ‘Pannenbergs
Theologie der Kirchengeschichte. Voraussetzungen, Entfaltung, Probleme aus Sicht eines Kirchenhistori-
kers’, in Kirche und Reich Gottes: zur Ekklesiologie Wolfhart Pannenbergs, ed. Gunther Wenz (Gottingen:
Vandenhoeck & Ruprecht, 2017), 203—18. For Pannenberg’s theoretical understanding of church history,
also as academic subject, see WuT 393—406.

657 Cf. 0aG 106; BSTh 3:56-57; Pannenberg, Bestimmung, 57.
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Focal Points of Church History: Moving towards Eschatological Completion

Pannenberg heavily interacts in his theology with views and developments of church his-
tory, especially of the Early Church. The Early Church focus is understandable, as for
Pannenberg ‘there can be no Christian unity without reception of the Christian past as a

common heritage,’ %>

and, therefore, it is important to understand how different streams
of Christianity all are connected to the original revelation in Christ. This does not mean,
however, that for Pannenberg Christian unity can be achieved by the restoration of such
a common apostolic past.®> In fact, Pannenberg defines truly apostolic not as conserving
the Early Church but as obligation to follow its apostolic mission in constantly adapting
to new historical horizons (3:443).5° Given the understanding of the provisional shape of
the church as eschatological people of God, Pannenberg also warns against understanding
the Early Church as an idealistic and romanticised unity, supported by the fact that the
beginning divisions are visible as early as in the NT.6¢!

The truly unified origin of the church, therefore, can only be found in Jesus Christ,
who is at the same time the origin and also the destiny of the church and all humanity.6?
This common eschatological future, therefore, calls all churches to unity, however, not
by restoring an original shape of the Early Church, but by moving towards the eschato-
logical completion that is already present in Christ. This explains Pannenberg’s regular
focus on the Medieval age and the Reformation, reflecting his attempts to resolve the
misunderstandings and different views of this formative age in order to overcome the

divisions of the Western churches and work towards the future unity of the church in

Christ, which for him represents true catholicity (3:444).

Evaluation

Pannenberg’s view of church history clearly is a view of Critical Reverence. He acknowl-
edges God’s work in history and in the church but acknowledges the provisional shape of
every denomination and does not equate any church with the eschatological people of
God. This also provides the rationale to critically evaluate the shortcomings of church
history, while at the same time still insisting on its importance. The result is an ecumenical

focus, motivated by the eschatological perspective of future unity in Christ, which we

658 Pannenberg, ‘Creeds’, 332.
659 EuE 211, 222; BSTh 3:198.
660 EuE 227.

%1 EyE 211, 214-15, 217.

662 EyE 200, 216, 218.
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also have seen in Pannenberg’s attempts to overcome the differences in baptismal under-

standings.

5.6.3 General Evaluation
We observed that Pannenberg’s baptismal view reflects his views of tradition and church
history, and that interaction with tradition is a significant part of his systematic argument.
We have especially seen how he relates the historical views and developments to Scrip-
ture and to the Early Church, showing their justification and their comprehensibility, but
not without critically evaluating them with Scripture. Tradition, therefore, in his baptis-
mal view has a place of importance and cannot be skipped, however, it can be criticised
and is clearly subordinated to Scripture. In both the explicit references and implicit re-
flections of tradition we have seen a strong influence of Lutheran theology and the West-
ern church in general, which is not only a reflection of his own background and ecumen-
ical orientation, but also fits in well with his theology.%¢

Especially Luther’s baptismal theology with its focus on Baptism as a sign, signifying
regeneration and justification, and thus the reality of the new man that is already present
in Christ but needs to be embraced daily in faith, connects well to the core of Pannen-
berg’s own theology. The core aspect of his theology is the anticipation of the end of the
world in Christ’s death and resurrection, a future that already began but awaits its escha-
tological completion. The same happens for Pannenberg on an individual level in Baptism.
In Baptism the recipient is connected with Christ’s death and thus one’s own future death
is anticipated and the new identity in Christ is established that needs to be daily appropri-
ated in faith while awaiting its future completion. In Baptism, therefore, ‘the same escha-
tological turn that came into human history through Jesus Christ’ happens in the life of
the recipient (3:100-101), and, similar to how the ‘anticipation of the future of God in the
work and history of Jesus becomes the basis of the church’s sense of election’ (3:530),
‘election meets individuals in a significatory action that anticipates their earthly life and
its end in death, linking them to the future of God and his salvation that has been mani-
fested already in Jesus Christ’ (3:475).%%* Similarly as Althaus stated ‘Luther’s theology
of baptism was the concrete form of his doctrine on justification by faith,” we could there-
fore conclude: Pannenberg’s theology of Baptism was the individualised form of his an-

ticipatory theology.

663 Cf. Braaten and Clayton, Pannenberg, 18.

664 This close connection of Baptism and salvation history is also found in Althaus, who parallels the
meaning of Baptism for the individual with the meaning of Christ’s death and resurrection for humanity as
a whole. Pihkala, Gnadenmittel, 304.
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Pannenberg, however, does not follow Luther in all aspects, which is most clearly seen
in his neglect of Luther’s view of Baptism as word and promise, concepts that for him do
not clearly enough express the real and unique effect that definitively happens in Baptism,
although not effective without its appropriation by faith. As the tendency to strip the word

695 it is no surprise to find

character of the sacraments is often found in Catholic theology,
Trent’s understanding that Baptism gives more than the preached word also in Pannen-
berg’s view. Similarly, as the promise character of the sacraments can be regarded as
separating element between Luther’s thought and the sacramental theology of High Scho-
lasticism,®® and as this obstacle is removed in Pannenberg’s view, his appraisal of Aqui-
nas and Trent might just be a natural consequence. He explicitly praises Aquinas and
Trent for maintaining the connection of Baptism and justification, a connection he misses
in later Lutheran baptismal theology. Pannenberg also praises Aquinas like Luther for
emphasising the necessity of faith for the reception of Baptism’s saving effect and for the
thought that the effectiveness of Baptism depends on its divine institution.

Pannenberg, however, also criticises aspects in Aquina’s theology, especially the ne-
glect of the relevancy of Baptism for the whole Christian life. Pannenberg sees this as a
result of Aquinas’ understanding of the infused baptismal grace (gratia-qualitas) that can
be lost and needs to be restored by Penance, which contradicts Luther’s understanding of
the new identity extra nos in Christo that is established in Baptism, a core aspect of Pan-
nenberg’s view. This fundamental difference between Luther and Aquinas in regard to
the gratia-qualitas teaching and its consequence for the understanding of the lifelong rel-
evancy of Baptism is also identified by Pesch.®®’ Finally, the appreciation of Luther and
Aquinas in Pannenberg’s baptismal view resembles Pesch’s positive evaluation that in
‘the theological work of both men an infinite amount of Christian wisdom can be found
that has lasting validity,” and exemplifies his observation that whenever on the Protestant
side the anti-Scholastic tendency has been left behind, many prejudices against the Scho-
lastics in general and specifically against Aquinas have been overcome.%¢®

Finally, Pannenberg does not confine himself to the Lutheran tradition, but interacts

with the wider Western tradition, seen for example the in the discussion of Penance,

665 Martin Abraham, Evangelium und Kirchengestalt: Reformatorisches Kirchenverstiindnis heute (de
Gruyter, 2012), 54.

666 Ulrich Asendorf, Die Theologie Martin Luthers nach seinen Predigten (Gottingen: Vandenhoeck &
Ruprecht, 1988), 283.

7 Otto Hermann Pesch, Theologie der Rechtfertigung bei Martin Luther und Thomas von Aquin
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1985), 699—701, 810-11, 820-22.

%68 Ibid., 952, 955.
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Confirmation and Anointing of the Sick; or the appreciation that Luther and Trent both
had good reasons for their views about sin and concupiscence but misunderstood each
other; or in the call for the removal of the Anabaptists’ condemnation in the Lutheran
confessions. This interaction with the wider Western tradition is not only an expression
of academic interest or methodical demand, but also shows Pannenberg’s genuine ecu-
menical interest to overcome the divisions in Western Christianity, which is also seen in
the appearance of thoughts from the ecumenical study project on the mutual condemna-

tions of the Reformation in his baptismal view.%%

5.7 Conclusions

Pannenberg’s baptismal view is a truly Lutheran view in the sense that Baptism is not
somewhere at the margins but right in the centre of his theology. Baptism is an event that
establishes the recipient’s new identity in Christ, and, therefore, is important for the whole
of the Christian life and must be constantly appropriated by faith. These thoughts not only
reflect Luther’s theology, but are also supported by numerous references to Luther’s
works. The focus on the individual Christian, however, also results in the typical tendency
of Reformation theology to neglect the ecclesiological dimension of Baptism, described
by Pannenberg only as ‘side-effect’ of the incorporation in Christ. Pannenberg, however,
also goes beyond the Lutheran tradition in neglecting the word and promise character of
Baptism, resulting from his acceptance of critical exegetical findings. The use of the his-
torical-critical method, however, is understood by Pannenberg as consequence of Lu-
ther’s view of the clarity of Scripture and as way to liberate biblical exegesis from the
control of dogmatic prejudices, allowing Scripture to criticise dogmatic frameworks. So
even though Pannenberg embraces critical thought, which also leads to the redefinition
of the protestant Scripture principle compatible to modern thought, the resulting use of
Scripture in his baptismal theology still shows the authority of Scripture relative to tradi-
tion.

An interesting feature of Pannenberg’s baptismal view is his close interaction with
Scholastic and Catholic thought, seen in the inclusion of Penance, Confirmation, and
Anointing of the Sick as expressions of the lifelong relevancy of Baptism, which shows
his appreciation of the broader Christian tradition and his ecumenical interest. Granted
this, it is surprising that he only marginally refers to Calvin and the Reformed understand-

ing of Baptism, and nearly completely ignores Zwingli, the Anabaptists, and the Baptists,

669 Esp. LV 1.
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as seen in tradition and literature references. As Pannenberg focuses on the meaning of
Baptism, the briefness regarding practical aspects of Baptism is understandable. Interest-
ingly, however, Pannenberg reflects more about the liturgical practice of baptismal re-
membrance than about Baptism itself, where he only describes that the water of Baptism
symbolises the death of the recipient, which is especially clear in the rite of immersion.
In general, we can conclude that Pannenberg’s baptismal view is a good example for
the use of tradition and church history in a recent Lutheran view. Pannenberg’s view is
thoroughly based on and influenced by Luther, but at the same time he also values the
Scholastic and Catholic view. His appreciation of the different traditions, however, does
not come without critically evaluating the shortcomings in each of them while aligning
all of them to Scripture. The result is a baptismal view that in its core is Lutheran but also
drops parts of the Lutheran heritage while at the same time embracing Catholic features,
such as differentiation of the effects of word and Baptism, and also the real effect of
Baptism apart from faith (in a sense ex opere operato), however, not effective without

faith, an aspect also present in Luther’s thought.®”°

670 Cf. Schwab, Entwicklung, 387; Gottfried Martens, ‘Ex opere operato — Eine Klarstellung’, in Ein-
trichtig lehren: Festschrift fiir Bischof Dr. Jobst Schéne, ed. Jiirgen Diestelmann and Wolfgang Schillhahn
(GroB Oesingen: Verlag der Lutherischen Buchhandlung, 1997), 311-23.
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‘It would be better to speak of a double confession: in baptism God
confesses himself to this man, by taking him into a new life, and

in baptism man confesses himself to God, by asking for this work

of God and accepting it.”®"!

— André Heinze —

Chapter 6

André Heinze — A Baptist View of Baptism

André Heinze was born in 1961 in West-Berlin and grew up in Celle.®’? During his ado-
lescence he attended a Baptist church (Evangelisch-Freikirchliche Gemeinde) where he
was baptised and participated in youth ministry and adult education, which contributed
to his decision to study theology.5”

From 1983 to 1991 Heinze studied Protestant theology in Marburg and Gottingen, and
then completed a year of candidacy at the Baptist seminary in Hamburg, which is required
to become a pastor in the Union of Evangelical Free Church Congregations (Bund Evan-
gelisch-Freikirchlicher Gemeinden, BEFG). After his candidacy he served as a pastor in
Baptist churches in Gottingen (1992-1996) and Ludwigshafen (1996-2002). While pas-
toring in Gottingen Heinze obtained his doctorate in 1996 with a thesis on the relation of

the Apocalypse of John to the Johannine writings over the course of church history, also

671 <Besser wire es wohl, von einem doppelten Bekenntnis zu sprechen: Gott bekennt sich in der Taufe
zu diesem Menschen, indem er ihn in ein neues Leben hineinnimmt, und der Mensch bekennt sich in ihr zu
Gott, indem er nach diesem Wirken Gottes fragt und es sich gefallen lasst.” TuG 128.

672 If not referenced otherwise all data on Heinze’s life is obtained from Heinze’s obituaries and EST 8-
10. EST 269-272 also provides a complete list of Heinze’s publications. Volker Spangenberg, ‘Nachruf
zum Tod von Prof. Dr. André Heinze am 1. Mirz 2013°, Theologisches Seminar Elstal, 2013,
http://www.theologisches-seminar-elstal.de/index.php?id=1394; Hartmut Riemenschneider, Regina Claas,
and Volker Spangenberg, ‘Nachruf zum Tod von Prof. Dr. André Heinze’, 5 March 2013, http://www.bap-
tisten.de/fileadmin/user_upload/bgs/bilder/Fotos/Newsletter 2013 03/Nach-
ruf zum Tod von Prof. Dr. Andr%C3%A9 Heinze.pdf.

673 It was not possible to determine the religious background of Heinze’s family and whether he was
already baptised as an infant. A personal meeting with Heinze’s former assistant Christian Wehde on 2017-
09-01 did also not contribute any substantial new insight regarding this and other issues.
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including tradition-historical examinations on John’s Apocalypse.®’* From 2002 onward
Heinze worked as lecturer and later as professor for NT at the Baptist seminary in Elstal.
In 2006 he also became the prorector of the seminary and contributed significantly to its
academic accreditation. Heinze also acted as editor of the book series Baptismusstudien
and was involved in several research projects, with a special interest in the Johannine
writings, the development of early Christian theology, and in hermeneutical questions
about the use of Scripture in the German Baptist movement.®”> Heinze also worked on an
habilitation project about the use of the Greek terms ai®v und ai®vog in Pauline writings,
however, he was not able to finish due to his health condition. In 2009 Heinze fell ill with
cancer and after long and serious illness he died in 2013.

Heinze was highly respected in the Baptist academic community in Germany and in
the Union of Evangelical Free Church Congregations, expressed in the obituaries of both
the seminary and the union. His legacy is also seen in the posthumously published col-
lective volume of some of his works.%’¢ Internationally he is rather unknown as he only
published and worked in Germany, except for an assignment as guest teacher at the the-
ological institute of the Russian Baptists in Moscow between 1996 and 1999.677

André Heinze understood theological work always in the context of the actual life of
the church and the proclamation of the Gospel. Theology was for him a counterpart to the
church, mandated by the church and at the same time critically accompanied by her, but
in a way that theology still can be free and independent. Heinze, therefore, brought actual
topics of the churches into the theological discourse, while also making the theological
findings usable for the church and spiritual life, seen in his many practical publications
in church magazines. His practical orientation is also seen in his involvement in lay edu-
cation, pastoral care, and regular preaching and teaching assignments in churches and at
congresses. From 1992 to 2002, for example, Heinze was a teacher in a theological edu-

cation program for lay people (7heologischer Grundkurs der Vereinigung Evangelischer

74 André Heinze, Johannesapokalypse und johanneische Schriften: Forschungs- und traditionsge-
schichtliche Untersuchungen, Beitrdge zur Wissenschaft vom Alten und Neuen Testament (Stuttgart: W.
Kohlhammer, 1998).

675 Cf. Rektorat des Theologischen Seminars Elstal, ed., ‘Forschungs- und Transferbericht 2007-2011°,
2012,  https://www.th-elstal.de/fileadmin/the/media/dokumente/Forschungs-und-Transferbericht-2007-
2011.pdf.

676 André Heinze, Exegese - Spiritualitiit - Theologie: Beitriige zu einer Theologie im Hier und Jetzt, ed.
Christian Wehde and Simon Werner (Leipzig: Evangelische Verlagsanstalt, 2016).

77 Cf. ‘Die Autoren: André Heinze’, Theologisches Gespriich, no. Beiheft 5 (2003): 65.
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Freikirchen),%”8

and while being at the seminary in Elstal he supported spiritual care for
pastors, especially during their career entry process.

André Heinze was also involved in ecumenical dialogue and encouraged the ecumen-
ical participation of his church. He himself participated in several ecumenical symposi-
ums at the Catholic Johann-Adam-Mohler institute, also involving the topic of Baptism.
As prorector of the Baptist seminary in Elstal he emphasised the role of the seminary in
presenting the theology and practice of the free churches in the ecumenical dialogue, also
by actively participating in ecumenical exchanges with the Protestant state churches
(EKD), the Catholic Church, and the Community of Protestant Churches in Europe
(CPCE).5”

Heinze’s relationship to his church (the BEFG) can be characterised as devoted critical
attitude (‘zugewandt kritische Haltung’), as he was always faithful to his church and the
Baptist heritage in practice and theology but when he realised that the Christian message
was hindered through fear or inflexibility, he was also able to formulate the necessary
criticism. As Heinze died early many of his major projects remain unfinished (for exam-
ple an extensive analysis of the use of Scripture in the history of the German Baptist
churches), but still his contributions are acknowledged and especially his book on Bap-
tism, Taufe und Gemeinde, is regarded as a reference to understand the German Baptists

view of Baptism.*%

6.1 Baptism in the Thought of Heinze

Baptism was an important part of Heinze’s theological work, and he was constantly con-
fronted with the question about the relation of believer’s Baptism and church membership.
He published a monograph on Baptism, Taufe und Gemeinde (TuG), wrote several prac-
tical contributions regarding the membership discussion in the Baptist union (BEFG),
published articles on Baptism, contributed to Baptism instruction material, and also
preached at Baptisms as part of his pastoral work. Interestingly, there is hardly any refer-
ence to Baptism in Heinze’s works that are not concerned with the topic of Baptism.
Heinze’s view of Baptism is described most comprehensive in Taufe und Gemeinde,
which, therefore, will be the focus of this investigation,®®! but there are also important

developments observable in other works that must be considered.

678 Cf. ‘Der Theologische Grundkurs — ein geschichtlicher Abriss’, Theologischer Grundkurs der Ver-
einigung Evangelischer Freikirchen, accessed 6 October 2016, http://www.thgk.de/infos4.htm.

679 Cf. Rektorat des Theologischen Seminars Elstal, ‘Forschungsbericht 2007°, 9-10.

80 Cf. Swarat, Texte, 6-7.

681 In this chapter page references in brackets are referring to TuG.
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6.1.1 Main Focus: Baptism in ‘Taufe und Gemeinde’

The book Taufe und Gemeinde focuses on the meaning of Baptism and Heinze’s approach
i1s mainly exegetical and systematical. In a general introduction chapter Heinze begins
with some practical and ecumenical considerations and states his main purpose as helping
the reader to find an answer to the ‘question about the meaning of Baptism’ (7). The
meaning of Baptism then is discussed by Heinze in three main chapters, each focusing on
a different aspect: first in an exegetical chapter Heinze examines all the major scriptural
passages on Baptism, then in a historical chapter he shows the main issues that became
manifest over the course of history in the discussion about the meaning of Baptism and
how they are represented by contemporary denominations, and finally in a systematic
chapter he develops the meaning of Baptism for the church today where he also returns
to practical questions. The general outline of the book resembles Heinze’s four steps of
theological work, which are the perception of actual topics, the study of Scripture, the
study of historical answers including their evaluation in the light of Scripture and the
actual situation, and, finally, the formulation of answers.®*?> Along the way, Heinze also
adds some excursuses, describing special questions that often appear in the contemporary
discussion about Baptism, such as infant Baptism or the relationship of water and spirit
Baptism. He also adds some insertions that give background knowledge about scriptural,
historical, or actual topics, such as the church in Corinth, the struggle of the Anabaptist
movement in the Reformation, or the ecumenical challenge of the Baptist churches. The
excursuses and insertions both show that Heinze does not lose focus of the actual discus-
sion about Baptism and wants to assist the reader to understand some important aspects
and details.

The exegetical chapter, ‘II. Die Taufe im Neuen Testament,” is most extensive and
divided into several subchapters. In a first subchapter Heinze examines the actual words
of Jesus regarding Baptism (11), then in the following two subchapters he shows that
Baptism was for the first Christians a natural practice (13) that was rooted in the baptism
of John the Baptist (16), and while being similar in its meaning of repentance and for-
giveness of sin, the gift of the Holy Spirit clearly distinguishes Christian Baptism from
John. The massive core subchapter, however, is an examination of Paul’s understanding
of the meaning of Baptism (34), described by Romans 6:1-14 as existence changing event,

by Galatians 3:26-28 as realisation of the in faith already accepted gift of God, and by 1

682 André Heinze, ‘Glauben entdecken, verstehen und verkiindigen. Geistliches Wachstum in theolo-
gischer Ausbildung’, Die Gemeinde 1998, no. 12 (1998): 38.
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Corinthians 12:13 as incorporation into the body of Christ, which is the church. The first
two passages are seen by Heinze as God’s offer of a new foundation for the individual’s
life, and the third passage outlines the meaning of Baptism for the congregation and its
communal life. In the Pauline subchapter we also find an excursus on infant Baptism,
where Heinze concedes that it might have been practised at NT times, but only due to the
social structures of this time and without a spiritual or theological basis. The fundamental
and only theologically established practice in the NT, however, is for Heinze the Baptism
of responsible believers. Another excursus regarding water and spirit baptism is also in-
serted in the Pauline subchapter, where Heinze concludes that the NT testifies the special
work of the Holy Spirit but does not teach a special baptism with the Holy Spirit separated
from the foundational change of existence in Baptism. After the Pauline main subchapter,
Heinze discusses additional statements on Baptism in the NT (73) and then closes with
scriptural conclusions about Baptism. The conclusions represent the theological core of
Heinze’s baptismal view (89-93) and are: 1) the meaning of John’s baptism is different
from Christian Baptism, as the former was preparation, but Baptism is realisation of the
new life and relates to the gift of the Holy Spirit. 2) The practice of Baptism is not only
outward but is a spiritual event in which the baptised person receives a new foundation
for life and participates in the reality of Christ’s resurrection. 3) Generally, the NT only
knows Baptism of believers, whereas Baptism is a step of faith in which the recipient
delivers himself to God and accepts the grace of God. Baptism without faith, therefore, is
unimaginable as well as faith that does not ask for Baptism. 4) Baptism is not necessary
for salvation as the gift of God’s grace is not bound to the practice of Baptism but to faith.
Baptism, however, is an affirmation of the grace of God to the believer. 5) In Baptism
God establishes the foundation of the new life of the believer, it has lifechanging and life
determining meaning for the receiver. 6) Baptism is God’s work and man is only recipient
but must allow God’s initiative. Baptism, therefore, is described by Heinze as ‘double
confession:’ a confession of grace on God’s side and a confession of faith on man’s side.
7) Baptism is unrepeatable as the participation in Christ’s new life is a gift of God’s grace
and cannot be bound to human piety or a level of development. §) In Baptism, the Holy
Spirit is given, in whom the baptised person receives the new foundation for his or her
life. 9) Baptism moves the believer from his old life and into the body of Christ, which is
the congregation. The congregation is not only a sociological reality, but primarily a spir-
itual gift for the believer, which for Heinze represents the climax of NT baptismal teach-

ing.
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After the massive exegetical chapter and its conclusions, in the historical chapter
‘III. Die Entwicklung der Taufe in der Geschichte der Kirche,” Heinze describes the de-
velopment of baptismal understandings in church history. He focuses on the Early Church
with its development of sacramentalism and infant Baptism (95), on the Reformation,
where in the Anabaptist movement and Zwingli the view of Baptism as mere symbol of
human confession emerged and describes the views of Luther and Calvin as two middle
positions between sacramentalism and a mere symbolic understanding (102). Finally,
Heinze shows how these 4 main lines of baptismal understanding are still alive in the
contemporary denominations in Germany (113), exemplified by the views of the Catholic,
Lutheran, Methodist, Baptist, and free evangelical churches (FeG). The Baptist churches
are described as influenced by both the Anabaptists and the Reformed tradition, and,
therefore, their understanding of the meaning of Baptism varies between the two extremes
of Baptism as mere confession of faith, and Baptism as sign or symbol for God’s work.
In general, Heinze observes that each denomination differently weights the three main
factors of Baptism: the work of God, the function of the church, and the importance of
individual faith.

In the systematic chapter, ‘IV. Die Taufe, der Christ und die Gemeinde,” Heinze ad-
dresses the question about an adequate understanding of the meaning and practice of Bap-
tism in the contemporary church. In a first step he discusses the meaning of Baptism for
the individual believer (123), especially emphasising God’s active role in Baptism, which,
however, also requires the openness of man as ‘God does not force.” For Heinze, God is
not only able to work in Baptism, but also wants to work in Baptism, which however does
not mean he is forced to work because of a special practice. Because of this active work
of God, which gives the life of the recipient a new foundation, Baptism must only be
practised if the recipient is open for this gift of God, and infant Baptism, therefore, must
be rejected. Heinze, therefore, regards Baptism as the third step in the Christian life, pre-
ceded by the address of God in the preaching of the Gospel and man’s acceptance in faith,
a view Heinze adjusted later. Because of the active role of God in Baptism it is possible
to speak of Baptism as a sacrament, but it is also possible to see a human confession in it,
which is expressed by Heinze in the term double confession (doppeltes Bekenntnis). The
consequences of Baptism are described by Heinze as partaking in the resurrection life of
Christ that has effect not only regarding the past, but also for the present and the future,
which is also the reason for its unrepeatability. Regarding the necessity for salvation,

Heinze clearly states that it is only faith that saves, and that Baptism is only an addition,
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an anchor point, to give assurance of the new foundation of life. Heinze also emphasises
that Baptism becomes the starting point of a life under the guidance of the Holy Spirit,
which is a growth process, and therefore the term regeneration regarding Baptism should
only be used cautiously.

In a second subchapter Heinze then discusses the meaning of Baptism for the congre-
gation, which is the living space of the baptised persons (131). As double confession of
God and man, Baptism marks the beginning of a Christian life, and, therefore, it is the
conviction of all Christian churches that Baptism is the prerequisite to become a member
of a church or congregation. As Baptism provides the foundation of the new common life
of the congregation it is more than an act of admittance into membership, as the member-
ship in the worldly organisation is only a reflection of the spiritual membership in the
body of Christ. Here Heinze also discusses the ecumenical problem of baptismal recog-
nition among different denominations, which presents a special problem in the Baptist
churches as infant Baptism is not accepted as biblical baptismal practice.

In a last subchapter Heinze examines the practice of Baptism in Baptist congregations
(137). He criticises the way Baptism in the past often was regarded as mere sign of a
believer’s confession and an act of obedience. This led to the reduction of the meaning of
Baptism to the beginning of Christian life only and consequently the disappearance of
Baptism from the life of the church and a general devaluation. Heinze urges, therefore,
that Baptism should be a regular topic in preaching and teaching. Regarding the Baptism
of children Heinze recommends waiting with Baptism until after adolescence to avoid
unnecessary insecurity regarding its validity, but for adults he teaches that Baptism does
not require a fully developed faith and should not be delayed. In a final section Heinze
addresses the actual practice of Baptism in the congregation (139), which should be pre-
ceded and accompanied by baptismal instruction. The baptismal service itself should in-
clude the recipient’s confession of faith, a sermon that explains the meaning of Baptism
to the recipient and the congregation, and the actual Baptism. Regarding the mode of
Baptism, Heinze explains that full immersion provides a strong symbol and experience
(Romans 6), however, he also emphasises that Baptism gets its effectiveness only through
the work of God and the faith of the recipient. The place of Baptism, the person who
administers it, and the words used in Baptism, therefore, are not of special interest. As a
final word Heinze reminds that the meaning of Baptism exceeds the baptismal service
and especially in times of temptation and crisis can be used as a reminder of God’s prom-

ise.
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6.1.2 Baptism in other Works

During the time of Heinze’s theological work the discussion about the connection of be-
liever’s Baptism and membership was a major issue in the German Baptist union
(BEFG).%® This discussion is in the background of many of Heinze’s baptismal works
and he also addressed it directly with several practical contributions that provide interest-
ing insight into the development of his baptismal theology.

In his earliest work on Baptism, his internship thesis,®** Heinze analyses the general
practice of allowing membership in Baptist churches only after Baptism on the personal
confession of a believer. Heinze sees this practice as intimately connected to the
Protestant free church tradition, where the constituting element of membership is the per-
sonal faith of its members. This personal faith needs a historical concretisation, which
Baptist churches see in the Baptism on the personal confession of faith, and, therefore, it
might be better to speak of confession Baptism instead of believer’s Baptism.®®> Heinze
concludes that the practice of confession Baptism is for Baptist churches a criterion of
ecclesiological self-understanding that cannot be given up. He also, however, concedes
that there is the theoretical possibility to disconnect the act of confession from Baptism,
which would require to investigate the meaning of the baptismal understanding of the NT.
This theoretical possibility reappears as a concrete demand in Heinze’s presentation about
Baptism and membership at the Bundeskonferenz of the BEFG in 1997, republished in
1999,%¢ where he states that the seemingly natural connection of confession Baptism and
membership in Baptist churches must be reconsidered in the light of recent challenges
originating from church life, ecumenism, and postmodern thought. As starting point of
reconsideration Heinze proposes a congregation-oriented approach, which means to ana-
lyse the understanding of church in the NT and the self-understanding of contemporary
congregations, with the purpose to understand the role of Baptism for the church. Heinze

then identifies that Baptism is foundational for the spiritual understanding of church as

683 The decades long discussion among the German Baptists about the question whether Christians from
other denominations, who have been baptised as infants and want to become members in Baptist congre-
gations, need to receive believer’s Baptism or not. The topic was especially discussed on the BEFG con-
ference in 1997 and settled by a declaration in 1999 which affirms the necessity of believer’s Baptism. For
an introduction in the discussion until 1997 see Giinter Balders, ed., Textbuch Taufe und Gemeindemit-
gliedschaft (Kassel: Oncken, 1997), 3—-6. Although the discussion went on and in a new statement of the
BEFG leadership in 2007 new options of membership have been introduced, the problem persists. Cf.
Thomas Illg, ‘Kindertaufe und Gemeindemitgliedschaft — Moéglichkeiten der Verstindigung. Vikariatsar-
beit’ (BEFG, 2015).

684 André Heinze, ‘Probleme mit der Offenheit? Eine Baptistengemeinde und ihre “Freunde.” Vikari-
atsarbeit’ (BEFG, 1995).

685 Similarly, already expressed by the German Baptist Hans Luckey in 1956. Swarat, Texte, 11.

686 André Heinze, ‘Taufe und Mitgliedschaft. Ein Impulsreferat’, ZThG, no. 4 (1999): 208-22.
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fellowship of believers and body of Christ, as in Baptism God incorporates the believer
into the church and confirms this fellowship (seen in 1 Corinthians 12:13; Galatians 3:27).
Heinze admits that the NT stresses God’s commitment (Bekenntnis) to the believer, while
the Baptist movement’s emphasis of Baptism as a believer’s subjective confession of faith
is not expressed clearly in the NT, and in a sense even contradicts the importance placed
on Baptism as spiritual foundation for the fellowship of Baptist congregations as it results
in building membership on individual and momentary sensitivities. Heinze, therefore, en-
courages further discussion in the local congregations and he himself responded to his
demand in 1998 by developing together with an elder of his own congregation a study
material to guide congregations in discussing and developing their own position.%®” The
study material follows Heinze’s congregation-oriented approach, and in the part about the
NT meaning of Baptism we see for the first time the complete biblical core of Heinze’s
baptismal theology (Romans 6, Galatians 3, and 1 Corinthians 12) that is extensively de-
scribed in Taufe und Gemeinde, and also the description of Baptism as double confession.
In the final conclusion Heinze again affirms the importance of the connection of mem-
bership and believer’s Baptism in Baptist congregations, as he sees in the double confes-
sion of God and the believer the basis of mutual trust in a congregation. Heinze, however,
also concedes that this view depends on a certain understanding of church that cannot be
discussed on a level of absolute truth as other denominations also might have other valid
understandings of church.

In his last contribution regarding the Baptism and membership discussion, a presenta-
tion at a congress of Baptist pastors in 2009, Heinze brought his previous considerations
to a conclusion and we see remarkable shifts in his thought, also admitted by Heinze

himself, %88

As a clear biblical model is missing and Scripture provides several perspec-
tives on Baptism and its relation to church, every contemporary church must responsibly
weight and relate the different perspectives to each other, and Heinze, therefore, criticises
the Baptists reference to their own practice as ‘the biblical baptismal practice.” According
to Heinze, the practice that is described in the NT has no theological reason in the act
itself and, therefore, is not necessarily what Baptism is theologically. Some Christians,

therefore, understand the baptismal practice of the NT seen in Acts as mandatory and

deduce theological substance from it, e.g. see Baptism as an act of confession. Other

87 Heinze and Wilms, Gemeindemitgliedschaft (1998). In an email from 8 December 2016 the co-au-
thor Wilms explained to me that the theological content of the work was completely provided by Heinze.

688 André Heinze, ‘Taufe und Mitgliedschaft. Referat auf dem Konvent der Thiiringer Pastorenschalft,
24.02.09°, 24 February 20009.
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Christians do not necessarily bind the theological substance of Baptism to the early prac-
tice, and therefore, come to different conclusions about the meaning of Baptism and its
relation to church (especially in relation to Romans 6). Heinze acknowledges the irresolv-
able relationship of faith and Baptism but sees the order not as fixed and concludes that
infant Baptism is only unbiblical regarding its practice, not regarding its meaning, which
is God’s promise to the recipient, and infant Baptism should be acknowledged as real
Baptism. He himself still would not baptise anyone who is not able to personally express
a wish for Baptism, but he implies that he should not (re)baptise persons who received
infant Baptism and desire another Baptism as adults. In comparison to his earlier works
and practice this is a remarkable shift.®®® The best approach, according to Heinze, there-
fore is to bind membership to Baptism, independent of its received form, but he also rec-
ommends thinking about forms of baptismal remembrance for members that have been
baptised as infants.

Heinze also published a few articles on Baptism, which in most parts repeat the
thoughts of Taufe und Gemeinde,*®® with the exception of an article presented at an ecu-
menical symposium in 2004.%! In the ecumenical setting Heinze objected that the fierce
discussion about Baptism often hinders the common testimony of the Christian faith and
acknowledged that the arguments for the baptismal understandings of the different de-
nominations all refer to Scripture. In his presentation of the NT baptismal understanding
he again follows the core Scripture passages seen in Taufe und Gemeinde and emphasises
the parallel roles of faith and Baptism as initiating into the new historical existence as
justified person: faith initiates into a new vertical reality concerning the relationship to
God, while Baptism initiates into a new horizontal reality concerning the historical exist-
ence and the relationship to the world. As a believer experiences in the horizontal initia-
tion the new vertical reality, the vertical initiation must precede the horizontal initiation,
which according to Heinze is indispensable in the light of the NT testimonies. But then
Heinze also questions whether in a life that developed in an environment shaped by the

Spirit, the vertical and horizontal initiations must necessarily be constrained to a fixed

9 In an email from 9 December 2016 Eberhard Wilms explained that Heinze also baptised persons
who previously received infant Baptism.

690 Cf. André Heinze, ‘Im Land der VerheiBung. Mit der Taufe kniipfen die Christen an Johannes den
Taufer an’, Evangelische Zeitung, no. 6 (13 February 2011): 7; André Heinze, ‘“Was geschicht bei der
Taufe?’, in Baptismus, by Kollegium des Theologischen Seminars Elstal, vol. 1, Elstaler Impulse (Wuster-
mark: Theologisches Seminar Elstal, 2013), 11-13.

61 André Heinze, ‘Glaube und Taufe als Initiation. Exegetische Anmerkungen aus baptistischer Sicht’,
in Glaube und Taufe in freikirchlicher und romisch-katholischer Sicht, by Walter Klaiber and Wolfgang
Thonissen (Paderborn: Bonifatius, 2005), 49—70.
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historical sequence. While Heinze’s approach of two initiations is questionable, as it in a
sense distinguishes different effects of Baptism and faith, a thought that also does not
reappear in later works, his practical conclusion is significant. Here Heinze states the
theoretical possibility of accepting persons as members in Baptist congregations who
acknowledge their infant Baptism, combined with a call to develop forms of baptismal
remembrance, a theoretical possibility we have seen as concrete suggestion in the 2009
presentation.

Finally, Heinze also fulfilled his demand for baptismal instruction through preaching

and teaching (137), seen in contributions to baptismal instruction material,**>

a preaching
series on the Baptist heritage,*®® and several sermons for Baptisms Heinze administered
himself.%** These examples of how Heinze transferred his baptismal theology into practi-
cal instruction for the church also clearly show the developments in his understanding of
Baptism. Especially the understanding of Baptism as confession of faith or double con-
fession is disappearing in the later works, and we see a growing emphasis on the active
role of God who wants to give a new foundation for life through faith and Baptism, while
man rather passively only needs to let himself fall into God’s hand. This development
then also allowed for Heinze’s final acceptance of infant Baptism and is also interesting
in the light of his later theological reflections about his medical condition, where he em-

phasises the passivity of man and the necessity to be a recipient of God’s life and pres-

ence.’”

6.2 Use of Scripture
As Heinze’s view of Baptism is best and most extensively described in Taufe und Ge-
meinde, this book will be the foundation for the detailed examination in the following

sections, beginning with the use of Scripture.

92 André Heinze, ‘Einleitende Worte zur Taufe und Tauffragen’, in Taufe erleben - Leiterheft, ed. Hin-
rich Schmidt, 2nd ed. (Kassel: Oncken, 2006), 28. Originally published in 2002. André Heinze, ‘Was ge-
schieht in der Taufe?’, in Taufe - Auf den Punkt gebracht. Ein Taufkurs, ed. Volkmar Hamp (Kassel:
Oncken, 2016), 27-39. Heinze already contributed the chapter in 2011, which therefore is his last work on
Baptism.

93 André Heinze, ‘Predigt Apg 8:26-39 (Predigtreihe Baptismus 1: Bibel und Taufe)’, 30 January 2000.

694 André Heinze, ‘Taufpredigt Mt 28:18-20" (EFG Neuhofen, 30 August 1998); André Heinze, ‘Tauf-
predigt Joh 3:1-8” (EFG Ludwigshafen, 28 May 2000); André Heinze, ‘Taufpredigt Off 21:1-8” (EFG Lud-
wigshafen, 10 September 2000); André Heinze, ‘Taufpredigt 2Kor 5:17° (EFG Ludwigshafen, 10 June
2001); André Heinze, ‘Taufpredigt Mk 16:16’ (EFG Ludwigshafen, 2 September 2001); André Heinze,
‘Taufpredigt Off 21:1-8” (EFG Falkensee, 4 June 2003); André Heinze, ‘Taufpredigt Phil 2:4-7° (EFG
Falkensee, 21 December 2009).

95 Cf. EST 141-42, 145, 257-60.
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