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Presentazione

11 titolo di questo numero, «Teologia Spirituale e Concilio Vaticano II: Recezioni e
prospettive», offre ai lettori le comunicazioni presentate al IV Forum Nazionale del
Docenti di Teologia Spirituale organizzato nella sede dell’Istituto di Spiritualita della
Pontificia Universita Gregoriana, dal 17 al 19 settembre 2015.

In continuita con il Forum: precedente, le cui relazioni sono state pubblicate nel nu-
mero 14 di questa rivista, si presentano alcune brevi comunicazioni integrative che, con
una partecipazione piu larga di docenti, approfondiscono alcuni punti che nelle relazio-
ni del Forum precedente rimanevano aperti come, per esempio, il dialogo con altre aree
culturali in vista di una pit rilevante e vicendevole conoscenza delle diverse impostazio-
ni riguardanti la teologia spirituale/spiritualita. Cosi, le prime due relazioni rispondono
al desiderio, sopra indicato, di dialogare con docenti di spiritualita di altre aree geogra-
fiche. Concretamente il prof. Bruce H. Lescher, nella relazione Spirituality in the En-
glish-Speaking World Since Vatican I1: An Overview, fa un’accurata rassegna della situa-
zione della Teologia spirituale/Spiritualita nel mondo anglofono; la prof. Elisabeth Hen-
se per cid che riguarda ’ambito tedesco, olandese e belga presenta lo studio: Spzrituality
in the German Speaking World, in Holland and Belgium after Council Vatican I1. Gli altri
contributi rispondono ad alcune tematiche che i docenti hanno ritenuto bisognose di
ulteriori approfondimenti, le quali si possono raggruppare intorno a tre nuclei.

Nel primo si mette in evidenza I'importanza dell’esperienza cristiana e il suo linguag-
gio nel dibattito post-conciliare relativo alla teologia spirituale: La spiritualita cattolica
latina e le spiritualita della riforma protestante (M. Bevilacqua); La mistagogia - problema
odierno o sfida continua per il teologo spirituale? (A. Witwer); Lesperienza cristiana vissuta
in compagnia degli uomini e delle donne del nostro tempo (E. Caroleo); Teologia biblica e
teologia biblica spirituale a confronto sullo sfondo della Dei Verbum: (1965) e della Verbum
Domini (2008) (L. Fanin); Un percorso socio-spirituale per lo studio dei classici spirituali
(G. Cavazos-Gonzalez); I/ simbolo nella teologia spirituale di Giovanni Moioli (A. Valli).

Un secondo nucleo tematico ¢ composto da argomenti che ruotano intorno alla per-
sonalizzazione della fede: L'accompagnamento spirituale dopo il Vaticano II (P. Dufka);
Lesame di coscienza nel solco della tradizione cristiana: solco o opportunita? (G. Buccel-
lato); L'accompagnamento spirituale delle persone disabili (D. Pancaldo).

Il terzo nucleo prende in esame uno degli argomenti basilari della teologia spirituale
del post-concilio, la santita: Le caratteristiche della santita “canonizzata” oggi e la sua
incidenza nel panorama ecclesiale contemporaneo (R. Di Muro); Vocazione universale alla
santitd e criteri di canonizzazione. Nota storico-teologica sulla citazione della “Rerum om-
nium” di Pio XI in LG 40 (nota 124) (L. Luppi); 1/ significato del dottorato di Santa
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Teresa di Gesu (1970) alla luce del Vaticano Il e la sua incidenza nella spiritualita post-
conciliare (C. Garcia).

Lultima breve comunicazione del prof. M. Batoli, La spzritualita dei martiri sara il
tema, scelto dai docenti, del prossimo Forum che si terra nella sede dellIstituto di Teo-
logia della Vita Consacrata “Claretianum”, incorporato nella Pontificia Universita Late-
ranense: il Martirio.

Con la presente pubblicazione, la Rivista chiude un ciclo iniziato dai Forunz dei do-
centi di teologia spirituale, due anni fa, che si & concentrato sul rapporto tra Concilio
Vaticano II e teologia spirituale. Nel futuro si propone di continuare a stimolare la ricer-
ca scientifica, privilegiando I’area epistemologica della Teologia spirituale.

SOMMARIO

139
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Spirituality in the English-Speaking
World Since Vatican II:

An Overview

by Bruce H. Lescher*

Thank you for giving me the opportunity to participate in this 2015 Forum. I look
forward to an enriching conversation with you. Given the constraints of time, for my
presentation I will focus on a few important developments in the study of spirituality in
the English-speaking world.! T will organize my presentation chronologically and use
the metaphor of planting and growth to give it a narrative structure.

1965-1975: Preparing the Soil

Professor Zas Friz has noted that, in Europe, “The first steps towards a foundational
and methodological development of the discipline were taken during the second half of
the 70’s.”? The same could be said for developments in the United States and England.
Prior to and immediately after Vatican II “spirituality” as a discipline did not exist.
Rather, spiritual theology, subdivided into ascetical and mystical theology, would have
been studied in some seminaries and houses of religious formation based on translations
of authors such as Adolphe Tanquerey and Réginald Garrigou-Lagrange.’

During this period, however, major changes were underway in both the Roman Cath-
olic Church and in the wider culture. These changes helped to prepare the soil in which
spirituality would later grow and flourish.

“Bruce H. LescHER, Ph.D., Senior Lecturer in Spirituality, Jesuit School of Theology of Santa Clara
University, California.

' T will focus on the United States, England, and Ireland. There are of course other centers of study
in other parts of the world, such as Canada, India, Australia and South Africa.

2 Rossano Zas Friz De Col, SJ, “Latin-European Scholarship in Spiritual Theology (1954-2013),”
unpublished manuscript, Pontifical Gregorian University, 2014, p. 3. This paper will be published in the
2015 edition of Studies in Spirituality.

> Adolphe Tanquerey, The Spiritual Life: A Treatise on Ascetical and Mystical Theology (Tournai:
Society of St. John the Evangelist, 1930); Réginald Garrigou-Lagrange, The Three Ways of the Spiritual
Life (Westminster, MD: Newman Press, 1950). For a synopsis of various approaches to the ascetical/
mystical debate see Thomas Merton, An [ntroduction to Christian Mysticism: Initiation into the Monastic
Tradition 3 (Kalamazoo, MI: Cistercian Publications, 2008), 21-38.
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In the Church, the documents of Vatican II set in motion a revolution particularly in
the laity’s understanding of holiness, a revolution that fostered an atmosphere in which
spirituality as an academic discipline could flourish. Lumzen Gentium, 39, famously spoke
of the universal call to holiness.* Sacrosanctun Concilium brought increased interest in
the liturgy, and Dez Verbum: sparked people’s interest in the Bible. All three documents
reinvigorated interest in spiritual practices in general and liturgical prayer and bible
study in particular.

Regarding the wider culture, sociologist Robert Wuthnow has pointed out that dur-
ing this time in the United States people’s spiritual practice began to shift from involve-
ment in established churches (what he labeled a “spirituality of dwelling”) to a personal
search through various Christian and non-Christian traditions (a “spirituality of seek-
ing”).” Interest in exploring the spiritual quest became more widespread.

In summary, from 1965 to 1975 movements both within the Church and in the wider
culture created an environment that prepared the soil and fostered interest in spiritual
practices and the study of spirituality.

1975-1985: Planting the Seeds

This decade brought significant development in the academic study of spirituality.
One of the earliest of these was the initiation of a research doctoral program (Ph.D.) in
Christian Spirituality at the Graduate Theological Union (GTU) in Berkeley. Prof. San-
dra Schneiders, IHM joined the faculty of the Jesuit School of Theology in January 1976
and soon began to gather colleagues from the various schools of the GTU and also some
faculty members from the University of California Berkeley. The GTU faculty group
made a proposal to the Doctoral Council to begin a Ph.D. program in Christian Spirit-
uality, and their proposal was approved in May 1976.° The founding of this program
raised questions that still reverberate today, one of them being, where was the program
to be located among the academic disciplines offered by the faculty? The spirituality
faculty eventually decided to locate the program within the phenomenology of religion
rather than in either systematic or moral theology. They saw spirituality as phenomeno-
logical (studying human experience), hermeneutic, and inter-disciplinary (rather than
exclusively theological). Their decision still broadly distinguishes the Anglo-American
approach to the discipline.’

4 The Documents of Vatican II are widely available in print and online. The version I am using is
Austin Flannery, O.P, ed., Vatican Council 1I: The Conciliar and Post Conciliar Documents, vol. 1, 1988
revised edition (Northport, NY: Costello Publishing Company, 1987).

> Robert Withnow, After Heaven: Spirituality in America Since the 1950s (Berkeley, CA: University of
California Press, 1998).

¢ For details of the founding of this program see Bruce H. Lescher and Elizabeth Liebert, eds., Explor-
ing Christian Spirituality: Essays in Honor of Sandra Schneiders, IHM (New York: Paulist Press, 2006), 2-3.

7T am grateful to Prof. Schneiders for this summary of the faculty’s conversation, and this conversation
has continued. In Spring 2015 the GTU faculty reorganized the doctoral program, and the Christian Spir-
ituality faculty voted to locate themselves in the Department of Cultural and Historical Studies of Religion.
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Other seeds were planted during this time. Parallel developments were occurring in
the Anglican world, though with greater focus on praxis. In 1973 Rev. Tilden Edwards
established the Shalem Institute for Spiritual Formation in Washington, D.C. The Insti-
tute offered programs in contemplative living, contemplative leadership, and spiritual
direction. Similarly, under the leadership of Prof. Alan Jones, General Theological Sem-
inary in New York City established the Center for Christian Spirituality in 1976. Over
time the Center developed master level programs in spiritual direction.®

Another seed is represented by the decision by Paulist Press, under the leadership of
Prof. Ewert Cousins of Fordham University and Rev. Richard Payne, CSP, of Paulist
Press, to publish a series entitled Classics of Western Spirituality. This series aimed to
publish English translations of classic Christian, Jewish, and Muslim spiritual texts, com-
plete with background information and textual notes. For the first time, it provided
critical texts of the classics (previously available in French and German) in English. The
first title, published in 1978, was Julian of Norwich’s Showings.” The series is still being
published and is now at 170 volumes.

Finally, during this decade scholars interested in Christian spirituality gathered at the
annual meeting of the American Academy of Religion (AAR) to discuss their role in the
academy. In 1983, under the leadership of Prof. Bradley Hanson of Luther College in
Dubuque, lowa, some of these scholars proposed a Seminar on Modern Christian Spirit-
uality as part of the formal structure of the AAR. The Seminar first met 1984-88. During
the Seminar scholars presented papers on various topics, and some of these papers were
gathered into a volume published in 1990, which leads us into the next time period.'

1985-1995: First Fruits

As already noted, the Seminar on Modern Christian Spirituality first met 1984-1988;
the AAR renewed the Seminar for a second term from 1988-1992. In the Introduction
to the volume published in 1990, Prof. Bradley Hanson noted the lack of clarity regard-
ing this new discipline.

Many colleges, universities, and seminaries offer courses in spirituality, and a few even give
graduate degrees in spirituality. Nonetheless, serious questions need to be asked. What is
the subject matter of spirituality? There is great fuzziness here, which might be the sign of
either richness or confusion."

8 For further information see http://www.shalem.org and https://www.gts.edu/center-for-christian-
spirituality.

? Julian of Norwich, Showings, eds. Edmund Colledge, OSA, James Walsh, SJ, and Jean Leclercq,
OSB (New York: Paulist Press, 1978).

10 Bradley C. Hanson, ed., Modern Christian Spirituality: Methodological and Historical Essays, AAR
Studies in Religion 62 (Atlanta, GA: Scholars Press, 1990).

1 Tbid., 1-2.
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Prof. Ewert Cousins agreed, noting, “As an academic discipline, the study of spirit-
uality has not yet found its place with a clear understanding of its own content and
methodology and its relation to other disciplines, although it is moving apace.”!? Prof.
Hanson argued that spirituality is a branch of theology; Prof. Schneiders argued that the
subject matter is not a branch of theology but rather “the experience of consciously
striving to integrate one’s life in terms of self-transcendence toward the ultimate value
one perceives.”” I will comment on these positions later in my paper.

At the 1992 meeting of the AAR members of the Seminar decided to form a new
scholarly society that would be affiliated with the AAR but would be its own organiza-
tion; they settled on the title Society for the Study of Christian Spirituality (SSCS). Begin-
ning in 1993, then, and continuing to the present, SSCS meets just prior to the AAR
Annual Meeting and draws scholars from around the world.** Under the editorship of
Prof. Douglas Christie of Loyola Marymount University, the Society began publication
of a newsletter, Christian Spirituality Bulletin, which in 2001 became a full-fledged aca-
demic journal entitled Spzritus. Much of the academic discussion regarding the discipline
of Christian spirituality has occurred in these publications, and several key essays from
them were gathered into one volume, entitled Mznding the Spirit, published in 2005.2

The early meetings of SSCS focused on at least two major questions. The first is the
place of Christian spirituality in the academy. Three basic approaches emerged, repre-
senting contested areas within the discipline.'® Prof. Bradley Hanson, among others,
argued for a theological approach: “...spirituality is that study whose subject matter is
faith and which involves a stance of the subject toward the subject matter that combines
hard reflection with a strong existential concern to grow in faith.”'” The focus of study
is the faith and particularly how one can grow in the faith. Prof. Schneiders argued for
an anthropological (later designated hermeneutical) approach. Here spirituality is un-
derstood as a basic dimension of human experience, “consciously striving to integrate
one’s life....” The focus of study is this experience as captured in some form of expres-
sion (a text, a movement, an organization, a work of art, etc.). The discipline is inherent-
ly hermeneutic because the scholar is concerned about how the object of study relates to
the contemporary context. Finally, Profs. Bernard McGinn of the University of Chicago
and Walter Principe, CSB of the Pontifical Institute of Medieval Studies in Toronto

12 Tbid., 44.

1 Tbid., 31. This widely accepted definition is not without its challenges. In particular, feminist
scholars may be leery of the language of “self transcendence.” See, for example, Carol Gilligan, I 4
Different Voice: Psychological Theory and Women’s Development (Cambridge, MA: Harvard University
Press, 1982).

14 See https://sscs.press.jhu.edu for the SSCS website. The Society also holds a biannual meeting
separate from AAR; the most recent was held May 21-23, 2015, in Johannesburg, South Africa.

15 Elizabeth A. Dreyer and Mark S. Burrows, eds., Minding the Spirit: The Study of Christian Spiritu-
ality (Baltimore: The Johns Hopkins University Press, 2005).

16 Relevant essays can be found in Mznding the Spirit. An excellent overview can be found in Bernard
McGinn, “The Letter and the Spirit: Spirituality as an Academic Discipline,” 25-41. See also J. Matthew
Ashley, “The Turn to Spirituality? The Relationship Between Theology and Spirituality,” 159-170.

17 Bradley C. Hanson, “Spirituality at Spiritual Theology,” in Modern Christian Spirituality, 50.
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argued for a historical/contextual approach. This approach “emphasizes spirituality as
an experience rooted in a particular community’s history rather than as a dimension of
human existence as such....”*® This approach places primacy on history and locating
spirituality with a given historical context. The scholarly conversations among these
approaches have continued. As Prof. McGinn noted, “...it is possible for scholars to
disagree about what is primary in the notion of spirituality and still work together in
productive fashion because they are convinced that there is something primary about
spirituality itself, however conceived.”"

The second major issue is the self-implicating nature of the discipline. As Prof. Sch-
neiders has noted:

By temperament and sensibility scholars in the field of spirituality have a good deal in
common with the medieval, even the monastic, approach to learning in which thinking
about God was integral to, indeed directed toward, relating to God, and personal transfor-
mation was not merely a by-product of study but its objective.?’

How, then, might spirituality establish itself as a credible discipline within an acade-
my that values objectivity and has protocols for what counts as scholarly discourse??! I
will cite further work on this issue later in my presentation.

The seeds previously planted continued to bear early fruit. 1985 saw the publication
of the first volume on Christian Spirituality in the Crossroad series World Spirituality:
an Encyclopedic History of the Religious Quest, a series comprised of twenty-five vol-
umes, three of which focus on Christian Spirituality. This project represented the col-
laboration of 450 scholars from around the world.?? In the United Kingdom Cheslyn
Jones, Geoffrey Wainwright, and Edward Yarnold, SJ edited The Study of Spirituality,

18 McGinn, “The Letter and the Spirit,” 33.

1 McGinn, “The Letter and the Spirit,” 29.

20 Sandra M. Schneiders, “The Study of Christian Spirituality: Contours and Dynamics of a Disci-
pline,” in Minding the Spirit, 18. For a critique of Schneiders’ position see Mary Frohlich, “Spiritual
Discipline, Discipline of Spirituality: Revisiting Questions of Definition and Method,” in Minding the
Spirit, 65-78.

2! Bernard McGinn, for example, warns, “A number of the current projects concerning the study of
spirituality seem to involve confusions about the relation between intellectual appropriation and personal
commitment that would be impossible to implement in non-religious institutions and possibly unwise even
in religiously-affiliated institutions of higher learning. Something of this seems to me present in Schneiders’
insistence on the ‘participative’ dimension of the study of spirituality.” “The Letter and the Spirit,” 34.

22 Bernard McGinn, John Meyendorff, and Jean Leclerq, eds., Christian Spirituality: Origins to the
Twelfth Century (New York, Crossroad, 1985). Other volumes are Jill Raitt, Bernard McGinn, and John
Meyendorff, eds., Christian Spirituality: High Middle Ages and Reformation (1987), and Louis Dupré,
Don E. Saliers, and John Meyendorff, eds., Christian Spirituality: Post-Reformation and Modern (1989).
Bernard McGinn, writing in the Introduction to Volume I, xv-xvi, proposed the following definition:
“Christian spirituality is the lived experience of Christian belief in both its general and more specialized
forms.... It is possible to distinguish spirituality from doctrine in that it concentrates not on faith itself,
but on the reaction that faith arouses in religious consciousness and practice. It can likewise be distin-
guished from Christian ethics in that it treats not all human actions in their relation to God, but those
acts in which the relation to God is immediate and explicit.”
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published in 1986.% This comprehensive volume explored the theology of spirituality,
the history of spirituality (by far the longest section), other religions, and pastoral appli-
cations. In 1991 Philip Sheldrake published Spzrituality and History, an important study
in which he defined the field of spirituality as “the theory and practice of the Christian
life,” and he noted, “specific traditions are initially embodied in people rather than
doctrine and grow out of life rather than from abstract ideas.”* Hence the understand-
ing of what is “spiritual” is intimately tied to any given cultural/historical context.

In 1989, as part of the 50 anniversary of its publication, the Jesuit journal Theo-
logical Studies published a series of articles delineating developments in various theolog-
ical disciplines. The article on spirituality was written by Prof. Schneiders and sums up
many developments that had occurred to that point.?> Finally, in 1993 Liturgical Press
published The New Dictionary of Catholic Spirituality, edited by Michael Downey, con-
taining articles on hundreds of topics by dozens of scholars. In delineating the field of
spirituality for this project, Downey notes,

What differentiates spirituality from, say, systematic theology or moral theology, is the dy-
namic and concrete character of the relationship of the human person to God in actual life
situations. Moreover, the relationship is one of development, of growth in the life of faith,
and thus covers the whole of life.?®

1995-2015: Bearing More Mature Fruit

Within the last twenty years, the seeds that were planted in the mid 1980’s have
continued to blossom and grow. Studies in the field of spirituality have grown exponen-
tially, and I can touch on only a few themes. I have used the wording “more mature
fruit” for this section because it is perhaps too early to say that this discipline has reached
maturity, as it is still relatively young. For a 2006 symposium on “Spirituality: Its Uses
and Misuses,” Prof. Christie noted,

In spite of (or perhaps because of) the astonishing growth in the number and range of schol-
ars being drawn to this field, questions concerning the very meaning of the term spirituality,
as well as what constitutes the primary subject matter of the field and the most useful meth-
odological approaches for interpreting spiritual experience remain highly contested.?’

2 Cheslyn Jones, Geoffrey Wainwright, and Edwards Yarnold, SJ, eds., The Study of Spirituality
(New York, London: Oxford University Press, 1986).

2 Philip Sheldrake, Spirituality and History (New York: Orbis Books 1998) (first published London:
SPCK, 1991), quotations from 40 and 41.

» Sandra M. Schneiders, “Spirituality in the Academy,” Theological Studies 50 (1989): 676-697.

26 Michael Downey, ed., The New Dictionary of Catholic Spirituality (Collegeville, MN: The Liturgi-
cal Press, 1993). Quotation is from viii-ix; bold print in original. Since 1993, scholars have worked at
developing the relationship between spirituality and moral theology. A groundbreaking essay is William
C. Spohn, “Spirituality and Ethics: Exploring the Connections,” Theological Studies 58 (1997): 109-123.
See also Charles E. Curran and Lisa A. Fullam, eds., Ethics and Spirituality: Readings in Moral Theology
No. 17 (New York: Paulist Press, 2014).

2 Douglas Christie, “Spirituality: Tts Uses and Misuses,” Spzritus (Spring 2007): 74.
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The increasing number of scholarly reference works provides one indication of the
maturing of the discipline. In 1999 John R. Tyson edited Invitation to Christian Spiritu-
ality: An Ecumenical Reader, which primarily consisted of excerpts from major histori-
cal spiritual authors but also included an introduction that explored the nature of Chris-
tian spirituality. In 2000 Kenneth J. Collins edited Exploring Christian Spirituality: An
Ecumenical Reader, which brought together previously published seminal articles on a
variety of topics. 2005 saw the publication of The New Westminster Dictionary of Chris-
tian Spirituality, edited by Philip Sheldrake, as well as the previously mentioned Mznd-
ing the Spirit: The Study of Christian Spirituality. Also in 2005 Arthur Holder edited the
magisterial The Blackwell Companion to Christian Spirituality, which contains major ar-
ticles by leading scholars on a variety of topics. In 2006 Elizabeth Liebert, SNJM and I
edited Exploring Christian Spirituality: Essays in Honor of Sandra M. Schneiders, IHM,
which sought to explore the growing edges of the discipline. In 2012 Peter Tyler and
Richard Woods edited The Bloomsbury Guide to Christian Spirituality, which also ex-
plores the field from a variety of perspectives.?®

The variety of topics explored in recent literature further indicates the maturing of
spirituality. Scholars generally agree that spirituality is inherently interdisciplinary, that
scholarship in this field will involve conversations with other disciplines.”” Even a brief
overview of recent scholarship would cover several topics. In terms of defining the disci-
pline, scholars have continued to explore the three basic approaches previously outlined:
theological, historical/contextual, and hermeneutic; in 2007 David Perrin published a
fine overview of these approaches.’® For the historical/contextual approach, Bernard
McGinn has continued to work on his magisterial study, The Presence of God, now at five
volumes.”! Several scholars continue to explore the relationship of spirituality to theolo-
gy, and here the writings of Philip Sheldrake and Mark Mclntosh deserve mention.”? The

2 John R. Tyson, ed., Invitation to Christian Spirituality: An Ecumenical Reader (New York: Oxford
University Press, 1999); Kenneth J. Collins, ed., Exploring Christian Spirituality: An Ecumenical Reader
(Grand Rapids, MI: Baker Books, 2000); Philip Sheldrake, ed., The New Westminster Dictionary of
Christian Spirituality (Louisville, KY: Westminster John Knox Press, 2005); Arthur Holder, ed., The
Blackwell Companion to Christian Spirituality (Oxford, UK, and Malden, MA: Blackwell Publications,
2005); Lescher and Liebert, Exploring Christian Spirituality; Peter Tyler and Richard Woods, eds., The
Bloomsbury Guide to Christian Spirituality (London, UK: Bloomsbury, 2012).

2 A helpful overview can be found in Judith A. Berling, “Christian Spirituality: Intrinsically Inter-
disciplinary,” in Exploring Christian Spirituality: Essays in Honor of Sandra M. Schneiders, IHM, 35-52.

30 David B. Perrin, Studying Christian Spirituality (New York and London: Routledge, 2007). Re-
garding the three approaches, see also Steven Payne, “The Teaching of Spirituality in the United States
of America,” Teresianum 52 (2001): 319-330; and Nathan Ng, “Spirituality and Theology: A Review and
Perspective of their Relationship,” Theology 104 (2001): 115-122.

31 Bernard McGinn, The Foundations of Mysticism (1991), The Growth of Mysticism (1994), The
Flowering of Mysticism (1998), The Harvest of Mysticism in Medieval Germany (2005), The Varieties of
Vernacular Mysticism, 1350-1500 (2012), New York: Crossroad Publishing.

32 Philip Sheldrake, Spirituality and Theology: Christian Living and the Doctrine of God (Maryknoll,
NY: Orbis Books, 1998); see also “Spirituality and Its Critical Methodology,” in Exploring Christian
Spirituality (Paulist), 15-34; Mark A. Mclntosh, Mystical Theology: The Integrity of Spirituality and Theology
(Malden, MA: Blackwell, 1998). See also the section on “Theology and Christian Spirituality” in The
Blackwell Companion to Christian Spirituality, 175-285.
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issue of self-implication has been further studied by scholars such as Belden Lane, Eliz-
abeth Liebert, SNJM, and Ann Taves.” The scholarship on historical figures has blos-
somed, as indicated by the rich offerings in the Paulist Classics of Western Spirituality
series, the number of books devoted to the history of spirituality or historical figures,
and a glance at nearly any edition of the journal Spzritus’* The social implications of
spirituality continue to draw interest, and the writings of sociologists Robert Wuthnow,
Meredith B. McGuire, Robert Orsi are particularly worth engaging.”” The relationship
between spirituality and the arts, fostered in Sacrosanctum Concilium, has been pursued
by a number of scholars, including Don Saliers, Mark Burrows, and my deceased col-
league Alejandro Garcia-Rivera.’® Finally, a number of scholars have investigated the
relationship between spirituality and education.””

» Belden Lane, “Writing in Spirituality as a Self-Implicating Act: Reflections on Authorial Disclo-
sure and the Hiddenness of the Self,” Exploring Christian Spirituality (Paulist), 53-69; for a fuller treat-
ment of his methodology see The Solace of Fierce Landscapes: Exploring Desert and Mountain Spirituality
(New York: Oxford University Press, 1998); Elizabeth Liebert, SNJM, “Practice,” The Blackwell Com-
panion to Christian Spirituality, 496-514; and Ann Taves, “Detachment and Engagement in the Study of
‘Lived Experience,”” Spzritus (Spring 2003): 186-208.

’* Articles here are too numerous to site; a few examples include Maria R. Lichtmann, “Gerard
Manley Hopkins: Contemplative Hero,” (Fall 2001): 172-185; William Short, OFM, “Recovering Lost
Traditions in Spirituality: Franciscans, Camaldolese and the Hermitage,” (Fall 2003): 209-218; Charlotte
C. Radler, “Living from the Divine Ground: Meister Eckhart’s Praxis of Detachment,” (Spring 2006):
25-47; Barbara Newman, “St. Hildegard, Doctor of the Church, and the Fate of Feminist Theology,”
(Spring 2013): 36-55. The entire issue of Spring 2005 contains articles on Julian of Norwich, and the Fall
2008 issue explores the Franciscan tradition. Every issue also has a section on spiritual classics.

> A helpful overview of the work of some of these authors can be found in John A. Coleman, “Social
Sciences,” in The Blackwell Companion to Christian Spirituality, 289-307. For Wuthnow see the refer-
ence in footnote 5; Meredith B. McGuire, Religion: The Social Context (Belmont, CA: Wadsworth Pub-
lishing Company, 1997) and Lived Religion: Faith and Practice in Everyday Life (New York: Oxford
University Press, 2008); Robert A. Orsi, Thank You St. Jude: Women’s Devotion to the Patron Saint of
Hopeless Cases (New Haven, CT: Yale University Press, 1996); see also his earlier The Madonna of 115%
Street: Faith and Community in Italian Harlen: (New Haven, CT: Yale University Press, 1985). See also
M. Shawn Copeland, “Racism and the Vocation of the Christian Theologian,” Spzritus (Spring 2002): 15-
29; and Keith Douglass Warner, OFM, “The Farm Workers and the Franciscans: Reverse Evangelization
as Social Prompt for Conversion,” Spiritus (Spring 2009): 69-88. The entire Fall 2012 issue of Spiritus is
dedicated to the work of Michel de Certeau.

3¢ In Sacrosanctum Concilium, Chapter 6 is devoted to Sacred Music, and Chapter 7 to Sacred Art
and Sacred Furnishings. For authors: Don E. Saliers, Music and Theology (Nashville, TN: Abingdon
Press, 2007); see also “Beauty and Terror,” Spzritus (Fall 2004): 181-191; Mark S. Burrows, “Raiding the
Inarticulate: Mysticism, Poetics, and the Unlanguagable,” Spzritus (Fall 2004): 173-194; Alejandro Garcia-
Rivera, The Community of the Beautiful: A Theological Aesthetics (Collegeville, MN: Liturgical Press,
1999) and “Interfaith Aesthetics: Where Theology and Spirituality Meet,” Exploring Christian Spiritual-
ity (Paulist), 178-195. See also Susanne Sklar, “How Beauty Will Save the World: William Blake’s Pro-
phetic Vision,” Spiritus (Spring 2007): 30-39; and Sam Hamilton-Poore, “John Coltrane’s A Love Su-
preme, Yesterday and Today: Breaking Boundaries, Testing Limits,” Spérzzus (Fall 2013): 187-216. More
recently scholars are also investigating the role of material culture in religious practice. See, for example,
David Morgan, ed., Religion and Material Culture: The Matter of Belief (New York: Routledge, 2009).

37 See, for example, Adrian Thatcher, ed., Spzrituality and the Curriculum (London and New York:
Cassell, 1999); Anita Houck, “Spirituality and Pedagogy: Faith and Reason in the Age of Assessment,”
Speritus (Spring 2002): 50-63; and Susan Abraham, “Purifying Memory and Dispossessing the Self: Spir-
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Programs of Study

As scholarship in spirituality has blossomed, so have academic programs. The web-
site of the Society for the Study of Christian Spirituality lists a number of programs in
spirituality, most of them at the Master’s degree level *® Currently there are four Ph.D.
programs in the United States.

® Graduate Theological Union (Berkeley). This is an interdisciplinary program. The
faculty has identified two core competencies: bible and the history of Christian spir-
ituality. Students are also expected to demonstrate knowledge of a spiritual tradition
other than Christian and another academic discipline (recent proposals have included
sociology, psychology, poetics, art history, education, and cognitive neuroscience).
The chosen discipline depends upon the student’s dissertation topic. Committees
for comprehensive examinations and dissertations must include a faculty member
from another institution; most often this is from the University of California Berkeley.*”

® The Catholic University of America (Washington, DC). The website states, “Since
Christian Spirituality is an academic discipline that, of its nature, is interdisciplinary,
the course of study includes biblical, liturgical, historical-systematic, and moral dis-
ciplines.” A student can also take courses in an affiliated field depending upon the
student’s research interest. The University website indicates that new students are
not being accepted.®

® Boston University (Boston, MA). Boston University offers a Ph.D. in Practical The-
ology with a concentration in Spirituality Studies. As with other programs, this one
offers students the flexibility to tailor coursework and research around particular
interests.*!

e Oblate School of Theology (San Antonio, TX). This is the newest doctoral program
in spirituality in the U.S. According to the website, “Few existing doctoral-level pro-
grams in Spirituality focus specifically on the long, deep, and rich history of the Judeo-
Christian traditions in prayer, mysticism, and spiritual guidance. This program serves
the church and society in an important way by providing doctoral-level scholars in
the areas of prayer, mysticism, spiritual discernment, and spiritual guidance.”*

itual Strategies in the Postcolonial Classroom,” Spiritus (Spring 2013): 56-75; for a forum on the role of
spirituality in the university, see Theoforum 33 (2002).

% See https://sscs.press.jhu.edu/academic_programs/

% See http://gtu.edu/academics/areas/christian-spirituality

4 See http://trs.cua.edu/Academic-Programs/Graduate/Civil-PhD/Spirituality.cfm

# See http://www.bu.edu/sth/academics/degrees/track3/phd-spirituality/. The websites notes, “The
program takes a particular interest in spiritual practice, religious experience, and spiritual traditions as
we explore significant spiritual questions for contemporary living, drawing upon excellent faculty re-
sources in practical theology, history of Christianity, liturgical studies, religious education, sociology of
religion, psychology of religion, feminist and womanist thought, Latino/a theology, cultural theory, and
congregational studies.”

42 See http://www.ost.edu/OblateSite/Degrees/PhDSpirituality.html
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Postgraduate programs in England and Ireland are structured differently than in the
United States. M.A. programs are structured with course requirements, while Ph.D.’s fol-
low the European model of supervised research (with no particular course requirements).
Four institutions which currently have faculty qualified to guide research are as follows:

e Heythrop College, University of London. In general Ph.D. dissertations have been
done on either English literature and spirituality (e.g., John Donne, R.S. Thomas,
G.K. Chesterton), or on historical theology and mysticism (e.g., John of the Cross,
Teresa of Avila, Augustine Baker, Elizabeth of the Trinity). Heythrop is scheduled to
close in two years.*

e St. Mary’s University, Twickenham, London. The University sponsors a Centre for
Initiatives in Spirituality and Reconciliation (InSpiRe). This centre sponsors confer-
ences, the most recent being “Teresa of Avila 1515-2015: Mystical Theology and
Spirituality in the Carmelite Tradition” (June 18-20, 2015). The faculty at InSpiRe
also supervise Ph.D. students in research degrees.*

e Sarum College, Salisbury. The faculty at Sarum College offer an M.A. in Christian
Spirituality. They also offer research degrees accredited by the University of Win-
chester.®

e Waterford Institute of Technology, Dublin campus. As of July 2015 the new Spiritu-
ality Institute for Research and Education (SpIRE) has been established and will
begin offering an M. A. in Spirituality in autumn of 2016. This program is directed by
Michael Sullivan, SJ and Bernadette Flanagan, PBVM, who taught most recently at
All Hallows College in Dublin. Their program will now be accredited through the
Waterford Institute of Technology after the closing of All Hallows. They hope to
also grant Ph.D.’s in the future.*

Looking to the Future

As I conclude my remarks, let me make some suggestions for future areas of collab-
oration.

® Defining the Discipline. The three methodologies presented in this paper (theologi-
cal, hermeneutical, historical-contextual) are now at least two decades old. This is a
good time to revisit these definitions in light of current scholarly practice; how are
they being utilized today? Do they need further refinement? This is especially the
case in our globalized world as scholars in different geographic regions continue to
dialogue with one another. How do these dialogues affect what might be called the
“founding documents”?

# See http://www.heythrop.ac.uk/study-us/postgraduate-research-programmes
# See http://www.stmarys.ac.uk/inspire/

+ See http://www.sarum.ac.uk/learning/christian-spirituality/postgraduate-study
4 See http://www.catholicireland.net/spire-launched/
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® Developing Interdisciplinarity. Scholars on both sides of the Atlantic (and both sides
of the Pacific) acknowledge the interdisciplinary nature of spirituality. The array of
disciplines with which spirituality is in conversation is indeed wide: art, sociology,
psychology, ethnography, anthropology, medicine, neuroscience, cosmology, poet-
ics, and literary theory, to name a few. Given this variety of dialogue partners, how
has spirituality been enriched by these conversations? And how is “spirituality” un-
derstood from the perspectives of these dialogue partners?

e Ecology and spirituality. In a particularly urgent way, Pope Francis’ encyclical Laudato
S7 invites us to reflect further on locating the study of spirituality not only in history
(time) but also in the environment (space). Pioneering work in this area has been
done by Prof. Christie, but more work is needed.* Many of the books on eco-spir-
ituality are written at the popular level, and as scholars we should be adding our
expertise to this vital conversation.*®

o Spirituality and Consumerism. In the first world spirituality has often been coopted
into one’s personal search for meaning and marketed as a consumer product.* “I
choose a spirituality that fits my needs and helps me to grow.” As scholars we need
to address this distortion. Here I would point out two challenges facing us in the
U.S., and perhaps you can find something similar in your context.

— “Spiritual but not Religious.” The phrase, “I am spiritual but not religious” is a
widespread phenomenon in the postmodern context. “Spirituality” is good and
“religion” is bad. Church attendance has plummeted in western Europe and
Canada, and a recent survey by the Pew Research Center indicates that a similar
trend has been well underway in the U.S., especially among young adults.”® As
scholars of spirituality, we ought to play a significant role in addressing this pas-
toral issue.

— Spirituality and Social Justice. The option for the poor has been a focus for the
Church since the mid-1960s. Pope Francis is again calling attention to the injus-
tices of the world capitalist system. The link between love of God and love of

47 For background see Prof. Christie’s essay in “Nature” in The Blackwell Companion to Christian
Spirituality. For a more developed treatment see his The Blue Sapphire of the Mind: Notes for a Contem-
plative Ecology (New York: Oxford University Press, 2013). Other resources include Mary Frohlich,
RSCJ, “Under the Sign of Jonah: Studying Spirituality in a Time of Ecosystemic Crisis,” Spzritus (Spring
2009): 27-45; Ray Maria McNamara, RSM, Interdependence and the God Quest: A Christian Ecological
Spirituality (Saarbriicken, Germany: VDM Verlag Dr. Miiller, 2009); and Timothy Hessel-Robinson and
Ray Maria McNamara, RSM, eds., Spirituality and Nature: The Study of Christian Spirituality in a Time of
Ecological Crisis (Eugene, OR: Pickwick, 2011).

4 For examples of books at the popular level, see Charles Cummings, Eco-Spzrituality: Toward a
Reverent Life (Mahwah, NJ: Paulist Press, 1992) and Katherine Murray, A Simple Guide to Eco-Spiritu-
ality (Carmel, IN: Luminis Books, 2012).

# For an exploration of consumerism, see David Cloutier, The Vice of Luxury: Economic Excess in a
Consumer Age (Washington, DC: Georgetown University Press, 2015).

%0 See http://www.pewresearch.org/fact-tank/2015/05/13/a-closer-look-at-americas-rapidly-growing-
religious-nones/.
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neighbor has deep roots in the Christian tradition, and as scholars of spirituality
we can continue to affirm this connection.”

® The spirituality of marginalized groups. Most scholarship in spirituality remains fo-
cused on classic western works, be these texts or works of art. The postmodern
context has seen the emergence of voices that have been marginalized in the past.
How might our scholarship be enriched by including such voices? For the United
States, two of these in particular deserve mention:*?

— Latino/a Spirituality. People who identify as ethnically Hispanic make up about
38% of Catholics in the United States.” Latino/a spirituality is rooted in two con-
quests: the first is Spain’s and Portugal’s conquest of the new world beginning in
1492, and, for Mexican-Americans, the second is the U.S.” annexation of Mexican
territory in 1848. A new vision, for example as embodied in the image of Our Lady
of Guadalupe, emerged from this experience of suffering. In Hispanic cultures,
spiritual wisdom and practices were often handed down in the home, especially by
women. Ritual practices tended to be public, deeply symbolic, and openly emo-
tional. Even today, in the midst of struggle Hispanic peoples celebrate life and the
importance of family. God continues to accompany a people who have suffered
conquest, violence, and marginalization. Scholars such as Virgilio Elizondo, Allan
Figueroa Deck, SJ, Edwin D. Aponte, Jeanette Rodriguez, and Timothy Matovina
have explored this rich spirituality and in particular that of Mexican Americans and
their devotion to Our Lady of Guadalupe.™

— African American Spirituality. African American spirituality is born out of the cru-
cible of slavery. Over four centuries approximately ten million Africans were traded
across the Atlantic. Slave owners, in catechizing their slaves, fostered a submissive
version of Christianity (“Slaves, be obedient to those who are, according to human
reckoning, your masters....” Ephesians 6:5) But slaves instead identified with the
liberation of the Hebrew people from Egypt and with Jesus’ conquest of suffering
and death. They first encoded their message of liberation in songs that are appro-
priately called “spirituals.” Their God is a God who breaks the chains of slavery
and finds a way when there is no way (as in the crossing of the Red Sea). Martin

>1 Two well-known works exploring spirituality and social justice are Donal Dorr, Spirituality and
Justice (Maryknoll, NY: Orbis Books, 1984); and Gustavo Gutiérrez, We Drink From Our Own Wells:
The Spiritual Journey of a People, tr. Matthew J. O’Connell (Maryknoll, NY: Orbis Books, 1983).

52 For an excellent summary and references to other scholarship see Elizabeth A. Johnson, Quest for
the Living God: Mapping Frontiers in the Theology of God (New York: Continuum, 2008). For Hispanic
spirituality see 133-152; for African American see 113-132; T am indebted to her analysis.

> See http://cara.georgetown.edu/staff/webpages/Hispanic %20Catholic %20Fact %20Sheet.pdf

>+ For example, Virgilo Elizondo, Alan Figueroa Deck, and Timothy Matovina, eds., The Treasure of
Guadalupe (Lanham, MD: Rowman & Littlefield Publishers, 2006); Virgilio Elizondo, Virgilio Elizondo:
Spiritual Writings, ed. Timothy Matovina (Maryknoll, NY: Orbis Books, 2010); Jeanette Rodriguez, The
Stories We Live: Hispanic Women’s Spirituality (New York: Paulist Press, 1996); Edwin David Aponte,
ISanto;: Varities of Latino/a Spirituality (Maryknoll, NY: Orbis Books, 2012); Timothy Matovina, Latino
Catholicism: Transformation in America’s Largest Church (Princeton, N.]J.: Princeton University Press, 2012).
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Luther King, Jr., leader of the civil rights movement, exemplifies such a vision.
Other scholars continue to mine the riches of this tradition.” Today in the U.S. the
“Black Lives Matter” movement continues to confront the injustice of racism.”

These are, I believe, a few issues that invite us to scholarly collaboration in facing
some of the challenges facing our Church and our world. Let me end with a word of
invitation to you! In a letter dated July 12, 2015, Prof. Lisa Dahill, President of SSCS,
noted, “2015 will be noted as the year that SSCS claimed its international identity.” In
the spring the Society established an International Relations Committee. Two Roman
scholars, Gilberto Cavazos-Gonzalez, OFM (of the Antonianum) and Rossano Zas Friz,
SJ (of the Gregorian) serve on this Committee, so you can speak with them to receive
further information. Further, the first session of the Society’s meeting this November in
Atlanta, GA, is entitled, “Spirituality and Pedagogy: An International Perspective.” Your
presence would certainly enrich the discussion! I thank you for your attention, and I
look forward to continuing our conversation.

> A classic, first published in 1904, is W.E.B. Dubois, The Souls of Black Folk (Boulder, CO: Para-
digm, 2004); see also Martin Luther King, Jr., A Testament of Hope: The Essential Writings of Martin
Luther King, Jr. (San Francisco, CA: Harper & Row, 1986). For an overview see Michael Battle, The Black
Church in America: African American Christian Spirituality (Oxford, UK: Blackwell, 2006), and Flora
Wilson Bridges, Resurrection Song: African American Spirituality (Maryknoll, N.Y.: Orbis Books, 2001);
% See http://blacklivesmatter.com/
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Spirituality in the German Speaking
World, in Holland and Belgium
After Council Vatican 11

by Elisabeth Hense*

Introduction

Spirituality studies is the youngest subject of time-honored Catholic theology pro-
grams and is about to mark its first centennial.! The decree of the Second Vatican Coun-
cil on the formation of the clergy, Ratio fundamentalis institutionis sacerdotalis, approved
by Paul VI ( 1978) on the 6™ of January 1970, considered spirituality studies supple-
mentary to ethics.? In 1979, the constitution Sapientia Christiana, issued under John
Paul IT (1 2005), spoke about Theologia moralis et spiritualis, ranking this subject fourth
in the list of theological subjects, immediately after dogmatic theology.’ Not everybody
appreciated this position of spirituality studies. Especially some German theologians
discussed an alternative meaning to the subject: Karl Rahner (1904-1984) emphasized
the anthropological dimension of spirituality,* Hans Urs von Balthasar (1905-1988) con-
sidered spirituality as the subjective side of dogmatics,” and Josef Sudbrack (+2010)
saw spirituality studies as a kind of crosspiece of theology which is connected to all
other theological disciplines.® Dutch theologians found themselves in a situation quite
different from that of their German colleagues. The long academic tradition in the study
of Dutch mystical literature initiated by Desiderius Adolf Stracke in 1927 had paved the

" ELisaBerH HeEnsE TO.Carm, Ph.D (2001), Radboud University Nijmegen (The Netherlands), is
Assistant Professor of Spirituality at this university. She has published and edited many monographs,
translations and articles on spirituality in German, English, Dutch and Italian, E. Hense@ftr.ru.nl

L Cf. the initial period of spirituality studies in: JOSEF WEISMAYER, ,, Theologie und Spiritualitdt®, in
ARBEITSGEMEINSCHAFT THEOLOGIE DER SPIRITUALITAT, Lasst euch vom Geist erfiillen (Eph 5,18) — Beitrige
zur Sprritualitit (Minster: Lit, 2001), 289-306; JosEF WEISMAYER, Leben in Fiille. Zur Geschichte und
Theologie christlicher Spiritualitit (Innsbruck-Wien: Tyrolia, 1983), 17f.; OTGER STEGGINK & KEES WAA-
IIMAN, Spzritualiteit en Mystiek (Nijmegen: Gottmer, 1985), 121-123; KEes WAATMAN, Spiritualiteit (Kam-
pen: Kok, 2000), 390-394.

2 Ratio fundamentalis institutionis sacerdotalis, in AAS 62 (1970): 321-384.

5 Constitutio Apostolica Sapientia Christiana, in AAS 71 (1979): 513.

4+ KaRL RAHNER, ,,Uber den Versuch eines Aufrisses einer Dogmatik®, in Schriften zur Theologie Bd. 1
(Einsiedeln: Benziger, 1967), 9-47, 44 {.

> Hans URrs vON BALTHASAR, ,,Spiritualitat®, in Gezst und Leben 31 (1958): 340-352, 341.

¢ Joser SUDBRACK, ,,Moglichkeiten einer Theologie des Geistlichen Lebens®, in Tréerer Theologische
Zeitschrift 78 (1969): 49-59, 55; Sudbrack referred to spirituality as ‘Querschnittswissenschaft’, see: JOSEF
SUDBRACK, ,,Art. Spiritualitat, IV. Systematisch/theologisch”, in ’LTHK 9 (2000): 856-857.

E. HENSE

153


http://www.mysterion.it

www.MYS[ERION.it 8 (2015/2) 153-172

way for the development of a strong historical and literary approach in spirituality stud-
ies. Furthermore, liberation theology became an important context for spirituality stud-
ies in the Netherlands. Edward Schillebeeckx (1914-2009) drew spirituality into the
heart of his theological thinking: to him spiritual experiences were ‘contrast experienc-
es’ of an immediate awareness of God as a liberating power. These experiences incite
Christians to orthopraxis, which is — according to Schillebeeckx and other theologians
of liberation — the way to God for most modern people.’

Whatever is accepted as a suitable position of spirituality studies within the canon of
theological disciplines, one thing is undisputed: Christian spirituality studies is viewed
as a normative discipline. This means that the history of spirituality, systematic issues of
spirituality, spiritual practices, and the body of spiritual literature, including the Scrip-
ture, are studied within the framework of theology. Besides this theological research, we
are witnessing a growing interest in spirituality studies in other disciplines, such as liter-
ature, history, social sciences, education, health care, management etc.; however, the
investigations into spirituality by these disciplines are not a subject for discussion here.

In the following, I will give a short overview of the main developments of theologia
spiritualis in the German-speaking countries as well as in the Netherlands and Dutch-
speaking Belgium. German-speaking countries have incorporated most of their facul-
ties of theology into universities run by the government. Such an environment appears
not to have been very fruitful for developing the new subject of spirituality. Most of the
chairs in spirituality and academic institutes for spirituality were established by religious
orders within their theological colleges or at Catholic universities. This practice of reli-
gious orders was more efficacious in the Netherlands and in Belgium due to the strong-
er position of Catholic universities and made spirituality studies more successful in these
countries. In addition to giving an overview of the main chairs and institutes in these
countries, I will also highlight their most significant journals and series, and I will con-
clude with a short evaluation of the overall position of spirituality studies within Theol-
ogy at this moment.

Germany, Austria and Switzerland

Early years

One of the first German theologians who contributed to the strengthening of spiritu-
ality studies after Vaticanum 11 was the dogmatic theologian Karl Rahner ( 1984). In his
early academic years, Rahner was involved in the translation and completion of Marcel
Viller’s handbook entitled La spiritualité des premiers siécles chrétiens (1930).8 It was the
search for a union between dogmatic theology, ethics and spirituality — which seemed to

7 EDWARD SCHILLEBEECKX, Church: The Human Story of God, trans. by John Bowden, (New York:
Crossroad, 1990), 98.

8 MARCEL VILLER & KARL RAHNER, Askese und Mystik in der Viterzeit (Freiburg i. Br.: Herder, 1939).
KARL RAHNER, Samtliche Werke, Bd. 3, Sprritualitit und Theologie der Kirchenviter (Zirich / Diisseldorf
/ Freiburg i. Br.: Herder, 1999).
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have been partly lost due to scholastic and thomistic theology as taught in Latin at univer-
sities up to the 1960s — that made the spiritual theology of the Fathers and the monastic
theology of the Middle Ages so attractive to Rahner and others. Rahner wanted to rebuild
dogmatic theology by integrating ethics and spirituality.” Rahner’s most famous quote
about the relevance of spirituality esp. mysticism, which is still repeated in our days,
reads: “The devout Christian of the future will either be a ‘mystic,” one who has experi-
enced ‘something,” or he will cease to be anything at all.”'* Mary Steinmetz explains: “For
Rahner, the human person is understood as one who is created for the selfcommunica-
tion of God. This orientation toward Ultimate Mystery is the foundational characteristic
of being human. Starting from this perspective, the experience of God is not something
unusual; rather, to be human is to be open to the possibility of God’s selfcommunica-
tion.”" To Rahner, to be human means to be capable of experiencing God, whether
someone consciously realizes these experiences or not. The Swiss theologian Hans Urs
von Balthasar (1 1988)'? — a co-thinker with Rahner — also promoted mysticism and spir-
ituality in those early years. In 1969, the Pope appointed him to the International Theo-
logical Commission, which gave him a certain authority although he never held a chair in
spirituality studies. He published extensively on spirituality, especially on spirituality in
the context of art. Besides Rahner and von Balthasar, the dogmatic theologian and philos-
opher Romano Guardini (f 1968) gave an important impetus to the advancement of spir-
ituality studies; he combined it with a renewal of the liturgy.”” One of the most influential
theologian for the establishment of spirituality studies in the German-speaking countries
after Vaticanum II, however, was the Jesuit Josef Sudbrack (1 2010)."* He worked spo-
radically as a lecturer in ascesis and mysticism at Innsbruck University and was a visiting
professor at Harvard. From 1979 to 1986, he was editor in chief of the popular spiritual-
ity journal Spzrit and Life (Geist und Leben— see below), which covers many aspects of
current spiritual issues. Together with his Protestant colleague Wolfgang Bohme,” he

9 Cf. KaRL RAHNER, ,Uber den Versuch eines Aufrisses einer Dogmatik®, in KARL RAHNER, Schriften
zur Theologie, Bd. 1 (Einsiedeln: Benziger Verlag, 1954): 9-47.

10 KaRL RAHNER, “Christian Living Formerly and Today,” in Theological Investigations VII, trans.
David Bourke (New York: Herder and Herder, 1971), 15 as quoted in HARVEY D. EGAN, Soundings in the
Christian Mystical Tradition (Collegeville, MN: Liturgical Press, 2010), 338. See: KARL RAHNER, ,,From-
migkeit frither und heute®, in KARL RAHNER, Zur Theologie des geistlichen Lebens, Schriften zur Theologie
VII (Einsiedeln: Benziger Verlag, 21971), 22-23.

' Mary STEINMETZ, “Thoughts on the Experience of God in the Theology of Karl Rahner: Gifts and
Implications”, in Lumen et Vita 2 (2012): 1-14.

12 Cf. Hans-URs VON BALTHASAR, , Theologie und Spiritualitit®, in Gregorianum: 50 (1969): 571-587;
»Zur Ortsbestimmung christlicher Mystik “, in HANS-URS VON BALTHASAR, Przeurmia und Institution. Skizzen
zur Theologie, Bd. 4 (Einsiedeln: Johannes Verlag, 1975), 298-324.

15 ROMANO GUARDINIL, Wille und Wahrheit. Geistliche Ubungen (Mainz / Paderborn: Griinewald /
Schoningh, ©1991).

14 JoseF SUDBRACK, Komzmz in den Garten meiner Seele: Einfiibrung in die christliche Mystik (Giitersloh:
Giitersloher Verlagshaus Mohn, 1979); Mystik im Dialog: christliche Tradition, ostasiatische Tradition,
vergessene Traditionen (Wirzburg: Echter, 1992); Im Angesicht des Absoluten: Hinfiibrung zur Mitte
christlicher Spiritualitit (Wiirzburg: Echter, 2004).

1> Wolfgang Bohme was an important instigator of Protestant adult education.
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founded the Friends of Christian Mysticism (Gesellschaft der Freunde christlicher Mystik
—see below), a lively group of spiritual seekers and dwellers'® which I sporadically joined
to give a lecture or just to keep in touch with its atmosphere. Sudbrack practiced Zen at
the meditation center of Karlfried Graf Diirckheim and was one of the theologians who
were enthusiastic about incorporating Eastern forms of meditation into Christian spirit-
uality. At least one further name has to be mentioned as a spearhead of spirituality stud-
ies after Vaticanum II: Hugo Enomiya-Lasalle (f 1990), who also was a pioneer in East-
ern meditation practices and who wrote about interreligious spirituality.'” However, none
of these theologians succeeded in securing a better institutional position for spirituality
studies in these early years.

The institutionalization process

Austria. It was the Austrian theologian and philosopher Friedrich Wessely (+ 1970) and
his successor Josef Weismayer who did realize a stronger institutional position for spir-
ituality studies. They managed to achieve it through many years of persevering research
and teaching about spirituality at the University of Vienna.'® Wessely not only lectured
on spirituality on a regular basis (1939-1940 and 1946-1961), but also launched the first
academic journal for spirituality in German: Jahrbuch fiir mystische Theologie (1955-
1968). Wessely has been extraordinarily influential in a broader sense, as he founded
both the Oratorium Sanctissimae Trinitatis and the Legio Mariae in Austria. Weismayer
continued and consolidated Wessely’s research and teaching on spirituality (1964-2004),
trying to combine spiritual theology with dogmatics and ethics, as suggested by Rahner.
According to Weismayer, spiritual theology should investigate the concrete realization
of Christian life against the backdrop of spiritual experiences within the framework of
the Church. Also, the study of the history of spirituality should contribute to a better
understanding of its present-day manifestations.” In 1997, Weismayer became a full
professor of dogmatic theology, which meant that he had to reduce his involvement in
spirituality. Fortunately, the reputation of spirituality studies in Vienna appeared so strong
that, upon Weismayer’s retirement in 2004, this chair became a chair in “Theology of
Spirituality’ combined with an institute for spirituality. In the same year, Marianne Schloss-
er was appointed full professor of spirituality studies and director of this institute. Schloss-
er endorses Weismayer’s biblical, historical, practical and systematical approach.? Stu-
dents can opt for a master’s degree in Spirituality and can also decide upon a PhD in

1o Cf. RoBerT WUTHNOW, After Heaven. Spirituality in America Since the 1950s (Berkeley, Los Ange-
les, London: University of California Press, 1998).

7 HuGo M. ENOMIYA-LASALLE, Zen und christliche Mystik (Freiburg i. Br.: Aurum, >1986).

18 See JoSEF WEISMAYER, ,,Spiritualitit in Lehre und Forschung an der Universitit Wien, in Geist
und Leben 84 (2011): 221-227.

19 Joser WEISMAYER, ,Spirituelle Theologie oder Theologie der Spiritualitat?“ in GUNTER VIRT, Spir-
ttualitit in Moral (Wien: Wiener Dom Verlag, 1975), 59-78; JoserF WEISMAYER, ,, Thema Spiritualitidt® in
Theologisch-praktische Quartalschrift 123 (1975): 279-284.

20 See MARIANNE SCHLOSSER, ,, Theologie der Spiritualitat, in Geist und Leben 84 (2011): 228-235.
See also: http://ts-ktf.univie.ac.at/home/team/team-profil-curriculum-etc/schlosser/profil/
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Spirituality. In 2012, reorganizations at this university made it necessary for the Institute
for Spirituality to be incorporated into the Institute for Historical Theology. Besides
Vienna, Salzburg and Krems also provide academic teaching in spirituality at public
universities (respectively Spiritual Theology, since 2002, and Spiritual Guidance in a
Global Society, recently). The college in Heiligenkreuz, established by the Cistercians,
is the only active theological college in Austria run by a religious order.?! It has been a
papal college since 2007, and its Institute for Spiritual Theology and Religious Studies
provides training especially for those who wish to become religious and/or priests.

Germany. In Germany, it was not until 2011 that a chair in spirituality studies could be
established at a public university. It was made possible by a foundation of the diocese of
Augsburg. Wolfgang Vogl was the first to be appointed extraordinary professor of Theol-
ogy of Spiritual Life.?? He intends to offer a post-graduate master’s degree in spirituality
studies in the near future. At this moment, it is too early to evaluate the significance of
this initiative. The most influential initiatives regarding the development of Catholic spir-
ituality studies in Germany so far have come from theological colleges of various religious
orders that wanted to study their own spiritual traditions, their founders, their spiritual
texts and important theologians more exhaustively. Examples of this include the Institute
for Salesian Spirituality at the Salesian College in Benediktbeuern,? founded in 1983,
and the Institute for Pastoral Psychology and Spirituality at the Sankt Georgen College of
the Jesuits,* founded in 1991. Both of these schools try to combine scientific research
and teaching at theological colleges with programs for adult education. The Institute for
Spirituality at the College of the Capuchins in Miinster, founded in 1978, also works in
this broad way.” Thanks to its right to award academic licentiates and master’s degrees in
spirituality and its broad focus on diverse traditions and practices, diverse issues and
debates, this institute has proven to be the most influential institute for spirituality in
Germany.” Because the research and teaching of this institute mainly focus on the praxis
of faith, spirituality studies in Munster has been placed under practical theology, allowing
incorporation of the findings of other theological and philosophical disciplines as well as
of those of humanities and social sciences.”’ The institute started under the Capuchin
Anton Rotzetter®® and has developed further under the Carmelite Michael Plattig?, who
became a lecturer in spirituality in 1993 and the director of the institute in 1994. Regina
Baumer is the adjunct director of this institute and has also contributed substantially to

2 http://www.hochschule-heiligenkreuz.at/willkommen/papst-benedikt-xvi-und-die-hochschule-
heiligenkreuz/2007-erhebung-zur-hochschule-des-paepstlichen-rechts/. This college offers ecclesiasti-
cal degrees.

2 http://www.kthf.uni-augsburg.de/de/prof_doz/prakt_theol/vogl/

3 http://www.pth-bb.de/

2 http://www.sankt-georgen.de/rp-pps/

% http://www.pth-muenster.de/Institut_fuer_Spiritualitaet

26 MICHAEL PLATTIG, , Kritische Reflexion religidser Praxis als Aufgabe der Theologie der Spiritual-
itat“, in Geist und Leben 84 (2011): 349-361.

27 Tbid., 360.

28 ANTON ROTZETTER, Semzinar Spiritualitit, Bd. 1-4 (Ziirich: Benziger, 1979-1982).

2 INSTITUT FUR SPIRITUALITAT MONSTER, Grundkurs Spiritualitit (Stuttgart: Katholisches Bibelwerk, 2000).
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the development of the institute and its master’s program. Because spirituality studies is
the core business of the college in Miinster, another institute concentrating on post-grad-
uate studies for executives of Church organizations was founded in 2006: the Institute for
Church, Management and Spirituality®. This institute, led by the Capuchin Thomas Di-
enberg, promotes Christian values and spirituality in leadership and management from a
Franciscan perspective. Unfortunately, both institutes in Miinster are under serious pres-
sure at the moment because of decreasing numbers of students.

Between 2000 and 2010, the Institute for Spirituality in Miinster issued two series
through the publishing house of Lit Verlag: one about literary-historical approaches to
spiritual texts, their translations and interpretations®, and the other one about system-
atic approaches to spiritual topics and debates®. From 2010 onwards, the institute has
issued its studies through the publishing house of EOS-Verlag.*’

In 1995, Michael Plattig initiated the establishment of the Arbeitsgemeinschaft der
Theologie der Spiritualitit (AGTS)** a forum for all Catholic and Protestant theologians
who are interested in the spiritual dimension of theological questions or who choose a
spiritual approach to these questions. Most of the members of this community teach at
a faculty of theology, either at a university or at a theological college, although some
work in the field of adult education. Most of them combine spirituality with another
theological discipline; I am one of the few colleagues who is specialized in spirituality as
a discipline in its own right. The programs of the annual meetings of this community
provide a good insight into the diversity of topics and approaches within spirituality
studies at this moment: Spirituality according to Michel de Certau (2015), Spirituality of
the Eucharist (2014), Simone Weil (2013), Failure and discernment (2012), The Divine
Comedy of Dante (2011), Ecumenical spirituality (2010) etc. The AGTS has issued the
lectures of these meetings in an e-book series entitled Spzrituelle Theologie, published
by Echter Verlag.”® This community includes those who have chairs in Spirituality and
Homiletics at the Catholic University of Eichstatt®® and in Liturgy and Spirituality at the
Theological College of Fulda®’.

As to Protestant spirituality studies in Germany, Klaus Raschzok describes the redis-
covery of ascesis by Rudolf Bohren®® and Manfred Seitz* from 1964 onwards and how
Protestant research was shaped through the work of the Institute for Protestant Ascesis at

%0 http://www.ikms.eu/295

> Theologie der Spiritualitidt — Quellentexte.

32 Theologie der Spiritualitit — Beitrige.

> Theologie der Spiritualitit — Quellen und Studien.

> See http://www.theologie-der-spiritualitaet.de/

% Spirituelle Theologie - http://www.theologie-der-spiritualitaet.de/publikationen/tagungsbaende

36 http://www.ku.de/thf/homiletik/lehrstuhlteam/lehrstuhlinhaber/; Ludwig Modl, former profes-
sor of spirituality at the Catholic University of Eichstitt, has been a founding member of the AGTS.

*7 http://thf-fulda.de/person/prof-dr-theol-cornelius-roth

’$ RupoLF BOHREN, Eznfiibrung in das Studium der evangelischen Theologie (Miinchen: Chr. Kaiser
Verlag, 1965).

%9 MANFRED SEITZ, Evangelische Aszetik. Zur Wiederentdeckung einer Disziplin der akadenischen The-
ologie und ihrer Forschungs- und Lebrgestalt, handwritten manuscript (Bubenreuth 2010), 13 pages.
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the Neuendettelsau Augustana College.*’ Bohren classified ascesis as the first of seven are-
as in practical theology — besides homiletics, catechesis, poimenics, diaconic ministry and
kybernetics — and understood it as the theological basis of the ecclesiastical and secular life
of a Christian. Seitz, too, understood ascesis as an issue of practical theology. He drew from
the traditional Protestant literature on ascesis and also used Catholic authors such as Gi-
acomo Cardinal Lercaros*, Otto Zimmermann®, and Gustave Thils®. In 2006, Seitz and
his colleagues from practical, systematical and Eastern theology founded the Institute for
Protestant Ascesis in Neuendettelsau. This is the first and, up to now, only Protestant insti-
tute aiming at strengthening, promoting and spreading Protestant ascesis in Germany.

Switzerland. Simon Peng-Keller is the most prominent theologian who works in the
field of spirituality studies in Switzerland. He is a lecturer in Theology of Spiritual Life
at the ecclesiastical college of Chur.* Though I intend to mention only theological chairs
in spirituality in this article, I would like to make an exception for Switzerland: because
of his large influence on theological research on Meister Eckhart and other German
mystics, I also want to mention Alois Maria Haas and his chair in History of German
Literature at Zirich University (1974-1999). The literary investigations of Haas have
been exemplary for studies in German mysticism.* His colleague Kurt Ruh (1 2002) —
also a Swiss and an expert in the history of literature — worked at the university of
Wiirzburg on the history of mysticism in the Occident.* Without a mention of the schol-
arly works of these two literary researchers and those who worked in the same field, our
overview of spirituality studies in German-speaking countries would not be complete.

Different approaches

According to Simon Peng-Keller?’, we can identify the following four approaches to
spirituality studies in the German-speaking countries. (1) The first approach attempts

4 Kraus RascHZOK, ,, Evangelische Aszetik. Zur Wiederentdeckung einer Disziplin der akademischen
Praktischen Theologie und ihrer Forschungs- und Lehrgestalt“, in RaLpa Kunz & Craupia Konir Re-
ICHENBACH, Spzritualitit im Diskurs. Spiritualititsforschung in theologischer Perspektive (Ziirich: Theolo-
gischer Verlag Ziirich, 2012), 13-36.

# Cf. Gracomo CARDINAL LERCARO, Wege zum betrachtenden Gebet (Basel / Freiburg / Wien: Herd-
er, 1959).

2 Cf. OT10 ZIMMERMANN, Lehrbuch der Aszetik (Freiburg i. Br.: Herder, 1929).

# Cf. Gustave THiLs, Christliche Heiligkeit. Handbuch der aszetischen Theologie fiir Ordensleute,
Priester und Laien (Miinchen: Verlag Manz, 1961).

# SIMON PENG-KELLER, Eznfiibrung in die Theologie der Spiritualitit (Darmstadt: Wissenschaftliche
Buchgesellschaft, 2010).

 Avors Maria Haas, Mezster Eckhart als normative Gestalt geistlichen Lebens (Freiburg i.Br.: Johan-
nes Verlag, 1995); Kunst rechter Gelassenhbeit: Themen und Schwerpunkte von Heinrich Seuses Mystik
(Berlin / Bern: Lang Verlag, 1996).

% Kurt Run, Geschichte der abendlindischen Mystik. 4 Biande (Miinchen: C. H. Beck 1990-1999).

47 Cf. StmON PENG-KELLER, ,,Geistreiche Theologie zu geistbestimmten Leben? Spiritualitat als For-
schungsfeld katholischer Theologie®, in RaLpi Kunz & Craupia KoHLI REICHENBACH, Spzritualitit im
Diskurs. Spiritualititsforschung in theologischer Perspektive (Ziirich: Theologischer Verlag Ziirich, 2012),
37-53, here 42-47. T have chosen another sequence of the approaches which he identified.
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to combine spirituality and ethics and is used by, among others, the Dominican moral
theologian Servais Pinckaers*, who worked at Fribourg in Switzerland, and the moral
theologian Dietmar Mieth® from Tibingen University. Following Réginald Garrigou-
Lagrange of the Angelicum in Rome, who was the first professor of spirituality studies
throughout the world, Pinkaers wanted to put spirituality at the pinnacle of Christian
ethics and thereby strove for a renewal of theology and spiritual life. Mieth chose a more
innovative way, formulating virtues for our time and developing an art of living based on
the insights of Meister Eckhart. (2) The second approach tries to combine historical,
systematic, and practical research on a certain body of spiritual texts and spiritual forms
of expression. This approach aims to investigate Christian spirituality in its diversity on
the one hand and aims at coherence on the other. Marianne Schlosser is seen as a propo-
nent of this approach,”® and I would count myself also in this camp. (3) Quite another
endeavor was undertaken by Johannes Bours, a pastor at the Collegium Borromaeum
seminary in Munster. He wanted all disciplines within theology to become more spirit-
ual again.”® To most colleagues, this does not seem to be practical in the context of
universities, but it might be partially realized at colleges of religious orders. (4) The
fourth approach is probably the most widespread in Germany. It states that spirituality
does not need to be a discipline in its own right, as spiritual issues can be studied within
other theological disciplines. This position is broadly accepted and carried out in many
contexts, facilitated by the current decrease in the number of Theology students and the
pressure to save money. Unfortunately, this means that the marginal position of spiritu-
ality within theological disciplines will be consolidated. Nevertheless, there are some
strong examples of theologians who did important work on spirituality in the context of
other teaching commitments, e.g. the dogmatic theologian Gisbert Greshake (Freiburg)
and the ethicist Bernhard Fraling (Wiirzburg).”

Looking back on what has been done in the German-speaking field of spirituality
studies so far, we should add at least two further categories to Peng-Keller’s overview.
(5) A fifth approach is the clear choice for embedding spirituality within practical theol-
ogy as proposed by my honorable friends and fellow workers Michael Plattig and Tho-
mas Dienberg. I also feel sympathetic to this approach, especially when working on
social spirituality in the context of societal renewal, and surely most Protestant col-
leagues find themselves in this ‘camp’.” (6) A sixth approach is the literary one taken by
Alois Haas, Kurt Ruh and others. As this literary approach has been very fruitful for my

48 SERVAIS PINCKAERS, Das geistliche Leben des Christen. Theologie und Spiritualitit nach Paulus und
Thomas von Aquin (Paderborn: Bonifatius, 1999).

4 DIETMAR MIETH, Die neuen Tugenden. Ein ethischer Entwurf (Diisseldorf: Patmos Verlag, 1984);
Mit dem Unkraut wichst der Weizen. Sanfte Moralpredigten (Luzern: Ed. Exodus, 1991).

0 MARIANNE SCHLOSSER, ,, Theologie der Spiritualitat, in Geist und Leben 84 (2011): 228-235.

>1 JOHANNES Bougrs, , Asketische und spirituelle Bildung“, in ENGELBERT NEUHAUSLER & ELISABETH
GOssMANN, Was st Theologie (Miinchen: Max Heber Verlag, 1966), 416-428.

52 JoSEF WEISMAYER, ,, Theologie und Spiritualitat®, in AGTS, Lasst euch vom Geist erfiillen (Eph
5,18) — Beitrige zur Theologie der Spiritualitit (Miinster: Lit, 2001), 289-306, here 295.

> MICHAEL PLATTIG, , Kritische Reflexion religidser Praxis als Aufgabe der Theologie der Spiritual-
itat“, in Geist und Leben 84 (2011): 349-361, here 360.
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own work and fits very well with the research tradition in the Netherlands and in Bel-
gium, I especially favor this way of working.

Additional study groups and journals

There are also other study groups and journals that, although not launched at uni-
versities or colleges, have had a voice in the spirituality debate. In 1999, the study group
Theology of Religious Life (Arbeitskreis Ordenstheologie) — initiated by the Institut der
Orden fiir missionarische Seelsorge und Spiritualitat (IMS) — started to work on different
aspects of the spirituality of religious life.”* Members of this group work in the fields of
theology or history at German universities or colleges. Most of them are Catholic reli-
gious or, like me, members of third orders, or they are engaged in new religious commu-
nities, and one member is a Protestant religious. We organize seminars for religious and
those interested in religious life every third year. The contributions to these seminars
have been published by Griinewald Verlag. Another community, the Friends of Chris-
tian Mysticism (Gesellschaft der Freunde christlicher Mystik)>, founded in 1987, is also
ecumenical; it organizes annual meetings for its audience on a variety of spiritual issues,
including: Teresa of Avila (2015), Everyday Contemplation (2014), Mysticism and Mu-
sic (2013), Mysticism and natural sciences (2012), Mysticism and responsibility in the
world (2011), Meister Eckhart (2010) etc. Some of the lecturers are Catholic, Protestant
or Orthodox theologians with an interest in spirituality; most of the members are non-
theologians. The aim of this community is to promote Christian mysticism on an ecu-
menical basis to a broad audience. In addition to these theologically oriented study
groups, the Mezster Eckhart Gesellschaft should also be mentioned here. This interdisci-
plinary study group, founded in 2004, focuses on the life and works of Meister Eckhart,
his historical and philosophical background, and the influence and the implementation
of his thinking.”® The academic lectures of the annual meetings of this community have
been published in Jahrbiicher by Kohlhammer Verlag in Stuttgart.””

Furthermore, there are two German journals that deserve to be mentioned in this
context: Geist und Leben and Meditation — both conceived for a broad audience. Geist
und Leben, founded in 1926 and until 1947 known as Zeitschrift frir Aszese und Mystiks,
is a forum for spiritual theology, Christian mysticism and its praxis,” it deals with Igna-
tian spirituality, contemplation, praying with the body, the history of spirituality, forms
of spirituality, discernment of the spirits, integration of Eastern meditation, spiritual art
and literature, spiritual exegesis, spiritual psychology, hagiography, religious life, inter-
religious spirituality etc. Meditation, founded in 1975, is ecumenical and wants to in-
spire a broad audience to lead a Christian spiritual life.

>+ See STEFAN KIECHLE, ,,Ordenstheologie im Umbruch®, in Geist und Leben 76 (2003): 241-242; see
also the other contributions in the same volume of Geist und Leben.

> http://www.gfcm.de/

>¢ http://www.meister-eckhart-gesellschaft.de

57 http://www.meister-eckhart-gesellschaft.de/publikationen.htm#

%8 Journal for Ascesis and Mysticism

> http://www.geistundleben.de/
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The Netherlands and Belgium

Early years

The Netherlands and Belgium both have a much longer tradition in academic re-
search on spirituality than the German-speaking countries. Already at the beginning of
the last century, the Belgian Jesuit Desiderius Adolf Stracke (¥ 1970) concluded that
mystical literature was neglected in extensive contemporary Dutch literary histories. He
thought this unacceptable with regard to Beatrice of Nazareth, Hadewijch, John of Ru-
ysbroeck as well as many other interesting Dutch mystical authors. The first thing which
he thought needed to be done was to provide solid studies on these figures and their
historical and religious backgrounds and to make their texts available in reliable schol-
arly editions. So Stracke and some of his fellow brothers, among whom Jozef van Mierlo
(1 1958) and Leonce Reypens (1 1972), founded the Ruusbroecgenootschap (Ruusbroec
Society) in Antwerp (Belgium) in 1925.% The aim of this institute was to research the
history of Dutch spirituality — mysticism as well as ascesis — from the Christianization of
the Low Countries to circa 1750. The results of this research were published in two
series: Our Spiritual Heritage (Ons Geestelijk Erf, since 1927)% and Studies and Editions
of Our Spiritual Heritage (Studién en tekstuitgaven van Ons Geestelijk Erf, since 1931)%,
The historical and literary studies in these series and other publications of the institute
have been very fruitful through time. As Frits van Oostrom stated in his recently pub-
lished Dutch history of literature,” mystical texts not only need to be mentioned in
every serious study of literary history, but many of them actually belong to the most
beautiful and elaborated literary documents of Dutch literature; in particular, many fe-
male mystics are highly talented, whereas many male authors seem like ‘nonentities’,
pale when compared to them.* Initiated by the Carmelite Titus Brandsma (¥ 1942) — a
philosopher with a teaching commitment including Dutch Mysticism at the University
of Nijmegen (1923-1942) and director of the Iustitute for the History of Dutch Mysticisim
— another series of the Ruusbroecgenootschap was edited: Flowers of our Spiritual Herit-
age (Bloemen van ons Geestelijk Erf — 1929-1932, new series 1949-1973). This series
targeted a wider audience and wanted to inspire those who were looking for nourish-
ment for their minds and development of their personal spiritual lives. Though this
series was not as successful as the other two, it shows very well Titus Brandsma’s liter-
ary-historical involvement, which is also manifest in his translation of a part of the works

% AuGusT DEN HOLLANDER & ERNA VAN LOOVEREN, Het Ruusbroecgenootschap — 90 jaar hoeder van
spiritueel erfgoed (Antwerpen: Universiteit Antwerpen, 2015); Frans HENDRICKX, “Een bibliotheek in
dienst van Ruusbroec en zijn Genootschap te Antwerpen”, in Viaanderen 50 (2001): 276-280. https://
www.uantwerpen.be/nl/faculteiten/faculteit-letteren-en-wijsbegeerte/onderzoek-innovatie/instituten/
ruusbroecgenootschap/

o1 http://poj.peeters-leuven.be/content.php?url=journal&journal_code=OGE

¢ https://www.uantwerpen.be/nl/onderzoeksgroep/ruus/publicaties/studien-en-tekstuitgaven/

¢ Frits VAN QOSTROM, Stemmen op Schrift (Amsterdam: Bert Bakker, 2006), and Frits vaN OOSTROM,
Wereld van Woorden (Amsterdam: Bert Bakker, 2013).

¢ FriTs VAN OOSTROM, Stemmen op Schrift, 404.
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of Teresa of Avila. However, his societal and political commitment was much more no-
ticed in the field of spirituality studies.® Titus not only fought for freedom of the press
during the occupation of the Netherlands by Nazi Germany, he also dealt with the rise
of atheism, the crises of the European countries before World War II, and many other
questions of his time. When he resisted Nazi advertisements in the Dutch Catholic press,
he was arrested and imprisoned by the German occupiers. Some years after his murder
in the Dachau concentration camp, the teaching of Dutch Mysticism at Nijmegen Uni-
versity was continued by Marcel Smits van Waesberghe (1945-1957). Meanwhile, other
scholars at this university also helped to strengthen spirituality studies. One of them was
Edward Schillebeeckx ( 2009), who was appointed full professor for dogmatic theolo-
gy in 1958 and, in a way, carried on societally-engaged spirituality studies. In his inaugu-
ral lecture, he stated that he wanted not only to study the truth of the Christian faith, but
that he was also interested in human experiences,® especially in what he called ‘contrast
experiences’ — experiences of the presence of God in times of suffering and oppression.
Schillebeeckx considered Martha, “whose concern for God makes her solicitous for
human beings”, rather than the inwardly contemplative Mary of Bethany as a model for
contemporary mysticism.” As Mary Catherine Hilkert stated: returning to

“contrast experience as revelatory, Schillebeeckx maintains that the context of immense
human and global suffering in our day requires a spirituality that has been called by libera-
tion theologian Jon Sobrino ‘political holiness’. Awareness of the social as well as interper-
sonal dimensions of truly human life (and therefore of the well-being constituted by salva-
tion) requires solidarity with all those who seek to bring about authentic human freedom.
Spirituality can never be divorced from personal or social ethics.”®

Summarizing this approach, social and political liberation processes were seen as
“medium and material of divine revelation”.®” The teachings of Edward Schillebeeckx
and those of Titus Brandsma inspired my thinking when I continued my studies in Ni-
jmegen at the beginning of the 1980s, and their concern for societally-engaged spiritual-
ity has been formative to me.

The institutionalization process

The Netherlands. During Vaticanum II, the Augustinian Ephraem Hendrikx (1957-1974)
directed the research and teaching on the ‘history of ascesis and mysticsm’ at the Uni-
versity of Nijmegen.” In 1968, the Dutch Carmelites and the board of governors of the
University of Nijmegen founded the Titus Brandsma Institute, dedicated to the academ-

% EvisaBETH HENSE, Titus Brandsma — Engagierte Mystik (Paderborn: Bonifatius, 1991).

% EDWARD SCHILLEBEECKX, Op zoek naar de levende God (Nijmegen: Dekker and Van de Vegt, 1959).

¢ EDWARD SCHILLEBEECKX, Church: The Human Story of God. Trans. by John Bowden (New York:
Crossroad, 1990), 77.

 MARY CATHERINE HILKERT, “Grace-Optimism: Spirituality at the Heart of Schillebeeckx’s Theolo-
gy”, in Sperituality Today 44 (1991): 220-239.

% EDWARD SCHILLEBEECKX, Menschen — Die Geschichte von Gott (Freiburg: Herder, 1990), 29f.

0 http://www.findingaugustine.org/Record/24827
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ic study of ‘religious experience and spiritual life” in the footsteps of the former Car-
melite Titus Brandsma.” Its first director was the Carmelite Otger Steggink (+2008),
who was my honored teacher when I worked on my master’s thesis in Nijmegen. In its
early years, the development of its own library on spirituality and mysticism was one of
the institute’s central aims. The institute started with 25,000 titles and held more than
90,000 titles by the time it donated its library to Radboud University in 2007.7? Further-
more, the study of Modern Devotion and research on the Brandsma collection — includ-
ing photographic reproductions of ca. 700 Dutch manuscripts on mysticism and ascesis,
as well as other data about Dutch mystical literature gathered by Titus Brandsma” —
were at the center of its interest. Staff members, among them Hein Blommestijn’™, also
worked on Carmelite spirituality, current forms of social spirituality, Biblical spirituality,
and Jewish spirituality. The staff offered many courses in different fields of spirituality
to a broad audience throughout the Netherlands and got more and more involved in the
teaching of spirituality at the university. In 1969, the institute launched the journal Speling,
which was the sequel of Carmzel, published by the order of the Carmelites.” Speling aims
to provide food for thought on many different topics; in recent years, it has published
on: the art of living (2015), controversies (2014), exercises for the soul (2013), sources of
inspiration (2012) etc. Readers can join a reading club through the website of Speling to
discuss articles in this journal with each other. This journal became important to the
work of Steggink and that of the institute,”® as did a second, more academic journal,
Studies in Spirituality”, and its attendant series Studies in Spirituality Supplements. In
1974, Otger Steggink was appointed professor of the ‘history and themes of spirituali-
ty’. Working also in Spain on a regular basis, he consolidated the fame of the institute
and his chair by his extensive work on Teresa of Avila and John of the Cross. It was he
who inspired me to work on a new German translation of the works of John of the Cross
in the nineties, which I did together with two German members of the OCD. Steggink’s
successor was Kees Waaijman (1989-2007), who continued and further enhanced
Steggink’s research and teaching on the history and themes of spirituality, while broad-
ening the focus on other religions and forms of secular spirituality.”® His aim was to free
spirituality studies of a too strong guardianship of theology.” In 2007, Waaijman was
succeeded by the theologian Frans Maas (until 2011),* and in 2012, Peter Nissen was
appointed professor of ‘spirituality studies’, a chair now placed under the Department

7! Stichting Titus Brandsma Instituut, Nijmegen 1968.

72 Universiteitsbibliotheek collectieprofiel — faculteit theologie: http://repository.ubn.ru.nl/bitstream/
handle/2066/75095/75095.pdf?sequence=1

7 Trrus BRANDSMA INSTITUUT, Titus Brandsma Instituut (Nijmegen, 1974).

7* Hein Blommestijn also held a position as professor of mystical theology at the Gregorian University.

7 http://www.speling.nl/Speling/Speling.html

76 See the interview with Steggink in: Antoon Rietman, Titus Brandsma Instituut (Nijmegen, 1993), 36.

77 http://poj.peeters-leuven.be/content.php?url=journal&journal_code=SIS

78 KEES WAAIMAN, Spiritualitert (Kok: Kampen, 2000).

7 KeES WAAMAN, “Spirituality — a Multifaceted Phenomenon”, in Studies in Spirituality (2007): 1-113.

80 FrANS MaAS, Vitale verscheidenbeid en bet ene goddelijke leven. Meister Eckhart en theorievorming
in spiritualiteit, Afscheidsrede (Nijmegen, 2011).
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of Religious Studies. Within the study of theology, one can still obtain a master’s or PhD
degree in spirituality, among others in the Department of Systematic Theology, where I
hold a position as assistant professor of spirituality studies.®! But other theological chairs
also offer guidance in aspects of spirituality for a master or PhD thesis. As director of
the Titus Brandsma Institute, Waaijman was succeeded by Inigo Bocken in 2011 — for
the first time a non-Carmelite. Most courses of the institute’s extensive program for
adult education are held at a Carmelite convent in Nijmegen.*?

There is another institute that should be mentioned with regard to the study of spir-
ituality in the Netherlands. In 1976, the Franciscan order founded the Franciscan Study
Center Utrecht (FSU) for research on the Franciscan tradition, as well as the Franciscan
Academy for adult education.”” Both organizations started to work diligently, but did
not achieve their aims fully. In 1985, inspired by the example of the Titus Brandsma
Institute and the academic work of the Carmelites at the university in Nijmegen, the
Franciscans, Capuchins, and Conventual Franciscans also decided to transfer their work
to an academic environment: together with the Catholic Theological College of Utrecht,
they established the Franciscan Study Center (FSC) and established an extraordinary
chair of Franciscan spirituality at this college. Their aim was twofold: (1) they wanted to
study the Franciscan tradition, especially the works of Francis and Clare, and (2) they
wanted to make the charisma of the Franciscan tradition fruitful for future times. Hans
van Munster (T 2008) was the first director of this institute, and Theo Zweerman (1 2005)
was appointed the first extraordinary professor for Franciscan spirituality studies (1985-
1998) in addition to his appointment as professor of philosophy (1984-1991) at this
college. The center launched two series: Franciscaanse studies (since 1987) and the Scripta
Franciscana published by Uitgeverij Van Gorcum since the early 1990s. In 1998, Gerard
Pieter Freeman was the first non-Franciscan who took over the chair and also became
director of the center, choosing a more historical approach in his research. Since 2014
Willem Marie Speelman has been the director of the center. When the Catholic Theolog-
tcal University of Utrecht® merged into Tilburg University in 2006, the FSC became
incorporated in Tilburg University, but it is still located in Utrecht. Working from liter-
ary-historical, practical and systematic perspectives, the FSC staff provides teaching on
(Franciscan) spirituality at Tilburg University, guides students for a master thesis or an
STD in spirituality, and also offers courses to a broad audience. At the moment, I co-

8! For my perspective on spirituality studies, see: ELISABETH HENSE, “Present-Day Spiritualities in
Confessional, Popular, Professional and Aesthetic contexts: Contrasts or Overlap? in ELISABETH HENSE,
FrANS JESPERS AND PETER NISSEN, Present-Day Spiritualities (Leiden/ Boston: Brill 2014),1-17; ELISABETH
Hense, “Current Forms of Christian Spirituality”, in ELISABETH HENSE, FRANS JESPERS AND PETER NISSEN,
Present-Day Spiritualities (Leiden/ Boston: Brill 2014), 43-61; ELisaBETH HENSE, “Quality of Life in Con-
texts of Societal Renewal”, in EL1sABETH HENSE, CHRISTOPH HUBENTHAL AND WILLEM MARIE SPEELMAN, A
Quest for Quality of Life (Leiden/ Boston: Brill [forthcoming]).

8 http://wp.titusbrandsmainstituut.nl/nl/

8 JAN SLoOT, Al had je alle kennis... Korte geschiedenis van het Franciscaans Studiecentrum 1985-2010
(Utrecht: Franciscaans Studiecentrum, 2010).

8 This is the merger of the former Catholic Theological College of Utrecht and Catholic Theological
College of Amsterdam.

E. HENSE

165


http://www.mysterion.it

www.MYS[ERION.it 8 (2015/2) 153-172

operate with Willem Marie Speelman and Krijn Pansters of this institute in a project on
the impact of spirituality on the quality of life.

To wind up this overview of the situation in the Netherlands, some recent develop-
ments also need to be mentioned: In 2010, Henk Witte was the first to be appointed
professor of the new Xaverius chair at Tilburg University. This chair was established for
the study of the relationship between theology and spirituality from an Ignatian per-
spective. The first full chair for Protestant spirituality studies in the Netherlands was
established at the Vrije Universiteit in Amsterdam earlier this year; Wim van Vlastuin
has been assigned to this office.®’

Belgium. In 1973, the Ruusbroecgenootschap was incorporated in the St Ignatius Facul-
ties in Antwerp, and it has been part of the Faculty of Liberal Arts and Philosophy at the
University of Antwerp since 2003. Through the years, the methods, focus and presenta-
tion of results have evolved at this institute, but its original intention is still valid. The
institute aims at: (1) the production of critical editions of spiritual texts, (2) their inter-
pretation and contextual research, and (3) codicological and historical research on the
early years of the Ruusbroecgenootschap. Starting with less than 20,000 titles in the 1920s,
the library of the Ruusbroecgenootschap currently encompasses more than 100,000 books,
more than 500 manuscripts and 30,000 old prints, dating from 1500-1800. In 2011, the
library received the quality label of Acknowledged Heritage Library as granted by the
Flemish government. In recent years, much work has been carried out on the digitaliza-
tion of old manuscripts, including the letters of the Carmelite mystic Francis Amelry
(16™ century), on which I am currently working. Over the decades, many well-known
researchers of Dutch mysticism were or have been members of the Ruusbroecgenootsc-
hap, including: Bernhard Spaapen ( 1977), Albert Ampe (¥ 2004), and Albert Deblaere
(1 1994). The last mentioned, Albert Deblaere, was also very influential in spirituality
studies at the Gregorian University in Rome, and most of the later Jesuit members of the
Ruusbroecgenootschap were his students: Jos Alaerts, Paul Mommaers, Paul Verdeyen,
Guido de Baere, and Rob Faesen. I count myself lucky also to have studied with De-
blaere when he offered summer courses in Nijmegen in the 1980s. The Ruusbroecge-
nootschap is currently affiliated with the Department of Literature of the University of
Antwerp. The aim of the institute is to study Dutch spiritual literature up to 1750, to
develop this field of research together with international colleagues, to participate in the
teaching, research and societal service (zaatschappelijke dienstverlening) of the Univer-
sity of Antwerp, and to translate research results to modern society and to a broad,
interested audience. After already having been its director from 2001 until 2007, Tom
Mertens has again been its director since 2012.

In 2001, the Inustitute for the Study of Spirituality at Louvain University was estab-
lished. It is led by Professor Rob Faesen, who holds the chair of Medieval Mysticism in
Louvain and is also a staff member of the Ruusbroecgenootschap in Antwerp. The Lou-
vain institute aims at studying the textual and non-textual sources of Dutch mysticism,

% http://www.godgeleerdheid.vu.nl/nl/nieuws-en-agenda/nieuwsarchief/2014/okt-dec/141219-wim-
van-vlastuin-benoemd-op-de-leerstoel-theologie-en-spiritualiteit-van-het-gereformeerd-pro.asp
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trying to understand the mystics in their own hermeneutical frameworks. Its approach
is quite similar to that of the Ruusbroecgenootschap in Antwerp. There is one more
chair in Louvain that should be mentioned here: the chair for ‘the study of marriage
and spirituality’, held by Thomas Knieps since 2005. It has been placed under the De-
partment of Moral Theology.

Different approaches

Among Dutch-speaking theologians, we find similar approaches to spirituality stud-
ies as we already know from the German-speaking countries. In my opinion, it is safe to
identify three of the above-mentioned approaches: (1) the literary-historical approach,
represented in an excellent way by the Ruusbroecgenootschap, the faculties in Antwerp
and Louvain, members of the Titus Brandsma Institute and the faculty in Nijmegen. I
am most grateful for having been able to profit from this strong scholarly environment
in the Dutch-speaking countries. This environment enabled me to provide a critical
edition, a translation and a commentary on one of the most beautiful mystagogical texts
of Francis Amelry in my dissertation.®® (2) Another approach is the combination of
literary-historical, systematic and practical perspectives. To me, this seems to be the
most important heritage of Titus Brandsma. In his wake, I currently work on text edi-
tions and translations® as well as on systematic questions about spirituality and mysti-
cism®, and also on societally-engaged spirituality®. The latter seems to me perfectly in
line with Pope Francis’ recent encyclical on eco-spirituality and his emphasis on the
necessity for Christians and non-Christians to work together for societal renewal. (3) In
the Netherlands we see the same diffusion of spirituality studies into other theological
disciplines as is seen in Germany. At Radboud University, this development was fos-
tered by engaging all theological chairs in a master’s program for interreligious spiritual-
ity studies, which was carried out some years ago.

Besides similarities with the German approaches, there are also differences. Simon
Peng-Keller has identified the approach of Kees Waaijman as different. He typifies
Waaijman’s approach as a “division between spirituality and theology”.”® He argues that
Waaijman’s handbook is a kind of interdisciplinary and interreligious forum where dif-
ferent theological and non-theological disciplines meet each other outside the dogmatic
framework of theology. Karl Baier, an extraordinary professor of religious studies in

8 ELISABETH HENSE, Franciscus Amelry (um 1550) (Minster: Lit, 2001).

87 Cf. JoserH CHALMERS, ELISABETH HENSE, VERONIE MEEUWSEN, ESTHER VAN DE VATE (eds.), Maria
Petyt — A Carmelite Mystic in Wartime (Leiden / Boston: Brill, 2015).

8 ELISABETH HENSE, FRANS JESPERS, PETER NISSEN (eds.), Present-Day Spiritualities (Leiden / Boston:
Brill, 2014).

% Cf. EvisaBetH HENSE, Vernieuwingsinitiatieven rond eten, zorg en geld in Nederland (Amsterdam:
VU University Press, 2015).

% SIMON PENG-KELLER, ,,Geistreiche Theologie zu geistbestimmten Leben? Spiritualitiat als Forsc-
hungsfeld katholischer Theologie®, in Rarpr Kunz & Craupia KoHL1 REICHENBACH, Spzritualitit im Dis-
kurs. Spiritualititsforschung in theologischer Perspektive (Ziirich: Theologischer Verlag Ziirich, 2012),
37-53, here 44.
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Vienna, confirms this interpretation, but also qualifies it somewhat: although Waaij-
man’s approach is indeed dissociated from dogmatic and moral theology, his terminolo-
gy is permeated with the Christian point of view to the extent that one may also consider
his approach an innovative interdisciplinary and interreligious open systematic theology
of spirituality.” I would like to add to these understandings that, at the end of his career,
Waaijman himself explicitly placed his perspective at the heart of theology.”

Additional otganizations

To wind up my observations on the Dutch spirituality landscape, I would like to
mention three more organizations: (1) The Center for Parish Spirituality (Centrum voor
Parochiespiritualiterit)” in Nijmegen was established by the Congregation of the Blessed
Sacrament in 1990.* This center is dedicated to promoting spirituality in parishes, espe-
cially Eucharistic spirituality. The center’s staff offers courses on New Evangelization,
spirituality and art, liturgy, spiritual education, and the spirituality of the Congregation
of the Blessed Sacrament, and it publishes on these subjects for a broad audience through-
out the country. (2) The Foundation Thomas a Kempis (Stichting Thomas a Kempis)” in
Zwolle was established as a society of friends of the spirituality of Modern Devotion in
1988. This community organizes lectures and guided tours and strives for putting the
Modern Devotion on the UNESCO intangible cultural heritage list. (3) The Old Abbey
of Drongen organizes annual summer courses on Christian mysticism for a broad audi-
ence. These courses have been very popular for the past twenty years.

Evaluation of the overall position of Spirituality Studies
in German and Dutch-speaking countries

At the end of my overview, I would like to conclude with some evaluating remarks.

1. In German and Dutch-speaking theology, the new discipline of spirituality has never
become as important as the other disciplines in theology programs. This will not
change in the nearby future, due to the current downsizing of faculties and the de-
crease in student numbers in our countries. One could consider this a failure.

2. However, we have good reason to be glad that we have inspired many colleagues
from other theological disciplines to engage in spirituality. We still see a growing
number of colleagues in our countries trying to give their disciplines a fresh and
innovative appearance by integrating aspects of spirituality studies into their fields
of expertise.

o' KARL BATER, Handbuch Spiritualitit (Darmstadt: Wissenschaftliche Buchgesellschaft, 2006), 30.
%2 KEEs WAAIMAN, Spiritualiteit als Theologie, Afscheidsrede (Nijmegen, 2010).

% http://www.parochiespiritualiteit.org/index.php?pid=2

4T have been a member of the board of this center since 2006.

% http://thomasakempiszwolle.nl/cms/
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3.In my opinion, we can indeed leave part of the spirituality research to these col-
leagues. However, those who wish to consider themselves experts in spirituality studies
should commit themselves to at least three central tasks: (a) to study the well-de-
fined body of spiritual literature against its historical and religious backgrounds, (b)
to carry out foundational research and discuss meaningful definitions of spirituality
and mysticism in the framework of theology, and (c) to investigate past and present
societally-engaged forms of spirituality in order to contribute to the renewal of our
societies. These three commitments can be seen as distinguishing spirituality studies,
because they are not found in the other theological disciplines.

4. Will these commitments also work in the future? Bernard McGinn questioned the
contemporary value of past spiritual traditions in Spzritus eatlier this year. He ad-
dressed the following three questions: ‘Is there a future for past spiritual traditions?’,
‘Do you think the Society for the Study of Christian Spirituality will be around in
fifty years?’, and even more radically, ‘Should it be around?’*® These concerns about
the viability of inherited spiritual traditions are also shared in German and Dutch-
speaking countries. In my opinion there are at least two strategies which we can
choose to increase their prospects: the first is a strong emphasis on societally-en-
gaged spirituality and the second is the improvement of academic collaboration.” It
is my hope that this meeting will also help us find our way into the future.

I thank you very much for your attention!

% BERNHARD McGINN, “The Future of Past Spiritual Traditions”, in Spzritus 15 (2015): 1-18.
97 Cf. For an example of academic collaboration on societally-engaged spirituality, see the Eurospes
Conference 2015 held in Amsterdam: http://eurospes2015.nl/.
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Spiritualita
nella Chiesa Cattolica Romana

e nelle Chiese Evangeliche
Dal Concilio Vaticano IT

prospettive per un cammino comune

di Maurizio Bevilacqua*®

1. Il tema ecumenico dal Concilio Vaticano 11

Il decreto Unitatis redintegratio, promulgato il 21 novembre 1964, si apre afferman-
do che «promuovere il ristabilimento dell’unita fra tutti i cristiani & uno dei principali
intenti del sacro Concilio ecumenico Vaticano II»!. La presenza stessa al Concilio di
osservatori appartenenti ad altre confessioni cristiane aveva mostrato nella Chiesa Cat-
tolica un atteggiamento diverso dal passato riguardo alla questione ecumenica. Con questo
decreto, poi, si rendeva possibile 'adesione formale al movimento ecumenico e I'avvio
di numerosi dialoghi bilaterali sia con le Chiese orientali, sia con le comunita nate dalla
Riforma del XVTI secolo e dai suoi sviluppi®.

Dopo il Concilio il clima spirituale riguardo all’ecumenismo apparve molto favore-
vole. La possibilita, anzi la richiesta esplicita di dialogare, soprattutto in contesti poco
adusi alla presenza di comunita di confessioni diverse, fece scoprire per la prima volta a
molti cristiani ’esistenza di aspetti abbastanza ovvi, ma non per questo meno importan-
ti, della comune fede in Gesu Cristo, Figlio di Dio e nostro Redentore. Per quanto

“ MAURIzIO BEVILACQUA, docente di teologia della vita consacrata presso I'Istituto Claretianum, Roma,
Jubev2000@gmail.com

' UR 1. Non ¢ il solo decreto ad esprimere la preoccupazione ecumenica del Concilio. Vi ¢ la sua
impostazione ecclesiologica e, a fondamento di tutto, con Johannes Schelhas, si potrebbero individuare
quattro “coordinate teologiche”: un atteggiamento di servizio, la testimonianza resa al mistero di Cristo,
la volonta di parlare con tutti coloro che credono in Cristo, ma anche con tutte le persone di buona
volonta. Cf J. ScHELHAS, «Die ,,0kumenische” Intention des Konzils neu formuliert», in Catholica (Miin-
ster) 68 (2014) 63-85.

2 Una sintesi dei principali temi affrontati nei dialoghi con le Chiese Evangeliche in W. KASPER,
«Raccogliere i frutti. Aspetti fondamentali della fede cristiana nel dialogo ecumenico», in I/ Regro Docu-
menti 65 (2009) 585-664. Sulla scelta della Chiesa Cattolica di privilegiare i dialoghi bilaterali e sulla sua
difficolta ad aderire al Consiglio Ecumenico delle Chiese cf P. NEUER, Breve manuale dell’ ecumene, Que-
riniana, Brescia 1986, 129-132.
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riguarda il rapporto tra cattolici romani ed evangelici, questa possibilita di dialogo per
tanti costitui davvero una situazione inedita: 'altro non era un eretico o un papista, ma
un fratello nella fede, sebbene “separato™.

Conoscersi reciprocamente fu uno degli aspetti pit importanti; poter pregare insie-
me ed insieme ascoltare la Parola di Dio fu un’esperienza che segno la vita ecclesiale di
diverse comunita nel periodo successivo al Concilio. Altre fasi sarebbero subentrate,
nelle quali in alcuni affiorava una certa delusione non vedendo i frutti immediati che si
erano sognati con una certa ingenuita. In alcuni ambienti sia cattolici che protestanti,
per resistere in una societa sempre piu “liquida”, sarebbe anche apparso il desiderio di
identita “solide”, con I'assunzione di posizioni “rigide”. In tale prospettiva non solo
I’ecumenismo, ma lo stesso atteggiamento di dialogo diveniva sospetto.

Quando si riflette sul cammino della teologia spirituale alla luce della recezione del
Concilio Vaticano II ¢ necessario ribadire I'importanza fondamentale che I’assise conci-
liare ha riconosciuto al dialogo non come strategia, ma come atteggiamento fondamenta-
le del cristiano e della Chiesa. Riguardo al nostro tema in particolare, senza una disposi-
zione al dialogo non sarebbe stato possibile il movimento ecumenico, cosi come si & anda-
to sviluppando nel corso del XX secolo, sin dal congresso missionario evangelico di Edim-
burgo nel 1910, né la partecipazione ad esso della Chiesa Cattolica dopo il Concilio.

Ferma restando I'importanza dei dialoghi teologici, il movimento ecumenico si &
dimostrato innanzitutto un incontro tra credenti, che fa arricchire reciprocamente le
esperienze spirituali e fa sorgere percorsi comuni. Fu cosi, d’altro canto che si aprirono
nuovi cammini informali che, da parte cattolica, furono confermati dal Concilio. Lo
mostra chiaramente |'esperienza iniziata nel 1937 da un gruppo di pastori evangelici e
presbiteri cattolici nella trappa di Notre Dame des Dombes, da cui nasce uno dei gruppi
ecumenici piu significativi sia per il contributo teologico sia per 'approccio spirituale
all’ecumenismo*.

L’acuta sensibilita ecumenica mostrata da tante espressioni del monachesimo catto-
lico’ e la rinascita di forme di “vita religiosa” nel mondo protestante® sono altre espres-
sioni che indicano la possibilita di incrociare i cammini spirituali ancor prima di aver
risolto tutte le controversie dogmatiche e questo escludendo in modo esplicito ogni
minimalizzazione delle difficolta incontrate e, ancor pil, ogni relativismo o indifferenza
riguardo alla dottrina della fede. Si tratta, infatti, di condurre un «dialogo nella verita e

3 La definizione “fratelli separati” non appare certamente soddisfacente considerando che si ¢ fratel-
li in cio che unisce e non in quanto separa. In ogni caso 'uso di questa espressione costitui un progresso
rispetto a termini come eretici o dissidenti. Oggi si preferisce parlare semplicemente di fratelli in Cristo.

4 Sul Gruppo di Dombes cf P. NEUER, Breve manuale dell’ ecumene, cit., 153-154. Vedi anche il sito
internet ufficiale: <http://www.groupedesdombes.org>. In Italia si puo citare I’esempio del Segretariato
Attivita Ecumeniche (SAE) sorto dalle esperienze di Maria Vingiani a Venezia e sviluppatosi poi a Roma
in forma privata dal 1959 e in forma pubblica dal 1964.

> Cf E. BiancHt, Non siamo migliori. La vita religiosa nella chiesa, tra gli uomini, Qigajon, Magnano
2002, 239-256.

¢ Per una presentazione dettagliata di questa realta cf J. P. BACK, «LLa vita consacrata nell’esperienza
attuale delle Chiese protestanti e anglicane», in Claretianum ITVC n.s. 3 [52] (2012) 179-240.
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nella carita», di cercare non un semplice «scambio di /dee, ma uno scambio di donz»’,
secondo I'espressione usata nell’enciclica Ut unum sint®.

Nel mondo evangelico, d’altra parte, si sta manifestando un’attenzione esplicita alla
spiritualita vincendo le resistenze del passato ad usarne il termine e il concetto perché
considerati troppo intimisti®. Cosi oggi si affronta anche il tema della mistica protestan-
te'’. Un tale atteggiamento non rinnega la centralita della giustificazione per fede, ma va
oltre le rigidita della cosiddetta “scolastica protestante” e il suo timore di dare spazio
alla benché minima azione dell’'uomo. In questo senso gia si muoveva la nota riflessione
di Bonhoeffer sulla “grazia a caro prezzo”!".

A livello accademico cio si riflette nella comparsa di alcuni corsi di spiritualita in
istituzioni evangeliche, mentre I'insegnamento era tradizionalmente attribuito alla cat-
tedra di teologia pratica.

2. I soggetti nel dialogo tra cattolici ed evangelici

Nel dialogo tra Chiesa Cattolica e Chiese Evangeliche si rende necessario riflettere su
quali siano i soggetti che lo svolgono. La Chiesa Cattolica ha o aveva la fama tra gli
evangelici di essere un gruppo coeso e quasi monolitico, molto pitt di quanto la realta
confermi questo dato. Si deve, comunque, tener conto che essa ha un’autorita compe-
tente in campo dottrinale, assente, invece, nelle altre esperienze ecclesiali. Spesso le Chiese
Evangeliche appaiono ai cattolici come una galassia di realta diverse in cui ¢ difficile
districarsi®?. Effettivamente la Riforma del X VI secolo nacque come una realta plurale di
cui Lutero e Zwingli rappresentano le espressioni maggiori. Il fallimento dei colloqui di
Marburgo del 1529 non va considerato come un semplice episodio di incomprensione,
ma piuttosto come «il sintomo di una distanza effettiva tra universi spirituali e discorsi di
fede che forse non erano tra sé incompatibili, ma certamente erano poco conciliabili»®.

7 W. KASPER, «Raccogliere i frutti», cit., 588.

8 Cf UUS 28. LG 13.

> Cf E. GENRE, «Spiritualita e prassi pastorale», in Ip. - S. RostagNo - G. TOUrN, Le chiese della
Riforma. Storia, teologia, prassi, San Paolo, Cinisello Balsamo 2001, 136-137. Pannenberg mette addirit-
tura le premesse per parlare di una “spiritualita eucaristica” in ambito luterano. Cf W. PANNENBERG,
Teologia sistematica, 111, Queriniana, Brescial996, 304-315.

10 Cf C. GARciA, Mistica en didlogo. Congreso Internacional de Mistica. Seleccion y Sintesis, Monte
Carmelo, Burgos 2004, 149-156. Fr. Buzzi - D. KampeN - P. Ricca (curr.), Lutero e la mistica, Claudiana,
Torino 2014.

" «LLa grazia a buon mercato ¢ la nemica mortale della nostra Chiesa. Cio per cui noi oggi lottiamo &
la grazia a caro prezzo [...] Grazia a buon mercato significa giustificazione del peccato e non del pecca-
tore [...] & grazia senza sequela, grazia senza croce, grazia senza Gesu Cristo vivo, incarnato. Grazia a
caro prezzo ¢ il tesoro nascosto nel campo, per amore del quale 'uomo va a vendere con gioia tutto cid
che aveva» (D. BONHOEFFER, Seguela, Queriniana, Brescial997, 27-29).

12 Lo stesso studio di W. Kasper, gia citato, deve operare una scelta e si riferisce solo ai dialoghi con
Luterani, Riformati, Metodisti ed Anglicani.

B P. Ricca, Grazia senza confini, Claudiana, Torino 2006, 61.
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Nemmeno gli sviluppi della teologia riformata apportati dall’opera di Calvino superaro-
no le difficolta esistenti con le Chiese che osservano la Confessione Augustana.

La posizione assunta dai cosiddetti “radicali” e da tutto il movimento anabattista,
con I'importanza che attribuiva alla liberta della fede, provoco la dura reazione di Lute-
ro che lo vide come un problema di ordine pubblico™.

La cosiddetta “seconda Riforma”, con la sua reazione alle chiese di stato nate dalla
prima, invoco il principio della liberta di coscienza. Fu I'avventura del puritanesimo e del
separatismo inglesi e poi del movimento battista nato dall’'incontro di questi con I'anabat-
tismo?. La confessione battista, spesso trascurata negli studi condotti in Europa per la sua
piccola presenza nel Vecchio Continente, ¢ invece una delle principali denominazioni
negli Stati Uniti d’America e, con le sue diverse tendenze, ¢ molto attiva in Africa e in Asia.

I grandi Risvegli che hanno attraversato le Chiese della Riforma nel corso dei secoli
furono all’origine di nuove tendenze e, spesso, di nuove confessioni, talvolta di 1a dal
volere degli stessi iniziatori. Lo si puo osservare dal Metodismo del XVIII secolo, con la
sua ricerca della santificazione, al movimento pentecostale del XX secolo, che ¢ oggi la
realta piti numerosa tra le Chiese protestanti e, con il suo culto entusiasta, ha influenzato
settori delle antiche confessioni e la stessa Chiesa Cattolica.

Dinanzi a questa situazione variegata'® & necessario chiedersi quali siano i soggetti
del dialogo e, per la nostra riflessione, domandarsi se sia possibile parlare di dialogo tra
le spiritualita cattoliche e protestanti o non ci si debba attenere solo a confronti bilatera-
li. Come ben sappiamo, la Chiesa Cattolica pur conservando in sé sensibilita molto di-
verse, si riconosce nell’essenziale. La Comunione Anglicana, sebbene attraversata negli
ultimi tempi da grandi burrasche interne, mantiene una certa coesione attorno al “Qua-
drilatero di Lambeth”". Le Chiese Evangeliche, invece, conoscono una grande varieta
di denominazioni con significative differenze confessionali. Nonostante questo, sempre
pit esse si considerano parte di un unico processo. Cio ha permesso loro di avviare
forme di ospitalita reciproca e, talvolta, anche percorsi di unificazione.

Una delle esperienze piu significative ¢ la Concordia di Leuenberg (1973) che, a
livello europeo, permette la piena intercomunione tra Chiese Luterane e Riformate sen-
za che nessuna rinunci alla propria denominazione e organizzazione, avendo esse ri-
scontrato «l’esistenza tra loro di una comune comprensione dell’Evangelo»'®.

W Cf U. GastALDI, Storia dell’anabattismo, 2 voll., Claudiana, Torino 1972-1981, I, 40-46, 438-445;
1T, 181-219.

15 Lorigine del Battismo e I’apporto che gli fornirono le correnti teologiche e spirituali precedenti
resta un tema dibattuto. Cf M. RusBoLl, I battisti. Un profilo storico-teologico dalle origini ad oggi, Clau-
diana, Torino 2011, 13-28.

16 Per una visione storica delle diverse spiritualita cf L. BOUYER, La spiritualita protestante e anglica-
na, EDB, Bologna 1972; BR. GHERARDINI, La spzritualita protestante. Peccatort santi, Studium, Roma 1982
(con un’antologia di testi).

17 La Conferenza di Lambeth del 1888 dichiard che 'unione della Chiesa si puo cercare sulla base
delle Sacre Scritture, dei simboli apostolico e niceno, dei due sacramenti (Battesimo e Cena del Signore)
e dell’episcopato storico. Cf «Quadrilatero di Lambeth», in R. FaBBri, Confession: di fede delle Chiese
cristiane, EDB, Bologna 1996, 1034.

18 «Approvando questa Concordia, le Chiese luterane e riformate, le Chiese unite che da loro sono
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In Italia la Chiesa Valdese, che dal XVI secolo & una Chiesa riformata, e la Chiesa
Metodista si sono unite senza cancellare le loro denominazioni, allacciando anche un ac-
cordo di riconoscimento reciproco e di collaborazione pastorale con I'Unione delle Chie-
se Battiste (UCEBI), pur non avendo risolto il nodo “insolubile” del pedobattesimo®.

3. Alcuni elementi di una spiritualita protestante

La possibilita di individuare una comune identita e spiritualita protestante resta una
questione aperta. Non va, infatti, sottaciuta I’esistenza di comunita chiuse in un rigido
confessionalismo, anche con tendenze fondamentaliste, come non si deve dimenticare
che lo stesso termine “fondamentalismo” ¢ sorto in ambito evangelico statunitense per
definire i difensori dei Fundamentals of the Faith in opposizione alle tendenze liberali®°.
Tuttavia gli evangelici, che si riconoscono sempre pitl in una comune comprensione
dell’Evangelo, individuano anche alcuni aspetti di una spiritualita tra loro condivisa,
pur con diverse accentuazioni. Cogliere quale siano tali aspetti ci consente di compren-
dere meglio gli elementi che il Concilio Vaticano IT ha offerto ai cristiani cattolici per
vivere un vero dialogo. Trovano riscontro, infatti, in tratti essenziali della dottrina conci-
liare, ben di 1a dal solo decreto sull’ecumenismo.

La tradizione evangelica ha sottolineato grandemente la centralita e “unicita” di Cri-
sto di cui da testimonianza la Scrittura (solus Christus - sola Scriptura) e la gratuita della
salvezza accolta nella fede (sola gratia - sola fide). Questi tratti vengono costantemente
richiamati quando si vuole individuare 'identita protestante?’. Non v’¢ dubbio che tali
elementi configurino la spiritualita cristiana evangelica sia nel suo nucleo, sia nelle sue

sorte, come pure le Chiese a loro affini dei valdesi e dei fratelli moravi, sorte prima della Riforma, consta-
tano in base ai loro colloqui dottrinali I’esistenza tra loro di una comune comprensione dell’Evangelo
quale risulta dall’esposizione che segue. Essa consente loro di dichiarare e attuare la “comunione eccle-
siale” [0 “comunione tra chiese”; ted. “Kirchengemeinschaft”]. Riconoscenti per il fatto che si sono
avvicinate le une alle altre, esse confessano allo stesso tempo che la lotta per la verita e I'unita nella chiesa
¢ avvenuta ed avviene anche con colpe e sofferenza» (Concordia di Leuenberg, 1: Sito ufficiale della
Concordia <http://www.leuenberg.net/concordia-di-leuenberg-2> [12-09-2015]). Sul tema cf P. NEUER,
Breve manuale dell’ Ecumene, cit., 149-151.

19 «Le chiese battiste condividono oggi con le chiese valdesi e metodiste alcune delle affermazioni
teologiche che accompagnano il battesimo dei bambini (ad esempio I'insistenza sulla priorita della gra-
zia di Dio nel battesimo). Non per questo perd si sentono autorizzate a riconoscere la prassi del battesi-
mo dei bambini. Esse lasciano alle chiese valdesi e metodiste questa responsabilita. Qui ¢’¢ una differen-
za tutt’altro che irrilevante, che ¢ oggi la maggiore tra le nostre chiese: su di essa il dialogo e il confronto
tra valdesi, battisti e metodisti dovranno continuare perché la questione non ¢ né risolta né accantonata.
Ma malgrado la sua serieta e il suo peso, non ¢ una differenza che impedisca la piena comunione tra le
nostre chiese» (Documento sul reciproco riconoscimento fra chiese battiste metodiste valdesi in Italia, 3.8:
Sito ufficiale UCEBI <http://ucebi.it/pdf/documenti/bmv_documento_reciproco_riconoscimento.pdf>
[12-09-20157).

20 Cf N. E. Furniss, The Fundamentalist Controversy. 1818-1931, Yale University Press, New Haven
1954.

2L Cf V. SUBILIA, Solus Christus. Il messaggio cristiano nella prospettiva protestante, Claudiana, Torino
1985, 15-89.
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manifestazioni??. La rigorosa centralita di Cristo ne ¢ il cuore e la Bibbia lo strumento
indiscusso, come ben testimonia questo testo di Calvino:

«Poiché Dio si & donato a noi come Padre, siamo da accusare di vile ingratitudine se non ci
comportiamo come suoi figli (Mal 1,6; Ef5,1; 1Gv 3,1). Poiché Cristo ci ha purificati con il
lavacro del suo sangue e ci ha comunicato questa purificazione con il Battesimo non possia-
mo profanare noi stessi come nuova spazzatura (Ef 5,26; Eb 10,10; 1Cor 6,11; 1P# 1,15.19).
Poiché ci ha associato e inserito nel suo corpo & necessario guardarci attentamente dal
contaminarci in alcun modo, in quanto sue membra (1Cor 6,15; Gv 15,3; Ef5,23) [....] Ecco
dei buoni fondamenti, adatti per costruire bene la nostra vita. Non se ne troveranno affatto
simili in tutti i filosofi poiché essi non salgono mai oltre I'esposizione della dignita naturale
dell'uvomo quando si tratta di mostrargli quale sia il suo dovere»?.

I teologi evangelici sono oggi pressoché concordi nel sottolineare che i Riformatori,
pur con le loro diverse sensibilita, pensarono ad una vita cristiana che si esprime nel
secolo, guardando con sospetto ogni forma di separazione dal mondo. Il duro giudizio
sui voti monastici espresso da Lutero nel 1521 e il suo matrimonio con Katharina von
Bora nel 1525 sono colti come I'emblema di un tale atteggiamento.

La realta ¢ piu articolata di quanto possano dire talune semplificazioni. Una parte
significativa del movimento anabattista, ad esempio, immagina una vita cristiana rigoro-
samente laicale, ma altrettanto rigorosamente separata dal mondo. Questa ¢ I'imposta-
zione della principale famiglia anabattista giunta fino ai nostri giorni, quella mennonita®,

La complessita & ancora maggiore riguardo al rapporto della Chiesa e dei cristiani
con lo stato e quindi al modo in cui la Chiesa ¢ presente nel mondo. La teoria luterana dei
due regni e poi la posizione di Calvino non furono accettate dalla Riforma radicale, né
dai dissidenti inglesi e dai Battisti, che invocarono un’assoluta autonomia e distinzione
tra chiesa e potere politico, una posizione sulla quale nacquero gli Stati Uniti d’America.

Anche riconoscendo questa complessita e ricordando che in proposito le sensibilita
delle varie famiglie sono molto diverse, non si puo negare che la laicita costituisca una
caratteristica peculiare della spiritualita cristiana evangelica: «Parlare di spiritualita “lai-
ca” in ambito protestante non significa parlare della spiritualita dei laici rispetto alla
spiritualita del clero, bensi affermare che la spiritualita cristiana in sé ¢ una spiritualita
laica»®. La mondanita del quotidiano ¢ il suo ambito. Qui si innesta anche la rivendica-
zione della laicita dello stato — per cui tanto si impegnano oggi i protestanti soprattutto
in ambito latino — e una forte accentuazione della liberta di coscienza, un tema che &
proprio della seconda Riforma e specificamente del movimento Battista, ma che in Italia
ha coinvolto molto anche la Chiesa Valdese, di origini medievali e di tradizione riforma-
ta, cresciuta in stati confessionalmente cattolici®®.

2 Cf A. McGRaTH, Le radici della spiritualita protestante, Claudiana, Torino 1997.

2 J. CAIVIN, Institution de la Religion Chrétienne. Livre troisiéme, édition critique par J.-D. Benoit,
Paris 1960, ch. VI, 3, 162 [CR 32,181; cf il testo latino CR 29,1125-1126].

2 Cf U. GASTALDI, Storia dell’anabattismo, cit., 11, 24-34. L'espressione pill rigorosa di questa tenden-
za & espressa oggi dagli Amish del Vecchio Ordine. Cf J. LEGERET, Awmzish. Una comunita fuori dal tempo,
Claudiana, Torino 2002.

» E. GENRE, «Spiritualita e prassi pastorale», ciz., 148.

2 Altre presenze evangeliche in Italia si sviluppano in epoca risorgimentale e post risorgimentale.
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4. Linsegnamento del Vaticano II:
elementi per un dialogo con la spiritualita protestante

Alla luce degli aspetti appena accennati dell’identita e spiritualita protestante, pos-
siamo individuare alcuni elementi dell’insegnamento conciliare che forniscono ai catto-
lici prospettive di dialogo.

4.1. II ruolo fondamentale della Scrittura

La Costituzione dogmatica De: Verbum: sulla divina rivelazione ha indubbiamente
ricoperto un ruolo importante nel cammino post conciliare. I cristiani cattolici sono
stati sollecitati ad accostare il testo sacro con un’abbondanza che pochi avrebbero osato
sperare. Il Concilio aveva concluso il suo approfondimento dottrinale con chiare indica-
zioni di prospettiva, partendo dalla convinzione che la Scrittura costituisca la regola
suprema della fede:

«E necessario dunque che la predicazione ecclesiastica, come la stessa religione cristiana,
sia nutrita e regolata dalla sacra Scrittura. Nei libri sacri, infatti, il Padre che ¢ nei cieli viene
con molta amorevolezza incontro ai suoi figli ed entra in conversazione con essi; nella paro-
la di Dio poi ¢ insita tanta efficacia e potenza, da essere sostegno e vigore della Chiesa, e per
i figli della Chiesa la forza della loro fede, il nutrimento dell’anima, la sorgente pura e
perenne della vita spirituale»?’.

Percio i fedeli devono avere «largo accesso alla Sacra Scrittura»® e a tutti ne & racco-
mandata la lettura assidua. «L'ignoranza delle Scritture, infatti, & ignoranza di Cristo»*
come affermava Girolamo.

Da parte evangelica I'insegnamento conciliare ¢ stato a volte considerato insufficien-
te per rispondere alle istanze poste dal sola Scriptura. 1l tema dibattuto riguarda il rap-
porto fra tradizione e Sacra Scrittura, nonché il ruolo del Magistero. Il Concilio afferma
che «la sacra Tradizione e la sacra Scrittura sono strettamente congiunte e comunicanti
tra loro. Poiché ambedue scaturiscono dalla stessa divina sorgente, esse formano in cer-
to qual modo un tutto e tendono allo stesso fine»*’. Esse, percio, «costituiscono un solo
sacro deposito della parola di Dio affidato alla Chiesa; nell’adesione ad esso tutto il
popolo santo, unito ai suoi Pastori, persevera assiduamente nell’insegnamento degli
apostoli e nella comunione fraterna, nella frazione del pane e nelle orazioni, in modo

Sorgono, percio, in un’epoca segnata dal liberalismo e, d’altra parte, avvertono la fatica, ignota ai primi
predicatori venuti dal Regno Unito e dagli Stati Uniti, di vivere in un ambiente a grande maggioranza
cattolica. Da qui anche alcune prossimita sorprendenti e sospette per il mondo cattolico. Cf A. ComBa,
Valdesi e massoneria: due minoranze a confronto, Claudiana, Torino 2000.

7DV 21.

B DV 22.

2 DV 25. Dove si cita il prologo al commento al profeta Isaia (PL 24, 17).

2DV .
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che, nel ritenere, praticare e professare la fede trasmessa, si stabilisca tra pastori e fedeli
una singolare unita di spirito»’!.

E evidente che le divergenze di vedute su questo punto dibattuto non sono risolte
dalla dottrina conciliare. I dialoghi teologici successivi, tuttavia, hanno mostrato molti
pit punti di convergenza sul tema*? sino a poter affermare che «riguardo alla Scrittura e
alla tradizione luterani e cattolici sono a un livello cosi ampio di accordo, che le loro
differenti accentuazioni di per sé non richiedono di mantenere I'attuale separazione
delle Chiese. In questo ambito vi & unita in una diversita riconciliata»®.

Talvolta si vogliono enfatizzare le accentuazioni diverse, ma ¢ la stessa esperienza di
lettura della Bibbia che spinge i cristiani di differenti confessioni verso prassi simili. Ne
¢ un esempio cid che scrive il pastore battista Domenico Tomassetto sul principio del
sola Scriptura. Pur muovendo alcune critiche alla dottrina del Vaticano II proprio sul
rapporto tra Scrittura e Tradizione, egli afferma: «Non sottovalutando affatto la lettura
privata, la Bibbia va letta comunitariamente. Va letta in comunione con i credenti che ci
hanno preceduto nel tempo e con i credenti a noi oggi piu vicini. La Bibbia ¢ il libro
della Chiesa, non di un singolo credentex»*.

Di 1a dalle polemiche, non si puo negare che il percorso ecumenico di questi anni,
soprattutto il cammino spirituale di tanti cristiani che vi si sono impegnati, si & nutrito
della lettura orante della Scrittura. Attorno a questa molti hanno riscoperto che, nono-
stante le differenze, erano uniti dall’amore del Cristo, dall’esperienza della grazia mise-
ricordiosa di Dio, dal desiderio di obbedirgli nella fede®.

4.2. Il sacerdozio comune e la vocazione universale alla santita

L’insegnamento del Concilio Vaticano II sul sacerdozio comune dei cristiani, fonda-
to sul Battesimo, costituisce un elemento non nuovo, ma sottolineato con particolare
forza. Come € noto, il tema fu ritenuto di fondamentale importanza dai Riformatori del
XVI secolo ed il modo con cui il Concilio lo affronto fu notato dai teologi protestanti.
Poco dopo la pubblicazione della Costituzione Lumzen gentium, Peter Meinhold scrive-
va: «Merita di essere particolarmente rilevato da parte evangelica che I'attivita dei laici &
considerata partecipazione all’ufficio sacerdotale, profetico e regale di Cristo. Secondo
le dichiarazioni della Costituzione, i laici “per loro parte compiono, nella Chiesa e nel
mondo, la missione propria di tutto il popolo cristiano”»**. Egli mette in rilievo anche la

1DV 10.

32 Una sintesi in W. KASPER, «Raccogliere i frutti», czz., 619-623.

» «Therefore regarding Scripture and tradition, Lutherans and Catholics are in such an extensive
agreement that their different emphases do not of themselves require maintaining the present division of
the churches. In this area, there is unity in reconciled diversity». THE LuTHERAN-ROMAN CaTHOLIC COM-
MISSION ON UNrty, The Apostolicity of the Church, Lutheran University Press, Minneapolis, MN, 2006,
448. Citato anche da Ip., «Dal conflitto alla comunione», 210, in I/ Regno. Documenti 58 (2013) 380.

3 D. TOMASSETTO, La confessione di fede dei battisti italiani, Claudiana, Torino 2013, 46.

3 Cf FRANCESCO, «Lunita si fa in cammino», discorso nel tempio Valdese di Torino, in L’ Osservatore
Romano, 22-23 giugno 2015, 8.

¢ P. MEINHOLD, «La Costituzione nella prospettiva evangelico-luterana», in G. BrauNA (dir.), La
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dottrina sulla vocazione universale alla santita: «Questo capitolo deve essere studiato
anche dai cristiani evangelici, perché la “santita” & considerata il vero fine della vita
cristiana, obbligatorio per tutti i cristiani»*’.

11 tema della santificazione nella vita del cristiano, il suo rapporto con la giustifica-
zione e il ruolo che vi svolge lo Spirito hanno trovato un posto significativo nei dialoghi
ecumenici’®, Come era prevedibile ¢ stata soprattutto la confessione metodista ad espri-
mere sintonia in questo campo®’, ma anche la dichiarazione congiunta luterano-cattoli-
ca sulla dottrina della giustificazione I'affronta in modo puntuale: «Insieme confessiamo
che non in base ai nostri meriti, ma soltanto per mezzo della grazia, e nella fede nell’ope-
ra salvifica di Cristo, noi siamo accettati da Dio e riceviamo lo Spirito Santo, il quale
rinnova i nostri cuori, ci abilita e ci chiama a compiere le buone opere»®.

La posizione espressa dal Concilio sul sacerdozio comune, invece, pur avendo trova-
to apprezzamento da parte evangelica, non ha risolto tutte le questioni contese. Nel
corso degli anni sono state rivolte anche parole critiche alla dottrina conciliare. Il tema
dibattuto riguarda in realta il ministero, non il sacerdozio comune. Sul tema hanno pro-
dotto un significativo lavoro la Commissione “Fede e costituzione” del Consiglio ecu-
menico delle Chiese e diversi colloqui bilaterali*'. Recentemente la stessa Commissione
“Fede e costituzione” ha sottolineato come la comprensione del ministero si iscriva nel-
la visione del “popolo di Dio profetico, sacerdotale e regale”*.

Le divergenze tuttora esistenti non impediscono di riconoscere e mettere a frutto le
importanti convergenze sulla funzione sacerdotale che il cristiano esercita in forza del
proprio Battesimo nell’evangelizzazione e santificazione personale e del mondo. Le sin-
tonie che si sperimentano nella prassi sono a volte sorprendenti, ben oltre gli schiera-
menti tradizionali, fino a far intravedere una nuova intesa tenendo come punto fermo
«che la vita esterna della Chiesa si manifesta sempre nella genuina attivita dei suoi mem-

bri, che con la loro vita ispirata alla fede testimoniano anche a tutti i cristiani e al mondo
la forza della fede»®.

Chiesa del Vaticano 1. Studi e commenti intorno alla Costituzione dommatica “Lumen gentium”, Vallec-
chi, Firenze 1965, 1219.

37 1b., 1220. Meinhold sottolinea che cio deve far vedere sotto una luce diversa anche il tema della
vita religiosa.

8 Cf W. KaspeR, «Raccogliere i frutti», czz., 601-602.

** Nel 1994 la World Methodist Historical Society organizzo a Rocca di Papa un convegno ecumeni-
co a livello mondiale. Cf E Cavazzutti Rosst (cur.), La santificazione nelle tradizioni Benedettina e Meto-
dista, Gabrielli, S. Pietro in Cariano 1998.

4 «Dichiarazione congiunta sulla dottrina della giustificazione», 15, in Enchiridion Oecumenicum, 7,
1845. 1l Consiglio Metodista Mondiale si ¢ associato formalmente a questa dichiarazione.

4 Cf ComMISSIONE FEDE E COSTITUZIONE, «Battesimo, eucaristia ministero», Lima 1982, in Enchiri-
dion Oecumenicum 1,3111-3179; W. KASPER, «Raccogliere i frutti», ciz., 623-643.

42 Cf CoMMISSIONE FEDE E COSTITUZIONE, «La Chiesa: verso una visione comune», 17-20, in I/ Regno
Documenti 58 (2013) 583-584.

# P. MEINHOLD, «La Costituzione nella prospettiva evangelico-luterana», czz., 1219.
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4.3. La legittima autonomia delle realta terrene

Congiunta al tema precedente si puo leggere la riflessione del Concilio sull’attivita
umana nell’universo. Essa costituisce per i cristiani cattolici uno stimolo e un quadro di
riferimento per dialogare con i fratelli evangelici su un tema caro alla tradizione prote-
stante, fondamentale, inoltre, per comprendere la presenza e la missione della Chiesa
nel mondo moderno.

Come ¢ ben noto, il Concilio opera una precisa distinzione :

«Se per autonomia delle realta terrene si vuol dire che le cose create e le stesse societa
hanno leggi e valori propri, che 'uomo gradatamente deve scoprire, usare e ordinare, allora
si tratta di una esigenza d’autonomia legittima: non solamente essa ¢ rivendicata dagli uomi-
ni del nostro tempo, ma & anche conforme al volere del Creatore [...].

Se invece con I'espressione “autonomia delle realta temporali” si intende dire che le cose
create non dipendono da Dio e che 'uvomo puo adoperarle senza riferirle al Creatore, allora
a nessuno che creda in Dio sfugge quanto false siano tali opinioni»*.

In campo ecumenico si stanno oggi vivendo situazioni di incomprensione reciproca
con i fratelli evangelici su temi etici inerenti la visione della laicita e dell’autonomia della
societa e del mondo, anche su questioni importanti come il valore della vita. D’altra
parte nella Chiesa Cattolica non sembra che si siano ancora tratte tutte le conseguenze
del principio fissato con tanta precisione dal Concilio.

Se tuttavia andiamo al livello del vissuto spirituale e del senso dello stare come cre-
denti in questo momento storico, i cristiani di tutte le confessioni si devono confrontare
con la medesima realta pluralista e secolarizzata. Le posizioni che assumono in proposi-
to non sembrano dipendere essenzialmente dalle loro appartenenze confessionali. Lo
mostra anche l'interesse che ha destato non solo tra gli evangelici, ma anche in tanti
cattolici il pensiero di Dietrich Bonhoeffer sulla “mondanita del mondo” e sulla ricerca
di uno spazio per la fede in un mondo “diventato adulto”:

«lo voglio percio arrivare a questo, che Dio non venga relegato di contrabbando in qualche
ultimo spazio segreto, ma che si riconosca semplicemente la maggiore eta del mondo e
dell’'uomo, che non si “taglino i panni addosso” all'uomo nella sua mondanita, ma che lo si
metta a confronto con Dio nelle sue posizioni piu forti, che si rinunzi a tutte le astuzie
pretesche, e non si considerino la psicoterapia e la filosofia esistenzialista strumenti che
aprono la strada a Dio»®.

Questo luterano “dissidente” dalla sua Chiesa per fedelta all’Evangelo ¢ stato un
fratello che ha accompagnato tanti cristiani di tutte le confessioni* a cercare cammini

#GS 36.

¥ D. BONHOEFFER, Resistenza e resa, (= ODB 8), Queriniana, Brescia 2002, 477.

4 La Chiesa d’'Inghilterra gli ha dedicato una statua nell’Abazia di Westminster. La liturgia ecumeni-
ca di Bose lo ricorda come un martire: «Dio onnipotente ed eterno, noi facciamo oggi memoria 