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Dietrich Bonhoeffer's Approach to Systematic
Theology

Dietrich Bonhoeffer, a witness of Jesus Christ among his
Brethren. Born 4th February 1906 in Breslau. Died 9th
April 1945 at Flossenburg. (The inscription on a tablet

. The copyright of this thesis rests with the author.
No quotation from it should be published without
his prior written consent and information derived

from it should be acknowledged.



Abstract - John F. Fairclough Dietrich Bonhoeffer's Approach to Systematic
Theology (M.A. Thesis, 1968)

The study begins by outlining the influence of Liberal Protestantism which
Bonhoeffer met as a student at Berlin University. We show that although
Bonhoeffer's heritage from the Liberal School was by no means negligible, it was
to Harl Barth and his Dialectical Theology that the young Bonhoeffer was more

and more attracted. In Act and Being and Sanctorum Communio we sée Bonhoeffer's

debt to Barthian insights but we also see him moving to a position which
.emphasizes the given-ness of God's revelation as Christ takes form in the here
and now — in the community of the Church. We see that the phenomenon of the
Church (as Christ existing as community) holds an undeniable fascination for the
young theologian. During the years 1927-33 we claim that his understanding-of
both Christology and Revelation is dominated by this Ecclesiological interest.

Throughout the study we wish to demonstrase that Bonhoeffer is from start 1o
finish a theologian whose thought is centred in the revelation of Christ. Where
we locate development in his theology or when we attempt to understand his
thought on such subjects as discipleship or secularization we must observe that
all are pursued from a Christocentric position. Indeed Christ gives unity to
his thought. '

Bonhoeffer's theology arises from personal involvement. Some appreciation
of the political and social scene in Germany during the 19308 is essential for
a proper underétanding of the form and content of Bonhoeffer's theology after
1933. We shall see that during the years 1933 onwards his life and thought

- merge and we shall be forced to devote more time %o biographical details and

gocio-political questions. Out of this context came guch works as The Cost of
Piscipleship and Life Together.

In the last years of his life (1940-45), Bonhoeffer faced the problem of the
meaning of Christ in a technological age. The final section of the study examines
Bonhoeffer's understanding of secularization. We note that his thinking springs

from a Christocentric position. The material examined is compiled in Ethics

and Letters and Papers from Prison.

M.A.78
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Introduction

The Charagteristics of Bonhoeffer's Theology

His Theology has its origin in the fact of the existence of the Christian
Church in History

. In this period df Bmpirical disciplines, it is inappropriate for the
Systematic Theologian to constiruct a system of Dogmatics by startlng with
certain texts or credal statements. Rather, he must start with what is
clearly existing in the contemporary world - the undenlable fact of the
existence of the Church or Christian Community.

This phenomenon of the Christian Church holds an undeniable fascination
for the young theologian, Dietrich Bonhoeffer, and becomes theé main concdern
of his early academic writings. Both his understanding of Christology and
Revelation are 1nf1uenced by his Ecc1951ologlcal interest. - Although Bonhoeffer
welcomed the Barthian Dialectical Theology with its undermlning of the Liberal
Proteatantism, he himself felt that the Dialectical School had given too
little concern to the reality of ithe dommuniti of revélation»whicﬁ was. for
him the real presence of Christ among men. This interest in the Church is

r%@ected in the subject of his Licentiate thesis - Sanctorum Communio (23).

Here Bonhoeffer explored the sociological phehomenon of the;Church'and it$
relation to the presence of Christ. V

'This quest for historical realism was never abandoned by Bonhoeffer. He
was willing to face the fact that the Christian is called to live in the
present. He felt guatified in seeing secularizaticén as pa:ﬁ‘of the divine
purpose.. For Bonhoeffer Biblical faith is based on a world view which under-

stands the whole of life as relevant. This is why he was prepared in the

#Cf. J.A.T. Robinson — In the End God (Collins, Fontana, 1968) p.36~41 where
is discussed the true startiing point for the Christian Theologian.

Also see A. Richardson - Science; History and Faith (Oxford Univer31ty Preas,
1950) pp.45-50




last five years of his life to offer tentative suggestions on the problem of
how one could speak meaningfully about God in a world which had abandoned
'religious' metaphysics and accepted man's autonomy?G He never had the
.opportunity fully to develop his thoughts about the relation of the world fo
Christ, but he points the way and challenges the church to finish the task.

His ngst is céntred in the Revelation of Christ

A11 bis thinking - whether on the subjéct‘of genuine discipleship (which
was his main interest during the period of 1933-9).or secularization -
stemmed from one centre, the revelation of God in Jesus Christ. For Bonhoeffer
theélogy was essentially Christology and where we see Bonhoeffer's thought
breaking new ground it must be understood solely as the development of
Christology?' This is the unifying element in his theology; indeed it is the
deeper understanding of the incarnation that forced along Bonhoeffer's
theological development.

Bonhoeffer is only willing'to understand ihe reality of the Church (in
Sanc torun Communio) and the worldm(in Ethics and Letters and Pagpré from
Prison) by taking meriously the concrete form of Jesus Christ. In his early
thought the concrete form of Christ lives on in the historic community of the

church. Here Christ is present with his people, "Christ existing as commun-~

ity" yet Lord over it. In his later writings he stresses that it is only in
Jesus Christ that God's relatlon to the world is able to be defined.

His Theology arises from Personal Involvement

Under normal circumstances a gifted student like young Dietrich Bonhoeffer
could have looked forward to a distinguished carser as a full-time University
teacher. 1Indeed he had taken up such a post at Berlin University in 1931.

':¥A.recent article in Theology (Vol 71, No.572 p.71-80) by A.G. Weiler gives
a brief outline of the origins of secularization in late Medieval Europe
which Bonhoeffer detected in his analysis of history.

+Ccf. J.D. Godsey (13) p.264-272 on the significance and importance of
Christology in an understanding of Bonhoeffer's theology



However Political developments in Germany and the outbreak of the Second
World War were to bring about dramatic changes in the course of his life.
These changes were of no little importance in shaping both the form and content
of his theological writings.

In the midst of the rise of Hitler's National Socialism and its blatant
heresies Bonhoeffer could not rest content_with being merely an academic
theologian. It will be noted in the body of the thesis that more biographical
information about Bonhoeffer (and‘the contemporary German Pdlitical.and social
scene in which he was intimately involved) is given than would be required in
understanding fully the thought of other theologians. This is because
Bonhoeffer believed that words were only significant if spoken from within a‘
reallsituaticn, and accompanied by concrete action. In'the midst of the
Confessing Church struggle in 1937 he wrote:

If we are to believe, we must obey a concrete command.
Without this preliminary step of obedience, our faith will
only be pious humbug, and lead us to the grace which is not
costly. (24, p.55)

For Bonhoeffer action against an evil like National Socialism must be
based on a genuine theological position and so his theological energies were
directed to this vital task. Jobn Gibbs sees Bonhoeffer in correct perspect-
ive when he claims: "It is not just that Bonhoeffer achieved an integration of
thought and life -to which few of us even approxiﬁate, but that his thought
can only be understood when seen in the light of the successive situations to
which his obedience led him". (28, p.13)

His Christiah witness in the Confessing Church, the Finkelwalde Seminary,
the Resistance Movement and the Gestapo prisons, all forced his thought to
the question of the relation of the Church and Christ to the world. For:
Bonhoeffer to be committed to Christ is to be 1nvolved in the concrete life
of the world for which Christ died.

When all is said and done Districh Bonhoeffer's life is
the most eloquent commentary upon his message. It was out
of his own deep commitment to God and his fellows in, for
the most part, frightening situations of concrete evil and
suffering that he learned the freedom of Christian service.

(25’ P°25)



Part 1 The Thedlogical Student and young Lecturer

a. Biographical Introduction - 1906-33

Dietrich Bonhoeffer was born in Breslau on Pebruary 4th, 1906 into an
upper middle-class family. He and his twin sister, Sabine, were the sixth
and seventh children in a family of eight. The home was cultured and had a
strong academic atmosphere; his father taught Psychiatry at Berlin University.
In this cultural and academic environment Dietrich came in contact with
"everything enlightened, temperate, humanitarian and responsible in nineteenth-
century Germany". (27, p.l13) His academic potential was soon evident and many
remarked on his prodigious emergy and concentration and his insatiable
curiosity which questioned everything. The nature of his home with its
visitors — Ferdinand Tonnies, Max Weber, Ernst Tréeltsch and Adolf von Harnack -
encouraged lively intellectual discussion on all topics from sociology to
literature and introduced the young Bonhoeffer to the current trends in con-
temporary thought. This background no doubt accounts for Bonhoeffer's ruthless
honesty in theological reasoning and his great desiré to use the insights of
other disciplines - sociology and social philosophy - to define his own con-
tribution to Theological thought. This concern with current philosophy,
sociology and social philosophy is apparent in twb early academic works,

Sanctorum Communio and Act and Being (23 and 22). Both these writings reflect

the general philosophical and sociological trends of the late 1920s.

Prom the beginning he was expected to be a scholar and in the Autumn of
1923 at the age of 17 he entolled at Tubingen University as a Theology student.
He remained there two months before spending three months in Rome and North
Africa. A year before this he had decided to enter the ministry of the church
and so in the summer of 1924 he entered Berlin University to begin serious
theological studies under such scholars as - Adolf von Harnack, Reinhold
Seeberg, Karl Holl, Adolf Deissmann and Ernst Sellin. The outlook of the
Theological Faculty at Berlin was Liberal Protestant. Although Bonhoeffer
was critical of its method and its speculation and more attracted to the
Dialectical Theology of Karl Barth wedmust not underestimate the great
influence which the Liberal Protestant school of thought had in shaping and
directing Bonhoeffer's owa theology. (See Part 1 (d))
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In 1927 Bonhoeffer was awarded the Licentiate of the University for his
thesis ~ Sanctorum Communio - A Dogmatic Inquiry into the Sociology of thse
Church. (23) In this work the influence of Karl Barth's Dialectical
Theology is clearly seen. Barth himself recognized his disciple in this thesis
and described it as "a theodogical miracle". (13, p.21)

At 21 years of age Bonhoeffer went to Spain to be assistant minister to the
German-speaking congregation in Barcelona. We shall have more to say on the
influence of this pastoral ministry later. While at Barcelona he worked on
his inaugural dissertation, Act and Being (22), Which was to admit him to the
University of Berlin as a lecturer in July 1930 at the age of 24. In Sepi-
embér of the same year he went to the Union Theological Seminary in New York
as Sloane Fellow. The influence of this visit on his life and thought is noted

elsewhere.

Bonhoeffer returned to Germany in the sumﬁer of 1931 to take up his duties
at Berlin University as a lecturer in Systematic Theology. Before taking up
this appointment he spent several seeks at a seminar in Bonn conducted by
Kar) Barth. This ass@ciation was to last for the rest of Bonhoeffer's life.
Writing to Erwin Sutz about this seminar he remarked, "I don't think that I
‘have ever regretted anything that I have failed to do in my theological pasi
as much as the fact that I did not come here earlier. .... I have been
impressed even more Wy discussions with him than by his writings and his
lectures". (9, p.120-1) He found the theological atmosphere at Bonn to his
liking and was very sympathetic to Barth's revolt against nineteenth century
Liberal Protestantism.

Bonhoeffer took up his work at the Berlin Theological Faculty in August
1931. The subject of his inauguna{iﬁgg"Man in Contemporary Philosophy and
Theology"'.(9, p.50~69) 1In the autumn of the same year he published Act and
Being(22).

Under normal circumstances he could now have looked forward to about forty
years of lecturing in Systematic Theology and publishing learned theological
works which would have gained for him an international reputation in theol-
ogical circles. However we shall see that social upheaval and political
developments in Germany in the 1930s were to force him to assume & new role.
He was to become a prophet; to speak the word of God to contemporary man.



—

b. The Theological scene from Schleiermacher to the ¢ o

second decade of the Twentieth Century

Since Bonhoeffer's student days at Berlin University were spent in an
atmosphere of Liberal Protestantism it will now be necessary to briefly
outline the origin and development of this particular method in Theology.

We shall wish to define the positive influence which Liberal Scholars like
Harnack, Holl and Seeberg had on this young and gifted theological student.
‘We use the term 'positive influence' because, as we have already noted in the
previous section (section a.), the young Bonhoeffer firmly identified himself
with the radical critique which Karl Barth was carrying out on the Liberal

school.

The origin of Liberal Protestantism lies in the work of Schleiermacher
whose influence on theological thought was greater in 1910 than it was during
his own life-time. Schleiermacher (1768-1834) conducted a vigorous campaign
against the so-called 'Enlightenment' (Aufklarung) which was characterised by
a crude self-satisfied rationalism. The thinkers of the Enlightenment had
taken up the challenge which Copernicus and Galileo had laid before them.
These two had pointed out that the earth was not the centre of the universe.
This should perhaps have led to the humiliation of man but the thinkers of the
Enlightenment discovered that it had more optimistic implications. Far from
accepting the reality of man's humiliation and insignificance in the universe,
they pointed out that man is all thé greater for his actually having made this
diecovery. Man is thus centre of things in quite a different way. The fact
that he was able to discover this revolutionary truth by his own resources
and to think it abstractly means that the world is even more his world. On
this theme Barth has written, "It is paradoxical and yet it is a fact that the
answer to his (man's) bhumiliation was those philosophical systems of ration-
alism, empiricism and scepticism which made men even more self-confident. The
geo—centric picture of the universe was replaced as a matter of course by the
anthropocentric". (1, p.16) The development of this movement was assisted
and emphasized in the Eighteenth century by the revival of science which opened
up even more resources to the evolving autonomous man. Armed with the
techniques of logic, observation and mathematics nothing appeared to be beyond

the scope of man.
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In reacting against this mechanistic and rational approach, Schleiermacher
rushed to the other extreme of attempting to locate the basis of theological
knowledge in the activity of feeling of experience. This approach, no doubt,
ovwes much to two influences - the warm personal devotion of the Moravians
which Schleiermacher experienced during his adolescence and secondly, the
Romantic movement of the Eighteenth century. On the Moravian experience Barth
locates "the bold idea of a Christianity in which the Saviour and the individ-
ual soul as well as the Saviour and the Christian communion were brought .....'
into a synoptic, mediated, polar relationship". (1, p.332) Commenting on
Schleiermacher's method, Barth writes, "For Schleiermacher being educated and
education must definitely mean mediation - uniting vision, synthesis and peace
not only between this and that opposite, but ultimately between all, even
between the most profound opposites". (1, p.331-2) The key word here and the
concept which occurs regularly in the later sermons is 'peace' - the removal
of apparent contradictions and opposites. 'Peace' exists for Schleiermacher
when truth is known, not in the way the rationalists know a truthy, but when a
person's experience brings 'peace'.

For Schleiermacher 'peace' is equated with religion which is '"the moment
of the unity of intuition and feeling which takes place beyond all thought
and action". (1, p.334) In this experience man is aware of his own self as
utterly dependent on God. Ninian Smart gives a succinct definition of
Schleiermacher's understanding of the moment of intuition: "The contemplation
of the pious is the immediate consciousness of the universal existence of all
finite things in and through the Infinite, and of all temporal things in and
through the Bternal". (2, p.307) Here we have a theology of pious self-
awareness which claims that by directing man to this attitude of thankful and
reverent dependence is the same thing as directing him to God.

It is relevant to reflect that if this argument of the reality of pious
self-awareness is taken to its logical conclusion then every man is religious
and it is possible for this 'homo religiosus' to become aware of his depend-
ence on God.v This enabled Schleiermacher to claim that the highest capacity
of human nature is realized in-religion,where religion completes ithe exper-

ience of unconditional dependence. Here relgion is "man's quest for tthe

io



Infinite" (3, p.83) and since the Infinite possessed the reality and meaning
of the cosmos it was too easy of Schleiermacher to see religion as ithe source
of all human scientific, cultural, moral and social endeavour. It was inevit-
able that the teaching of the Kingdom of God would have to be adjusted so that
it was'"utterly and unequivocally identical with the advance of civiliation',
(1, p.315) since religion in general and the Christian religion in particular
is the highest value in life, and civilization without religiomn is incomplete.
We shall observe later that this approach fails to do justice to the Biblical
revelation of incarnation. It also forces Theological thought to withdraw

from dialogue with the world and it is perhaps Bonhoeffer's distinctive contri-
bution to theology that he wished to see God at the centre of life and involved
intimately in His world. Since Schleiermacher's approached relinquished all
dialogue with the world there was always the danger that the Christian Gospel
would be adapted to the time instead of standing in judgment over the develop—
ing culture.

A1l Bonhoeffer's teachers at Berlin University defined their own positions
in relation to Schleiermachei. Indeed all theoclogians came under the influ-
ence of him. However, before we examine the work of Bonhoeffer's teachers
and its influence on him, it is necessary to consider briefly the method of
Albrecht Ritschl who greatly influenced one of these teachers - Adolf von
Harnack. '

Ritschl (1822-89) rejected Hegel's speculative rationaiism and was critical
of Schleiermacher's subjectivism. Barth writes, "Ritschl rejected all the
previous attempts to overcome the Enlightenment which were centrally determined
by the tendency of Romanticism". (1, p.391) Taking Schleiermacher's concept
of religious consciousness as his starting point, he attempted to construct a
theological method which pushed this intuitive activity to its extreme 1limit -
viz. into the realm of judgments of value. According to Ritschl, the religious
consciousness is not so much active when it is confronted with judgments of
existence as when it is rescued by the activity of authentic value judgments.
H.R. Mackintosh points to itwo passages in Ritschl's writings which we can use
as a key to his method.

H



The distinction of worth or value is of no importance whatever for
the metaphysical theory of the universe, whereas the religious view
of things rests on the fact that man distinguishes himself in worth
from the phenomenon around him.

In every religion, what is sought, with the help of the superhuman
spiritual power reverenced by man, is a solution of the contradiction
in which man finds himself as both a part of nature and a spiritual
Personality claiming to dominate nature. (4, p.147-8)

Mackintosh points out that for Ritschl, religion solves a practical tension
and must not be considered as a speculative affair. As man observes and.
experiences the hostile world, both in nature and in human society, he realizes
his true worth and is aware that alone he cannot cope with these forces.

Faith then comes to his aid and asserts the reality of transcendeht spiritual
powers by whose aid man can cope with this ordeal. In this approach, religion
' is seen as a product of the siruggle for existence and God appears to be at
man's disposal to free him from the natural conditions of his existence. It is
not surprising that the most important work from Ritschl should be titled,
Justification and Reconciliation (completed 1874). In this work reconciliation
is understood as "the realized ideal of human life". (1, p.393) The writing

reveals an over-simplification of the Christian Gospel. For instance, his

claim that 'sin is judged by God as ignorance' is fundamentally un-Biblical

and his understanding of Christ's work of reconciliation, because it avoids
making metaphysical claims about Christ which are necessary in such a situation,
avoids thorough intellectual inquiry. In such a situation all Ritschl claimed
was that when the Church affirmed that Jesus was divine, what was being said
was that Jesus has for the Church the value of God.

Ritschl's most influegtial contribution to theology was his scientific
interest in history. Religion, he c¢laimed, must feed upon concrete facts and
events; particularly on the lives of great religious personalities and their
experiences. The climax is reached in the personality and éxperience of Christ.
But here Ritschl has taken too much for granted. Mackintosh summarizes:

Christ, the Revealer of God, is indeed in history ; but Ritschl failed
to see, or a least failed to insist, that he is not of history, and
that for this very reason His being in history at all is a Divine
marvel. The historian's business is to make each event luminous as the

ort Lo,
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outcome of its antecedents and its milieu; but if the being of Christ

is in fact transcendent, if in a sense upon which everything depends

He has come 'from the other side of reality', if, as we contemplate

Him in the Gospels, we become aware that God is present in Him incog-

nito, then to approach the interpretation of His Person with the

assumptions as to what history is, is inevitably to confuse the issue.
eeeslt is clear, also, that Ritschl ignores that fact that when in

faith we take ourselves to Scripture, it is not to employ it as a

historical source-book, but rather as authentic witness to Christ, in

which the voice of God Himself is heard. The insight of faith is some-

thing else than historical perceptioness... (4, p.152)

At Berlin, both Barth and Bonhoeffer studied under Harnack who "remained
fundamentally Bitschlian to the last". (5, p.103) Harnack considered that
"theology should be based on history, but adapted for use by human faith".
(5, p-103) He was afraid that a religion which could not have its foundation
in an historic figure was liable to wander into the realms of subjectivism,
while on the other hand an historical study of religion which had no eye for
religious values was, according to Harnack, lacking seriousness.

Harnack carried into the twentieth century the theological method and
suppositions of the nineteenth century and pursued them with such an enthus-
iasm that the first decade of the twentieth century was marked by a
renaissance of Schleiermacher. In his book The Humanity of God (6) Barth has

written, "The year 1900 brought the nineteenth century to its chronological

end and marked at the same time a climax in the history of its theologys: the
”*
qulication of Harnack's What is Christianity? Due {to this achievement, nine-

teenth century theology continued to live for some time with force and
dignity almost unbroken, in spite of signs of dissolution®". (6, p.li)
Although it is inadequate to summarize Harnack's theology as consisting
of two main tsnets - the Fatherhood of God and the brotherhood of man - one is
aware of the dearth of Christological teaching in the 16 lectures in What is
Christianity? For Harnack, Jesus was not the Son of God, but merely the most

% yhat is Christianity?(Benn, London - 5th Edit, 1958) is a translation of
Harnack's Das Wesen des Christentums, which embodied a series of open lectures
given to students in the University of Berlin in the winter of 1899-19500.

The lectures were published in German in 1900. The English translation
appeared in 1901.




complete and perfect teacher and revealer of God. Harnack claims that Jesusg
himself did not believe that he was the Son of God and therefore we need not
believe it either. With this apparent horror of New Testament Christology,
Harnack was forced to see the gospel as centred in the life and teaching of
the Jesus of History. BHe argued that the kernel of this teaching could be
prgsented when the husk of (reek philosophical and dogmatic theories had been
removedfk Alec Vidler defines this kernel of truth as consisting of "the
_kingdom of God as a present possession, the rule of God in the hearts of men;
this is identical with eternal life". He continues, "It is life lived in the
conviction that God is our Father, that his providence rules over our whole
life and over the world, and that we are his children, of infinite value in
his sight, with a divine sonship which is at once a gift to be received and

a vocation to be fulfilled". (7, p.16)

Because Harnack failed to deal with the doctrine of the person of Christ
he was led to consider the essence of the Christian faith as being the Father
and not the Son. Ultimately this type of theology could only lead to Christ-
ianity being considered as but one religion among many and Jesus Christ as a
great but not unique religious personality. If theology is praciised in this
particular context each religion stands or falls on its own merits and only
has authority within a définite geographical, cultural and historical situ~
ation. Another member of the Liberal school, Ernst Troeltsch, found himself
unable to affirm the universality of the Christian religion or to entertain
the belief that it is called to be the religion of mankind. J.M. Creed in
The Divinity of Christ quotes a striking passage from one of Troeltsch's

later lectures: "The primary claim of Christianity to validity is the fact
that only through it have we become what we are, and only in it can we pre-
serve the religious forces that we need". (5, p.111) In the light of this
outlook it is likely that Christianity canr only claim validity for a Western-
European civilization and perhaps this claim of validity is only a temporary

onea.

¥This is the theme of Harnack's monumental work The History of Dogma (E.T.
1899). Ee sees the history of dogmatic writings as a process which has
obscured the gospel by philosophical speculation. BHe considered that it was
the task of the theologian not to recomstruct dogma but rather to abolish it
so that the 'pure' gospel could be exposed.

™



By the end of the first decade of the twentieth century Emil Brunner and
'Karl Barth were convinced that the approach of the lLiberal school was leading
theology astray into a cul de sac. In his essay 'Evangelical Theology in the
Nineteenth Century' (6, p.11-33) Barth points to the year 1914 as the time
when he became convinced that the end of the era of Liberal Theology had
arrived. He writes, "The actual end of the nineteenth century as the 'good
0ld days' came for theology as for everything else with the fateful year of
1914. Accidentally or not, a significant event took place during that very
year. Ernst Troeltsch, the we;l-known professor of systematic theology and
the leader of the then most modern school, gave up his chair in theology for
one in ﬁhilosophy. One day in early August 1914 stands out in my personal
memory as a black day. Ninety-three German intellectuals impressed public
opinion by their proclamation in support of the war poliby of Wilhelm 11 and
his counsellors. Among these intellectuals I discovered to my horror almost
all of my theological teachers whom 1 greatly venerated. In despair over
what this indicated about the gigns of the time I suddenly realized that I
could no longer follow either their ethics and dogmatics or their understanding
of the Bible and of history. For me at least, nineteenth century theology
no longer held any future". (6, p.l14)

During the second and third decades of the twentieth century Barth was to
attempt a compleie reconstruction of Protestant Theology which repudiated the
very foundations on which the Liberal school had built. Bonboeffer's early
theology owes much to Barth's reconstruction but as J.A. Phillips has rightly
pointed out "too much emphasis in the study of Bonhoeffer has been placed
upon his reaction against his teachers (Harnack, Seeberg, Holl and Troeltsch)
and too little on the great influsnce they exerted upon him". (27, pe34)

Thus before we briefly sketch the main characteristics of Barth's theology of
the Word of God we must examine the positive influence which the Liberal

school exerted on the young Bonhoeffer.
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c. Bonhoeffer's heritage from the Liberal Protestant School of Thought

In 1930 Harnack died at the age of 80. He had lived long enough to see
the reaction against the Liberal Protestantism of which he had been the most
powerful exponent. Although Bonhoeffer had already come under the influence
of the architect of this reaction, Karl Barth, he nevertheless pays a moving
tribute to Harnack's work in a memorial address of 15th June 1930. He speaks
of Harnack's "unswerving quest for truth and clarity" and records that "Empty
phrases were foreign to the spirit of his seminarf‘ Everything had fo be
clear at any price. ....And if he ever spoke anxiously, or uttered warnings in
respect of the most recent developments in our field of scholarship, this was
motivated exclusively by his fear that the view of others might perhaps be in
danger of confusing something alien with the pure quest for truth". He con-—
tinues, "We saw in him as it were a bulwark against all shallowness and
stagnation .... (a) legacy of true freedom of investigation". (9, p.29-31)

The intellectual integrity and spirit of free inquiry which characterised
Liberal Theology at its best and which Bonhoeffer detected in the work of
Harnack was a constant goal in his own thought which is throughout open-—ended,
systematic and rigorously disciplined. Wherever his intellect led him in the
pursuit of truth, Bonhoeffer was willing to go even if it meant travelling
in uncharted regions. In this free intellectual atmosphere Bonhoeffer was
able to make a genuine coniribution to the developmenti of Dialectical
Theology.

E.H. Robertson claims that Bonhoeffer ''remained a Lutheran and a very
orthodox Christian". (29, p.9) It is perhaps significant to observe that in
the year Bonhoeffer enrolled as a theological student at Tubingen University
(1923) Karl Holl published a collection of monographs on Luther*which pre—
sented him as a genuinely theocentric theologian, Although Holl's interpret-

ation did not go unchallenged (see 27, p.40-1) there can be little doubt that

Bonhoeffer received from Holl a comprehensive introduction to Luther and a

X'See also Bonhoeffer's letters to Harnack (9, p.27-9) where he shows a
genuine appreciation of his teacher's seminars. The letters are dated 13th
July 1928 and 18th December 1929. (On the latter date it had been announeed
that Harnack was to retire)

4+ The first volume of his Gesammelte Aufsatze zur Kirchengeschichte

12



great respect for basic themes of Reformed theology. Indeed Luther lies as
the formative background of much of Bonhoeffer's thought.

It would be appropriate here to make some general observations in conneci-
ion with Bonhoeffer's debt to Luther. Armed with Barth's rediscovery of the
role of revelation in Christian theology, Bonhoeffer was ahle to give forceful
expression of the basic themes of Luther's thought - the reality of sin, the
importance of grace, the gift of faith and reconciliation and sanctification
in Christ. We shall not be surprised that the outcome of this Barth-Luther
dialogue is a theology which is consistently Christocentric.

Luther liea behind Bonhoeffef's picture of the Body of Christ in Sanctorum
Communio (23). Like Luther he sees the empirical church as being the Body of
Christ and at the same time remaining a collection of sinners. His under-
standing of the Holy Spirit and its relation to Christ, together with the
consideration of its work within the church and among individual ehristians
is Lutheran in most of its aspects. For both Luther and Bonhoeffer the work
of Christ is seen as revolving around the preaching of the word within the
Christian community amnd the administration of the sacraments where Christ is
indeed truly present.

Even under the stress of imprioﬁment when he was shocked at the things he
was sayiné‘in an attempt to interpret Christian experience in non-religious
terms, he stood by his Lutheran principles, emphatically claiming that the
way to understand our relationship with God was by faith alone and this faith
is in Jesus Christ who is the authority of God. In a letter dateéd as late as
August 21st 1944 Bonhoeffer, comménting on 11lCor. 1 v.20 (For all the promises
of God in him are yea, and in him Amen, unto the glory of God by us (4.V.)),

writes: The key to everything is the 'in him'. All thai we may rightly

expect from God, and ask for, is to be found in Jesus Christ.

The God of Jesus Christ has nothing to do with what God, as we
imagine him, could do and ought to do. If we are to learn what
God promises, and what he fulfils, we must persevere in quiet
meditation on the life, sayings, deeds, sufferings, and death

of Jesus. It is certain that we may always live close to God

and in the light of his presence, and that such living is an

% See letter dated 23rd August 1944 (16, p.215)
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entirely new life for us. .... (Jesus Christ) is the firm ground
on which we stand. (16, p.213-4)

There are three further points which need to be mentioned here although
further discussion of them will come later. Firstly, Bonhoeffer uses Luther's
'pro me' Christology (Christ being there for me) as a starting point for his
own Christology but ;s willing to define it in dynamic sociological terms.
This leads him towards his concept of 'Christ existing as community' where he
stresses that this term must not be understood as a metaphor er as a mere
representation of the body of Christ. From such a position it follows that
Bonhoeffer's Christology and Ecclesiology are inseparable; .Christ in the
church is visible, tangible and concrete. In his thinking about the church
he defends sociologically wﬁat is essentially a traditional Lutheran position.
For him, Christ is 'the man for others' present in the church and the process
of salvation is operative within this community.

Secondly, the Lutheran themes of grace, sanctification and the Lordship of
Christ over life, are linked with the here and now of discipleship. Bonhoeffer
conceives that the grace given through Christ is costly grace and thus demands
'genuiné, costly discipleship. This theme receives a forceful presentation in
The Cost of Discipleship (24) and Ethics (17). Bonhoeffer insists that the
salvation of mankind had been worked out on the scene of historyj; Jesus had

lived and died in this world and therefore man must accept his role in the

world with responsibility and seriousnesgs. We must note that the demand for
man's obedience and discipleship in the world is not based on vague human-
itarian grounds but on a particular understanding of Christology. Christ died
for this world; He is thus conéerned for the 'penultimate' (using Bonhoeffer's
own terminology) which is the realm of man's efforts at genuine discipleship.
Bonhoeffer willingly accepted the reality of God's approval of ihis world.

4 few months before his death he wrote in a letter dated 27th June 1944:

The Christian, unlike the devotees of the redemptive myths, has no
last line of escape available from earthly tasks and difficulties
into the eternal, but like Christ himself ('My God, why has thou for-
saken me?'), he must drink the earthly cup to the lees, and only in
doing so is the crucified and risen Lord with him, and he crucified
and risen with Christ. This world must not be prematurely written
off.... Redemption myths arise from human boundary-experiences, but
Christ takes hold of a man at the centre of his life. (16, p.186)

And again in a letter dated 21st July 1944 we find similar sentiments
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expressed: "I discovered later, (after the writing of The Cost of Discipleship)
and I am still discovering right up to this moment, that it is only by living
completely in this world that one learns to have faith". (16, p.201)

Thirdly, unlike Barth who is unwilling to discuss the theological meaning
of history, Bonhoeffer wished to take up Luther's tenet that 'finitum capax
infiniti' and expose his own Christology to some kind of analysis of the
historical position which man finds himself in the twentieth century.
Bonhoeffer wishes to accept the historical scene as a God-given revelation and

so construct a Christology which is meaningful in such a situation.

Besides meeting the independent intellect of Harnack and Holl's enthusiasm
for lLuther, there were other personalities in the Berlin faculty who were to
influence Bimhoeffer in regard to the choice which he made for his sarly
dogmatic writings. Bonhoeffer wrote his Licentiate's thesis, Sanctorum
Communio (23) under the supervision of Reinhold Seeberg. Seeberg "concentrated
upon the church, developing both the theme of the redemptive community as the
basic theme of dogmatics, and a synthesis with the Hegelian metaphysics
Bitschl had mistrusted". (27, p.35) In rejecting Ritschl's methodology, Seeberg
attempted to "preserve the full unity of the Christian faith in the final
revelation of God in Jesus Christ" and "Bxpress this faith not by a reprist-
ination of 0ld dogma, but in a form intelligible to modern man and in harmony
with the best thought of today". (27, p.41-2)

Seeberg's position which demanded that dogma can and must be rewritien so
that it is meaningful in the modern age Bonhoeffer took as his own starting
point. He was also sympathetic to Seeberg's docirine of the church and used
much of his teacher's terminology for his own purpose. Following Seeberg's
attempt to relate dogma to contemporary philosophy, Bonhoeffer's early writings
in Act and Being (22) and Sanctorum Communio (23) show a real effort at open
dialogue between theology and ény useful insights offered by current sociology
and philosbphy.. For instance Bonhoeffer's initial thinking about the church
which is worked out in dynamic, spatial terms uses many of the insights coined

by Martin Buber, Martin Heidegger and E. Grisebach. To what extent we can

claim the direct influence of the scholars mentioned is not easy to evaluate,
but perhaps it is defensible to say that the resulting dialogue reflects the
general philosophical outlook of the late 1920s.
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Although Bonhoeffer was to question Seeberg's metaphysics - in particular
his use of the concept of man's 'religious a priori' - he learned from his
teacher an attitude which called for an open dialogue between philosophy and
theology and a serious concern for a sound theology of the church.

Seeberg's thought was founded on the notion that the mind had the capacity
for being aware of the reality of God. Here Bonhoeffer was forced to part
company with his'teqcher.

We must émphasize that whatever insights, either philosophical or sociolog-
ical, Bonhoeffer uses to elucidate his own position, his theology is throughout
Christocentric. For Bonhoeffer (but not Seeberg), God's revelation in not
through an idea in the mind but flesh and this revelation continues to taks a
concrete form as Jesus Christ lives and saves mankind in the here and now of
the historic community. His anthropology and ecclesiology, if making use of
disciplines other than theology, are ultimately approached and tested against
his Christology. In this way Bonhoeffer guards against a regression into the
Idealist and consciousness theology of the nineteenth century.

We have already made passing reference to Bonhoeffer's use of insights
from sociology and social philosophy. This interest springs from his time at
Berlin University. I1ts presence there lies in the work of Ernst Troelsch
(1865-1923). After having taught theology in three German universities,
Troelsch was Professor of the History of Philosophy and Civilization at Berlin
from 1915 until his death in 1923. He was, with his friend Max Weber, amongst
the first to attempt the working oud of the implications of the (thes) new
science of sociology for Christian theology. Although Troelsch died before
'Bonhoeffer studied at Berlin, his bold sociological approach to the doctrine of
the church which he presented in The Social Teaching of the Christian Churches
(BE.T. by Olive Wyon, 1931 - originally published 1912) remained in the air

thers and determined to some extent the subject and approach of Bonhoeffer's

Sanctorum Communio (23). Because of his acceptance of the Barthian position,

Bonhoeffer wished to reassert the vertical dimension of the churchj to define
it as a genuinely theological concept while at the same tima.using every
phij}osophical and sociological tool at his disposal. Introducing the English

translation of Sanctorum Communio, Eberhard Bethge writes: "Its concern was not

with the sociological and statistical understanding of'the church, but with
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its strict and sole source in revelation. .... What he tried to give in

Sanctorum Communio was & sociological theoclogy of the church, or a theological

sociology". (23, Foreword) Bonhoeffer is willing to use sociology to elucidate
the meaning of the church but he is critical of those who attempt to understand

the church purely in sociological terms. His target here is Troeltsch himself.

We can now appreciate that Bonhoeffer's heritage from the Berlin faculty
was by no means negligibles in Harnack he came into contact with a spirit of
independent intellectual integrity which marked Liberalism at its best, from
Holl a continuing desire to come to terms with Luther's reformed theology, from
Seeberg an urgent desire for a genuine theological-philosophical dialogue and
from Troelsch and interest in the empirical church as a sociological phenomenon.
Although these influences were to determine the general direction of Bonhoeffer'
early systematic writings,‘ it was to Karl Barth's theology that the young

theologian felt he must come to terms.



de Karl Barth and 'The Word of God!

Behind Bonhoeffer the figure of Barth looms large. What Bonhoeffer tried
to do in his early systematic writings was to relate Barth's theology of 'The
Word of God' to the empirical structure of the church. As we shall see
Bonhoeffer was not uncritical of some elements in Barth's bold theological
reconstruction but we can confidently claim that Bonhoeffer enthusiastically
welcomed Barth's critique of lLiberal Protestant thought.

This is now the point at which to outline the nature of the Barthian
approach which was making itself felt in the late twenties and early thirties.
Following the incident at the Berlin Theology school in 1914 (See Part 1,
section b.) Barth was convinced that a new approach in theology ﬁould have to
found and the Copernican revolution (for it was not less than that) was to
centre theology on the concept of the 'Word of God' and the givenness of this
Word by God. As Barth read Kierkegaard, the Bible, Luther, Calvin and
Dostoyevsky he discovered that the true living God was very different from any
God that could be discovered on the human plane through the arguments of
philosophers. David Jenkins describes Barth's position:

It is clean contrary to the existence and being of the living and
true God to whom the Bible bears witness to suppose that we can
arrive at any conception of his existence, let alone his character,
from any concept of our own. We are men and not God and must never I
forget the infinite qualitative difference between God and man.
Anything which fits into human moulds of thought or is derived from
human thinking, and therefore moulded by human concepts, cannot
possibly be God. God does not fit into anything whatever. He is
wholly free of all 'fittingness' and all 'fitting in'. He is God
and therefore free, sovereign, transcendent and, in the stirictest
sense, inconceivable. (11, p.75-6)

This type of thought burst onto the theological scene in 1918 when Barth
published his Commentary on the Epistle to the Romans (E.T. by Sir Edwyn

Hoskyns, Oxford 1933). Here a direct blow was aimed at Schlgiermachers attempt

to talk about God by starting from a concept of 'absolute dependence',

Bitschl's use of 'judgments of value', and Seeberg's tenet that man's encounter
with God is through his innate religious consciousness. According to Barth's

readiﬁg of these theologians , they had pronoupé@d the role of God's revelation

ags powerless.
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Barth, on the other hand, wished to restore God's revelation (the Word of
God) to its rightful central place in Christian theology. Barth's mind is
dominated by the thought of God which emerges in the Bible — a transcendent
God who, though transcendent, becomes ours in the revelation of the Incarnat-
ion. The God of the Bible is he who acts in his revelation and in so aciing
describes himself. The act of revelation is both the proof of God's being and
the expression of his nature. Barth emphasizes that God is subject; as such he
stands over against man, revealing himself to man, speaking to man his Word of
judgment and grace, calling and saving him. God moves towards man (movement in
the opposite direction is impossible) supremely in Jesus Christ, God's Word
incarnate. For Barth the norm of Christian thought and preaching is simply and
solely Jesus Christ. Thus it is correct to speak of Barth's theology as
Christocentric (Christ-centred). David Jenkins summarizess:

esse from first to last we are wholly dependent upon God's giving
us recognition of Him as He gives us knowledge of Himself and on
His giving us knowledge of Himself He grantis us recognition. The
knowledge of God is, therefore, sheer miracle from God to man
given straight down from above. The centre of this miracle is the
God~given recognition that Jesus is the Christ, that is that He
is the fulfilment of God's Word witnessed to by the 0ld Testament
because He is Himself personally that Word. The Christian Gospel
is preached because Jesus Christ has been recognised to be the
Word of God and the content of the Gospel is Jesus Christ as the
Word of God. Here men are, by God (the Holy Spirit), brought up
against the truth and reality of God in historical and concrete
form (Jesus Christ, the Word of God Incarnate) so that they may
know the true God and be truly related to that Truth. The wit~
ness to the Word of God Incarnate is the Written Word, the Scrip-
tures which exist in their sheer matter-of-fact givenness, Jjust
as the historical Jesus Christ did in his. There are no Reneral,
theoretical and therefore humanly recognizable reasons why these
Seriptures should be the Word of God written, any more than there
are why this man Jesus should be the Word of God incarnate. The
fact is that they are so and this fact is known as fact because
it is in and through the Scriptures and in and through Jesus Christ
that men are convinced of the knowledge of God and convicted by
the knowledge of God. There is no way into this knowledge of God

" unless God Himself chooses to give you this knowledge and if He
chooses to give you this knowledge you know that you have it.
Hence there is the closest possible connection between the know~
ledge of God and God's election. (11, p.76-T7)

Thus Barth repudiates the notion pervading nineteenth century Liberal

theology that the starting point of any theology could be found in man and
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his religious consciousness. Barth locates the starting point of Biblical
theology in God's free act of .grace and the consequent 'election' of man.

The optimistic anthropocentrism of much rationalism and consciousness—iheology
had failed to recognize the central doctrines of the Biblical revelation. To
Barth the knowledge of God remains unknown to man because he is a finite and
sinful being. The reality of sin in man is fundamental to Barth's approachf
He could not understand sin as 'deed and only deed' (Ritschl). Because of man's
sinful state, God cannot be found in a man-initiated search; God rather reveals
himself to man and this revelation is just the Incarnation. God gives as the
subject; He can never be manipulated as an object. H.R. Mackintosh in his
discussion of Barth wkites, ".... God is not one unit in the world of objects;
He is the Infinite and sovereign One who is known only as addressing us. He
cannot be explained, as an object can; He can only be addressed, and that
because He is first addressing us". (4, p.256)

' The view that God's revelation only confirms what the religious conscious-
ness itself knows in any case, hés no place in this approach which sees rev-
elation as the only locus for the knowledge of God. Along with religious
consciousness and judgments of value, Barth must reject other concepis which in
the past have been the tools of the theologian - natural theology, speculative
metaphysics and apologetics. All these are suspect when the reality of the
fall of man assumes its true and rightful place in Christian thought.
Commenting on Schleiermacher's inability to see man as he really is, Barth

writes: With all due respect to the genius shown in his work I
can not consider Schleiermacher a good teacher in the
realm of Theology because, so far as I can see, he is
disastrously dim-sighted in regard to the fact that man
as man is not only in need but beyond all hope of saving
himself; that the whole of so-called religion, and not
least the Christian religion, shares in this need; and
that one can not speak of God simply by speaking of man
in a loud voice. (Quoted in 4, p,258)

It is interesting to reflect that the theology of both Barth and Bonhoeffer

¥ Barth holds the view that the divine image in man has been totally
obliterated by the fall. This position is out of line with the Biblical
doctrine of man. For a criticism of Barth's position, see J. Baillie -
Our Knowledge of God (0.U.P., London 1939) p.17-34.
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evolved from intimate contact with situations in everyday lifej& During Barth's
years as a pastor he was faced with the problem of how he could effectively
do what he was commissioned to do by the Church, viz. preach the genuine word
of God. During his ministry in Geneva (1909-11) and then in Safenwil (1911-21)
he became aware that the movement of the churchis preaching had been in a
direction away from the Theocentric and Christocentric Biblical message. "As
Ministers we ought to speak of God. We are human, however, and so cannot
speak of God .... For to speak of God seriously would mean to speak in the
realm of revelation and faith". (Quoted in 8, p.4) It was during this period
in the pastoral ministry that Barth came to see that the concept of revelation
had been forgotten in eighteenth and nineteenth century Theological thought
and in its place had been suhstituted the word of man.

This led Barth back to a consideration of the central Reformation themes
of sin, redemption, election and sanctification. He came to see more and
more clearly that if a genuine theology was to be comsiructed, there would
have to be less and less room for religious experience and it associates and
more and more for revelation and the God-given Incarnation in Christ.

The year 1914 gave a tremendous boost to Barth's effort at theological
reconstruction. Alec Vidler draws: atiention to the 1914 political situation
and its effect on pre-1914 religious anthropology:

The way of thinking that was fashionable in Germany, and indeed
elsewhere too, before 1914, was one of sunny confidence that man,
at any rate, wesiern man, was steadily advancing in civilization
and culture. Man's limitless capacity for achieving beauty, for
attaining to truth, for diffusing goodness, was becoming more and
more evident. BReligion - Christianity, in particular - endorsed,
underpinned, crowned this splendid confidence that what you might
call the kingdom of heaven was in process of being guilt upon
earth. .... It was on such a world, so confident of its own powers
and virtues and prospects, that the catastrophe of war broke in
1914. KXarl Barth was at that time pastor of a country parish on
the borders of Switzerland within hearing of gunfire in Alsace.
The barbarism that had suddenly descended on the civilized world,
and by which his own little country was surrounded, gave him
furiously to think. Had he no better message for his people, in
a world gone mad, than more smooth talk about man's capacities
for peace and progress? (7, p.84-5)

*fThis particular influence on Bonhoeffer which became very significant
from 1933 onwards is discussed in Parit 3.



For Barth this smooth talk must end, principally because he had witnessed
that the theologians who relied on this type of Weltanschauung were merely
becoming the servants of public opinioﬁf Thus started Barth's reconstruction
with Christology as the starting point for all theology. He was of the opinion
that Schleiermacher had "avoided the offence of a real Christology". (1, p.313)
Through his weekly sermon preparation Barth came to see that the New Testament
revelation is indeed centred in Christology. In the flesh of humanity was
God active for the salvation of man. This concept had proved and embarrassment
for Harnack who had a horror of the being of God in his revelation in the
midst of humanity.

This Christocentric approach which is characteristic of Barth is the
foundation for Bonhoeffer's own theology. Indeed Bonhoeffer's thought is as
Christocentric as that of Barth. However, E.H. Robertson is correct in
speaking of Bonhoeffer as 'a post Barthian'. (12, p.50) This points to the
fact that Bonhoeffer was no slave to the Barthian position; rather, he made a

critical aaceptance of the general trends of Barthian theology.

¥ See — Part 1 section b. and K. Barth's The Humanity of God (6) p.14
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Part 2 Bonhoeffer's Systematic Theology (1927-~33)

In this section we - shall examine Bonhoeffer's thought before the rise of
National Socialism in Germany and his attack on it through his work in the
Confessing Church. During the years 1927-33 he was concerned with dogmatic
theology from an essentially theoretical and academic point of view. For
instance, his understanding of the church, which lies at the focal point of
his dogmatics, corresponds more to the church of correct academic theology
than observation of the historical church. After 1933 we shall witness
Bonhoeffer's personal involvement in church and politicg: foreing him to
expand and develop his early thought. This development represents the
experiential nature of Bonhoeffer's theology; he "was stirred and sometimes
overwhelmed by events". (29, p.147)*

a. Bonhoeffer's approach to the Doctrine of Man

The typé of theology one pursues depends fundamentally on the anthropology
which one adopts. In constructing his doctrine of man, Bonhoeffer wished to
do justice to the following insights:

l. that one cannot assume a 'religious a priori' in man. This is
Bonhoeffer coming to terms with Barth who, as we have seen, had unsettled the
assumptions of pre-1914 religious anthropology. The Schleiermacher-Ritschl
school had seen religion in terms of man's projection of his inner drives,
needs and aspirations and had thus located God's reality and activity w@thin
man's inner péing. The result had been that God became a deification of
nineteenth ceﬁtury man and revelation was considered as being merely contin-
uous with natural man's religiousness. The insights Barth discovered in the
work of the sixteenth centuiy reformers - the complete discontinuity between
God and man, the Teality 6f sin, 'cor curvum if se! (Luther) and man's passive

reception of the grace of God - are basic to Bonhoeffer's approach to man.

#This particular aspect of Bonhoeffer — the merging of his life and thought -
is indeed a very relevant key to the understanding of the development of his
thought after 1933. This will be discussed in Parts 3 and 4. It is defensible
to claim that the period 1927-33 is one in which Bonhoeffer produced mainly
technical, academic theology.
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2. that man is essentially much more than mind. Man is person with
reason as a limiting factor. Here Bonhoeffer wished to protest against all
forms of rationalism which too easily assume that God cah be somehow grasped
primarily or exclusively by intellectual means. For Bonhoeffer, the whole
man, and not just his intellect and reason, is involved and grasped by the

truth in a decisively personal way.

. 3. that man acquires and maintains his 'human-ness' by existing in
community. The individual, for Bonhoeffer, exists only through the 'other'.
When he poses the question whether God is concerned with community or individ-
ual man, he confidently asserts that "man is not conceived of by God .... as an
isolated, individual being, but .as in natural communication with other men,
and in his relation with them not just satisfying one side of his otherwise
closed spiritual existence, but rather discovering in this relation his reality,
that is, his life as an I". (23, p.52) ¥

4. That it is in Christ that the reality of man is really concerned. Tﬁis
highlights Bonhoeffer's concern to think outwards from’Christology. Christ is
concrete revelation; Jesus Christ is not an idea but flesh and historical life.
Man understands himself from Christ who assumes concrete form as he lives in the
concrete community of the church. Man's understanding of himself is found only
in Christology; Christ"prp me'. However, for Bonhoeffer, Christology cannot
be separated from Ecclesiology since this is the place where Christ is present

and free for man.

Bonhoeffer's inaugural lecture in the Berlin faculty of theology on 3lst
July 1930 was devoted to a consideration of 'Man in Contemporary Philosophy and
Theology'. (9, p.50-69) This lecture, however, is not our only source for
reconstructing his doctrine of man; his iwo other academic works, Sanctorum

Communio (23) and Act and Being (22) discuss the problem at various times.

In approaching the problem, Bonhoeffer lays down two conditions which he

considers are essential if the questidn of man is to be posed and answered with

That personal interaction (socialization) is essential for turning human
:;imals into human;béings‘is generally accepted by both psychologists an

sociologists. Cf. W.J.H. Sprott — Human Groups (penguin Books) 1958, p. 50-2.
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any intellectual honesty. Firstly, man's existence must be really concerned
and secondly, this existence must be able to be shown as a continuity. (9, p.50)

His plan in the lecture is to mount a critique against those thinkers
(Liberals and Idealists) who have attempted to understand man from his possi-
bilities. He shows that thinkers like Martin Heidegger and E. Grisebach who
have pointed out that a better understanding of man may be located in seriously
considering his limitations, have provided a better basis for an understanding
of man. From this insight, Bonhoeffer then attempts to construct his own
anthropology.

He takes M. Scheler as representative of the Liberal school; those who
wish to understand man from his possibilities. Bonhoeffer summarizes this
approach: "His (i.e. man's) possibilities are man's nature i.e. man remains
with himself, his nature understands itself immanently. He is in a world
which rests on itself, he needs nothing but himself to reach at his nature'.
Using this a priori Scheler (according to Bonhoeffer) builds "up a world of
'value' iranscending consciousness. In this world is God. Man is able to
perceive God not in the intellectual process, but in the 'sense of value',
whose purest form is love. There is a genuine recognition of value only in
ldve. In love man sbars to the perception of the eternal and highest value
of the holy, God. He embraces the all in himself, he is able to embrace God
in bhimself in passionate gazing. . That is the 'totality of life' which the
totality of value discloses and 6omprehends in itself". (9, p.53)

Bonhoeffer questions this approach at several points. We can summarize
his criticism as follows:'

1. This approach takes a very optimistic view of man. It may be assuming
too much to claim that man per se possesses within himself the possibilities
of coming to God.

2. Over against the kingdom of 'value' stands the kingdom of evil. We
cannot take for granted that the kingdom of 'value' should always be in control
and dominate the kingdom of evil.

3. This is essentially a static closed system. The being of God, of
world and I is delivered into the hands of the person remaining in itself

and understanding itself from itself.*

# For discussion of Scheler, see also Act and Being (22) p.56-8.
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In Act and Being (22) Bonhoeffer considers Idealistic philosophy. He
concludes that in its approach to the understanding of man it remained
abstract and unhistorical. He sees in Idealism reason reigning supreme;
"reason has no bounds, for in principle the very bound can be thought away
until it is no more a genuine boundary". (22, p.31) At first sight it would
appear that this ought to afford man a satisfactory location for the under-
standing of his self. Bonhoeffer shows that this is not the case. We can
summarize his crifique as follows{* .

l. In Idealism one finds self-understanding from the self, for the I is
the creator of its own world. The objects of my knowledge (the outside world)
are 'in relation to me'. This approach avoids reference to the transcendental
and is thus a subjective and unacceptable understanding of man

2. Man understands himself from out of himself, one may even say 'out of
God' as long as God is in man. In contrast to Liberal theology, Barth's

Dialectical theology had demonstrated that there is a qualitative (not just a
quantitative) difference between God and mane.

3. Idealism has given the reason of man a too exalted position. "Hegel
wrote a philosophy of angels, but not of human existence. It is 8imply not
true that concrete man (including even the philcsopher) is in full possession
of the mind". (22, p.27-8) .

- 4 The ego in Idealism remains imprisoned in itself. Bonhoeffersclaims
that this is what the Protestant reformers meant by the corruption of reason,
the 'cor curvum in se' (Luther).

Bonhoeffer is attracted to Martin Heidegger's existentialistic analysis
of man's peculiar mode of being as 'Dasein', because this approach sees man
being challenged by something outsi&e himself. 'Dasein' is concrete human
existence in time, as man's 'being there', in the world. This guards against
thinking producing its own world. |
Bonhoeffer is obviously attracted to Heidegger's system because he conceived

the human being as much more than a 'res cognitans', a thinking thing.

% The following summary is based on Bonhoeffer'm critique ip Act and Being (22)
P027—320
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Heidegger sees man as an incomplete being who is developing and changing by
being 'thrown' into life in time. Heidegger's philosophy rests on the tenet,
"A11 existence is co-existence .... The world is what I share with others".?
However, although this approach sees man's understanding of himself in relation
%0 bhis contact with the world, time and death, in the last resort it is man
hiself who is answering the question of manI Bonhoeffer is willing to develop
his own thinking about man by using the insight that for man to come to
authentio understanding of himself he must be challenged by something outside
himself, but his own approach is both existential and Christian.

Bonhoeffer contrasts Heidegger's approach with that of Eberhard Grisebach
whovwishes to fix the limit of man not by thought but by a concrete 'Thou'.
(see 9y p.59) In Bonhoeffer's opinion, this marks a major breakthrough
because man is here understood from his Jimitations rather than from his
possibilities. Commenting on Grisebach's system, Bonhoeffer writes, "Here the
recognition that man can understand himself only from his limits, i.e. in
reference to transcendence, in contrast to any self-understanding of man from
his immanent possibilites, seems to be given extremsely pointed expression.

The really new thing in Grisebach is that he camnnot think of man without the
concrete other man. In this, the will to overcome any individualism i.e. any
imprisonment of the I in itself, is clearly expressed." (9, p.59) Considering

the same approach in Act and Being (22), he writés, "Reality is "experienced"

in the contingent fact of the claim of "others". Only what comes from "outside"
can show man the way to his reality, his existence. In'"sustaining“ the
"claim of my neighbour" I exist in reality, I act ethically...." (22, p.86)

This ethical-dialogical atmosphere whichlperv.ades Grisebach's approach
was seminal for much that Bonhoeffer wrote on revelation, the church and the
demands of discipleship. However, although Bonhoeffer was willing to concede
that Grisebach's intentions deserved careful considerétibn,'he ¥as not un-

critical of his outlook. He considered that Grisebach succeeded in removing

% M. Hoidegger — Sein und Zeit (1927) p.117.

tcf. 9, p.57 and 22, p.65-6 where Bonhoeffer notes ".... Heidegger's concept
of being, despite its powerful expansion of philosophy through the discovery
of the Existential sphere, cannot be adapted for the purpose of theology".
(No room has been left for the role of revelationj.
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the element of individualism, characteristic of previous systems, but at the
expense of making the Thou absolute in the place of the I and by giving it a
position which can only be God's. According to Bonhoeffer, "godless thought
no matter how ethical remains self-enclosed". (22, p.89) A

In formulating his own understanding of man, Bonhoeffer's method was
essentially eclectic and he was not unwilling to cap a philosophical insight
with a theological extension. He uses the discoveries of Heidegger and
Grisebach but produces and understanding of man which is definitely Christian.
He sees man continually arising and passing away again in time; he is a
dymamic being rather than a static chamacter (as in Idealism). He accepis
that within this {emporal process the person essentially and inevitably
requires the existence of others; when man is addressed by others he is then

responsible - faced with decision. And so in Sanciorum Communio he writes:

I+ is not by my having & reasoning mind that 1 make wniversally
valid decisions, but I enter into the reality of time by relating my
concréte person in time in all its particularities to this obligation,
by making myself morally responsible. (23, p.30)

Therefore for Bonhoeffer, personality is always being towards others; con-
fronting others in social situations. Peter Berger summarizes Bonhoeffer's
position:

The person originates in and passes away again in time.
Ultimately, the person can be understood only in the relatio-

. ship to divine transcendence. But even within the temporal
process the person essentially and inevitably requires the
existence of others. .... Bonhoeffer's person is an "Ethical-
social reflexive concept". Therefore, the heart of the concept
of the person is responsibility. Man is profoundly social and
hence, in his essence, a responsible being. Society cannot be
understood except as a web of mutually responsive and responsible
beings. (15, p.59-60)

In accepting this position, Bonhoeffer is asserting the claim that man is
essentially not mind but person. This person can only perceive his own

reality by being outward looking. In Sanctorum Communio (23) He writes:

It is a Christian recognition that the person, as a conscious
person, is created in the moment when a man is moved, when he is
faced with responsibility, when he is passionately involved in a
moral struggle, and confronted by a claim which overwhelms him.
Concrete personal being arises from the concrete situation.

(23, Po}l)
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In Idealism this encounter was located in the mind but Bonhoeffer is
quick to point out that the autonomy of the mind is mnchristian since it
conceives the human mind as being capable of absolute.value vhich can only
be the property of the divine mind?‘ Jdealism had identified God and man,
whereas the Bible had pointed to the fact of the diécontinuity of God and man.
Here Bonhoeffer's thought is under the influence of Barth. In his onslaught -
against Liberal Protestant thought, Barth had emphasized (perhaps over
emphasized) the absolute transcendence of God and the complete corruption of
humani ty. The rediscovery of this particular insight was considered by
Bonhoeffer to be one of Barth's greatest contributions to modern theology.

In this Barthian atmosphere, Bonhoeffer says in his lecture:

The I really remains in itself and that is not its credit, but
its guilt. The thought of man imprisoned in itself, is the true
expression of man questioning himself in statu corruptionis (9, p.60)

Bonhoeffer insists that, although philosophy attempted to understand man
from his pessibiliiies, his limitations are equally important and these
limitations bear the name of God: God's revelation (in Christ for Bonhoeffer)

is the location where the nature of man is posed in any seriousness. In the

lecture, Bonhoeffer states his position:

If the question of man is really to be posed seriously, it can
only be posed where man is before God. Whereever else it is
posed, it is not posed in full seriousmness. In other words, man
is completely taken out of himself, he is brought before God in
his entirety, and at this point the question of man becomes
serious because it no longer itself includes its anawer, but
instead the answer is given completely freely and completely
afresh to man by God, because God has put man before him and
bids him ask in this way. That is, man comes to know his
foundation not through himself, but through God. (9, p.60-1)

In 1931 during a lecture to American theological students on Barth's
theology, Bonhoeffer had highlighted this theme:

God's coming in Christ is the proof by God himself that man
cannot come to God; that is o say, God's coming in Christ must
be the judgment upon mankind; in other words, it whows to man
his limitations which lie exactly there where God's work begins....

% Cf. Luther's concept of 'cor curvum in se'. Bonhoeffer accepts Luther's
position and thus sees man as only understanding himself in relation to
God-given revelation. If man were capable of understanding the meaning of
his reality then revelation in Christ would have been superfluous.

33



This act of limiting man is God's judgment and grace in oney... (9,

Pe365)

If man is thus to understand himself from his limitations, these limit-
ations must be the limitations as imposed by God. It must not be the limit
of thought because "any limit, so long as man can impoée it by thought, is
determined by the possibility of going beyond it; i.e. even the man who wishes
to understand himself from his limitations in the end understands himself from
his possibilities". (9, p.63-4) Bonhoeffer now wishes to go forward by seeing
man as a whole personal being, with his reason as part of this being, in a
dynamic, continuous relation of obedience and sanctification with God. So he

writes in Act and Being (22):

eees. 88sentially reason has no bounds, for in principle the
very bound can be thought away until it is no more a genuine
boundary. Reason can only be taken into obedience, whether the
obedience of specglation, the obedience of Christ, or however
else. There are bounds to concrete man as & whole, and their
name is Christ. (22, p.31,32)

Thus Bonhoeffer's man only understands his being when his limit is one
between persons and is defined as one of forgiveness of sins and sanctifi-
cation by the living presence of Christ. H. Gollwitzer (in The Existence of
God (35)) is correct when he writes that, "For Bonhoeffer (contra Bultmann)

the unity of the believing and pre-believing existence cannot 'be asserted

apart from revelation' i.e. not by describing revelation as the fulfilment
of potentialities that are already demonstrable in advance”. (35, p.222)
Bonhoeffer sees man as either in Adam or in Christ and this cannot be exper-
ienced by man‘reflecting on himself, but in the act of reference to God.
However, man has no possibilities "by vittue of which he can stand before
God". (9, p.65) Only God can provide this very essential reference by His
Word which comes to man. This Word is judgment and grace. Here one is
reminded of the great Barthian themes as Bonhoeffer outlined them in his

American lecture:

The limited man is the judged man, and at the same time the
limited man who gives all righteousness and glory to God is
thus justified by God's work and grace alone. The acknowledg-
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ment of one's limit before God is faith, not as a possible act
of man, but only as an act of God, who sets and shows these
limits to man. This is the message of justification by grace
or faith alone. (9, pe+365)

This justification is the work of Christ, just as the revelation of God is in
Christ. Theology for Bonhoeffer becomes therefore Christology; the living
Christ as a concrete reality is active now within his church.

A high dootrine of the church is characteiistic of Bonhoeffer's theology.
Since he cannot accept that man is merely a rational being (rather he is a
person in dialogical relationship with other persons) he sees man only under—
standing bhis nature in the community where Christ is present in personal
dialogue with man. It is the living Christ, available for man in the church,
who gives man the meaning of his existence and offers him new life.
Bonhoeffer's thinking here is reminiscent of the personalist philosophy given
forceful expfession by Martin Bubeff This thinker directed attention to the
fact that it is only as God addresses man in personal terms that man can have
any awareness of the transcendent God. For Bonhoeffer, this God-man dialogue
is centred in Christ alone and it is to Christ alone (Christ 'pro me') that

man is responsible as person 1o person. In Sanciorum Communio (23) he writes,

" ... the Christién person achieves his true nature when God does not con-
front him as Thou, but 'enters into! him as I". (23, p.37) In his Christology
(28) Bonhoeffer shows that God's address to man is in Christ and this address
is bound up with his existence in a living community. The Word demands for
its expression the reality of a living community; only in such a location has
it any meaning at all to man. He writes:

| The word lies wholly at the disposal of the person who speaks,

¥Buber (1878-1965) has been criticised (by Karl Barth) for restricting his
thought to anthropology and thus loosing the transcendental sanction for true
humanity. Neverthe—less Buber's influence on philosophy, theology and ‘
sociology has been profound. He pointed out in I and Thou (F and T Clark, 1937
that the being of man is not analysable as an ineri object within man's reach,
in a sense of being able to be established as part of a system; but it is to

be grasped, in the sense of a mutual encounter in which each self in its
wholeness meets another, and in the meeting decides to be for the other in a
reciprocal movement which is at the same time of the essence of community.

For Buber all life is a dialogue in which the Word which is not of man comes

to man. But this Word comes to man in and through the concerns of man, his
dicisions, his responsibilities, his responses. See A Reader in Contemporary

Theology — Ed. J. Bowden & J. Richmond (S.C.M. Press, 1967) pe53~T.
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80 it is always new. The nature of Word as address demands

a community. The nature of the truth in this word of address
makes it seek a community to bring about an encounter in the
truth. Truth is not something which rests in itself and for
itself, but something which takes place between two persons.
Truth happens only in community. Only here does the concept
of the Word acquire its full significance. Christ as Word in
the sense of address .... i8 truth spoken in the concrete
moment, the address which puts a man in the truth before God
eees Christ as Word in the sense of Address is only then
properly the Christ pro me. (28, p.51)

This means that where man learns the nature of his reality he is fully

addressed as a person who is existing in real personal dialogus with the

source of revelation. If anything less were the case, the revelation of
Christ would be relegated to the position of a mere entity.
Bonhoeffer has now located the proper understanding of man in Christology

- and this has led him quite naturally into ecclesiology (Christ existing as

community) where the church is to be defined in theological-sociological

terms.

And so he concluedes his lecture:

esss Man can no longer understand himself from himself, but
only from Christ, who exists as community, i.e. from his

Word, which the community bears and without which the community
does not exist. (9, p.68)
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be Bonhoeffer's understanding of Revelation

Bonhoeffer's thesis for the Licentiate of Theology, Act and Being (22),

was published in 1931 and was concerned with the question of revelation.
Present in this work are many ingights and iﬁfluences'wa have already
discovered in our discussion of Bonhoeffer's doctrine of man (See Part 2,
section a.) They can be summarized:

l. Revelation must ultimately become an ecclesiological statement (as
an extension of Christdlogy; a Christology of Condescension). The church is
the community of revelation where man comes into dialogue with the tran—-
scendent. '

2. His understanding of revelation relies greatly on Barth's rejection
of the Idealistic-~lLiberal appraoch. Both Barth and Bonhoeffer see liberalism
as avoiding the embarrassment of reVelation in Christ and so declaring i+t
superfluous.

" 3. Bonhoeffer accepts that man must be completely transformed if he is
to have any knowable contact with God's revelation. He does not accept that
God can only enter the consciousness as a reality if there is in man an organ

for this purposef Bonhoeffervataacks this position with the Reformerfs
concept of cor curvum in se of natural man (Luther). Revelation puts an end
t0o any notion of man possessing an innate religious a priori, or a conscience

where (God encounters himf

Bonhoeffer attempts in Act and Being (22) to elucidate the unique

character of the Christian way to knowledge by relating it to the two opposing
Philosophical sogutions that had influenced the understanding of revelation

in the 1920s -~ the transcendental, which ehphasized 'act', and the ontological
which emphasized 'being'. From the beginning however he assumes that

Christian theology, as: well as the Christian faith, are dependent on revelation.

#Cf. R. Seeberg's position (27, p.41-4)

+ ¢f. Karl Holl's interpretation of Luther's religion as one centred on
conscience (27, p«.39-4l1). See Bonhoeffer's criticism in 'Man in Contemporary
Philosophy and Theology! (9, p.61)
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This was the outlook of Barth's Commentary on the Epistle to the Romans (1919).
He stated that man'se fallen nature must be taken seriously and if this happens
it is realized that knowledge of God is. not possessed by man as an automomous
part -of his make-up. Rather, theological truth comes from beyond or 'above!
himself, vertically. Truth is found only in God's revelation in Christ and
therefore revelation is essentially Christology. For Barth, God's revelation
is saving knowledge. - Man knows God only because of the miracle of God's
redeeming action in Christ. Barth insists that the God of Christianity acts,

‘sends his word, takes the initiative, reveals, creates, gives, calls, elects,

judges and discloses. Religious experience and faith are discontinuous and
man cannot be led by apologetic arguments from oﬁe 0 the other.

Like Barth, Bonhoeffer wishes to be a Christian theologian. In his lecture
on Barth (9, p.361-372) he defines what he means by this term:

eeee the Christian theologian must know the proper and stable
premise of his whole thinking which the philosopher does not
recognise: the premise of the revelation of God in Christ, or,
on the subjective side, faith in this revelation. God entered
history in Jesus Christ and made himself known to the world in
this revelation «.... The fact that God himself comes into the
world convinces the world of the impossibility of its coming
to God by itselfeeees (9, D.362)

In his reading of Iuther, Bonhoeffer detected that for him revelation is
theo-centric (and in the end Christo-centric) and man's role is passive rather
than active, receptive rather than productive. Knowledge of God (for Luther)
comes from outside man and is founded on a relationship of faith, not on
religious experience. Rather, religious experience springs from faith and
not vice versa.

Bonhoeffer examines the Kantian philosophy which defined the limits of
human reason; for man, reason is merely a limiting capacity. The concept of
God for Kant is purely a limiting concept, séiing only to indicate the
boundary of man's knowing. Real knowledge of God because of his property of

transcendence remains unknown to man. However, Bonhoeffer finds in Idealism

See Bowden Je & J. Richmond — A Reader in Contemporary Theolo (S.C.M.
Press, 1967) pe.22-33. Also Richmond J. — Faith and Phij]osophy iEodder and
Stoughton, 1966) p.138-141.

Cf. P.S. Watson (37), writing on Luther's theology — "There is no place
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the belief that the reason has authority over the transcendent and asserts
that there is no being independent of the self. Thus in Idealism the ego and
God exchange roles, and God is placed in unity with the ego itself; God "is"
only so long as I think.

Considering Transcendentalism, Bonhoeffer sees the ego and God defined as
limiting concepts 'in relation to' which thinking (human existence) always
'is'. Thus God can never be objectively knowable. Bonhoeffer wishes to
question how the reason can presume to define its limits in relation %o an
unknown entity. He concludes that the reason does not understand itself 'in
relation to' the transcendent, but 'in relation to itself'. Thus Bonhoeffer
has shown that in both Transcendentalism and Idealism the ego remains
imprisoned in itself. Transcendentalism ends with a non-objective, unknownable
God, while Idealism uldtimately identifies God and man.

For Bonhoeffer, God is not objectife in the sense that he is graspable by
our thoughts but this does not mean that he is unknown. God is rather known
vwhen he himself wishes to reveal himself, but in this revelation man is
himself involved by becoming completely transformed. Bonhoeffer writesy " eess
there is no ability to "hear" before the hearing". (22, p.47)

In chapter 2 of Act and Being, Bonhoeffer examines {the Ontological attempt

to solve the act-being problem. "Ontology wants to say that there is some-
thing real existing outside consciousness, outside ¢f the logical sphere and
the limits of reason". (13, p.61) Here the logos (reason) abandons its claim
but this can 6nly take place when being is in full freedom from thinking.
According to Bonhoeffer, this is the work ofvreason; the reason loosens its
claim but in doing this, it recovers itself all the more powerfully because

the limits of reason are established by itself. This means that the being
ocomes into the bower of the thinking ego and this is an offence to the Christ-
ian idea of revelation. If revelation is to have its central place which is it
by right, thinking, even that of the Christian theologian must be suspended

within the being of revelation. On this theme Bonhoeffer writess:

for the slightest degree of human self-assertion or self interest in the
presence of God. Here, man must be content to receive undeserved the gifts
Cod wills to bestow on him. In other words, he must let God really be

God, the centre around which his whole existence moves". (37, p.37: See also

37, P'34'8)
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What offends Christian thought in any autonomous self-
understanding is that it considers man capable of bestow-
ing truth on himself, of transporting himself into the
truth by his own resources, since it is reasonable to
suppose that the "basis" of existence must somehow be
within truth (likeness to God). (22, p.71)

Rather a position which does justice to the act of God's freely coming %o
man will be one in which God and man are in personal dialogue. In this
dialogue, reason as part of man's make-up is illuminated by the encounter. A

sihilar atmosphere is present as Barth writes in Dogmatics in Qutline (31):

He (i.e. God) cannot be known by the powers of human
knowledge, but is apprehensible and apprehsnded solely
because of His own freedom, decision and action. «e..
Man is able to think this being;,but he has not thereby
thought God. God is ‘thought and known when in His own
freedom God makes himself apprehensible. .... Knowledge
of God takes place where divine revelation takes place,
illumination of man by God. Christian faith and know-
ledge of Christian faith take place at the point where
the divine reason, the divine Logos, sets up his law in
the region of man's understanding, to which law human,
creaturely reason must accomodate itself «s¢.. Faith is
God's mystery breaking forth; Faith is God's freedom and
man's freedom in action. (31, p.23-4, 28) '

Bonhoeffer is completely Barthian in his conclusipn to chapter 2 of Act

and Being;

eess -truth (here knowledge of God) comprises only that
reference to God which Christian theology does not hold
possible mave in the Word spoken, of man and to man, in
the law and the gospel. It is in this sense that formal
validity may be conceded to the proposition, common to
transcendentalism and idealism, that knowledge about
oneself or about God is no 'disconnected possession",
but places the knower in a direct "possesaive" relation
to the known, .... this means that knowledge in truth
about oneself, or about God, is already "being in...."
~ whether in "Adam" or in "Christ". (22, p.71)

And again a little later he writess

Thought is as little able as good works to deliver the
cor_curvum in se from itself. .... for the world of the 1
untouched by grace is confined to the I. ..... Only thought
which bound to the obedience of Christ, "is" from the truth -
can place into the truth. (22, p.72)

Thus Bonhoeffer wishes to see our knowledge of God located only in His

own revelation. However, this location cannot be understood as a last
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possible one, but as one that must already have been taken in order that we
can take it. A philosophy or a systematic metaphysics because of their very
natures leave no room for revelation. The place philosophy occupies must be
occupied by Christ alone. .

Bonhoeffer wishes to go on from here to show that God's revelation cannot
be understood as a series of free acts impinging upon certain individuals from’
time to time. For Bonhoeffer, revelation demanded some sense of continuity.
Ernst Wolf points to this particular concern in his introduction to Act and
Being:

The solution of the problem of "act" versus "being" is
reached in terms of revelation and the church, and, in the
concept of revelation itself, is understood within the
community of persons, over against the one-—gided "act"
interpretation (whether theocentric, as with Barth, or
anthropocentric, as with Bultmann) or the equally one-
sided "being" interpretation with its doctrine of the
gself-binding of the freedom of God. Bonhoeffer attempts
to comprehend the continuity of the new being in faith

with the human-personal ego as a whole in the reality of
the community. {22, p.5-6)

We must now examine how Bonhoeffer arrives at this position. The problem
Bonhoeffer poses for himself is this: When revelation is interpreted as act,

man!s'knowlédge of God and self is thought to be dependent upon the free
i‘ev_ealing adt of God himself. However, the contingent character of the act
| means that this 'knowledge' remains inaccessible to man's reflection, azid can
only 'happen' from time to time in 'direct consciousness'. To establish his
own positiou,‘Bonhoéffer now has to consider how best to understand the
concept of God's ffee;z given revelation. He takes a critical look at Barth's
understanding of God's freedom and discovers there what he terms as a purely
formal conception. For Baith, Bod is free in that he is bound by nothing,
"not even byAthe manipulable "entity" of his "historical" Word .... God can
give and withdraw himself absolutely according t6 his pleaéure; in either
action he remains free". (22, p.80) He supports his understanding of Barth
by citing a passage from his Doggatik,(1927):

esse the relationship between God and man in which God's
revelation may truly be imparted to me, a man, must be a
free, not a static relationship, in the sense that its very
constancy may never mean anything other than constancy in a
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transaction not only continuous but at every moment beginning
in all seriousness, at the beginning. It may never be con-
ceived as already given, already obtaining, nor even as
analogous to a natural law or mathematical function; instead,
one must always think of it as actwise (aktuell)- i.e. with

all the instability of a deed in course of execution. (22, p.81)

Bonhoeffer is critical of this approach at several points. Firstly, there
is no sense of continuity here. The act of revelation recurrently begins at
¥he beginning 8o that there can be no inference from one act to the next.
Secondly, he consi@ers that in taking this position of extreme transcendent-
élism, Barth has made God non-objective and thus noéon-available. Thirdly, he

parts with Barth who insists that no "historical” moment is capax infiniti.

Here Bonhoeffer is following Luther who rejected finitum non capax infiniti.
For Bonhoeffer God is involved intimately in the life of finite man. In
contrast to Barth's extreme transcendentalism, Bonhoeffer quotes in a footnote

a passage from the writings of Luther:

It is the honour and glory of our God (unseres Gottes
Ehre), however, that, giving himself for our sake in
deepest condescension , he passes into the flesh, the
bread, our hearts, (unehrlich) handled, on the altar as
on the Cross. (22, p.8ln.)

In place of Barth's 'formal' understgnding of God's freedomt‘Bonhoeffer
wishes 10 adopt a 'material' understanding. He claims that Barth has been
dealing with possibilities - with what God can or cannof doy, might or might
not do - rather than holding on to the reality in which God has in fact
revealed himself. In a very significant passage Bonhoeffer writes: |

The whole situation impels one to ask whether a formalistic
understanding of God's freedom in contingent revelation,
conceived wholly in terms of the act, is really the propser
groundwork for theology. In revelation it is a question
less of God's freedom on the far side from us, i.e. his
eternal isolation and aseity, than of his forth-proceeding,
his given Word, his bond in which he has bound himself, of
his freedom as it is mostly strongly attested in his having
freely bound himself t6 historical man, having placed himself

%Cf. H.H., Kramm (38) who points out that Luther accepted that God uses the
spoken  words, Bible, water, bread and wine - secular things - to contain and
transfer infinite, eternal things. See 38, p.52.

t+ Ccf. however, Barth's later position in his Humanity of God (6), p.42.
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at man's disposal. God is not free of man but for man.
Christ is the Word of his freedom. Tﬁé, P+90-1)

He then looks ahead in his argument as he writes:

God is there, which is to say: not in eternal non-odjectivity
but "haveable", graspable in his Word whthin the Church. (22, p.91)

Bonhoeffer is thus propounding a concrete or substantial understanding of
God's freedom. In taking up this particular position, Bonhoeffer is now led
to develop the role of revelation in the direction of the ontological concept.
Also, if revelation is understood according to being, the concern is directed
towards and understanding of the centinuity of the revelation and of man. In
other words, it must be possible to maintain that God “is" in the revelation
and it must be equally true that man "is" and acts out of this being.
Bonhoeffer wishes to come to a position which safeguards revelation as
transcendent (the concern of Barth) and yet because of his particular under-
standing of God's freedom - there, accessible, extant.

" Before he defines his own position, Bonhoeffer discusses three possibil-
ities for interpreting revelation according to being and points out their
shortcomings. The three possibilities are a. as doctrine b. as psychic
experience and c. as an institution. ,

Bonhoeffer argues that doctrine is basically continuous and accessible but
because of its very.nature it leaves the existence of man unaffected, unencount-
ered. The acceptance of doctrine as the source of revelation delivers God into
the power of the human ego and thus it does not strika man from outside himself.
Bonhoeffer writes, " .... when revelation is understood only as doctrine, the
Christian idea of revelation eludes the grasp; because there has been an
attempt to seize God with an ontological apparatus which ie adequate only to
the human". (22, P.109)

Bonhoeffer's Barthian standpoint is evident when he dismisses the attempt
to understand revelation as a psychical experience. This approach to God via
religious experience had assumed an unbroken continuity from God to man.

Again Bonhoeffer finds man's existence unaffected.

The third possibility, argues Bonhoeffer, unlike the other two, establishes
a being of revelation trans-subjectively by understanding it as an institution
of God. In this sphere lie the Roman Catholic Church and the verbally inspired
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Bible of Protestant Orthodoxy. Bonhoeffer observes, "In the institution God
"ig" as one directly confined and at the disposal of man. Catholicism takes
this to mean that whoever is in the institution is in God". (22, p.110) He
cannot accept this as a useful insight (as it stands in Roman Catholic thought)
since "the being of an institution is incapable of affecting the existence of
man qua sing it cannot stand over against man, be objective (gegen-standlich)
in the full sense". (22, p.111) ’

o Underlying the criticism of the above three possibilities lies Bonhoeffer's
understanding of the person. (See Part 2 section a. above) He had accepted

the fact that a real meeting only takes place in a dialogue with another
person. Thus Bonhoeffer's argument is pushed forward, ".... although on the
one hand it is correct to make the transition from the ontology of revelation
to the concept of the Church, on the other hand the Church should here be

conceived not in an institutional sense but in terms of persons". (22, p.l1lll)

Bonhoeffer is now able to place man's encounter with God at its ultimate
point of concreteness. The question — how can I encounter God as person in
Christ? - is answered by - 1 EEEE God in Christ but I meet Christ in the
church, for the church is the contemporary Christ — it is "Christ exisiing as
community”. However, the church is not a hierarchical institution but Christ
in my neighbour and dependent on the preached Word as the limit of his whole
life. "Christ is the subject of the proclamation, and he is the subject of
the congregation'. (15, p.95) Bonhoeffer claims, "The Christian communion is
God's final revelation: God as "Christ existing as community", ordained for
the rest of time until the end of the world and the return of Christ". EHe

continues,

It is here that Christ has come very nearest ito humanity,
here given himself to his new humanity, so that his person
enfolds in itself all whom he has won, binding itself in
duty to them, and them reciprocally in duty to him .... it
(the church) is a commugion oreated by Christ and founded
upon him, one in which Christ reveals himself as the dyyTtfes
wvBfwTos , the new man — or rather, the new humanity
itself. (22, p.121)

Man's mode of being in the church is as a 'person' in fellowship. This

being is a real, impinging, continuous relationship; it is more than a mere

o



activity from time to time. "It is in the personal communion, and only there,
that the gospel can itruly be declared and believed". (22, p.122)

BOnhoeffer's particular understanding of God's freedom for man is again
evident when he writes, "God's freedom has bound itself, woven itself into the
personalicommunion, and it is precisely that which proves it God's freedom -
that he should bind himself to men". (22, p.122) Thus revelation for
Bonhoeffer takes place in the church - the Christian community - and as such
does not lie in a past event or in an entity which is at man's disposal. In a
gtriking passage, Bonhoeffer claims:

+e+e. the being of revelation "is" the being of the community
of persons, constituted and embraced by the person of Christ,
wherein the individual finds himself to be already in his new
existence.

He continues:

This ensures three considerations: l. the being of revelation

can be envisaged in continuity; 2. the existence of man is

critically involved; 3. it is impossible to regard the being of

revelation as entity, as objective, or on the other hend as non-

entity, as non-objective. (22, p.123)
By continuity, Bonhoeffer means that the revelation is assured since the church
preachss the death and resurrection of Christ. If only the individual heard
the preaching, the continuity would be in danger but this danger disappears
when the church itself hears the preached word of the church (even if the
individual from time to time does not hear it). The continuity of the “revel-
ation is not cited in man but is guaranteed suprapersonsally by the comﬁunity
of persons. That man's existence is critically affected is assured by his
being drawn into the fellowship of the church. This claim is grounded on the
fact that the Christian community must be understood as personal in character
and its subject is Christ.

I+t is only from the person of Christ that other persons
acquire for man the character of personhood. In this way
they even become Christ for us in what they both demand
and promise, in their existential impesitions upon us from
without. (22, p.124)

Commenting on his third consideration, Bonhoeffer points out that if the
revelation was a fixed entity it would remain past and as such existentially
powerless. Also if it was volatilized. into the non—-objective, its continuity
would be lost. In Bonhoeffer's approach thers is the possibility of a real
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existential impact and this impact is connected with something concretely
objective, yet something standing—over—against man and never able to 59

drawn into the control of man. Bonhoeffer's thought has géined much from the
existential understanding of the 'person' but his own thought moves into a
distinctly Christian sphere. 1t is only in relation to Christ's revelation
that man can understand his being. Man only understands himself and the mean—
ing of God's revelation when he is placed in the truth. So he writes:

For the man in untruth revelation remains, as "person"
remains, an entity or thing which "there is": towards this
one's relation and attitude are neutral in the sense that
the existence of man is not critically involved. It is
only within the communion itself that revelation can be
conceived in its real existential being. (22, p.126)

The church then is the personal community where act and being unite. I+
is act in that it exists only by virtue of the act of faith; this act of faith
must be understood as genuine faith in God, and not faith in faith. To
demonstrate the difference, Bonhosffer contrasts two acts of faith - one which
looks wholly outside itself and a reflexive act which looks back on itself
('actus directus' and 'adtus reflexus' in Bonhoeffer's terminology). Only
the former ('actus directus') really grasps revelation since it is not only
the personal faith of the believer but the faith of the church, which as the
believing community has being and continuity in time and space. However,
Bonhoeffer points to a paradox "that the being of revelation, namely, the
church, exists only in faith; yet only that faith is genuine which acknow-
ledges that revelation does not depend on faith". (15, p«96) But Bonhoeffer
insists that "These two prdpositions must combine to make a. third: only in
faith does a man know that the being of revelation, his own being in the
church of Christ, isfdependent of faith". (22, p.128) Thus Bonhoeffer has
completed what he set out to do: '"to unify the aims of true transcendentaliam

and true ontology which an "ecclesiastical thought"". (22, p.16)



c. Bonhoeffer's concern for Ecclesiological thought

It can be claimed that the Church (with Christ as its Lord) stands at the
focal point of Bonhoeffer's theology during the years 1927-33. However, his
basic concern is to understand the church from a particular concept of
Christology and revelation. Indeed his ecclesiological thought is a development
of his Christology. J.Godsey is correct in his estimate:

For Bonhoeffer theology was essentially Christology, but
because Christ is not without his bedy, Chrié%logy indludes
ecclesinlogy within itself. This explains Bonhoeffer's
insistence that revelation is always concrete revelation.

The word of God, Jesus Christ, became not an idea but flesh.
God revealed himself in a concrete, historical life, and
Bonhoeffer passionately believed that revelation continues

to take place only in a concrete form, namely, as Jesus Christ
lives and takes form in a concrete community, in his church.

(13, p.264)

We have already seen the validity of Godsey's claim in our discussion of
Bonhoeffer's understanding of man and revelation. (See Part 2, sections a. and
b. above) There we saw the young theologian locafing the meaning of both man
and revelation (only possible in Christ) in the personal nature of the
Christian community. We can substantiate our claim that the church lies ét
the centre of Bonhoeffer's thinking by summarizing what we have already
discovered in his early writings:

l. Man can only understand himself in relation to God in the Word
which comes from God and it is in the church that the preached Word of God
comes to man. This is the locus where man is judged and forgiven. In the
church alone does man really understand himself.

2. For Bonhoeffer, revelation demanded some sense of continuity and he
discovered this in the continuify of the church; Christ preached in the churckh.
"Revelation", writes Bonhoeffer, '"should be envisaged only with reference to
the dhurch, where the church is regarded as constituted by the present
ennunciation, whthin the communion, for the communion, of Christ's death and
resurrection". (22, p.119) Thus in the church Bonhoeffer finds the concretion
of God's revelation; a revelation which lies outside man. Speaking of this

characteristic thread in Bonhoeffer's thought, J. Godsey writes:

47



Although Bonhoeffer shared with the dialectical theologians
their desire to recapture the Reformation understanding of
revelation, he was critical of their method, which he believed
was ‘ultimately individualistic and abstracte®..... In contrast,
Bonhoeffer advocated a theology that did justice to the fact
that revelation is bound to the church .... and so while the
dialectical theologians were concentrating on the problem of
faith and history, Bonhoeffer was concerned with the problem
of faith and community. (13, p.15)

‘ 3. Bonhoeffer has a deep concern for the concreteness of revelation.
Ma.rt:i_.n E. Marty rightly claims that "Bonhoeffer rejected angelism, pure

transcendence, revelatory illusion from the first". (15, p.15) Rather he
clings to what God gives in the present; God's Word to man is not present as
idea but in history as flesh God reveals himself for (pro nobis) man. This
revelation continues to take concrete form as Jesus Christ lives on in the
historic community of the~church. "Christ existing as community" is what
Bonhoeffer understands as concretion; Christ is present in the church and Lord
over it. On the last side of his inaugural leciure we see this position
clearly stated: |

sess Mystery of the community that Christ is in her and only
through her reaches to men, Christ exists among us as community,
as church in the hiddemmess of history. The church is the
hidden Christ among us. Now therefore man is never alone, but
bhe exists only through the community, which brings him Christ,
which incorporates him in itself, takes him into its life; Man
in Christ is man in community; where he exists in community.

(9, P'68)

We shall now look more closely at Bonhoeffer's understanding of the church
and man's mode of being withih the community of revelation. For Bonhoeffer,
man's 1ife in Christ (& X{1$Tw) ig life in the church and this is both act
and being. Man is the bearer of the new humanity and yet he is sustained in
and by it. Here we observe Bonhoeffer's concern for the dialsctic of faith
and community (church). In the church man's being is really touched and yet
the source of this contingency remains outside of him because it exisis in the

community of Christ. Bonhoeffer borrows Luther's term 'pati' to demonstirate

% Cf. Bonhoeffer's inaugural lecture at Berlin (9, p.63) and 15, p.104~5
where F. Sherman points out that Bonhoeffer's critique of Barth was aimed at
a moving target. "His 1956 lecture on 'The Humanity of God' provides the
most vivid documentation of the "change of direction"...." See Barth's own
statement (6, p.37f.)
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the nature of this existential dialogue in faith within the community of
Chrlst. Using this term, Bonhoeffer writes:

In reality I hear another man declare the gospel to me, see
him offer the sacrament: "thou art forgiven'", see and hear him
and the congregation for me; at the same time I hear the gospel,
I join in the prayer and I know myself joined into the Word,
sacrament and prayer of the communion of Christ, the new
humanity now as then, here as elsewhere; I bear it upon me and
am borne of it. Here I, the historically whole man, individual
and humanity together, am encountered, affected. I believe;
that is, I know myself borne: I am borne (pati), therefore I am
(esse), therefore I believe (agere). Here the circle is closed.
For even agere is pati here; but the I always remains the
historical One - though in faith the New One. (22, p.131)

Here man's being is really touched and placed in a new mode of existence
through his being a borne person in the Christian community. But the person
only knows by faith that his person has in fact bden touched and yet this
being, in which the believer in the community shares, is not dependent on the
act of faith that is directed towards it. To emphasigze this fact Bonhoeffer
writes:

Faith is "with reference to" being - the Christian communion -
conversely, it is only in faith that this being reveals itself
or "is", yet faith knows it fto be independent of itself, and
knows itself to be a manner of being of that being. Being
transcends entity: it is the basis of the entity and and I alike.
Thus act comes from being, as it also goes to being. Being,
moreover, has reference to act, yet is free. The being of
revelation, as hovering between the objective and the non-
objective, is "person" -~ the revealed person of God and the
personal community of which that person is the foundation.

(22, p.132-3)

In advocating this position, Bonhoeffer can claim that the concerns of a pure
actualism and a pure ontology are satisfied and drawn together. He concludes:

Here the transcendental thesis of "being only in the act™,
and the original ontological principle of being independent
of the act, unexpectedly coalesce. (22, p.133)

Here Bonhoeffer is giving a forceful expression to his conviction that the
revelation of God in Jesus Christ is visible, tangible, concrete and

apprehensible by all men. This revelation is the 'raison d'8tre of Christ's

%* See 22, pe127-8; 132-4. ‘'Pati' is a Latin term meaning ‘bearing, suffering
or dnduring’.
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community. Here man comes into contact with the saving work of Christ's
death and resurrection.

The fact of the resurrection becomes the basis for what Bonhoeffer has to
say about the life of the man2v X{'¢T®. The living Word (here understood as the
dynamic action of Christ for the salvation of man) of the church has the power
of forgiveness. Man knows in faith that his being in the church of Christ is
his new being, a way of being which was not possible by means of his own
potential. Man sees his heing established solely by the word of Christ.

Being is being in Christ and here alone is unity and wholeness of life, where
Christ is active as reconciler and redeemer. This being in Christ takes place
within the church where Christ is at work. Thus for Banhoeffer, concrete
Christology must indlude within itself ecclesiology. Here we are reminded of
a passage in Christology (material which formed the substance of a series

of lectures delivered by Bonhoeffer at Berlin from May-July 1933):

The community is the body of Christ, it does not represent
the body of Christ. ... This Christ existing as community is
the whole person, as the one who is exalted and humiliated.
His being as community, like his being as Word and sacrament,
has the form of a stumbling blocks .... Christ is not only the
head of the community but also the community itself. OChrist is

. the head and every member. .... Everything depends on Christ
being present to his church as a person in space and time. If
this structure can be demonstrated to be existential, and not
a chance accidental one, then we shall have theological proof
that the mode of existence of the person of the Risen One is
in time and space. (14, p.60=1)

The knowledge which man receives and his mode of being within the church
is one of salvation. For both Barth and Bonhbeffer, the knowledge which God
discloses to man is gaving knowledge. Man's being is sustainéd in this saving
vwork by his incorporation in Christ's community. The central doctrines of
Reformation teaching - knowledge of sin, God's initiative in revelation,
reconciliation and sanctification — are in Bonhoeffer worked out against the
claim of Christ's present existence in his church. The person only knows
himself as 'in Adam' or 'in Christ' by his intimate relation with the living
Christ of the church. Bonhoeffer writes:

The Christ preached in the communion gives himself to the
member of the communion. Faith means knowing that one has
reference to this. In faith I “have'" Christ in his personal
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objectivity, i.e. as my Lord who has power over me, atones

for me, redeems me. In faith there is no not-knowing, for

there Christ is his own witness and confirmation. In faith
Christ is the creator of my personal new being +e.. (22, p.140-1)

This relationship in the community of the church is from start to finish one
of faith. Christ is there both creating the faith and sustaining it.

In the act of belief, which Christ himself creates within
me, inasmuch as he gives me the Holy Spirit who hears and
believes within me, he also proves himself the free lLord of
my existence. Christ "is" only "in" faith, yet he is master
of my faithe «... Where and when I believed is known only to
God and is inaccessible to my reflexion. Faith abides in
itself as actus directus. Nothing could be more mistaken than
to deny, from the fact that everything is accessible to
reflexion only in reflexion - therefore faith only as "faith-
wish-fulness" (Glaubigkeit), "religiosity" - that there is an
actus directus taking place in time. (22, p.141)

In this type of approach, Bonhoeffer wishes to guarantee that authentic
being cannot be conceived by reflection; rather the believer must live from
moment to moment within the bounds of being justified by faith in Christ.
Reflection on faith itself destroys that faith. Faith must not look on itself
but on Christ alone. Man knows himself in Adam only because he can speak
out of his present being in Christ. Man indeed may understand himself from
his experience in faith but immediately he redirects his attention towards
God active in Christ. Here thinking (reason) or reflection is submissive to
man's God—given knowledge of himself. This particular position ensures that
we think of the person not in an atomistic fashion but as a concrete whole -
body,mind and souliin a unity. Quoting Bonhoeffer's own words:

If, through man's self-incapsulation, Dasein in Adam was

in subjection to his Wiesein, the sight of Christ brings

the loosening of the bonds: Dasein becomes free, not as if
it were able to stand over against Wiesein as an independent
being, but in the sense of escaping from the I's domination
into the lordship of Christ, where for the first time in
original freedom it recognizes itself as a creature of God.

(22, p.170-1)

Bonhoeffer also draws our attention to the saying of Luther, "Seek thyself
only in Christ and not in thyself, then wilt thou find thyself eternally in
him". (22’ p.170)
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This is a suitable point at which to look at some of Bonhoeffer's ideas
about the church which he developed in his thesis for the Licentiate of
Theology of Berlin University. The thesis, Sanctorum Communio(23), was

acclaimed by Barth as "a theological miracle":P'Because of the revelatory

character of the church (which we have already noted as a real concern in
Bonhoeffer's Christology) and the gift of faith which lies at the foundation

of this revelation in the church, Bonhoeffer states as a fundamental that the
church can only be understood and judged from within. He claims that the
premise on which we are to understand the community of the church is not based
on it 5eing historically comprehensible but "as having its basis in the reality
of God and his revelation"j-(23, p-89) He writes, "We do not want to bring
standards for judging the church from outside; the church can be fully under-
stood from within itself, from within its own claim ...." (23, p.89)

Although in Sanctorum Communio Bonhoeffer wished to do two things:

- to reject the Liberal individualism and substitute the concept of
revelation occurring in a concrete historical form in a social institution, and

- offect a dialogue between social philosophy and dogmatic theology,
He was emphatic that the church cannot be understood in purely sociological
terms. Bonhoeffer's starting point is the claim that the community of Christ
is the work of God and can only be understood through the revelational reality
of Christ active within this comﬁunity. To attempt to understand the church
as & purely sociological entity is doomed to failure from the beginning
because of the very nature of the church.

Bonhoeffer accepts the essential social character of man as a responsible

and responsive being, but he does not claim that man in the communith of the

church can be understood just as a being in the midst of a structure of

%See J.D. Godsey (13, p.21)

tcr. 5.a. Phillips (27, p.38) “Troeltsch had ruled out any understanding of
the church on the basis of revelation, and his Social Teachings concentrated
instead on its 'historico-sociological shapes and conditions - the non-theolog-
ical factors' or, in Troeltsch's own words, 'the intrinsic sociological idea

of Christianity, and its structure and organization'. Bonhoeffer now wished

to reassert the vertical dimension of the church, to 'liberate a genuinely
theological concept of the church ..... with every philosophical and
sociological tool at his command".
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interacting beings. Rather it is only through God's revelation of himself
through the Holy Spirit working in and through man that men really become
fully human. It is solely out of this being that mam understands himself and
the community from which this new being evolves.

Bonhoeffer sees man in the community of the church as reconciled to botih
God and man. He uses several insights from social philosophy to elucidate his
thinking. He detects in social philosophy a useful insight into man's mode of
being in community: viz, within any community man experiences a dynamic
tension between himself and the group to which he belongsfL Bonhoeffer wishes
to know whether God means by community something that absorbs the individual,
or are the community and the individual both willed by God as having their
own significance. To clarify his thought Bonhoeffer uses two concepts — the
"objective spirit" and the "collective person'.

He observes that wherever wills uhite there arises a'structure'. This
'structure' is a new element and arises whether the uniting persons want it or
not. This 'structure' is the "objective spirit" of the community. It makes
available an individual life beyond the members and yet it only exists
through them. If the person moves outside the unity that person looses the
force of the objective spirit. The objective spirit is involved in reciprocal
dynamic action both with each person and with the community as a whols. A
personal character can be ascribed to the objective spirit of a community but
not to that of a society. In a society the objective spirit is é means to an
end, but a person can never be considered as a means to an end.

By the use of the term "collective person'", Bonhoeffer wishes to demonstrate

% Cf. the findings of recent social philosophy based on observation of

widely differing societies and tribes etc. See W.J.H. Sprott — Human Groups
(Penguin Books 1958) p.23-56 and J.A.C. Brown -~ The Social Psychology of
Industry (Penguin Books,iqsh) p.53-96. Brown writes, "No modern sociologist or
social psychologist would accept the atomistic view of society .... because it
is not nowadays believed that human beings exist in a random state .... They
are invariably organized in one form or another, and the individual is always
related to the larger national or tribal society through mediation of smaller
and more intimate groupings.... Any national or tribal society, therefore, is
built up from a network of primary groups, and it follows that the theory,
prevalent during the 18th and 19th centuries, that society consisis of a horde
of basically selfish and unorganized individuals - the so-called 'rabble
hypothesis' - is totally untrue". (Op. cit. pP.53,54)
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that the individual personal spirit only exists by virtue of social interaction.
This means that man is an individual being and yet as a member of a communi ty
he is also a collective person and as such carries the marks of that communitye
In the eyes of God, according to Bonhoeffer, the structures of the collective
person and the individual person are the same. He writes:

Man is not conceived of by God, the all-embracing Person,
as an isoclated, individual being, but as in natural
communication with other men. .... In his sight the community
and the individual are present at the same moment, and rest
in one another. The structures of the individual and the
collective unit are the same. Upon these basic relations
rest the concept of the religious community and the church.

(23, p.52)

Bonhoeffer wishes to link his concepts of “objective spirit" and "collective
person" as they exist in the Christian community. He claims that when a
comnunity (fellowship) is understood as a "colledtive person", its centre of
action is its "objective spirit". This ensures that the "collective person®
is seen both as autonomous and dependent on the individual members of the
community. This position enables Bonhoeffer to show that sin and the reality
of reconciliation ih,fhe church can be understood in their true depth. For
Bonhoeffer, sin is not only a break in man's relationship with God, it also
has inter-human dimensions in being a break in man to man communication.
This, he claims, is the doctrine of original sin. "It (the doctrine of
original sin) gives an account of the way mankind beloﬁgs together, is bound

together, in the status corruptionis". (23, p.73) Thus sin must be considered.

ag an individual act, but at the same timé, an act of the human race.

The mankind of sin is one, even though it consists through-
out of individuals; it is a collective person and yet subject
to endless fragmentation; it is Adam, as every individual is
both himself and Adam. (23, p.85)

This alienation of man as he exists as a '"'collective person" can only be
resolved by a "collective person” and this is "Christ existing as the church'.
This is where the community is recreated.

In a striking passage Bonhoeffer speaks of Chrisi's reconciling work in

the church as both reconciling God and man, and man and man.
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The thread between God and man, which the first gdam severed
is joined anew by God, by his revealing his love in Christ.
He no longer demands and summons, approaching mankind purely
as Thou; but gives himself as an I, opening his heart. The
church is grounded in the revelation of the heart of God.
But as, when the primal communion with God was rent asunder,
human community was rent too, so likewise when God restores
the communion of mankind with himself, the community of men with
sach other is also re-established, in accordance withvour
proposition about the essential connection between man's
communion with God and with his fellow-men. (23, p.106)

What is the nature of this reconciliation? Bonhoeffer asserts that in
Christ men afe reconciled to each other and to God. The emphasis on in
(4v Xg1o7w) here is in contrast to by. In the church is- the real presence
of Christ - "to be in Christ" and "to be in the church" are for Bonhoeffer one
and the same thing. Howevér it is the work of the Holy Spirit which effects
the reconciliation of the individual within the church.

The Holy Spirit (is) the will of God which brings individual
human beings together in the church, maintains it, and is
effectual only within it ..... and only by being personally
appropriated by the Holy Spirit, by standing in the actual
church, do we experience our election in the Church, which is
based on Christ. (23; p.104)

Bonhoeffer uses the word 'stellvertreter' to describe the work of Christ
in the church. 'Stellvertreter' may be translated as 'deputy', 'representative'
or'substitute's In using this word Bonhoeffer wished to understand the work
of Christ as both representation (on our behalf) and substitution (in our
place). Christ is a 'representative' in the sense that in Christ mankind is
placed in fellowship with God, but this does not in@lude within it, solidarity,
vwhich is never possible between Christ and man. 'Representation' is the life-
principle of the new humanity but Christ as the bearer of this life-principle
remains head of the community. Thus Christ's relation to the church must be
wunderstood in terms of 'fellowship' and 'lordship'. Jesus does not declare
himself in solidarity with the community but in a vicarious and representative

way, he lives in the community as its lord and life-principle. Christ

¥ See 13, p.36n
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'represents' the community and yet the community possesses him as revelation
in the Hody Spirit.

Bonhoeffer sees Christ's relation to the church in a double sense. Firstly,
the church is realized and fulfilled only in him and thus time is abolished.
Secondly, the church is built up in time on Christ as its foundation through
the work of the Holy Spirit. Although Christ through the work of the Holy
Spirit is operative in the church in the reconciliation of God and man, two
factors oppose this work: time and the e¥il will. God cannot ignore these
factors. "Now man's guilt cannot be regarded by God 'as if' it did not exist;
it must truly be made "unhappened", that is, eradicated". (23, p.113) This,
according to Bonhoeffer, takes place not through a reversal of time, but
through divine punishﬁent and a new creation of the good will. He sees Christ
taking on himself the guilt of all humanity and suffering the divine punish-
ment for the sins of all men, onde and for all.

The understandihg of Christ's passion as being the time when Christ bore
the punishment for the sin of all mankind has been hotly debated?‘ However,
Bonhoeffer boldly asserts, "Jesus, being himself innocent, takes the others'
guilt and punishment upon himself, and as he dies a criminal, he is accursed,
for he bears the sins of the world and is punished for them ...." (23, p.113)
' Here Bonhoeffer is following Luther but he (Bonhoeffer) claims that he holds
this particular view not as a possible ethical concept but as a theological
concept which recognizes Christ's offering 'pro nobis' as a gift of God in his

love for man. And in this spirit he writes:

#%Cf. 0.C. Quick ~ Doctrines of the Creed (Nisbet, 1938) p.228-231 where the
concept of 'penal substitution' is critically assessed. Quick writes, " ....
Wwe must not seek to interpret with any logical exactness language which
speaks of Christ as having suffered instead of the sinner. Indeed, such a
saying as "One died for all, therefore all died", excludes the idea of
substitution strictly understood, and signifies rather representation. .....
The language of substitution then is but an imperfect attempt to express the
truth that in the crucifixion the divine love showed itself willing to endure
to the uttermost for man the terrible consequencies of sin which in justice
should have fallen on the sinner. Christ, we may truly say, endured for us
and on our behalf, though not strictly instead of us, what we could never
have endured for eurselves". (Op. cit. p.229)
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sees the idea of vicarious atonement is possible only so
long as it rests upon an offer from God, that is, it is in
force only in Christ and his church. It is not a moral
possibility or standard, but solely the reality of the
divine love for the church; it is not a moral but a theol-
ogical concept. €23, p.114)

In all Bonhoeffer's thinking about the church there exists a very rich
doctrine of the work of the Holy Spirit. A Christology of condescensioﬁ*(or

humiliation) makes it possible for God's revelation to be located in concrete,

'haveable' terms in the church, but 3% is the Holy Spirit working through

Christ's word in the church which makes the saving revelation contingent.
Bonhoeffer states:

Christ himself is in the Word; the Christ in whom the church
is consummated seeks through his Spirit to win man's heart, in
order to fit it into the actualised church of Christ. (23, p.115)

For Bonhoeffer, fellowship with God is possible only through Christ and since
Christ is present only in the word in his community, it means that there is
followship with God only in the church. There the work of the Holy Spirit is
intimately bound {o Christ as he exists as community. All individualistic
notions of the church are gquite inadequate to understand iits natufe.

The Holy Spirit operates solely in the church as the
communion of saints; thus each man who is apprehended by
the Spirit must already be a part of the communion. No
one, on the other hand, whom the Spirit has not yet
apprehended can be in the communion. (23, p.116)

J.A. Phillips rightly observes, "His (Bonhoeffer's) view of revelation as the
church leaves open the question of the relationship of Christ and the church
to the world outside of the church". (27, p.69)

Bonhoeffer sees the Spirit working on the church in a three-fold way -
as multiplicity of Spirit, as community (fellowship) of Spirit and as unity of
Spirit. His task here is to relate the social structures that are present in

every personal community (objective spirit, collective person - see above) to

%See Christology (1k, p.110£.) ".... the form of humiliation is the form of
the Christus pro nobis. In this form Christ means and wills to be free for

us. Had Christ proved himself by miracles, we would 'believe' the visible
theophany of the Godhead, but is would not be belief in the Christus pro nobis.
eees Theore is only faith where a man so surrenders himself to the humiliated
God-man as to stake his life on him... The only assurance that faith toler-
ates is the Word itself which comes to me through Christ. (Op. cit. p.114-5)
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the work of the Holy Spirit. (23, p.116-144)

The expression "multiplicity of Spirit" points to the work of the Holy
Spirit in approaching each individual and making him aware of his 'loneliness’.
Each person experiences his own justification and sanctification but this is
in the church which is the locus of the Spirit's action. "He who alone is the
Christ is the one who is present in the community pro me'", writes Bonhoeffer
in his Christology. . (14, p.48) The pro me however must be understood as
existing only because of the cddse relationship between the community of Christ
and the individual. God sees the community of Christ and the individuals in
one act of election. .

The "fellowship of Spirif" points to the fact that the work of the Holy
Spirit not only restores fellowship with God but by creating faith and love
the man-to-man relationship is also restored. The church is a fellowship‘of
love and this disinterested love can only spring out of faith in Christ and
the working of the Holy Spirit. Bonhoeffer writes about this in a very
striking passage ﬁhich is worthy to be quoted in full. It concludes his
discussion of the "fellowship of Spirit":

The basic moral relationships which were disrupted in the
corpus peccati are renewed by the Holy Spirit. The community
is constituted by the complete self-forgetfulness of love.
The relationship between I and Thou is no longer essentially
a demanding but a giving one. Bach reveals his heart to the
other, as a heart subdued by the will of God, even though in
actual fact the formal moral and social basic relationships
between the I and Thou remain so long as conscience, law and
the wrath of God exist, so long, that is, as we walk by faith
and not by sight. The Christian comes into being and exists
only in Christ's church. He is dependent upon it, that is,
upon the other man. Each man sustains the other in active
love, intercession and forgiveness of sins through complete
vicarious action, which is possible only in the church of
Christ resting as it does in its entirety upon the principle
of vicarious action, that is, upon the love of God. But all
are sustained by the church, which consists in this action
for one another of its members. The church and its members
are structurally together, and act vicariously for each
other, in the strength of the church. This constitutes the
specific sociological character of community based on love.
In all this the singularity and solitariness of each member
are not abolished; he must constantly struggle on his own
responsibility to pray and to achieve an attitude wholly
determined by obedience. (23, p.136)
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The problem which now appears is how are we to understand the "Spirit of
unity" in the church vhere multiplicity and community are held in tension.
Bonhoeffer points out that the unity here is not to be understood as agreement
or harmony among individuals but rather unity is to be seen under the concept
of 'collective’ person' - "Christ existing as community" where unity is
established in Christ. The 'multiplicity of persons' as a 'collsctive person'
in no way abolishes the individuality and the fellowship of persons. The -
unity of the church comes from above; it does not arise by the intention of

the members of the community.

How is the church active in the world as an empiricai institution, working
for the salvation of man? This leads Bonhoeffer to a discussion of the cultic
activities of the Christiag community. (See 23, p.144-204)

Like any other community, the church possesses an 'objective spirit'. (See
above) Since for Bonhoeffer, the church can only be understood as "Christ
existing as community'", the 'objective spirit' of the church bears both the
historical activity of Christ and the social activity of the Holy Spirit.
However there exists within the sanctorum communio the communio peccatorum
(in the form of human imperfection and sin) thus making it indefensible to
identify the Spirit of Christ, the Hoiy Spirit with the 'objeotive spirit’'.

In order to define the relationship, Bonhoeffer uses the concept of function;
Christ and the Holy Spirit use the historically given forms of the objective
spiritual life in the guilding up 6f the empirical church. The Holy Spirit
uses the cultic activities of preaching and the administration of the
‘sacraments of baptism and the Lord's supper. Bonhoeffer is faithful to his
Lutheran background when he writes:

The Bible is the Word only iy the church, that is, in the
sanctorum communio. The Word is concretely present in the
church as the Word of Scripture and of preaching - essentially
as the latter. There is no distinction between these in
themselves, since so long as they are not inspired by the
Spirit they remain the word of man. The Spirit has not united
himself in substance with the word of the Bible. Thus
effective preaching is possible only in the sanciorum communio.

In writing of the sacraments, Bonhoeffer asserts:

~
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The Protestant idea of the sacraments is necessarily connected
with the Word +.... Sacraments are acts of the church, and like
preaching they unite within them the "objective spirit" of the
church and the Holy Spirit operating through it. (22, p.166)

As we have already observed, the sacraments of the church (for Bonhoeffer)
are baptism and the Lord's supper. They bear God's presence in faith to his

people in their particular historical situation. The baptism Bonhoeffer
gpeaks of is infant baptism. This is accepted from the premise that the
- church is a community (fellowship) and not a societyfband as such can carry
children within it. This sacrament is also valid because in the place of the
necessary faith (which is nof possible to the child) the "olijective spirit"
of the community assumes the role of the subject of the faith and through
baptism receives the child into itself. Bonhoeffer stresses that the child
should remain within the community life of the church where he can be carried.
Bonhoeffer writes of the role of the church in infant baptism. "The church
should be open to all, but in being open-to all it should be conscious of
its responsibility". (23, p.167)
For Bonhoeffer the lord's supper, unlike infant baptism which embraces
all possible members of the church, is for those in the community of the « . -
church who "wish to subjedt their will to God's lordship in the Kingdom of
Christ". (23, p.167) At the basis of all Bonhoeffer says about the Lord's
~ supper lies his concept of the Christian community as one of mutual love.
Each person surrenders himself to the other person in obedience to God's will
through the gift of the Holy Spirit; each man as God's instrument serves his
neighbour. Bonhoeffer understands the Lord's supper as being God's gift to
the 1nd1V1dual but at the same time it is God's gift to the whole church.
Also in the sacrament Christ's spiritual presence is not only symbolized but
really given to his community. Christ becomes a reality to the individual as
the church and this is why the Lord's supper is only valid in the community of

%Cf. Bonhoeffer's discussion of 'Typology of social communities'. (23, pe5H5—
65) " +... a community, unlike a society, can carry children ... This is

' not the genetic concept of & community, but the children are in the community
as a piece of their parents' will, until they have their own will = an idea
which would be meaningless in a society. This is important in the sociological
concept of the church. Common feeling, willing and responsibility are the
forces of inmost cohesion. The basic attltude is mutual inner interest. (p.57)
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the church.

Bonhoeffer sees the Lord's supper as fulfilling a two-fold function.
Firstly, it b%ings about a personal communion between Christ and the individual
- "Christ makes a gift of himself, of communion with him, that is, he gives
me the benefit of his vicarious Passion e....". (23, p.168) And secondly, in
that it is a gift to the church, Christ gives the church to the individuals
who make up the body. He writes, "He presents each of us with the rights and
duties of priestly action towards our neighbour, and likewise gives each of us
our life in the church. It is his gift that enable one man to sustain the
other, and be sustained in return. In giving himself he gives us the duty and
the strength to act in brotherly love". (23, p.168) #

Bonhoeffer is now able fo classiBy the church as a sociological type.
(23, p.175-185) Like a society, the church is a means to and end - the
attainment of God's will. Like & community (fellowship), the church is an
end in itself. But unlike both, the church is a fellowship of the Spirit. It
is the Spirit-founded and Spirit-effected fellowship and community of God,
"Christ existing as community", the presence of Christ. The fact of the Spirit
introduces a unique aspect into the nature of this fellowship. It expresses
the chﬁrch's transcendent foundation and characterizes it as a community that
is ruled rather than coerced. The church, then, is both a means to an end
and an end in itself, and its uniqueness exists in the fact that these elements
are united by God, in that he gives himself as the means to his purpose and
thereby creates a fellowship existing in Spirit-effected love. This means,

however, that its uniqueness can only be comprehended theologically, never

sociclogically. The fellowship of the Spirit, with its life-principle of love,
is a form of fellowship sui generis; it exists in faith in the word of God,
which means that its structure is grounded in the Christian notion of

revelation.

#This is Bonhoeffer's particular understanding of "the priesthood of all
believers". The Holy Spirit uses each individual in the church as he declares
the gospel to his neighbour (equality is not assumed here). The office of the
individual and the community belong together.

See 23, p.1433 163 g 125.
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Part 3 Christology and Discipleship — Bonhoeffer's Theology (1933-9)

a. The general characteristic of the theology of 1933-9

Up to 1933 Bonhoeffer's writings had been bgy and large technical
theological works which had demonstrated his ability as a very ahle and

sophisticated young theologian. Sanctorum Communio, Act and Being, Christology

and his inaugural lecture at Berlin University are works of a professional
dogmatic theologian. As a result they are highly technical and argumentative
works and mainly for the attention of theclogians. When one reads works

like Creation and Fall, Temptation, life Together and particularly The Cost

of Discipleship one detects throughout a totally different style of writing.

The works mentioned are no less deeply theological but there is now present
a directness, an intensity and a deep challenge to the readers which is absent

in the writings of 1927-33. I+t is not surprising that Life Together and The

Cost of Discipleship came to the immediate attention of Bonhoeffer's

contemporaries and made his name known during his own life-time. They
attracted wide attention not only because of their épparent simplicity and
directness, but also because the person writing is whole-heartedly committed
to faith in Christ and is supremely confident in that faith. Men of his time
were willing to listen because Bonhoeffer appeared to be speaking the
authentic word of God to contemporary man; he was attempting to show how
Christ had relevance to everyday life. We have noted the centrality of Christ
in the writings of 1927-33 and Christology is again the key to the theology
of this later period. Even when we detect a development and widening of )
Bonhoeffer's thought, we shall be aware that the development springs from an
attempt to understand more fully the meaning of Christ (as is true of all
_Bonhoeffer's theological development).

Before we look at the writings which are characteristic of this period -
viz. The Cost of Discipleship and Life Together - we must consider two
questions: 1. Why was there a new direction in his thought during these years?

and 2. What was characteristic of the writings during these years?
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b. Why this new form of writing — Bonhoeffer the Pastoral Theologian

Bonhoeffer reacted against being merely an academic theologian. From
what he wrote and what he did he made it clear that for him a genuine theology
cannot isolate itself from intimate involvement in the life of the times. In
this respect Bonhoeffer stands in a direct line with the Fathers of the Early
Church who besides being the greatest thinkers were also the greatest
Preachers and pastors. It is well known that Origen preached almost every
day in the church at Caesarea; Athanasius and Augustine were noted for their
diligent pastoral care within the church. What Maurice Wiles éays about the
Fathers of the Early could well be applied to Bonhoeffer when transposed into
the key of the twentieth century:

The Fathers were the scholars of the Church and both halvem
of the definition are important. They were scholars seeking
to express the faith in as intelligent and coherent a form as
they could devise. But they were not working in a vacuum, nor
in the setting of a modern secular institution. They were
scholars of the Church, continually in touch with the day-to-
dgy worshipping life of the Church. (18, p.29)

For Bonhoeffer theory must be followed by practice and so, although it
involved him in great personal restriction and stress, he threw’himself whole-
heartedly into pastoral and political involvement, the latter of which
ultimately resulted in his martyrdom. It must be pointed out_however that

for Bonhoeffer any action - either in politics or the Church - had fo be
‘accompaniea by a sound theological basis.

Bonhoeffer's concern with the question of God's will for life in the here
and now had a practical boost early in his career. This was during his visit
to the Union Theological Seminary in New York in September 1930. Although not
impressed with their theolog;kwhich witnessed to a gross neglect of Christology,

he was conscious of the way in which the theological students involved them—

%See 9, p.114-118 where Bonhoeffer surveys the contemporary American
theological scene and points to its shortcomings.
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selves intimately in the social problems of the day. Their theology which he
described as 'Protestantism without Reformation' had little regard for
doctrinal orthodoxy but he sensed here in America an active and vigorous
church life, a "will for community"; a church seeking to express itself amidst
the political and social problems of the time.

In Emerica he was also made aware of the practical nature of the training
of ministers at the Union Theological Seminary. In a 'Report on a Period of
Study at the Union Theological Seminary in New York, 1930-31' (9, p.86-91) we
find the following observation:

The American student of theology has one powerful advantage
over his German counterpart: he knows much more of everyday
matters. In the vacation he goes to do practical work and
gets to know people and conditions. This gives his intellect-
ual activity a certain practical point which is foreign o our
seminaries. .... The American student sees the gquestion of
truth essentially in the light of practical communityeecs.e.

: (9, p.88)

There can be little doubt of the tremendous influence which this American
visit had on the life and thought of Dietrich Bonhoeffer. It led to his
speaking a very timely word to the withdrawn and pietistic German churches
which followed the traditional Luthéran attitude of not interfering in the
affairs of the State and public morality. Avoiding the spheres of industrial
problems and politicalvquestions, thé church confined its activity to é small
circle of churchy affairs and individualistic piety. Thus is was unable to

point out the evils of National Socialism and check its rise.

# See 9, p.92-3
t see 9, p.87

XCf. 9, pe71-6 Where there is an interesting exchange of letters between
Hedmut Rossler (in Germany) and Bonhoeffer who in a letter dated 11 Dec. 1930
speaks of the inability of the Americans to understand German theology; '"they
laugh at Luther". Rossler's reply which mentioned the FNational Socialist
Novement may have been a real challenge and stimulus to Bonhoeffer:

Contained in Rossler's reply (22 Feb. 1931) "What you write of the theological
grotesqueness of the American church .... interested me very muche. «...our
theology has without doubt become better in the last twenty years. Yet every-
thing depends on its working itself out in preaching, and so far there is little
trace of this. .... it is an act of pursuing love to which we are called, to
make some contact with the questions and needs of the present generation in

our country. (9, p.72) '
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Bonhoeffer was here to proclaim the necessary involvement of the church in
the world; for him there must be a restatement of the social and political
responsibility of the church. He recognized that the political authority in
Germany had become entirely corrupt and immoral and that a false faith was
capable of terrible and monstrous things. G. Leibholz writes:

Bonhoeffer was firmly and rightly convinced that it is not
only a Christian duty towards God to oppose tyranny, that is,
a government which is no longer based on natural law and the
law of Qod. For Bonhoeffer this followed from the fact that
the church as a living force in this world entirely depends
on her this-—sidedness. .... Bonhoeffer was firmly convinced
that 'this side' must be fully related to, and permeated by,
Christian love, and that the Christian must be prepared, if
necessary, to offer his life for this. Thus all kinds of
gecular totalitarianism which force man to cast aside his
religious and moral obligations to God and subordinate the
laws of justice and morality to the State are incompatible
with his conception of life. +ese «..Christian principles
must in some way be translated into human life and that it is
in the sphere of the material, in state and society, that
responsible love has to be manifested. (24, p.24)

Bonhoeffer was able, because he held such sirong convictions on the
responsibility of the church, to enter fully into the struggle against the
National Socialist regime. However he entered the struggle from a firm
theological position. For Bonhoeffer (and men like Barth, Paul Schneider and
Martin Niemoller) all action in these challenging years of the thirties and
forties sprang from a theological basis which could justify a specific action.
The Christian faith was in no way adapfted to the requireménts of a secular
world. Rather an attempt was made to interpret the Christian faith as a vital
force within the concrete problems of the twentieth centmry historical
situation. Prgctice must be grounded theologically was an overwhelming factor.

'No-one reading a volume like the recently published I knew Dietrich

Bonhoeffer can fail to be impressed by the gualities which Bonhoeffer's

associates detected in his personality make-up: patriotism, devoiion to Christ,

¥E.H. Robertson's Christians against Hitler (S.C.M. Press, london, 1962) gives
an invaluable account of the resistance of the German Confessing Church and
others against the Nazi regime.
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the desire for genuine moral responsibility and a love for God's world. With
such a personality, we shall not be surprised to see that political and social
developments in his own country and throughout the world played a decisive
part in the form and development of Bonhoeffer's theological writings.

In his early dogmatic writings he had located Christ as taking concrete
form in the church, among men. Coupled with this was the conviction that
Christ had saved the world and Germany, as part of God's world, lay under the
will of God. In the collection of reminiscences mentioned, Gerhard Jacobi,
from 1933 to '39 President of the Confessing Church in Berlin, has observed:

"eess he (Bonhoeffer) was haunted by the question about the
will of God hic et nunc. Here he looked far afield: he was
not just concerned with Germany and National Socialism, but
with all nations of the world with their needs and bewilder-
ments, but also with the new things that had emerged from
them. (29, p.73)

Wilhelm Niesel Speaks of Bonhoeffer being "stirred and sometimes overwhelmed
by events". (29, p.147) |

All the commentators on Bonhoeffer'é thought have pointed to the influence
of political, social and ecumenical invol%ément as being a significant factor
(if not the only one) in shaping the development and direction of his theology.
J. Macquarrie speaks of Bonhoeffer's theology which, as a result of coming out
of the midst of the Church's struggle in Germany is '"no abstract speculative
affair,‘but one that impinges on the situations of real life". (39, p.330)
In Word and Faith (21) Gerhard Ebeling writes:

One cannot speak of Bonhoeffer's theology .... without
recalling how it merges with his life. He sacrificed his
academic career to enter into the church struggle. .... He
did not by any means neglect secular things for the Christian
faith, the life of this world for the Beyond, the humanities
for the things of the mouls the work of critical theological
reflexion in favour of practical action. On the contrary, the
one thing experience taught him was, 'that it is only by
living completely in this world that one learns to believe'.
He therefore laboured to overcome the fateful habit of think-
ing in two spheres which separates the world of religion from
the rest of reality. (21, p.282, 283)

In a similar vein G. leibholz states:
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It was his brotherly love of his fellow-men which «...
caused Bonhoeffer to believe that it was not enough to
follow Christ bey preaching, teaching and writing. No,
he was in deadly earnmest when he called for Christian
action and self-sacrifice. (24, p.24)

Before we become over-enthusiastic about the personal involvement of

- Bonhoeffert's life as affecting the development of his thought, we must mention
that a recent writef*(in a study of Bonhoeffer's Christology), while accepting
the above thesis, has pointed to certain Christological developments as a
complementary factor in the thought of The Cost of Discipleship and Life
Together. These developments are located in Bonhoeffer's lectures on Christolpg
de¥ivered in 1933. We shall discuss this presenily. Now we must outline
briefly the political scene in Germany which so profoundly affected Bonhoeffer.

The German Political and Social Scene t

In 1931 the extreme National Socialist party was the largest single party
in the German Parliament. This party had developed because it exploited the
mood and aspirations of the German people, aspirations which had grown as a A
result of what was considered to have been a humiliating settlement at the end
of the first World War. Many Germans felt that the politicians of Germany had
betrayed the nation-by surrendering when victory was within their grasp.
Moreover, the Politians' acceptance of the loss of German territory to Poland
and Czechoslavakia along with the payment of 6,600'million pounds war repar-—
ations to the allies was rubbing salt into the wound. The mood of the German
people‘was thus bitter and to add to the discontent came the harsh reality of
wide-spread unemployment, rising prices and wages that would buy less and less.
The effects of the great depression (1929-33) were particularly serious in
Germany -~ growing unemployment, the collapse of the economy and the subsequent
moral decline.

The democratic Weimar government established in 1919 had never been firmly

%J.A. Phillips — The Form of Christ in the World (Collins, London, 1967)

¥ Sources used in this section: W.L. Shirer — The Rise and Fall of the Third
Reich (Pan Books, London, 1964), Elizabeth Wiskemann — Europe of the
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established and there developed a growing demand for a strong and ruthless
regime which would restore order and stability and undo the hated Treaty of
Versailles (1919). There were two ways open to the Germans - either National
Socialism or Bolshevism. Bolshevism, however, appeared destructive of all
that Western Civilization had stood for, whereas National Socialism seemed
strong, vigorous and able to handle the situation, particularly as directed by
the person appointed German Chancellor in 1933 - Adolf Hitler. Elizabeth
Wiskemann has written:

In his propaganda Hitler promised everything to everyone. Now
that it is easy to see what he intended, the credulity of his
audiences seems difficult to explain. Originally it was due to
his strange fascination as an orator, his appeal to the most
primitive mass emotions in a country where national arrogance had
been followed by humlllatlon and bewilderment in the sarly 1920s.

. (Op. cit. p.86)

Germans on the whole regarded Hitler's movement as salvation from decadence
by means of discipline, efficisency (a characteristic of the German National
personality) and exclusive nationalism. Many German Christians accepted
National Socialism since on the surface it appeared to be in favour of the
churches. On becoming Chancellor, Hitler '"talked of completing the work of
Martin Luther ....; he encouraged little 'brownshirts' to go to church; he
proposed a national bishop". (12, p.7) E.H. Robertson gives two examples of
the extreme suppbrt which Hitler received from German Christians. The first is
a piece of prose which was to be learnt in school and should probably be dated
1934.

As Jesus set men free from sin and hell, so Hitler rescued
the German people from destruction. Both Jesus and Hitler
were permecuted; but, while Jesus was crucified, Hitler was
exalted as Chancellor. While the disciples of Jesus betrayed
their master and left him in distress, the 16 friends of Hitler
s8tood by him. The Apostles completed the work of their Loxrd.
We hope that Hitler may lead his work to completion. Jesus
built for heaven; Hitler, for the German earth. (20, p.18)

Dictators (Collins, London, 1966), M.N. Duffy - The 20th Century (Blackwell,
Oxford, 1964), H.L. Peacock — A History of Modern Europe (Heinemann, London,
1958), A. Bullock — Hitler, a study in Tyranny (Penguin Books, 1966)
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About the same time or a little earlier, a pamphlet was circulated in Witten/
Ruhr. It contained the following:

Without Hitler, there is no National Socialismj; without
National Socialism, there is no Third Reichj; without the
Third Reich, there is noiGerman Christian movement, there
is no German Evangelical Church. (20, 18)

The German Christians were seen to be adopting National Socialism as part
of their creed because National Socialism was apparently adopting the church.
At the end of 1933 there was announced Dr. Krause's four articles of faith for

£ .

the 'German People's Church':

: l. A truly German Christianity is grounded in one race, one God, one
faith.
2. The revelation of God is to a people rooted in blood and soil.

" 3. Rejecting all that is foreign in our faith, we stand firm on the
basis of a hero-Saviour and German righteousness, as it is written in our
hearts and declared by the great Leader of our spirit in word and deed.

4. Service to our race is service to our God, and true worship.
(20, p.24)

Here we see National Socialism moulding Christian teaching into heresy.

- However not all German Christians supported Hitlef's moves towards the church.
As a result the Protestant Church in Germany becamé divided into the German
Church (supporters of the Nazis) and the Confessing Church which wished the
National Socialists not to interfere in Church matters. Bonhoeffer became a
leadei in the Confessing Church but he directed opposition against the Nazis

on a theological, not a political, basis: The 'Barmen Declaration' became the
charter under which 2,000 parishes resisted all attempts to allow the essential
elements in the Christian faith to be perverted. E.H. Robertson,.writing of
this resistance, states: ' |

It was a resistance, directed in the first place, not

#*See 20, p.21-7 - 'The Birth of a Heresy', particularly Rev. Hermann Grunmer's
six theses (p.25-6), published in March 1934. These show the German Christian
movement identifying completely with National Socialism. In the theses we

find such statements as: "It is because of Hitler that Christ, God the helper
and redeemer, has become effective among us. .... Hitler is the way of the
Spirit and the Will of God for the German people to enter the Church of Christ.
seees The State is God's agent".
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against National Socialism, but against the teaching of the
German Christians.. The greatest single issue was not the
treatment of Jews, but the attempt to exclude those of the
Jewish race from membership of the Church. (20, p.12)

The call to resistance was to be the response of the church to obey the Word
of God as it was understood in the Bible. Bonhoeffer insisted that the Barmen
Declaration based on the teaching of the Bible, along with the Dahjlem, should

be the guides for the action of the Confessing Churchfl It is not surprising

that Bonhoeffer's thought during these years was devoted to the theological
interpretation of the Bible as the book of the Confessing Church. As far as
Bonhoeffer was concerned St. Cyprian's dictum : 'Exitra ecclesiam nulla salus'
(outside the church there is no salvation) meant that whoever knowingly
separates himself from the Confessing Church in Germany separates himself from
sal¥ation.

John D. Godsey summarizes Bonhoeffer's attitude during the German Church
struggle in 8 statements. These are worthy to be quoted in full:

l. The Kingdom of God on earth agsumes form in the church and in the

state. 2. Church and state are separate, in that each performs a different

function within the divine economy, but are necessarily interrelated, in that
one cannot properly exist without the other.

3. The German Church Struggle arose when the Nazi state attempted to
"co—ordinate" the Evangelical Church; therefore, it was rot essentially
directed against the Nazi state as such, but against the state's interference
in +the life of the church.

4. By interfering with the life and work of the church, the state is
denying its own essence as a state, for the state has the God-given task of
preserving order, so that the church may proclaim the gospel.

5« The church can have but one Lordj; therefore,'the German Christians,
who have accepted the lordship of the Nazi state, have expelled themselves
from the church and have thereby relinquished all fellowship.

6. The attack on the church from outside has led to a state of
confession in which church order is no longer adiaphorous, but a matter of

% Por details of the drafting and content of the Barmen Declaration, see 20,
p.43-52. W.L. Shirer (Op. cite. p.291—296) 'The Persecution of the Christian
Churches'. See also E.H. Robertson's introduction to 26, p.l1l5, 23.

Cf. 'The leader and the Individual in the Younger Generation' (9, p.150-204),
Bonhoeffer's correspondence with Barth (9, p.204-7) and 'The Church and the
Jewish Question' (9, p.221~-9) where Bonhoeffer states the thological objections
to the Aryan Clauses



confession. Therefore, there can be no obedience to or relatiogship with any
church organs established by the state, but only with the organs established
b the church itself.

T+ The church must never become so preoccﬁpied with its "strange work"
of deciding its limits and fighting about church order that it neglects its
"proper work" of proclaiming the gospel and building up the Christian communi ty .

8. The church struggle can end only when the state ceases its inter—
ference in the life of the church, i.e., when the state carries out its proper
function as state and allows the church to be theichurch. (13, p.118) %

Although we are perhaps correct to consider Bonhoeffer as first and fore—
most a dogmatic theologian, we must never forget that he was also a very |
conscientious Lutheran pastor and cared deeply for any people who came under
his pastoral care. In identifying with the cause of the German Confessing
Church, he was satisfying a genuine ysarning for the pastoral ministry. Also
he did not enter the church struggle as an untried pastor. Immediately after
completing his theological studies at Tubingen and Berlin, he went to Spain
(in 1928) as assistant minister to the German-speaking congregation in .
Barcelona. There can be little doubt that the young Bonhoeffer gained a great
deal of satisfaction and insight from this expérience. A letter to Helmut
Rossler, datéd Tth August reveals this:

eses it is quite a remarkable experience for one to see
work and life really coming together -~ a synthesis which
we all looked for in our student days, but hardly managed
to find; really to live one life and not two, or rather
half a life. It gives the work value and the worker an
objectivity, a recognition of his own limitations, such as
can only be gained in real life.

I'm getting to know new people every day; here one
meets people as they are, away from the masquerade of the
'Christian world', people with passions, criminal types,
little people with little ambitions, little desires and
little sins, all in all people who feel homeless in both
senses of the word, who loosen up if one talks to them in
a friendly way, real people; I can only say that I have
gained the impression that it is Jjust these people who are

#See Bonhoeffer's essay 'What is the Church?' (9, p.153-7) and J. Godsey's
account of 'The German Church Struggle' (13, p.107-117) which discusses
"specifically the essays which reveal Bonhoeffer's appraoch to the church/state
problem.
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much more under grace than under wrath, and that it is the
Christian world which is more under wrath than under grace.

(95 ».37)

In 1931 when Bonhoeffer began lecturing at Berlin University, he continued
his pastoral work in a tough suburb of the city. Here he prepared 50 boys for
confirmation. He lived in the same neighbourhood as the boys, visited.their
homes and me+t their working-class parents. He approached this task as a real
challenge. In a letter to Erwin Sutz (dated 25th December, 1931) he wrote:

It is about the most hectic part of Berlin, with the
most difficult social and political conditions. At the
beginning the young men behaved like mad things, so that
for the first time I had real problems of discipline.

But what helped most was telling them guite simple biblical
stuff with great emphasis, particularly eschatological
passages. Now there is absolute quiet, the young men see
to that themselves, so I need no longer fear the fate of -
my predecessor whom they quite literally worried to death.
Recently I was out with some of them for two days; another
group is coming tomorrow. We've all enjoyed this being
together. (9, p.140)%

Bonhoeffer came to London in the closing months of 1933 to become pastor
of two German-speaking congregations. He was based at Sydenham. In this
ministry he not only came into contact with ordinary men and women - not
necessarily Christian - and experienced their way of life and their way of
thought, but he also established important ecumenical contacts for his work

1-

in the Confessing Church.

These pastoral experiences, along with his first-hand knowledge of the
American socially minded Christianity (discussed above) profoundly influenced
the direction of Bonhoeffer's theological concern and methodologf}\\ﬂowever,
even before Bonhoeffer went to London his theological emphasis was éﬁfftiﬁg
from dogmatice to simple Biblical exegesis, and he was becoming more and more

concerned with the ethical demands of the New Testament and what it means to

#Bonhoeffer was faced with the problem of the relevance of the Christian
faith in such a demanding pastoral situation. Consequently he drafted a New
Catechism (9, p.141—9). See also Bonhoeffer's further correspondence with
Erwin Sutz - a letter dated 26th February, 1932 (9, p.149-152)

+ See particularly the extensive exchange of letters with Dr. G.K.A. Bell,
bishop of Chichester. (9, p.254-260 and p.265-278)
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be a disciple of Christ. We can perhaps speak of Bonhoeffer's concern for
'applied' or 'pastoral' theology.

J.A. Phillip's approach to the question of the Development in Bonhoeffer's
Theology

We must now return to consider J.A. Phillip's criticism of what he calls
el
the "Chronological-biographical-bibliographical" organization (27, p.22) as a
solution to the development of Bonhoeffer's thought. He states:

It is certain .... that although biographical and chronolog—-
ical organization can be a mseful tool for organizing and
interpreting Bonhoeffer's theology, it cannot relieve us of the
task of a more critical investigation to determine the reasons
for any shifts or breaks in his thought. (27, p.22)

Phillips argues persuasively that while factors in both church and state may
have influenced the direction and form of Bonhoeffer's theology, we must also
' pay attentiqn to "Bonhoeffer's freedom from time and place and circumstance".
(27, p.23) Phillips thus pleads for an interpretation of Bonhoeffer's '
theology which strives to maintain his freedom from the events of his life

and of the time in which he lived. Phillips claims that although Bonhoeffer's
theological development coincided with the church struggle in Germany, the
ideas expressed during these years should be understood against the background

of his developing Christology. The Christology of The Cost of Discipleship

and Life Together is one that is moving away from that firmly held in Act and

Being and Sanctorum Communio — viz. ecclesiology existing within Christology.

Phillips locates the emsrging new Christology in the series of lectures devoted
to this subject which Bonhoeffer delivered in 1933.

The central Christological theme of Bonhoeffer's earlier writings could
perhaps be summed up in the phrase — "Christ existing as community"'(in the

church); However in the 1933 lectures on Christology (14) this early Christol-

%J.D. Godsey (13) organizes Bonhoeffer's theological development along these
lines. Note his usage of the terms 'Theological Foundation' (1906~131),
'Theological Application' (1932-'39), and 'Theological Fragmentation' (1940-'45)
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ogy is superceded by one which speaks of Christ as the "transcendent person".
Because of the Confessing church struggle in the 1930s Bonhoeffer, according
to Phillips, could not release his new Christology from a restricting
ecclesiastical boundary. Thus the two Christologies are held in tension during
this period.*’

¢ We shall now briefly outline several of the themes in the Christology
lectures.

l. Bonhoeffer will only ask the question who? of Christ, and not how?

He.is not prepared to find a category for Christ. He locates Christ in Word,
Sacrament and Church. This is consistent with what he had written in Act and

Being and Sanctorum Communio; Christ exists as the church and the church is

"the community of revelation'' where Christ is fully understood.

2. Christ is the "{ranscendent person" - the mediator at the border of
oy experience, where he gives meaning to my existence. It was to this notion
of the relationship of the mediator and the individual that Bonhoeffer was to
attach his plea for genuine discipleship, in the sense of an obedient follow-
ing of Christ and an exclusive attachment to him

3e A dominant theme is Christ at the centre of history and giving it
meaning, purpose and hope. Coupled with this is the picture of Christ at the
heart of nature. Bonhoeffer is now moving beyond the concept of "Christ

4 A Similar thesis to that argued by J.A. Phillips is expressed by Eberhard

' Bethge, a contemporary and close associatecof Bonhoeffer. In his essay in
World Come of Age (40, p.22ff.) we find the following statements:

" ... this book (The Cost of Discipleship) and what it stands for is not
simply the result of 1933 .... originally and essentially it answered earlier .
questions". (40, p.49)

" .ees the turn of the theme of the second period is not the result of the
tremendous concentration ¢aused by the church struggle. Though the book was
published only in autumn 1937, its theme emerges fully much earlier and is
rooted in Bonhoeffer's own theological foundations. .... The Cost of Disciple-
ship is important because it represents Bonhoeffer's first great authentic
unfolding of the christological concept'". (40, p.51)

However in his organization and exposition of Bonhoeffer's theofogy, Bethge
does not underestimate the influence of the historical scene and the

American visit.
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existing as the Church" to Christ as the centre and boundary of my existence,
history and nature. '

Because of the critical times in Germany during the 1930s, it is interest-
ing to observe Bonhoeffer's remarks about the church-state relationship which
are dated as early as 1933. In the section 'Christ as the Centre of History'
(14, p.63ff.) Bonhoeffer writes:

The church proves its central place not by putting itself
or allowing itself to be put visibly in the centre of the
state, by becoming, say, a state church. It does not prove
its relationship to the state by its wvisible position in the
sphere of the state. It is the hidden meaning and promise of
the state; it judges and justifies the state in its nature.
The nature of the state is to bring a people nearer to its

‘fulfilment by an action which creates law and order. The
messianic claim secretly indwells the idea of the state's
creating order.

Just as the church is the centre of the state, so too it
is its boundary. It is the boundary of the state in that
with the cross it proclaims the break-up of all human orders.
Just as it knows and believes that the law was fulfilled in
the cross, so too it also believes that the order of the
state was fulfilled in it too. The church does hot instit-
ute a new law with this knowledge of the cross and the
preaching of it, according to which the state has to act,
but it proclaims that by God's intervention in history and
his death through history the order of the state has finally
been broken up and dissolved, yet at the same time ultimately
affirmed and fulfilled. cessven

Christ is present to us in a double form, as church and as
state. DBut this is true only for us, who receive him as Word
and sacrament and community, for us, who, after ‘the cross,
must see the state in the light of Christ. ceeseas

Christ as the centre of history is the mediator between
the state and God, in the form of the church. Similarly,
as the centre of history he is the mediator between this
church and God. For he is also the centre of this church,
and only because he is can it be the cenire of history.

(14, p.65, 66) %
Here is the theological understanding of the church-state relationship which
lay behind Bonhoeffer's own actions against the Nazi regime which he considered

diabolical.

% See also J. Pelikan's essay on Bonhoeffer's Christology (15, p.154-5)
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c. The form of the writings produced during 1933 to 1939

We have already observed the contrast in style when we compared the pre-
and post-1933 writings. (See Part 3, section a.) Bonhoeffer had begun his
academic career as a dogmatic theologian but when he: was forced to give up his
academic position he turned to the exposition of Holy Scripture. This was
following the tradition of the great Protestant Reformers, Luther and Calvinj*

However Bonhoeffer wished to interpret Scripfufe in a very particular way
and with certain definite presuppositions. These must be our concern newe

Martin E. Marty in his introduction to Walter Harrelson's essay on
'Bonhoeffer and the Bible' (15, p.113) claims that "Bonhoeffer should be
thought of as a homily maker and not an exegete at all". This is certainly
a defensible claim.

Since the dawn of literary and souree criticism in Biblical study, any
theologian who claims to be an exegete of Scripture is expected to consider in
his study such matters as the historical seiting of the text, texitual corrupt—
ions and possible emendations, the comparison with possible parallels and
comparison with extant extra-Biblical material where relevant. Bonhoeffer
cannot have been unaware of these considerations because of his student days
at Berlin University.T However these matters receive no consideration in his
own Biblical studies; "he shows no interest in literary and historical
gquestions" (27, p.84). From the test Bonhoeffer produces an effective

challenge to Christians to respond to the unconditional demands and absolute

¥Cf, T.H.L, Parker - Portrait of Calvin (S.C.M. Press, London, 1954) "The
basis of Calvin's theology is the belief that through the Bible alone can God
be known in His wholeness as the Creator, Bedeemer and Lord of the world. He
is not so discernible in any other place — in the creation, or in man's
conscience, or in the course of history and experience’. (p.51)

Also H.H. Kramm - The Theology of Martin Luther (Clarke, 1947) where the author
states that for Luther all parts of canonical books refer to Christ. (p.113)

T At Berlin his teachers had included Adolf Deissmann, Ernst Sellin and
Harnack.
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commitment of discipleship. We must beware of criticising Bonhoeffer for
failing to be something (a critical Biblical exegete) which he never set out
to be.

We shall now summarize the characteristics of Bonhoeffer's Biblical
exposition*(we shall no longer use the term 'exegesis'). Throughout the
sumﬁary‘we shall be awgre that his method is determined by an intention to
allow the Biblical word to speak of God, man and the world to the contemporary
church and world.

l. Literary, etymological and historical questions are of little
importance; Bonhoeffer is more interested in the hearing and .in the obeying of
the Word of God by contemporary man. Phillips claims that this was Bonhoeffer's
attempt to concretize his developing Christolog;. The Bible must then bring
concrete demands to the church. This is clearly stated by Bonhoeffer in his
introduction to Creation and Fall where he writes:

The Bible is nothing but the book upon which the Church
stands. This is its essential nature, or it is nothing.
Therefore the Scriptures need to be read and proclaimed
wholly from the viewpoint of the end. .....

Theological interpretation accepts the Bible as the
book of the Church and interprets it as such. (41, p.8)

2. The entire Bible is to be interpreted Christologicall;. If the
Bible is the book of the Church then it must continually be interpreted
through the Lord of the Church - Christ. PFor Bonhoeffer Christ reveals himself
through the whole Bible. The Christian turns to the Bible because Christ
addresses him through the very words of the text. He insists that Christ is

10 be found in the 0ld Testament as well as the New.
3. This Christological approach forces Bonhoeffer to see the whole of

Scripture as a unity. It contained a single message having its beginning and
end in Christ. Also for him, God is the one God in the whole of Scripture.

4. Perhaps Bonhoeffer is encouraging criticism of his own method when

% For a detailed discussion - See 15, p.115-119 and 27, p.94ff. Also the
valuable notes in 27, p.274-278.

TCf. Bonhoeffer's own term — 'concretion of proclamation'. See 27, p.85

XCf. Bonhoeffer's theological interpretation in Creation and Fall (41) and
J. Godsey's exposition of Bonhoeffer's 'The Prayer Book of the Bible' (13,
p.189-194) and 'King David' (13, p.143-150)
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he desires that the interpreter of the Bible must bring no a priori set of

ideas or conceptions to his aid in understanding the Biblical messaég. One
rather opens the Bible and receives a simple and direct answer demanding

absolute obedience. No doubt Bonhoeffer was here speaking from a constant
meditation on the Bible in his own devotional life. It is significant that
Bible meditation had a very high position in the activities of Bonhoeffer's
Theological Seminary at Finkenwalde.

Writing on Bonhoeffer's approach to the Bible and its most outstanding
product, The Cost of Discipleship, J.A. Phil}ips correctly detects Christology

as its foundation.

This 'concretion of the proclamation' had a Christolog-
ical centre, and it was the marriage of his Christological
thought to his strict doctrine of scripture which gave
The Cost of Discipleship its remarkable freedom and excitement,
and kept the work from a primitive, fanatic biblicism.

(27, p.94)

% The critique of Bonhoeffer's method of 'theological interpretation' can be
summarized briefly:

l. The Christological interpretation, particularly of passages of the
0.T. seems unnecessary and produces a rather forced, naive and to some extent
arbitrary exegesis. Messgianic passages in the 0.T. can be meaningfully inter- .
preted Christologically but Bonhoeffer was mistaken to attempt to force all
0.7, material into this mould.

2. Bonhoeffer is failing to do what he set out to do - viz. to bring
no presuppositions to the Biblical text. It could be argued that his
Christological emphasis is itself one of these very presuppositiogs. He himseli
violates the rules he sets down. Perhaps his understanding of the Sermon on
the Mount in The Cost of Discipleship is dominated by his own policy of what
should be the policy and action of the Confessing Church during the coritical
years of the 1930s.

3. W. Harrelson has detected a measure of inconsistency in Bonhoeffer's
method (15, p.120). He finds in Creation and Fall (41) a foundation of
existential theology.

See particularly 15, p.120-122 and p.125-6
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d. The basic Themes of the Writings of 1933-9

This is the point at which to look at the writings of 1933-9 and attempt
to expose the basic themes which emerge in Bonhoeffer's particular approach to
Scripture. We must bear in mind that the themes emerged against the back~
ground of the Confessing Church struggle and the spread of heresy by National
Socialism. Bonhoeffer relentlessly spoke to the German nation of his age in
a style which was immediately understood. He wished to show the relationship
of Christology and Discipleship as they appear in Scripture.

Bethge rightly calls this period of Bonhoeffer's thought as the 'affirm—
ation' or 'assertion' of the costly nature of the Christian message. He
writes:

Bonhoeffer's quests were always vehemently on the way to-
wards positive discoveries which he was quick to formulate
in destructive criticism as well as in demanding practical
steps. (40, p.44)

J.A. Phillips, commenting on this same period, detects an identical concern:

Bonhoeffer could never be satisfied for long with thinking
in the abstract. (27, p.95)

Bonhoeffer's concern was to show how Christ, who stands at the border of
the individual's experience and gives it meaning, is present concretely in
Sceripture and is very relevant to the life of the church. What is found in
Seripture must for Bonhoeffer be translated into action.

If we are to believe, we must obey a concrete command.
Without this preliminary step of obedience, our faith
will only be pious humbug, and lead us to the grace
which is not costly. (24, p.55)

This call to discipleship is for Bonhoeffer no ezcape into pietism or monast-.
icism (as his own life clearly demonstrates), even when the powers of the

world appear well nigh overwhelming. It is rather a call to fight; it may cost

% Cf. Bonhoeffer's Christology (th, p.62-3)
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a man his life.*

To assert the intimate contact of Christ to the individual members of the
church (here the German Confessing Church), Bonhoeffer followed Luther's
T;opological interpretation of Scripturét This approach "stressed the bearing
of scripture upon the individual Christian through the action of Christ".

(27, p.97-8) There is thus an intimate contact between Christ and the words of
Sceripture (this gives them authority) and between Christ and the individual
in whom Christ initiates faith. Phillips sums this up well when he writess

Through the scriptures, Christ comes to dwell in the
individual by faith (in ipsa fide Christus adest), so that
the individual shares in the victories™and is united with
him 'even more closely than the husband is coupled with his
wife'. (27, p.98)

Thus it follows that the Christian, in faith, acknowledges the authority
of the scriptures and yields to their demands, kmowing that the power to fulfil
the demands will be given. The Christian approaches Christ as he exposes his .

life to the concrete demands of scripture. In Bhe Cost of Discipleship and

Life Together the themes of Christ, Discipleship and the interpretation of

scripture are very closely woven together. This is Bonhoeffers quest for a

‘concrete expression of Christology.

The Cost of Disecipleship

From what we have already written, it is obvious that it would be indefens-
ible to categorigze this ﬁork as a piece of Biblical fundamentalism. Rather it
comprises a challenge to the Christian Church of Bonhoeffer's day (a church
in a critical historical setting) to respond %o Christ and his exclusive claim
as Lord of the Church. Bonhoeffer attempts to show "what is his (The living
Christ's) will for us to-day .... What Jesus Christ himself wants of us".

(24, p.29) With such an objective, we shall not be surprised that during this

# Cf. Bonhoeffer's concept of Christ as the 'humiliated one' (14, p.110ff.)
tSee 27, p.97-8

xFrom a reading of The Cost of Discipleship, we could perhaps add that the
individual also shares in the sufferings of Christ. Cf. 24, p.T7
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period the central themes of the Christian gospel -~ grace, faith, sanctific-
ation and obedience (discipleship) -~ agsume a dominant position. According to
Bonhoeffer, these themes have either been lost or misunderstood and thus have
become irrelevant to life. The gospel only appeals to the pious.

The work under discussion is divided into two parts:

l. An exposition of the relationship between discipleship and grace
(an interpretation of the Sermon on the Mount, St. Matthew ch. 5-7), and '

2. An attempt to show the connection between discipleship and the life
of the contemporary church to which Bonhoeffer himself was whole-heartedly
committed. Throughout is a stinging challenge to the readers. Every page
contains some sitriking passage demanding commitment:

Christianity without the living Christ is inevitably
Christianity without discipleship, and Christianity without
discipleship is always Christianity without Christ. It
remains an abstract idea, a myth which has a place for the
Fatherhood of God but omits Christ as the living Son.

(24, P'5O)
And again when he speaks of the disciple's intimate union with the 1life of
Christ and his death as the mediator:

The cross means sharing in the sufferings of Christ to the
last and to the fullest. Only a man thus totally committed
in discipleship can experience the meaning of the cross.

The cross is there, right from the beginning, he has only to
pick it up; there is no need for him to go out and look for
a cross for himself, no need for him deliberately to run
after suffering. .... Bach must endure his alloted share of
suffering and rejection.... The cross is laid on every
Christian.... The wounds and scars he (the Christian)
receives in the fray are living tokens of this participation
in the cross of his Lord. (24, p.78, 79)

Discipleship, Cheap and Costly Grace

Throughout The Cost of Discipleship Bonhoeffer is reinterpreting the great
themes of St. Paul's theologyf“ The Christian is justified by and in Christ

and his sins are forgiven. This is by grace (a free gift) of God which alone

¥ See the index of The Cost of Discipleship for such terms as cross, grace,
forgiveness, justification, righteousness and sanctification.
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can save because man is unable to stand before God, however righteous his

works may be. Man is always seeking his own interests? Luther had persistently
taught that central in the Christian gospel was Jjustification "sola fide, sola
gratia. Bonhoeffer in no way limits this concept but attempis to give it a
concreieness and meaning within the lives of individual Christians and. it could
be claimed that for Bonhoeffer faith is equivalent to discipleship. The ethical
life, for Bonhoeffer, springs from faith in Christ. .

Because grace (the undeserved gift of God in Christ, received by faith
alone) is the source of the Christian life, Bonhoeffer, early in this work
mounts a polemic against what he terms 'cheap grace?; He claims that the mis-
understanding of the meaning of grace is the cause of the collapse of organized
religion in Germany; By 'cheap grace' he meant:

ss+e grace as a doctrine, a principle, a systemf It means
forgiveness of sins proclaimed as a general truth, the love
of God taught as the Christian 'conception' of God. An
intellectual assent to that idea is held to be of itself
sufficient to secure remission of sins. The church which
holds the correct doctrine of Grace has, it is supposed,
ipso facto a part in that grace. In such a Church the world
finds a cheap covering for its sins; no contrition is reguired,
8till less any real desire to be delivered from sin. Cheap
grace therefore amounts to a denial of the living Word of
God, in fact, a denial of the Incarnation of the Word of
God. (24, p.35)

'Cheap grace' is therefore grace without the centrality of Christ and his call
to committed discipleship; 'costly grace', on the other hand, challenges the
individual to respond to the Word of God in obedience and this is true life.
The call of Jesus is grace and commandment in one. The call is adherence to

Christ who is the only mediator, not only between God and man, but between man

"#Cf. Bonhoeffer's use of luther's con¢ept — "cor curvum in se" — in Act and
Being (22, pp.32, 47, 89, 156)

+ See The Cost of Discipleship 924, p.35-49)

X This is reminiscent of S. Kierkegaard who in his day was aware that religious
belief had become merely a matter of objective faith - the sum of doctirinal
propositions ("a little system, if not quite as good as the Hegelian"). We
could perhaps equate Bonhoeffer's 'costly grace' with Kierkegaard's "deep
inward movementsj; truth which edifies". See P.L. Holmer's introduction to
Kierkegaard's Bdifying Discourses (Harpter Torchbooks, 1958)
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and reality.
In contrast to cheap grace, Bonhoeffer writes:

Discipleship means adherence to Christ and .... it must
take the form of discipleship. An abstract Christology,
a doctrinal systemf'a general religious knowledge on the
subject of grace or on the forgiveness of sins, render
discipleship superfluous, and in fact they positively
exclude any idea of discipleship whatever, and are
essentially inimical to the whole conception of following
Christ. (24, p.50)

And a little later:

Because the Son of God became Man, because he is the
Mediator, for that reason alone the only true relation
vwe can have with him is to follow him. Discipleship is
bound to Christ as the Mediator, and where it is properly
understood, it necessarily implies faith in the Son of God
as the Mediator. Only the Mediator, the God-Man, can call
men to follow him. (24, p.50)

For Bonhoeffer, faith and grace must be interpreted as discipleship and it
is only then that grace becomes what it ought to be - 'costly grace'. Here it
is costly because the disciple is in intimate contact with the reconciling
work of God in Christ which was performed at a great price. Bonhoeffer writes:

Such grace is costly because it calls us to follow, and
it is grace because it calls us to follow Jesus Christ. I+t
is costly because it costs a man his life, and it is grace
because it gives a man the only true life.... costly grace
is the Incarnation of God. (24, p.37)

#Cf. Bonhoeffer's basis for this claim in his Christology (14, p.61-66), the
section devoted to Christ as the centre of human existence, history and the
Mediator between God and nature.

+Cf. Bonhoeffer's claim in Act and Being (22, p.1l08ff.) that the Christian
revelation cannot be understood as the sum of doctrinal propositions, or
religious experience or the preserve of an institution, since this allocated
Christ a place within a human system and in this process the centrality of
revelation in Christ was lost.

We must also bear in mind Bonhoeffer's particular understanding of human
person being which he had established in Sanctorum Communio. From this under-
standing, he realizes that all doctrinal systems (no matter how valid) are
rational, abstract, theoretical and impersonal, and as such are unable to
agssume a contingent relationship with human personality. The personal can
only respond to the personal. See also E. Bethge's essay — 40, p.55-6
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This call to discipleship is contemporary and personal; it is as immediate
as the call to Christ's first disciples. (24, p.201) However, the individual
disciple lives as a unit within a social context — the Church.

No..one can become a new man except by entering the Church,
and becoming a member of the Body of Christ. It is impossible
to become & new man as a solitary individual. The new man
means more than the individual believer after he has been
justified and sanctified. It means the Church, the Body of
Christ, in fact it means Christ himself.

Through the Spirit, the crucified and risen Lord exists as

"the Church, as the new man. (24, p.218)

Although individual discipleship and individualism exclude each other, the

individﬁal is not allowed to hide in the multitudé. The living Christ (by his
Holy Spirit active in the Church) is equally present to the individual and the
whole body of the church‘through the words of scripture and in the Sacramenta;*
The disciple must simply approach the scriptures as one approaches Christ
himself. This is the evangelical understanding of scripture. So he writes:

By eliminating simple obedience on principle, we drift into
an unevangelical interpretation of the Bible. We take it for
granted as we open the Bible that we have a key to its interp-
retation. But then the key we use would not be the living
Christ, who is both Judge and Saviour, and our use of this
key no longer depends on the will of the living Holy Spirit
alone. The key we use is a general doctrine of grace which
we can apply as we will. The problem of discipleship then
becomes a problem of exegesis as well. (24, p.73)

Through the living words of scripture, Christ brings men into contact with
himself by his call and delivers them from all direct contact with the world.
Through the participation of the disciple in Christ (iv Kﬂﬂﬂﬁp) and Christ in
him, the words of scripture become the inspiration for the life of disciple~
‘ship. We could perhaps speak of a complete identification of Christ and the
disciple or at least a transformation of human personality in Christ.
Bonhoeffer defines the expression '"Christ dwelling in our hearts" in a manner

which resembles his concept of "Christ existing as community" as established

#Cf. Luther's "Finitum capax infiniti". See H.H. Kramm (38, p.52) and M.E.
Marty (15, p.13) See also above Part 1 section c. and our discussion of
Bonhoeffer's understanding of the Sacraments — Part 2 section c.
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in Sanctorum Communio.

His: life (Christ's) on earth is not finished yet, for he
continues to live in the lives of his followers. Indeed it
is wrong to speak of the Christian life: we should speak
rather of Christ living in us. Jesus Christ, incarnate,
crucified and glorified, has entered my life and taken
charge. «... The Holy Trinity himself has made his dwelling
in the Christian heart, filling his whole being, and
transforming him into the divine image. Christ, incarnate,
crucified and glorified is formed in every Christian soul,
for all are members of his Body, the Church. The Church
bears the human form, the form of Christ in his death and
resurrection. The Church in the first place is his imags,
and through the Church all her membersshave been refashioned
in his image too. In the Body of Christ we are become
'like Christ'. (24, p.274)

Discipleship and the Way of the Cross

Because the life of the Christian disciple is 'conformation' to the living
presence of Christ, Bonhoeffer speaks of the disciple sharing in the humili-
ation and suffering of Christs

Jesus must ..... make it cilear beyond all doubt that the
'mugt' of suffering applies to his disciples no less than

%0f. In Bonhoeffer's lectures on Christology (14, pp.110-118) the concept of
Christ as the Humiliated and the Exalted One.

Also Temptation (42, pp.35-40) where Bonhoeffer writes, " ... the Christian
recognizes in his suffering for the sake of Jesus Christ, first, the devil,
and his temptation to fall from Christ; second, the joy, to be allowed to
guffer for Christ; Third, the judgement of God at the house of God. He knows
that he suffers 'according to the will of God' (1 Peter 4 v.19) and, in the
fellowship of the cross, he grasps the grace of God. (42, p.40)

See also 'The Ministry of Bearing' in Bonhoeffer's Life Together (25, p.90ff.)
"The Christian .... must bear the burden of a brother. He must suffer and
endure the brother. It is only when he is a burden that another person is
really a brother and not merely an object to be manipulated. ..... God verily
bore the burden of men in the body of Jesus Christ. ..... It is the law of
Christ that was fulfilled in the Cross. And Christians must share in this
law. They must suffer their brethren .... (25, p.50)
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to himself. Just as Christ is Christ only in virtue of

his suffering and rejection, so the disciple is a

disciple only in so far as he shares his Lord's suffer-

ing and rejection and crucifixion. Discipleship means

adherence to the person of Jesus, and therefore submiss-—

ion to the law of Christ which is the law of the cross.
(24, p.77)

This is a constant theme in The Cost of Discipleship where Bonhoeffer uses

such expressions as 'the community of the cross', 'people under the cross',

'the calling of the cross', 'the community of the crucified' and 'the disciple's
daily dying in the power of the death which Christ died once and for all'.
Discipleship means the crosss — it is not an accidental tragedy but a necessary
‘suffering which arises from a genuine allegiance to Christ, the humiliated

one. It is suffering and rejection for the sake of Christ alone. In this way
the disciples become members of the 'community of the croés',"the péople of

the Mediator', 'the people under the cross'.

Just as Christ's suffering and rejection were directed towards the salvat-
ion of men in the world, so the life of contemporary Christians is in a way
vicarious, when the disciples share in the redemptive work and suffering of
Christ. Christ allows his disciples to share the fruits of his passion by
their bearing the burdens of others and by participation in the work of forgiv-
ing men their sins. Thus he writes:

Suffering has to be endured in order that it may pass away.
Either the world must bear the whole burden and collapse
beneath it, or it must fall on Christ to be overcome in him.
He therefore suffers wvicariously for the world. His is the
only suffering which has redemptive efficacy. But the church
knows that the world is still seeking for someone to bear its
sufferings, and so, as it follows Christ, suffering becomes
the church's lot too and bearing it, it is borne up by Christ.
As it follows him beneath the cross, the Church stands before
Bod as the representative of the world. For God is a God
who bears. (24, p.81-2)
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Discipleship and the Church

It is characteristic that Bonhoeffer should attempt to interpret his theme
of discipleship within the context of 'churchly thinking'*%hich streeses the
concrete presence of the risen and glorified Christ with his Body, the Church.
In this context Christ works among his contemporary disciples. For Bonhoeffer,
Christ as the Jround of salvation and justification exists within the Church
and the disciples participate in this existence supremely in the sacraments of
Baptism and the Lord's Supper. As Bonhoeffer works through this theme we are

neverzfar from his ideal vision of the church in Sanctorum Communio.

In Baptism an offer is made by Christ to men (similar to the 'follow me'
offered to the first disciples) by which they become Christ's own possession.
Baptism means the dying of the o0ld man ( we are baptized into Jesus Christ) and
new 1life in the fellowship of Christ, the fellowship of the cross.

Bonhoeffer reiterates his Christus—-praesens-ecclesiology and his vision of the
resurrected Lord as Head of his Church when he claims that

the baptized can still live in his bodily presence and
enjoy communion with him. So far from impoverishing them
his departure brings a new gift. The disciples enjoyed
exactly the same bodily communion as is available for us
to-day, nay rather, our communion with him is richer and
more assured than it was for them, for the communion and
presence which we have is that of the glorified Lord. Tt

(24, p.212)

To be baptized into the Church, for Bonhoeffer, is to be in the real presence
of Christ since "We should think of the Church net as an institution, but as a
person, though of course a person in a unique sense". (24, p.217) The

disciples of Christ do not merely participate in his teaching but also in his
Body.

#Cf. The Cost of Discipleship (24, pp.205-275)

4Cf. the rich doctrine of the Holy Spirit in The Cost of Discipleship (24,
pp.208ff. p.218, 219).Also Bonhoeffer's understanding of the work of the Holy
Spirit in the Church in Sanctorum Communio - above Part 2 section c.
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The Lord's Supper sustains the fellowship (/A4@'®WVIL) in the body of Christ.
Bonhoeffer writes that "the Lord's Supper fosters and sustains our fellowship
and communion in that Body" and "through it the bodily fellowship with the
other members of his Body. Thus through the gift of his Body we become one
body with him". (24, p.215, 226)

The disciples who constitute the body of Christ occupy space on earth
(although they are not of this world) and are called to serve in brotherly
love under worldly authorities. The picture of the ﬁuffering Lord appears
when Bonhoeffer asserts that the disciples may have to suffer in the world

because 1like Christ they are God's sanctuary in the world.

After visiting the Anglican religious communities at Mirfield and Kelham,

: »* :
Bonhoeffer wrote Life Together, a book which gives practical guidance to those

who wish to take their lives as Christians sefiously. The theology and
practical guidance are consistent with Bonhoeffer's concept of the church as it

appears in Sanctorum Communio and the life of the genuine disciple in The Cost

of Discipleship. In conclusion we shall list the dominant themes which
emerge : ‘ m

l. Christian community lifeAis life centred in Christ - (Christianity
means community through Jesus Christ".

2. It is life with Christ, present in scripture and sacrament, at its
focal point. At the Finkelwalde seminary daily meditation on a passage of
scripture was the rule. All the members of the community used "theological
exegesis" which made the scripture concrete and practical and thus relevant
to the lives of the community.

3. The life of the community is a brotherhood (not an institution) -

the members bear one another through Jesus Christ. This is clearly stated in

% The type of Christian community life described in lLife Together is the kind
which was attempted at Bonhoeffer's Seminary at Finkelwalde, Pomerania during
the late 1930s. The life at Finkelwalde is well described in 1 knew Dietrich
Bonhoeffer (29) pp.107-111, 115, 132, 134, 152ff.

4 See above for discussion of Bonhoeffer's usage of scripture which he termed
"theological exegesis" or "theological interpretation" - Part 3 section c.
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chapter 4 - 'Ministry'.

There is free oral confession of sins since the church lives by forgiveness
and it is in confession that the breakthrough to community takes place. The
ninistry of the individual is for the whole community. The individual can
offer Christ to the others since all live beneath the cross.
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Part Christology and Secularization — Bonhoeffer's Theology 1940-5

"The thing that keeps coming back to me is, what is Christianity, and
indeed what is Christ, for us to-day®" (D. Bonhoeffer, 1944)

a. Introduction to the Theology of 19540-5

We have already claimed that it is impossible to undersfand Bonhoeffer's
theoclogy unless we see it against the background of German history in the 19305?
Bonhoeffer possessed a sensitive and perceptive personality and he could not
remain unaffected by the challenge of contemporary moral, social and political
problems. He knew that he was called to live as a Christian in the twentieth
century and he deliberately opened himself and his thought to the challenge
of this very complex world. He was ready for a great heart-searching in order
that he should know what to say about Christ to the world at this particular
point in history.

The result of this heart-searching is Ethics (17) and lLetters and Papers

from Prisoh'(lé). Where we see Bonhoeffer breaking new ground in theological
insight it will be insight gained through intimate involvement in the history
of Germany during the years 1940 to 1945. He completely identified himself
with the movement which demanded the overthrow of Hitler and National Social-
ism. Consequently the themes of responsibility and commitment to 1life in the
secular are dominant during these years. We must however add that Christoldgy
still remains central in Bonhoeffer's theology. #i8 problem throughout the
two works is how the worldly 1life is subject to the rule of Christ. In the
atmosphere of rigorous intellectual honesty Bonhoeffer wished to relate the
themes of Secularization and Chriatology. His starting point was the Incarn-
ation, not the world; for Bonhoeffer the relation of Christ to the world only

¥#S5ee above Part 3 section be.
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existed in the fact of the reality of the Incarnation. In the closing chapters

of The Cost of Discipleship the world appears to some extent to be an enemy of
Christ and his Church:

-

The ecclesia Christi, the disciple community, has been torn
from the clutches of the world .... The community of the saints
is barred off from the rest of the world by an unbreakable seal,
awaiting its ultimate deliverance .... The separatiorn of the
church and the world from one another is the crusade which the
church fights for the sanctuary of God on earth. (24, p.245, 253)

This was written in 1937 but three or four years later Bonhoeffer is will-
ing to.evaluate the world in more positive terms. The church now exists for
the sake of the world. The task of the church is not to save her own life, it
is to go out into the world, to be concerned about this world. In Ethics

Bonhoeffer states his new position:

No man can look with undivided vision at God and the world of
reality so long as God and the world are torn asunder. Try as
he may, he can only let his eyes wander distractedly from one
to the other. But there is a place at which God and the cosmic
reality are reconciled, a place at which God and man have become ¢
one. That and that alone is what enables man to set his eyes
upon God and upon the world at the same time. This place does
not lie somewhere out beyond reality in the realm of ideas. It
lies in the midst of history as divine mirgcle. ‘It lies in
Jesus Christ, the Reconciler of the world .... Whoever sees
Jesus Christ does indded see God and the world in one. He can
henceforward no longsr see God without the world or the world
without God. (17, p.8)

If Bonhoeffer was willing to explore'unknown theological regions in his
attempt to understand the world he was not willing to built on any other
foundation than a Christologicalcone. In the same way the Christian cannot
cast aside the Bibie, strict discipline, prayer and faith in Jesus Christ.
Bonhoeffer's own spiritual life and pastoral duties in prison is proof of
this. In prison Bonhoeffer saw more clearly that the Christian is called

to live a life for others and for the world. Like Christ the Christian
~himself may be called to suffer at.the hands of the world. Throughout these
years Bonhoeffer remained acutely aware of the danger of false worldliness;

afdeasy glliance with current attitudes.
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b.  Biographical Outline — 1939-45

Since we have claimed the following:
l. there is a fusion of Bonhoeffer's thought and life, and
2. for Bonhoeffer faith in Christ must be related to life in the
secular world, both in matters of state and public morality, it will be
valuable to take a look at Bonhoeffer as he lived through the critical years
1939-45.

His anti-Nazi feelings and his patriotism caused a genuine tension in
Bonhoeffer's efforts to act responsibly against a movement which he considered
heretical and godless. However throughout these years he remained loyal to the
anti-Nazi Barmen Declaration of 1934.”

A real conflict developed for Bonhoeffer in 1939 when his age group was
due to be called up. He knew he could not serve in Hitler's armed forces and
would be unable to take the oath. However he was concerned - not so much for
himself - as for the sitruggling Confessing Church which might be labelled
pacifist if he took a pacifist line. He explains his position in a letter to
Bishop Bell of Chichester.

I am thinking of leaving Germany sometime. The main reason is
the compulsory military service.to which men of my age (1906) will
be called up this year. It seems ito me conscientiously impossible
to noin in a war under present circumstances. On the other hand,
the Confessing Church as such has not taken any definite attitude
in this respect and probably cannot take it as things are. So
I should cause a tremendous damage to my brethren if I would
make a stand on this point which would be regarded by the regime
ag typical of the hostility of our church towards the state.

(25th March, 1939; 26, p.205-6)

The outcome was that Bonhoeffer went to America on 2nd June 1939 for an
intended period of two or three years at the invitation of Henry Leiper.
Bonhoeffer however remained unsure as to whether he had made the right decision
in leaving Germanyt In the diary entries towards the end of June the determ-—

ination to go home is clear, particularly when the newspapers report more

J¢ See 20, p.48-52 for details of 'The Barmen Declaration'
+ See diary entry of 15th June 1939; 26, p.228-9
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and more disturbing circumstances both in Germany and the rest of Europef‘ It
seems that isolated from the critical political movements in Germany, Bonhoeffer
was more easily able {0 define his own role in the opposition to National

Socialism. In America he was able to think out the proper relation between
church and State. He did not accept that there was a sharp distinction

between politics and religion. The direction of Bonhoeffer's thought is
reflsected in a diary entry of 29th June 1939:

I feel it more and more difficult to understand how the
principle of a separation of church and state fits in with
the practice of the social, economic, organisational and
political activity of the church. In any case, the separ-.
ation of church and state does not result in the church
continuing to apply itself to its own task; it is no
guarantee against secularisation. Nowhere is the church
more secularised than where it is separated in principle
as it is here. This very separation can create an opposit—
ion, so that the church engages much more strongly in
political and secular things. That is probably important
for our decisions over there. (26, p.239)+

At the peginning of July Bonhoeffer was quite determined to voluntarily
encounter the evils of the Nazi regime. He wrote to Reinhold Niebuhr:

Sitting here in Dr. Coffin's garden I have had the time %o
think and to pray about my decision and that of my nation and
to have God's will for me clarified. I have come to the
conclusion that I have made a mistake in coming to America.

I must live through this difficult period of our national
history with the Christian people of Germany. I will have no
right to participate in the Christian life in Germany after
the war if I do not share the trials of this time with my
people. (26, p.246) *

»%(Cf. Bonhoeffer's 'American Diary' -~ entries dated 18th June 1939 and 22nd
June 1939; 26, p.231,232 & 235.

+Bonhoeffer's correspondence duiing June 1939 show evidence of Bonhoeffer's
growing awareness that he must return to his home-land. See the letters to
Dr. Leiper dated 15th & 19t%h June 19393 26, p.242-246.

XSee also R. Hiebuhr's personal reminiscinces in 29, p.165 and 'An imaginary
Conversation' between Niebuhr and Bonhoeffer (26, p.265-280)

In The Devil with James Bond (Collins, Fontana 1967) Ann S. Boyd is impressed
with the fact that Bonhoeffer was willing to live a full life in the midst of
all the problems associated with the twentieth century. She pictures Bonhoef-
fer equipped with faith and courage ready to fight the political expediency

of his time. (See p.107-119) She considers Bonhoeffer as a modern-day St.
George with whom modern man could fruitfully identify.
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Bonhoeffer was back in Berlin on 27th July. By this time the resistance
movement had gained strength and the possibility of war was great since
-Britain had declared that she could not entertain any further territorial
demands by Hitler. However in a demonsiration of defiance Hitler's armies.
invaded Poland on 1lst September 1939 and England and France declared war on
September 3rd. The Confeasing Church struggle now faded into the background
and Bonhoeffer's Seminary was abandoned in March 1940 on the orders of the
Gestapo. Restrictions were placed on Bonhoeffer's movements. Even since 1938
he had been forbidden to reside in Berlin but now he was ordered to give up
his teaching, speaking in public and publishing. Borhoeffer howevsr was
determined to take an aoctive part in the organized political activity which
was working for the complete overthrow of Hitler and Nazism. Apparently
working on behalf of ihe Brethren Council of the Confessing Church, he became
an agent in the underground resistance movement.

He obtained permis#ion to travel abroad (to Switzerland in 1941 and to
Sweden in 1942) in order to take part in discussions about the BEcumenical
Movement but in this capacity he was in fact attempting to obtain foreign
contacts who would assist in the overthrow of Hitler?‘ I+t was in the contem—-
pPlation and execution of this task that the Ethics was produced. We shall not
be surprised to see such themes as_commitment, obedience and responsibility
in $his world ocoupy a central position. What he wrote in Ethics became the
basis for Bonhoeffer's action since all authentic action for him had {o be
founded on rigorously tested moral and Christian convictions. He was conatant-
lyaware of the great tragedy of the German Church of his time which had accepte¢
the false values of Hitlerism. Willem A. Visser't Hooft sees Bonhoeffer in
correct perspective when he writes:

To reject the political system of that time in theory, to
reject it by withdrawing into a spiritual realm, was not
enough for him. Such an attifude was schizophrenia, it meant
that the challenge was not taken seriously, it meant just talk,
not action. That in the first instance the Church fought for
its own preservation, filled him with sorrow. In a situation
where millions of men were threatened in their very existence,
it was not a question of saving the Church. But it was mankind

%Cf. Bishop Bell's essay (29, pl96-211)
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that had to be saved. (29, p.193-4)

In the resistance movement Bonhoeffer was to come into contact with com—
pletely 'secular' men who were willing to suffer and die for their fellow men.
The leaders of the resistance were the chief of German Intelligence, Admiral
Wilhelm Canaris, and his deputy, Major General Hans Oster.  Their assistant
was Hans von Dohnanyi, Bonhoeffer's brother-in-law. They found a post for
Bonhoeffer in Munich and so as a secret official in Hitler's intelligence he
received the kind of immunity which allowed him to visit Sweden in the attempt
to gain British assistance in a plot on Hitler's life. He defended his
participation in this way:

It is not only my task to look after the victime of madmen
who drive a motorcar in a crowded street, but to do all in
my power to stop their driving at all. (24, p.22)

The Sweden visit took place in May 1942. On this visit Bonhoeffer contacted
Bishop Bell of Chichester. Also present was Dr. Hans Schonfeld, research
director of the W.C.C. at Qeneva. Schonfeld informed Bell that there was a
gréwing movement in both the Prbtestant and Catholic Churches for the removal
of Hitler in the name of freedom and the right to practice a Christian life.
Schonfeld wanted the Bishop to find out if the British would support this
movement. This meeting took place in Stockholm on 29th May 1942.’*

Bell then left Stockholm and after visiting Uppsala went to Sigtuna on an
island lake some 30 miles north of Stockholm. It was here that he mei his
friend Bonhoeffer.+ On Sunday 31lst May Bell informed Bonhoeffer of his recent
conversation with Schonfeld. Bell later wrote:

Turning then to my conversation with Schonfeld I emphasized the
suspicion with which my report would be met by the British Govern-
ment when I got home. And I said that, while I understood the
immense danger in which he stood, it would undoubtedly be a great
help if he were willing to give men any names of leaders in the
movement.* He agreed readily - although I could see that there

M For details of the meeting see R. Manvell & Heinrich Fraenkel - The July
Plot (Bodley Head Ltd. 1964, Pan Books 1966) p.24-6 (Pan edition)

¥ See Manvell & Praenkel (Op. cit.) p.23-31 and E.H. Robertson 20, p.95-109
and I knew Dietrich Bonhoeffer (29, p.198-206)

X See list of names supplied 29, p.202
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was a heavy load on his mind about the whole affair.
(29, p.202)

At the same time Bonhoeffer insisted that the Germans must declare their
repentance. Thus we see Bonhoeffer's participation in the resistance in the

context of moral and religious inspiration.

On the 18th June Bishop Bell wrote to Mr. Anthony Eden (now Lord Avon).

An appointment was made for 30th June when Bell described his Sweden meetings.
On July 17th Eden wrote to Bell saying that "without casting any reflection on
the bona fides of your informants, I am satisfied it would not be in the
national interest for any reply whatewer to be sent to them".

The war continued and as a result of the British refusal, the resistance
in Germany itself was weakened, because no-—one believed that anything could be
expected of Britain but ftotal destruction. The attempted assassination of
Hitler took the place of careful plans for an alternative government and
Bonhoefferts political influence declined.

However his experience of the resistance movement and war seem to have
forced on Bonhoeffer a fresh approach to the world and ordinariness with almost
the force of a revelation. He calls Christians to accept the responsibility
of 'penultimate things' - things of the here and now — since..God is God here
and now, controller of events that really happen, as the really happen.’

When the plot on Hitler's life took place on July 20th 1944 and failéd,;v
Bonhoeffer had already been arrested*(actually on 5th April 1943). His time
in prison heightened and developed his theme of the secular. The cell became
his study and his fellow-prisoners his flock. The majority of the prisoners
were not churchmen but Bonhoeffer took a real pastoral interest in them. With
subh a flock he became aware thet the church was quite inadequate to reach
'themT-Thia forced his thoughts towards an analysis of the historical develop-
ment of western man and the necessity of a theological recomstruction which
was both meaningful and relevant after such an analysis. Perhaps it ia defen-
sible to speak of his theology in Letter éndggggers from Prison as applied and

%For details of circumstances leading up to his arrest, see Manvell &
Fraenkel (Op. cit.) p.65

4 Cf. his similar feelings as he prepared a group of boys for confimation in
a working class suburb of Berlin in 1931. (Part 3, section b.)
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pastoral theology. As a result of his contact with the prisoners he wished to
understand the world of the 20th century over which Chiist was lord. This is
probably why he became very critical of Barth and Bultmann, hoth of whom he
‘considered neglectéd the world. Harold Poelchau, Pastor of Tegel prison, rec-
ords this about Bonhoeffer:

His Christian faith, and his gift for meeting every kind of
person in the right spirit, diastinguished Dietrich Bonhoeffer
from the mass of his fellow-prisoners; all the same, he felt
one with them. (29, p.224)

Lesser men in & similar position as Bonhoeffer would have been contemplat—~
ing death and release from this world but what one meets in Bonhoeffer's letters
and papers is a confident joy in Christ and an intense love and concern for
this world. It was in the sphere of the material - in State, in society, in
the life of the people that Christ was to be supreme. Had he not written in
Ethics? - "His (the Christian's) reality does not separate him from Christ;
and his Christianity does not separate him from the world. Belonging wholly
to Christ he stands at the same time wholly in the world". (17, p.67)

The real challenge which the prisoﬁers posed for Bonhoeffer was that it
was often the non-religious people — often kind and self-surrendering - who
had lived life fully. How was he to understand this fact? Were they perhaps
just possibly men being redeemed through the death and resurrection of Christ
who is lLord of history? 4And if God can produce Such men as these without
religion, what part could he have beside for religion in their lives.
Bonhoeffer could not ignore the question which these men in a particular
historical context posed.

While Bonhoeffer was in prison he read through the 0ld Testament two and
a half times*a.nd guggested that Christians should take the presence of the 014
Testament in their canon seriously; By the interaction of the 0ld Testament's
‘serious concern about life on this earth with an expanding Christology,
Bonhoeffer came to an awareness of the worldly amd the purely human as the
real location of Christ's reconciling work. It fllows for Bonhoeffer that
the redesming work of Christ is not confined to the body of the church. In a
}etter dated 27th June 1944 Bonhoeffer wrote:

*® See 16, p.155-7



It is true that Christianity has always been regarded as a
religion of redemption. But is this not a cardinal error,
which separates Christ from the 0ld Testament and interprets
him on the line of the myths about redemption. «... Israel is
delivered out of Egypt so that it may live before God as God's
people on earth. .... The difference between the Christian
hope of resurrection and the mythological hope is that the
former sends a man back to his life on earth in a wholly new way
cvens The Christian .... has no last line of escape avail-
able from earthly tasks and difficulties into the eternal....
This world must not be prematurely written off .... Christ
takes hold of a man at the centre of his life. (16, p.185, 186)

Two or three years earlier found his Christology moving towards the theme of
the worldly:

The reality of God discloses itsslf only by setting me entirely
in the reality of the world and when I encounter the reality of
the world it is always already sustained, accepted, and recon-
ciled in the reality of God. This is the inner meaning of the
revelation of God in the man Jesus Christ. (17, p.59)

In asserting this position Bonhosffer was forced to mount a polemic against
abstractions, principles and thinking in terms of two static spheres -~ Christ-
ian/ﬂorldly; sacred/secular; supernatural/natural. The only reality that
Bonhoeffer is willing to consider is the expansiveness of Christ's c¢laim on
the world over which he is Lord.

| Throughout the years 1940-5 Bonhoeffer was again attempiing to make the
Christian proclamation concrete. This meant that theological thinking must be
tested by intellectual honesty. If the Christian revelation was to be con-
crete it had, for Bonhoeffer, to be in urgent dialogue with temporality,
historicity and involvement in the reality of the day.. The revelation could
only be a word of authority - a concrete word - if it was spoken from reality.
For Bonhoeffer, this reality was Christ who is Lord over all. During the-
thirties Bonhoeffer had tended to limit himself to the consideration of Christ
as the iord and reality of his community (the church); now Christ is seen as
giving reality to all life.
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Cce Christ's relation to the world

From 1933-40 Bonhoeffer had attempted to live Christian ethics in a
critical period within a very complex world. As a result his writings of
1940-5 concentrated on Christian ethice which for Bonhoeffer was a quest for
& proper understanding of man's relation to Christ and the world. He saw his
task as being one concerned with the concreteness of revelation in Jesus
Christ. Because of the fact of the Incarnation man could not separate himself
from the world of things - the sphere of the secular. This concentration on
the theme of Christ's relation to the world is a direct development of his v
earlier thought. Bonhoeffer's former concentration on the exclusive claim of
Jesus Christ, which was necessary during the years of the Confessing Church
struggle, led gquite naturally to the recognition and exposition of Christ's
Jotal claim upon all spheres of secular life. The genuine secular life for
Bonhoeffer is revealed to man in the life of Christ. He sees Christ, not so
much as the Omnipotent one standing outside the world, but as deliberately
involving himself in the daily affairs of secular life. Secularization is
interpreted as the fruit of the Incarnation.*

It follows that if we are to understand Bonhoeffer's thinking about the
secular, it is to the development of his Christology that we must go. Various
attempts to release his Christology from the restirictiveness of ecclesiology
(characteristic of the period of the Confessing Church struggle and his book,
The Cost of Discipleship — published 1937) are seen in Ethicss. In this work
vwhich was written under exfremely difficult conditions Christology is develop-
ed to demonstrate the claim of Christ to the whole of life. It must however
be emphasized that Bonhoeffer's understanding of the world and man's relation
to the world is through and through Christocentric. A passage from Ethics
clearly demonstrates this:

#Cf. Charles Davis — 32, p.11=36 "...When man saw almost everything as sacred,
he was confusing the sacred and the secular; or, to put it more fairly and
accurately, he still had an undeveloped and undifferentiated comsciousness.
ese« The secular was released, because the Christian faith forbade men to
indentify the sacred with nature and man. (p.16, 17)
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In Jesus Christ the reality of God entered into the reality
of this world. The place where the answer is given, both to
the question concerning the reality of the world, and to the
question conc@rning the reality of God, is designated solely
and alone by the name Jesus Christ. In him all things consist
(Col 1 v.17). Henceforward one can speak neither of God nor
of the world without speaking of Jesus Christ :... This does
not mean that 'our world' is something outside the divine and
cosmic reality which is in Christ, or that it is not already
part of the world which is sustained, accepted and reconciled
in Him. (17, p.61, 62)

In a recent symposium, World Come of Age, Eberhard Bethge, by using the
essays in Ethics in chronological order, has been able to show how Bonhoeffer's
effort to define the 'secular' developed during the years 1940-43 (before his
imprisonment)f This chronological organigation throws real light on

Bonhoeffer's Christological development and we propose to use it in our survey
of Bonhoeffer's Christology during this period.

In his initial writing Bonhoeffer finds difficulty in releasing his style
of writing from that of The Cost of Discipleship even though he now atresses
the oneness of the world amd God because of the reality of the Incarnation.
The Incarnation is where God reconciled the real world to himself. This
appears as chapter 4 and 5 in the 1955 English edition of the Ethics. T

Bonhoeffer moves beyond his theme of Christ's lordéhip over the Church which
is the basis for the scriptural exegesis in The Cost of Discipleship to a
Position which asserts Christ's total lordship over the world:

The more exclusively we acknowledge and confess Christ as
our Lord, the more fully the wide range of His dominion will
be disclosed to us. (17, p.180)

However more characteristic of these two essays is the fusion of Christology
and the demands of committed discipleship. Bonhoeffer mees Christ entering

the space that was previously occupied by man's knowledge of Good and evil.
In his section on 'The Church and the World' he reiterates the theme of the
Christian's exclusive attachment to Christ. But he speaks too of the church's
responsibility to the world. This was writtemn no doubt to rouse the Christian

Church to see the real ho:ror of Nazism with its irrationalism and barbarism.

% See 40, p.70-5. Cf. J.A. Phillips 27, p.133-141

+8ee 17, p.142-184 - 'The love of God and the decay of the world' (Chap. 4)
and 'The church and the World' (Chap. 5)
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For Bonhoeffer the Church in such a situation must be defenders of such values
as reason, culture, humanity, tolerance and individual freedom. Christ is the
centre and strength of those who care for humanity and Jjustice.

It is not that a 'Christ-ian culture' must make the name of
Jesus Christ acceptable to the world; but the crucified Christ
has become the refuge and the justification, the protection and
the claim for the higher values and their defenders that have
fallen victim to suffering. I+t is with the Christ who is perse-—
cuted and who suffers in His Church that justice, truth, humanity
and freedom now seek refuge..... (17, p.181)

This is the starting point for Bonhoeffer's thinking about the life ofvthe~
Christian in the world. It has its foundation in the suffering Christ; the
Church shares in the sufferings and struggle of Christ. The church may have
to suffer for the sake of the worldy it exists for the sake of the world?

In his second approach Bonhoeffer analyses the historical development of
the western world and shows how it has lost the unity it possessed in Jesus
Christ.* He sees the incarnation as God's "Yes" to history and claims that,
"The unity of the west through the form.of Christ is the heritage which we
have received from the early periods of our history". (17, p.30) It is
Bonhoeffer's conviction that during the Middle Ages the unity of the west
through the form of Christ was striven for by pope and emperor alike. However
this unity was broken by the Reformation - into the body of Christ and the
world - since Luther was compelled by the word of the Bible to conclude that
the true unity of the church was not to be found in any political power, but
only in Jemus Christ as he lives in his word and sacrament. With Luther's
doctrine of the two kingdoms - the kingdom of the church ruled by the preached
word and the kingdom of the world ruled by the sword -~ the process of secul-
arization was made possible. This process, says Bonhoeffer, was understood
wrongly when it implied "the emancipation of man in his conscience, his

~ %Cf. the influence of the anti-Nazi Barmen confession of 1934 on Bonhoeffer.
This confession breathes the same atmosphere as the two essays under discussion:
"... in him (Christ) we encounter a joyous liberation from the godless claims
of this world to free and thankful service to his creatures.

We repudiate the false teaching that there are areas of our life in which we
belong not to Jesus Christ but another lord, areas in which we do not need
justification and sanctification through him." (20, p«50)
+See 17, p+25-18 - ‘'Inheritance and Decay' and 'The last Things and the Things
before the Last'.
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reason and his culture and so the justification of the secular as such." (17,
P+33) Looking at the historical scene he interprets the French Revolution as
emphasizing this emancipation in a really critical way: "Emancipated man meant
here emancipated reason, an emancipated class and an emancipated people." (17,
P+33-4) Bonhoeffer sees the technology of the modern world as an outcome of
this development.¥

Bonhoeffer understands this whole process as constituting a crisis without
equal because it has brought onto the scene a movement he calls 'western god-
lessness". In a striking passage he writes:

It is not the theoretical denial of the existence of God. It
is itself a religion, a religion of hostility to God. .... Its
God is the new man, no matter whether he bears the trade-mark
of Bolshevism or of Christianity. This differs fundamentally
from all paganism, for in paganism gods are adored in the form
of fled, but it is here man who is adored in the form of QGod,
indeed in the form of Jesus Christ. (17, p.38, 39)

Bonhoeffer's thoughthere hovers on the threshold of his analysis of the contem-—
porary world scene which was produced in his prison writings. In a seminal
passage we find allusion to 'A godlessness which is full of promise'. This
lies behind Bonhoeffer's later attack on the concept of relgion. He writes:

Throughout Burope there is intense and widespread resent-
ment against the Church. Yet the Churches lose remarkably
few of their numbers, and this points to an important fact,
namely, the ambiguous character of the hostility to the
Church. It would be quite wrong simply to identify western
godlessness with enmity towards the Church. There is the
godlessness in religious and Christian clothing, which we
have called a hopeless godlessness, but there is also a
godlessness which is full of promise, a godlessness which
speaks againsi relgion and against the Church. It is the
protest against pious godlessness in so far as this has
corrupted the Churches, and thus in a certain sense, if only
negatively, it defends the heritage of a genuine faith, in
God and of a genuine Church. There is relevance here in
Luther's saying that perhaps God would rather hear the
curses of the ungodly than the allsluia of the pious.

(17, p+39-40)

4¥It is significant that technology has only developed in a culture which has
been shaped by Christianity and more particularly by the Reformation. See
L. Newhigin - Honest Religion for Secular Man (S.C.M. 1966) p.22 ff.
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This outlook is taken up with enthusiasm in the prison writings but here
Bonhoeffer tends to be on the defensive and perhaps rather negative to his
theme of the secular. Here he sees the loss of unity briqging about a dest-
ruction and chaos which will ultimately produce a void which is enemy to both
God and man. This apostate, rebellious void threatens every facet of life -
history (the loss of past and present and the substitution of an adventurous
game of chance), inner self development, the:family, nation and confidence in
truth., ¥ ‘

How can Bonhoeffer's Christology meet such a historical situation? Is
Christ allocated a particular place in the world - the Church - over which he
is only lord? Since Bonhoeffer's theology is Christocentric this is obwviously
untenable. He wishes o avold the division of the world into two 'spheres' -~
one, divine, holy, supernatural and Christian - the other, worldly, profane,
natural and un-Christian, because the real world has been reconciled to God by
CH:\I'J.S'I‘.-’e This Bonhoeffer claims is the correct understanding of Biblical
thought and Reformation teaching. They both affirm that there is only one
reality, "and that is the reality of God, which has become manifest in Christ
in the reality of the world". (17, p.63-4) He continues:

The world has no reality of its own, indepently of dhe
revelation of God in Jesus Christ. One is denying the
revelation of God in Jesus Christ if one tries to be
'Christian' without seeing and recognizing the world in
Christ. There are, therefore, not two spheres, but only
the one sphere of the realization of Christ, in which the
reality of God and thes reality of the world are united.
«+s+ Whoever professes to believe in the reality of Jesus
Christ, as the revelation of God, must in the same
breath profess his faith in both the reality of God and
the reality of the world; for in Christ he finds God and
the world reconciled. .... His worldliness does not
divide him from Christ, and his Christianity does not
divide him from the world. Belonging wholly to Christ,
he stands at the same time wholly in the world.

(17, p.64, 67)"
Because of this emphasis on Christ's concern and intimate involvement in
the secular, Bonhoeffer finds his old themes of 'Christ as concrete revelation

#See Ethics (17)s p.41-5
#%*See 'Thinking in Terms of Two Spheres' - 17, p.62-72
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in the church' and 'Christ existing as community in the church' unusable. He
is still determined however to express Christology in a concrete fashion and
t0 do this he introduces two terms - 'formation' and 'conformation' - 'Christ

taking form' in the world and'man's conformation with the Incarnate‘:* A high

doctrine of the church remains but the church is seen as no longer fighting
for living space in the world; rather it is a part of the world where Christ
has really taken form. Bonhoeffer points out that the form which takes form
in man is neither the form of God, which would be alien to man, nor merely an
imitation or repetition of the form of Christ, but it is Christ's form itself.
Christ bore the form of mankind as a whole and longs to take form in all men,
but this longing is still unsatisfied except in the small number of men who
are his church. The church is the body of Christ, and the body is the form.
On this theme Bonhoeffer states:

+ees the Church is not a religious community of worshippers of
Christ but is Christ Himself, who has taken form among men. The
Church can be called the Body of Christ because in Christ's
Body man is really taken up by Him, and so too, therefore, are
all mankind. The Church, then, bears the form which is in truth
the proper form of all humanity. «... The Church is nothing but
a section of humanity in which Christ has really taken form.
What we have here is utterly and completely the form of Jesus
Christ and not some other form side by side with Him. The
Church is the man in Christ, incarnate, sentenced and awakened
to new life. (17, p.21)

The Church is a piece of the redeemed world and this is the place where
the figure of Christ breaks through into the world. Since Bonhoeffer has
found positive value in certain historical movements (like the Reformation of
the 16th century and the Enlightenment of the 18th century) he wishes to
understand the nature of the space occupied by the Church in a new way. His
old ecclesiology and thinking in terms of two spheres are not acceptable.
Bonhoeffer is still finding difficulty in separating Chxistology and
ecclesiology but by his use of the two terms - 'formation' and 'conformation'

libveration is taking place. This liberation is clearer in his thinking about

#* See 17, p.17-25
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‘conformation':

This is not achieved by dint of efforts 'to become like Jesus'
which is the way in which we usually interpret it. It is
achieved only when the form of Jesus Christ itself works upon us
in such a manner that it moulds our form in its own likeness
(Gal 4 v.19). Christ remains the only giver of forms. It is
not Christian men who shape the world with their ideas, but it
is Christ who shapes men in conformity with Himself .... To be
conformed with the Incarnate - that is to be a real man ....

It is man's right and duty that he should be man «.... The real
man is at liberty to be his Creator's creature. To be conform-
ed with the Incarnate is to have the right to he the man one
really is.... To be conformed with the Risen One -~ that is to
be a new man before God .... The new man lives in the world
like any other man. Often there is little to distinguish him
from the rest. (17, p.18, 19, 20) ¥

Thus for Bonhoeffer man's relation to the world must be understood from

the fact of the Incarnation. Because Christ is the Incarnate One it is man's
right and duty that he should be man. "Bonhoeffer rejeoted the quest for the
superman, the endeavor to outgrow the man within the man, the pursuit of the
heroic, the cult of the demigod -~ because of the Incarnation". (15, p.212)
Christ's glory may be hidden from the eyes of the world and even the one who
is conformed with the Risen QOne has only an occasional glimpse of the glory
that is to come. In being conformed with the Risen One he bears here the marks.
of the cross. (17, p.19a The dimension of human existence in the world is
the dimension as revealed in Christ. But the living of the life conformed to
the Incarnate Christ involves tension with the world and like the Risen One
the Christian bears all the suffering imposed upon him. (See 17, p.19)

In chapter 3 of Ethics gntitled 'The Last Things and the Things before the
last'Tsonhoeffer frees his thinking about the secular from ecclssiology. He
claims that the sphere of the secular should have a real place in theology and
he attempts to define this place by using the terms 'ultimate', 'penultimate',
- and 'natural'. This is probably the most fruitful approach to Bonhoeffer's
later thought and developﬁent.

His basic presupposition is that 'justification'! is the 'last word'. This:

#%Cf. Bonhoeffer's Christological writings on 'The Incarnate, The Humiliated
One and the Exalted One - (14, p.106-118) — there are clear connections here
with the Bthicse and the 1933 lectures.

+See 17, p.79-141 but unfinished
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Justification is through faith in the life, death and Pesurrection of Christ.

To live by the life, the death and the resurrection of Jesus
Christ is the justification of a life before God. And faith
means casting anchor upon it and being held fast by it.

Faith means founding my life upon a foundation which is out-
side myself, upon an eternal and holy foundation, upon Christ.
Faith means being held captive by the sight of Jeus Christ,
no longer seeing anything but Him, being wrested from my
imprisonment in my own self, being set free by Jesus Christ.
++«. There is, therefore, no other means of access to the
justification of my life than through faith alone.

(17, p.80)

God's justifying word is final in two respects: first, qualitatively,
because it it completely free and therefore excludes man's efforts of achiev-
ing it on his own; second, temporally, because it is always preceded by some-—
thing penultimate which remains, even though the ultimate entirely annuls and
invalidates it. Bonhoeffer sees that a period of time must elapse and there—-
fore, although justification by grace and faith alone remains the final word,
for the sake of the ultimate he must now speak about the "things before the
last". ‘

Since for Bonhoeffer jusiification in Christ (the Incarnate One) is final
it must also say sombthing final about the secuiar. Using Bonhoeffer's
terminology: "the penultimate" or "the things before the last" are validated

Christologically since the incarnation is "the encounter of Christ with the

world". This means that the solution to the relationship between the ultimate

and the penultimate can be found solely in JesusuChrist, the incarnate,

crucified and risen God-Man.

Bonhoeffer takes the three themes -~ incarnation, ocrucifixion and resurrect-

ion - and demonsirates their relavance to a proper understanding of the .
renultimate. He claims that the incarnation means that God enters into oreated
reality and thus reveals his love for his creation. Even though the manhood

of Jesus implies the absolute condemnation of sin and the relative condemnation

of established human orders, it at the same time allows human reality to remain

a penultimate and this must be taken seriously. The crucifixion means that
God pronounces the final condemnation on the fallen creation and thereby
reveals his judgment upon all flesh. Yet even though the cross discloses the
judgment of the uitimate upon all that i; penultimate, it at the same tima
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reveals mercy toward that penultimate which bows Before the Judgment of the
ultimate. The resurrection means that God sets an end to death and calls a
new creation into life, thus demonstrating his will for a new world. Even
though man is already risen again with Christ to newness of life, he remains
in the world of the penultimate until he passes the boundary of deathf*(h1
this basis Bonhoeffer writes: '

«s+es the Christiah life means neither a destruction nor a
sanctioning of the penultimate. In Christ the reality of God
meets the reality of the world and allows us to share in this
real encounter. .... Christian 1life is participation in the
encounter of Christ with the world. It has now become clear
that the ultimate - the last things -~ leaves open a certain
amount of room for the penultimate, the things(before t?e last.

17, po91

In the section entitled 'The Preparing of the Way'r Bonhoeffer claims that
the penultimate (which is everything that precedes the justification of the
sinner by grace alone) must be taken sériously on account of its relation to
the ultimate, and he points to two concrete things that are penultimate in
relation to justification - 'being man' and 'being good's. (17, p.92) Christ's
grace is the ultimate and is freely given but this does not mean that man can
neélect to prepare for the coming of this grace. On the contrary man is called
to prepare for the coming of the grace by removing every possible obstacle.

So Bonhoeffer states:

There are conditions of the heart, of life and of the world
which impede the reception of grace in a special way, namely,
by rendering faith infinitely difficult. (17, p.94)

According to Bqnhoeffer the Christian must attempt to remove hunger, injustice,
loneliness and disorder from the penultimate scene for the sake of the
ultimate. He insists however that preparing the way for Christ must be more
than merely the attainment of certain conditions. These actions performed for
the sake of the penultimate must possess spiritual reality; they must be acis
of humiliation and repentance before the coming of the Lord. Repentance

demands action and this action is to be directed towards 'being man' and 'being

ASee 17, p.89-91
+see 17, p.91-100
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good'. Bonhoeffer explains that it is the coming Lord himself who has already
shed light upon what is meant by 'being man' and 'being good'. This is clearly
stated in a passage where Christ is pictured as preserving and claiming the

penultimate:

It is because Christ is coming that we must be men and that we
must be good. For Christ is not coming to hell, but to 'His own'
(John 1 v.11); He is coming to His creation, which, in spite of
its fall, is His creation still. Christ is not coming to devils
but to men, certainly to men who are sinful, lost and damned, but
8till to men. That the fallen creation is still the creation, and
that sinful man still remains man, follows from the fact the Christ
is coming to them and that Christ redeems them from sin and from
the power of the devil. It is in relation to Christ that the fall-
en world becomes intelligible as the world which is preserved and
sustained by God for the coming of Christ, the world in which we
can and should live good lives as men in orders which are estab-
lished. (17’ po97)

If this position is accepted it follows that whatever humanity and goodness
is found in the fallen world must be claimed for Christ. From this starting
point Bonhoeffer wishes to define his concept of ‘'The Natural'.’*

Bonhoeffer considers that Protestant thought has tended to elevate the
concept of grace to such a high position that everything human and natural has
been placed in an abyss of sin. The result has been that relative distinciions
within the fallen creation have no longer been madejy the natural life has
suffered complete disruption.

By 'natural' Bonhoeffer means "that which after the Fall, is directed
towards the coming of Christ". The 'umnatural' is "that which after the Fall,
closes its doors against the coming of Christ." (17, p.102) Through the Fall
the creature becomes ‘nature', and this means that the direct dependence of
the creature on God is replaced by the relative freedom of the natural life.

% Bonhoeffer discusses his understanding of 'The Natural' - 17, p.101-106.

He elaborates his approach in several subsequent sectiomns: 'Natural Life,
Suum Cuique, The Right to Bodily lLife, Suicide, Reproduction and Naseent Life,
The Freedom of Bodily Life; The Natural Rights of the Life of the Mind -

17, p.106-140. The final section is unfinished but the preparatory notes

are extant — see 17, p.140-141.
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Bonhoeffer points out that this relative freedom, which can be used in either
a true (natural) or false (unnatural) way, is not t be confused with the
absolute freedom for God and for the neighbour which is imparted by the word
of God alone. However Bonhoeffer stresses that the natural life must not be
understood simply as a preliminary to life with Christj rather the natural
can be known only in its relation to Jesus Christ. So Bonhoeffer writes:

Christ Himself entered into the natural life, and it is only
through the incarnation of Christ that the natural life becomes
the penultimate which is directed towards {the ultimate. Only
through the incarnation of Christ do we have the right to call
others to the natural life and {$o live the natural life our-
selves. (17, p.102-3) '

What is the role of reason for the natural free man? Bonhoeffer stresses
that reason is not a divine principle of knowledge. Rather, it exists entirely
in the natural and is the comscious perception of the natural as it presents
itself. '"Reason," states Bonhoeffer, '"understands the natural as something
that is universally established and independent of the possibility of
empirical verification." (17, p.104) And so it follows that "the natural can
ne¥er be something that is determined by any single part or any single author-
ity within the fallen world". (17, p.104) Bonhoeffer claims that no-one can
decide what is natural, for the natural is already established and decided.

«ses 80 long a8 life continues, the natural will always '
reassert itself. ..... (This) provides a solid basis for
that optimistic view of human history which confines itself
within the limits of the fallen world. (17, p.105, 106)

The fourth and final approach to the ssecular in the Ethics comes very
close to the spirit of the prison writings on this subject. Characteristic
of this approach is the expression 'Divine Mandates'. Comparing this approach
with the two previous ones, Eberhard Bethge writes, '"We had the 'conformation'
of Christ with the world and the world with Christ; we had the 'matural'; now
we have 'the setting free of life for genuine worldliness'". (40, p.73)

Bonhoeffer uses the term 'Divine Mandate' to demonstrate God speaking
directly in command to the world. God does not command in theoretical spec—

ulation, private inspiration, historical forces or sublime ideas — he commands

¥See 17, p.73-8 and p.252-7
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rather in a concrete manner, according to Bonhceffer, in four Mandates -
Labour, Marriage, Government and Church. This is how Christ assumes concrete
form in -the world.

Bonhoeffer defines his position regarding the expansiveness of the Divine

Mandates thus:

It is God's will that there shall be labour, marriage, govern-—
ment and church in the world; and it is His will that all these, each in
its own way, shall be through Christ, directed towards Christ, and in
Christ. God has imposed all these mandates on all men. He has not merely
imposed one of these mandates on each individual, But He has imposed all
four on all men. This means that there can be no reireating from a
'secular' into a 'spiritual' sphere. There can be only the practice,
the learning, of the Christian life under these four mandates of God.

(17, p.73)
Bonhoeffer insists that the first three mandates are not 'secular' in contra-
distinction to the fourth; all are equally divine because of their relation to
Christ. The mandates allow man to share in God's creative power for the glory
and service of Christ.
On the role of Gevernment Bonhoeffer states:

By the establishment of law and by the force of the sword the
governing authority preserves the world for the reality of
Jesus Christ. Everyone owes obedience to this governing body -
for Christ's sake. (17, p.76)

The divine mandate of the church differs from the other three in that its
task is to enable the reality of Jesus Christ to become real in the preaching
and organization of the church and the Christian life. It extends to all
mankind by impinging upon all the other mandates, so that the man who is
simultaneously a labourer, a partner in marriage, and the subject of a govern-
ment is now to be a Christian labourer, partner and subject.

The whole man stands before the whole earthly and eternal
reality, the reality which God has prepared for him in Jesus
Christ. Man can live up to this reality only if he responds
fully to the totality of the offer and the claim. (17, p.76-T)

As we consider Bonhoeffer's concept of 'Mandates' we are reminded of his

3

term 'Deputyahiﬁ'. 'Deputyship' is the responsible life which is conditioned

by two factors; that man is bound to man and that man is also bound to God

% See Ethics (17) p.194ff.
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through reconciliation in Christ.

Bonhoeffer has now rescued his Christology from 'churchly thinlding'.
Christ is involved very much in the life of the world. Bonhoeffer sees earthly
agents (mandates) seizing a definite secular domain by divine command. Thus
God is freed from the church and given unrestricted movement in His world.

Man also is called to live for the sake of the other man and for the sake of
this world (the penultimate).

We are now ready to look at the development of Bonhoeffer's thinking on
the 'secularf in the fragmentary writings, Letters and Papers from Prison.
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d. Letters and Papers from Prison

Letters and Papers from Prison (16) is a miscellaneous collection of poems,
reminiscences, autobiographical fragments and theological writings. In this
section, however, we shall only be concerned with the material which is
relevant in constructing Bonhoeffer's theological development in regard to
secularization and iis relation to Christology. In prison he had a great deal
of time to think round his basic questions:

e«so what is Christianity, and indeed what is Christ, for us to-day?
and How can Christ become the Lord even of those with no religion? If
religion ig no more than the garment of Christianity — .... — then
what is a religionless Christianity? (16, p.153, 153)

Bonhoeffer claimed that such challenging questions needed to be asked
because the traditional answers were no longer meaningful in the western world
of the 20th century. For Bonhoeffer any analysis of the historical development

of the western world would reveal its secularization. If theology is to be

intellectually honest it must take seriously this phenomenon of secularization,
the rapidly increasing autonomy of one department of life after another from
religious or metaphysical control. Theology must set its thinking at the
centre of the world's maturity (its 'coming of age' in Bonhoeffer's terminology)
and thus take the gquestion of man in history as its starting point. Bonhoeffer
understands secular man as free and the theologian must no’ longer speak of
man as dependent on God, It is futile for the theologian to try to subject
mature man to a God whose strength depends on man's weakness and ignorance.
Bonhoeffer's first attempt to understand the significant movements in
-history appeared in BEthics in the essay entitled 'Inheritance and Decay'
(17, p+24-45 - see above Part 4, section c.). Here attention was focused on
the theme of 'secularization' but Bonhoeffer at that time was not ready to
accept‘it as a positive challenge to his theology. However, when he makes his
second analysis of the historical defelopment, the theme of 'this worldliness'
(the 'penultimate' in Bthics) receives special significance. This marks a
real turning point in Bonhoeffer's theology.

3% In connection with Bonhoeffer's concentration on the theme of 'this world-
liness' rather than 'other worldliness' in Letters and Papers from Prison are
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In a letter dated 8th June Bonhoeffer outlines the process of secularizat-
ion which began in the 13th century. He writes: -

The movement that began about the thirteenth century .... towards
the autonomy of man (in which I should include the discovery of the
laws by which the world lives and deals with itself in science,
social and political matters, art, ethics and religion) has in our
time reached an undoubted completion. Man has learnt to deal with
himself in all questions of importance without récourse to the
'working hjpothesis' called 'God's .... it is becoming evident
that everything gets along without 'God' - and, in fact, just as
well as before. As in the scientific field, so in human affairs
generally, 'God' is being pushed more and more out of life, losing
more and more ground. (I6&, p.178)

Bonhoeffer believes that both Roman Catholic and Protestan£ Theologians have
.taken a negative view of this process; they have seen it as a defection from
God and Christ. Christian apologetic has been set up in opposition to khis
'coming of age' of man. For man 'come of age' there is the disappearance of
a certain sort of dependencéj; For instance man is not dependent upon God to
explain the workings of the Universe, he is not dependent upon miraculous and
heavenly power to put right the evils of his life, (he sets to work with his
sciences and technologies to right them himself) and he is not dependent on
the promise of future bliss to make this life worth living.

Instead of accepting the autonomy of man,'Chrisfian apblogetics (according
to Bonhoeffer) has tried as a last resort to claim authority over the 'ultim~
ate questions'. '

Efforts are made to prove to a world thus come of age that it
cannot live without the tutelage of 'God'. Even though there has
been surrender on all secular problems, there still remain the
so-called 'ultimate questions' - death, guilt - to which only
'God' can give an answer, and because of which we need God and
the Church and the pastor. .... But what if one day they no long-
er exist as such, if they too can be answered 'without God'?

(16, p0178"9)

# TWO letters — dated 18+h Dec 1943 (16, p.108-111) and 23rd Jan 1944 (16, p.118-
122) - where the relationship between the two themes is understood on fairly
traditional lines. See R. Gregor Smith (ed) - 40, p.132-4.
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Bonhoeffer will not associate himself with any theological appraoch which
attacks or underestimates the strenght of man within the 'penultimate'. This
was to put forward God as a God of the gaps which are to be found in man's
weakness;and despair. Bonhoeffer quite clearly states his own position:

The attack by Christian apologetic on the adulthood of the
'world I consider to be in the first place pointless, in the
second place ignoble, and in the third place unchristian.
Pointless, because it seems to me like an attempt to put a
grown-up man back into adoliscence, i.e. to make him depend-
ent on things on which he is, in fact, no longer dependent,
and thrusting him into problems that are, in fact, no longer
problems to him. Ignoble, because it amounte to an attempt
%0 exploit man's weakmness for purposes that are alien to him
and to which he has not freely assented. Unchristian, because

-1t confuses Christ with one particular stage in man's relig-
iousness, i.e. with a human law. (16, p.179)

For Bonhoeffer the world's 'Coming of Age' is not an occasion for polemics:
and apologetics.  Rather the 20th century historical scene must be understood
in the context of a reinterpretation of the gospel and the meaning of Christ.

In a letter of 16th July 1944 Bonhoeffer returns to the theme of the
world's autonomy?p He briefl& outlines from lLord Herbert of Cherbury to modern
physics, the process which has gradually made man and the world autonomousfo
God - "etsi deus non daretur”. Prom his survey Bonhoeffer concludes:

God as a working hypothesis in morals, politics, or science,
has been surmounted and abolished; and the same thing has
happened in philosophy and religion. For the sake of intell-
ectual honesty, that working hypothesis should be dropped or
as far as possible eliminated. ...... And we cannot be honest
unless we recognize that we have to live in the world etsi
deus non daretur .... God would have us know that we must live
as men who manage our lives without him. The God who is with
us is the God who forsakes us (Mark 15 v.34). The God who
lets us live in the world without the working hypothesis of
God is the God before who we stand continually. Before God
and with God we live without God. God lets himself be pushed
out of the world on to the cross. He is weak and powerless
in the world, and that is precisely the way, the only way, in
which he is with us and helps us.

Although Bonhoeffer is fully open to the challenge of the 20th century
historical scene, we must not assume that this openrepdedpess is based on

#See 16, p.195-6

4+ For a panoramic account of the process and characterics of Seoularization,
see C. Williams ~ Faith in a Secular Age (Collins, Fontana 1966) p. 19ff.
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anything but a particular interpretatibn of the God as revealed in the Bible.
Bonhoeffer compares Christianity with all other religions and concludes that
the other religions picture God as ceming to the rescue of weak and impotent
man; God is the 'deus ex machina'. On the other hand the Bible points to a
powerless and suffering God. Perhaps, says Bonhoeffer, the process of secular—
ization opens up the way for seeing the God of the Bible, who wins power and
spéce in the world by his weakness.

With this particular conception of God, Bonhoeffer found it necessary to
pursue a polemic against what in the past had been understood as religion
(contact with God at the boundary of existence, and an answer to unsolved

problems together with an jndividualistic concern for the salvation of the soul).

Perhaps 'religion' was merely a garment of Christianity and was able to be
removed. Bonhoeffer was thus willing to examine the concept of a 'religionless
christianity'.

‘ Perhaps this is a suitable point at which to summarize several conclusions
- which are now apparent in Bonhoeffer's thought: A

l. He is now fully willing %o accept what God has and is revealing in
the intellectual development of western thought - viz. maturation of secularity.
He claims that this historical process must become the concern of the Christian
theologian if Christianity is to be honest intellectually and true to its
message. With such a challenge to face, he wished ito be concerned with what
‘Christianity was in reality now. For him the 'religious apriori'!' was no longer
a8 viable intellectual tool and because of this, Bonhoeffer is willing to ask
radical questions concerning God's being and his relation to the world. How
can the theologian speak of God as transcendent, in a world which no longer
admits the relevance of the old categories and the old sense of the iranscend-
ent. Thus for Bonhoeffer movements like the Renaissance, the Reformation and
the period of the BEnlightenment are to be understood as revelations.

2. He i8 now willing to explore the possibility of a time of no religiog

3 The letters so far discussed in this section should be read against the
backgroung of some preliminary quests in an earlier letter (30th April izﬁ4)
- 16, p.151=5 ubere Bonhoeffer criticized 1900 years of Christ;an preac. g

end theology which had assumed a religious apriori.
4+ See later for Bonhoeffer's understanding of the word 'religion’.
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at all. PFor him, secularization is no longer to be understood as godlessness
nor does he make a plea for a better secularism (as in Ethics). With his
particular understandigg of the term 'religious' he felt that man was using |
the concept of God theoretically to complete what appeared as weakness in
himself. God and Christ were merely asigned to a role which man wished them
to have. Because of this 'religion' had come to mean, not faith in Christ as
.the living Word of God but inherited metaphysical systems expressed in
doctrines and individualistic piety. This often meant that religion bore no
relation at all to the life and activity of men in the secular world.

3.'Although Bonhoeffer's plea for a 'religionless Christianity' relies
to a gréat extent on a particular reading of the intellectual history of the
"vest sinoce the Middle Ages (thaf has rarely been characteristic of Christian
‘theologians) he also finds that a certain understanding of Christology euppoits
this particular reading. Here again Bonhoeffer's approach remains Christo-
centric. The Lutheran humiliation—Ciristology - a Christology which sees the
exalted Christ as suffering as a 'man for others' -~ lies as the foundation of
Bonhoeffer's concept of 'the world come of age'.

For Bonhoeffer the .crucified Lord died for this world, and in so doing
confirmed the true worldliness of the world. Because of this understanding
of the work of Christ, Bonhoeffer can allow the world to be the world. In
Act and Being Bonhoeffer had whole-heartedly accepted Luther's 'finitum capax
infiniti' and here again it is in evidence.

W. Hamilton sees this development in Bonhoeffer's approach to the secular
in correct perspéotivé when he writes: " .... the new thing in Bonhoeffer's
thought is neither the open acknowledgement of the inevitability of secular-
ization, nor‘the particular Christology, but the combination of these two
factors." (40, p.152) '

Throughout the prison writings Bonhoeffer's theme is Christ and 'the world
come of age's. The life of Christ liberates the world and the man of faith
is thus able to 1iverin a 'wbrldly' way. In this way he is freed from
religioﬁa bonds and inhibitions (the real meaning of 'etsi deus non daretur)
and as a Christian'aliowed to live fully in the world., However since this
living iﬁ the world ié based on Christology it cannot be the world's undbrstan-
ding of worldliness. It is rather a worldliness exposed and deriviﬁg from
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Christ as Lord of the world. Thus it involves both death and resurrection. -

e Bonhoeffer's understanding of the word 'religion' and his plea for the
abolition of religion

Since we have referred to Bonhoeffer's plea for the abolition of 'religion'
it will be necessary to examine:
l. Karl Barth's attack on 'religion! of which Bonhoeffer approved,
and 2. What Bonhoeffer understood by the term 'rellgzon' (in German
'Religlonslos', perhaps better translated 'religiosity’ ) '
3. Bonhoeffer's critique of Barth's position whlch Bonhoeffer himself
labelled .'positivism of revelation' (16, p.181).

In a letter of 5th May 1944, Bonhoeffer wrote, "Barth was the first theol-
ogian to begin the criticism of religion, and that remains his really great
merit eee..ts (16, P+156-7) Bonhoeffer bases this olaim on an examinetion

of Barth's commentary on The Epistle to the Romans (1919, 1923) and the essay
: ' g

‘in Church Dogmatics - 'The revelation of God as the abolition of religion'

In both these works revelation and religion are understood in such a way as to
be. mutually exclusive. 'Religion' is. 1nterpreted by Barth as man's reaching

' oﬁt towards God, whereas faith is the response of man to God's revelation of
himself as Lord iﬂ Jesus Christ. This revelation rests firmly on God's init—
iétive. Barth claims that if 'religion' were possible then the revelation
would have been unnecessary. Barth attacks 'reiigion' because he sees'iﬁ‘asf
one of‘ﬁan's greatest temptations to 'domesticate' God who is by his very
‘nature tranﬁcendent and thus not available to man's attempts to 'domesticate!
him. Barth writes: | o ' |

Sin is always’ unbelief. And unpelief is always man's faith in
himself. And this faith invariably consists in the fa&t that man
makes the mystery of his responsibility his own mystery, instead
of accepting it as the mystery of God. It is this faith which is

"religion. It is contradicted by the revelation attested in the

#See A. Richardsoﬁ - History sacred & Profane (S.C.M. Press 1964) p.81n.
4 See K. Barth ~ Church Dogmatics (T. & T. Clark) Vol 1, 2 p.280-361.
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New Testament, which is identical with Jesus Christ as the one who
acts for us and on us. This stamps religion as unbelief.
(Church Dogmatics Vol 1, 2 - p.314)

For Barth this unbelief springs from man's efforts at justification and
. sanctification of his own terms. The criteria will differ radically from

Gdd's and will be unknown and unknowable t0 man because of the transcendent

‘nature of God. Barth is careful in his essay to define what he means by God's

transcendence. He claims that the transcendence is not that of one who is
beyond and needs to be evoked by man, but one in which man is met by Jesus
Christ. This is Barth's understanding of divine grace. ‘

For Barth the incarnation is an expression of the 'secularity' of the
gospel. Thia means‘that man knows God only as the one who makes himself known
to man in the everyday events of secular life. Daniel Jenkins in his book,
Begond Religion (43), summarizes Barth's position thus:

Man's religion provides him with the final and most closely
guarded citadel in which he can defend himself against the.
divine grace. Religion fulfils the positive function of mak=-
ing man aware of the inadequacy of his own: resources and ready
to 1lift up his eyes towards, God, but of itself it cannot save
man. Faith working throughh%ﬁich transcends religion and yet

" provides more religion and transcends religion once more is +
alone that which justifies men in God's sight. (43, p.33)

Bonhoeffer's own polemic against"religion' and 'religious'! interpretations
of Christianity is profoundly influenced by this Barthian positioﬁ?'ﬁe too
gees the man of faith set free for action in the real world. He is released
from self-preoccupation on the religious as on other levels, for identification
with his neighbour 1n the day to day affairs of the world as the place in which

‘he knows God and enjoys life to ‘the full.-

' Bonhoeffer's attag@k on 'religlon‘ is also a development of his Chrlsto-
centric concern.‘ For.lnstanoe'in his essay 'Thinking in Terms of Two Spheres®
(in Ethics (17), p.62-72) he had claimed that the reality of God and the real-
: ity of the world-oould th be separated. If they were separated than'their

* % See Daniel Jenkins (43) Do 33ff

“f For a discussion of Barth's attack on religion, see Daniel Jenkins (43) p. 26-
33. : _ :

us



unity in Christ was denied. Christ is Lord over the world but freligious'
interpretations -~ whether metaphysical 65 individualistioc - by their wvery
nature reduce God's concern for the world and Christ is merely an aid to

support human failure. In this way Christ is turned into an object of religion.

Eberhard Bethge, to whom many of thg letters wera*written, has attempted
a formulation of what Bonhoeffer meant by 'religion'. We shall use it as an
outline in our discussion below.

.First, religion is individﬁaliam. The religious man is preoccupiéd with
: himself and his interior states. He longs to escape from sin and death to a
‘better world beyond the grawe.+ The emphasis falls on the other side of the
boundary‘diaun hy'déath. In effect God is separated from any concern in the
world of everyday life. : R | ,

Secondly, religion is metaphysics. A religioué interpretation of Christ-
ianity turns it into a systég of abgtract truths whi&h are to be communicated
to men by words. Religious metaphysics completes what man finds lacking. For
eﬂaﬁple, man feels that the réality of the world must be completed by a sound
structure - and so the role of God is located there. This obviously leads to
thinking in two spheres. '

‘ Thirdly, the religious interest becomes more and more one department of
life only. Bonhoeffer sees this department fighting a rear-guard action
against secularization. Because of this religion can only live in the dark
and remote areas of life where man feels weak and unable'to cope with the

- world. Here God merely exists on the borders of human existence and as time

#Bethge's formulation appears in 'The Chicago Theological Seminary Register'
for February 1961. _
For an understanding of Bonhoeffer s term 'religion', the following letters
need to be examined: a. 16th July 1944 (p.1933 be. 25th May 1944 (p.173)
c. 30th June 1944 (p.186) d. 27th June 1944 (p.185)

: e. 8th July 1944 (p.190) £. 30th April 1944 (p.151)
See also Daniel Jenkins (43), p.33~5; Gerhard Ebeling (21), p.133ff. and
C. Williams — Faith in a Secular Age (Collins, Fontana 1966) p.54-61.

4 Contrast with letter of 27th June 1944 where Bonhoeffer discusses his under-
standing of the O.T. and the Christian hope of resurrection which '"sends a man
back to his life on earth in & wholly new way......" (16, p.186)

See salso Part 4, section b. above.
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Passes these borders will become smaller and smaller. In this approaéh-God is
assigned his place in the world, in the "boundary situations". {16, p.154-5)

Fourthly, religion is the 'deus ex machina' concept. Here God jusf comes
onto the scene to help his children when they are in trouble, or to answer
unsolved probiems. It is the concept by which the sermon must first produce
feelings of profound need, must hunt for the human weaknesses, and then give
out the appropriate remediss in proper doses. Religious people speak of God
when human perception is at an end, or human»resources faile It covers up
actual godlessness with piety, mysticism, cultic acts and religiosity. When
men by their own strength solve more and more of their problems (éndAwb are
not to assume that Chrisfianity has all the co;brect answers) the God as a
'deus ex machina' will become superfluous. ,

Fafthly, religion has become perverted into privilege. Bonhoeffer points
out the Ek-klesia has come to mean not so much 'called out' (for service in
the world) as 'the favoured ones'. Christians are not separated from the
world. PFar from it; they exist for the world. In his 'Outline for a Book!
(16, p.208-211) Bonhoeffer writes in his draft for chapter 3

The Church is the Church only when it exists for others...THE
Church must share in the secular problems of ordinary human life,
not dominating, but helping and serving. It must tell men of
every calling what it means to live in Christ, to exist for
others. ««.. It will have to speak of moderation, purity, trust,
loyalty, constancy, patience, discipline, humility, content-

“ ment, and medesty. I+ must not underestimate the importance
of human example (which has its origin in the humanity of Jesus
and is so important in Paul's teaching); it is not abatract
argument, but example, that gives its word emphasis and power.:
' ' (16, p.211) *

Bonhoeffer's position, however, in his critigue of 'religion' moves
beyond that of Barth. According to Bonhoeffer, Barth had not taken his

% This emphasis on the responsibility of the church to the world was no doubt
influenced by Bonhoeffer's disappointment with the Confessing Church in its
attack on the German Christians and Naziam. Bonhoeffer felt that the Confess-
ing Church had made the defense of its own existence its primary concern. I+t
thereby lost its chance to speak a word of reconciliation to mankind and the
world at large. See 16, p.172, 181 and 209)
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critique of 'religion' t0 its logical conclusion but had stopped half way.
Bonhoeffer labelled this half way position 'p031t1v1sm of revelation' *
Writlng on Barth, he says:

eess he put in its . place (i.e. in place of 'religion') a

positlv1st doctrine of revelation which says, in effect,

'}ike it or lump it': virgin birth, Trinity, or anything
else; each is an equally significant and necessary part of
the whole, which must simply be swallowed as a whole or not
at all. .... The positivism of revelation makes it too easy
for itself, by setting up, as it does in the last analysis,
a law of faith, and sc mutilates what is - by Christ's
incarnation - a gift for us. In the place of religion there
now stands the church - that is in itself biblical - but
the world is in some degree made to depend on itself and
left to its own devices, and that is the mistake.

(16, p.157)

What are the main points of Bonhoeffer's criticism?
them as follows:

f

We cquld summarize

l. The revelation means nothing to the mature world. It is meanlngless
because it is couohed in traditional terms (terme which are only contingent
in a ‘'‘religious' situation) and will as a whole be rejected by the mature
world. _

2. Barth has failed in his’religionless intefpretatipn of the gospel
because the position he adbpts bears no reiation to the world. Barth is
therefore unable to speak of God in the present historical context because he
has ignored the world of science and technology.

3. He has assumed a 'religious a priori' in man which make it possible
for him to accept or reject the revelation.

4. In Barth's gystem the world stands outside the Lordship of Christ.

5« Barth had remained content in his Chnrch Dogmatics to take the
' whole of the Christian gospel and systematize 1t, using the 1anguage of the

% See the 1etters dated 5th May and 30th April and 81:h June, 1944 (16, p-155,
151 and 177)

Cf. Regin Prenter's essay - 'Bonhoeffer and Barth's Positivism of Revelation'
in World Come of Age (40), pp.93-130. BHere is set down the features of
Barth's teaching on revelation which could have Justified -Bonhoeffer's crit-
icism.

4 Ccf. 40, p.95-103 and J.A. Phillips (27), P.156£f.




Bible. Bonhoeffer feels that it may be'neeessaryAfor the church to‘remaih
silent about her'great themes if she cannot relate them to the secularized
world. Bonhoeffer is not so much interested in.ggﬁ‘the gospel should be
presented (question of language) as what the centenf of this gospel should be.
Eberhard Bethge writes on this point: "Non-religious interpretation is not
objective translation, and speaking at all costs everywhere and to everybody.
It is centrally the involvement in the figure of Christ". (40, p.81) Bethge
is here pointing to Bonhoeffer's partiocular understandlng of non-religious
1nterpretation, it lies in his notion of arcane, or secret discipline (Arkand—
isziplln) Christians by their secret discipline preserve the mysteries of
the Christian faith from profanstion. 'Bonhqeffer,however, connects this
notion of s.secret discipline with his thoughts*aboﬁt the ultimate and the

. penultimate (the last things and the things before the last). In contrast to
the visible, 'worldly' life of the Christian in the realm of the 'things
before the last', there mist be a hidden, disciplined life of devotion and
prayer that is grounded in belief oy the 'last things' The worldly life
always requires the nour1shment of the secret discipline and the secret

discipline always sends a man back 1nto the world.

1% can be seen that Bonhoeffer is willing to pursue a more radical line
than that taken up by Baith. He wishes to explore the possibility of finding
an intimate connection between God's revelation (in Christ) and the life of
man in 'the world come of age'. 'Positivism of revelation' turns the great
themes of fevelation into 'religious units' and in doing so assigns to them.
a transcendent sphere in the m&dern world. In this way it denies the maturity
of the world by mq}ng the great themes a completion of its own. resources.
Bonhoeffer wished to take the penultimate seriously for the sake of the
ultimate and saw as a consequence the church called to a secret discipline.
Regin sums up the position: ' '

Barth's and Bonhoeffer 8 ways have in faut parted and moved in

% On theme of 'Sec:et Discipline' see letter dated 30th April and 5th May
1944 (16, p.151ff & p.155ff) —,Also 'Thoughts on Baptism’ (16, p.160ff)
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opposite directions .... We might label it conveniently act
(i.es cognition) versus being (i.e. action).

With Barth everything points to eternity — undoubtedly in
the service of the gospel - in order to anchor man's salvat-—
ion so0lidly and unshakeably in God's eternal decree, even in
God's eternal being as self-love. Bonhoeffer moved in another
direction. He too wants te guard the mystery of God; as one
of Barth's school, so to speak, he too wants to free the
gospel from the chains of religion. But he sees the mystery
of God and his love, not in the eternal Aseity in its inner-
trinitarian relations, but as the historic being 'pro mundo'
which leads him with all his thinking - whereby thinking .
follows being (action) - into temporality, away from eternity
towards the religionless man, to the godless man for whom the
church must be present with God in Christ in- order to be
truly the church. (40, p.128) . ’

Barth'e thought is too much domlnated with one narrow strlp of past
revelatlonal hlstory which means that God's action is only conceived as
operative at the extremities of everyday life. Bonhoeffer on the other
handswished to see thelchurch as the servant of Christ in the contempor-
ary secular events. In Ethios this position is clearly stateds

The Christian congregation stands at the point at which the
whole world ought to be standing; to this extent it serves as
deputy for the world and exists for the sake of the world.

On the other hand, the world achieves its own fulfilment at
the point at which the congregation stands. The sarth is the
'new creation', the 'new creature', the goal of the ways of
God on earth. The congregation stands in this twofold relat-
ion of deputyship entirely in the fellowship and discipleship
of its Lord, who was Christ precisely in this, that He existed
not for His own sake but wholly for the sake of the world.

~ , (17, p.266)

For Bonhoeffer, the Christian is not out to make something out of himself

(a holy life or a churchman for example) but he is called to be a mans to be
open to the full breath of human existence that Christ revealed. The
Christian musat take life in his stride with its duties and problems but by
means of the arcane (eecret) discipline -and true worldliness there is produced
a life lived completely before God.

%*Cf. letter of 21st July 1944 - "I remember a conversation that I had .... witl
a young French pastor. We were asking ourselves quite simply what we wanted

to do with our lives. He said he would like to become a saint.... A% that
"4ime I was very impressed, but I disagreed with him and said, in effect, that

I should like to learn to have faith. For a long time I did not realize the

1223



f. Bonhoeffer's attempt at thinking about the "non-religious interpretation
of Biblical concepts". ’ :

] Bonhoeffer was calling Christians to & life of true worldliness and he
knew that this demanded real tension with the way of the world; a tension
, dqmonstraied clearly in the cross of Christ. Bonhoeffer's task:was to expresé
this tension without the believer becoﬁing in some way'religious'. His attempt
_nbver got beyond the iﬁitia;.étage,and wo are left with only fragmentary
‘utterances. o o ' T :w' o i
Basic to his'pésition ip the conviction that true worldly Chiistianity -
a secular faith - can only spring from é‘relianoe upon the grace ofichrist.
~Also since Christ's life was one bf»coﬁplete self-giving for othefs, so the
Christian is called to a costly self-giving for the life of the world.
To desc;ibe_thié life Bonhoeffer uses two phrases - 'squet'discip;inei
(A:kandisziplin - mentioned in the previous section e.) and 'sharing.in the
sﬁfferings of God at the hands of a godless world!'. The¢setwo phrases Tepre—
sent the height of Bgﬁhoeffer's theologj.v It must bé nbted that'Bonhoefﬁer's
fhdught here iéxdominaied by the desire to establish an intimate relationship
between Christ and the Christian disciple. J.A. Phillips, commenting on
Bonhoeffer's thought at this partioulaf periéd, spéaks of "his agtonishing
and unashamed desire to establish a secular style of life upon a Christological
foundation". (27, p.224) The problem of non-religious interpretation arises
- for Bonhoeffer not from any doubt of Jesus Christ, but precisaiy from faith
in Jesus Christ. | -
What positive conclusions does Bonhoeffér'derive ffom this Christocentrioc .
position&concerning the Chiistian disciple and his relation to the world?
1. The Christian can only be a worldly man because Christ was fully a
worldly man. Christ involved himself in and died for thisvworid and this is
the world in which Christians are %o participate fully and responsibly. In

@dpth of the contrast. I thought that I could acquire faith by trying to live
a holy life, or something like it. I suppose I wrote The Cost of Discipleship-
as the end of that path. Today I can see the dangers of that book, though I
8till stand by what I wrote. ;

I discovered later, and I am still discovering right up to this moment, thﬁt
it is only by living completely in this world that one learns t?lgave ggifh.
Av : ,Pi
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a letter of 5th May 1944, he wrote:

It is not with the next world that we are concerned, but with
this world:as created and preserved and set subject to laws and
atoned for and made new. What is above the world is, in the
Gospel, intended to exist for this world; I mean that, not in .
the anthropocentric sense of liberal, mystic pietistic, ethical
theology, but in the biblical sense of the creation and of the
incarnation, crucifixion, and resurrection of Jesus Christ.

(16, p.156) .

2+ To be Christian is not to be 'religious' but to be truly human and
this involves the disciple in full personal résponsibility. Since the secular
world is the scene of Christ's saving work, God must be understood as being '
operative in the midst of human life. So with the coming of Christ 'religion'
is abolished; there is no other God than the one who comes t0 us in the truly
human existence of Christ.¥' ,

3. A truly vorldly Christianity relies only on the grace of Christ _
which alone can make man free from self concern (the individualism of 'religion)
and free fuyr the irue worldly life of coﬁcern for others. Jesus existed for
'others' and the 'existence for others' of Jesus is the experience of transc?
endence. Faith ia partic;pation in this existence of Jesus.  The disciplé's
relationship to God is nof a 'religious' relationship, but is a new life of
'existlng for others'; a participation in the existence of Jesus.*

4. The freedom however is a costly freedom. Underlying Bonhoeffer's
understanding of ‘non—religiéus interpretation' is the Lutheran Christology of
Bnmillatlon. The Christian here is called to imitate Christ; the Christian
shares in the sufferings of God by 1iving a life completely in the world. The
costly transcendence of God was expressed in Christ's lifé of compiete self-
giving for the sake of the world. Thus the life of the Christian diseciple is

in a sense redempti#e as it exists wholly for 'others'. The identification of

¥See letter dated 18th July 1944 - 16, p.198
+ See part of 'Outline for a Book' - 16, p.209-210

XCf. the 1933 lectures on Christology (14, p+110ff) and J.A. Phlllips 27,
P.193-8. See letters dated 27th & 30th June 1944 - 16, p.185ff.
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the Christian with Christ who lives at the centre of life in his dealings with
men appears clearly in two letterw dated 27th and 30th June 1944. In the |

first letter, suffering and the cross are seen as the guarantee of the aocept-
ance by Jesus of the world. Bonhoeffer then turns to the life of the disciple:

The Christian, unlike the devotees of the redemption myths,
has no last line of escape available from earthly tasks and
difficulties into the eternal, but, like Christ himself ('My
God, why has thou forsaken me?'), he must drink the earthly
cup to the lees, and only in his doing so is the crucified and
risen Lord with him, and he crucified and risen with Christ.
This world must not be prematurely written off; in this the
01d and New Testaments are at one, Redemption myths arise
from human~boundary-experiences, but Christ takes hold of a
man at the centre of his life. (16, p.186)

On thls particular theme it is interesting to refer to Bonhoeffer 8
'Outline for a Book'*;hera the same position is presentsed for later elabor-

ation. In the notes for the second chapter - 'The Real Meaning of Chrlstlan
.Faith' — he writes:

Who is God? Not in the first place an abstract belief in God,.
in his omnipotence etc. That is not a genuine experience of God,
but a partial extension of the world. Encounter with Jesus
Christ. The experience that a tranaformation of all human life
is given in the fact that *Jesus is there only for others'.
His'being there for others' is the experience of transcendence.
It is only this- 'being there for others', maintained till death,
that is the ground of his omnipotence, omniscience, and omni-
presence. Paith is perticipation in this being of Jesus
(incarnation, oross, and resurrection). Our relation to God is
not a 'religious' relationship to the highest, most powerful,
and best Being imaginable - that is not authentic transcendence -
but our relation to God is a new life in 'existence for: others',
through participation in the being of Jesus. (16, p.2097210)

This is a radical reading of the meaning of the incarnation; a this-worldly

transcendence (theologia crucis)e gere one can speak of God only because

the oross remains in the world. Chis cross shows Christ in his weakness,
suffering and powerlessness but this is the.oﬁly firm ground on which the
Christian can stand. This is the theme of a letter dated 21st. August 1944
(16, p.213-5). i ' |

%See 16, p.208-211. For the notes on the second chapter aea-pp.209-21Q
4 The influence of the 0.T. is at work here (with its emphasis on the concrete,

historical and material as the sphere of God's redemption). See letters
28%h Nov 1943 (16, p.100ff.) and 27th June 1944 (16, p.185ff.) -
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In the second letter referred to (viz. the one dated 30th June 1944 - 16,
p;186ff.) We see a new insight appearing; one derived from Bonhoeffer's
observation of Christ's dealiﬁgs with men in the gospels. He sees Christ
accepting men as they were - not trying to win them over by subtle subterfugse.
to exposé their sin. Christ is rather the worldly man who never throws doubt
on a man's health, his vigour and his fortune.* ‘

When Jesus blessed sinners, they were real sinners, but Jesus.
did not make everyone a sinner first. He called them away from
their sin, not into their sin. «... It is true that Jesus cared
about people on the fringe of human society, such as harlots and
tax-collectors, but never about them alone, for he sought to
care about man as such. . (16, p.189)

Thus we see that Bonhoeffer bases his plea for this-worldliness or ‘'non-
‘religious interpretation' on a. the cross and b. the life of Christ. _Thé
-theme of the cross is taken up in the description of Christian discipleship
a8 a "sharing in the sufferings of God at the hands of a godless world"; the
Christian 1n faith is involved ‘directly in the being of Jesus in the world.
The theme of the worldly life of Christ, expressed in the formula "Jesus,
the man for others" shows Bonhoeffer's claim that the finite world is capable
of bearing the infinite. This world bears the other world in Christ's
absolute givenness "for otheré". However he guards égainst misinterpretation
here by his concept of 'secret discipline'. J.A. PHillips summarizes:

The Christian shares in the sufferings of God by leading a
worldly life, and in the secret discipline by refusing the
world any ultimate claims upon him. (27, p.225)

% It is perhaps in this light that we should read Bonhoeffer g8 criticism of
existential philosophy and psychotherapy (16, p.188). Bonhoeffer expresses
an extreme reaction which he probably would have modified after more careful
consideration. We must not accept the lLetters and Papers from Prison as the
final position of Bonhoeffer's thought. His death was untimely.
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g+ The Concepts of "Secret Discipline" and "Shering in the Sufferings of
Cod at the_Hands of a Godless World" as Bonhoeffer's 'non-religious
interpretation’

1. Secret Discipline

The concept of 'secrét discipline! (Arkandisziplin) is decisive for
a proper understandihg of Bonhoeffer's 'mon-religious interpretation'. It
appears twice in the prison 1etters?k In the letter dated 30+th April 1944
Bonhoeffer is considering the position of the church and its cultic activities
in a noﬁ-religious gituation. In the midst of his questions there appears the
folloﬁing; '

What is the place of worship and prayer in a religionless
gituation? Does the secret discipline, or alternatively the
-difference .... between penultimate and ultimate take on a
new importance here? (16, p.154)

' Again in a letter dated 5th May 1944 we find the concept appearing in the
midst of Bonhoeffer's criticiam of Barth.f He writes:

There are degrees of knowledge and degrees of significance;
that means that a secret discipline must be restored whereby
the mysteries of ~the Christian faith are protected against
profanation. The positivism of revelation makes it oo easy
for itself, by setting up, as it does in the last analysis, a
.law of faith, and so mutilates what is — by Christ's incarn-
ation - a gift for us. In the place of religion there now
stands the church - that is in itself biblical - but the world
is in some degree made to depend on itself and left to its own
devices and that is the mistake. (16, p.157)

" We should note particularly the context of the second extract above —
. the criticism of Barth's understanding of revelation. Barth, according to
Bonhoeffer, had merely interpratad the whole of the gospel in traditional-

biblical terms and as a result it meant nothing to a 'world come of age'.

%See letters dated 30th April and S5th May 1944 - 16, p.151ff. & p.155ff. -

+For fuller discussion of Bonhoeffer's criticism of Barth's 'religion' see
Part 4, section e. above. ' '
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Barth's 'positivism of revelation' had profaned the content of the faith
because it had failed to show clearly how the 'mysteries' of the Christian
faith are related to the life of the world. Bonhoeffer 8 particular under-
standing of the significance of Christ as he appears in the New Testament,
together with the fundamental materialism of the 0ld Testament, has forced him
to take the reality of the world seriously. So, érgues Bonhoeffer, the world
must not be shown the 'secrets' - church, prayer, preaching, sacraments, the
life of Christ - in their uninterpreted ferms. A
Bonhoeffer insists that the whole gospel must be preserved by the church*

but where it cannot be related to the world, silence must be upheld. Where
secular interpretation is not possible, the church must not compromise by
falling back on a religious apologetic which is quite inappropriate in a
'world come 6f age' situation.t For Bonhoeffer the form and ldgic of ‘the
Christian revelation was not the form and logic of the world,.so the revelat-
ion ﬁ111 be 'for the world' in a way that will have to remain seoret %o the
world. J.A. Philllps draws our attention to Regin Prenter's claim that "this
gsecrecy is not the selfish, jealous guardlng of the knowledge of the elect .
but on the contrary, an act of penance on the part of the church for the sake
of the world". (27, p.227)

~ This theme of penltential secrecy is apparent in Bonhoeffer 8 'Thoughts

on the Baptism of D.W.R.'. (16, D. 165—172) He is thinking abouf the central
“; themes of the Christian faith. He feels that the church in the present

“81tuation cannot grasp or express them.“ He writess:

We are not yet out: of the melting-pot, and any attempt to help
the Church prematurely to a new expansion of. its organization
will merely delay its conversion and purification. It is not for
us to prophecy the day (though the day will come) when men will
once more be called so to utter the word of God that the world .
will be changed and renewed by it. It will be a new language,
perhaps quite non-religious; it will shock people and yet over-
come them by its power; it will be the language of a new right-

‘eousness and truth, proclaiming God's peace with men and the

¥This is why he is critical of the reductlons and demythologlzatlon of
Rudolf Bultmann - See 16, p.156, 181

+ Bonhoeffer perhaps had in mind here the Existential Philosophy which was the
foundation of Bultmann's methodology — exploiting man's weakness.
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coming of his kingdom. .... Till then the Christian cause will
be a silent and hidden affair, but there will be those who pray
and do right and wait for God's own time. (16, p.172)

Here we see Bonhoeffer reflectihg on the church's groping for something which
cannot be uttered, its powerlessness and forced silence, its praying and doing
right among men - a silent and hidden affair. As an act of'penance the
Christian must refuse to call attention to the church and its message. However,
behind Bonhoeffer's thinklng there lies a vision of the renewal of the church
but time did not allow him to develop this theme more fully There are only
hints in his 'Outline for a Book': ¥

The Church is the Church only wheri it exists for others. To
make a start, it should give away all its property to those in
. need. The clergy must live solely on the free-will offerings
of their congregations, or possibly engage in some secular call-
- ing. The Church must share in the secular problems of ordinary
human life, not domlnating, but helping and serving secese
(16, p.211)

¥his is essentially the 'Servant Chﬂrch'*%itnessing to the truth of Jesus .
Christ as the Lord of History, at work in every nation of the world in spite
of and through the ambiguous political, economic and sociallstruotures.

On the positive sidevthere.is in the Baptismal Thoughts a plea for the
Christian to continue “prayer and right action" in the midst of a this-worldly
existence. The fact is that by the 'secret discipline' +the Christian enters
fully into the secular condition common to all men, but he enters into dialogue
= not on its own terms -~ but only as it is taken up and affirmed in Christ, his
Lord. This discipline consists of a determination not to belong to the world
even as one lives in and for the world with all one's being (liks Christ as
pictured in the Gospels). Life in the world is sustained only by Christ.
Bonhoeffer fuses discipleship with a Christological foundation of humiliatign:

The ceéntre of the 'arcanum', the real 'secret', cannot be
thought of otherwise than as the hiddenness of God in his
sufferlngs eeses What else could the contents of the
'secrets' of Christian faith be, than the suffering of God
in the world hidden in the revealed suffering of Jesus

% See 16, p.208-211 o »

'rBonhoeffer would have approved of A.T. Hanson's - The Church of the Servant
 (S.C.M. Press 1962), particularly the section with the title 'The Servant
Church' p.71ff.
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Christ? In other words: the 'arcanum' has to do with the messianic
secret of Jesus, that he who suffers in the world is lLord of the
world. (H. Muller — Von der Kirche zur Welt (Leipzig 1961), p.395-
6 esees cited by J.A. Phillips (27), De231)

24 Sharing‘in the Sufferings of God at the Hands of a Godless World

Two letters dated 18th and 21st July 1944 take up the theme of "sharing
in the Sufferings of God"(1l6, p.198£f.). Here Bonhoeffer proposes that the
'non-religious interpretation' must have its starting point in the full
acceptance of a godléss; religionless wo?ld and the suffering of God within
quch a world. Following from this, the meaning of Christ for to-day will only
appear relevant ~as the Christian in faith shares in the sufferings of God
in the life of this godless world. ' |

J.A. Phillips sees this as the consummation of Bonhoeffer's thlnklng in
his prison letters. He claims, "It embraces the this—sided nature of the
Christian 1ife of faith as well as the description of -the mature world as

godless' Once more, a this-worldly life is made possible through adherence
to Christ, who is described by means of a Christology in which his life. w1th
men and his suffering and death have .at last 'merged into a single v:.sion,
both acting as signe of God's being for the wWorld!." (27, p.238)

- Bonhoeffer points out that the only difference between the Chrlstian and
the unbeliever is that. the Christian is called to share in God's sufferings.
This insight is based on Christ. Since_Chrisf, the worldly man, experienced
Gethsemane,‘so the Christian.is nbt 8o by virtue of a 'religious’ act but
only by participation in the sufferings 6f God in the secular world. In this
barticular atmosphe:e.Bdnhoeffer wishes to give 'metanoia' (repentance) an
interpretationvwhich includes the comept of suffering. Ee dbes thié'by relat—
ing it to the picture of Isaiah's Servant. So he writes, "'Metanoia' (is) not
in the first place thinking about one's own needs, problems, sins, and fears,
but allowing oneself to be caught up into the way of Jesus Christ, into the
messianic event, thus fulfilling I8a. 53. veee.. Jesus calls men, not to a
new reiigion, but to life.....a life of participation in the powerlessness of
God in the world." (16, p.199-200) -
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In the second letter (the one of 21st July 1944), after commenting on the
dangers of his approach to Christian discipleship in The Cost of Discipleship,
he outlines his new position which to some extent equates discipleship with
suffering and helplessness. Here he is working out what the characteristics
- of a this~worldly Christian discipleship should be:

By this-worldliness I mean living unreservedly in life's
" duties, problems, successes, and failures, experiences and
perplexities. In so doing we throw ourselves completely
into the arms of God, taking seriously, not our own suffer-
ings, but those of God in the world — watching with Christ
‘in Gethsemane. That, I think, is faith, that is 'metanoia'j
and that is how one becomes a man and a Christian (cf. Jer
45!) How can success maks us arrogant, or failure lead us
astray, when we share ih God's sufferings through a life of
this kind? (16, p.201)
For,Bonhoeffer the world come of age is now the world in which God suffers;
God is edged out of the world onto the cross.®
William Hamilton (40, P.154) points to two lines of development in these
two letters. Firstly, the distinction between ultlmate and penultimate is
gone and instead we have "participation in' the sufferings of God at the hands
of a godless world". Here cross and discipleship coalesce to become a single
vision. ‘ ' ‘ ‘ '
Secondly, the Christian is not asked to live in thée world as if God were
not given (etsi deus non daretur) but in participation in the sufferings of
God, the Christian is closely bound up with the God who is both given and at
It is interesting to look at Bonhoeffer's approach to discipleship in the
earlier works — The Cost of Discipleship and Life Together - where the call of
Christ delivers the disciple frmom all direct contact with the world by

incorporating him in Christ existing as the church. During the period of

these two works the church was conceived as a 'space' within the wWorld and

set against it.

In contrast to this, Bonhoeffer, in his prison writings, sées_the Christ—

% See letter of 16th July 1944 - 16, p.196~7
+ Cf. last sentence of extract above.
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ian as participating fully in Christ's 'being for others" in the setting of
secular life. This is for Bonhoeffer how God's transcendence ceases %o be a
theoretical dogma. The Christian lives out this transcendence amidst his
problems which go on or not just as before. (God is not an answer or a way of
escape — a deus ex machina) However Christ's mode of "being for others" is A
for Bonhoeffer that of the suffering Meséiah.' The Bible he claims points the
Christian to the powerless and suffering God who really encountered the world
o its full extent and yet remained Lord of it. Thus the Christian encounters
Jesus as Lord in the context of frustration and humiliation and this will be
the difference between Christians and non—Christianse Je«d. Phillips sums up
the p091tion thus: B S

By participating in Chrlst's belng—for—others in worldly
life, by encountering him there in the joys and BOITOWS,
sucoesses and failures of life in the world in whiock he
lived and which he redeems through his incarnation,
crucifixion, and resurrection, the Christian 'shares in
the sufferlngs of God at the hands of a godless world..

(27, p.241)

The life of the Christian in the world is a complete identifioation with
" and resgponsibility for it but the reddemed Christian refuses to give the
godless world any ultimate c2&im upon him. Thié, according to Bonhoeffer,
wés the firm ground on ﬁhéch the Christian stood. He wrote movingly oh this.
theme on 21st August 1944: " ’

It is certain that we may always live close to God and in the
light of his presence, and that such living is an entirely new
life for. us; that nothing is then impossible for us, because
all things are possible with God; that no earthly power can
touch us without his will, and that danger czand distress can
only drive us closer to him .... But the truth is that if this
earth was good enough for the man Jesus Christ, if such a man
as Jesus lived, then, and only then, has life a meaning for
us.

Thus from a part1oular Chrlstolog1cal emphasis Bonhoeffer has accepted
the challenge of secularigation, as a ‘revelation, and has attempted to show
that the life to which Christ calls his disciple at this point in cultural

history is one of participation in God's impotence in the world.
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Note

Sources used for the reconstruction of the socio-political upheavals in
Germany in the 1930s and Bonhoeffer's involvement in the underground
Reeistance_M0vement‘ére cifed at the appropriate place in the te;t of the

thesis.
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