Johan Adam Mohler and N.F.S. Grundtvig:
The Bridge of Romanticism

By R. William Franklin

Johann Adam Mohler (1796-1838) was one of the circle of young
Roman Catholic theologians at the University of Tiibingen in the
southwestern German kingdom of Wiirttemberg who provided a Chri-
stian response to modernization during the middle years of the age of
revolution, 1825 to 1838. Mohler was born into the patchwork of
tiny German states stitched together between Bavaria in the east,
Baden in the west, and the Rhineland in the north. He grew up amid
the ruins of Roman Catholic institutions in Germany which were the
result of Napoleon’s Reichsdeputationshauptschluss of 1803, at a
time when celibacy for the ordained, allegiance to the papacy, and
the use of Latin were all being questioned by German Catholics.

Mohler himself was reported to have developed after his ordina-
tion to the priesthood a brief, platonic, but nevertheless passionate
interest in a young Protestant woman, Emilie Siegel, from Stuttgart.
At one point he was educated in Berlin under the shadow of a mili-
taristic Prussia riding among the German states, and in 1835 Mohler
was forced out of Tiibingen by the Protestant king of Wiirttemberg.
Napoleon, Prussia, and the plight of Catholics in Wiirttemberg set the
context from which Mohler wrote two of the most influential works
of nineteenth-century ecclesiology: Die Einheit, or The Unity in the
Church, of 1825, and Symbolik, or The Symbolism, of 1832, 1825
and 1832 also two key dates in the life of N.F.S. Grundtvig.'

Not only the dates but also the themes of Mdhler recall Grundtvig.
To Mohler the essence of the church of 1825 was the entire people
of God, not the hierarchy alone. The fundamental shift in his Catho-
lic ecclesiology matched the radical change in Europe from monarchy
to an era when »We the People« had become the motto of an age. In
an age of revolution that witnessed not only the liberation of the
people but also the threat of a new absolutism as represented by
Napoleon, Prussia, or Wiirttemberg, Mohler beheld Christianity not
as the rules and dogma of hierarchy, but as a higher way of life made
available to all people.

From this perspective it is possible to place Mohler in the nine-
teenth century pantheon alongside Daniel O’Connel or Abraham Lin-
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coln, as a theologcal emancipator of the Catholic laity, and yet it is
also possible to define the Mohlerian project as a significant restate-
ment of Catholic teaching on Tradition for the new condition of the
nineteenth century. Mohler manufactured an ecclesiology that was an
alloy, a dynamic evolving along a creative »middle way« that was at
once conservative, in that it looked to the Tradition of the past
defined as the institutional structures of the Christian faith that had
grown up during the patristic centuries, as a standard for the contem-
porary church, and progressive, in that it sought to create a revived
community life for the laity appropriate to modern conditions.

On the progressive side, because he believed that the celebration
of Eucharist pointed to the essential communal nature of the church,
Mohler issued a revolutionary call for a return to the earliest struc-
tures of Christian worship in which the assembly of the laity united
in the closest possible manner with everyting that was said and done
at the altar by the presider. At a time when Roman Catholic prelates
were not disturbed that the laity had little idea of what was happen-
ing at a Mass, did not receive communion within the Mass, and did
not join their voices to the priest during the Mass propers, Mohler
campaigned against private Masses, he called for a return of the com-
munion cup to the laity at Mass after a millenium of denial, and in
the Tiibingen Catholic journal Theoligische Qartalschrift he mocked
the current arguments that the language of the liturgy should be Latin
because of its antiquity and its ability to build up a world-wide hu-
man unity. »Such a Unity!« he wrote in 1825, »a unity based on ig-
norance and as for antiquity, why not use Hebrew in the liturgy?...
Let the people understand their prayers.«*

On the conservative side, Mohler defended Catholic Tradition as
the institutional arch upon which each Christian community must be
constructed so that the koinonia of worship, participation and fellow-
ship of all - particularly the laity, might be translated into the con-
crete realities of diakonia, Christian service that humanizes an in-
creasingly fragmented modern society. Mohler’s shift to a more con-
servative stance was a part of his response in the name of Christia-
nity to what he feared to be the dangers of modernization. After 1830
Moéhler’s theology shifted to the right as it was shaped by new ex-
periences which convinced him of the potentially dehumanizing
aspect of the growing might of the state. From exile in Munich, after
being removed from Tiibingen by a Protestant king who wished to
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eliminate the possibility that the Catholic Church or Catholic pro-
fessors might emerge as an independent political influence, Mohler
closely followed developments to the north in Prussia: the imprison-
ment of a Rhineland archbishop and then a Polish archbishop because
both refused to sanction government orders directed at their clergy.
Within Wiirttemberg and Prussia there were attempts to curtail the
free use of the Roman liturgy and to adapt the Roman Rite to liturgi-
cal variations drawn up by the state. Behind these events Mohler saw
already dawning upon humankind the figure of the totalitarian state.’

»If there will be no higher power than the state in Europe, then
human freedom has come to an end,« Mdhler wrote in 1837.* Only
in an international religious community with a marked transcendent
dimension could a full humanism be guaranteed for nineteenth-
century Europeans to offset the divisive tendencies of nationalism.
Like other Roman Catholics who turned to the right as the threats of
nationalism loomed larger, for example Pius IX, Dom Guéranger, and
Lacordaire, Mohler came to appreciate the papacy and celibacy as
nurturing the transcendent and freedom-producing aspects of the
church. Though he slowly embraced the papacy - which we could see
as an institution set against human freedom in the nineteenth century
- as a legitimate aspect of Catholic Tradition, Mohler never abandon-
ed his understanding of Catholic Tradition, which was a new depar-
ture. »Tradition,« in Mdohler’s definition, »is the expression through
the centuries - at every moment living, and at the same time taking
body - of the Holy Spirit who animates the totality of the faithful.«’

Such a definition of the church as corporate totality with mystical
spirit, rather than as a legal entity in the manner of the seventeenth-
century theologist Robert Bellarmine who perceived the church as a
militant perfect society of ordered ranks »like the Kingdom of France
or the Republic of Venice,« is based by Méhler, as it was by Grundt-
vig, on the incarnation.® From the perspective of the Vatican II era,
the significant advance of Mohler’s incarnational ecclesiology was
that it bridged the post-Tridentine chasm between people and Tradi-
tion, as Grundtvig himself was able to do, fusing the two with Moh-
ler’s popularization of the term sensus fidelium and narrowing the
distinctions for the future by reviving the Pauline and patristic ‘me-
taphors of the church as »the body of Christ.« In the fifteenth century
a book that had sought to revive Augustine’s formulation of the
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church as »body of Christ« had been condemned by the Council of
Basel as »offensive to pious ears.«’

Now in Mohler the church, with its structured Tradition of prima-
te, episcopate, presbyterate, and sensus fidelium, is a visible divinely
constituted body which is the manifestation of Christ’s saving mercy.
The celebration of the Eucharist is the supreme action by which each
Christian comes into his or her own as a member of Christ’s body.
This linking of Eucharistic fellowship to the concrete institutions of
the church, Mohler’s revival of the phrases »the Church as the mysti-
cal body of Christ« and sensus fidelium, as well as the merging of
Tradition into »the flow from the same divine well-spring« as Scrip-
ture, each of these advances in ecclesiology came to stand behind the
thinking of the German and French Roman Catholic theologians who
fashioned a revised understanding of Catholic Tradition at Vatican
Council 11

Theologians who prepared the way for a change of thinking at the
Second Vatican Council, from cardinal Ratzinger and Hans Kiing to
Yves Congar, who died recently, all would admit of some debt to
Mohler. Congar wrote: »Thanks to Pierre Chenu, I was given the first
idea, global in its implication, of Mohler... I felt that I had not only
found a breach in the bastion of the post-Tridentine Church, but an
inspiration, a source, a new synthesis.«’ And George Tavard has
defined Mohler’s significance this way: »Modern Catholic eccle-
siology...began to mushroom in the second half of the nineteenth
century. The movement started in Germany where the school of
Tiibingen, notably with Johann Adam Mo&hler...saw the church pri-
marily as a living organism led by the Spirit.«'® The strength of
Mohler’s synthesis of people and Tradition was that it was grounded
upon a return to the church of the first centuries, to the patristic era,
as the model of a new Catholicism for the age of revolution.

II.

Can we think of Grundtvig as a contemporary northern parallel to
Mohler within another great church? If we shift the prism of history
and see the Copenhagen preacher and the Tiibingen theologian as
part of one common European cultural dynamic, we begin to see
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things that nineteen-century Roman Catholics and Lutherans had in
common.

In his earliest years in Udby and in Jutland, Grundtvig had been of
the opinion that the church’s whole foundation was sola scriptura,
the Bible and the Bible alone. But just a few years before the Catho-
lic to the south, he arrived at a view similar to Mohler’s view that it
was the church itself, and its Tradition, especially as expresed in the
Apostolic confession at baptism, that was the basis of the Christian
faith. Christ was not to be sought in a book of the past, but in a
living community of »the people«, engrafted by baptism, nourished
by the Eurcharist. It is in the congregation, at baptism and commu-
nion, that Christ speaks his living Word to the community, or as
Grundtvig put it himself: »No book can confer life, not even the
Bible. The Christian community is no mere reading club; it is a fel-
lowship of faith begotten and preserved through the spoken word as
this goes down from generation to generation.«'' The people, not
the book, were the channel of revelation.

This view Grundtvig put before the public for the first time in a
publication that appeared in 1825 - the annus mirabilis also of Moh-
ler’s Einheit. Grundtvig’s book of 1825 was entitled Kirkens Gien-
mele: The Church’s Retort.” The reply Grundtvig made on the
church’s behalf was addressed to a professor of theology in Copen-
hagen, H.N. Clausen, who had brought out a book on the doctrine of
Catholicism and Protestantism. For Clausen, the Bible was the un-
doubted foundation of Christianity, and the truth was to be deduced
from it alone with the aid of reason."” This view ran completely
counter to Grundtvig’s account of the Christian faith. He had become
convinced that the church needs some authority which lies beyond
question as the basis of sound spiritual life. His answer had come in
what Grundtvig hereafter spoke of as his »matchless discovery,«
which itself fell in this period of 1825-1826."* The discovery was
this: modern Christians in a sceptical age may appeal from the letter
of scripture to not a dead but a »living Word,« the church’s con-
fession of faith as that has been handed down through the centuries
by the human community renewed continuously in the waters of bap-
tism."?

Mohler’s central concept for 1825 was unity, and at the same mo-
ment in Kirkens Gienmele Grundtvig maintained that the essence of
Christianity does not lie in any fixed text, but in a spiritual unity
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which has somehow been present in a variety of diverse human
forms which Christianity has assumed in the course of the centuries,
a unity that is so rich that it brings forth these forms, sometimes
contradictory and in tension, out of its own fullness and still has
more to be revealed. As with Mahler, the church for Grundtvig is at
the mid-point of this evolving unity. Grundtvig shares with Mohler
an identical sense of the one Church of Christ as one monumental,
historic, organic reality. He means by this that the church is the
place, not the state or the university or the corporation, where the
whole of human life, the whole of human existence, finds its integrity
and meaning. Grundtvig reminds, at times in violent language, that
for a thousand years the life of the Danish people has been rooted in
another and greater Tradition than the state, that of the universal
Church of Christ. He sets so high a value on the church as bearer of
salvation that he used language which clearly suggested a departure
from the Protestant position, as when he translated the great battle-
hymn of the Reformation in a form which suggested that the church
rather than God is the stronghold in which faith takes refuge.'® Yet
there is a departure here in Denmark also: Grundtvig’s is a »people’s
church,« not a church of the clergy. The community as such and not
the ordained alone are the custodians of this Tradition, which is
appealed to in 1825 precisely in order to dispense with the tutelage
of the laity of the north to the priesthood and the professoriat.'’

We see here that there are already four points of convergence of
Grundtvig with Mohler by 1825:

I. He is concerned to make a first-hand »traditional« reli-
gion possible for the common man and woman amid the
revolutionary circumstances of the nineteenth century.

2. He wants to stress the universal elements of this Christia-
nity as opposed to the denominational elements of it.

3. He wishes through worship to reinforce a sense of uni-
versal solidarity not only among the living but also with
the dead.

4. This solidarity is sacramental: It is in the celebration of

the sacraments and within the congregation at worship
that we hear God’s Word to us, God’s creative Word,
which brings into being the church, the new people of
God.
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How far did Grundtvig accomplish his task? As an American survey-
ing the Danish terrain from afar more than a century after his death,
I can assert that he was as equally as influential within his national
church over the long term as Mohler was in the Roman Catholic
Church. Through the efforts in large part of Grundtvig in the nine-
teenth century, a sense of the church was successfully restored in
Denmark before the disdainful frowns and sneers of liberal and se-
cularist sceptics who looked upon churches and religion as more or
less archaic hangovers from the past, destined, like warfare, to fade
away in the light of reason and self-interest. By the end of his life
the eucharist had become again the regular form of worship in the
Danish church, celebrated twice every Sunday or festival in the town
churches, and at »High Mass« in the country churches. In these cir-
cumstances God came to be grasped as a new source of energy for
the time, and the Grundtvigians addressed God in new energetic
forms - poems, folk-dances, and folk songs. Grundtvig successfully
integrated the traditional products of the folk-life of the people into
their worship through the use of weaving, carving, and carpentry to
brighten the worship space and through songs and dance to bring joy
to the church. And here is a Danish voice: »His influence can be de-
tected to this day in almost every area of the national life and there
are few persons in Denmark who are not to some extent affected by
his work.«'®

I1I.

The coincidence of the appearance, of the survival, and eventually of
the triumph of these two figures in Germany and Denmark, similar in
the aspects of Christianity which they emphasized, demands a proper
explanation today. Mohler and the Tiibingen Catholic School,
Grundtvig and the Grundtvigians, were each movements launched to
restore a corporate conception of Christianity for the first generation
of Europeans forced to confront a democratic, industrial, and predo-
minantly secular civilization. For the first time since the Reformation
era there was a rediscovery by a Roman Catholic and a Lutheran of
prayer as a social act with humanistic implications. The similarities
suggest that one distant but highly significant root of modern ecume-
nical convergence can be found in the parallel attempts one hundred
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and seventy years ago, in a variety of nations and denominations, to
address Christianity to the newly-emerging forces of modernization,
political land industrial revolution."

From the perspective of secular history this rise of a new cor-
porate Catholicism in southern Germany and the rise of a new cor-
porate Lutheranism in Denmark is an important phenomenon because
it forms part of a much larger search for community in the nineteenth
century that took many forms and has many sources and lines of de-
scent far transcending the Roman Catholic or even the Lutheran theo-
logical world. Grundtvig discovered a craving for human fellowship
in many places he visited. His trips to England were later to be very
significant in this regard. All over Europe men and women were
longing to share a common life. He was sharply opposed to, and
wanted to begin a reaction against, the dominant individualism of his
time. In the 1832 introduction to a volume on Nordic mythology, he
defined the fellowship needed in modern society as an aspect of
»folk-life«. For Grundtvig, »folk-life« meant an existence that is not
a matter of private concern alone; it is a corporate life that finds its
earthly home in the created world. In addition, Grundtvig reminded
his contemporaries of the historic tradition of eucharistic fellowship
at worship that the Lutheran churches had largely abandoned.”

"Similarly, in the first three centuries of Christianity, Méhler found
a new definition of Catholicism for the nineteenth century: faith
establishes a living, organic relationship with other human beings as
well as with God, and the Mass establishes this bond of faith-fellow-
ship. Humans are, in a deeply mysterious way, instruments of the sal-
vation of which they are also the beneficiaries. Liturgical acts - the
acts of worship during the Mass - are the chief signs of the human
participation in the redemptive process. It is for these two reasons -
the celebration of Mass pointing to the communal nature of the
church, active participation of the laity pointing to the corporate
nature of the church - that Mdohler encouraged all members of the
community to perform their proper role in a church service.”!

However, this recovery of the corporate dimension of existence
can be found in many other areas of the nineteenth century, secular
as well as religious. Community in economic relationships is a theme
of Karl Marx, and the Modern Movement in architecture, from Wil-
liam Morris through the Bauhaus, sought to translate principles of
Gothic communalism into a modern style appropriate for an industrial
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civilization. Richard Wagner envisioned that music-drama at Bay-
reuth would demonstrate organic unity in a fragmented German indu-
strial society. It is not by accident that I have listed Marx, Wagner,
and the Bauhaus - all significant German secular movements that
would profoundly influence modern culture, for German secular
thought, and above all Romanticism, was one common source of
much that was revolutionary in Mohler’s Catholic thought, and Ro-
manticism was also one source, among many, of the new departures
in Grundtvig.”?

Northern German Protestantism, decisively shaped by Romanti-
cism, nurtured Mohler’s concept of community when the Tiibingen
Catholic faculty made the extraordinary gesture of sending the young
priest north to Berlin for further study from the fall of 1822 to the
spring of 1823. Mohler arrived in Berlin amid a great flowing of
Protestantism characterized by Lord Acton as having »no parallel in
modern history except the revival of the fifteenth century.«® A
revival of the communal dimension of Christianity formed a part of
this Protestant renaissance. Despite his epistemological subjectivism,
Schleiermacher advocated in Berlin that the richest consciousness of
God is prepared by fellowship with others. After 1813, Augustus
Neander, a Schleiermacher disciple, had become the Berlin historian
of the early Christian experience of community, and Neander set be-
fore Mohler the forgotten world of the patristic church: the fellow-
ship, sharing, and corporate celebration the early church experienced
in its liturgical worship; the essential vision of the patristic church as
that of a community propagating itself in opposition to the dominant
pagan power.

Mohler was equally influenced from 1824 by his felllow Swabian,
the Lutheran Friedrich Schelling, and this led him further into Ger-
man Romanticism. German Romanticism is an ill-defined period or
movement with a mass of figures and interests. In contrast to the
Enlightenment and its emphasis on analysis, edification, virtue, and
rationality in Christian life, Romanticism strove for totality, organi-
cism, and universalism. The intuitive contact by our consciousness
with the absolute replaced the previous rational format of the Enligh-
tenment. By the 1820’s Schelling had announced his completion for
the final, positive, concrete, and historical Christian system. It is a
prototype of the great intellectual constructs which were a foundation
for European culture after 1800.
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But already in 1800 - 1802 in fact was the year Grundtvig was
first introduced to Schelling - Schelling had revolutionized the Kanti-
an shift in philosophy by complementing the transcendental philo-
sophy of the world-creating self with the world of nature as analyzed
by the new sciences of chemistry and electricity.” Although for us
Idealism is »romantic,« for Schelling it was »objective«: meaning
positive, concrete, historical, and corporate. Schelling convinced
Mohler that God’s objective revelation was being carried forth in the
history of the church, that the inner core of God’s communication to
humans was molded into ever-changing outer phenomena by the for-
ces of secular history. Therefore it was from Schelling that Mdohler
learned that history and theology must be studied together, and the
Romantic philosophy of Schelling was also a source of Mdohler’s dis-
covery of the key role of »the people« in the church. The push for
the enfranchisement of all classes and groups in Mohler flowed from
Schelling’s emphasis on the natural need for an organic dimension of
life as an expansion of the life-feeling.”

Schelling turned to humankind as a whole rather than to individu-
als for an accounting of knowledge, morality, and art. The idea was
developed in his system that the individual ego does not exist in
isolation, but that it is a particular in a larger world soul which unites
all being into one unity as a part of the larger divine oneness. The
foundation of such a unity was the common people. The forms of art
and life of ordinary folk were given new value in Schelling’s system
because they were said to reflect Gemeingeist, the spirit of a united
humanity. Schelling became interested in the church because it ap-
peared to be a historic unity, touching the mass of humanity, always
expressing itself in new forms, yet forever maintaining its essential
intellectual core unchanged. Geiselman, the principal historian of the
Catholic Tiibingen School, has summarized Schelling’s impact on
Mohler in this way: »The influence of the Romantic world showed
him (Mdhler) a deeper understanding of what a body is... The idea of
community came in opposition to the (earlier) concentration on the
single individual.«*® In Die Einheit in der Kirche of 1825 we wit-
ness Mohler translating the Romantic concept of a people’s commu-
nity into an ecclesiology which associates »the people« once again
with Tradition through the concept of sensus fidelium. It was Schel-
ling who opened the door to this synthesis which would be so vital
for the future of Roman Catholicism.”
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Iv.

How did Grundtvig arrive at his »matchless discovery« - the Word
first in corporate confession, sacrament, and worship and then the
Bible? He has given us two answers. According to one, he reached
the »matchless discovery« by a sudden inspiration which came to
him as a result of prayer and the reading of Irenaeus.”® According to
his second answer, it was the climax slowly reached of a train of
thought and often painful personal experience in which Romanticism
also played a part in leading him to the discovery of some authority
which would be accessible to ordinary Christians without the media-
tion of professional scholars and theologians.”

This evolution began in 1802 when Grundtvig fell under the influ-
ence of the prolonged stay in Copenhagen of the Danish-Norwegian-
German philosopher and man of letters Henrik Steffens. Steffens’s
and Grundtvig’s mothers were sisters, and the cousin older by ten
years opened Grundtvig’s eyes to European currents and literature
from outside Denmark - Shakespeare, Goethe, and Cervantes.*® But
above all in a lecture-room in Copenhagen crowded with eager young
Danes Steffens presented ideas of Schelling that would prove so
attractive to Grundtvig: the rejection of the mathematical explanation
of nature which the eighteenth century had carried to triumph; by
contrast Schelling’s vision of nature as a pulsing, throbbing life-
spirit; the infinite and finite as but differing aspects of the one world-
history seen as the continuous self-expression of the Godhead in
which each nation and each epoch has its place assigned to it; crea-
tion as a divine work which never ceases and in which all of human-
kind are called to be participants. Schelling provided a standpoint
from which it was possible for Grundtvig to survey as a unity the
various territories of human experience.”'

What Grundtvig drew ultimately from Schelling over the course of
the next two and one-half decades was the possibility of the comple-
mentarity of opposites - life and death, myth and Gospel, man and
Christian. In this way Romanticism was a door which led to Grundt-
vig’s expanded understanding of the doctrine of the Incarnation as
the center around which everything else in Christianity should revol-
ve in a century in which faith was faced with a fundamental crisis
provoked by the historical criticism of scripture and the development
of a scientific world-view in the public at large, both of which
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seemed to undercut foundations of theistic belief: the Incarnation not
simply as a doctrine about the nature of Jesus Christ, but much more
importantly as a way of understanding the relationship of the historic
community of the church through the ages to the Word of God.
Schelling beckoned Grundtvig back to older, pre-Enlightenment, ulti-
mately by 1825 to a patristic way of thinking about the Incarnation:
that human history and the created order as a whole can be the locus
of divine presence, that God is present to humans not by negation but
through a long process of perfecting and completing what humanity
is.”? This patristic way of understanding the Incarnation with its
emphasis upon the authority of the worshipping community as in
some sense an extension of the Incarnation allowed Grundtvig to
hold a particular balance, a particular tension, in which the authority
of scripture could be recognized, but always as that was interpreted
within the historical evolution and sacramental practice of the
church.*?

V.

Seventy years ago Anton Mayer wrote a sixty-four page essay, »Li-
turgy, Romanticism and Restoration,« which begins by observing the
vastness of the cultural world of Mdhler and Grundtvig: »The river
of Romanticism flows before our eyes without shore or end; the more
one tries to recognize its essence, its direction, and its content within
a thousand forms and phenomena, the more groundless and defini-
tionless, the more confused and twisted is the picture.«** Mayer’s
essay is typical of the antiromantic mood prevalent earlier in this
century. He sees chaos in the movement, ambiguity and irrationality
in the impact of Romanticism on Christianity. The inner pattern of
the period escapes him.” Mayer is typical of Lutherans and Roman
Catholics of the twentieth century who have denied or been ashamed
of the influence of German Romanticism. Two world wars have not
helped matters any. Yet to be understood in their fullness, Mohler
and Grundtvig must be seen as part of an international cultural
dynamic in which Romanticism played a role, in which Christianity,
confronted by modernization turned back to themes of people and
community which marked the pre-Constantinian era, a dynamic that
owed much to the realization that, with the spread of mechanical
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power and the displacement of absolute monarchy, the social order
that had been in existence for over a thousand years in Western
civilization had come to an end.

It is as a part of this international response to modernization, that
I as a foreigner to Denmark wish you to think about the legacy
which Grundtvig left to his country. Grundtvig deserves also to be
remembered as a prophet who could summon his people to such a
love of country as would make them leaders in international coopera-
tion. He showed that the new world of democracy and industry, so-
cial endeavor, national solidarity and human rights is not opposed to
Christian internationalism, but can be enlisted in its service.

For Christians today international cooperation can not be isolated
from ecumenism; there may be an ecumenical lesson to heed in this
nineteenth-century material. From the perspective of the modern
ecumenical movement, this point of contact between Lutherans and
Roman Catholics one hundred and seventy years ago is an important
phenomenon because it demonstrates the existence of a much more
venerable dynamic toward reconciliation between Lutherans and
Roman Catholics than many may have imagined, far transcending the
immediate fortunes of twentieth century ecumenism. The forces of
history, the chance encounter, the accidental friendship all play a role
in this dynamic, along-side the official tetxts and congresses that
constitute the history of the ecumenical movement. But amid all of
this the constant factor has been the Christian individual willing to
take a stand, who has seized the opportunity and marshalled the
potential of each moment that has marked the stages of this advance.
Though theologians of the first half of the nineteenth century served
only remotely as a preparation for the modern ecumenical movement,
they do mark the starting point that beckoned the churches forward
toward a Christian consummatio which is part of God’s plan for the
fulfillment of humanity, destined for the future. Mohler and Grundt-
vig must be included in this company.*®

Notes
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