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This paper attempts to deal wiph the thought of Dietrich

Bonhoeffer from the perspsctive of Christian 'discipleship’

~ with special emphasis placed upon the development of
Bonhoeffer's understanding o; that conoopt. Eonhoorfor boqﬁnl
\with an acceptance of the traditional Luthorun underatanding
of 'discipleship! ua\“vooation', but this Bonhoeffer soon
finds cannot carry all the weight he intended.

Through ; ailouiuion\or the hin}ory of the clalnic notion
of the 'imitatio Christi' an attempt ia made to show that,
while giving it a decidedly Protestant meaning, Bonhoeffer
has adopted it within him own theology. Bonhoeffer's theolog~ .
ical understanding of 'diaoiplonhip' also liea at the heart
of his decision gaking process., While the 'imitatio Christi'
was originally r;Joctod b& the Reformers because they felt it
led to a depreciation of ethics,” the thesis of this paper is
that Bonhoeffer's acceptance oé the 'imitatio Chriasti' is in j

i

fact the source of his ethical strength.

/ | \
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Ce papior traite de la ponn‘o de Dietrich Bonhoeftfer, )
du point de vue d'un 'dhciplylhip' ohr‘thn. mettant une —
emphase particuliere sur le d‘volopmg_t de l:a connalssance

/do Bonhoeffer aur ce sujet. Au dibut Bonhoeffer acoept -ce
que les Luthérisns comprennent par co tomt 'dinciplnhip'
ocmme &weﬂ&ea-' mais Bonhoorror trouvan bientot que ce

n'a pas le poids nécéasaire. /

Travers \la notion classique du 'imitatio Christi' on
demontre que bien qu'il en donne une tnducti?n Proteatante,
Bonhosffer l'adapte dans sa propre theologle. Sa compré-
honnic/m de 'discipleship'’ ai tient en centre de toutes ses -
‘décisions. Tant que ' I'imitatio Chriati' tu't .rejoté par les
Réfermeurs umo’unu d‘priciation d'éthique, ce papier insiste
que ' 1'1m1tatio Christi' est pour Bonhoeffer la aource de sa

force moral. ’
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!‘im*a are 6artain factors which I belleve make this an
original work. Of primaxy inpox;tanca iﬁnuat be the thesis of the
paper, which is the interpretation of ponhoo:tar'a theclogloa)

N

" _and ethical thought from the perspective of 'discipleship'.
This in itmelf has not been attempted and for ‘this reason the

findings of this paper must also be original.

Furthermore, since 1972 no aacondary works onﬁonhoaﬂar
hava/ to the beat of my knowledge been published, but many can
soon be expected. !'hia 1s due to the fact that ainga 1972 Bany
original works by Bonhoafiar have deen ;ithar published or
translated for the firat tiaa. In 1972 the fifth volume of

. Bonhoetffer's Geagapmelte Schriften was released by Eberhard
. Bethge. In 1973 the third English volume of Bonhoeffer's

an&\ﬁmahtod and published under the title of
True Patriotism. Ix{x 1974 the aixth volume of the LM
Schriften was reléased in Garaamr and finally in 1975 Bonhoeffer's
"Locturaa on Praaching“ were tranalatad by c.‘ E. Fant'in
Wﬂﬁﬂmﬂn& u.i these primary aouxlcaa have
3roat1); enlarged: -the amounk of uatarial available to atudanta of
Bonhoeffer and their availability haa in part helped to assure

the originality of this antarpriu. -

Forther aid in the preparation of this paper in the form
of holpr{xl criticism has been given to me by my thesis supervisor,
John Arthur Boaman. Associate Professor X“ Theological Ethics
at McGill University, whom I would like to thank especially for
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/ : " atages of thia paper.

. bmm the tedium of reading and rereading the

various i
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& In particular, I would like to thank my w::go.f Jeanette,
~J "not only for her secretarial skilla but also for her support

and often much nseded onoc\imomnt.,
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All comprehensive atudies of Dietrich Bonhoceffer have one

. thing in common. They all attempt to interpret Bonhosffer from

& perapective they oonu:l.d.r as central to his thought whioh p
tm same time is also useful as an orsani::l.nc ?upciph o assure
continuity in the oxponitiog ot hia thou;ht. Theae perapectives
hm} to fall .:I.nto two primary oatocoriu with slight variations
in each. One perapective attempts to as:hr'o Bonhoeffer's work an
scolesiaatical ﬁxhrputnuon; a method which'reliea heavily on
Bonhoeffer's role in the early years of the church atruggle.

¥. Kunns' bosk Jn Purauit of Dietrich Bonhosffer and René Marle's
Bonhoeffer: The Man and His Work are good examples of the fruits

of thia poropocuvo but the limitations are also obvious. From
this method of interpretation, Bonhocttor'. writinga againat the
church are nroly seen as an attempt to retura the church to a

‘greater purity. Accordins to Karl Barth, Bonhoeffer's prison

letters boeonl the ‘'stumdling block! of this perspective. If
Bonhosffer's life could bg/éatcmlfi.‘ntd aa thn\t. of a churclm&q
then why ’.n the end was the role of the church appareatly
roduc.d to that of an 'u'euno Qiscipline'?

‘l‘ho other and prodbably the more adoquato nthod of inter-
pretation relies on Bonhoeffer's chria\éolon and the beat sxamples
' /

. of thia perapective are J. D. Godsey's work The Theology of

DAstrioh Boghosffer end J. A« Fhillips Ghrias For Ua In Tue

mmwmmm A}thouch this theme does run
through all the stages of Bonhoeffer's life, the ‘stumbling

block'! of thia por-poct:l.vo is that one tends to forget adbout

Bonhootnr the man. Bonhoorror'n thoolosy was greatly influenced
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by his life and the dogmatic conceptualizations that arose out

of his life were alvw/o a atep bohind. In addition, there are
nny gaps in Bonhoo!hr‘n writings and at times we can only
discover his Christology by deductive rononinc or implication. _

| Rether than aee Bonhoeffer's thought from the well wora
Christologiocal 6ontrt. I have -c"h_onn to concehtrate on another
slement which is central to both his thought and his ife,
namely 'discipleship'.'' For Bonhostfer discipleship is a style
or pattern of 1ife determined by the despest of theological
convictions. Many of the prodlems of correlating his lite and
thought 4o not exiast it no\n from this point of view, for- |
Bonhé.froi anawered the call t; dia’é;l.pluhip with both his 1li

and his thought. " !

- Thi:a is not to m\that the other two mthoda of interpre-
tation are not important, but nthor ui is a neomucn of the
interrelatedneas of all the udor themea. If one is to look at
the different elements of Bonhoeffer's life, the theology, the
ecclesiology and the ethica, then one is bound to conclude “that
Bonhoeffer changed grutly throughout his ;:m. Howwu-, what
attracts one to Bonho.rrcr'a work -in-the nm place is the unity
and :Lnt.rrolatndnua of theae three themes and this never changps.

1.  Bonhoeffer umes the term 'disciple' in the larger asense
meaning 'followers'. I am also using the term in thie sens
and I believe that thia can be supported. The common belie

. 1s that disciple refers to one of the Twelve. In the Goapels,
howsver, the term is used about two hundred and thirty times,
ninety per cent of which refer to a larger group than the

original Twelve. See )(t9n). and
) ° L ] L
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% ! As Bonhoeffer says, - _ o /-/
, Lo ) B ) ,.// ) -
[ christianity without the liviag Ciri
\ is inevitably Christisnity wit 1a-

ﬁplnhip. and Chriastianity without dis-
/rp is always chrihtianity ‘without

"’- -A N - QEﬂ“. - . ‘ /
- The Aimportant clue in this phrase is Bonhoeffer'suse of the ternm
'the living Christ'. Bonhoeffer differentistes this from what
may be tole}gd,mfidi;logicd and/dognatic gonceptualization. An
- —/—/""Idiiiagy supplies a principle which must be applied to a given
situation. It also has ita own implicit and} explicit atructure :
which inherently determines its own application. The living
Christ, on the other hand, provides the impetus to “act without
the necessary forms of an abastraction and t'h»o;uro is not
. e
limited by that conceptualization. ~ Bonhoeffer makes this clear
when he atatea, o / | ’
. ' An ,bltnct/ Christology, a doctrinal
system, a general religious knowledge on
/the subjest of grace or on the forgiveneas
of ains, render discipleship superfluous,
and in fact they p#titivoly exclude any ‘ -
idea of discipleship whatever, and are ' N

esaentially inimical to the whole concep-
tion of following Christ.2:

-

This same principle which Bonhoeffer applies tohis Chriastology, °
[ ‘ ' 1 -

1. _ Bomhoetfer, Dietrich. Ihe Goat of Discipleshiy

® 2. Inid..

o
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_he also applies to his urderstanding of the disciple. Bonhoeffer

had no given set of presuppositions or a particular rnth&opology
to which his concppt of the éﬁgﬁiplo had to conyorm.' A ‘poem he
wrote while in Tegél Prison is probably the beat illustration of
Bonhoeffer's position. In the.poem entitled "Who Am I?",
Bonhoeffer rejecta the nnqossiiy of an anthropology in favour f

of the Christ/disciple relationship, thereby allowing a defini-

tion of the self to be determined totally by on¢'s relationship

to God. In his words,
Who am I?
They mock me, these lonely questions of mine,

Whoever I am, tﬁou knowest,
0 God I am thive.!:

Bonhoeffer's ultimate concorn, to use a much overused 1
phrase, was’ thororore not a particular Christology or a parti-
cular anthrOpologicnl undorstanbing of- discipleship as independ~-
ent realitios, but rather his concern was Christology and dis-
cipleship ge;d toggther in dialectical and polemical unity. This
unified reiationahip between Christ and the disciple is the
cogtral motif of Bonheeffer'a writings.

This ralftioﬁfhipuis characterized by twé primary concepts,
the call of Christ and the disciple's reaponse. As a man is
encountered by the Eall, he is bound to Christ. These two
ingredients remained the 'cantus firmus' of all of Bonhoeffer's

<3

\

1. _ Bonhoeffer, D.. Mmmzmn-

Page 348.
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writings. Although the call was invariably heard through dif-
ferent forms and structutres, the response was always one of
radical unquestioning obedience. ﬁvon though the form that
this obedience took also changed throughout Bonhoeffer's lif%.
the fact oﬁ the obedience itso}r remained.

These changes in his understanding of the call and respohse
were due larg to necessity rather than choice. Loxt to Luther
and Kierkegaard there have been few theologians whose theology
is so obvioua%y and directly determined by the experiences of
their lives. Most theologlans lead a ‘stable and secure life in
academic and occleéiaatical fields and their theologies often '
reflect this state. Bonhoeffer was forced to change onvironm;nts
often and his theology changed accbrdingly, maturiné with each
successive atage. These changes in Bonhoeffer's theology are not
as rédical as l1s oftonfaasumed and according to him there are no
breaks in the continuity of his thought. Each new stage is built
upon the foundation of the previous stage. This has porhaps been
stated most auccinctly by Bonhooffor 8 twin sister, Sabinc
Leibholz-Bonhoeffer, who wrote that the stages of Bonhoeffer's
life “...are to be understood not as separate states following

one upon another in a chronological ;oquonco. ;s though Diotrich
left the Christian bohind him once he bocano a COQ/pmporary, but B

rather in the sense that ovory advanco to a fresh stage in life

subsumed the preceding ones within itself"™.'® o

°

1. Leibholz-Bonhoeffer, Sabine. () H
Ste
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Bonhoeffer began his carser 19 un/acadomic environment

and everything pointed to his success as a professor of Systematic
Theology. Hias studies started at the University of Berlin in
1923.'* The University was at the time renowned for its abun-
dance of famous Liberal theologians and it waa under their
influence that Bonhoeffer first came. The roots of Liberal
Theology, or 'modernist theology' as it is sometimes qall?d,
reach back to Friedrich Schleiermacher. /&ho version subacribed
to by Bonhoeffer's teachers was greatly determined by the efforts
of William HE:?;:EE and Albrecht Ritschl, frog whomAtho present
Liberals dig faod only slightly. All worked from one major
assumption, nam;iy that ;xmtrionct must be the basis of all
thoology: In other words, there must be a movement from man to-
wards God. Among the theologlianas at Berlin aubscribi?g to t%is
theological bent were Ernst Troeltsch, Karl Holl, Reinhold
Seeberg and Adolph von Harnack, but these alsc were diverse in

their interests.

Troeltsch, the Systematic theologlan of the History of
Religions school, came into conflict with the other three whose
emphasis lay on the individual's ability to transcend both N
history and nature. Whereas the others sought the ‘absolute
principlo{a' and 'irr;ducibio essences' of Christianity, Troeltsch,

strd&gly influenced by Hegel and lessing, felt that GhriétianityJ
\ N

&,

1. Very little can be said about Bonhoeffer's life that has -
not been said before. Therefore, I will mention biographical
* material only in passing and where it arises aas a definite
influence upon the topic under discusaion. .

\

chactedtst
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must realize that it occurs within history which, by his I
definition, means Christianity is made relative and limited by
its historical conditions. This was not to say, however, that
the 1n§t1tutiona1 churchl is without authority for it remains
the 'highest synthesis' of the legalistic and redemptive aspects
of ;nankind. Although Troeltsch died shortly before Bonhoeffer
cami to BorlinN, he did l;arn from him that the soclal dimension
must be taken seriously. The issues Troeltsch had raised were
still in the alr and were vigorously attacked by one of-

Bonhoeffer's teachers, Reinhold Seebderg.

It was under Seeberg's supervision that Bonhoeffer's dis-
ser;ation was written, but it appears that Seeberg had little
influence uwpon him concerning matters of the church. From
Seeberg, however, Bonhoeffer did inherit a hostility toward
metaphysics and an understanding of the arbitrariness of tradi-

tional dogma.

The greatest influence upon Bonhoeffer came from Adolph
von Harnack. Harnack was the major figure to be rockonod‘ with
as the ros_pxjoggntativo ornthn Livberal Theology and ‘'Kulturpro-
tostantiatguls'. Bonhoeffer well understood the struggle between
him,‘and the ‘bf:onbarun;sthoology' s represented by Karl Barth.
Both Harnack and Barth had a prcfouns influence upon Bonhoeffer
even though at the time of his writiné of his first published

work, W,ﬂ he had studied under neither.

i
Sapctorum Compupio was written in 1927 and is by itself a
; &ood indication of where Bonhoeffer stood within the theological
* \ .

. [
]

t
s
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-
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“climate of the times, With tﬂ; subtitle of the book belng

"A Dosma£ic Inquiry Into the Sociology of the Church", it be-
comes clear that it was the argument between Troeltach and °
Harnack which determined the subject and approach of Bonhoeffer's
' dissertation. The argument between Troeltsch and Seeberg de-
termined Bonhoeffer's struggle with the church, and the dialec-
t;cal motho&ology of Revelational theology became Bonhoeffer's
own methodology. Troeltsch had also attempted a work which
combined sociological realities with church dogmatics but his
enterprise railodrand he overemphasized sociology. Bonhoeffer,
eager not to make the same mistake as Troeltsch, saw Revelation
as a dislectical proco#a and argued that Sanctorum Communio was
th&blogical ratgor than sociological and its place is accord-
ingly within Christian dogmatics. It would seem that an under-
taking such as this which engaged the greatest theological
influences of the times would have a monumental effect. After
all, Bonhoeffer had hig,reot firmly planted in a reconciliatory
fashion in both thu’niﬁotgonth and twentieth centuries. However,
as is generally the case with dissertations, it was received
without comment and dismiassed as being a conpromiso.'

In'Sapctorum Communio Bonhoeffer argues that the church

cannot be undoratpod from any outside stendard, tha/only adequate
standerd being the éhristian\Rcvolation. The church can be
understood only from within and through the vaolation;i founda-
tion of Jesus Christ. Both the theological and aociologicai\
realities Bophoeffer struggled with evolved into the one ma jor
theme of the book, ‘ghriat exists as the Church' and only \

1}
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o throﬁgh the Church does Chriat exist for us. Once this fact
is established, then the Church may be seen as an onpirically
verifiable community or institution towards which all social
théories and philosophies may apply. His effort to unite soci-

.

ological forms and structures to Rovolgyional theology is remi-

niscent of Luthef's distinction between the 'visible Church'

and the 'hidden character of faith'. The visible sociological
. forms of the Church such as preaching and the sacrements must §
“also be seen as the forms through which the Holy Spirit operates.

The Church becomes God's éontinuing bearer of Revelation, asaum-
' ing its empirical form in time and space as a human commﬁnity.

As such, Christ is seen as a person, a very real forson, who ié

present spatially and tompofally in and as the community of 1

Revelation. _

One of the most distinctive and important concepts used
by Bonhoeffer in this his first work, is that of 'collective
poraonalitx'. Drawing upon the classic distinction made by
T3nnies between 'Gemeinsthdft' (community) /and 'Gessellschaft'
(society), Bonhoeffer sees 'community' in the true sense of the

term as possible only on the basis of Revelation. The influence
of the Persopalist school m also be seen at work in Bonhoeffer's
‘understanding. ~ . ‘ /

Because the Church is 'Christ existing as community', the
Church must be understood as a collective person. The Church
is in a very real sense the 'corpus Christi', the body o:\r Christ. -

.‘ / Chriat is not only the head of the
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Q) ' community but the commupity TR TR v
\\\ ’ And further,
[- | The community As the body of Curdat,
it does not represent the body of Christ.“*

In his understanding of the 'collective personality', Bonhoeffer
attempted the integration of theological and sociological /
approaches to his understimding of the rolutign between the
individual, the society and Christ. The collective personality
ia to be found within the social individual as one structural-
unit. Both sin and repentance, therefore, are alsc collective,
for ®d ".,..can, see the whole people in a few individuals, Juat/
as He aaw and reconciled the whole of n;nkind in one man".”"
| ] &77?.—3 mort;.;at‘ to note that discipleship ia grounded within
| Bonhoeffer's undez’-at\anding of the Church and it is only within
N the éhurch that diacipleship takes place. Boanhoeffer st&te,a | ‘
bluntly thq’t, nA nai' who is not in the church does not live in

communion with Christ" e /

\\ ) .
Bonhoeffer is attempting to revive the 0Old Testament under-

atanding of Covengnt as opposed to lth. Pseudo-Iutheran tradition

1’

\ ) ‘ . .

1. Bonhoeffer, D., Chriastology.
Page 61. ]

20 olo . P&g‘ 60. \ \7 3 .
e these atatements were actually made at a later more
radical time, they do, I believe, clearly illuatrate what
Bonhoeffer was trying to ata’;o diplomatically in Sanctorum

Copmuplo. |/ \
3 ppDouhostfer, D.. Sanctorun CONNLQ: . :

Page 8. -
4. Ibid.. Page 116. o | \

— . \
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: J/
of individual piety. In his words,
/ When peoples are called, God's will
iz seen shaping history, Jjust as when the
individual is called, he experiences his
history. There is a will of God for the
people, l‘]uat as there is ior the individua],.“

In 1928 Bonhoof;‘or travelled to Barcelona as a pastor to
a German spesking congregation. In 1929 he {eturnod. to Berlin
as an assistant at the University duridg which time he continued
in the strain of Sapctorum Communio by writing Act and Beinsz
which was accepted as a lectureship qualification in 1930 and
gained Bonhoeffer the right to teach Systematic Theology. This
period is marked by the influence of Barth and the dialectical
method which Bonhoeffer had, come to depend upon for his own.

methodology. /

-Liberal theology, as presented by Bonhoesffer's ‘toachors,
was characterized by the fact that there is a realm where the
divine and humsn meet. For Harnack, this was /iarkod by 'tran-
scendence' while for ﬁoe;tsch it was ‘'‘ontological'. But both,
in terms of the Church at ln.aé, were 'spaces' within which
persons might directly encounter God, and comnsequently God and
the person are seen as unitcd’/ -For Bonhoeffer, relylng on
Luther as he had been ‘taught by Holl, God atands over and
sagainst all human strﬂct;uraa and philosophleswhichattempt to

- - . /

1. _ Bonhoeffer, D.. Sapctorum Communlo.
Page 83. :

s
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o o
trap God. ) Bonhoeffer's position is very ILutheran at\ this point.
In fact, Bonhoéftor was more falthful to Luther than/ko tho\ \

Lutheranisn after Kant which had come. to dominate the Church.

It was in Act and Belng that Bonhoeffer finally confronted
his Liberal toucﬁors with all the tools Barth and his atudy of
the Reformers had made availablo/to hip Bonhoeffer turned to
Barth and Luther to overthrow thQ'tiboral understanding of \
Revelation as a notaphyaical cvogt which can be understood from
outside of the Revelation itself. :For Bonhoeffer Revelation

N

cannot be understood apart from akporeon'a understanding of

AN
himsolf~@nd the world. A\

The Liberal undoratandiné. and as Bonhoeffer sees it, parti-
cularly its epistemology, i1s rooted in post=Kantian Idealism.
If a person can meet God in some realm, then there is no limita-
tion to the self and God is reduced to an extension of the self.
Whether God is 'a priori' as in Seeberg or an ontological fact
of ‘conscience' as in Holl, then God becomes determined by man-
kind and Revelation becomes superfluous. The absolute qualita-
tive distinction between humanity and God which Bonhoeffer is
presenting may be seen to be dorive& ao},lylrron Luther and

Barth. ' g

rilegd

The role/;f the Church in relation to Revelation diffored
between Barth and Bonhoorterﬁiwhich points to a Christological
difference that beqonos more ipparont in Bonhoeffer's later
writings. Whereas Barth gave Bonhoeffer the methodological
toolé to attack the'liberal undora;?nding of t :‘rrlatifn

'..é:‘ \
# v




PR

| | |
(20 BN

!

’ -
between humanity and God, it was the same Liberal theology that

now informed Bonhoeffer of the dangers of Barth's po#ition.
Bonhoeffer in Act and Belpg accused Barth of being Kanti;ﬁ'inv
the sense that he emphasizged the act of belief to the point
where it becomes non-rational and therefore God becomes totally
1naccoaaibio to us, requiring what Bultmann calls a 'sacrificiom
intellectus'; an appgrodtly strong criticism for someone who
thought he had broken free of the lLiberal influchco.j The 1mp$i-
tant distinction, howovntkican aéiil be ma;o.l In Bonhoeffer's

~ words, | : i

God is not free from man but for m.“

<

God is therefore accessible to man, but only within the restric-

tions established by §gngsg;nn_§gng!nig. only through the Word
and in the Church. Y/ ‘

As previoualy mentioned, the major motif of Bonhoeffer's
writings is the call of Christ and the disciples':response. As
a result ofithe theologlcsl basie of 'Christ exists as the Church'
as established in Sapctorum Commupio and Act and Beipg, we see
that discipleship demands that the disciple be directed towards
Eho Church which was, h&wcvor sinful, the chosen instrument of

the grace of God and therefore tho only means of salvation and

e

Jr:Spmption. . ¢
\uth his phrase -chrdsst exists as the Church', Bonhoeffer

i

1e Bonhotffil‘, D. . mm-
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,\ .
has achicvod two pr:l.my accomplishments. In the t:l.rst place,

* he has guarantood that Revelation is continuous and not-limited
to a past ovent or an cvcnf that occurs at the whim of a God
"'romovod fron reality, nor is graco aomothing which can be earned.
‘In the second placo, Bonhooffor has' assured that the oxiatonco
of humanity 78 really touchcd by Revelation. The person as a

soclial" bo:l.ng
thia Church is groundod in the personal charaetor of the community

is drawn into the fellowship of tho Church and

vhoso centre is Christ. As such, Revelation can be approached
only through concrete action; ontological being has no' claim on
Revelation. The call to diacip;oship is therefore entirely an
ecclosiasi:ical calling; a call to participate in the 'corpus
Christi'. Conformed to the image of Christ, the Church is glven
new possibilities for service in the world.

i
!

In a critical appraissal of Emil Brunner written in 1932,
/
Bonhoeffer wrote, A
[ .
qu/n also gefragt wird: wassoll ich o,

tun? lautet die Antwort: bleibein delnem
Beruf! Dabei ist zu bedenken, dassiés 'Beruf’

y

\im §trengen Sinn nur fir den Christen, fir Lo

die Christliche Gemeinde geben kann. Beruf ist
kein allgemein menschliches Ideal. Du bist von

l Gott berufen alsder, der du bist, innerhald
der Gemeinde. Darin bleibe!l"

1. Bonhoeffer, D.. W Band V. Page 239.
"If it is asked: what . 0? the answer is: stay in
your vocation! One must think, that is ‘'vocation' in the
strong sense only for the Christian, for the Christian com-
munity. Vocation is not a human ideal. You are called by God
a8 he who you are, within the community. Therein stay!"™
The translation is my own and will be used throughout this
paper only where no other &:glish\translation isavallable.

\

—
G
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- the Papal version.
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Bonhoottor, following Lnth.ro.n tradition, likewise preferred
to use the term 'voeation' when discussing the life atyles aﬁd
tasks that faced tho disciple within the Church as his social
response t/o the call of Christ. Voco.tipn in Bonhoeffer'sa

thoolt\:gy becomes a doacription or a characterizgation of the

" relationship between Christ and the Christian disciple.

The Catholic Church maintains an understanding of vocation
which has changod{ 11&10 over many yesars. In the early Church
one éoraonal;'y reaponded ts,tho 'call'; however, with the esta-
blishment of linfunt baptism, the depth of personal commitment
tended to disappear. The idea of a Christian 'calling' came to
lii’e agaln with monastic Christianity. The noﬁk had a divine
call to perfection; it m a 'convorsion', a 's?cond' or 'new

baptism', & summons to Ly spocio.l mode of life vithin the Church

known as 'vocation'. ’ \

" According to Pius XI and Pius XII, there are two elements
to vocation, the divine and the scclesiastical. This under-
atanding has been reaffirmed by different Catholic theologlans
using slightly different terminology but all maintain the dual

s,/ .
nature of the concept. J. Lahitton, for example, calls the two

elements 'material' and 'formal' which cor/roaponds closely to y

—

While terminologies may differ thére is only one gemerally
accepted thaory' by which 'vocation' as a theoclogical concept :!.a
approached ~:Ln Catholic theology. This is the' attrac'tion th?o;y'
proposed by C. A. ?chlock which holds that GOd privately directs
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hiz call to a person in whom there is felt a /strons and perma- -
‘ ) \
nef® supernatural attraction within tfs soul which leads the

.-1ndividual to an ecc astical vocation. This second element

+
o
v‘//
A

of the eccleasiasticgl pursuit is necessary as an affirmation c;’t‘
the ianterior call.' *\\ If the ecclesiastical response is necessary
as an affirmation of [the :l.nt(/rior calling, then the status ot

the laity in the Chulch is put into question. A= a couecquoncc,

Catholic theology also holds that there must be a 'vocation to

su’pornntural life' which includes the laity. This is similar
to tho Judaic understanding of Covenant, if perhaps alightly
more metaphysical. . L
Vocation as a theological concept haa dubioua New '.t‘oatuont
roots. In &hoa;hnq 4:1 Paul says, "I therefore, the pr:l.aonor
of the Lord, vﬂlgo—ao«och you that ye walk worthy of the vocation
wherewith ye are called".Z?* In I Corinthisns 7:20 Paul spplies
the term 'calling' to daily Christian work and on this basis |

Lu;;!\:or developed 'vocation' as a thaologicaij concept that applied

| A

-y

1. This is also the formal method by which the Bishop Judges
the validity of the internal call of the Priests. See
'vocation' in The New Catholic Eacyclopedia, Vol.,XIV.

2. Tho term 'vocation' can only be found in the A.i V. at
Eph. 4:1 where it translates as 'klesis'. In the other nine
placos where it oécurs it translates as ‘'klestos', meaning
‘calling'. The R. V. .nd R. S. V. use: 'calling' rather than
'vocation' in Eph. 4:1 as well. See R. Preston on "Vocation'
uﬁﬁ;ﬂegtxwg ed. by J. Macquarrie.
etrich Bonhoeffer's teacher, Karl Holl, was also inter-

eated in the meaning of 'Beruf' which can be translated '
either as 'vocation' or 'calling'. In an essay entitled |
"Die Geschichte dés Wortes Beruf" in his ggmlsmg

\ Aufsiitze zur Kirchenxeschichte, Band 3, s 189 - 219, he
discusses the various uses and meanings or the word.

va‘ ' ﬂ , i
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to man serving Christ and thereby meeting Christ ‘at the place
vmon he wox-ka, rather than having to work to mot Christ.
Lutﬁxor, with his understanding of vocation, wanted above all

.. to avoiz a doctrine of worka. Luther wanted to abolish the

medieva citholip distinction between special religious merit

which iz attached to the clergy and the less religiously use-
ful, though necessary, function of the laity. "nus moat of

the Reformers had in common. All voe)ations were said to ro.nk
the sano with God, none more sacred or secular than the othor.

In I.uthor 8 words. P

What you do in your house is worth \
as much as if you did it up in heaven for '
rd God. For what we do in our cal-
ling here on earth in accordance with His
word and command He counts as if it were
done in heaven for Him.... Therefore we
should accustom ourselves to think of our
positioh and work as sacred and well-
pleasing to God, not on account of the
position and the work, but on account of
the word and faith from which the obedience ! o
. and work follow. No Ghristian should de-
apise his position and 1ife if he isliving !
in accordance with the word of God, but
should say, "I believe in Jesus Christ,
and d°, as the ten commandments teach amﬁ
pray that our dear Lord may help me thus -
$0 do". That is a right holy life, and ‘
cannot be made holier even if one fast him- .
self to death.... It looks like a great
thing when a monk renounces everyt and
8 ~ goss into a cloister, carries on am ,

-,
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’ asceticism, fasts, watches, prays, etc....
On the“other hand, it loaoks like a small
thing when a maid coocks and cleans and does
other haisework. But because God's commahd
.18 there, even such a small work must be
praised as a service to God far surpassing
the holiness and asceticism of all monks and
nuns. For here there is no command of God.
But there God's command is fulfilled, that
one should honour father and mother and
help in ths care of the home."

Ca%vin also echoed these sentiments when he stated,

The Lord commands everyoneé of us, in
all the actions of life to regard his
vocation...as it were, a post assigned
him by the Lord, that he may not wander
about in uncertainty all his days. Our
life, therefore, will then be best regu-
lated’, when it is directed to this mark;
since no one will be impelled by his own
temerity to aﬁitempt more .than is compat-
ible with his calling, because he will
know that it is unlawful to transgress
the bounds assigned him. He that is in
obscurity will lead a private life without
discontent, s0 as not to desert'the statlon
in which God has placed him. It willalso
be no small alleviation of his cares, labours
troubles and other burdens, when a man knows

\
N

1.

—

Luther, Martin. Works, V, IOéE‘ IV, 341; V, 100; as
quoted in Paul Ramsey, ic 8 cs.
Pages 154 - 155, v

i
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that//in all these things he has God for
his ‘guide. The magistrate will execute
his office with greater pleasure, the
father of a family will confine his duty
with more satisfaction, and all, 1f~ their
respective spheres of life, will bear and
surmount the inconveniences, cares, dis-
appointments, and anxieties which befall
them, when they shall be pursliaded that
every individual has his ‘burden laid upon
him by God. -Hence also will arise pecu-
liar consolation, since there . will be no
employment 80 mean gnci sordid (provided
we-follow our vocation) as not to appesatr
truly respectable, and be deemed highly
important in the sight of God. -

/

After the Reformation a Pseudo-Lutheran understanding of

' -

vocation arose which degenerated the original to the point

where it finally became little more t}xan the justification

and sa.nctification of secular institutions, thereby helping

to contributg to the 'Kulturprotestantismus' of Liberalism.

Bonhoeffer attempted to r/eturn to the original understanding
of vocgtion as he felt Luther meant it.
to {:he Confessing Church of Saxony in 1935, Bonhoeffer said,

He (Luther) went out of the monastery
not because it was good to live outs
In doing so he broﬁght about no sanctifi-
cation of the 'justitia civilis'. It was

/

1.

<

Calvin, John.
Vol. III, X:6.

In a lecture he gave
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rather the case that he refused to call
human life holy in any way. His conception
of a worldly life of vocation is a critical
view of the world. Luther could cry. 'grace
alone' because he knew Christ as the one
who calls to discipleship.... The way to
discipleship is in its final consequences

the infinitely comforting way of grace."

In his "Zweiter Katechismus-Versuch" (Second Catechism Attempt),

written in Finkenwalde in 1936, Bonhoeffer tried to formalize

his understanding of #rocation as a theological concept. To

the question, "Wie kann die Gemeinde im weltlichen Beruf

leben?'", Bonhoeffer answered, \(

Der Christ nimmt seine Arbeit dankbar
aus Gottes Hand. Er ¥Fristet durch gie
sein Ledben und dient gern seinem Nachsten.

. Er gehorcht in ihr aber allein seinem

Herrn Jesus Chr;stus. Der Christ weiss,
dass er nicht durch seine Arbeit, sondern
8llein durch die Gite Gottes lebt.

I. Thess. 4,11f; 2. Thess. 3,7 -12; Mat..
6,26 -29.2

By the time Bonhoeffer wrote his book Ethics, the teyms

i
‘ I

! /
/

1.

2.

' Bonhoeffer, D.. No Rusty Swords.

.Page 31

9. .

Bonhoeffer, D.. mes_&smnn Band 3.

Page 362.
"How should the congregation live in its worldly vocation?"

"The

Christian thankfully takes hiswork from God's hand.

Through it he lives his life and gratefully serves his
neighbour. He hears in it however only his Lord Jesus

Christ.

The Christian knows, that he lives not through

..his work\but only through the grace of God."

\
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'vocation' and 'calling' are used alm:)st interchangeably. For

Luther 'célliz\ag',angl 'vocation' were also considered as
synonymous." For Bonhoeffér one 1is called to a Christian

life and \'rocation is the com]mion in which one stganda; how- }

ever, there appears to be a need to give the ‘term a more

specific meaning. -

Bonhoeffer develops his own position which opposes that
of CGatholic theology when he states that a person "...must take .

up his ‘position against the world in the world; the calling
is the place at which the call of Christ is answered, the
place at which man lives responsibly".z' But Bonhoeffer also ,
opposes the Pseudo-Lutheran understanding of vocation.'
Vocation is responsibility and respon- J
sibility is a total response of the whole .
man to the whole of reality; for this very

reason there can be no petty and pedantic
restricting of one's interests to one's _

3

&
" professional duties in the narrowest sense.’

In this wdy Bonhoeffer onlargeé the meaning of the concept of
vocation I;y’ breaking down the eatricﬁons which have histori-
cally characterizodkit_in both the Pseudo-Lutheran and Catholic /
udoratandixig. Bonhoeffer would agree with Barth's understanding

-

1. For a discussion of Luther's understanding of the aynony~
mous relationship between 'cé‘.lling' and 'vocation' see
Martip luther, ed. by John Dillenberger, page 521.

2. Bonhoeffer, D.. Ethics. —
Pages 255, 25§. ] 0 -

3. Ibid.. Page 258.

ki . » -
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Q of vocation which was not as limited as the Luthéran, that
the Christian's z;eaponse of belief and obedience to the call
of CI:Srist forms, in Bart?ﬂ's words, "...the one, total work
that he (the disciple) is called to do".'* Vocation relates
to the totality of man's situation. It cannot be equated with /
a particular profession or work. However, the locus and mean-
ing of vocation is found within the Church, the actively obé-
dient people of God. It appears, however, that the traditional

term 'vocation' was no longer suitable to carry the new freight

Bonhoeffer intended.

The questions that remained unanswer?d with the 'Christ
exists as the Church! formula of this early stage of Bonhoeffer's
writings are, What of the world outside of the Church? and
What of the nature of Christ outside of the Church?. The theolo-
glcal implications £ér the concept of vocagtion are obvious and
Bonhoeffer did see the necessity of dropping the term; however
it had to be replaced by a concept which carried even more

meaning than Luther had originally intended, thereby forcing

Bonhoeffer to go beyond even Luther. -
| After the writing of his Ethics the term was no longo/r

suif;able to convey the enlarged meaning. Instead, Bonhooffer
broke up the term into its constituent elements. In the gters

gnd' Papers From Prigson Bonhoeffer rarely uses the term 'vocation'

but prefers to speak of his ‘task'. By using the term 'task’
. J

‘ 1. Barth, Karl. Church Dogmatics, Vol. IV/2.
’ - Pm 607. [P . ,: .

b 2
-



., AT - . - 5 - . ¥ ) .
. LR S S TN e Lo oL s vgﬂfﬁl;”

| 30)

1
£

the specific%}y and concrete consequences Of\é calling are
maintained, but the depth of meaning that vocation implied is
losg." This is the other constituent element of wvocation.
Bonhoeffer needed a more general term than 'task' yet with a
depth of meaning greatgr than 'vocgsion' and one which could
adequately encompass his enlarged understanding of discipleship.
!

SUMMARY  ~

To conclude this section, certain points have been
established. Bonhoeffer was concerned primarily with the re-

/ lationship between Jesus Christ and the modern disciple, but.
only within and through the forms and structures of the Church.
The Church in turn can only be understood from the viewpoint of
the Christian Revelation and only once this 1s established can
the Church also be seen as the soc%gl institution which it is.
As such, 'Christ exists as the Church' demands that thedisciple
be directed towards the ChnrQh, a eoncreto'response to a/éoncrete
call. This relationship of tﬁe call and response is closely in
line wit. Luther's understanding of vocatlion, 1f not that of.tho

Iutheran Church.

While an attempt was made in Bonhoeffer's lectures on
gh;;sgologzito expand| this understanding of the relationship
between Christ and the disciple in other,ternsybeaidos those of

/
I

1. Bodhoeffer uses the term 'task' more than thirty times
in the letters apd Papers From Prisgon while using the term
'vocatiqp' only once in the earlieast of his letters.

/ ~ | '
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,the limited eccleslastical calling, the Church struggle forcod'

him to postpéne his explorations and return to his riﬁ;ly 6;tab-
1ished and legalistic 'Christ exists as the Church' position
and the formal concept of 'vocation' which acconpanied it. As
the Chufch struggle was coming to a close, however, Bonhoeffer
realized that he needed a new undﬂ#atanding of the relationship
between Christ and His modern disciple and a new concept to
represent that understanding. In a letter of 1932 to his
friend, Erwin Sutz, Bonhoeffer asked the questions which hel
dedicated many yeafs of his life to snswering.
Can our Church jsurvive a cataséropho?
_Or will it be all over with us, unless A\
.we change fundamentally and at once?

- Unless we speak quite differently, live
quite differently? But how?'®

9 r

1.  Bonhoeffer, D.. Gesgammelte Schriften, Band 1,
Pages 23, 24.

/ - As quoted by M. Bosanquet in The Life and Death of

g&;;gh_&ggnegngx, page 94.
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During the days of the Church struggfg‘thero were certain
developments in Bonhoeffer's life and theology which set the
stage for his new understanding of the relationship between
Christ and His modern disciple which the concept:of 'vocation'
could not contain. Bonhoerfof was among the first and the few
who reacted agalnst the 'Aryan legislation' of 1933 and saw it
as a cruclal problem in the 1mp4nding struggle. Whi}e other
theologiahs and ministers of the 'Reich Church' sought the
theological justification for the Aryan clause, Bonhoeffer
exposed the theological absurdity of a purely GormaAfChurch
whose membership was dependent Gpon biology. Finally Bonhoeffer
concluded that he could not remain in a Church that excluded
Jews, a conclusion which resulted in his repudiation of the
Church which to Bonhoeffer would have been unthinkable a few

short months ago.

A new opposition was torﬁing within the Church known as
the Pastors Ehorgencvacagﬁb. This was eventually to grow into
the Confessing Synod which bogamo synonymous with protqst. The
counsel of the Ecumenical Movement supported the Confessing
Synod in its struggle agalnst the 'German Christlians' and so by
1mp11cati§n also against the Nazi regime, but for Bonhoeffer,
it was never a political struggle. '

\

The Confessing Church grew out of the Barmen Declaration
of 1934 and Bonhoeffer, as a member of the Synod, was forced to/

concentrate prisarily on prdctical matters concerning the life
of the Church. His thoological training led him to the problem
of the relation ot cmu'ch and state. While in w

A//
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Bonhoeffer omphasi&ed the humanity of the Church subject t
the same sociological laws as/’other institutions, now, howZver,
Bonhoeffer emphasized the sanctity of the Church and deempha-
s8ized the sociological laws.

- Luther had separated Church from state and Lutheranism
had subjugated thé Church 'to the péwar° of the state. ﬁonhooftor,
returning to Luther in his essay "Thy Kingdom Come", attempted‘
to revive this 'Two-Kingdom Doctrine'. He wrote,

¢

The Church limits the state, just as
the state limits the Church, and each - |

must remsin conscious of this mutual .
limitation.'®
/ a

These words may be seen/to reflect Luther rather thaén the
Lutheran tradition, but soon Bonhoeffer would be forced to

leave even Luther, whom he 'loved more than anyone', behind.

Yt was one event in anhoqffer's life, more than any other,
which led him beyond Luther. 1In 1934 by order of the National
Bighop thé th\éological seminaries and schools of the Confessing
Chni'ch were ordered closed. Some of the sch(:ols ignored the
order and in 1935 BonhoaIfter became the director of the
COntossing urch Seminary at Finkenwildde. In a sense this
:L'Llega.} seni?ary, known as the 'Bruderhaus', was a return to
monasticism, but Bonh,oeffer felt that the times demanded such

a move. He did not see it simply as a return, however, it was /

w

1. Bonhoeffer, D.. "Thy Kingdom Come' as tra.nalated by

J. D. Godsey uww;ﬁ. page 40. w

I , A\
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!

also a step forward for both Bonhoeffer and the life of the

Church he served.

The restoration of the Church must -
surely depend on a new kind of monasti-
cism, having nothing in common with the
old but a life of uncompromising adher-
ence to the Sermon on the Mount in imi- /
tation of Christ.'' . |

RN
¥ RS

Bonhoeffer was not trylng to create a monastic order at
- \
Finken%alde, and, on the contrary, he toock care to ensure that
what -he was doinzhiepresentad the best traditions of Ggfnan

Protestantism. 8 meant self-discipline and mutual discl-

pline rather than obedience based upon the authority of a

superior. ~

For the Lutheran Church, c;mmunal life had been a dead
issue for centuries. .Bonhoeffer attempted to rediscover this
ancient tradition and he emphasized communal life as prepara-
tion for the ministry. Bonhoeffer had visited Anglican monas-
teries while in England, and saw that such ag at-ospher? leﬂt

. itself well /'to developing firmly committed pastors. Bonhoeffer
saw the contrast between this life atyia and that of _his own

Church in which the pfedominant mentality was marked by indiv-
ualistic pilety and the absence of a sensé of responsibility for

others and tHe Church. K ' \

\

1. Bonhbetfer,{D.: from a letter of January 14th, 1935 as
- quoted by E. Bethge in Dietrich Bonhoeffer, page 380.
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Bonhoeffer's booi: lLife Together is largely a record of
the activities of the 'Bruderhaus' experiment. While the
seminary itself was an attempt to create a strong and dedi-
cated nucleus of disciples, it was also an attempt to create
a weapon for the Church strusgie. Finkenwalde was noL a sanc- \
tuary from the world but was /primarily concerneld,iith the
disciples' responsible behavior towards the world. Bonhoeffer
believed that humanity should conform to Christ but at the
same time he always stressed 'thia—vorldliness" The coumunity
~was not to be 'other-'orELdly' » _but rather, it was an attempt
through a Spartan life style to prepare the disciple to face
the world with a etrong religious and social centre.
, ' To st\a:y in the world with God.means
simply to live in the rough and  tumble
of the world and at the same time remain -
in the body of Christ, the visible Church,

to take part in its vorehip anﬂ “1ive the
- 1ife .of discipleship. i

€ ) .
Using concrete spatial terms, such as 'Christ exists as

the\Church' Bonhoeffer could demand for the Church a *living-
space'. The great difference between this and the traditional
Lutheran nnderstanding ?f the Church is due to Bonhoeffer's
addition of ‘the fellowsﬁip of men' to the two classical con-
cepts of Word and Sacrament. All three terms merged in ) /

' Bonhoeffer's organic conception of the Churchas the Revelation.

\

. ’ 1. Bonhoeffer, D.. st of e .
© " Page 233.
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Bonhoeffer allowed no escape from the demands of 'concrete'

alleglances. He went so far as to repeat Tertulliaif‘s 'Extra
ecclesiam nulla salas' — 'outside of the (Confessing) Church
@here is no salvation'.

The duty of the disciple was to reject the influences
of Hitler's Germany within the boundaries established by the
comupitz of Revelation. Bonhoeffer attempted to return to
his positign of the days \before the Cahurch struggle by reaf-
firming the ‘call and obedience to the call within the 'Christ

e |

exists ‘as the Church' formula. - Bonhorftgr could no 'lon?er
claim a legalistic understanding of the Church.. In his lec-
tures on sto °‘ a shift was made from the Church being",

a determinant of Christ to Christ determining the nature and
3

ft‘:ncti\oﬁ of the Church. Now, however, the Church was enlarged
to the coi:cept of commnity, and bgundari\es had to be main-
tained between: {:he cormunity and the world in ordarrta pre-
serve a 'living-space' for Christ. Chijiat and this ccmnnii:,y

were still seen by Bonhoeffer as compatible. The call to \/\

~

{

discipleship had to be heeded through the forms and stn;ctures

of theé community, which, while not belng entirely orthodox, was
»

still recognizable as Christian. Bonhoeffer was later to say
\ ~ ‘
of this stage of his life that lfe\ thought he could be a disciple
"...by trylng to live a holy 1ife" 1.

<

One of the developments a.risihg out of this changing

, /

1. Bonhoetter, D.. g and P From Prison.
Page 369.
\ ) - ‘
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ecclesiology was a consequent change in Bonhoeffer's imdgr-
standing of Wocation'. The Ch;xrch was no longer a formal
institution and one's vocation could no longer be as rigi[ily"
defined as o:l.t had been; however, the concrete nature of the

call and the unquestioning obedience of the disciple were to

Y

remain. S

Th(e end of the Finkenl‘raldé experiment also set the stage
for a new imderstanding of discipleship. - '.F'l;_a eccleslastical
calling which was the basis of vocation was transformed to a
call to act respt:nsibly within the community. ﬁ.'he disciple
must leave ‘the security of the community of Revelation to hct
for God in the world. This led to an entirely different under-
standing of the rQIa‘t:ionship between Christ and His modern
dilsciple‘;. a relationship 'h;.cl; could no longer be mediated by
the Church. . “ R

, Karl ﬁarth, in a letter he wrote to Landessuperintendent
Herrenbriuck in 1952, was the first person to see the questions
Bonhoeffer was struggling with at the heart of his theology. x
Barth wrote, / ' SR

?

And what he says about sharing in

-~ the suffering of God, and so on, seems
- \ " to me to be clearly a variat;l.on of the

g 'mitatio' which he rightly stressed:...

° \It has long\xb‘eex'x clear to me that I will
iatg to devoté-a lot of room to this °
matter in the Church Dogmatics. \' Was it
Bonhoeffer's view that the whole of

Y theology must be put on this -basis? It

o . )
\ \
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is possible thaki,n/his cell he did at
times think this.l'
Karl Barth recognized the relationship between the 'imitatio'
'
and the other major-themes of Bonhoeffer's writings although
he obviously did not, and, considering his own theology, could

not have agreed.

N

There 1is some'proof that' Bonhoeffer was indeed working in
this area. In a letéer he wrote to his triegd, ﬁrwin,SutE%
from London in 1934, Bonhoeffer asks,

' Nachfolge Christi —, was das ist,

mochte ich wissen -~ es ist nicht ersch0pft

in unserem Begriff des Glaubens.z'
In a letter of December 1943, Bonhoefé£er states that he is
reading the classic The Imitation of Christ by Thomas a Kempis:
As well, Dietrich's father was a pfbminent German psychologist
and psychology had long ago demonstrated the p{imary role that
imitation pliys'in the development of the individual and col-

lective personality. ILearning, at least during the early

'

1. Barth, K.. "Frgm a Letter to Landesauperinqéndent P. w.
Herrenbrick, 21 Deécember 1952", in World Come of Age, ed.
by R. G. Smith, page 91. Barth never did devote any room
to the subject of the'imitatio'in his Church Dogmatics.

Qhoeffer, D.. Gesgammelte Schriften, Band 1.
Page ‘41.
"Imjitation of Christ — I{d l1like to know what that 1s —
it is not e usted,ig our concept of falth."

: B " (page 170) Bonhoeffer
says he is reading hrist both in the ori-
ginal Latin and in Gorman translation. He goes on to /quote .
from it on page 175. "Custodi diligenter‘tnllam tuam, ‘et
custodiet te" (Take good c¢are of your cell, and it will take
care of you). ,

2.

!

3.




(40)

stages of development is based largely on imitation while
moral teaching in particular is almost totally a matter of

imitation.

These are, however, obviounsly peripheral points. The
place to begin must be at the historical beginnings of the
concept of the 'imitatio'. In the following section of this
paper, an attempt will be mad? to give a brief though highly
stylized history of the concept of the 'imitatio' in orderto
show how it has traditionally been used and how Bonhoeffer

fits into this ancient tradition.

In the Cuiti;: practices of the ancient religions, the
imitation of God was seen as é. form /of sympathetic magic. The
actions of the members, thoﬁgh symbc/alic, were intended to create
corresponding realities. For example, the ritual of spraying
water on the soll was meant to be accompanied by a rain from
the gods. There was a corresponding relationshi/.p with the gods

through 'mimesis’'. 1.

This idea of the 'imitatio Dei' was also preserved in the
Hellenic 'mystery religlons'’; however, the imitation was more a
mystical ideal and was practiced only by the chosen few. It
was held that the disciple mimed and thereby participated in
the 1ife of the gods. The philosom[zical intellectualization
of the gods as ideal forms by Plato, however, made of the /gods

an other-worldly ideal. /'Mimeeis’ in Greek thought is also the

I

1. According to Webster's New Collegiate Dictio , 'mimesis’
in the original Greek was 'actuﬁiy a/'E{oIoacEIn %om.

i
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key to ethical norms. Imitation of the virtues of the gods

was an ethical ideal. Man must imitate ;he divine stability

of the universe. ihrough theistudy of matpem;tics and astron- -
omy, humanity grasps the idea of cosmic harmony and law. This
‘cosmic law' evolved into the ‘'matural law' of the Stojcs and Ggr
'right action' meant living in accordance with, or 1mf£ating

this law. Revealed law thus became equated with natural law."

In the Hebralc tradition, gn\ the other hand, the imitation
of God was seen as a dynamic imitation 'hic# demanded the entire
life of ﬁot only the disciple but of al% the people. The Exodus
out of Egypt was a worldly imitation. of the God who in the Old
Testament is known as 'the way'. The distinctive feature of
this 'imitatio Dei' was its worldliness. God is revealed through
a series of events and the chosen people followed that same
series to the promised land. That is 'the way' of the Lord.
Torah means l;terally 'fhe signpost along the way'. Sin 1is
'turning agide from the way', and repentance is"turning back
1ntglthe way'. This sho';wa dxnamic movement and process as
opposed to the static contemplation of an ideal as held by the
Greeks. The 'way' implies not only a direction, but also 'the
way God wants us to act'. In other words, 'the way' contains
not qnly the cont?nt of Revelation }the Ten Commandments) but

also the method offRéGelation (Exodus), neither of which can

4

v
}

/

J . %

1. This is obviously an oversimplification. For f&rther
elaboration of this point, see J. Shiel, eek Tho t d

t%e Rige of Christianity, pages 83 - 86.
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(:) be separated from the other.

Jesus too can be seen as 'the Way', and he too followed
the way of the 'imitatio Dei' of Israel. From the Judaic under-
' standing of 'the way' it was only natural for Christ and the
disciples to use the vocabulary of {foilo'ing'. He was often
compelled to do something within certain time 1limits or at
certain places. For example, he had to go to Jerusalem. Events
had to follow a c?rtain course, the Spirit was showing/the way.

. E. J.Tinsley, in his book The tation of God
states what he feels is the relation of Jesus to the 01d

Testament understanding of God as 'the way'.

The mission of Jesus was to fulfill
an historical task:' to walk himself in
/ the 'Way of Israel' and thereby express
/his sonship in terms applicable to the
situation to which he came. In action
and in word Jesus willed to mime the
significant features of hzs nation's
history. The form of the ministry of
Jesus was an extended Act of prophetic
symbolism. Jesus was himself the 'Way!'
and therefore the perfect 1mipator of ;
. the Father. Perception of his mission
as a 'sign' anq decision to act upon it

1. The 1m1tation/af 'the way' is also a basic feature of
Chinese Taolsm. ' (Tao means ‘the way'.) Buddha also initi-
ated an 'eightfold way' by which the disciple could reach
perfection. In Hinduism 'the way' is station oriented rather
- than action oriented. 'The way' is determined by one's
@ . dharma or station in life which provides the possibilities
and limitations of an action. ’

-
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;as a matter for which those confronted

with it were accountable.'®

By the same token we as disciples are to imitate Christ. The
New Testament roots of the 'imitatio Christi' are seen to be
Christ himself who often said to his disciples 'Follow me'.
(Matt. 19:28, Mark 1:17, 2:14, 8:34, 10:21) By this it is
implied that Jesus Christ 1s not only the method but also éie
cohtent of Revelatlion. The Christian ln following Christ is |
also asked fo follow him to the cross (Luke 9:23). The theme
of following after Jesus as descfibed in the Gospels should
never be identified solely with the particulgr vocation of a
few disciples. It is much richer in meaning implyi;g a sharing

of one's life with Jesns.e'

In the Gospels one notices a pro-
found distinction in language. While those diséiples" who knew
Jesus 'in the flesh' speﬂ/;”of 'following', Paul, /who lived by
faith, uses the vocabulary of the 'imitatio'. Paul develops
the theme of the 'imitatio' in conjunction with a/more basic
theme, namely the union of Christ and the faithful Paa expressed
by the term ‘in Christo!, a phrase which carriesl more welght

than does 'to follow'. Paul continuously speaks of ‘'knowing'

1. Tinsley, E.J.. The atiog o t.
Page 72. . : —
2./ Anselm Shulz in_ Junger des Herrn: attempts to show that 'to

follow' has five different ‘leanings or connotations as it is
used in the Gospels: _
(A) physical accompaniment (Luke 14327; Mark 8:34)
(B) obligation of the disciple—(Mark 1:17; Matt. 19:28)
(C) sharing a common destiny (John 12:26, 13:36; Rev. 14:4)
. (D) to believe (John 8:12, 10:4-5 and 27)
(E) a moral imitation (Luke 14:27; Mark 8:34; I Peter 2:21)

! | o /
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0 and 'becoming like' Christ. In Philippi\ans 3:10-~11, for
example, Paul states that he desires "...to know Christ and -
~ the power of His resurrection and share in His sufferings,
\ becoming like Him in His death". The ‘imitatic Christi' musi

‘indeed, therefore,/be seen as a biblical thema.]‘ \

In the patristic period of Christian history the f;mitatio
Chrisgti' was the driving force behind the practiées of celibacy
and virsinity.z’ Since the cross is the central syﬁbol of the
Christian falth it also was only natural that early Christian
writers wrote particularly of martyrs as the ideal imitators of
Christ. /Ignatius of Antioch in the first ce;tﬁry wrote a letter
to the Romans asking of them, "Permit me to be an 1m1taéor of
my suffering God".3’ John Chrysostom in the fourth century had

, much to say concerning the ‘imitatio Christi’.
You are a Christian in order to
imitate Christ and obey His commands.

Look then to Him who is the perfect
model.u’

/ In order to exhort His disciples to

1. This point is made and davéloped by the Biblical scholar
H. C. Waetjan in the essay "Is the 'Imitation of Christ'
‘Biblical?" in Dialog, V61.II No. 2 5pr1n3w1963, page 125.

2. For an excellent contextual understanding of these prac-
tices see B. Z. Goldberg, Se% in Religion, pages 229 - 275,
and "On Imitating Jesus™ in E. Phipps, e_Se. ity o
Jesus. ‘

3. Ignatius of Antioch, The Epistles of St. Clemepnt of Rome
and St. Igngtigi of Aﬁgiogg, page as quoted in

., Christ, ed. by k. J. atesta S. J;{ page 39.

‘ 4. Ibid., Chrysostom, J.. Against the Jews 8.9, page 40.
{ {
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great things, our Lord Jesus Christ

gave Himself as an example.”

Hay Christ never cease making Himself
known How will He make Himself
known? B the actions we perform in
imitation of Him.Z*

!

Augustine was later to ‘'say that the concept of ‘walking
in His footsteps! :Uppl}l.c:l.tly contains the 'imitatio Christi';
"For what is it to {ollow H?'m except to imitate Hig".”* 1In
fact "...the gist of religion is imitation of Him 'ho is-

worshipped"®. b-

Christianity had concenl';rated its focus primarily on the
glory of the resurrection rather than the suffering that
preceded it.m&";en the Crusades changed Christendom's perspective
by restoring the vision of the h:p(.storichl Christ who had suf-
fered for sinful m%n.wln a world which was now both religiously
and politically Christian and which could consequently no longer
clain; rersecution, the gaze of the Church was turned both out-
ward and inward./ Outward was the challenge of the rec;.pture of
the Holy Land while inward, the imitation of Christ took
Christians to the monastery-with its practices and vows of self-
denial which allowed men to imitate Christ q[lthout worldly

—

7. Chrysostom, J.. Homilies o 6 ’1, as quoted
in m_gm_%\ ed. by ateata 5. Jd.,
page 41.

Z ibid., Chrysostom, J.. E..u.uag_n_amng 24.44., page f1.’
ibid., Augustine, St.. Holy Virgipity, page 79. /

4.  Augustine, St.. De Clvitato Dei VIIL, 17.
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distractions.

{ 5

In the twelfth century Bernard of Clairvaux believed that
the imitation of Christ was‘central to faith itself. In his
words, "I do not see Ghrist as accessible only to my grayers
but I dare even to imitate Him".' !Andllater, "When fiha;ly
I believed in Christ, that is to say 'hin ]f imitated His

/ humility, I came to know Truthy.a'

. A romanticized ;oncern to imitate Christ without the
natural counterweight which persecution had provided led to a
contempt for worldly life and the body and finally led to the
perversions of self-inflicted suffering for the sake of a meta-

J physical ideal. Thomas a Kempis in-The Imitation of Christ

was to say,

Endeavour therefore to withdraw thy /
heart from the love of visible things
ahd turn thyself to the invisible.”®

7 It was not merely a case of suffering for the sake of suffering
but God would also reward the true imitators, at least accord-
. f

&

ing to a Kempis. 1In his words,

If thou continuest faithful and
) fervent in thy work, no doubt but God
i

{

AR ' ,
~ 1. .Bernard, St.. On the Song of Songs, Vol. I.
. b ;

. Page 496. } '/
~ 2. Bernard, St.. The Steps of Pumility. .
. Page 151. , '
@ 3  Thomss a Kempis. The Imitation of Chrdst. ,
' BOOk I, Chapter 1" 5. ' _ ‘\ - \ 1
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will be faithful and liberal in reward-

ing you.“

Protestants have on the wﬁole rejected the Christian life as
drawn yy a Kempis. James Gustafson says of the Jesus portrayed
by a Kempis, that the Christ "...who 1; imitated is hardly one
we recognize in the Gospels or the rest of the New Testament".
In the image of perfection projectedzfy a Kgmpis, Gustafson
continues, there is ",..a false cleavage between the r;alm of
the spirit—peace, true joy, the soul, all that is good; and
the realm of the flesh—passions, senses, the 'world', and all

that is evil".2-

Despite Protest%nt criticism the 'imitatio Christi' is
still an integral aspect of Catholic theology today, particularly
in the area of 'lintercession!. To aid the Christian inimitating

1. Thomas a Kempis. %he Imitation of Christ.

Book III, Chapter y Te

To agaln illustrate the close historical relationship
between 'following' and 'imitation’, it is interesting to
note that an early sixteenth century English translation by
Richard Whitford of The Imitation of gh;gg% was entitled
gh__gg;ggxggg_gj;ghgxggg ~—gee » Kleins' Introduction to
the 1941 Harpers' edition of l'n__Ig;&a&LguL_Qhﬂ_t (p.32).
It 18 also intereeting to note that the German translation
of The Imitation of Christ is Nachfolge Ghristi and even
more intarestins is the fact that the German title of
Bonhoeffer's Cost of Discipleship is simply ygghiglgg.
TNachfolge'! has no precise Emnglish equivalent. 1t may be
translated as ‘discipleship! but this can suggest merely
the adherence to a master's teachings or an acceptance of
his philosophy. 'Nachfolge' can also be translated as
successor'. 'Imitation' is perhaps a closer translation
than either of these as I will attempt to show. 'Imitation’
alone encompasses the dynamism of the German 'R'achfolge’{‘;2

2. Gustafson, J.. Christ and the Mora]l Ilfe.
Page 68. ‘
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- Christ, the Church sets before him Saints which have followed
'the way of Christ and were apparently more successful than
most in their imitation of Christ. By their éxample and
intercession the Christian will become through grace and works
what Jesus is by nature. In fact, until the Reformation, the
"imitatio Christi’' had been the distinctive motif of Christian

behaviour.

Luther was critical of the ‘imitatio Christi' for several
reasons. He felt that it inevitably led to a doctrine of
works, a literalism and mystic:[sm./ Luther argued that action
which aims at rewarc;, even sglvatiQn, is precisely the opposite
of the sort of actioé for which reward is promised. Therefore
‘he counsels "...if you wish to pray, fast, or establish some

1 foundation in the Church, take heed not to do it in order to .
obtain some benefit, whether temporal or ;ternal".i' Luther
preferred to break up the term anfl use concepts such as
'vocation" amzl 'conformitas' instead, so as to avoid the ’
excesses Of the medieval Church. Although Luther changed its
form, the ‘'imitatio Christi' canstill be seen to exist within
Protestant theology. For example, Luther did admonish that
",..0ach should become as it were a Christ to the other, that
we may be Christs to _one another and Christ may be the same in
all; that is, that we may be truly Christians®.2* )

L] , .
1. Luther, Martin. ¥o y Vol. II, page 342 asquoted in /
. P, Ranspy'q Basic ﬁ E@ Ethics, ?age 135.

2. _ Luther, M.. TIhree Treatises.
Page 279. / i
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‘E) Calvin, like Luther, also preferred to use 'conformitas’

but the intended meaning is clear; we should also follow in

'the way' of Christ. Calvin said in his Institutes of the
ist Religion,

’

With what better foundation can it
begin, ‘than when it (Sériptures) admon-
ishes that we ought to be holy because
our Godmia holy.... And as a further
ipcitement to us, it shows, that as God
'the father has reconciled us to himself /
in Christ, hZ he has exhibited to us in
him a pattern, to which it is his vill
that we should be conformed. te. o

-

In 1ight of the emphasis on the future 1life which dominates
Calvin's theology, fhe glory of Christ is stressed. In oppo-
sition to the r tic understanding of suffering as we find in
the medieval 'imitatio Christi', howevqr, Calvin stressed the
'real' suffering of Christ and our participation in that

«//—~/~\ sufféq}ns.

; The more we are afflicted and endure
‘ miseries, so much the more certainly is

=% our association with Christ confirmed." ,

Calvin did not, however, introduce a doctrine of wost as the
above quotation might imply. In his wo

No person ought ta be held to be

calvj-n’ JOhn. < B ' ¥ _— °
\. / ok III, VI},asquoteinA -
mwm, ed. by E Kerr, page

Ibid., Book III, VIII;1, page 82.

~
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7 disciples of Christ, unless it be those
: who are his 'real"imitators and ready to

run the course that he did. But he
glves us, in brief, the rule for this -
imitation, so that we may knoy in what/
thing he chiefly wishes us t¢ be like
him. It consists of two points: namely,
the renunclation of ourselves, and the

voluntary suffering of the cross. " o

3

The "concept of the imitation of Christ began to fall more
and more out of Protestant theological language after the

Reformation. John Wesley selected portions of Thomas a Kempds'

Imitation of Chr 13’ and published it under the title of The

st ern. Philip Jacob Spener and the @German Pietist
movement attempted a sort of revival but, in this area at least,
they had 1ittle impact on the milieu of Protestant thought. In
the nineteenth century, however, there appears to be a revival
of the 'imitatio Christi®. sdren Kierkegaard, in a rather.

"

lengthy discourse on "Christ as Ena-ple", compares his o'n age

to that of the Reformation and consequently calls f,ﬁr a revital-

1zation of the concept of the 'imitatio’.
|
HoweLer great (the Middle Ages') errors

may have been, its conception of Christianity
has a decisive superiority over that of our
time. The Middle Ages comceived of
.Christianity with a view to action, ‘11!0,

?

» od. by

1.  Calvin, John. Mms_es_g_t_uasmgsmm
Book II1, XLV; 481, page 157, as quote h%m
Anstitutes of the Christiapn Relision « T+ Kerr.

>




the transformation of personal existence.
This is its valuable side. It is another _
matter that there were ;one singular - .
actions they especially emphasized, that
they could think that fasting for its
owll sake was Christianity, and so too
going into a monastery, bestowlng every- B
thing upon the poor, not to speak of
What we can hardly refer to without o .
emiling, such as flagellation, crawling =~ |
on the knees, standing upon one leg, .-
etc., as if this were the true imitation -
_of Christ. This was errc;;-.... What was - 5

orse than the first error did not fail =
.to make its appearance, that they got the
* idea of meritoriousness, thought that

they acqnired merit before God by their -

good works. And the situation pecame '
vorq/b than this: they even thought that -

by good works one might ac e merit to
such a degree that it accruetf not only to
‘his advantage, but that like a capitalist
or bondsman one might let it accrie.to the .
advantage of others. And 1t became }(iorse,

1t became-a regular business.... Then -
Liither came forward.... But let us not ’ /
forget that for all this I-nth/er did not do

away with the following of Christ, nor with,
voluntary imitation, as the eff#ninat‘e -

coterie is so fain to make us believe....
The erroneous path from which Luther turned \
off was exaggeration with respect to works. S
And quite rightly, he was not at fault: a ‘
man is justified solely and only by faith....

But already fhe next generation slackened; - :
1t did not turn in horror from exaggeration “

—
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in respect to works (of which Luther

haid had personal oxperience) into the

path of faith. No, they transfomed Lo
the Lutheran passion into a doctrine, .

and with this they diminished also the ‘ .
vital power of faith.... When the mon-

astery is the misleading thing, faith ;/ |

must be introduced; when the 'professor'

is the misleading thing, tation must

be introduced.... 'disciple! is the
standard: . imitation and Christ as the

Pattern mnst be :l.ntrodmmd.l -

k..
Kiex[kegaard's mfluence, however, was not felt in the
theological vorld utltil the twentieth century, long after his
death. Toward the end of the nineteanth century, other theolo—
glans such as Adolph von Harnack, Walter Rauschenbusch and
Albert Schweitzer also attempted a sort of revival of the
‘imitatio?, in their lives 1f not explicitly within their
writings. /fhey were concorned with finding Christ in order
to follow him through a form of pa.rticipation in his Peing.
Rather than withdraw from society as was the usual custom, they

attempted to change society, Schweitzer in the Afr:l.can jnngle a‘j

and Rauschenbusch in Amerieca. -~ ‘ x
This is the‘tradition and theological climate within
which Bonhoeffer found himéelf. Bonhoeffer is the dnly modern

dialectical theologianwho revolted against Liberal Protestantism

1. FKierkegaard, WChrist as Example" {Discourse 2) in
_ Yo e,pagoazm,aoz,ao5and207 .
N N R 3 -
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and yet, as Karl Barth pointed out, also attempted to reestab~

lish a form of the 'imitatio!'. Barth was wrong, however, in

\
believing that it was only in his cell that Bonhoeff?r tdid at.

times .think this'. In an exegetical lecture he gave in 1932,

before he was forced into a legalistic interpretation of his

'Christ exists as the Church' position, Bonhoeffer said of the

'imitatio Christi!,

the Church struggle andit'wasnot until The Cost of Discipleship

p

Und noch paradoxer bei Paulus: Er
méchte von Gott verflucht und von Christus
geschieden sein seiinen Briidern zugut (Rb6m.9).
Ritselhaft genug dieses Wort im Munde eines
Mannes, der die Gemeinschaft mit Gott mehr
liebt als alles andere! Es 1st kelin Augen-
blick der Schwiche, sondern letzte Er-
fullung des Gebotes Christi, das ganze /
Hingabe fur den Nachsten erwartet. Weil
Paulus sich verbannt winscht- um der Bruder
willen, bleibt er in tiefster Gemeinschaft
mit dem Willen Gottes. Das ist imitatio
Christi.'” "

The interim years of Bonhoeffer's life were dominated by

1.

\ N i
Bonhoeffer, D.. Gesgammelfe Schriften, Band 5.
Page 265. )

'And still more paradoxical in Paul: he was willingto be
damned by God and separated from Christ for the betterment
of his brethren (Rom. 9). These words from the mouth of a
man, who loved God more than all else, iBs puzzling enough!
He did not fof\a moment weaken, butrather fulfilled the
last command of\Christ, -to completely.devote himself to
his neighbouyr Because Paul wishéd to be exiled for the
sake of his( byrethreh, he remains in deepest community with

2 is the 1nﬁtatio Christi."
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that we become aware that Bonhoeffer is attempting to present

a Protestant 'imitatio Christi' as the new basis of ‘nis theology.

The Cost of Discipleship was the summation of both Bonhoeffer's

life and th%ught up to that time. /In it he combined the three
ma jor érends of his thoug?t, namely the Christology from his
lectures) the ecclesiolégy from his earliest works and the
theme of concrete obedience which emerged from his works on
Biblical exegesis. This new work was largely devotional in
tone and character and so the importance of certain phrases

and concepts often becomes lost in the terminology. G@ven the
adgantage of hindsight, however, the significance of the work
to the development of Bonhoeffer's théology’is clearly revealed.
The clearest”e&ample of the 'imitatio' can be found in the fol-

lowing passage; °
Now we can understand why the New
Testament alwaysvspéaka‘of our becoming ;
'1ike Christ' (kathos Christos). We \
have been transformed into the image
of Christ, and are therefore destined
to be like him. He 1s the only 'pattern’
we must follow. And because he really
lives his life in us, we too .can 'walk
even as he walked' (1 John 2:6), and .
'do as he has done' (John 13:15), 'love '
as he has loved' (Eph. 5:2; John 13:34;
15:12), 'forgive as he forgave' (Col. .
3:13), 'have this mind, which was also
in Ghrist Jesus' (Phil. .2:5), and there-
, fore we are able *o follow the example
r he has left us (1 Peter 2:21), laydown
our lives for the brethren as Le did

¢
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(1 John 3:16). It is only because he

became like us that we can become like

him. It is only because we are identi-

fied with him that we can become 1like
\ him. Now at last deeds are performed

and life is lived in single minded

- @&iscipleship to the image of Christ
and his words find unquestioning

obedience. 1.
N

The most important of the themes here established 1s
that of 'obedience! to Christ.z' While Bonho/effer'a(:hristology
changed and evolved throughout his 1life, 'single minded
obedience' remained a 'cantus firmus' or a constant basis
for the disciples' relationship with Jesus Christ. As such,
Bonhoeffer did not need a particular Chris’tology or a 1ife of

"Jesus upon which to model his life. And, as state'd‘previously,

this is in fact inimical to the concept of obed.j.ence.3 ¢
Whether Bonhoeffer's Christology was based on the Cross,
Resurrection or Incarnation therefore becomes of secondagy
importance. While not entirely attempting to sidestep the
Christology issue, it must be remembered that for Bonhoeffer
the question was alwéya 'Who art thou Lof-ii?', rather than the

"tgodless questions' of the 'what! and the /how' bf Christ.

3. Bee page 10. /

11

15~ Bonhoeffer, D.. The Cost of Discirleship.
Page 274.

2. The understanding of 'obedience' is central to understand-
ing Bonhoeffer's ethical thought and it will be discussed in
detail in the lastl chapter of this paper.

!
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‘E) Jesus calls the disciples to follow him, but it is only through

their following that they understand who Christ really is. In
Mark 2:14 we read,

And as he passed by he saw Levi, /
the son of Alphaeus, sitting at the '
Place of toll, and he saith unto him,
Follow me. And he arose and followed
him. / \ \
“ \
Bonhoeffer's exegesis of this passage led him to conclude that,

The call goes forth, and is at once
followed by the response of obedience.
The response of the disciple is an act
of obedience, not a confession of faith
in Jesus."

To take this one step further, Bonhoeffer states that, "...only

he who believes is obedient, and only he who 15 obedient be-

/ lieves...ve must never lose ;1ght of their essential unity. For

! faith is only real 'hen/;here is obedience, never without it,
and faith only becomes faith in the act of obedience”.Z* "If
'th; first half of the proposition were to stand alone, the
disfiplo would ?G\QxPand to the danger of 'cﬁeap grace', for

\ ! ‘ 5
1. _ Bomhoeffer, D.. ZIhe Cost of Discibleship.
Page 48.

. : Iike Bonhoeffer, Sfren Kierkegaard also stressed 'concrete
obedience’. For 8, K. the would-be stian must shape his
own life within day-to-day existence. Discipleship must be

| expressed "...not with words and chit-chat, bombastic prose
-~ or nounding verses, but in the action of absolute obedience.'
' saks, pago 2 9) as quoted in B. R. Dewey, The New
v . Chrlist, page 1#O.g& >
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faith can only be an abstract belief 1if divorced from obedience.
If the second half were to stand alone, the disciple would be
exposed to the danger of a doctrine of salvation/through works. '
In the medieval tradition the ‘'imitatio’ was the basis of a
program of spiritualigféwth based on works. Thies however is
what Luther objected to and is also what Bonhoeffer is rejecting.
By thiL formula Bonhoeffer has separated his understanding of
the 'imitatio' from that of traditional Catholic theology.

Since Holl first introduced him to Luther, Bonhoeffer has
\remained in the framework set by Luther. His debt to Luther
is reaffirmed in The Cost of Discipleship but Bonhoeffer also '
takes a new approaéh. Lﬁther had said that through faith alone
is man saved. In these pages Bonhoeffer shows that through the
Church struggle he has learned that Christ demands more than
this. The imitation of Christ is\not a substitute for faﬁﬁh
but, to paraphrase Bonhoeffer, 'when Christ calls a man, he
bids him come and die’. |

To see this statement as allegorical or as a psychologi-
callyrﬁriented statement as many have done would be to do a
dtsfgzour to'Bonhoeffer's thought. One can clearly see. that
Bonhoeffer is emphasizing a'concretg call and a concrete re-

sponse, a theological position that his life had led him to.

This 1is the basis of the distinction between ‘cheap’ znd Ycostly!

grace. Bonhoeffer sees ‘cheap' grace as robbing discipleship
of its meaning. 'Cheap' grace means grace as a doctrine, as

a principle or a system, while 'cestl&' grace, Oon the other

\

~
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hand, "...must be sought again and again; the gift which must

be asked for, the door at which a man must knock“.“

Cheap
grace offqré forgiveness without repentence, communion without
confession and entrance into the Christian life4w1thout true
discipleship. Essentially Bonhoeffer is rejecting an under-
standing of dﬁscipleship which has degenerated into p@ligiosity
through adherence to merely a 'principle' of obedﬂence. The
true disciple must place himself within 'concrete' obedience.
Bonhoeffer is not challenging Luther's dictum 'sola fide' nor
is heiattemptins to/ redefine Justification; however, he is /
atteApting a new theological formulation which will give ,

'Lutherans a basis for action.
/ ;
Bonhoéffer's theology of obedience and ‘his emphasis upon

the concrete becomes a theglogy of action meant to counter
traditional Lutheran passiZi \

this realﬁ of action that graée becomes costly. Thg/CGﬁ?ZQains
Church gtrusglp obviously underlies this théological shift away

ty. It is when the disciple enters

from iﬁther and this same struggle undgrl#nos the véiidity of
Bonhoeffer's theology. We must agree with Maéy Bosanquet who
said of Bonhoeffér's th0017é§ that it is "...no product of a
professor!s peaceful study. It comes to us rod-hot out of a caul-
droA.whichboilediith asonizingdcciaions,degisions'hichconld
mean 1life or death for the body and salvation or damation for the

souln

1. _ Bonhoeffer, D.. ZThe Cost of Piscipleship.
Page 47. ) .

2. Bosanquet, M.. ' ‘ i .
Page 228: ! ' “J ,5
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One of the traditional Catholic themes of the 'im?éatio
Christi does remain. ‘i'his is the theme of suffering.
Our God is a suffering God. Suffer-

ing forms man into the image of God.

The suffering man is in the likeness of

God.... Whenever a man in the position

of weakness — physical or social or moral

or religious weakness — 18 aware of

existence with God and his likeness to /

@od, he shares God's 1life. !’
It 4is in his Christology \that Bonhoeffer's Lutheran roots are
clearly revealed. Christ 48 seen not Primarily as a historical
person, but in the tradition of f,u_ther and the 'theologia
crucis', Christ is seen in light of the Aﬁcansion. Until the

]

Kingdom has arrived, the suffering Christ must be seen as a
present reality and not merely as a figure out of the past:
Kierkegaard believed that a Christian can expect to be perse~
cuted as was Jesus, to the point of "...being crucified along-
side of him". 2. Bonhoeffer alwayé speaks of Christ as a person,
a stmcture of reality and even aa a place but rarely ever as
a past event. sharins in Christ's suffering is not something
the disciple does, or something that happena to hiqg/, but rather,
for Bonhoeffer, 1:1: is inextricably interwoven in the meaning
of discipiuhip itself. The 'imitatio Christi' cannot therefore

4

1. _ Bonhoeffer, D.. Wmn " Band 4.

Page 182. ’
" The English t‘rannlat:l.on is Bonhoeffer's own.

2, _Kierkegaard, 8.. Iraining in Christisnity.

Page 171.
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become a doctrine of works and it also cannot elip into the
masochistic extremes which characterized it in medieval
thought. As well, the free acceptance of one's lot in 1ife
cannot be taken to the fatalist;l.c and self/bde.feating extremes
which have plagued that belief in Lutheran thought. Bonhoeffer
has removed the romantic and self-righteous as well as the
self-pitying overtones which have traditionally accompanied
the understanding of the redemptive act of suffering. The
disciﬁple cannot earn the transformation which suffering czieates
but rather he can only respond. In Bonhoeffer's words;

We cannot transform ourselves into

his image, it is rather the form of Christ
which seeks to be formed in ua.l’

. It is perbaps inevitable that Bonhoéffer's existential
tendencies be discussed at this point. Bonhoeffer had never '
consciously attempted to go beyond Luther and in fq/ct he felt
he had not: Bonhoeffer believed, as did Séren Kierkegaard,
that Luther would have sald and done something else 1f he were
alive today, and yet he would stiil be artirﬁing the same
rpfality. In his words,

If ILuther were alive today he would -
ve said the exact opposite of what he

baud in the sixteenth century.? o ,
| I /

A}

1. Bonhosffer) D.. The Cost of Discivleship.
o P“. 2720 - - . o \

F effer, D.. letters and Papers Frok Prison.

age 123. | T e
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This 'eituational'_understan@ing can be trace& throughout
Lutheran history by examining the attitudes Luther, Kierkegaard
and Bonhoeffer had towards mar-riage. Luther, a celibaté monk,
married while Kierkegaard, coming from a state religion which

) \

supported-marriage, refused to marry Regina Olsen and yet felt
that in so\doing he was affirming the same reality as had
Luther. Whether Bonhoeffer did not marry Maria von Wedemeyer
due to choice or circumstance w:l.ll probably not be resolved

until his letters to his fiancé are released."

Bonhoeffer never directly mentions his debt to Sgren
Kierkegaard but as the following lines suggest,( he thought

very highly of him. o /

7
Here we stand on an entirely dif-

férent and new point of departure to ) o

the whole problem. We stand in the

tradition of-Paul, Luther, Kierkegaard, / \

in tho tradition of genuine Christian
thinking.z’

~

John Hacquarrie saild of Bonhoeffer's The Cost of Discipleship

that 1t is "...reminiscent of Kierkegaard”.>" Traces of,

!

1. These letters have been deposited in the Houghton Library

(Harvard) but are not available to the public. Some theolo-.
glcal excerpts have been published by Maria von Wedemeyer~

Weller in "The Other Letters From Prison", W\ '
, Vol. XXIII, No. 1

arts of this o“a.y a.ro reprinted in the “Appendix" of the
Lot ers and Papers and also in m:_fg_n_g
, od. orkinck.

2.- Bonhoot{or, D..
Page .362.

3. Macquarrie, J.. Iwentieth Centirv Belisious Thought.

/

. Page 331, - -

o /
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existential thought keep recurring in Bonhoeffer's theology

and often at very crucial times. It can in fact be seen as

a dominant feature underlying The Cost of Discipleship and the
theme of the 'imitatio Christi'. This is not an aspect of

either Bonhoeffer's or Kierkegaard's theology which is cur-
rently drawing 1Aterest but parhaps it should be.

There is a great similarity between Bonhoeffer's and
Kierkegaard's understanding of the ‘'imitatio Chriati'.‘ * For

example, Kierkegaard said, /

Christ's 1life here upon earth 1s the
paradigm; it 48 in likeness to it that
I along with every Christian must try
to cqnstruct ‘my lifa.z .

» and furthemore, ) -

, tImitation’, 'the following of Christ’,
this precisely is the point where the
human race winces, here it is princ“i)dh’
that the difficulty lies, here is where
the question really is decided whether
one will accept Qliriatisnity or not.>”

Kierkegaard came to accept the ‘'imitatio Christi! dlspite his

l

1. ' The Danish 'Efterfdlgelse’ haf the exact same meaning and
- copnotation as the German 'Nachfolge' — for a discussion of
'Nachfolge' see Footnote 1, page 47, — for a discussion of
Kiorkogaard's nnderstanding of tho "imitatio’ see %!
v : 2L : R. ey,

by B.

2. Kierko 8. -
/ Page 109. i

3. Kierkegaard, 8.,. "Christ as Mplo“ (Discouru 2) in
- Judge for Jourselves, raga 197.
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tra&itional Latheran inclinations. Kierkegaard carefully
avoided making the 'imitatio' a means of obtaining merit, but
he was equally careful to preserve the demands he felt are
included in the concept of diécipleehip. Kierkegaard intended
that imitation be authentic, involving a 'true identity rela-

tionship' between the Christian and Christ and not merely a

copy.] * According to Kierkegaard there are, however, limits

!

to the ‘'imitatio’.
> 1
It is not enough to say that Christ

is the model and we only need imitate

Him. In the first place, I need (ﬁis

assistance in order to be like Him; and ,
. in the second Place, inasmuch as He is

the Saviour and the Redeemer of humani-

ty, I assuredly cannot imitate H:Ln.z’

— A

'?? Bonhoeffer's understanding of the 'imitatio Christi' is d

based in part upon a devotional existential method of exegesis

whereby .tho/ distinction between c_hrist and the disciple 1is
ovarcomé; through the niediat;ioq of Christ in the disciple’'s
confrontation with the Scriptural Word. Agmce the Gospels
desfribe not only past events but are also grounded in mystery,
the contemplation of tho\'org cannot be seen as an attempt tc‘ /

J
capture the past in order to replay scenes written ages ago.

—

7 [}

1. This point 1s especially well made in the article .
"Kierkegaard's Dialectic of Imitation” by e Thulstrup
}:hn‘ 9 ‘do b’ 'o m]-.tmp l!l,d\ﬂo ‘0

on.

2. Kiorko\‘surd, 8.. g %:, as quotod in V. m.lcr, { ,
/ , s Page 391} ¢ !
/7 e ) /
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Through the Word and through the faith of the disciple, Chfist
( : ‘
takes form and transforms the individual. The call to obedi-

ence is clear and concrete.

The way iaium/ttterably hard, and at

every moment we are in danger of stray-

ing from it. If we regard this way as

one . follow in obedience to an exter-

nal command, 1f we are afraid of ourselves - -

all the time, it is indeed an impossible o

t 1f we behold Jesus Christ going
on before step by step, we shall not go ' -
astray. \But 1f we worry about the dan- " 3
gers that\beset us, 1f we gaze at the o \
road instead of him who goes before, we ‘
are already straying frfm the path. For

/ ‘ he is himself the way, the narrow way and
£ the straight 5&1:0.’ . .

!

© We can see that because of this persoqalﬁrelationship .with
Jesus Christ that Bonhoeffer is atreaain_g/, he has potentially
undercut his ’Christ exists as the Church' position. Disciple~
ship ;l.st personal commitment, but individual disef‘iplo'ahip and
! 1ndgt.v1dua11u' must be seen as mutually exclusive. This
emphasis upon the individual disciple remained throughout
Bonhoeffer's lj.fo.i When Jesus calls the individual to a re-
aponc’%blc u/.fe, he can no longezt seek safety in numbers. ; By
emphasizing the diaciplg's personal relationship to Jesus
Christ, the !community of Revelation’ 1s no longer the only |

f \

~

1. _ Bomhoeffer, D.. Zhe Cost of Piscivleshis.
Page 17o.m' / )
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. 0 ' - negns by which the disciple can live a;nd respond to the call.
; ) . )

3 - 'i'here I'ereK certain events in Bonhoeffax\"s life "hich

e helpeé to bring this change in perspective aboﬁt. In 1937
N the community of Finkenwalde was closed by the Gestapo and

}j: ‘the bggpgariee Bonhoeffer had attempted to maintain were

Vo gj forc:l.bls[‘torﬁ down. Bonhoeffer had watched the decline ot
the Christian community in Germany and he himself was now
hemmed' in ‘by restrictions. 8Since his radio speech on the
_ "Leadership Pi’tinc:l.#le" in 1933, he had come to public attentionl.
He could no lo/nger preach, “teach or publish and was ordored
to .report regularly to the polico.

The call to discipleship, hovcvar remained clear but had -

now tobe answered through other formsan

?tructures. Bonhoeffer
joined a conspiracy to overthrow the government and finally to -
.o "

- assassinate Hitler. His book, Ethics, writtenm during this-time, -

reflects this. change in his life. The relationship between B

—
c‘hﬁs\t and the disciple is again’ the basip theme of this book.
. The problems Bonhoeffer faced in the deal primarily / J
with m new role of Christ, the chript thaq 'is no longor |
dotomined solely by the Church. If Christ is therefore \

N 'ucluoive' s then wbnt is to preva&t cheap grace' which
Bonhoeffer had argue against in W‘I It
was the other edge of the sword that was the sharpost\ﬁ\'““‘*“““‘“—““”
Bonhoeffer's case. If Christ oxists/oﬁtsihe of the Church as
well as within the Church, where ,tlm‘xn can one meet Christ?

® It 1s at this point that Bonhoeffer's ethics become

! : ° i \ ]I ) i . . /
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s A

truly theological. All of these theological influences are

b d

brought together in one paragraph at the beg\innilns of his
M‘ . ! ! /

Whoever sees Jesus Christ does indeed |
see God and the world in one. He can
henceforward pe longer see God without

/ the world or the world Iit;,hout God.'r "~

0

—

Bonhoeffer's Confessing Chirch had been denied a 'space' in
the world and due to his 'Christ exista as the Church' posi:-

tj.oi, Christ was therefo?e also denied a 'spacﬂe'ﬁ. ~ Now Christ
18 no longer linked exclusively to ecclesiology. 'Bonl:oet\t’/é“r"a
preoccupation with defending a 'space' has now changed t(’f al-
loving Christ to ‘/take form' in t;xe world. This 1s not‘ to say

that the Church is no longer a valid 'form' of Cpﬁst; it 1s

.not an either/or position, but rather the igfgaliatic barriers
are rémoved and thexChurch becomes simply ‘a seétion of human-
ity 4n which Christ has taken form'. The 'space'. Bonhoeffer

frs

had fought for so long has been surrendered. !

T . Th of:ly way in which the Church.can /
defend\her own territory is by fighting,

Y not for tt;~but for the -salvation of the
- YL world. Otherwise the Church becomes a

v 'religious society’ which fights 4in its

. own interests and therepy ceases at once
S to be the CHurch-of God and of the world.’’
S ' ‘ i
1. Bonhoeffer, D.. JEthics. /
Page 8. ’ ‘ )

2. Ibdd., Nf 64.
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/

Bophooffer]gktempted to return QO Luther at this time
by revi&ing the concept of the 'mandates' or 'orders oé/
preservation'. Labour, the gamily, government and Church
limit and support each other and through them all Christ
becomes concrete within the world. Wher;aa previously the
Christian's duty had clearly been éo reject the world outside
of the Church, now the Christian's duty was to accept the new
realities and to work within these worldly structures and
make them conform to the form of Chgist. These four mandates
Bonhoeffer sees as 'divine' but ".,..only by virtue of their
original and final relation to Christ. In detachment from

this relation, 'in themselves', they are no more divine than

the world 'in itself' 1is d:l.vino"." The mdatou of Bonhoeffer's

Ethics appear to bq an oxporimontz'gnd an attempt to create a
theological basis foq resistance as waJ’hi- two-kingdom' doc-
trine of the carly days of the Church struggle. These were
doomed to fai%uro because @f their formality which conflictog
with the situationalist emphasis of Bonhoeffer's ethics and
his emphasis upon the Lordship of Christ. ,

It is in the Ethice that the various aspects or fucoﬁ.
of Bonhoeffer's Protestant 'imitatio Christi' are clearly

1. Bonhoortor. Des
Pages 207, 208. [J
At one point in his ( 207)130nhootfor names
* fbur m2n dates. At unogﬁor g ﬂ pngo 6) he substitutes
“one for another while at yet Anothor time (
, Dage 10&; he wonders 1

P!
elongs, and later (page 192) i? lgnlfuro and oducution'
should not also be added.

w
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A

revealed. Althougz Bonhoeffer's view of the world charnged
radically during this period, the basic theme of the 'imitatio!’

remained the same. In The Cost of Discipleship Bonhoeffer

.. stated,
X

We shall be drawn into his image,
and identified with his form, and become
a reflection of him,.,.. Our 1life will
then be...in even closer conformity with
the image of the Son of God.'

This line of thought is repeated and expanded in the Ethicsa.
To the vocabula/ry established in Tlie Copt of Discipleahip , -

which so far has included ‘conformation', ‘transformation’,
'assimilation' and ‘identification', are added the terms )
'adherence’, 'participation’, 'sharing' and 'formation'.
These are the different but basic aspects of Bonhoeffer's I
'imitatio Christi'. All see the same dialectical process

from a slightly different perspective, yet all aft:l.r{n the

same reality. To take the most important of these concepts,
It 1s not 'a question of applying

directly to the world the teaching of - ye
Christ or what are referred to as d

- / - Christian principles, so that the world

might be:formedin accordance with ‘these.
On the contrary, formation comes only by

‘ being drawn into the form of Jesus Christ.
It comes only as formation in his like-
ness, as conformation with the unique j

- g

1. _ Bonhoeffer, D.. Jhe Cost of Discipleship.
Page 273,

o




1]

(69) "

form of him who was made man, wae cruci-
fied and rose again.1 *

While !formation comes by being drawn into the form of

C’hrist',; the corresponding reality within the disciple is a

'tranaférmation' of his being. A further explanation of this

procos/s is offered by Bonhoeffer in the followingfpaua?a:,‘

/

The form of Jo'sus Christ takes form a
in . Man does not take on an independ-
ent form of his own, but what gives him
form and what maintains him &n the new
form is solely the form of Jesus Christ
Himself. It is therefore not a vain
imitation or repetition of Christ's form
but Christ's form itself which takes form
in man. And again, manis not transformed
into a rorln which is alien to him, the
torm of G¢d, but into his own form, the
form vhip/h is onontially proper to him.
Man becomes man bocauyo God became man.
But man does not become God.z‘

e now ¢t to the final chapter of Bonhoeffer's life. _

was oxccutod. It was in lottorn md pupor- written during

It was in priaon, oddly enough, that the 'boundur:l.u'

b o/ MO.“\.I" Doo mc - - v
Page 80, . o . |
Inid., Page 82. ST
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Bonhoeffer had created and defended for so long diaappi;red.
With the di?appearance of these boundaries came the cail to
involve oneself with the world, even though the world was

now a eoqylar world, and by Bonhoeffer's earlier’definitions,
'godless', For the first time Bonhoeffer did not c‘oncern_ him-
self with legalistic and arbitrarily devised boundaries as
had been the c':aue in the Ethics. Ths. disappearance of the

‘boundaries also led to a rejection of the 'spatial' termino-

logy which had been a characteristic of Bonhoeffer's theology
from the start. He no longer found it nocesJa.ry to use such
phrases as 'Christ exists as the Church'’ or his call for 'a
living space for Christ' which had previously been the source
of his theological strength. In fact, we now find Bonhoeffer
speaking of a 'religionless Christianity'’ ana 'a world come

s

of age'.

Because of the change in language, the use of new con-~
cepts and du]o to his personal situation, there is clearly a
difference between this stage and the other stages of
Bonhoeffer's life. In prison, Bonhoeffer was forced to re-
evaluate all of hl- former thoushtf. His thought concerning

" discipleship was modified, enlarged, deepened and strongthonod
-but as his friend, Eberhard Bethge, pointed out, there is a '

groat deal that this stage has in common with the others and
“...many elements of continuity with the past can be traced,

even with Ihe Cost of Discipleship. Both the latter and Letters
and _Papvers Irow Prison end in a rcr‘rlubly sinilar way with the
. 7 y
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1.

motif of 'imitatio!' ',

Discipleship, particularly as 'imit%tio Christi’, is clearly
a perspective from which we can view the prison letters in a
balanced theological framework. It is important that Bonhoeffer's
understanding of ‘religionless Christianity' be held together
with his underatandins of discipleship. Otherwiae,‘it may be’
understood that Bonhoeffer advocated the secularization of the
Gospel in a perverted sense as the German Chrgstiana had done,
namely a Christianity suited to the times. ;

To undorsfanh what Bonhoeffer means by ﬁ;alisionloss', ve
must first of all look at what he means Sywibe;igion'. Bonhoeffer
feels that religion is a historically conditioned framework or
structure into which the Christian faith is automatically born.
Religion not only hinders the Word of God but also restricts
the Christian's_livink response to Revelation by locking hinm
into a value system grounded nd% in Christ but in the Christian
religion. While Bonhéotfor did not write ethics during this
last period of his l1life, the ethical implications cannot be
separated from the fraguents of his thoology./ As huo>boon
shown, theology for Bomhoeffer consisted .oloAy of values and
value judgements and this 1s interwoven in his understanding of

scipleship.

i ] :
Bonhoeffer feels that there is a trend away from religion;

" page 783 Y. /
q
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there is a grz 4ng independence of the world, what Bonhoeffer
calls 'tie world's coming of age'. The religious premise is
replaced by this new premise of man come of age. Bonhoeffer
feels that this is not bad in itsolf for it offers a perspec-
tive which allows the individual to be more human and there-
fore more complete in Christ. René Descartes saw the world
operating as a mechanism without the intervention of God;
Bonhoeffer, on the other hand, sees the world as operating
without the need of dod, and precisely because the world no
longer needs God can grace express itself freely. God's grace
is at the same time the source of the Christian}s strength
which alléws him to live in and copo/with the reality of a
world without religion and without the God of religion. God's
.action affirms the world and gives new historical possibilities
to mankind., The Word of God in relation to world probleme
",,.is not a solution, but a redemption...and yet for that very
‘ reason He does really bring the iolution of all hunJ: problens

=

as w.;l"."

) If we hide behind our religious pronuppodéiiéns then
Jesus Christ is limited by_%poao sane procubpo-ition- from ‘
taking form in the world. What Bonhoottor‘ii actually suggest~
ing 1s that we 1ive 'with God and before God without dod’.
Christ has freed us frem the rule of arbitrary and alien laws,
1deals and 1406}0316-, rolis:l.on and now, from 'false conceptions

—

1. Bonhoeffer, D.. JZthics -~ ’
Page 355, ’ .
Ty
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of God' or, as they are Biblically known, idols. In Bonhgeffer's

words, /

God 1is teaching us that we n/uuet live
as men who can get along very well with-
out him. The God who 1is with us is the
God who forsakes us (Mark 15:34). The /
God who makes us live in this world
without using him as a working hypothesis
As the God before whom we are ever
standing. Before God and with him we
live without God. God allows himself to ' -
be edged out of the world and onto the
cross. God is weak and powerless in the
world, and that is exactly the way, the
only way, in which he / can be with us and /
help us. Matthew 8:17 makes it w.rystal
clear that it is not by his omnipotence ,
that Christ helps us, but by his weakness
and mfforin;." H

The purpose of Christ's suffering is to redeem mankind., L
Christ is the 'being for others' and it is through participating
in that reality that the world is claimed for Christ. It was
Bonhoo}tor'- undoimtuding of the 'imitatio Christi' that al~
lowed him to speak of Christ without religion. Bonhoeffer's
rejection of ro:l.u}n is-not a description of the nature of i:ho
Church in the present age (aw\dmwﬂ\upuu‘-
tions for the Church), nor is his rejection of rolis:l.ona\\‘k\“x

propl//ucy of the inevitable future (in which case he would
. [ |

i. _ BonhoeZfer, D.. Latters and Pavers From Prison. a

Pages 360 ~ 361,

el
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certainly have been found wrong), but‘rathei; it 18 a theolo~

glcal statement about the nature of faith itself. For Bonhoeffer,

faith is faith only when 1t 18 created at the crucial n/toment of

decision, Without the moral structures and valqu derived from

the 'religious framework', the Christian is forced to act solely
in imitation of Christ. As did Christ, he musti;:copt respon-

sibility for his actions and ultimately he must

cruci;iod

alongside of Christ.

It is no longer possible to reduce Christ to a Christo-

logical principle which was alwafo the danger during the days

4
of the Church struggle. Hoinric? Ott in his book Realdty and
Faith has commented on this change in Bonhoeffer's thought and

its significance.

There is no Christological ‘systematic
principle' which one could always apply;
the task is rather to discover Jesus
Christ anew in every individuil or col-
lective situation. Thus theology and
proclamation become wayfarers in history
as 'praedicatio et theologia viatorum'! - o

- Here theology reveals itself in its deep-~
est being as a method, as a continuing
" wayfaring, and not as a system. A ‘theo~
losiagviqtorun' is no system, sven it
) asain and again it has to make affirma~
% tions which are ’qy-tcnatic’ that 1s to
~ say, coherent in thiﬁiplvo-.’

.ot
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SUMMARY
As was established in The Cost of Discipleship the imita~

tion of cyrist means following Christ to the Cross, and in the
Letters and Pavers Frou Prison it means 'sharing in the suffer-
ing of Christ at the hands of a godless vorld'. Traditionally,
participation in the reality of Cﬁ%ist has meant a roJoctio%
or disregard for the world, but as Bonhosffer says,

If one does that, one is not speaking
of the God who entered the world in
Jesus Christ, but rather ot some meta-
physical idol. ,
It 4is Bonhooffer'a Christology of 'being for othor,' which guar- |
antees that Bonhoeffer's fimitatio' is a worldly ‘'imitatio’.

‘Being for others' also prwoﬁts Bonhoeffer's theology and

ethics from ﬁdns based upon a doctrine of individual salvation

as is all too common in both the Lutheran tradition and the.

'imitatio’ u practiced in the medieval tradition. This element ‘
of ':uﬁorins' and 'being for others' distinguishes Bonhoittor?-
thoolosy as a 'theologia crucis’. In his Mml:l.or work, The
Wm: Bonhoeffer felt that the disciple is

,, responsible only to Chr:l.st even At the cost ot the world. 1In

thil latter /poriod, hwwor, the disciple mut still be obedi- /
ent to Christ through the 'imitatio Christi!, but through / the

fimitatio! he i gln*ro?onaiblo to the world. 1In fact, the y
A ‘ /
1‘ Bonhoetfer, D.. JEthics
’ e1zer, V,. » C
p P“. m"’ , - / —
. . . /
/ £
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‘;) " world and Christ are no longer seen by Bonhoeffer as separate ’ '

realities and so obedience to the demands of one is automati-

cally obedience to the demands of the other.

To conclude, I quote a passage from Bonhoeffer's '"Outline \
FPor a Book", written inm August of 1944, which he unfortunately |
never had a éhance to complete, but which clearly shows that) 5

/ he intended to continue using the 'imitatio’ as a cornersto {”r

of his theology.

A transformation of all human l1life
is given in the fact that ‘'Jesus is there J
only for others’. His 'being there for
others' is the experience of transcend-
ance. It is only this 'being there for
/ others', maintained till death, that is
the ground of his omnipotence, omnisci-
anci, and omnipresence. Faith is parti-
cipation in th#- being of Jesus (incar-
nation, cross, and resurrection). our
relation to God 4is not a 'réligious’ )
) / " prelationship to the highest, most power~
ful, and best Being imaginable — that is
not authentic transcendance — but our
relation to God is’‘a new life in 'exist-
;o ence for others', through participation
in the being of Jesus.'’

- —_

1. _ Bomhoetfer, D.. Lstters and Papers From Prison..
‘l’ Ph:o 381, T : -~
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theology. Many contemporary theologians have been paatly‘
influenced by both his life and thought. \ Often these theolo-

rola.te it to thoir mrce. !lhon we do this,

they clainod.

The heirs of Bonhoeffer fall into thr;o. primary
" One group accepts Bonhoeffer's nZthodolqsy and uses 1t t
create radically new positions. Among this group are peopl
snch as Paul van Buren,  Thomas J, J. Altizer and Willia.n
Hamilton. Anothor group, whose members include Ronald Gregor
Bmith, J. A.T. Robinson and Harvey Cox, accopts the substance
of Bonhoeffer's thought and attempts to raf:l.no At and apply
it to questions 'whieh ‘Bonhoeffer, because of hia untimely
duth, never had an opportunity to do. / ‘

.. There 1s yet one more group which Bonhoeffer may bo u‘.IH“
to nave greatly influenced. These are the advocates: of
 'situational ethics' whose best known representative is Joseph
Fletcher.'* Fletcher often quotes Bonhoeffer and uses him to
sipport his own position. Many discussions of BonhoeZffer's

ethical thought accept the polarized c’ai:csor:.u of *legalism’,

1. Other ututzlfom works bave previously a od oi%n

do not rely on Bonhoeffer. Among the best of these
are Paul Lehmann’s and -
H. Richard Niebuhr's . P
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i 0 'fanti,nomia'nism' and ‘situationalism' as prasentéil by notcho\i
For example, Williaw Kuhns, in his book WL&LW
Bonhoeffer, states that Bonhoeffer's ",..own efforts in the
movement cdme not as a Christian mandate, but as a trAsic N

" necessity... #1* Kuhns has obviously accepted Fletcher's \\ e

' categories to arrive at that conclusion. Kuhns and other com-
mentators-on Bonhoeffer's ethics. see his position as choosing
the lesser of two evils, thoi"eby,: presenting Bonhoeffer's

"k?ethics as being utilitarian and pragmati;:. . Bonhootter never

" _actually took part in the assassin t:l.o/n attn)%gt- on Hitler's

life und/oma/faoplo excuse him on that sround\ This is a

mis;;;rnontatipn of Bonhootfar s ethics and an at onpt to
excuse a man who . noods no oxcu-u. ‘hoeffer's othil:c\ of
rupon:i}/:ility means precisely that he 1?1 responsible. th
guccess or failure of the act are 1rroléva.nt in terms of 1t- 2N
o justification. If we remeuber Bonhoeffer's understanding of
\ ducipluhip and the Christology which informed his ethiecal
f 4ocllion-nnkins process then we cannot come to /my othor con-
cluoiij. to au that, contrary to what Kuhns says, it

. was a’ chfhti.ﬁx mdatc' hrry L. Rasmussen concludes tlut,

~
~

A
N

- . according to Bonhoeffer, the responsible Christian *, . +BRY e

even have to consider and carry out tynnnicido, or actively
support those who do. He will bear h:t- collusuu' burdm
and share their sinfulness even when they are not related

~ » ~ )
. o3
i / L — k- [ ~
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support. 3. As Tberhard Bothsa pointod out, "Friedrich Nietzsche
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diroctly to his own actions. And he will do so. as an extra~

“

ordinary form of tﬁe imitatio chriati' in a duonic socioty” 1

¢ The first thing one 'noticea aboufc Bonhoeffer's ethics is
its concrete worldliness. Boqhoatt‘e'z: felt he could noﬁt—afﬁm’
the poac:e\oN:Po pletist or the beyond of the ?ﬁtritualiat or
the subjectivii;%t the mystic. -To affim these, Bonhoeffer .
felt, was to be disloyal to both the earth and to Christ. As

I fear that Christians who stand with // ' \,

oily one 105 upon earth also stand v:].th !
only one 105 in huvcn.z : /!

One of tho nost uportant cthicul 1nﬂucncu upon Bonhooffor
appears to be Friedrich Niotzlcho u tho many retoroncu to him °©
die Treue zur Erde zn uborlunn, konnte Dietrich Bonhoottor
nicht ertragen”. b It was :liotz-cbo who called christian ethics
'a slave morality' and Bonhocttcr‘ap own ethical writings uppur

oae, ke

1.  Rasmussen, L. L.. $ 3 ' , ]
age . ’ / gy .
Bonhoeffer, D.. "The Other wton from Prison” in
B - Page 415.
"3, ' Nietzeche's influence on Bonhoeffer was very strong. The
story of Antaeus, the giant who had strength when his feet
weré on the grotind, appearsin a speech offor made as oarly

as 19281::411:;; 1lay hewrote as late as 1944 . See
Schriften, Band 3, pages57, 494; Mo Rusty Swords, pege L7.
k. _ Bethge, E.. "Vorvort¥, Saagasuelte Schritten, Band 3. -

7
Bonhoeffer could not bear to Lot Jriedrich Nietzeche have
a nmpoly iof loyalty to the earth.” r

'
7
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to be an attempt to refute that charge while at the same time
P4 R
always keeping in mind that "...Any attenpt to lay down
prinoiplcl is like trying to draw ‘a bird in tlicht" 1.

While for Nietzsche it was tho '-uporman’]who was beyond
~good and evil, for Bonhootfor 1t‘ as ‘the Christian made free’
who is beyond good and evil; it is 1ife in Christ alone that

is 'Soyond good and evil, \/

. |
' The knowledge of good and Ml{-oond\
\ to be the 5&.»: of all ethical reflection..
The first task of Christian ethics is N
e to invuudnu this knowlndn.z 3 )

' ” o
Good and evil for Bonhoottor bolonnd to 'man :Ln \dann',  Por
Bonhoeffer, man ",..can know God only if he knows only dod,

The knowydu of nod and eovil :l.l thorotoro umuﬂ,on from
God, Only against God oan man kuow §ood and evil, 3

i

‘Bonhoeffer's rejection of good and MJ. as othical cate-

.gories 1s rqotc\q in his Christological understandingof reality. -

Christian ethics 1is unoul;y/non as an attempt to unite the
. saored and profane dimensicns, n/: enterprise which Boshoefter
believes nust nouuarny tu.:l. for it ruu on the u-unpticn
', oo that thon uro rulit:l.n wh;gh 1ie outlido the rnl:l.ty
that is :I.n Ohrint" "‘ It is this 'two-lphom' thinkinc

4 . , /

-——-——7b—-—_—-
hn 36, . ) /
z:ﬂh“ﬂu‘, Dll m. . L ’
. . . ! y o ) o ‘. _: "
- 3, M" Page “izﬁ - S N Yy .
N, Akdd.. Page 196, - L ’
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Ylfhil’ch Bgnhoetter rejected. 'Two-sphere' thinking w éivoi ;
Christ a place in the world, an important place no doudbt, but

still only one among others. For Bonhoeffer the distinction
between sacred and secular is overcoms through the unity derived
from the reality of Christ. It is a polemical unity which

“don:l.u both npnration or a pmthoin/ic :!.dontitioation. Through )
Christ, God has ontorod the world and the ucru’ has ontorcd

into the seoular.

/ k]

Not only was Bonhoeffer rejecting good and evil as othi/cnl
categories, but he was in fact rejecting ethics altogether.
Bonhoeffer not only feels that ethics change with time and

‘Npluo but in fact we cannot even speak of Christian ethios be- | '-
cause basically Christianity is amoral. Humanity is bounﬁ by
ne rgnlu or laws or general prineiples, for Christ came to of-

o f
4 ~ o

fer freedonm. ‘ . . : -
, Christianity spesks of the single d "
ny ot God to man, from the merciful
love of God to unrighteous nen and - . \
sinners.... %hat has that to do with -/

othios, which speaks of the way of man
to dod.,.Christianity speaks of grace,

ethics npuk- of righteousaess, 1. -
4

,Bonpoo&ﬂ' denied a chrutun oth:l.c but because of his denial,
his thoolo:y, with /:I.ta nntnl chr:.[ntolot.’h dteel? *becones
a otm.ouod. It i» 17t that atl_::l.u splaced theology in thottnr'n

i, 7 S -

1, ‘f’rn Dn o Raaty fuords.

“Pages 4O =41, ¢
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thought, but rather,’that theology directly informs actions
fwitﬁsut the necessity of rules and often without the possibili-

ty of guidelines, Ethics as an ontological component of reall-
i
ty places 'the good! into reality. The 'good' is not a separ-

ate realm, which as an. ideal shows man what he dught to be.
e

God is good and God is in a1l things, thereby sustaining and -
redeening the world. The realization of the ‘good! is there~
fore fchiwod by participation in the reality which at its

basis 1is good. The problem of ethics at once assumes a new /
aspect, Vhat becomes of ultimate importance is now no J.onnr.
",,.that I should become good, or that the condition of the

‘world should be made better by my action, dut that the reality -
of God should show itsel? everywhere to be the ultimate rgnl:l:ty"j .

A

" The basis of Christian ethics is the reality of God as
'rwnlo'd in Jesus Christ. All human behavior must be seen in
relation to tixu ultimate rn.i.ity. The problem of Christian
othics is how this revelation of God in Jesus Christ is to be
i'ulizod among his creatures. The 'good’ t}uroﬂro takes on a
new meaning. The question of 'good' is not a matter of behav-
ior but of part:l.cimtion in the ultimate rulity A48 revealed
in Christ. It is not a question of upplyinc a rule, lav or |

_ principle to a situation but .of sharing in Christ, of living

in conformation to Christ. There are not two worlds, the sacred
and the profane, but for the disciple only one. :

1, ' Page) 83“”’ «D%\ m
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BhA#ins in Christ we stand at once
in both the reality of God and the
reqlity of the world, '

Burprisingly enough, Bonhoeffer is noi\jub-cribing to
antinomianism. The radically Christocentric nature of his
ethics prevents this from occurring. Bonhoeffer's oﬁhic-.
the ethics of discipleship, b&thor than being oriont;a tow;rdn
morality are oriented iﬁizrqu toward Revelation. THe Christian
ethic should not be concornoﬁ with the 'goqd' but solely with
God'i Revelation. Bonhoeffer has always held this position,
the earliest example of which is found in a sermon he gave in
Barcelona in 1929. . .

The Christian message stands boyond
good and evils and that must be the case,
for should the grace of God be made

dependent upon the extent of man's good
or evil, the basis would be laid tod a

2,
clain of upon God.,
J ﬁﬁﬂ' P

Burth maintained that ‘the dostrine ot God is at every
point ethics; and in the background of vvqu Christian ethical
decision there should be a doctrine of God’'. Bomhosffer would:
agree with Barth but for him Christ must be more than merely
in the 'backs#aund' of an ethical decision. Christology and
othice are inextricably interwoven within Bonhoeffer's

( \
1 . ' /

1, Bonhoeffer, D.. Jthiss. ‘ - i
Page 197, \ /

2.  Bouhoetter, D.. Mo Rusty Swerds. B
Page 41, , :
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understanding of discipleship and the 'imitatio Christi'.

Bonhoeffer lournod much from Barth but on the -ubaoct of

* ethics he di:ugrud with him from the very beginning. /Burtb ,

had said that beside 'the one great light in the mght', there
are also ‘lesser lights' or relative ethical criteria and |
norms, Bonhoeffer disagreed with Barth udicully/ on this

point and did not accopt either tho uuzu.ﬂ.cmco, application
or nature of these othor criteria, Bnrth, for example, talks: /
of 'moulding the state into the likeneds of the Kingdom o/ /
God!, Bonhoeffer cannot accept that the ethical task of the
state can bd discovered by oxo‘uin." For Bonhoeffer, this is
totally foreign to the freedom of decision he emphasized.

- Bonhoeffer is comvinced that what God did toi-)-my.ndi through ~ |
Christ 1s not to offer a progranm for the ethical and religious
shaping of \tho world, but rnthor,‘ to allow us to become truly
human, While Barth built a system and build freedom into the

. systen, Bonhoottor' s theological behavior, taken as a whole,
roveals a doc:l.-:l.on not to build a system but to express tlu

freedom of God through concrete decisions,

/

. /
' /

-

11 ,Bo gfm', D.. Mo Busiy fyords. ,
o i :
n a letter to Erwin Sutz Bonhootur describes the mest~
ing he had with Karl Barth
o very scon arrived at tbo problon of ethics and dis~
cussed it a long time. He' did not agree with me where I
mutad it. Barth uid that bnuu the one great light
the darkness thers were other lesser lights, vhat ho
uuod 'nhuvo othioal o:%m'u' whose sense and right .
to exist he could however olear to me; iu got Bo
turthor than his vesort to the u..
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o ' As was established in the previous section of this paper,
the basis of di-ciphlhj:p for Bonhoeffer is the 'imitatio
Christi'. Moreover, it must /ulio be considered as the theolo-
gical basis of -ethical afc/t:l.on. Luther had originally rejected
the 'imitatio. Christi' during the Reformation because of its
/ : ubu;ﬁ by Rome, but also in part because he felt, and rightly
‘'m0, that it 1ed to ﬁ depreciation of ethics. / ,
. . 9 )

/ Despite the Biblical and early Christian acceptance of
the 'imitatio Christi’ as a legitimate source of Christian con~-
duct, luther's resistance has persisted, purticulnbly in the
field of Christian ethics. Resistance to tdd.z}‘ the 'imitatio!
seriously is also found within /tho pruuypantion-,ot mo oz
the greatest philosophers. Izmanuel Kant had little use tor
sxomplars of religious worality. He wrote, »

. - /
‘ There can be no patterns in religion, ? \
1 since the ground, the first principle of J
bshaviour must 1ie in the reason, and 1t
is not to be deduced '‘a posteriori’.... '
1z, then, saintly people are presented to
2o as wodels of religion, I must not
_ imitate them, be they ever so holy, 1 Vs
) ! qﬁat Judge father by universal rules of /
' nouuty, There are, indesd exemplars of %
ruhtcoumn, of virtue, and even of holi-
oy /ncn, stich as the Mp:l.o sot before us in
o the Gospels, but this exasple of the sarthly
1ife doesnot serve as our ground of Judgmnt';
/ Pathor ve Judge 1t by the holy law,] \

~ /L \.
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':Lnitu{:l.o Christi' as leading to a depreciation of ethics.

87y

This approach which begins with a pr'o;'.onc;oivod notion of what
Igoodness’ 1is and projects it onto Christ cn.ngot ”fu ro_conc:llod
with the New Testament. This 'a priori' approach is presump-
tuous because it ;;’fumn that/ the nature of the 'real’ man |
can be known without recourse to the life of Jesus in its cult-
ural and historical setting. ﬂ

|

Many Protestants, empecially those” closely in lind with
Iutheran theology or Kantian philosophy, even today re

uttitudol is clesrly r/otldctcd in Paul Tillich's analysis of the
'imitatio’.

Imitatio Christi is often ratood
as the attempt to transform one's life
into a co]y of the life of Jesus, ucﬁd-
ing the concrete traits of the didblic
pieture., lj: this contradicts the mean-
dng of these traits as parts of his ‘u-/
ing within the picture of Jutp the

/ Christ., These traits are supposed to
nkf transiucent the New Being, which is
his being. As such they point beyond
their contingent character and are not

/ tances to imitate. If they are used

in this way, they lapo their transparency
. and become ritualistic or ascetic ‘

/ prescriptions. If the word ‘imitation’

V18 used at all in this context, it mq/uu .
Q indicate that we, in our concretensss, are
L asked to participate in the New Being and
' be transformed by it, not beyond dut with~
in the contingencies of. our 1ife., Not his
astions but the belag out of ?ua s

o




8

N ,’»" t:lf i i F’ L
Y i ks N e oo . ’ -
o j ,?;y 3‘_‘5« ,vv#‘“’ A e ": 74,

,:,g C':‘ PR ’r&, : ’;“” Vi - 3# ,’,}F%_“ -
M 5 y / vy,
H

(88)

/ actions come make him the Christ.... :
Protutunfifm, therefore, rightly hesi- '
tated to use these terms after their
patent abuse in Roman Catholicism. And
Protestantisn should resist pletistic
and rov:walint attempts which separate

y the ‘actions of Christ from his being, 1.

As was established in the preyious section, Bomboeffer
did not simply ro)d.vo/tho concept of the 'iﬁtaﬁ;o Christi’
but he alsc gave it a decidedly Protestant twist. Bonhoeffer
takes Tillich's warning to heart and does not separate the /
actions of Jesus from the boing of Christ, Bonhoeffer re~-
cognizéd that for the 'imitatio’ to be an ethical norm, Jesus
of Nazhreth must be seen ms more than s moral suthority, he
mitst be the --'éhrint. The dunr of any discussion of the
Iimitatio! is that of reducing Christ to the categories of
‘hero!, 'roum:u leader' or to the ethical category ot the
good man', It is, however, impossible to speak of the u:l.ta-
tion of Christ in these purely phenomenoclogical terms because
the being of Christ transcends the given laws of phenomenology.
After the failures of the so~called ‘search for the hi-;éoriul
Jesus’ and considering Bonhoeffer's own dialectical wethod~

: ology, it is clear that he did not foel that hergensutics and

nﬁtﬁ & doguatic exegesis alone could be the basis of ethics.
Pthical fundamsentaliss even 1f, or perhaps especially if,

S— /

1, mueh, Paul, Mm, Voi;. 4 9
Pages 122 ~ 125, T
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restricted solely to‘ftho Gospels was not an open possibility
for Bonhoeffer.. Biblical authority ik, for many. people no
longer possible because historical-critical -chola.r/-hip has
related so much of what is written in the Bible to its 'Zi%z
im Loboh' or the time and place within whiech it \vﬁ written.

Unlike that of his Iiberal teachers, for Bonhoeffer the
Christ of faith who exists in the present historical structure
and the Jesus of hurotl; are one unity. God became man, not
a type of man but simply man, "...it is not written that God |
became an idea, a yrinc}plo, & progran, a universally valid
proposition or . law, but that God became man', 1. For BonhoefZfer,
the Bible first of all points toward ,tho" living God, and thus
what 1is required of ethics is obedience to a person, not_a
propociti;:n. This humanity of God becomes the basis fbr
Bonhoeffer's understanding of 'c::ncroto‘ ethics.

Bonhoeffer does not mean that ethics }u based ‘on what

| T4llich refers to as ‘the concrete traits of the biblical

picture’. The 'imitatio Christi' does not mean that one has
to enter town riding on an ass, but rather ‘ozg‘o participates in
the being of Jesus Christ by being wholly for the world. God
remains tunncmdcnt, not in an op:.-tomologiul sense, but in
an ethical sense. lvi/n, who believed that Christ had besn
nt botoro us as an example, whose pattern we ought to express
in our 1i%e, rejected fasting as a ’holf imitation of Ghrht'

/
1., h::n?g?tf7r, D.. Rihiss.

\ | ;
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because "...it 1s pliln that Christ did not fast to set an Y
example for others”,’’ Jesus laid iown no rules for Christian
conduct. Biblical ethics rmmnclur for ",..in the New
Testament there is no single question put by man to Jesus
which Jesus answers with an acceptance of the human either/or
that every such question 1mpliest, 2’ )

In order to imitate Jesus, however, 'we need to be able \
to separate the inc:l.#‘ntal from the essential. The ideal 1life
as portrayed in the New Testament reflects the trivial as well
as ‘gho :hnportuy characteristics of the age. Janes Gustafson
m;c us a good example of this when he asks *,..d0es the f0l~
lowing of Jesus as a nmoral ideal require that one dress as men
444 h Juden and Galiles at that tize? Cbviously, me. But
does the picture of Jesus require that the follower dress

‘simply, without expensive adornment, without 1uxury7“.5 ’
: /

| Edmond Barbotin comments that ‘Lmitu'tion risks introducing
us into riglid types and conventions which are no longer those
of an authentic Aoul .oxistence. Models usually present us
with values which are the resilt of historical perspectives
different from our own, In 'hu words, ’ #

The imitation of moral conduct émot o

1, _ Calvin, JWLMMMM
Book IV, X11; ;

2, mnoottcr, D.. Rthias.

Page 29, S
3, J.. Shrist Aud the Moral life.
' page 161 —

/
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0 - \ ! but release the amoral forces of mimicry.

This is especially true in communal 1ife
where the example of a great person
easily loses its value and becomesg con~
_formity and is moral only in appearance.
- ¥ In reality, the uprightness of moral
action demands much mores than an exact
reduplication of the model; rather it K
ealls for the personal acceptance of the \
moral intention, the interiorization of /
the spiritual notivatfon, the creation )
of a personal response 1o a call whose )
value is ever unique uﬁd ever nev.l’ 4 '

J

~

e

Jesus was ot & new Moses handing down behavioural law,
instead, by exauple he gave us a iuttorn which we must tql;mv/
to achieve true manhood, to participate in the New Being, /
Christ is the Word become flesh and the disciple must not
only hu:" the Word or repeat it ingt nimst act it out, VYemwust —
discover oulturally equivalent qctia‘n-/vhich are more truly
Mt’/tiv: of Jesus in our own nci}oty. The modern A{ooiplo
must 1ive the 1ife-of the Word, | /

¥ —

\ Christian ethics for Bonhoeffer involved concretely fol- N
lowing the patters of true humanity proclaimed in Christ's '
words and actions. To put it gm;y, M.i vas not a 'homo

~ religlosus’, but silply man, man for others released from the
“constraints of the OL4 Testament lav by being the fulfillmest

. /

“ 4, Barboetin, E.. i ’ (rm-,agsu) as
. translated and quo od, by B, J,
Malatesta 8, J,, ,“. 3, ‘ ' .

-~
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of that law. [

The ethical heart of the 'imitatio .Christi' 13,1 the dia-
lectical process of man conforming to Christ and t}(ilarcby al-
lowing Christ to take form in the world. The 1naj14m #im-
self changes, conforming moye closely to his own structure,
the pattern of true hwty. dInitatio Christi' does not
mean that we create cnn-t by our imitation ,° or that we replace

the crucified Ji-u:, but rather we purtifcintn in {;ho person of

Christ. Max Bcheler, using psychological tominolésy, oxplains T

that the role of Christ in this process of participatioh is
that of "...an 1deal ‘figure which is con;tnntly present to the
soul of the individual or the group, so much so that 1ittle by
1ittle the traits of that person are acquired and are trans-
formed into oneselfs one’s being, onels life, one's acts,
comc:l.qunly or unconsciously, ut’/rulcd by it in a way that
causes the subject to be pleased with following ’t;ho model or
to reproach himself if it is not imiutod"."

This takes us to the two primary components of the

“timitatio Christi’ which have been only briefly mentioned so

far, These are the concepts of 'formation' and ‘conformation’,
As E. H., Robertson pointed out, . R

If thére can be said to be one answer
to Bonhoeffer’'s ethical problem, it was

@

. |
1,  Secheler, / .o "Worbilder und ort in m
. Vol. I, page 27 ( in, 19 ted
by Z. J. Valatesta 8. J.,
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Q . 4n what he came to call 'conformation’
- the mind formed after the mind of
cnrm."

" Pormation should not be Qo:‘n,u' the autonomous work of man
for it 1s 'conformation' with ruiity itself, the only reality.
Jesus Christ. ‘'Conformation' with Christ "...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 iteelf works upon us in such & manner
/ that it moulds our form in its own likeness (@al. 4319). /chriot
remains the only giver of forms. It 1is not Christian men who
" shape tho world with thc:l.:[ ideas, but it 1is M:t who shapes
men in conformity with himself., But Just as we misunderstand
the form of Christ if we take him to be essentially the teacher
- of a pious and ;good 1ife, s0, too, we should nt:uudwq‘tngd the
formatién of man if we were to regard it as instruction in the J
yay 1n which & pous aad gqod 1ife L 4o be attained’.?* me /.
othice of Bonhoeffer are not based upon an wtmuaun :.mmm
alistic value systom but are bmd entirely on chrilt hiaml.t. n
asd thus oan hardly be seen as antinomian, Also, beckuse- the \
structure of reality is the 'Christus w Mblﬂ’ through m
‘mitatio Christi!, the individuil must begows & mzcimt B
in thnf- sane uq:.;.tzr by also ‘bd.ng there for ogmm m‘{ o{ .

4
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(6 course must lead to a radical understanding of theologigal
ethics.. ‘ i o e -

Bonhoeffer's ethic is obviously ’'situational! in tio
‘nnn that :I.t is timly sroundod in the historical but it
"trnmcmds the purely :I.ndiv:l.dulutic. The 'imitatio Chrieti’
N drives othica beyond the individual concern throngh t/ho stros-
S - sing of 'rnpon-ibility' Et}ﬂ.cul responsibility is derived
fm the conaroto oncountor with another person, and otruetur-
- ' ull:r it 1s always the sams person, Jesus Christ. Since the
| v Christian faith is Adhounco to a person, the naturul conn-

/ gucnco is a pormulut othio. moﬂw'- nthicu are a
mwut»mumm sthic for Christ u truly husan and
“comes to_us throw’sh husan soclety. While 'vqcution' applied

to the cmuniw of Mohtm and not. muy the /:.wmm,
r 80 the timitatio Christd! in th’ mw-ta mnlding of m onz.v

S ,mnm but Qon-cttw 11fe to the Mity and ntt:m o: —

A .um cardat. This mn tm uniplnm a8 wuﬂ;u to, |

s mapum; u ’Mutio' uu gammm ﬁth the' mn of

/ ’%;onmu fron_an sthic of the gmma in the ghurch to an ..
' .",-sm of the cumm 1a° m m-u, ohmmmr mﬂt mist

t&um uoﬂmmm to u nbnbmtm m' mz wat

»
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() above all to a 'person' who ias "c..thc'way. the truth and the
1ife", (John 1416) This s the basis of Bonhoeffer's person-

alist ethie. /

Bonhoeffer feels that the duty of oreation is that it
Inhoqld affirm and continue God's work.'* This is acoomplished
when the diaciple rcuponda in oreative obedience to God.
Obedience, which was firat montioﬁod‘iﬁ,ﬁ.nj:gznn_ﬂgnnna;g.
thua becomes a major slement of Bonhoeffer'a preasentation of
discipleship. One of the basic ingredients of the 'imitatio!
implieit within the call of Christ, is this demand for obedi- .

ence, not an obedience to lawa and principles dut tolths reali-

" ty of chriat. Forx Bonhoorftr ",.sonly he who bol%,vin is obedi~
- ent, and only he who is obedient believes".2' These linea:are
significant for underatanding Bonhoeffer's ethics for his 1life
oan;ot be underatood without them, His life and thought are
held in dialectical tenaion as are faith and obedience. What
Bonhoeffer did determined his beliefs and his beliefs went on

~to determine what he did.

Emil Brunner in The Divins Imperative also saw diaciple-

ship essentially as obedience, whatever the partiocular content

of the command (although for Brunner the command was alwayas

one of love), DBonhoeffer agrees with Brunner and feels that
\
' (

1, _ Bonhoeffer, D.. Creation and Fall.
Page 33. ]

| o 2. p.§2““§?“"' D.. m.sm_u_mmn |
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O ‘Ohr:ut demands of his disciples not the observance of some
manageable or unmanageable code of bohav;or. but the radical
\ surrender of thpir willa in obedience and love. Obodithoo!br
T Bonhoeffer ia 'surrender' and ethica muast boaip with this task;

the total aurrender of the self through the act of conformation.
1 .

Ob‘yins\tho oall to discipleship means that a gonerete

demand must be responded to. Conformation must then n;ao mean *

the guidance and providence of God. 'The dimoiple has been
freed from the law as an inatrument by which God's will ia
known, bét thia does not mean that the disciple is free of
God's will‘, When the dlaciple does Godfa/will he knowa the
love of God. If approaching the prodlem of é&rintiun sthica
from this perapective, the qnoatioy. How can I be good? of
traditional ethica becomes, What is the will of God? Often
these two are sesn as Yeing aynonymous but for ﬁqnhonrtor this

ia not the came. Sinful man deludea hirmaeslf if he assumes to

know the gpcﬁ} The m;dor ethical task of the disciple is
sqQlely to mesk and do God's will. What this presupposes, ac-
coxrding to Bonhoeffer, ia ",..a dooinion}with regard t$ ulti=-
mate reality, a decislon of faith™.'* In Bonhoeffer's case
)thil does not mean that falth in an ultimate reality leada to-
an ethical decision, but rather faith squala 'ultimate rexlity.
fpr fallen man they are one in the same. Thia is not a ypdug-

tion of theology but an expansion of ethica. Kierkegaard| in

p—
S '. Bonhoeffer, D.. Ethica. ' oo ‘
Page 186, _ . )
J (

>
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hia exegeais of the atory of Abrahanm, ol@arly showa the close
rclationlhip betwoen obodionoo and faith, Abrnham‘- obedience
foraed him to auapend hia own moral judgements 1n order to
maintain communion with God. This is what Kierkegaard means

%
]

-

by hia 'teleological suspension of the ethical'. Juatification

for Abraham'as action comea uololy}trom thia peraonal relation=
ship to God.'* His decision ia nét irratiocnal but - supra=-
raticnal, it does not deny ethigs but transcends morality.

One of the prominent characteriatica of the ethiocs of
the neo~-FProteatant theologians ia thelr determiniam. For
Brunner, Barth and Bonhoceffer the Chriastian 11!0.,§ho lite
of diacipleship, is determined ;hroushout by the Word of God.

To paraphrase Bonhoeffor, 'God dan- dring good out of evil, even

the greatent of evila', This of courae bringas up the old prob=-

lem of freedom and determiniam. For Bonhoeffer, man does exer-

clse his fIreedom, for ho\doon not alwaya do the will of God.

. The dislectic which we find ao often in Bonhoeffer ia found
\horo as well. Man in his freedom, fquly givea himael! and

his actiona to God and 1“ a0 doing receives the guldance which
he ia atill free to acoept or reject. Freedom and the will of

God are not -’Qn'an nutually sxclusive.

The man who acta in the freedom of
hias own moat peraonal reaponaibility is
precisely the man who sees his action ' |
\ \ |

!

1. _ Klerkegaard, S.. [JIsar and Trazklinkg.
Pagesn 79 - 88. - [
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\ . ' -
' finally committed to the guidance of God. .35
The free deed knows itself in the end a»
the q.od of God} the docision knowa it- -
~ #elf as guidance} the free venture knowa
itaelf an divine noconnity." \
Even when God's guidance ament Bonhoeffer to hia imminent
death, he could atill write,
I am 80 sure of God's guiding hand /
that I hope I shall alwaya be kept in
that certainty. You must never doudt
that I am travelling with gratitude and

ohncrrulnona along - th. road where I am
belng 1od. f

Fbr many modern theologians the will of God atands wholly
outside of the individual'as life for God is seen as 'the wholl&
other'. For Bonhoeffer, God al.o is ‘wholly othor? But the
will of God is not found in abotrnct othioul oommandmonta.

The will of God ",..is nothing other than the btconins real of
the reality of Ohriatiwith us and in our world. The will of
God, therefore ia not .an idea, still domnndinc to become roa}'
it is itself a reality already sustained in the aslf-revelation
of God 1n Jesus Christ". 3 And further,

9

In Christ we are offered the possibility

o
N
A
K

Page 186
2. _ Bonhoeffer, D.. [Latters and Pavera Irom Prisen.
Page 393.

. K Bonhoeffer ‘e xhnﬂ.\ -
> bagepperor ¥ A

- T \
1. Bonhgorror. D.. Ethiaca.
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of partaking in the reality of God and

in the reality of the world, but not

in one without the other. The reality

of God discloses itaelf only by astting \

me entirely in the reality of the world,

and when I encounter the reality of the

world it is already suatained,;acoepted . %
and reconciled in the reality of God. 1

This means that for Bonhoeffer, reality itself is good. The
good 1a not some 'ought' standing above reality but it ia

rnlity itsellf, ‘nunuimd. accepted. and reconciled! m the
dsath and rnurnccion of Jesuas Chriast. I oould not ny '.I.t

better than Heinrdch Ott, who in hia book W
- sald of Bonhoeffer'a cthio-. B

Christ thcrororc‘. the unity of God
and the world. ita roooncnhtion. the
sracioun immanence of God in the worlad,
in its circumatances, in ita ethiocal
situations, dut immanence regarded
peraon, as a ‘Thou' whom one can addraas,
Christ ia the material 'continyum', the
trubtworthy element which runs through
concrete situationa and confirms them all
in their:very concreteneas. The knowledge
of Chriast is also each time a knowledge
now in the aituation, fund. above all char-
acteristically in the ‘ethical’ situation.
"One could say, that acooxrding to Bonhoeffer,
the man who really knows Chriat as here

|
.

1. Bonhoeffer, D.. Jthica. ' . .
‘Page 195, |

4
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each time, also knowa what ia resl and |
what is to be done. Yes, wWe can even go
/ 80 far aa to dare t°~lly the converse,
Y~ . that the man who knowa each time what ias
‘real and what ia to be done,; by that very
fact in reality knowa Chriast.'®

The question for Bonhoeffer must be whether he does in fact
conform to the form of Chriat 1$ the world; whether he ia

* aocting in accordance with reality. The ethioca of the 'imitatioe’
“must be a response to the Chriatological question, How ias
Chriat taking form in the world: and, What actiona on my part.

;corrc-pond to that form? The final Jjudgement of whether an

action done in freoe responaidility does actually correapond
to the Chriatological reality according to Bonhoeffer liea
:ofgly with God. It may be aald that morality is the bi-
product of maturing faith. It ia the outcome of\inor.aainé
conformation to Christ, but in the ond Bonhoeffer's ethics
muat always be aeen as an ethic of juastification by grace

.

alone.

Bonhoeffer takes with the utmoat seriousness the phrase
'"Thy will hath been done'. Sinful man is Justified by grace
but this justiffcation cost God the death of His Son. This
doctrine of justification. ia not a call to worldly inaction
or complacency for this would be an acceptance of 'choap

grace' or, to puraphrano'Lnthor, 'ain bravely'! for "“,..only in
|

{

. H.. Realdty and Falth. : ,
Pasa éG . o
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O doing can there be submiasion to the will of God".'' The
‘imitatio' muat take plaqy in the midat of life's ",..dutlen,

problema, succeases and fallures, experiences amlp.rploxitiua"a'

Through grace, God has ast the conditiona of the rela-
eio;;hip whioh allows man to live a worldly existence and
actively bar;ioipate in Revelation. Christ takea everyone
who really Oﬁcbuntora him and turna them around to face the )
world, Chriast is the safeguard which ﬁrov;nta withdrawl from

ﬁhn world.

Whoever aeta thelr eyea on the dody
of Jesus Christ oan never agaln speak
of the world aa though...it were sepa-

k rated from Christ; he can never again
with clerical arrogance set himaelf
apart from the world."

Whereaa fn moat ethical discusaions, life ia directed
‘towards' God, now, howiver, liio can also be lived 'from' God
as ita centre. Mafh through the '1mitntioychriat1' becomes
oonf%rmog with tho form of Christ and grace allows him to live
trom' that centre. Bonhoeffer begins with the conqrality of

~eonformity to Jesus Christ reasoning from incarnation to
" hiatorical roaponnib%}ity. chriLt not only bida the diaciplc

r ~ \
1. Bonhoeffer, D.. Jthigsa.
Pﬁl’ “5' . ’ Fd ’
2. Bonhoeffer, D.. Jettera and Papera From Prison.
fhso 197,
3. | Bonhoeffer, D.. Rihios. N | {

‘l'° ~ Page 205,
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to follow, 'but grace aotually/allo%p him to follow, Again,
to underatand ‘'conformation' aimply as 'becoming like Jeaua'
is to misunderstand the true form: of dhriat. The foym of

_Christ is not a 'religious' pattern to which We muat oontorn.

it ia rathor the pattern of true humanity.

To be conformed witﬂ the Incarnate
==that 18 to be a real man., It is man's .
‘right and duty that he should be man. \
The queat for the auperman, the endea-
vour to cutgrow the man within the man,
the pursulit of the heroic, the cult of
the d.ﬁisod, all thias is not the proper
concern of man, for it is untrue. The
real man is not an object either for
contempt or for deification, but an
object of the love of God.' The rich
and manifold variety of God's greation
suffers no violence here from false uni-
formity or from the forcing of men into
the pattern of an ideal, of a type, ora
definite picture of the human character.
The real man‘is at libexrty to be hia
Creator's creature. To be conformed
with the Incarnate is to have the right
to be the man one really is. Now there
ia no more pretence, no more hypocriay
or self-violence, no more compulaion to
be something other, better and more ideal

/ )

v

!« Bonhoeffer's concern is echoed by Albert Camus who in
§hgs3gh§1 writes that 'man is the only creature who refuses
o be what he ia'. Bonhoeffer never attempts to make man
more than 'the Creator's creature'. For Bonhoeffer as for
Kierkegaard, zan must 'become what he already ia'.
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than what one is. God loves the real man.
God became a real mant‘[

Bonhoeffer's faith in the providence af God working with- /

in hiatory ia not bai.d upon a theology of Piatory (Hegel), a
seeking to discover the plan of hiastory and salvatian. It ia
rot an evolutionary optimiam (woi}hurd do\chardin). It is
rather a consclous acceptance and dbewilderment, a knowing

that behind the events of hiatory-lisa the hand of God. It ia»
a recognition of the 'mysterlium et tremendum' as Rudolph Otto
maintainog. or the recoznition of the exiatential !'fear and
tromgiingt/ntroanod by Kierkegaard. It ia this recognition
which allowa the disciple to act and be Justified in hia
actions while atill giving him abaolute freeden and absolute
rnaponiibility for his actions. Bonhoeffer is closely in line
with Luther on thia point. In }onponuibility boﬁh freedom and
obedience are realiszed. Reaponsidility implies tho.tcnaybn

‘botw;on freedom and obedience. The paradox ia that man is free
'to be obedient. Only in obedience to Christ can there be free-

dom, and only in freedom can one be obedient to Christ. Luther,

in "On tQ?“Liborty of the Chriastian Man" wroto.

.

~ A Christian n ia porroetly rroolnrd
of all, aubjoo¥ :X none; a Chriatian max -
i . ia perfectly dutiful servant of all.r*
-~ -subjeet "to = :

T

\

. Bonhoorfor. D-- -

Lnth.r, Martin. i page 25 See alaso
page’ 312,

N
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O To sum up Bonhosffer's position, ethical codes are a

'( produat of history, asparate from the Chriatian message, uae-
ful aa\guidolinoq but diaposadle, for the proclamation of
grace stands boyohd.sood and evil: The Chriatiah ressage ,
offers no new commandments or moral principles for humanity.
Instead, the Chriatian measage reminds us that only in freedom
van we be truly obedient to.the will of God. \From thia perarec-
£ivo ethios must dbe ao‘n not as ",..something that has deacended

from heaven to sarth, but it ia rnwhnr a ¢hild of the carth“."

. One of the ocutstanding featurea of Bonhosffer's ethica 1a

its 'relativiam', and it ia thia which ia 80 necessary as a

baais for any 'situational' ethic. It is thias aapoct of
Bonhcirrg;'a theology that Joseph Flotchor uses to support his

own position as outlinod in the book 513333133_5&3133‘. Flotohcr
"speaks of 'situationa' but alwaya in relation to an abncluto

principls or norm by which othioa are relativized., For Fletcher . ]
this nbaolutojia love, 2 ' |
There 1s only one thing that is
always good and right, intrinaically
good regardlesa of the context, and N
that one thing i=s lcvg.B‘ )

1 Bonho'tt.r' D.. &W; .5

. Page 40.
2. Fletcher believes that "Only love is a constant; every-
thing else is a varisble", (page 44, Situation Ethics)., |
For 2 further discussion or this point .see alsc pagea 45
\ and
® 3. _ Fletcher, J.. mmm_m?
f

Page 60.
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Love jalone for Fletcher is intrinaically good, it oquqli"
Juatice, it ia a principle and a norm. ' As x prinorplo it
Qoes everything Boaﬁoorr-r argued aaainaé..lt is the secylar
city's 'dous ex machina', the Lworkins hypothoniq' ahd. a

‘astop=gap'.

Bonhoorro;, like Fletcher, recognizes the importance of
"love' for Chriastian ethics, dut he does not accept love am
the firat principle of Chriatian ethics. Rooogninins the sin-
ful nature of humanity and the complexity of all motivation,

Bonhoeffer writes, ,
Human lévo makes itaelf an end in
itself. It createa of itael! an end,

an idol which it worships, to which
it muat sudject ovorything.a' j

For Bonhoeffer, love alone is not adequate as a basis
for Christian fellowahip. Love has negative aspecta for fallen
man no matter how good the intentions may be. Only Chriat can
play a mediating role in' Christian fellowship, as Bonhoeffer

1. Fletchsr nsver propoply'potinoa tﬁo ternm 'love', and the
way in which he uses it makes it a catch-all concept. As

James M. Gustafson has commented, ]
" YLove', like ‘situation', is a word that runs through

Fletcher's book like a greased pig.... Nowhere doea

Metcher indicate in a syastematic way his various uases

of it. It refers to everything he wanta it to refer to.
Gustafson, J. Nu« "The Chriatian Century", May 12, 1966,

as quoted in Ihe Situwation Ethica Dabate, ed. dy H. Cex,

rage 81,

2. Bonhoeffer, D.. Jifle Together.
Page 25. o

|
|
|
|
|
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learned in Finkenwslde and explaina in hia book Life Together.

This means that I muat releaas the
other peracn from every attempt of mine
to regulate, coerce, and dominate him
with ny love. The other peraon nudl to
‘retain his independence of me.... -Be-
cauae Chriat has long since acted deci-!

\, sively for my brother, before I could
vegin t/o act, I'muat leave him his free-
dom to be Chriat's; I must meet him onla(

' as the person that }*n already ia in
Chriat's eyes. '

As early aa 1929 Bonhosffer underatood the measage of |

the Sermon on the Nount not as love dut nt}hor that zan stands

before the face of God and God'a grace rules our lives.

It

there w#a a generally valid moral law, 1iko love, then there

would be a way from man to God and the rolationnhip would be

at the mercy of mankind. The ethical principles of the Sermon

on the Mount muat be underastood dbut not accepted with authori-

tarian validity for eventually man would become & slave to
principles and the spirit would be fixed in place thus totally
denying orsative potentiality. In his JRhica Bonhoeffer elabo-

rates on the meaning of love for Christian ethics.

Everything that we have 30 far seen
to be true excludes all thoae definitions
of love as a human &tf;ituda, a conviction,

). _ Bonhoeffer, D.. Lsttsra snd Papers From Prison.

Page 209.
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f , devotion, aacrifice, the will to follpw-
ahip, feeling, brotherhood, oorvioo.
action.‘

' Love aa a norm becomes almoast idolatrous to Bonhoeffer
for it is rocosni7ab1’ only in the light of Revelation. The
love which is s0 lmportant for ethics, in Christian ethics.
must be deduced aoioly from chr}atalegy. , ,

/ While tﬁia denial of love as the central element of
Christian ethics would make ua believe that Bonhoeffer'a

. sthics are a ¢old and calculated affair, quite thonecntrary

is true. For Bonhoeffer, the ‘'imitatioc Christi' leads the
disciple to one central ;um#auon. Chriat's Yro-me® atancca
must also be the position of the modern disciple. Disciple- .
ship is aynonymous with responsibility. Paul held that laws
lead us to Chriat. but Bonhoeffer holds that Gﬁriet leads us

_ to moral Judgements and ethical decisions f3r which we have
to take full reaponsibility as did Chriist. Reaponaibility / -
...is always a relation batwesn persons which has its foundg\

tion in the rtaponaibility of Jesus Christ for, man". 2.

Another theologian who placed strons emphasis upon love
but yet rejectgd love as the abasolute prinoiple of christian
ethica was H. Richard Niebuhr who said,

1. _“Bonhoeffer, D.. RIthics. ‘ . \
Page 72. Ve

2. Ihid.. Page 238. J
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Jesus nowhere commands love for its
own @sake.... The virtue of Jesus' char- .
acter and demand is not 'love of love! ‘
but 'love of God' and the neighbour in
God.¥.«. It was not love but Go& that

filled his soul.'®

Bonhoeffer combined the radicallfreedom, which is so
important in Klerkegaard, with the 'self in relation to others!
which is derived from the 'personalist school'. Like Bonhoeffer,
H. Richard Niebuhr also combined M;rtin Buber and existentialism,
and in one sense their conclusions are similar. Nieﬁuhr ar-
rived at a position of 'social existentialism' which for hinm,
as for Bonhoeffer, is characterized by 'responsibility'. In a
posthumously published grticle, "Responsibility and Christ”,
Niebuhr states that the‘"...Christian ethos s0 uniquely exempli-
fied in Chfist himself‘is an ethics of universal responsibilityma‘

&

" This is the dialectic of Bonhoeffer's 'responsibility’.
We are responsible to the world and we must take full responsi-
bility for our actions. Responsible action always includes man's

readiness to accept the guilt that comes with freedom.3‘ Just

4

1.  Niebuhr, H. R.. Ghrist and Culture.

Pages 15 -19.

2.  Niebuhr, H. R.. The Responsible Self. \

Page 167.

3. . The acceptance of guilt is a central element in Bonhoeffer's
shift from passive .to active resistance. Bonhoeffer accepted
the gulilt of his Church, nation and class which had allowed
Hitler to come to power. Accepting this collective gullt
meant also that Bonhoeffer was free to use the tools, even
.of murder, sgainst an snemy that was using that ssme tool

with utter ruthlessness. /
/

o . 2

v il e ARy 01 g a



\

(109)

as Jesus bore the guilt of all men, so all who are responsibdle

in the name of Christ share in that guilt.

Bonhoeffer stressed responsibility in his ethics but he
dld not stress love. Fletcher, by using love as a norm, creates
an either/or f;ameﬁopk. theredby ignoring the subtleties and .
nulti-dimensiona} aspects of Christiasn ethics. Love does not
exbrterate one from reaponsibility. Using love as a norm, Which
according to Bonhoeffer is tainted, means one is chooaingéinly

the lesser of the evils. .

° In the name of love, Fletcher Qakea killing leas™than ‘
killing and stealing less than stealing while for Bonhqeffer
this is never the cass. For Bonhoeffer, murder is still murder
put to do it in the name of love is to deny personal and abso=

‘lute responsibility for the act. Murder may bs justified but
to do it in the name of love is to i;ply it has God's approval.
For B&nhoeffer, justification for an action comegagolely from
the life and c¢cross of Christ. To be responsigie means that
extreme acts such as tyrannicide, while occasiona;ly.beiqg
necessary and demanded of one, can never be regard;d as pormalb
or“ethically normative. As E. H. Robertson points out,’Christ
said "...harlots would enter the kingdom but he did not mean

that harlotry was a necessary qualification"." A

What Fletcher appears to be lacking is the radical dialec-
tical understandiné which s0 characgyrizea BonhoérfEE‘s ethical

1. ROertBOn, Eo Bo . mmm.

Page IX. ’ /
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() thought. Bonhoeffer submits not only auocesafand failure to
God, as Fletgher's utilitarianiasm forces him to do.“ but
Bonhoeffer submits even the judgement of whether an act ia a
v . Buccess or failure to God (1 C?r. 4:3). FoiﬁBonhoorror. ;
respongibla action ".,.does not lay claim to knowledge of its
® an ultimate righteousnoaa.;.(it) can hever itself anticipate
" the judgement as to whether it is in conformity with its ori-
gin, its essence and its goal, but thia’Judstmoqt must be left
entirely to God". & Idmological aotion.;on the other hand,

carries its own Jjustification within itself from the outset
within its guiding principle. '

Since Jesus Christ is implicit in reslity, there is a
content to reality which gives meaning and direction in each

situation. As Bonhoeffer says, ’ \

To understand reality is not the
same as to know about outward svents.
It is to psrceive the essential nature
of things.... T¢ recognize the signi-
ficant in the factual is wiadon.B'

1. This allows or perhaps forcea Fletcher to asay " the
.end Jjustifies the means, nothing else",
page 120). Bonhoeffer, on the other hand, states that the
", ..question of good must not be reduced to an examination |
of the motives or consequences of actions by applying to
them some ready-made yardstick. An thlc of motives or
of hental attitudes is as superficial as an ethic of
practical consequences", (Ethica, page 152). /

2. Bonhoeffer, D.. Jthics.
. Page 234, = |

. 30 Moo Plg’ 68‘69- g
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The 'significant'! is of course Jesus Chriat. The factual

must be given its due, but without Christ it must fall short
of the reality of God. No abstract laws or s;ﬁtema nead be
used to make an sthical decision. The diasciple simply does
what he knows he must do and he knows what he must do in aé-
cordance with what he perceives as the form of Christ as it
takes form in the world. There is a complete surrender to

the '"Thou' in reasponsible action, a complete passivity in the
midst of activity.“ Thiz is not apathy or a submission to
fate but a submission to the will of God which is hidden with-
in the events. This is not to say that for Bonhoeffer ethical
decisions are ﬁgde entirely within a vacuum.. It might be sald
that the modern disciple must live with the Bible in one hand
and a nswspaper in the other in an attempt to see the form o;
Christ as it takea form in the woild. Bonhoeffer brings to
the deciéion making process all the tools of his own experiences
and those of his community, but the decision oﬁce made and the
consequent actlions, whlle we are rebponsiﬁle for them, are

frealy given to God.

Bonhoeffer is speaking of ethics existentially within a

personalist-reslational context. He is not concerned with

!

1. ~ F, C. Happold, in 3 S Oy, shows
that there is a similarity between what Bonhoeffer is saying
and the teachings of the + Krishna states that

there are two ways to God, the way of contemplation and the
way of action. "The world is imprisoned in its own activity,
except when actions are performed as worshlp of God. There-~
fore you must perform svery action sacramentally and be free -
from all attachment to results." (Page 103) t
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o providing clear, definable and objective criteria for teating
and ovZIu;tins an action. A4s such, ax extreme ethical case )

such as tyrannicido is something Bonhoeffer 'knows' that he
\must carry out because it is demanded of him by tha situation;
a situation 1n which no one 'else was willing to accept the
'rosponaibility of an actiop. At the same time, howevsr, this
act was not something hiaog¥h1cq couid formally account for.
What counts for Bonhoeffer is the conformation of the aslf to
~the form of Christ in the world, the fo;mation of the character

ih conformation- and communion with Christ.

Reliance on ethical principles is doomed to fall because
in the oLd we will have to live by these rules even if, as
Bonhoeffer says,"bhoy lead us to the devil'. An individual
may live by rules but at a time 'when all concepts are being
confused, distorted and turned up?ide down', the man of rules

will not be able to fix his eyes on 'the simple truth of God'.

He will easily consent to the bad,
knowing full well that it is bad, in
order to ward off what ia worse, and in
doing this he will no longer be able to
see that precisely the worse which he is I
trying to avoid may still bs the better.'® X
N -
We now come to the crux of the matter. The central ele- )

ment of Bonhoeffer's thought and the greatest differance between

/ Bonhoaffer ‘and Fletcher is Christology. While Christ ias central

‘,1
}
J

® /‘ \
1. _ Bonhoeffer, D.. Jthics.
o P&B'. 5‘ .
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to Bonhoeffer as the theological basis for all ethical |
action, for Fletcher this is not the case. In fact, Fletcher
mentions Bonhoeffer more times in Situation Ethieas than he
mentions Chriast (four more times). In Fletcher's methodology,
Joaué becomes simply a teacher, to say the dbest, or Christ a
principle, to aa¥ the wor;t. In either case, Jea?a Chriast
becomes sxtraneous and discipleship superfluous. While
Fletcher is ,;oncerncd primarily with methodology, Bonhoeffer's
ethics are baaea on a Christological og}olosy; The difference
is one of Christ versus a methodological principle even though
this principle may de gf great value for ethics. Love used in:
this way is merely a tool for Christisn humanism, a rationale
for good works, but to use Tillich's phrase, 'it lacks the
dimension of depth'. ' ‘

) The/advaptage/of the ‘'imitatio Christi'! is that it recog-
nLBQS'Chriat as the Revelation while love can best be sai& to
be a characteriatic of Rovalation. For Bonhoeffer, the question
As not, How is love best served?, but rather, Who art thou lord?
'Con-form-ing" ;o the 'forn"of Christ in the world is the
baslis of an ethical decision concorﬁing the nature of reality
itself. In discovering Christ within the situation the disciple
knowa what to do. One does not serve love but one serves '
Christ through radical obedience. God is love but love is not

God and to do love is to abstract love from the situation.'®

1. For a discussion of this p&int see alsc H. R. Niebuhr,
Christ and Culture, page 17. -

4
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It is to remove Christ from the situation and to apply a

principle. The differ?nce betwean Fletcher and Bonhoeffer
therefore is not primarily a question of antinomianism, legal-

ism or situationalism, but rather the difference is primarily

Jesus Christ.

S RY

Bonhoeffer was primarily concerned with the relationship
between Jesus Christ and his modern disciple. The 'imitatio
Chriati' was for Bonhoeffer Qhe basis of this rolntionship
and as such was also the basis of acting athically within the
world, even when the aupﬁort of both an ;déleaiaatical tradi-
tion and cqmmunity had beesn forcibly remo&od. This was ‘'the
Christian made free' who llived beyond good and evil. The
road of the 'imitatio Chriati' was for Bonhoeffer the road to

freedon.

Bonhosffer's Christological understanding of reality’
allowed him to be even more radical than ethicists such as
Joseph Fletcher have given him credit for, but yet this same
Ghriatological understanding has prevented him from becoming
;ntinonian.- Bonhoeffer's Ghribtoldgical understanding of
'the man for /others' and his understanding of the 'imitatio
chriati' led him to his understanding of 'responsidbility’,

his moat inportant ethical concept. - R

og?ing to Eborhard Bethge, the phraao 'Jesus, the \\

nan for othora‘ is a nov Ghriqtolosical title for Bonhootttr'

——
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a title which "...renow; fho ‘imitatio Christi'®,!: In
imitation of Christ the disciple must also act reaponsibly
toward the world, 'he must be there for others. The disciple
must conform to the form of Christ in the world, acting in
absolute freedom on the one hand but acqﬁptins abasolute
responsibility for his actions on the other. Participation
}in this_'being for others' ia the source of the Christiasn's |
transcendence. According to Bonhoseffer,
The transcendental is not infinite
and unattainable tasks, but the neigh-

bour who is within reach in any given
situation.”*

@

This places the meaning of transcendence completely iﬂto
the historical human context and not outside of life beyond
the individual or in the conscience, bﬁt rather in very con-
crete human self-sacrifice in imitatlion of Christ. Partici-
pation in the being of Christ or conformation to Christ or
allowing Christ to take form in the world are therefors all

different aspects of discipleship and of .ethical transcendence.

The man for others has mno concern either for himself or for

preaorviné religion but through his acceptance of responsidbil-
ity he transcends his particular axiatonce.' This has nothing

/

1. Bethge, E.. "Bonhoeffer's Ghristoloéy and His 'Religion-

ioas Christianity'™ in Union Th.olos%enl SQninarE ggartorlx
Review, Vol. as.wNo; 1, 1 80 reprinted in
Boxhoeffer in & World Come of Ase,

, 2d. by P. Vorkinck, p. 71.

2. Bonhoeffer, D.. "Outline for a 'Book" in- M
’ P&EO 389.
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to do with/a motaphyaicnl“ notion of transcendence as was

the go;l of the ‘'imitatio' in the Middle Ages, but rather it
is transcendence within#pur own historicity. Our relaqion-'
ship with God ",..1s not a religious relationship to' a supreme
being, absolute in power and goodness,...but a new life for

w

others, through participation in the being of God".a‘

Bonhoeffer's und’ratanding of 'religionless Christianity! ‘
and discipleship has iBE him to a theology of 'responsibility'.
Tﬁis/is aupported not only by Bonhoeffer's thought but also by
his life of discipleship ;q Christ in a world that for him had
‘come of age' and forced ﬁim to be a Christian in a non-reli-

glous conspiracy. (

@

After the war in Germany conservative Churchmen refused

4

to recognize Bonhoaffer as a/christ}an martyr among the many
other; that had died for their Christian eonvictigns. They
refused because they saw Bonhosffer die, not for the Church,
but for the political resistance and conspiracy agsinst
Hitler. He did n;t,die for religion but rather he died for
the life\df the world as did our Lord so many years Before.

\\

1. The rejection of 'metaphysical thinking'! does nol lead
Bonhoeffer to a secular God. He uses the term in & jquite.
definite but limited sense. We must note this so not
to be misled by recent phllosophical and theological trends
which see anything that is not concrete as other-worldly.

This is not what ‘Bonhoeffer had in mind, for the concepts

of falith, Justification, rebirth and sanctificatlion were

very real for him and were not to be dismissed in a
‘religionless Christianity'. ) / -

2. _ Bonhoeffer, D.. JLetters gnd Papers From Prison.
Page 381,
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In this paper I have attempted to Jeal with the thought
of Dietrich Bonhoeffer from a perspective other than that of
| ecclesiology or Christology. Both of these subjects have
been only perigharally treated within this paper, because I
had hoped to show that, while these two loci of Bonhoeffex's
tﬁought are,admigfedly important, there is yet a third locus
of at least egual igportance, namely, Bonhoeffer's understand-
ing of discipleship. I have attempted to do this throuﬁh an
examination of discipleship as it has been =een thgglogically,
historically, psychologically, biﬁlically and ethically, and
I have concluded that at the hea£¥ of BonhGeffer's thoﬁght

there is a Protestant form of the classic notion of the ‘imitatioc

Christi'.

It has been suggested that '"...Bonhoeffer was, and still’

is, the Feuerbach of what is called 'the new theology'"" and

“...the John the Baptist of 'the New Reformation' ".2' The
time of Bonhoeffer's influence upon theology has been a time
of questioning and reappralsal, dbuteas we know, eriticiam

. \ i

achieves nothing if there is nothing to replace it. Bonhoeffer's

Letters and Papers From Prison have been used, abused and

'« MNottu, H.. "Feuerbach and Bonhoeffer: Criticism of

Roligion and the Last Pbriod of Bonhoeffer s Thought" in
-, - ol A e -1, 0 VOl ZS'NQO"
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misused to Jjuastify & 'new' theology or morality, while on the
other hand, Ihe Coat of Discipleship,which offers the poasitive

counterpoint which allowed Bonhoeffer to utter what he did in

prison, 1s hardly used at all.
\ .

Eberhard Bethge pointed out that ‘religionless Christianity!

"...18 in no sense a negative diéhiasal of tradition = though
one must be prepared to risk that. Nor is it a fheapeniné of
all that Bonhoeffer was pointing toward as most costly in The

Gogt of Discipleship. Rather, it 1s an even more damahding 1
’ |
exposition of all that is costly. The Cost of Discipleship '

had ended with a strong chapter on the 'imitatio Christi';
Lggggxg_gng_gggggg_gxgm_gng_n aﬁso finishes with a plea for
the 'imitatio' in its hints at 'partaking in the sufferings of
Christ in this world'. But all this involves not an ideal of
passive giving in, but rather the most active regaining of

’

accesas to the sources of real/life".“

'‘Access to the sources of real life' was for Bonhoef{z;
gained through accepting résponsibility for others and th;
life of the world in a radical form of Christian deputyship.
Borhoeffer was once asked how he could take it upon himself
to sctively partfcipata in the plot to kill Hitler. Bonhoeffer
Fnswered that if he as a pastor, saw a drunken drivrr racing
at high speed down the street, he did not consider it his

»
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O only or his main duty to bury ths victims of the madman, or i

to comfort the relatives; it was more important to wreach '

f
1. This free accept-

{  the wheel out of the drunkard's hands.

ance of responsiblility is for Bonhoeffer done in obedlence

. to the will of_Goe and in imitation of Christ. This is the
positive lesson we can lsarn from Dietrich Bonhoeffer. The
thoughts ¢f a Christian martyr from a prison' cell can bs a

guide to our own existence today. The 'imitatio Christi' is

both the counterpoint to Bonhoeffer's 'world come of age' and °

\
the fulfillment of his 'religionless Christianity'.

The 'imit‘tio Christi' allows lndividuals to define ihem—

S Y P

selves solely by their relationship with Jesus Christ and not
tJrough the use of any other foreign standard. It is, to put '
it simply, radically Christocentric. The 'imitatio Christi‘
cglls for the rediscovery of a strong Christology. ’

‘ Because of the '1pitat16'. Jesus Christ must be seen as ]
a real being and not as a mysticai or metaphysical ideal. The
'imitatio’' does not stress a future life but rath?r it stresses
the beyond in the midst of life. The 'imitatio' allows Christ
to‘remain 'the living Christ' rather than some abstract prin-
ciple or figure out of the p&at.k The 'imitatio' keeps Christ

always in-view in avery decision one mskes. Therefore, the

a o ‘imitatio Christi' is also the dasis of all ethically responsible
7 ’ - (. I

‘ ' 1. As told by Bonhoeffer's friend, Otto Dudzus, in w

o W, ed. by R. G. Smith and W. -D. ermann,
. p‘S‘ 2’ ! ~ ¢ /’
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' o
The 'imitatio Christi' is existentisl. It is for the

individusl without being individualistic and without being

aﬁ individual plan for salvation. Through the dialectical _‘
prg:ess of the 'imitatio', Christ and the d{sciple §ecome |
compatible, but since it does not support a doctrine of works

or an analogy of bdeing, it does not become a way from man to

God, The 'imitatio Christi' is a challenge to‘risk 'cheap ‘
grace' and to live in the world as it really is. The ‘imitatio’

is g“&emand to resist inaction, complacency ahd‘self-righteousness.
It all;ws no escape from the hemands of concrete obedience and

no refuge in biot*sm.‘.The 'imitatio'! combines obedience and
beligf for as devoeffer says, 'only he who is obedient can

believe'. . /

The 'imithtio Christi', although it is thoroughly biblical,
15 not a prescription f?r living. It cannot be satisried’with
laws, rules or formulas, which become 'solutions' to problems,
theredby limiting the possibilities and potential of every
situation. The 'initatio' is creative and dynamic; it is not
repstitive and denies any and svery form of literalism.

The '1m1tatio Christi' allows us to live in the world in
fresdom. It frees Christ and allows grace to snter and rule
our lives by eliminating or at least making unneceésary the
forms and structures which can trap the Word of God. The
'imitatio' recognizes that there are no realms of reality which

‘ are separated from the grace of God. /
‘ \
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Grac;, however, is not 'cheap' for ethically we afe
forced to live and work in the dark. The 'imitatio' leaves
the question of 'justification, of Fhether an action is actual-
ly in conformntion td the form of Christ, to Goé alone. Ulti-
mately, we must live by fa}th alone. The ‘imitatio Christi'

has put meaning back into our ﬁéderstanding of 'vocation'.

We can leafn mu;h from this Ghristiah martyfw;hose death,
according to Reinhold Niebuhr, would be "...a source of grace""
and whose life "...belongs to the modern Acts of theApostlesW?‘
/put can his life be normative for us? Can we live and act as
he did, or must we see him from a distance through the tinted
barriers time has erecied between us? Can we not say botﬁ

J
that he was right if what he did sand we are right in what we

do? Daqiel Berrig*n, a confirmed gacifist but whose own strug-

gle closely paralhbls that of Bonhoetfer, had this to say,

We stand with Bonhoeffer, whose struggle -
Was hmore protracted, who was faithful unto death.

-We, too, wish to be both Christian and contemporary.

And this accounts, paradoxically, -
For the differsnce between us and him.> t '

LA 223 ) : s @
+

4

1. Niebuhr, R., as quoted by Ved Mehta in Ihe New Theologian.

P&GS ‘73 g f
2. Niebuhr R.. YThe Death of a Martyr" in isti d
crisis, Vol. V, No. 11, June 25, 1945, page )

3. Berrigan, D.. "The Passion of Dietrich Bonhoeffer", a
prose-posem in ‘Review, May 30, 1970.
For a comparison of Bonhoeffer and Berrigasn see L. L.
Rasmussen, '"Daniel Berrigan and Dietrich Bonhoerfer.fwmallbls
and Contrasts in Resistance" in Dialog, Vol. II, No. 4, 1972.
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