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I N THE PREVIOUS issue I offered some reflections on the relation of Jesus 
and the Spirit .  M y  goal in this essay is to continue with the theme of the 

Holy  Spiri t  but  I would like to turn here to the topic: Spiri t  and the 
Church.  A danger ,  however,  immedia te ly  presents itself. Th ink ing  about 
the Church  can easily become introspective, even narcissistic. Wi th  that in 
mind,  I have carefully chosen the sub-title of this initial section: Spirit ,  
mission and Church.  I could have called it ' the mission of the Church ' .  But 
such a title immedia te ly  suggests a b lurred focus. As M o l t m a n n  in his book 
The Church in the power of the Spirit puts it: 

Wha t  we have to learn . . . is not that  the Church  'has '  a mission 
but  the reverse: that the mission of Chris t  creates its own Church.  
Mission does not come from the Church;  it is from mission and in 

the light of mission that the Church  has to be understood.  ~ 

Spirit, mission and Church 
M o l t m a n n ' s  overr id ing concern is one that many  theologians today 

accept, namely,  that  we can only unders tand the mission of the Church  in 
the light of G o d ' s  t r ini tar ian dealings with the world. At  the end of my 
previous article, I suggested that we could conceive of G o d ' s  dealings with 
the world as a funnel.  In  creation God goes out of himself  and relates 
himself  to another.  His  Spiri t  is active in the creation, and in the history O f 
Israel he pours out his Spiri t  on the prophets.  Finally he sends his Son with 
the fulness of his Spirit .  The  climax of Jesus ' s  life in the Spirit  is the paschal 
mystery.  I n J e s u s ' s  passing to the Father  in the cross-resurrection event,  he 
bestows his Spirit  so that  from this event the universal iz ing work of  the 
Spiri t  once again begins,  leading the creation back to the Father ,  so that in 
the end God  will be all in all. 

I n  M o l t m a n n ' s  vision, G o d ' s  being is essentially o p e n -  open to 
creation, to t ime and to history. F rom out of his being flow the two great 
sendings of our  salvation history, the sending of the Son and the Spirit .  
M o l t m a n n  unders tands  the na ture  of God ' s  activity in terms of a two-fold 
love: God ' s  sending and gather ing love. The  love of the Father ,  Son and 
Spiri t  is wide enough to embrace  the whole world. G o d  creates space in his 
life for us. A n d  having created that space, God  desires to unite us with 
himself .  Thus  we could say that it is the mission of  Jesus  and his Spirit  to 
create that unity.  This  is all the more significant in that we live in a world in 
which God ' s  plan for uni ty  has b e e n  disrupted by sin. The  uni ty of man  
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with himself, with his fellow men and women and with God  has been torn  
asunder.  

When  we look at the mission of Jesus in the power of the Spirit ,  w e  are 
struck by how often he heals brokenness and overcomes division. Jesus 
creates wholeness. When  J o h n ' s  disciples are sent to Jesus  to ask if he is the 
one 'who is to come , he answers with a quotat ion from Isaiah (Mt  11,4-5). 

A second aspect of Je sus ' s  mission is the forgiveness of sins. He  identifies 
with those who are cut off from God - -  the prosti tute,  the tax-collector,  the 
leper, and he restores them to fellowship, not only with God  but  with the 
communi ty .  

If  it is the mission of Jesus  to l iberate broken man,  to restore communion  
among men and G o d ,  it is also true that this mission is inseparable from his 
person. In his very being he represents G.od's desire to reuni te  that which is 
estranged. The  ul t imate sign of this identity of mission and person is the 
paschal mystery.  Here  is God ' s  unsurpassable deed of love. God  can do no 
more to unite us to himself. He  has no greater  offer of  love to hold out  to us 
than this self-emptying even to the kenosis of the cross. This  is why the 
Church has always seen the mission of Jesus as coming to its climax in the 
paschal mystery.  2 In the face of all our l imited at tempts  at union,  our  
broken promfses, our faint glimpses of communion ,  here is the revelat ion 
of that which is unsurpassable.  As John  says, ' H a v i n g  loved his own who 
were in the world, he loved them to the end '  (Jn 13,1). St Paul  grasped that 
in this deed of love a union had  been established that could never be broken 
down (cf 2 Cor  5,18). He  saw that because of the deed of Christ ,  all funda- 
mental  divisions between God  and mankind ,  as well as all divisions on the 
human  level, are dissolved. Hence his radical  proc lamat ion  in Galat ians  
3,28 (of Eph 2,14-16). 

To summarize:  Chr i s t ' s  mission is a mission of creat ing unity.  In  
M o l t m a n n ' s  words, 'The  mission of Chris t  achieves its purpose when men 
and creation are uni ted with God '  .3 

But from the time of the death and resurrect ion of  Christ ,  his mission is 
carried on by the Spirit.  This is the time of G o d ' s  gather ing love. In this 
t ime the Spir i t ' s  role is p r imary ,  as the Spiri t  continues Chr is t ' s  work of 
reconciliation and leads to the end-t ime when God  will be all in all. ~ How 
then should we describe the mission of the Spirit? The  Spir i t ' s  work is 
likewise the work of unification. And  the communi ty  which God ' s  Spiri t  
seeks to create is nothing less than the universal  fellowship of  men and 
women with one another  in the a l l -embracing fellowship Of God ' s  love. 

This background prepares  us to look specifically at the Church  for the 
first t ime. Mol tmann  has said that we must  unders tand  the Church  in the 
context of G o d ' s  t r ini tar ian dealings with the world and that  we must  
unders tand the mission of the Church  in t h e  light of G o d ' s  action in 
history. Accept ing these insights, we can unders tand  the be ing  of the 
Church in this way. G o d ' s  being as love has become historical in the 
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paschal mystery reveal ing what  selfless love is really like. This  deed has 
created a new possibility of spiri tual communi ty  through the sending of 
the Spirit .  Such a communi ty  exists to embody  in its life the kind of selfless 
love revealed in the paschal mystery.  In one sense the existence of such a 
communi ty  is its o~vn justif ication.  For  in being the kind of communi ty  
which.living the paschal mystery  creates, God ' s  purposes for the world are 
being realized. G o d ' s  communi ty - forming  love is taking shape. The  
communi ty  focuses God ' s  purposes for the world and embodies  those 
purposes,  becoming,  as it were a sacramental  sign of G o d ' s  presence in the 

world. 
But from another  point  of view, the communi ty  must by its nature reach 

beyond itself. For  G o d ' s  communi ty- forming  love is universal.  God  wants 
to gather  nothing less than the whole creation into fellowship with him. 
Thus mission is an essential d imension of such a communi ty .  Mission 
inevitably flows from such a Church ' s  being. 

I f  follows that, in the light of God ' s  t r ini tar ian dealings with the world, 
Church  and world cannot  be played off against  one another.  Church  does 
not exist for the sake of world nor the world for the sake of the Church.  
God ' s  purposes for the world and for the Church  are the same: universal  
communi ty .  In the same way, communi ty  and mission cannot  be played off 
against  one another  in the life of the Church.  Mission is for the sake of the 
expanding communi ty  and communi ty  for the sake of expanding mission. 

According to this vision, the Church,  in the words of Rober t  Sears,  has a 
two-fold task: ' to  purify itself to become an embodiment  of G o d ' s  living 
Spirit ,  and to witness this ( t r ini tar ian)  love in the world and call the world ' s  
own manifestat ions of  the Spirit  to the fulness of christian communal  love'.5 
In the same w a y  the ul t imate goal of the world and the Church  coincide in 
the universal  communi ty  of G o d ' s  eschatological Kingdom.  The  Church  
does not d isappear  and cease to exist with the coming of the K ingdom but  
ra ther  the glorified Church,  the Church  in t r iumph,  will stand at ~the very 
heart  of the new creation. 6 

The Holy Spirit and the Mystical Body 
In the last section, I spoke of the Church as the sacramental  sign of G o d ' s  

presence in the world, w e  might  define a sacrament  as a finite, tangible 
reality which mediates  G o d ' s  presence to the world. F rom this perspective,  
the pr imordia l  sacrament  is the person of Jesus himself. In  his humani ty ,  
God ' s  reality becomes  visible. Hence in the fourth gospel, Jesus  can say, 
' H e  who sees me sees the Fa ther '  (,In 14,9). 

But if Jesus  is the fundamenta l  sacrament,  the Church  as sacramental  
sign is somehow meant  to be an extension of Chr is t ' s  reality. The  question 
is how we are to unders tand  the Church ' s  sacramenta l  reality in relation to 
Christ.  In the Decree on the Church,  Lumen Gentium, the Counci l  Fathers  
suggest that the key is the Holy Spirit .  They  write: 
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In order  that we might  be unceasingly renewed in him, he has 
shared with us his Spirit  who, being one and the same in head 
and, members ,  gives life to, unifies and moves the whole body.  
Consequent ly ,  his work could be compared  by the Fathers to the 
function that the principle of life, the soul, fulfils in the h u m a n  body 
(Art  7, no 7; cf Ar t  48, no 2). 

In a profound book on the Church,  the german theologian Her iber t  
Mfihlen seeks to find a theological way to unders tand these hints given to 

us by the Council .  7 He suggests the following fundamenta l  formula to 
unders tand the ul t imate  union of Chris t  and the Church:  the Holy Spirit  is 
One Person in many  persons. Wi th  this formula  M6hlen  thinks that he is 
able to affirm a profound unity between Christ  and his mystical  body 
without speaking of the Church  as a prolongat ion of the incarnat ion.  To see 
the Church  as an extension of the incarnat ion (a concept made popular  in 
nineteenth century theology by M6hler)  involves the danger  of  divinizing 
the Church.  Such a formula does not safeguard the radical  distinction 
between head and members .  Moreover ,  the incarnat ion was a unique,  
once-for-all event in which the divine Logos was uni ted with a h u m a n  
nature.  In  the Church,  new hypostat ic unions do not take place. Chris t  
comes to dwell in a l ready existing persons. This  is made  possible by the 
Holy Spirit .  It  is the role of the Spiri t  to mediate  Chr i s t ' s  reali ty to the 
believer. The  being of the Spiri t  is always relat ional  and in fact precisely the 
relation of person to person. The  Holy  Spirit  is the bond  of  union between 
the person of the Father  and the person of  the Son in the Tr ini ty .  In  the 
incarnat ion,  the Holy  Spiri t  is the bond of union between Christ  and his 
Father.  In  the Church,  the Holy  Spirit  is the bond of union between Christ  
and the believer as well as the bond of union among  believers themselves. 
So radical  is this union that the Church  can indeed be said to be one person 
in many  persons. 

But is there any way in which we can clarify how this is so? To answer 
this question, M6h len  appeals  to the biblical notion of the corporate ' I ' .  We  

note that in the Old Tes tament  the ' I '  is often extended beyond itself, so 
that this extension can be said to be identified with the ' I ' .  In  the book of 
Exodus,  for example  (34,10), there is an indentif ication between Moses 
and Israel. M/ihlen comments:  

The  first ' you '  of the text refers to Moses as an individual  ' I ' ,  for he 
is clearly singled out  from the rest of the Israelites as l iving in their 
midst;  but  in the second ' you '  of the text the entire people is meant .  
Moses not only represents  the people; ra ther  the entire people is 
summar ized  in him, so t h a t J ,  de Fra ine  can say: ' I n  a certain sense 
Moses is the people for the nat ional  God' .8 

This  instance is by  no means the only one which could be cited in the Old 
Testament.  Among  others one could mention the Son of M a n  or the Servant 
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of Yahweh. These figures are not merely individual or corporate but both. 
M/ihlen therefore unders tands  the notion of the corporate ' I '  in the 

following way. 9 The  corporate ' I '  is a pr imordia l  individual  who extends 
himself  so that he is identified with the communi ty .  The  pr imordia l  ' I '  is 
the origin of the communi ty  from which the reali ty of the communi ty  is 
derived. The  communi ty  is the extension of the ' I ' .  The  uni ty between the 
' I '  and  the communi ty  is so deep that the ' I '  and the communi ty  form one 
reality, so that there exists the possibility of a fluidity of reference between 
the ' I '  and the communi ty .  

This  notion helps, I believe, to i l lumine certain aspects of the new 
testament por t rayal  of the relation of Chr is t  a n d  his Church.  Think,  for 
example,  of Paul ' s  encounter  with Jesus.  Paul has been persecuting 

members  of the infant Church.  Being knocked off his horse on the road to 
Damascus,  he experiences a revelat ion in which Jesus asks him: 'Saul ,  
Saul,  why do you persecute me? '  (Acts 9,4). Paul fails to comprehend how 
in any way he can be said to persecute Jesus but nevertheless the Lord  
declares, ' I  am Jesus,  whom you are persecut ing '  (Acts 9,5). Jesus is so 
int imately identified with his communi ty  that persecution of Chris t ians  is 
persecution of Jesus.  The  same idea lies behind the account of the last 
j udgmen t  in Mat thew ' s  gospel (Mt  25,31-46). Feeding  the hungry,  visit ing 
the sick and imprisoned,  clothing the naked are acts done to Chris t  because 
they are done to his communi ty .  M/ihlen comments:  

The  poor ' represent '  the Son of M a n  not only in a moral- jur idical  
sense, so that he who feeds the poor  ought to do it as if he performs 
this work ' in  real i ty '  for the Son of Man .  The  issue here is not a 
mere s tanding in the place of, or representat ion,  but  a very concrete 
and real identification, i0 

Another  striking instance of this is in Galat ians  3,16-29 where Paul 
shows that Chris t ians  are heirs to the promise,  because they are one in 
Christ .  Jus t  as he has stressed that  Chris t  is the single heir of the promise,  
the one offspring of Abraham,  so because of our  uni ty in Christ ,  he can say 
at the end of this chapter,  ' A n d  if you are Chr is t ' s ,  then you are A b r a h a m ' s  
offspring (note the singular),  heirs according to promise '  (v 29). 

The  climax of this identification of Chris t  and his Church  come in 
1 Cor in th ians  12 with the image of the mystical  body (see also 1 Cor  
10,16-17; R o m  12,3-8; Eph 1,22-23; Eph 5,22-23; Col 1,18). Chris t  is the 
head, we are the members  of his body.  Here  again there is the notion of the 
corporate ' I ' .  Christ ,  the exalted Lord,  is the origin of the Church.  F rom 
him there arises the plural i ty of members .  But there is a dialectical uni ty  
between both.  This  uni ty is so intense that Fathers  of the Church  can speak 
of the totus Christus. The  complete Christ  is the total reality of head and 
members ,  of the Lord  uni ted to his Church  which exists in him. 

I have been t ry ing to outl ine an approach to the mystical  body in which 
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the uni ty  of Chris t  and his members  is thought through as radically as 
possible. And  I have suggested that  the bond of uni ty is nothing less than 
the person of the Holy  Spirit .  As the Second Vat ican Council  suggests, the 
unity of the mystical  body is so intense, because the Spiri t  which has been 
given to us is one and the same in Christ  and in us. The  difference between 
Christ  and his members  is this: by virtue of the incarnat ion,  Chris t  
possesses the fulness of the Spirit .  As having the fulness of the Spirit ,  he 
is the origin of  the Church.  We,  his members ,  have the Spiri t  by 
part icipat ion.  

I suggested above that Miihlen does not want  to say that  the Church  is 
the prolongat ion of  the incarnat ion.  But if we accept the Counci l ' s  lead and 
accept the Holy  Spiri t  as the soul of the Church  and the ground of  our  uni ty 
in Christ ,  then we can say with Mfihlen that the Church  is the prolongat ion 
of Jesus '  anoint ing  with the Spirit .  11 Christ  has been anointed with the 
fulness of the Spirit  but  the grace which Christ  possesses as head of the 
Church is ordered  to his members .  We  share in that fulness of the Spiri t  
(see J n  1,16), because,  as the Counci l  says, we are anointed by the same 
Spirit  (see 1 J n  2,20,27) and the Holy  Spiri t  personally dwells in each one of 
us. This  indwell ing is the ground of the uni ty  of  the Church,  so that indeed 
the Church  is One  Person in many  persons. 

Spirit and Institution 
In recent years one has often heard the slogan: ' J e s u s -  Yes, the 

Church  - -  No! '  For  many  people the Church  is not  a sacramental  sign 
media t ing  God ' s  presence but  ra ther  a hindrance in men  and women ' s  

search for God.  Mt ih len ' s  unders tanding  of the Church  as one mystical 
person reveals t ha t  such a dichotomy between Christ  and his Church  is 
ul t imately impossible.  But is Mfihlen ' s  theory so ' sp i r i tua l '  that it overlooks 
the concrete problems of belonging to the inst i tut ional  Church  with its 
complicated structure,  laws, rituals,  dogmas and hierarchy? 

The  question I want  to raise here is whether the Church  as insti tution 
also has its foundat ion in the Holy  Spirit ,  or is it the case that  Spiri t  and 
institution are radical ly opposed to one another ,  as some protestant  
theologians believe? Is the emergence of an insti tutional Church  a 
degenerat ion from a Church  of  the Spiri t  and should  we hold, as some 
marxis t - inspired theologians do, that the inst i tut ional  Church  will gradual ly  
wither away jus t  as the state is supposed to d o  according to marxist  
analysis? 12 

In what follows I shall general ly be drawing from the profound  ecclesio- 
logical vision of Hans  Urs  yon Balthasar  who has sought to ground both the 
Church of love a n d  the inst i tut ional  Church  in the work Of the Holy 

Spiri t .  ~ ~lon Ba~lthasar~s vision o~ the Church  is rooted in the pascha~ 
mystery,  in the cross of Chris t  as the ul t imate expression of G o d ' s  love. 
This love must  be ul t imately  t raced back to G o d ' s  t r in i tar ian  life. l~ The  life 
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of the Trini ty is the supreme expression of love, the love of  the Father and 
the Son. From this love proceeds the Holy Spirit as the bond of their love, 
their love in person. In this sense the Holy Spirit is objective. Everything 
which he is and has is the result of the mutual loving of  Father and Son. A 
faint human  analogy for this can be found in the marriage covenant. A man 
and a woman,  two subjects, love one another and surrender themselves to 
one another. Their  marriage covenant cannot come about except by their 
yes-word. Marriage is irreducibly personal. But at the same time the 
marriage contains an objective element. It is not my marriage or yours but 
ours. The concrete sign of  this objectivity is the appearance of the child. He 
or she is the objective, incarnated prolongation of the love of  the parents. 
Analogously the Holy Spirit is the objective bond of the love of  Father and 
Son. He is, in yon Balthasar's words, normed by their love. He has nothing 
of his own but is in the depths -of his being wholly the fruit of  their love. At 
the same time, the Holy Spirit is irreducibly subject. The  love of Father 
and Son overflows itself. As we have seen, the Trinity is an open mystery. 
Through  the open love of Father and Son, which is given form in the Spirit, 
God goes out of  himself, opening himself to  the world, to time and to 
history. Hence the Spirit is also subject, creative freedom, unpredictable. 
The Spirit is therefore paradoxically both object and subject. He  is always 
normed, determined by the Father and Son. But as the ever-greater 
fruitfulness of their love, he is also freedom and in this sense the 
determining, shaping form of love. 

Ultimately this means that the subjective and the objective in the Church 
of love and the institutional Church cannot be played off against another. 
Both are rooted in the same Holy Spirit. Both ultimately serve to promote 
love, for the Holy  Spirit is always the bond of love. No doubt  the objective 
and subjective will often be in tension but they can never be radically 
opposed to one another. 

The clearest example of this for yon Balthasar is in the life of Christ 
himself. In the inner-trinitarian life, Father and Son together breathe the 
Spirit. In this sense the Son is active and forming, but one notes in the 
life of Jesus what yon Balthasar calls a soteriological reversal of roles. 
According to St Luke the incarnation itself takes place by the action of the 
Holy Spirit. The angel tells Mary,  'The  Holy  Spirit will come upon you 
and the power of  the Most  High will overshadow you '  (Lk i ,35). The Word  
allows himself to be disposed of  by the Holy Spirit. This becomes the 
pattern of the whole life of  Jesus. He submits himself to the impulses of the 
Spirit. Hence the whole earthly life of Jesus in characterized by obedience. 
Jesus does always the things that please his Father (Jn 9,29). Nevertheless 
this obedience is never an alien obedience. The will of  the Father is not 
something 'o ther '  but corresponds to Jesus '  deepest desires as Son. 
Obedience and Sonship again are not contradictories but find their 
ultimate synthesis in the trinitarian mystery. This obedience of Sonship 
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reaches its climax in the paschal mystery. Here is the supreme revelation of 
the mutual penetration of obedience and love. This death is the cup which 
Jesus must  dr ink (Mt  20,22; Lk 22,42). Jesus goes his way to the cross in 
surrender  to the Fa ther ' s  will but  at the same time no one takes his life from 
him. He lays it down of himself  freely for the sake of his friends (Jn 10,18). 
The will of the Father  is media ted  in this objective c omma nd  of the Father  
through the Spirit  but  it is a command  which shows itself to be the form of 
love, for it is the expression of the Fa ther ' s  desire to save, a desire to which 
Jesus surrenders  himself  in the self-emptying love of  the cross. This  is 
eucharistic love, love p o u r e d  out for others. 

According to von Bahhasar ,  what happens between Father  and Son in 
the economy of salvation is the ground for what happens  and is meant  to 
happen in the Church.  The  eucharistic,  kenotic deed of Chris t  on the cross 
is the norm for wha t  we are called to be as Church.  The  Church  is 
summoned to realize in her own life and self-emptying love of Christ .  To 
draw upon the title of one of von Bahhasar ' s  smaller books, 'Love  alone is 
credible ' .  15 But a love rooted in the paschal mystery  will not find obedience 
alien. In other words love will always have an objective, inst i tut ional  
component .  According  to von Bahhasar ,  the reversal of  roles in the 
economy of salvation by which the inner-tr initarian love objectivizes itself in 
the impulses of the Spirit, summoning the Son to obedience, is the ground of 
everything in the Church which could be designated ' inst i tut ional ' .  

We must  therefore distinguish two aspects of the Church,  the Church  of 

love and the hierarchical  Church.  The  Church  of love is symbolized in the 
New Tes tament  pr imar i ly  by M a r y  but  also by  John .  M a r y  is the real 
symbol of the Church ,  for she embodies  the obedience of faith which is the 
vocation of the Church.  M a r y ' s  being consists in saying yes to God ' s  will to 
become incarnate.  She too must  follow the path of eucharistic love. 

But within what  yon Balthasar  calls the comprehensive femininity of the 
Church there is also the objective, insti tutional,  hierarchical-masculine 
element.  This  objective dimension comes to expression in the word of 
scripture,  also in the sacraments,  but  especially in the office-holder. The 
office-holder as a m e m b e r  of  the Church  is also feminine.  He  too must  
submit  himself  totally to the Word .  But in vir tue of his office he stands in 
the place of Chris t  with the author i ty  of Chris t  vis-a-vis the communi ty .  In  
this sense he can require  obedience of his communi ty .  

The  tension between the Church  of love and the hierarchical  Church is 
represented in scripture by the figures of John  and Peter.  Von Balthasar  
loves to medi ta te  especially upon John  20 and 21, which he reads in an 

allegorical way. 16 Thus  in von Bahhasar ' s  vision one cannot say that love 
merges into office n o r  that office co-opts love for itself. Ra ther  they stand in 
a dialectical tension. This  Church  will always be both a Church  of love and 
a hierarchical  Church,  for these two sides of the Church  are both rooted in 
the same Holy  Spirit  who is both objective norm formed by the Father  and  
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the Son and their  ever-greater  fruitfulness, love-in-person,  ini t iat ing 

subject of love. 

Institution and charism 
w e  have just  seen how von Balthasar stresses the institutional hierarchical 

e lement  in the Church  and also emphasizes obedience as a p r imary  
response of  the believer to God.  We must  be.careful,  however,  not to over- 
emphasize the hierarchical .  The  Church  is not divided into two classes, one 
active, the other passive. The  reason for this is that the Holy  Spiri t  is active 
in all the members  of  Chr i s t ' s  body.  The  Holy  Spirit  dwells in each person 
and as a result of this indwelling each person has his or her  own gift of  
the Spirit .  Von Balthasar  speaks  of every person as having a unique,  

irreplaceable sending from God.  
This  view of  the Church  almost seems obvious today and finds strong 

support  in such biblical texts as 1 Corinthians  12, and Romans  12. 
Nevertheless,  it is a view which only won official sanction in the Second 

Vatican Council .  
In  a famous passage in Lumen Gentium, the Counci l  Fathers  wrote: 

It is not only through the sacrament  and official ministr ies  that the 
Holy  Spiri t  sanctifies and  leads the People of  God  and enriches it 
with virtues. Gran t ing  his gifts ' to  each one as he chooses'  (1 Cor  
12,11), he also distr ibutes special graces among  the faithful of every 
rank,  by which he makes them able and willing to under take  various 
tasks or services advantageous  for the renewal and upbui ld ing  of the 
Church . . . .  These  charisms, whether  they be the more  unusual  or 
the more  simple and widely diffused, are to be received with 
thanksgiving and consolation, for they are exceedingly suitable and 
useful for the needs of the Church  (Art  12, no 3). 

Wha t  is most striking about  this s tatement  is that these gifts or  charisms 

are not seen as the privilege of  a special class of people in the Church  but  

are dis t r ibuted among all Chris t ians.  They  are gifts or graces which are 
given for the sake of service, so that Chris t ians  can under take  various tasks 
for the good of the communi ty .  Thus ,  Francis  Sullivan defines a charism 
as ' a  grace-given capaci ty  and willingness for some kind of  service that  
contributes to the renewal and upbui ld ing  of the Church ' .  17 

Here  we notice an interest ing manifestat ion of uni ty  and diversity.  The  
one Holy  Spirit  dwells in the mult ipl ici ty of the faithful. As we have seen, 
the Holy Spirit  is One  Person in many  persons. But this uni ty  is not 
contrary to the mult ipl ici ty  of  gifts. The  many  charisms do not  f ragment  
the uni ty  of the Spirit .  Ra the r  this uni ty manifests itself precisely by 
creat ing diversity.  W e  could say that the deeper  the unity,  the r icher the 
diversity. Mfihlen suggests that ul t imately we must  unders tand  the relat ion 
of uni ty and diversi ty in this way: the uni ty  is the ground of the diversity,  is 
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T h e  uni ty of the Holy  Spirit  lets the diversity be but  at one and the same 
time unites the diversity with itself. This  is analogous to the relationship 
between the unity and duali ty in Christ .  The  Person of the Logos lets the 
humani ty  of Jesus be, as diverse from itself but also as uni ted to it. Jus t  as 
the divinity and humani ty  of Jesus are always without mixture  and without 
separation, so also are the Person of the Holy  Spirit  and the charisms. In  
the technical language of scholastic theology, the Holy  Spirit  is uncreated 
grace. The  charisms are the created graces, the effects of the indwelling of 
the Holy  Spirit  in the mult ipl ici ty of believers. The  uncreated grace is one 
and the same in all believers. The  created graces, the effects of the presence 
of the Holy  Spirit ,  are abundant ly  rich and var ied  in their  diversity. 

But how should we unders tand  the relat ionship of  the insti tutional and 
the charismatic in the Church? Avery Dulles in the article cited above 
suggests that the insti tutional and the charismatic  must  be unders tood to be 
related to one another  in a dialectical way:~9 Both are necessary in the life of 

the Church.  According to the catholic view Chris t  has endowed his Church  
with a magisterium, with sacraments and with a pastoral  office. O n  the other 
hand,  each person in the Church  is called to some distinct service in the 
communi ty .  The  Church can never  exist without either of these elements. 
At  the same t ime they do not exist in isolation from one another .  In  the first 

place, the insti tutional lives off the charismatic.  A candidate  for Orders ,  for 
example,  is supposed to manifest  signs of having been called by God.  One 
must  be spiri tually a t tuned to the office to which one aspires. Moreover ,  as 
we saw above, the exercise of office is meant  to be a crystallization of love. 
And  in fact one of the duties of office in the Church is to stimulate and 
encourage the charisms and especially to co-ordinate  the charisms so that 
the uni ty  of the Church  will be preserved.  The  office-holder is meant  to be 
the source and the sign of uni ty in the communi ty .  O n  the other hand,  the 
charismatic  lives off the insti tutional.  Char isms,  for example ,  do not appear  
out of the blue. They  are essentially l inked to p r a y i n g  the scriptures and to 
the reception of the sacraments.  And  charisms are often connected with 
t radi t ional  inst i tut ional  elements such as the laying on of hands,  even 
when this is done by a non-orda ined  Christ ian.  Thus  the charismatic can 
h_elp to prevent  the inst i tut ional  from becoming rigid,  mechanical  and 
routine. But the inst i tut ional  can save the charismatic  from excessive 
enthusiasm and from degenera t ing  into factions and splinter  groups. In  
short, as Dulles says, both are needed to preserve the sacramental  character  
of the Church,  to make the Church  the visible s ign of G o d ' s  presence in the 
world. The  insti tutional - -  the scriptures, the hierarchy,  the sacraments,  
the creeds - -  is needed if the Church  is to be visible. But the charismatic is 
needed if these visible realities are to be channels of grace. 

Spirit, Church and Churches 
The question of the uni ty  and diversity of the Church  is most impor tant  
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when we consider the relation between the universal  Church  and the local 
Church.  This  is an especially impor tant  question, for it has significant 
ecumenical  consequences.  How we unders tand  the relat ion between the 
universal  Church  and the local Church  will affect our  unders tand ing  of the 
relation between the one Church  of Chris t  and  those Churches  or ecclesial 
communit ies  separated from the Catholic  Church.  

In  regard  to this question,  Vat ican II  develops its unders tand ing  of the 
Church  in surpr is ing new ways. Whereas  in the past, catholic theology 
identified the Church  almost exclusively with the universal  Church ,  Lumen 
Gentium speaks of each diocesan Church  with its bishop a s  a genuine 
Church  (Art  23, no 1; Ar t  26, no 1). But the Counci l  does not further 
explicitate how this is so. Mtihlen suggests that  the doctr ine of the Holy  
Spirit  which he has developed applies here as well. Jus t  as the Holy  Spiri t  is 
One Person in. many  persons,  so the Holy  Spiri t  is One  Person in many  
Churches.  According  to Mtih len  we cannot  unders tand  the relat ionship 
between the universal  Church  and the local Churches  in ei ther of two 
extreme ways. First of all, the universal  Church  is not  a pr ior  reali ty from 
which local Churches derive their  being. Thus,  for example,  R o m e  is not 
the fulness of the Church  in such a way that  all other Churches are shadow 
realities existing only by virtue of Rome.  Nor  is the universal  Church  (Jrr~ly 
the sum of all the local Churches.  Ra ther  the mystery  of the universal  
Church  and the local Church  is the mystery  of the one and the many.  This 
is u l t imately  the mystery  of the Holy  Spirit .  The  Holy  Spirit  who 

constitutes the uni ty of the Church  brings about  in the Church  the uni ty  of 
Chris t  himself, a uni ty  which creates diversi ty and mult ipl ici ty  without  
being fragmented.  The  Holy  Spirit  exists whole and entire in every 
Chris t ian and in every local Church.  In  M/ ih len ' s  words 'The  one and 
entire Spiri t  of Chris t  so exists i n  the individual  local Churches,  that the 
universal  Church  exists from them'  .2o 

But if the relation of the universal  Church  and the local Churches  can be 
unders tood in this way, then Mtihlen suggests that  we can unders tand  the 
relation of the universal  Church  to the separated Churches in a similar  
way. We could say that  there are two different ecclesiologies at work in the 
Counci l  document .  

One  way which the Counci l  uses to relate the separated Churches  to the 
Catholic  Church  is what has been called an 'e lements  ecclesiology':  that is, 
the Catholic  Church  possesses the 'fulness of grace and t ruth ' !  Nevertheless 
severa l  impor tan t  elements of the Catholic Church  can be found in the 

separated Churches.  
First  of all, it is impor tan t  to identify what  is this 'fulness of grace and 

truth entrusted to the Catholic  Church ' .  Miihlen believes that this can be 
nothing other  than the Holy  Spirit .  The  fulness of the Holy  Spir i t  which 
Jesus possessed in his life-time has now been poured  out upon the Catholic 
Church.  But how relate that fulness to the separated Churches? Is the Holy  
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Spirit  p r imar i ly  at work in the  Catholic Church  and then only derivatively 
in the other Churches? According to Mfihlen such a posit ion would be 
intolerable hubris  on the part  of the Catholic  Church.  Ra the r  Miihlen 
suggests that  the answer must  be found in relat ing the elements outside the 
Catholic Church  to those inside that same Church.  The  Catholic Church  
has the visible fulness of those elements.  W e  can unders tand  the derivat ion 
of the true ecclesial elements outside the R o m a n  Catholic  Church in an 
historical ra ther  than in an ontological way. At  the t ime of the 
Reformat ion,  through the sinfulness of Christ ians,  that division of the 
Church  came about  which has resulted in Churches outside of communion  
with the Cathol ic  Church.  As a result,  these Churches possess certain 
elements which are derived from the R o m a n  Catholic Church  but  they no 
longer possess all the insti tutional,  visible elements which the R o m a n  
Catholic Church  possesses. In  this sense the Decree on Ecumenism can say, 
' I t  is through the Catholic Church  alone, which is the a l l -embracing means 
of salvation, that the fulness of the means of salvation can be obta ined '  (Art  
3, no 5). In  other words, the fulness of Christ ,  the Holy  Spiri t ,  is at work in 
all the Churches.  But the Holy Spirit  becomes visible and temporal  in the 
concrete,  historical Churches.  This  visibility has its fulness in the R o m a n  
Catholic Church  and from this insti tutional fulness are derived,  via the 
Catholic Church,  those other  genuine ecclesial elements possessed by the 
separated Churches.  Thus  there is no disagreement  among Catholics and 
Protestants  that  the Spirit  is at work in both Churches.  The  disagreement  is 
more about  the visibility and insti tutional character  of the working of the 
Holy Spirit .  According to Miihlen,  the Holy Spiri t  becomes temporal  and 
visible in the concrete inst i tut ion of the Church.  The  main  difference 
between Catholics and  Protestants  is the embodied  character  of  salvation. 
I t  is a question of  whether  the Holy  Spirit  binds himself  to a concrete 
history, manifest ing himself  in such insti tutional elements as word, 
sacrament  and office. Thus  the ecumenical  question today is not whether  
the Holy Spiri t  is at work in all the Churches,  nor whether  the separated 
Churches are real Churches.  The  ecumenical  queston in regard  to the uni ty  
of the Church  is the embodied  character  of the Spir i t ' s  presence. To further 
the goal of this unity M/ihlen advances the following principle:  'The  uni ty 
of the one Church  of Chris t  is achieved in the measure  in which the con- 
creteness of the historical existence of the meta-historical  Spiri t  of Chris t  is 
acknowledged, believed and real ized ' .  21 Miihlen,  then, hopes for a gradual  
reunification of  the Churches as all the Churches strive to let the presence 
of the Spiri t  become visible and temporal ,  concrete and embodied.  

Conclusion 
In  this essay we have looked at  many  dimensions of the Church  such as 

mission and communi ty ,  insti tution and charism, unity and diversity.  As a 
mystery of faith the Church ' s  being cannot  be captured in rat ional  cate- 
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gories.  H e n c e  the  N e w  T e s t a m e n t  prefers  images  r a t h e r  t h a n  concep t s  t o  

speak of  her .  T h e  C h u r c h  is t h e  Peop le  o f  G o d ,  the  Mys t i ca l  Body,  the 

Bride of  Chr i s t .  It has  b e e n  the  m o d e s t  goal o f  this theological  su rvey  to 

show tha t  it is imposs ib le  e i the r  to i l lumine  these  images  or  to ad jud ica te  

the a lmos t  in t rac tab le  p r o b l e m s  c o n n e c t e d  wi th  the  C h u r c h  wi thou t  a 

theo logy  of  the  H o l y  Spiri t .  O n l y  a p n e u m a t o l o g i c a l  u n d e r s t a n d i n g  of  the  

C h u r c h  o p e n s  u p  the  r i chness  o f  this  mys te ry .  M o r e o v e r ,  v i ewed  f rom the  

pe r spec t ive  of  the  Spiri t ,  the  C h u r c h  can be seen  to be  a m y s t e r y  of  fai th in 

the deepes t  theologica l  sense  of  the  t e rm.  z2 For  a C h u r c h  in the  p o w e r  o f  the  

Spiri t  is ou r  l ink to Chr i s t ,  a n d  Chr i s t  is ou r  p a t h  to the  Fa the r .  In  this  way  

the C h u r c h  is i ndeed  for  us a n d  for the wor ld  the s a c r a m e n t  o f  sa lvat ion.  

J o h n  O ' D o n n e l l  S.J. 
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