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OF
ERVATIONS ON THE PROBLEM’
OBSTHE ‘ANONYMOUS CHRISTIAN

up in the key phrase ‘anonymous Christian’. It is recognized that the

subject being treated of here is first anc} foremost a controversy
internal to Catholic theology. I myself have' given my op{nlmnsf or;) thlli
theme several times.! A. Réper has made this p.hrase the title (})l B:;1 K;)o
which has appeared in German, Englis}l, Ttalian and S.pams ! smI;s
Riesenhuber has presented a comprehensive survey onlt}gs question.? In
Japan Hans Waldenfels reacted favourably to my thesis, wthei:leash oth.gir
European missionaries in the same area took up an e,lzﬂghﬁtlca %rj ostile
attitude to this thesis of the ‘anony}nous Christian’ ".% Hans Urs von
Balthasar® and Henri de Lubac? likewise expressed their opposition to it,

THE central theme of the remarks which follow will be that summed

1 On this subject cf. the earlier publications by thx‘a author: ‘“Anonymous Chrisi:ic-1

' Theological Investigations VI (London and Baltimore, 1969), pp. ,390239&;, an i
Zﬁiso’ ‘Anonymous Christianity and the Missionary Task of the Church’, Theologica

. 161—178.
igations XII (London and New Yori.(, 1974), PP. I 8 ) I

In:eltlg;{éoii Die anonymen Christen (Mainz, 1963); but see also on this the crltécal

'e“: by EI){ ,Vorgrimler, “Uber die “anonymen Christen” °, Hochland 56 (1963/64),
revi .

—364. , .

PP; 3153 F%iezenhuber ‘Der anonyme Christ, nach K. Ra%mer, Zettschr. f Kat’:i
Theol. -86 (1964) pp:. 276-303. Riesenhuber attempts to give a compr}::hensw::e‘l -a;x
co e(:rcliimted pre;entation of all the various statemeints bglr Rahnesl: (()n .tT ':n ql.:.i) oD.e
s : £ i It salvos fieri . . .7 (1 Tim. 2:4). De
4 11, Waldenfels, © “. . . omnes homines vu ) - (& Tie, S
. i i ficam Dei universalem’,

i li Rahner S.]. circa voluntatem salvi . hirs
Serflctjr}t{l:n,{i:uc(a'}f)lliio 1962), no. 12. Cf. also idem, “Theologische Akkomodation’,
£a s

65/66 . 189—204. i .
H‘fﬁ{f“';dgi ?..(Edzfrs zb!ig Taufe der Weltreligionen. Bemerkung;en z;_ll e111§1;5 Tehe‘g;:
cf.e.g. L. A ;
Karl Rahners’, Theol. u. Glaube 55 (1965), Pp. 124-131, and also )

“anonymen Christen” exegetisch gesehen’, Miinch. Theol. Zeitschrift 18 (1967), PP+

2-29.

6 See H. U. von Balthasar’s observations in Cordula oder der Ernstfall (Einsiedeln,

66). J _ -
19" zf. H. de Lubac, Paradoxe et Mystére de I’ Eglise (Patis, 1967), pp: 153
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while E. Schillebeeckx too expressed certain objections to it.? These
references are intended not to provide any exhaustive bibliography on
the controversy, but rather to make it clear that it will perhaps be worth
while to present a few further observations on the theme, Admittedly in
doing so we cannot have any intention of repeating in precise or explicit
terms everything which has already been said on the subject. A somewhat
random selection from among the various possible aspects must be per-
mitted.
By way of preliminary it may be pointed out that a distinction should
be drawn between the question of what constitutes the best possible
terminology from every point of view, and the further question of the
actual reality signified by the phrases ‘anonymous Christian’ or ‘anony-
mous Christianity’. So far as the terminology is concerned I do not deny
that this too has a certain importance, and that not every opinion to the
effect that the terminology ‘anonymous Christian’ or ‘anonymous
Christianity’ are to be rejected on the grounds that many find it mis-
leading ipso facto or necessarily implies a rejection of the actual reality
signified thereby. But anyone who holds that the reality signified by the
above phrases, or the material content they point to are of such great
importance that they must be condensed within a precisely formulated
terminology of this kind in order to be used in other theological consider-
ations must, if he merely rejects the above terminology, suggest some
other terminology which according to his opinion is less misleading. Now
this will probably prove very difficult. T know of no convincing sugges-
tions which have been put forward in this respect. We may concede to
de Lubac that with regard to the justification of the terms which have
been called in question there is a certain distinction to be drawn between
‘anonymous Christian’ and ‘anonymous Christianity’; that the term
‘anonymous Christian’ may more readily be admitted than that of ‘anony-
mous Christianity’. Some therefore may prefer to avoid the term ‘anony-
mous Christianity’, while being ready to use the term ‘anonymous
Christian’ etc. They can count on my agreement on this point. All T
would draw their attention to in this respect is that ‘Christianity’ can have
two meanings: not merely that of ‘Christendom’, i.e. the sum total of
Christians, and so for practical purposes the Church, but also the meaning
of the ‘being Christian’ of an individual Christian. In this sense, then, we
can speak of ‘anonymous Christianity’ so long as we are willing to speak
of an anonymous Christian. But this is as far as we shall go in concerning
ourselves with the purely terminological problem.,
8ol F, Schillebeeckx, Glaubensinterpretation (Mainz, 1971), pp. 108f.
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The actual subject-matter with which we are I?ropferly and ult1rr}113teizlr
speaking concerned here is such that, as I believe, it neither can nor shou
bl::: contested by any Catholic Christian or theologian. But two points are
i in thi ject-matter:
involved in this subject-ma . ; _
There are men who stand outside the social unity of the Church or clJf
the Christian Churches, who have not been reached by lr;che ;x?hczt y
; - foilure to
isti te not in such a way that their failure
Christian message, or at any rat¢ n ha .
embrace Christianity in any explicit sense signifies any serious per}s;onal
fault in God’s sight so far as they are concerned. At thtj. same qme,h_OW-
ever, these same individuals stand in a positive anc% salvific .re]atlons 1131 to
God, Tn other words to put it in the usual theological termmolo%y and in
a somewhat abbreviated form, they are justified. They are living in
the state of grace. Even those who at the level of their consc;lo.us
thought interpret themselves as atheist may be numbered_ afnorﬁg suc 113-
dividuals, although the concept of the ‘anonymous theist _who regards
himself a; an atheist and the concept of the ‘anonymous Christian’ are not
identical.? o .
1delt?»ltlt the thesis of the ‘anonymous Christian’ includes a second point as
u - . - 3 . =
well, and it is this that primarily and properly‘spt.aallcmg g1§es. it 1ts';imd
port,zmce and at the same time its difficulty. This lndlv}lld;lal who is ]fuét;l e t
o ;
i -Christian is justified through the grace of Chri
even though he is a non-C . .
and through a faith, hope and love for God and mankind Whlt(ﬁl arehtcltll)ie
alified as specifically Christian in a special sense, even JE'ow;llg this
fc;[rlgad constituting the single way to salvation and possession of s vaﬁon;.
is so,rnething of which they are not objectively aware in dthe sense ?
: . . o 5
i i icitated their specifically Christian dimension
having consciously explicitate .
themsgelves Merely in passing it may be rernarkec:ldthatd wel milght.:cui;:tllifer
5 - . - - . 0 I v
: mous Christian’ to every individual who,
e d th in vi f the ‘supernatural
’s uni i ereby in virtue o p
of God’s universal will to save, an ) i e
i i is i ly confronted with the offering o
existential’,10 is inescapably he oA O
i le to escape from this situation.
bestowal and is totally unab ‘ s -
according to this terminology absolutely every man is also an ‘anonym

9 of. also the author’s article, ‘Atheism and Implicit Christianity’, Theological

. —164.

igations TX (London and New York, 1972), pp 1451 ' ]

Im;f’“é)g: ztzlf::;e earl(ier ideas of the author’s see ‘Concerning the Relaﬁonsl'up_ ]iztweenana

Nature and Grace’, Theological Investigations 1 (I:.ondon, 1?61?, pl}.I ;agz ngdo :,1 i
lsao “The Dignity and Freedom of Man®, Theological Investigations

al

Baltimore, 1963), pp. 235—2063.

L R R R

PROBLEM OF THE ‘ANONYMOUS CHRISTIAN’ 283

Christian’. But we prefer the terminology according to which that man is
called an ‘anonymous Christian’ who on the one hand has de facto accepted
of his freedom this gracious self-offering on God’s part through faith,
hope, and love, while on the other he is absolutely not yet a Christian at
the social level (through baptism and membership of the Church) or in
the sense of having consciously objectified his Christianity to himself in
his own mind (by explicit Christian faith resulting from having hearkened
to the explicit Christian message). We might therefore put it as follows:
the ‘anonymous Christian’ in our sense of the term is the pagan after the
beginning of the Christian mission, who lives in the state of Christ’s
grace through faith, hope and love, yet who has no explicit knowledge of
the fact that his life is orientated in grace-given salvation to Jesus Christ.

THE THEOLOGICAL MEANING OF THE REALITY SIGNIFIED
BY THE TERM ‘ANONYMOUS CHRISTIAN’

So far as the first element is concerned T believe that there should be no
room for doubt among Catholic theologians or Christians. There can be,
and actually are, individuals who are justified in the grace of God, who
attain to supernatural salvation in God’s sight (and, moreover, to Christ
as well), yet who do not belong to the Church or to Christendom as a
visible historical reality as a result of having been touched by the preach-
ing of the gospel in any concrete ‘this worldly’ sense at any point in their
lives. No truly theological demonstration of this thesis can be supplied
here from scripture or tradition. Such a demonstration would not be easy
to make, because the optimism of universal salvation entailed in this thesis
has only gradually become clear and asserted itself in the conscious faith
of the Church. We can trace a course of development from the optimism
concerning salvation for unbaptized catechumens in Ambrose, through
the doctrine of the baptismus flaminis and the votum ecclesize in the Middle
Ages and at the Council of Trent, down to the explicit teaching in the

writings of Pius XITI to the effect that even a merely implicit vorum for
the Church and baptism can suffice. From this we can trace a further and
more arduous course of development of the emergence of conscious faith
in this regard which was even more difficult than the development of the
conviction that there can be heretics and schismatics who are in good
faith even outside the Church, and whose salvation cannot be doubted.
Whatever may be the course of this development, whatever theological
grounds there may be for justifying it, it can at all events be said that at
least since the Second Vatican Council there can no longer be any room
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for doubt that the Catholic Church, as a matter of h};er conzc?ozi ja:}l‘ii
regards it as established that it is possibtlsrzil(;zlizzZicevr;lzr;hougg ek
justi i superna
e bf ﬂfﬁfii Egici(;t:tfaﬂll?st?vorﬁily’ circumstances, and at the level of
o I?al hiztory and of the kerygmatic and_ institutional Chlzlrch, tlﬂ;ey "’}l:je
PertSOChristians at all. Tn this connection it should be notlcec‘l1 | at t 1i
o . . -
11:)1ossibility is positively asserted by the Second Va'nca:)lf ?h(;ug;:;pdt al; (;gf
e Pl’esemif{g ?:he;l:(;gyailfigf Eflcejss 1tay negative point that
ism for salvation it has { ;
]1'31:1i Ize::;r;iasizing this necessity of the gosPel and C?f bag;%n; ;r: ga;‘aecz.e\%eﬁe
theless imposing no limits to the sovereign freedom f Cote o
Second Vatican Council positively asserts that it is pc o
Cheristian to attain salvation, though at the same tém; 1t1 Kl
salvation is achieved in ways that are known to do ﬂf 0;1 ; Shes
noteworthy correction to the officially received theo ogdi e
hitherto been more or less unanimous on this pomt,lztdwdasf ol
Second Vatican Council that atheists too are not excludec tr i E sl
ili lvation, though here the distinctions between positiy
blhtytix?ef ;;zism }’JEtWSEl’l atheism of greater or lesser duration, uSuaI!%/
3 2 . . I
ngepted up to that point were not apPhed at tl‘le ie;o:‘lji:fgtl;cizc(é;?;c; {
The only necessary condition wh1c.h is r:ecogfnze e i the nccenl oS
faithfulness and obedience to tht:: individual’s own pe sonl con SN
This optimism concerning salvatt_on appears‘il:o I;ne Or}lfen themost (e
worthy results of the Second Vatn:an.Counc.l'Eil or W e e
officially received theology concerning all esedq%r e ,Councﬂ 5
more or less traditionalfright down rt; el;h:fi::o;uring an G ;v i
can only wonder how few controve  dusing the Ca N
to these assertions of optimism concerning s ; ans
:z%a:?how little opposition the ?;B.nservatwe wing Ef tilc; foz:tcﬁth ];rg?%}lll:
to bear on this point, how all this tooI'{ place withou kEdya s
any great stir even though this doctrn’le marke e
St'a'gee 01.hasg in the development of the Church’s conscious ag;reih -
(}?zi‘;ailsh than, for instance, the doctrine of collg?mhtgeu;ailcee ofutri"1 ; ,new
relationship between scripture and tradition, the accep

esis etc.™ : . .
exe\%Ve now come to the second element which we have previously p

11 On the whole cf. Conc. Vat. II, ‘Nostra aetate’ (Declaration on the Relation-
n A

]]' El]] ] 1 r]‘ C (3L R ]- * 3 1i 1 P a] C -
snip o & C urch to on- hnstlatl € gIOIlS), Gau ium et Spes ( astor on=
P

i ’s Calling), and also
stitution) (above all the first main section: The Church and Man’s Calling),
‘Ad gentes’ (The Decree on the Missions).
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out in the doctrine of the anonymous Christian. This salvation of the non-
Christian is achieved through an act of faith in the true sense. The doc-
trine of the anonymous Christian as it is nowadays presented precisely
does not involve the belief that anyone can attain to justification and final
salvation even without faith in a strictly theological sense merely because
he does not act against his own moral conscience. It is true that the theory
of a “faith’, a fides late dicta, which at basis amounted merely to a recogni-
tion of God at the philosophical level was sufficient for justification was
rejected by Innocent X1.22 But this has certainly no very great theological
importance for our present consideration, especially since the theory of
A. Straub at the beginning of the present century concerning the justi-
fying power of a readiness to believe in principle, a fides virtualis,'® never
incurred the official censure of the Church. But both in Pius XIDs
declaration against the rigorism of Feeney'* and in the doctrine of the
Second Vatican Council it is after all clearly assumed that even in these
cases of a justified pagan a fides supernaturalis is necessary. What is not
stated in these official doctrinal declarations is how a truly supernatural
faith of this kind in the strictly theological sense can come to be in the
cases which concern us here. In the document of the Second Vatican
Council, ‘Ad gentes’ No. 7, it is stated (albeit merely in an aside) that
God can bring men who are ignorant of the gospel through no fault of
their own to faith by ways which he knows, and that without this faith
it is impossible to be pleasing to him. And in this formula what we
chiefly sense is a scepticism as to whether it is possible at all, even in the
most formal way, to find an answer to the question of how such a faith
could ever be present in a man when this man has no contact whatever with
the gospel. This sense of scepticism also finds expression in a further
document of the Second Vatican Council, ‘Gaudium et Spes’, and more-
over in almost the same words (No. 22). This then is concerned with
finding the answer to the question of kow it is possible apart from the
preaching of the gospel for a true and supernatural faith to be present in a
‘pagan’ of this kind, i.e. an assent to God as he imparts himself in freedom
and in a way which transcends any certainty which the world can offer.
But the fact that we cannot find the answer to this question should not
prevent the theologian from pondering it more deeply. For if he simply
renounces any attempt to find an answer at all however formal, then

12 cf. DS34 2123,

13 See A. Straub, De analysi fidei (Innsbruck, 1922). Some of the studies here
published go very far back in time.
14 DS34 3872,
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salvation, which in the
brother even in one wh
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power of the Holy Spirit can hope to find a near

0 is apparently most far removed. But we shall not
be able to say either that this development of the conscious awareness of
faith is already very clearly set forth in the New Testament or that it does
not have to overcome very great obstacles which are inherent in the New

Testament statements concerning the necessity of salvation coming
through the gospel which is preached in its power.

HOW COULD IT BE POSSIBLE FOR THERE TO BE AN
‘ANONYMOUS CHRISTIAN’?

Now how can we conceive of this possibility of faith in the ‘pagan’? In
attempting — nothing more than an attempt is intended — to answer this
question some anthropological insights may surely be taken as given
which should be explained and established more fully elsewhere: the
difference and the unity between objective knowledge and that which is
known on the one hand, and a non-objective, non-thematic awareness and
the reality thus known on the other — in other words between ‘this
worldly’ knowledge and transcendental knowledge, between that which
is expressed in conceptual form and the further levels of significance not
consciously adverted to of a given statement, between the material object
and an a priori formal object concomitantly present with the capacity to
know, between the object of knowledge and the further perspectives of
knowledge — or whatever name we may choose to apply to the distinction
we are seeking to draw, though in this it remains unimportant for our
present purposes whether the concepts we have adduced historically
speaking, and in the application of them here intended, mean precisely
the same, or whether further and more precise distinctions should be
introduced into them in their turn.15 For our present purposes what we
are chiefly concerned with is of course the distinction between the pairs of
concepts we have mentioned. Yet it is not disputed that between them
there always remains also a certain unity (not identity!). That which is
capable of being expressed in ‘this worldly’ categories mediates the tran-
scendental and e converso, although this mutually conditioning relationship
is itself to be thought of not as a fixed entity, but rather as having a
history of its own so that this relationship and its history are quite in-
capable of being expressed thematically in any full sense. If we take these
18 On these observations by the author cf. “Thomas Aquinas on Truth’, Theo-

logical Investigations XIII, and the basic studies: Geist in Wels (Munich, 3rd ed.,
1964) and Horer des Wortes (Munich, 2nd ed., 1963).
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ts of formal anthropology as read the theory of the possibility o{
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y under specific circumstances. But if we re-
communication of God (considered as that which is offered

g existential of the creature endowed

the innermost dynamism of the

g the validity of the above-mentioned
the outset that the total process by which
re to its fulness, in which he comes to be in

is orientated by grace towards the im-

of a priori awareness. On any right
between the dimension of transcenden.
al historicity in man it is clear that this

of man, of which he is aware but

tself as an object, does not have a special
in any sense in a non-historical state of
its own within the concrete history of

ynamism in a manner similar to
not in the history of the logic

osophical reflection, but in the history
as he shapes his world.

to say that the total history of
mediation, in terms of histori-
ernaturally elevated spirituality
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of man to man himself. And at that stage at which ;I’lns blstoreys :r:::eiz
explicitly to exhibit this supernatura}l dynamler S0 a; ;;sisp::evelaﬁon
consciously recognized wi';hifn. t}llle Elsfoéis_i:ta pagilsl::air e
history and the history of faith. bu hages
into in any more precise detail here. What can on any s g
szli?; ii)wever, is 3'crhis: this grace-given Eelevatlc.m of thé tgansc.:fsngizltilrlltg
of man, i.e. the orientation of this to the 1_rnmed1acy of (;1 ast1 i ;
gives reality to the concept of revelation alread.y at the s algthe dhiai.
priori awareness. And it does this even though this awareness ( : Pob_,
natural formal object, as the Thomist Wou!d say) hashnot yet e:sr;d i
jectively apprehended at the level of conscious 'thoul% t or ﬂ(laxp;i:im 0
words. And when man of his freedom accepts himself together A
a priori awareness which is alrea;{y relxlreila??g; the:nt;?é ,j; Ert%sizr;‘aigl i
can in the true and proper sense be called faith, even th o,
obiectively explicitated or conceptualized as thfe absolute
E;Znsgsf Z?fnman] to ﬂqeyimnfediacy of God in ?ﬂs act of self—lmpa:tglﬁ;
Yet this a priori awareness of man (ca}l(?d rev-elauon) is alvcalrag§ ;(;'C?pe:s b
faith wherever and whenever an ind1v1du2}1 in unreserveh ait udn g
his own moral conscience accepts himself in freedom as he 15(,5 ari 50 o
in the as yet unrecognizable imIpli_catiolns f)f tﬁz clllgllin:;rgﬁlsn ﬂ:;ty;:eg caﬁ
his own spirit. It is only in !
Tc?l;r:\rrzezt f‘zl{l theologicgl understanding ‘of what the Secon.d tVanc;?
Council says in ‘Lumen Gentium’ No. 16: Tho_se also c;n attairlin c; :rvﬂle
lasting salvation who, through no faullt of their ow(n;, do n(ci:-tmoved :
gospel of Christ or his Chutch, yet sn:merel_y _seek 0 at;h ; g gﬁ
grace, strive by their deeds to do his will as it is know1:1 t(()i ! e:miS e
the dictates of conscience.” A point f.:xpressly to be n(;ucei erih oo
the following sentence this doctrine is de_clar'ed toapplya zlo to thosc e
are inculpable atheists. And the same point is likewise made in
: .
* ?)prfsa.ﬁrst simple reading of this d.eclaration_ we mighff retc‘tclﬂvet tiqe;;;
ression that what the ‘pagan’ is being prom1s<_ad he%'e in the state e
Ic:orlcerning the fulfilment of the dictates of conscience is a Sal:?tli?:; Wr )
comes to be even without faith. Moreover, th.e empha?s on div i cga i ;
by means of which alone obefdien&e to 1the gLFtai\:rc;; rnz: S;gﬁscﬁréc;
achieved, still does nothing of itself to alter this . Vet o
is ki i e faith is ruled out by the declaration of Pius
:rf;c;h;lflé{ !gli(iisg;ilai;tgzcree of the Second Vatican Council, as we have

already mentioned above.

i in cases
This grace, therefore, must produce faith, and that too even
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where no knowledge of the gospel exists. It follows that theology has an
obligation to explain how such a faith is conceivable in the conditions
described. We have attempted to give such an explanation and the theo-
logical data we have adduced for this purpose are only such as are already
recognized in other contexts: the universal will of God to save, the super-
natural specification of man entailed in this and constantly present in
him, in virtue of which God’s act of self-communication implanted in the
innermost being of man (as offered to his freedom), that @ priori tran-
scendental change of awareness which is concomitantly given with this
grace, and which is present even when it is not yet or not at all consciously
adverted to. Anyone who rejects this theory of a possible faith in God as
revealing himself and communicating himself, on whatever grounds, then
incurs the task as a Catholic theologian of explaining in other ways how

true supernatural faith in revelation can be present in an individual with-

out any contact with the explicit preaching of the gospel. For the fact that
such a thing is possible is explicitly declared in the official doctrinal
statements of the Church cited above, even though they themselves
refrain from making any theological declaration on this fact.

FURTHER IMPLICATIONS OF A THESIS

The theory of the ‘anonymous Christian’, therefore, states (though we do
not insist upon the term ‘anonymous Christian’) that even outside the
Christian body there are individuals — and they are to be found even in the
ranks of atheists — who are justified by God’s grace and possess the Holy
Spirit. The theory further states that the difference between this state of
salvation and that of those who are Christians in an explicit sense is not
such that these ‘pagans’ are acceptable in God’s sight even without any
true faith (together with hope and love) as it were in virtue of a merely
natural morality which they possess, whereas the Christians and only they
achieve their justification through a faith in salvation. On the contrary the
theory ascribes to these justified pagans also a real, albeit enexplicitated or,

if we like to put it so, rudimentary faith. This is of course not to deny that
this faith as it exists in the pagan is properly speaking designed to follow

its own inherent dynamism in such a way as to develop into that faith

which is objectified and articulated through the gospel, that faith which we

simply call the Christian faith. The seed has no right to seek not to grow
into a plant. But the fact that it is not yet developed into a plant is no

reason for refusing to give the name which we give to the plant destined to
grow from it to the seed as well.
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It is possible, then, to envisage a man who is in lfoss;es;lgrl Fc:)rf t::a;c) ;elg;
imparting of God called grace as _th.e innermost feayt-h fa] centre of hie
existence, one who has accepted this in unreserved aithfu ne s to bis ows
conscience, one who is thereby consn.tuted asa behevei in a for . Othe;
while it is not objectified in wotds, is nonetheless real, a ma?, o s
words, who even as a ‘pagan’ already_ p0§sesses the ble.ssmgfo sa Zm - ;
that blessing which ultimately speaking is th-e sole Pomtdo ]f?;cinstim_
Christianity together with the gospel_belongl.ng to ;t and all i we
tions, and in relation to which eve;:ythmg els:e is merely a fneanlifow e
cal objectification, a sacramental sign, a social mamfes}tlanon. e
is true, then I cannot see why we shm%ld not cal‘;l such a man a § dou%t
mous Christian, seeing that as Catholic _theologlans we magr no
¢hat such men both can and actually do exist. For after al%]he Ec.eshpossei?,
even though in a way hidden to himself a‘mc_i to others, t a; v(;}r 1:1: 1?2119; ;S
tutes the essence of what it is to be a Christian: the grace o od W .
laid hold of in faith. If we are unwilling to go on from this, an to ipshis
of an anonymous Christianity then _I will raise Illo.pr;)telslt agams‘,i -
refusal. All that is involved here is simply a question o W :antf (_:0;13 i
the terminology that best suits the purpose and so a.quesltloIn (;) ju ge;nth
on which T have no fixed opinion whatever. Admittedly I do regar : Z
term ‘anonymous Christian’ as inescapable so long as no one suggests

better term to me.

PERSPECTIVES

i many further questions would still remain to be treated
21]:;:1}(1)22?not beyresolved here. We should hf:lve to enquire hovfrl a(lll -th:;;
new perspectives of saving history and the h‘IStOI’Y 'of faith entaile tugrom
theory we have put forward are to be reconciled with the "]I}fwfmﬁ o
which the New Testament regards the process by whic lsa va ; o
gained and also saving history itself, albeit \.mth very nf)tab ;: vagla r::en:
A further point which should be discussec.i is the question a ;eé }g o
tioned above as to the meaning and necessity of the 1:(11551:1); 0 & t1; i
ity, a question in the light of which it is very often 1.)e11eve at 1;‘ ‘& r};
sh:;uld be rejected. Admittedly in this connection there c;s iccha 13;1 i
particular example to be mentioned: a Japanese who is a student ciap

in Japan has told me that the theory put forward here constitutes the

- . - . . that
indispensable condition for him such that it is only on ;lhIS coﬁt:;o:l e
he can perform his missionary worl, precisely becau-se {e can e IIEQC.
to the anonymous Christian in the pagan and not simply see o
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trinate him with a teaching ab externo. A further question which would
have to be resolved is what aspects (on the basis of the theory we have
put forward) are brought to light for the appraisal of the non-Christian
religions, even though this question cannot be answered solely on the
basis of the theory of the anonymous Christian. This theory, therefore,
remains ultimately speaking neutral in relation even to such controversies
as have, for instance, very recently arisen between Schlette and Seckler.18
The question might be raised of whether a new conception of the pri-
mordial revelation cannot be developed precisely in the light of the theory
put forward here, a conception which avoids those elements which are
either improbable or impossible from an anthropological and historical
point of view, yet which are entailed in the usual conception of the pri-
mordial revelation. It is obvious that the assumptions, in terms of exis-
tential ontology which this theory works with call for further clarification
and explanation. A distinction is drawn between two factors: an original
event of revelation consisting in the self-communication of God as
addressed to all in virtue of his universal will to save and taking place at a
preconceptual level in the roots of man’s spiritual faculties on the one hand,
and the objectification at the historical and conceptual level of this reve-
latory self~communication of God in that which we call revelation and the
history of revelation in a more normal sense on the other. This distinction,
which it has been necessary to draw here, could be the occasion of
fruitful considerations for many other problems of theology. But, as has
been said, these and many other points cannot be discussed any further in
the present context. The man of today is first and foremost a man who
feels himself at one (at that point at which he truly achieves the fulness of
self-realization) with mankind as a whole. For all his harsh experiences of
what it is to be a historical being and of history itself, whenever it is the
ultimate in man, man as a whole and as final and definitive that is in
18 Both authors have stated their respective positions on the problems involved
several times. Cf. H. R. Schlette, Die Religionen als Thema der Theologie, Quaestiones
Disputatae 22 (Freiburg im Breisgau, 1964) and the review of this work: M. Seckler,
‘Eine Theologie der Religionen’, Hochland 57 (1964/65), pp. 588—590. But see also
H. R. Schlette, ‘Einige Theses zum Selbstversténdnis der Theologie angesichts der
Religionen’, Gott in Welt I (Freiburg im Breisgau, 1964), pp. 306—316 and Collo-
quium Salutis — Christen und Nichichristen heute (Cologne, 1965). On the other hand
cf. M. Seckler, “Das Heil der Nicht-evangelisierten in thomistischer Sicht’, Theol.
Quart. Schrift. 140 (1960), pp. 3869, and also ‘Nichtchristen ITT. Systematisch’,
HTHG II (Munich, 1963), pp. 239—242 and “Sind Religionen Heilswege?’, StdZ 186
(1970), pp. 187-194. A. Darlap has presented a general survey on the whole area of

‘the Theology of Religions’ in Sacramentum Mundi V (London and New York,
1970), pp. 284—287.




294 PROBLEM OF THE ‘ANONYMOUS CHRISTIAN’

question, he feels himself at one with all. He does not seck any heaven from
which some other man is excluded from the outset. If at the same time he
still seeks to uphold nowadays the claims of Christianity to be absolute,
its universal significance for each and for all, if he wills to recognize, and
as a Christian must recognize a single meaning and a single dynamism
running through the whole history of mankind, then he must simply have
a single answer as to how and in what way he can recognize in every one
of his fellows a brother in the sense in which Christianity recognizes
every individual as a brother, a sense, that is, which is not merely human-
ist but truly Christian. There must be a Christian theory to account for
the fact that every individual who does not in any absolute or ultimate
sense act against his own conscience can say and does say in faith, hope,
and love, Abba within his own spirit, and is on these grounds in all truth
a brother to Christians in God’s sight. This is what the theory of the
anonymous Christian seeks to say, and, in so far as it is valid, what it
implies.




