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ENDNOTES

1. By typology we mean a reading which accepts tbattain things in Scripture
(persons,4places, and events) foreshadow or illat@inther things, or reflect patterns of
faith in imaginative ways (e.g. Adam is a type dfriSt: Romans 5:14; Isaiah 7:14 points
towards the virgin birth of Jesus: Matthew 1:23)isItypological sense was considered to
be a meaning that goes beyond the literal senss. dgproach assumes the unity and
consistency of the divine revelation.

2. Given its strongly Jewish matrix in both Mattheand Lucan versions, an appeal to
analogies with pagan mythology or to an exaltabbwirginity over the married state to
explain the origin of the tradition is implausibior is the idea of virginal conception
likely to derive from an over-literal reading oktiGreek text of Isaiah 7:14 (LXX), for that
is not the way the idea is introduced in the Luaaocount. Moreover, the suggestion that it
originated as an answer to the accusation of ilhegcy levelled at Jesus is unlikely, as
that accusation could equally have arisen becdusas known that there was something
unusuAl about Jesus' birth (cf. Mark 6:3; John B:ddd because of the Church's claim
about his virginal conception.

3. Although the word ‘brother' usually denotes aobldrother, the Gree&kdelphos like the
Hebrew ah, can have a broader meaning of kinsman, or reldgvg. Genesis 29:12 LXX)
or step-brother (e.g. Mark 6:17f). Relatives whe not siblings could be included in this
use of the term at Mark 3:31. Mary did have an moéel family: her sister is referred to at
John 19:25 and her kinswoman Elizabeth at Luke .1t86the early Church different
explanations of the references to the ‘brothersJegus were given, whether as step-
brothers or cousins.

4. The Hebrew text of Genesis 3:15 speaks abouttgmaiween the serpent and the woman,



and between the offspring of both. The personahqgua fu) in the words addressed to
the serpent, "He will strike at your head," is mase. In the Greek translation used by the
early Church (LXX), however, the personal pronoaatos (he) cannot refer to the
offspring (neuterto spermdg, but must refer to a masculine individual who Idothen be
the Messiah, born of a woman. The Vulgate (misHietes the clause agsa conteret
caput tuum("she will strike at your head"). This feminineopoun supported a reading of
this passage as referring to Mary which has becwatktional in the Latin Church. The
Neo-Vulgate (1986), however, returns to the neyssum which refers tosemen illius
"Inimicitias ponam inter te et mulierem et sememtuet semen illius; ipsum conteret
caput tuum, et tu conteres calcaneum &ius

5. Cf. Epiphanius of Salamis (t40Z&anarion 78.11; Quodvultdeus (tf454ermones de
Symboldll, 1.4-6; Oecumenius (T¢.550) Commentariug\pocalypsirg.

6. The Council solemnly approved the content of$keeond Letter of Cyril to Nestorius: "It
was not that an ordinary man was born first of hbé& Virgin, on whom afterwards the
Word descended; what we say is that: being unitiéd tve flesh from the womb, the Word
has undergone birth in the flesh. . . tHereforeHloéy Fathers had the courage to call the
Holy Virgin Theotokos (DS 251)

7. The Tome of Leo, which was decisive for the onteaf the Council of Chalcedon (451),
states that Christ "was conceived by the Holy $wirthe womb of the Virgin Mother, who
gave him birth without losing her virginity, as skenceived him without losing her
virginity" (DS 291). Similarly Athanasius speaks e Virginitate (Le Muséon42:
244.248) of “Mary, who ... remained a virgin to taed [as a model for] all to come after
her." Cf. John Chrysostom (t40Mpmily on Matthewb,3. The first Ecumenical Council to
use the term\eiparthenogsemper virgpwas the Second Council of Constantinople (553).
This designation is already implicit in the classidMestern formulation of Mary's
virginitas as ante partumin partu, post partum This tradition appears consistently in the
western Church from Ambrose onward. As Augustineteyr "she conceived him as a
virgin, she gave birth as a virgin, she remainedgn" (Sermo5118; cf.Sermol96.1).

8. Thus Irenaeus criticises her for "excessive Hast€Cana, "seeking to push her son into

performing a miracle before his hour had comatversus Haeresell.16.7); Origen

speaks of her wavering in faith at the cross, $ke too would have some sin for which

Christ died" Homilia in Lucam 17,6). Suggestions like these are found in théngs of

Tertullian, Ambrose and John Chrysostom.

9. Witness the invocation of Mary in the early tdqtown traditionally asSub tuum
praesidium
Tmo iy ofy elomayrloy kerobeiryopsy, Beoroke: e fpdv Lecolos pf mplins &y mepuotdoe, &b’ éx
KLvBivou floml fpds, povn dyr, pdwn elhoympéen.
(Cf. O. StegemiillerSub tuum praesidiunBemerkungen zur altesten Uberlieferyrg
ZKTh 74 [1952], pp.76-82 [77]). This text (with twdhanges) is used to this day in the
Greek liturgical tradition; versions of this prayaiso occur in the Ambrosian, Roman,
Byzantine and Coptic liturgies. A familiar Engliskrsion is: "We fly to thy protection, O
holy Mother of God; despise not our petitions i oecessities buT deliver us from all
dangers, O ever glorious and blessed Virgin."

10. The reference in the dogma to Mary being assuimedy and soul' has caused



difficulty for some, on historical and philosophicgrounds. The dogma leaves open,
however, the question as to what the absence ofmoetal remains means in historical
terms. Likewise, ‘assumed body and soul' is noended to privilege a particular

anthropology. More positively, ‘assumed body andl'stan be seen to have Christological
and ecclesiological implications. Mary as ‘God legais intimately, indeed bodily, related

to Christ: his own bodily glorification now embrackers. And, since Mary bore his body
of flesh, she is intimately related to the ChurChyist's body. In brief, the formulation of

the dogma responds to theological rather than ritsdoor philosophical questions in

relation to Mary.

11. The definition addressed an old controversy ath@itiming of the sanctification of
Mary, in affirming that this took place at the véingt moment of6her conception.

12. The assertion of Paul at Romans 3:23 - "all lsaneed and fall short of the glory
of God" - might appear to allow for no exceptionst even for Mary. However, it is
important to note the rhetorical-apologetic contefxthe general argument of Romans 1 —
3, which is concerned to show the equal sinfulri@sdews and Gentiles (3:9). Romans
3:23 has a quite specific purpose in context whihunrelated to the issue of the
"sinlessness" or otherwise of Mary.

13. In such circumstances, the explicit acceptanicehe precise wording of the
definitions of 1854 and 1950 might not be requireld believers who were not in
communion with Rome when they were defined. CoralgrsAnglicans would have to
accept that the definitions are a legitimate expoes of Catholic faith, and are to be
respected as such, even if these formulations weteemployed by them. There are
instances in ecumenical agreement in which whatpaner has defined ae fidecan be
expressed by another partner in a differentéway,fas example in theCommon
Christological Declaration between the Catholic @tuand the Assyrian Church of the
East(1994) or theloint Declaration on the Doctrine of Justificatitmetween the Roman
Catholic Church and the Lutheran World Federat{@999).
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PREFACE BY THE CO-CHAIRMEN

In the continuing journey toward full communiongtRoman Catholic Church and the Churches of
the Anglican Communion have for many years prayigrfoonsidered a number of questions
concerning the faith we share and the way we datieut in the life and worship of our two
households of faith. We have submitted Agreed Btates to the Holy See and to the Anglican
Communion for comment, further clarification if mssary, and conjoint acceptance as congruent
with the faith of Anglicans and Roman Catholics.

In framing this Agreed Statement,6we have drawnthen Scriptures and the common tradition
which predates the Reformation and the Counter ieefion. As in previous Anglican - Roman
Catholic International Commission (ARCIC) document® have attempted to use language that
reflects what we hold in common and transcendstimroversies of the past. At the same time, in
this statement we have had to face squarely dogrdafinitions which are integral to the faith of
Roman Catholics but largely foreign to the faithAsiglicans. The members of ARCIC, over time,




have sought to embrace one another's ways of dbegogy and have considered together the
historical context in which certain doctrines deysld. In so doing, we have learned to receive
anew our own traditions, illumined and deepenethleyunderstanding of and appreciation for each
other's tradition.

Our Agreed Statement concerning the Blessed ViMary as pattern of grace and hope is a
powerful reflection of our efforts to seek out wheg hold in common and celebrates imporTant
aspects of our common heritage. Mary, the motheuofLord Jesus Christ, stands before us as an
exemplar of faithful obedience, and her "Be it te according to your word" is the grace-filled
response each of us is called to make to God, etsonally and communally, as the Church, the
body of Christ. It is as figure of the Church, laems uplifted in prayer and praise, her hands open
in receptivity and availability to the outpouringtbe Holy Spirit, that we are one with Mary as she
magnifies the Lord. "Surely,” Mary declares in Beng recorded in the Gospel of Luke, "from this
day all generations will call me blessed."”

Our two traditions share many of the same feastecésted with Mary. From our experience we
have found that it is in the realm of worship tiaa realize our deepest convergence as we give
thanks to God for the Mother of the Lord who is avi¢h us in that vast community of love and
prayer we call the communion of saints.

Alexander J. Brunett
Peter F. Carnley

Seattle
Feast oF the Presentation February 2, 2004

The Status of the Document

The document published here is the work of the #agl - Roman Catholic International
Commission (ARCIC). It is a joint statement of hemmission. The authorities who appointed the
Commission have allowed the statement to be pudalisio that it may be widely discussed. It is not
an authoritative declaration by the Roman CathGlurch or by the Anglican Communion, who
will study and evaluate the document in due course.

Citations from Scripture are normally taken frore thhew Revised Standard Version. In some cases
the Commission has offered its own translation.

MARY: GRACE AND HOPE IN CHRIST

The Seattle Statement
INTRODUCTION

1. In honouring Mary as Mother of the Lord, all gat®ns of Anglicans and Roman
Catholics have echoed the greeting of Elizabetles®d are you among women, and
blessed is the fruit of your womb" (Luke 1:42). Thenglican - Roman Catholic
International Commission now offers this Agreedt&teent on the place of MaRYy in the life
and doctrine of the Church in the hope that it egpes our common faith about the one
who, of all believers, is closest to our Lord araliSur Jesus Christ. We do so at the request
of our two Communions, in response to questionsoe#ire us. A special consultation of
Anglican and Roman Catholic bishops, meeting unlerleadership of the Archbishop of
Canterbury, Dr George Carey, and Cardinal Edwadaksidy, President of the Pontifical
Council for Promoting Christian Unity, at Missisga Canada in 2000, specifically asked
ARCIC for "a study of Mary in the life and doctriog¢ the Church.” This request recalls the



observation of the Malta Report (1968) that "reabpparent differences between us come
to the surface in such matters as ... the Marioldgieéinitions" promulgated in 1854 and
1950. More recently, it Unum Sint(1995), Pope John Paul Il identified as one area i
need of fuller study by all Christian traditionsfdre a true consensus of faith can be
achieved "the VirgiN Mary, as Mother of God andrdaaf the Church, the spiritual Mother
who intercedes for Christ's disciples and for alinanity” (para. 79).

. ARCIC has addressed this topic once beféughority in the Church 11(1981) already
records a significant degree of agreement:

We agree that there can be but one mediator bet@edrand man, Jesus Christ,
and reject any interpretation of the role of Madyieth obscures this affirmation.
We agree in recognising that Christian understanaih Mary is inseparably
linked with the doctrines of Christ and the Churndfe agree in recognising the
grace and unique vocation of Mary, Mother of Godaimate Theotéko} in
observing her festivals, and in according her homothe communion of saints.
We agree that she was prepared by divine graceetdhé mother of our
Redeemer, by whom she herself was redeemed ant/egcato glory. We
further agree in recognising in Mary a model ofifeds, obedience and faith for
all Christians. We accept that it is possible tgare her as a prophetic figure of
the Church of God before as well as after the imatzon (para. 30).

The same document, however, points out remainiffigreinces:

The dogmas of the Immaculate Conception and therAgBon raise a special
problem for thosE Anglicans who do not considett i@ precise definitions
given by these dogmas are sufficiently supported Sayipture. For many
Anglicans the teaching authority of the bishop aini®, independent of a
council, is not recommended by the fact that thhoitighese Marian doctrines
were proclaimed as dogmas binding on all the faltt#&nglicans would also ask
whether, in any future union between our two Chesghthey would be required
to subscribe to such dogmatic statements (para. 30)

These reservations in particular were noted inofffieial Response of the Holy See to The
Final Report(1991, para. 13). Having taken these shared bediefl these questions as the
starting point for our reflection, we are now atweaffirm further significant agreement on
the place of Mary in the life and doctrine of thieugch.

. The present document proposes a fuller stateremur shared belief concerning the
Blessed Virgin Mary and so provides the contextdéa@ommon appreciation of the content
of the Marian dogMas. We also take up differencégractice, including the explicit
invocation of Mary. This new study of Mary has bigee from our previous study of
reception inThe Gift of Authority(1999). There we concluded that, when the Church
receives and acknowledges what it recognizes ageaekpression of the Tradition once for
all delivered to the Apostles, this reception isaahboth of faithfulness and of freedom. The
freedom to respond in fresh ways in the face of nballenges is what enables the Church
to be faithful to the Tradition which it carriesrfeard. At other times, some element of the
apostolic Tradition may be forgotten, neglecteclonsed. In such situations, fresh recourse
to Scripture and Tradition recalls God's revelatiaonChrist: we call this procesee-
reception(cf. Gift 24-25). Progress in ecumenical dialogue and utatedsg suggests that
we now have an opportunity to re-receive togetherttadition of Mary's place in God's
revelation.

. Since its inception ARCIC has sought to Get belopposed or entrenched positions to
discover and develop our common inheritance ohfésf. Authority | 25). FollowingThe



Common Declarationn 1966 of Pope Paul VI and the Archbishop of @dmiry, Dr
Michael Ramsey, we have continued our "seriousodia ... founded on the Gospels and
on the ancient common traditions." We have askedhat extent doctrine or devotion
concerning Mary belongs to a legitimate 'receptafrthe apostolic Tradition, in accordance
with the Scriptures. This Tradition has at its cdhe proclamation of the trinitarian
‘economy of salvation’, grounding the life and Hiagf the Church in the divine communion
of Father, Son and Spirit. We have sought to unaeds Mary's person and role in the
history of salvation and the life of the Churchtle light of a theology of divine grace and
hope. Such a theology is deeply rooted in the engwxperience of Christian worship and
devotion.

5. God's grace calls for and enables human resgohsgalvation and the Churcfi987] 9).
This is seen in the Gospel account of the Annuinciatvhere the angel's message evokes
the response of Mary. The Incarnation and all thantailed, including the passion, death
and resurrection of Christ and the birth of the ©€hucame about by way of Mary's freely
utteredfiat — "let it be done to me according to your wordtke 1:38). We recognize in the
event of the Incarnation God's gracious ‘Yes' tmhnity as a whole. This reminds us once
more of the Apostle's words in 2 Corinthians 1:08@ift 8ff): all God's promises find their
‘Yes' in the Son of God, Jesus Christ. In this eghtMary'sfiat can be seen as the supreme
instance of a believer's ‘Amen’ in response to'Yles' of God. Christian disciples respond
to the same ‘Yes' with their own ‘Amen’. They thu®w themselves to be children together
of the one heavenly Father, born of the Spirit l¢hers and sisters of Jesus Christ, drawn
into the communion of love of the blessed TrinMary epitomizes such participation in
the9life of God. Her response was not made witlpootound questioning, and it issued in a
life of joy intermingled with sorrow, taking her eév to the foot of her son's cross. When
Christians join in Mary's ‘Amen’ to the ‘Yes' of @ Christ, they commit themselves to an
obedient response to the Word of God, which leada tife of prayer and service. Like
Mary, they not only magnify the Lord with their §ipthey commit themselves to serve God's
justice with their lives (cf. Luke 1:46-55).

A . MARY ACCORDING TO THE SCRIPTURES

6. We remain convinced that the holy ScriptureshasWord of God written, bear normative
witness to God's plan of salvation, so it is taniht@at this statement first turns. Indeed, it is
impossible to be faithful to Scripture and notdkd Mary seriously. We recognize, however,
that for some centuries Anglicans and Roman Cathdtiave interpreted the Scriptures
while divided from one another. In reflecting tdget on the Scriptures' testimony
concerning Mary, we have discovereD more thangustv tantalizing glimpses into the life
of a great saint. We have found ourselves medgatiith wonder and gratitude on the whole
sweep of salvation history: creation, election, thearnation, passion, and resurrection of
Christ, the gift of the Spirit in the Church, areetfinal vision of eternal life for all God's
people in the new creation.

7. In the following paragraphs, our use of Scriptseeks to draw upon the whole tradition of
the Church, in which rich and varied readings hla@en employed. In the New Testament,
the Old Testament is commonly interpreted typolalycl events and images are
understood with specific reference to Christ. Tapproach is further developed by the
Fathers and by medieval preachers and authors.REf@mers stressed the clarity and
sufficiency of Scripture, and called for a retuthe centrality of the Gospel message.
Historical-critical approachEs attempted to discdra meaning intended by the biblical
authors, and to account for texts' origins. Eacthe$e readings has its limitations, and may
give rise to exaggerations or imbalances: typologg become extravagant, Reformation
emphases reductionist, and critical methods owveidyoricist. More recent approaches to



Scripture point to the range of possible readiniga text, notably its narrative, rhetorical
and sociological dimensions. In this statement,seek to integrate what is valuable from
each of these approaches, as both correcting anttibedging to our use of Scripture.
Further, we recognize that no reading of a textestral, but each is shaped by the context
and interest of its readers. Our reading has takace within the context of our dialogue in
Christ, for the sake of that communion which is kigl. It is thus an ecclesial and
ecumenical reading, seeking to consider each pasdagut Mary in the context of the New
Testament as a whole, against the background ofthe and in the light of Tradition.

The Witness of Scripture: A Trajectory of Grace &tugpe

8. The Old Testament bears witness to God's creafiomen and women in the divine image,
and God's loving call to covenant relationship vittmself. Even when they disobeyed, God
did not abandon human beings to sin and the powdeath. Again and again God offered a
covenant of grace. God made a covenant with Noahrtever again would "all flesh" be
destroyed by the waters of a flood. The Lord madevenant with Abraham that, through
him, all the families of the earth might be blessEarough Moses he made a covenant with
Israel that, obedient to his word, they might bbeody nation and a priestly people. The
prophets repeatedly summoned the people to turk fsam disobedience to the gracious
God of the covenant, to receive God's word andt le¢ar fruit in their lives. They looked
forward to a renewal of the covenant in which theoeild be perfect obedience and perfect
self-giving: "This is the covenaNt which | will makwith the house of Israel after those
days, says the Lord: | will put my law within theemd | will write it upon their hearts; and |
will be their God, and they shall be my people"rédg@ah 31:33). In the prophecy of
Ezekiel, this hope is spoken of not only in termhsvashing and cleansing, but also of the
gift of the Spirit (Ezekiel 36:25-28).

9. The covenant between the Lord and his peoplevsral times described as a love affair
between God and Israel, the virgin daughter of Ziomde and mother: "I gave you my
solemn oath and entered into a covenant with yeulades the Sovereign Lord, and you
became mine" (Ezekiel 16:8; cf. Isaiah 54:1 anda@Gas 4:27). Even in punishing
faithlessness, God remains forever faithful, pramgido restore the covenant relationship
and to draw together the scattered people (HosgaJéremiah 2:2, 31:3; Isaiah 62:4-5).
Nuptial imagery is also used within the New Testatrie describe the relationship between
Christ and the Church (Ephesians 5:1-33; RevelaZb®). In parallel to the prophetic
image of Israel as the bride of the Lord, the Salpim literature of the Old Testament
characterizes Holy Wisdom as the handmaid of thel (Broverbs 8:.22f; cf. Wisdom 7:22-
26) similarly emphasizing the theme of responsigenand creative activity. In the New
Testament these prophetic and wisdom motifs aréboued (Luke 11:49) and fulfilled in the
coming of Christ.

10. The Scriptures also speak of the calling by Glogarticular persons, such as David,
Elijah, Jeremiah and Isaiah, so that within thepte®f God certain special tasks may be
performed. They bear witness to the gift of theriEpr the presence of God enabling them
to accomplish God's will and purpose. There are pisfound reflections on what it is to be
known and called by God from the very beginningoag's existence (Psalm 139:13-16;
Jeremiah 1:4-5). This sense of wonder at the premegrace of God is similarly attested in
the New Testament, especially in the writings ofilP8/hen he speaks of those who are
"called according to God's purpose,” affirming ttladse whom God “foreknew, he also
predestined to be conformed to the image of his Soind those whom he predestined he
also called; and those whom he called he alsdipstiand those whom he justified he also
glorified" (Romans 8:28-30; cf. 2 Timothy 1:9). Theeparation by God for a prophetic task
is exemplified in the words spoken by the angeZéachariah before the birth of John the
Baptist: "He will be filled with the Holy Spirit,ve&n from his mother's womb" (Luke 1:15;



cf. Judges 13:3-5).

11. Following through the trajectory of the grace @dd and the hope for a perfect
human response which we have traced in the preggdiragraphs, Christians have, in line
with the New Testament writers, seen its culmimatiothe obedience of Christ. Within this
Christological context, they have discerned a simgattern in the one who would receive
the Word in her heart and in her body, be oversivadaby the Spirit and give birth to the
Son of God. The New Testament speaks not only af<jareparation for the birth of the
Son, but also of God's election, calling and sénation of a Jewish woman in the line of
those holy women, such as Sarah and Hannah, wbaosedfilled the purposes of God for
his people. Paul speaks of the Son of God being hiorthe fullness of time" and "born of a
woman, born under the Law" (Galatians 4:4). Théhbaf Mary's son is the fulfilment of
God's will for Israel, and Mary's part in that fltient is that of free and unqualified consent
in utter self-giving and trust: "Behold | am thendanaid of the Lord; let it be done to me
according to your word" (Luke 1:38; cf. Psalm 133:2

Mary in Matthew's Birth Narrative

12. While various parts of the New Testament retethe birth of Christ, only two
Gospels, Matthew and Luke, each from its own petsge narrate the story of his birth and
refer specifically to Mary. Matthew entitles hisdko"the Genesis of Jesus Christ" (1:1)
echoing the way The Bible begins (Genesis 1:1)thl genealogy (1:1-18) he traces the
genesis of Jesus back through the Exile to Davalwdtimately to Abraham. He notes the
unlikely role played in the providential orderinflsrael's salvation history by four women,
each of whom stretches the boundaries of the Coneais emphasis on continuity with
the old is counter-balanced in the following acdooihJesus' birth by an emphasis on the
new (cf. 9:17), a type of re-creation by the Holyir®, revealing new possibilities of
salvation from sin (1:21) and of the presence ad@ith us" (1:23). Matthew stretches the
boundaries further in holding together Jesus' Daddscent through the legal fatherhood of
Joseph, and his birth from the Virgin accordings@iah's prophecy — "Behold a virgin shall
conceive and bear a son" (Isaiah 7:14 LXX).

13. In Matthew's account, Mary is mentioned in caojion with her son in such phrases
as "Mary his mother" or "the child and his mothé'11,13,20,21). Amid all the political
Intrigue, murder, and displacement of this tales gniet moment of reverence has captured
the Christian imagination: the Magi, whose professt is to know when the time has come,
kneel in homage to the infant King with his royabtimer (2:2,11). Matthew emphasizes the
continuity of Jesus Christ with Israel's messiagupectation and the newness that comes
with the birth of the Saviour. Descent from Davig Wwhatever route, and birth at the
ancestral royal city, disclose the first. The wmai conception discloses the second.

Mary in Luke's Birth Narrative

14. In Luke's infancy narrative, Mary is prominerdrh the beginning. She is the link
between John the Baptist and Jesus, whose miracidoths are laid out in deliberate
parallel. She receives the angel's message andna@spn humble obedience (1:38). She
travels on her own from Galilee to Judaea to &$itabeth (1:40) and in her song proclaims
the eschatological reversal which will be at therheof her son's proclamation of the
Kingdom of GOd. Mary is the one who in recollectiooks beneath the surface of events
(2:19,51) and represents the inwardness of faithsaiffering (2:35). She speaks on Joseph's
behalf in the scene at the Temple and, althougbechior her initial incomprehension,
continues to grow in understanding (2:48-51).

15. Within the Lucan narrative, two particular scemavite reflection on the place of
Mary in the life of the Church: the Annunciationdatine visit to Elizabeth. These passages



emphasize that Mary is in a unique way the recip@nGod's election and grace. The
Annunciation story recapitulates several incidemthe Old Testament, notably the births of
Isaac (Genesis 18:10-14), Samson (Judges 13:2¢b)Samuel (1 Samuel 1:1-20). The
angel's greeting also evokes the passages in I&6ah11), Zechariah (9:9) and Zephaniah
(3:14-17) that call on the "Daughter of Zion", j.lisrael awaiting with joy the arrival of her
Lord. The choice of ‘overshadowefiskiasei to describe the action of the Holy Spirit
in12the virginal conception (Luke 1:35) echoes¢herubim overshadowing the Ark of the
Covenant (Exodus 25:20), the presence of God oadwmsthing the Tabernacle (Exodus
40:35), and the brooding of the Spirit over theesstat the creation (Genesis 1:2). At the
Visitation, Mary's song Mlagnifica)) mirrors the song of Hannah (1 Samuel 2:1-10),
broadening its scope so that Mary becomes the dme speaks for all the poor and
oppressed who long for God's reign of justice toeseablished. Just as in Elizabeth's
salutation the mother receives a blessing of her, ahstinct from that of her child (1:42), so
also in theMagnificat Mary predicts that "all generations will call mkessed" (1:48). This
text provides the scriptural basis for an apprderidevotion to Mary, though never in
separation from her role as mother of the Messiah.

16. In the Annunciation story, the angel calls M#mg Lord's "favoured one" (Greek
kecharitdmens | a perfect partiCiple meaning ‘one who has beeah ramains endowed
with grace’) in a way that implies a prior sancation by divine grace with a view to her
calling. The angel's announcement connects Jesing bholy" and "Son of God" with his
conception by the Holy Spirit (1:35). The virginebnception then points to the divine
sonship of the Saviour who will be born of Mary.eTimfant not yet born is described by
Elizabeth as the Lord: "And why is this grantednte that the mother of my Lord should
come to me?" (1:43). The trinitarian pattern ofimévaction in these scenes is striking: the
Incarnation of the Son is initiated by the Fathetfsction of the Blessed Virgin and is
mediated by the Holy Spirit. Equally striking is Ma fiat, her ‘Amen’ given in faith and
freedom to God's powerful Word communicated byahgel (1:38).

17. In Luke's account of the birth of Jesus, thaespraffered to God by the shepherds
parallels the Magi's adoration of the infant in Matv's account. Again, this is the scene that
coNstitutes the still centre at the heart of thehbstory: "They found Mary and Joseph and
the baby lying in a manger” (Luke 2:16). In accom@awith the Law of Moses, the baby is
circumcised and presented in the Temple. On thisgion, Simeon has a special word of
prophecy for the mother of the Christ-child, thatstvord will pierce your own soul" (Luke
2:34-35). From this point on Mary's pilgrimage @itlh leads to the foot of the cross.

The Virginal Conception

18. The divine initiative in human history is praohed in the good news of the virginal
conception through the action of the Holy Spiritafthew 1:20-23; Luke 1:34-35). The
virginal conception may appear in the first plaseaa absence, i.e., the absence of a human
father. It is in reality, however, a sign of thegpence and work of the Spirit. Belief in the
virginal conception is an early Christian traditiadopted and developed independently by
Matthew and Luke For Christian believers, it is an eloquent sigrtha divine sonship of
Christ and of new life through the Spirit. The wr@ conception also points to the new birth
of every Christian, as an adopted child of God.hEac'born again (from above) by water
and the Spirit" (John 3:3-5). Seen in this ligle tvirginal conception, far from being an
isolated miracle, is a powerful expression of witet Church believes about her Lord, and
about our salvation.

Mary and the True Family of Jesus

19. After these birth stories, it comes as sometluh@ surprise to read the episode,



20.

22.

narrated in all three Synoptic Gospels, which askle the question of Jesus' true family.
Mark tells us that Jesus' "mother and his broth@w#drk 3:31) come and stand outside,
wanting to speak to hird.Jesus in response distances himself from his adatamily: he
speaks instead of those gathered around hiM, lsishatological family', that is to say,
"whoever does the will of God" (3:35). For Marksue' natural family, including his own
mother, seems at this stage to lack understandittgedrue nature of his mission. But that
will be the case also with his disciples (e.g. 8353 9:30-33, 10:35-40). Mark indicates that
growth in understanding is inevitably slow and falinand that genuine faith in Christ is
not reached until the encounter with the crosstaacgmpty tomb.

In Luke, the stark contrast between the attittaeards Jesus of his natural and
eschatological family is avoided (Luke 8:19-21).drater scene (11:27-28) the woman in
the crowd who utters a blessing on his mother, s&te is the womb that bore you and the
breasts that you sucked", is corrected: "Bless#terare those who hear the word of God
and keep it". But that form of blessing, as Lukessi, definitely includes Mary who, from
the beginning of his account, was ready to let yhaérg in her life happen according to
GOd's word (1:38).

In his second book, the Acts of the Apostlekd_notes that between the ascension
of the Risen Lord and the feast of Pentecost thestlgs were gathered in Jerusalem
"together with the women and Mary the mother otideand with his brothers" (Acts 1:14).
Mary, who was receptive to the working of God'sriB@it the birth of the Messiah (Luke
1:35-38), is here part of the community of discgpleaiting in prayer for the outpouring of
the Spirit at the birth of the Church.

Mary in John's Gospel

Mary is not mentioned explicitly in the Prologwé John's Gospel. However,
something of the significance of her role in satwathistory may be discerned by placing
her in the context of the considered theologicaths that the evangelist articulates in
unfolding the good news of the Incarnation. Theolkhgical emphasis on the divine
initiative, that in the narratives of Matthew andke is expressed in the story of Jesus' birth,
is paralleled in the Prologue of John by an emphasithe Predestining will and grace of
God by which all those who are brought to new bate said to be born "not of blood, nor
of the will of the flesh, nor of the will of manubof God" (1:13). These are words that
could be applied to the birth of Jesus himself.

23. At two important moments of Jesus' public lifee beginning (the wedding at Cana)

and the end (the Cross), John notes the presenbeso$' mother. Each is an hour of need:
the first on the surface rather trivial, but at eeper level a symbolic anticipation of the
second. John gives a prominent position in his @logp the wedding at Cana (2:1-12),
calling it the beginnin¢=#2} of the signs of Jesus. The account emphasizeethavine
which Jesus brings, symbolizing the eschatologicairiage feast of God with his people
and the messianic banquet of the Kingdom. The gpoirmarily conveys a Christological
message: Jesus reveals his messianic glory toduiplés anD they believe in him (2:11).

24. The presence of the "mother of Jesus" is meati@t the beginning of the story: she

has a distinctive role in the unfolding of the aéirre. Mary seems to have been invited and
be present in her own right, not with "Jesus amsddisciples” (2:1-2); Jesus is initially seen
as present as part of his mother's family. In tiadodue between them when the wine runs
out, Jesus seems at first to refuse Mary's impkgdest, but in the end he accedes to it. This
reading of the narrative, however, leaves roonafdeeper symbolic reading of the event. In
Mary's words "they have no wine", John ascribefédp the expression not so much of a
deficiency in the wedding arrangements, as of thegihg for salvation of the whole
covenant people, who have water for purification lagk the joyful wine of the messianic



25.

26.

27.

28.

kingdom. In his answer, Jesus begins by calling guestion his former relationship with
his mother ("What is there between you and me®iplying that a change has to Take
place. He does not address Mary as ‘mother’, butvasnan” (cf. John 19:26). Jesus no
longer sees his relation to Mary as simply oneaofrty kinship.

Mary's response, to instruct the servants to Wbatever he tells you" (2:5), is
unexpected; she is not in charge of the feas®2(8). Her initial role as the mother of Jesus
has radically changed. She herself is now seen dmliaver within the messianic
community. From this moment on, she commits hetsedilly to the Messiah and his word.
A new relationship results, indicated by the chaimgihe order of the main characters at the
end of the story: "After this he went down to Cagaem, with his mother and his brothers
and his disciples" (2:12). The Cana narrative oggnglacing Jesus within the family of
Mary, his mother; from now on, Mary is part of ttmmpany of Jesus", his disciple. Our
reading of this passage reflects the Church's stal@ding of the role of Mary: to help the
disciples come to her son, Jesus Christ, and tavttdeVEr he tells you."

John's second mention of the presence of Masyreat the decisive hour of Jesus'
messianic mission, his crucifixion (19:25-27). Stiag with other disciples at the cross,
Mary shares in the suffering of Jesus, who in && moments addresses a special word to
her, "Woman, behold your son"”, and to the belovestiple, "Behold your mother."” We
cannot but be touched that, even in his dying masy&esus is concerned for the welfare of
his mother, showing his filial affection. This sate reading again invites a symbolic and
ecclesial reading of John's rich narrative. Thasedommands of Jesus before he dies reveal
an understanding beyond their primary referencééoy and "the beloved disciple” as
individuals. The reciprocal roles of the ‘womantahe ‘disciple’ are related to the identity
of the Church. Elsewhere in John, the beloved plisds presented as the model disciple of
Jesus, the one closest to him who never desentedlne object of Jesus' love, and the ever-
faithfUl witness (13:25, 19:26, 20:1-10, 21:20-2B8nderstood in terms of discipleship,
Jesus' dying words give Mary a motherly role in @teurch and encourage the community
of disciples to embrace her as a spiritual mother.

A corporate understanding of ‘woman' also ctils Church constantly to behold
Christ crucified, and calls each disciple to cave the Church as mother. Implicit here
perhaps is a Mary-Eve typology: just as the figbman' was taken from Adam's ‘rib’
(Genesis 2:22pleura LXX) and became the mother of all the living (Gsise3:20), so the
‘woman' Mary is, on a spiritual level, the mothéaé who gain true life from the water and
blood that flow from the side (Gregkeura literally ‘rib") of Christ (19:34) and from the
Spirit that is breathed out from his triumphantrgme (19:30, 20:22, cf. 1 John 5:8). In
such symbolic and corporate readings, images ®Cthurch, Mary and discipleship interact
with one another. Mary is seen as the personi@ioatf Israel, now giving birth tol4the
Christian community (cf. Isaiah 54:1, 66:7-8), j@sd she had given birth earlier to the
Messiah (cf. Isaiah 7:14). When John's account afyMat the beginning and end of Jesus'
ministry is viewed in this light, it is difficulta speak of the Church without thinking of
Mary, the Mother of the Lord, as its archetype argd realization.

The Woman in Revelation 12

In highly symbolic language, full of scripturahagery, the seer of Revelation
describes the vision of a sign in heaven involvenggoman, a dragon, and the woman's
child. The narrative of Revelation 12 serves tauesshe reader of the ultimate victory of
God's faithful ones in times of persecution andhatuogical struggle. In the course of
history, the symbol of the woman has led to a vaé interpretations. Most scholars accept
that the primary meaning of the woman is corportite:people of God, whether Israel, the
Church of Christ, or both. Moreover, the narratttge of the author suggests that the ‘full



picture' of the Woman is attained only at the ehdhe book when the Church of Christ
becomes the triumphant New Jerusalem (Revelatioh-21 The actual troubles of the
author's community are placed in the frame of Iysés a whole, which is the scene of the
ongoing struggle between the faithful and theirneies, between good and evil, between
God and Satan. The imagery of the offspring remnsiof the struggle in Genesis 3:15
between the serpent and the woman, between thendsrpeed and the woman's séed.

29. Given this primary ecclesial interpretation @vlation 12, is it still possible to find
in it a secondary reference to Mary? The text domsexplicitly identify the woman with
Mary. It refers to the woman as the mother of tmalé child who is to rule all the nations
with a rod of iron", a citation from Psalm 2 elsexh in the New Testament applied to the
Messiah as well as to the faithful people of Go Kebrews 1.5, 5:5, Acts 13:33 with
Revelation 2:27). In view of this, some PatristiGtars came to think of the mother of Jesus
when reading this chaptgr.

Given the place of the book of Revelation withire tbanon of Scripture, in which the
different biblical images intertwine, the possitylarose of a more explicit interpretation,
both individual and corporate, of Revelation 1niinating the place of Mary and the
Church in the eschatological victory of the Messiah

Scriptural Reflection

30. The scriptural witness summons all believersewery generation to call Mary
‘blessed’; this Jewish woman of humble status, dasghter of Israel living in hope of
justice for the poor, whom God has graced and chtsdecome the virgin mother of his
Son through the overshadowing of the Holy Spirie ®e to bless her as the ‘handmaid of
the Lord" who gave her unqualified assent to tH#élrhent of GoD's saving plan, as the
mother who pondered all things in her heart, as¢hegee seeking asylum in a foreign land,
as the mother pierced by the innocent sufferingesfown child, and as the woman to whom
Jesus entrusted his friends. We are at one withahdrthe apostles, as they pray for the
outpouring of the Spirit upon the nascent Churhb, éschatological family of Christ. And
we may even glimpse in her the final destiny of Gqueople to share in her son's victory
over the powers of evil and death.

B . MARY IN THE CHRISTIAN TRADITION

Christ and Mary in the Ancient Common Tradition

31. In the early Church, reflection on Mary served imterpret and safeguard the
apostolic Tradition centred on Jesus Christ. Ratrigstimony to Mary as ‘God-bearer’
(Theotokosemerged from reflection on Scripture and thelmiion of Christian feasts, but
its development was due chiefly to the early Chligjical controversies. In the crucible of
these controversies of the first five centurieg] reir resoluTion in successive Ecumenical
Councils, reflection on Mary's role in the Incaroatwas integral to the articulation of
orthodox faith in Jesus Christ, true God and tragam

32. In defence of Christ's true humanity, and adgaldecetism, the early Church
emphasized Jesus' birth from Mary. He did not‘gygpear’' to be human; he did not descend
from heaven in a ‘heavenly body', nor when he wa® laid he simply ‘pass through' his
mother. Rather, Mary gave birth to her son of h&n gubstance. For Ignatius of Antioch
(tc.110) and Tertullian (tc.225), Jesus is fullyrfam, because ‘truly born' of Mary. In the
words of the Nicaeo-Constantinopolitan Creed (381¢, was incarnate of the Holy Spirit
and the Virgin Mary, and was made man." The dedinibf Chalcedon (451), reaffirming
this creed, attests that Christ is "consubstantidd the Father according to the divinity and



consubstantial with us according to the humanitihé Athanasian Creed confesses yet more
concretely that he is "man, of the substance OfMhisher.” This Anglicans and Roman
Catholics together affirm.

33. In defence of his true divinity, the early CHuremphasized Mary's virginal
conception of Jesus Christ. According to the Fathbrs conception by the Holy Spirit
testifies to Christ's divine origin and divine idiéyn The One born of Mary is the eternal Son
of God. Eastern and Western Fathers - such as Jdistil50), Irenaeus (1c.202), Athanasius
(1373), and Ambrose (1397) - expounded this Newahesnt teaching in terms of Genesis 3
(Mary is the antitype of ‘virgin Eve') and IsaiahlZ (she fulfils the prophet's vision and
gives birth to "God with us"). They appealed to tginal conception to defend both the
Lord's divinity and Mary's honour. As the Apostl€¥X'eed confesses: Jesus Christ was
"conceived by the Holy Spirit and born of the VirgMary." This Anglicans and Roman
Catholics together affirm.

34. Mary's titleTheotékosvas formally invoked to safeguard the orthodoxtdoe of
the unity of Christ's person. This title had beeNuse in churches under the influence of
Alexandria at least from the time of the Arian comersy. Since Jesus Christ is "true God
from true God", as the Council of Nicaea (325) deall, these churches concluded that his
mother, Mary, can rightly be called the ‘God-bear&hurches under the influence of
Antioch, however, conscious of the threat Apolliaaism posed to belief in the full
humanity of Christ, did not immediately adopt thide. The debate between Cyril of
Alexandria (1444) and Nestorius (1455), patriart@onstantinople, who was formed in the
Antiochene school, revealed that the real issubenquestion of Mary's title was the unity
of Christ's person. The ensuing Council of Ephgg4) usedTheotokoqgliterally ‘God-
bearer’; in LatinDeipara to affirm the oneness of Christ's person by ifgng Mary as
the Mother of God the Word incarn@&d& he rule of faith on this matter Takes more precis
expression in the definition of Chalcedon: "One #r@lsame Son ... was begotten from the
Father before the ages as to the divinity and énlafter days for us and our salvation was
born as to the humanity from Mary the Virgirheotokos In receiving the Council of
Ephesus and the definition of Chalcedon, Anglicamd Roman Catholics together confess
Mary asTheotokos

The Celebration of Mary in the Ancient Common Trads

35. In the early centuries, communion in Christ uleld a strong sense of the living
presence of the saints as an integral part ofghgusl experience of the churches (Hebrews
12:1, 22-24; Revelation 6:9-11; 7; 8:3-4). Withire t'cloud of witnesses', the Lord's mother
came to be seen to have a special place. Themeogded from Scripture and in devotional
reflection reveal a deep awareness of Mary's mol¢he redemption of humanity. Such
themes include Mary as Eve's counterpart and agea daf the Church. The response of
Christian people, reflecting on theskE themes, fodadotional expression in both private
and public prayer.

36. Exegetes delighted in drawing feminine imageoynf the Scriptures to contemplate
the significance both of the Church and Mary. Fatlaes early as Justin Martyr (1¢.150) and
Irenaeus (1c.202), reflecting on texts like Gen8samd Luke 1:26-38, developed, alongside
the antithesis of Adam/New Adam, that of Eve/NeweEyust as Eve is associated with
Adam in bringing about our defeat, so Mary is agded with her Son in the conquest of the
ancient enemy (cf. Genesis 3:1ide suprafootnote 4): ‘virgin' Eve's disobedience results
in death; the virgin Mary's obedience opens the t@agalvation. The New Eve shares in the
New Adam'’s victory over sin and death.

37. The Fathers presented Mary the Virgin Motheat asodel of holiness for consecrated
virgins, and increasingly taught that she had resdhi‘Ever-Virgin'Z In their reflection,



virGinity was understood not only as physical imigg but as an interior disposition of
openness, obedience, and single-hearted fidelityCtoist which models Christian
discipleship and issues in spiritual fruitfulness.

38. In this patristic understanding, Mary's virggniwas closely related to her sanctity.
Although some early exegetes thought that Mary matswholly without sin8 Augustine
(T430) witnessed to contemporary reluctance tokspeany sin in her.

We must except the holy Virgin Mary, concerning whd wish to raise no
guestion when it touches the subject of sins, dtooour to the Lord; for from
him we know what abundance of grace for overconsimgin every particular
was conferred on her who had the merit to conceind bear him who
undoubtedly had no sinDg natura et gratié86.42).

Other Fathers from West and East, appealing toatigelic salutation (Luke 1:28) and
Mary's response (LUke 1:38), support the view tary was filled with grace from her
origin in anticipation of her unique vocation asthfer of the Lord. By the fifth century they
hail her as a new creation: blameless, spotlesdy "im body and soul" (Theodotus of
Ancyra, Homily 6,11: tbefore 446). By the sixth century, thestithnaghia(‘all-holy’) can
be found in the East.

39. Following the Christological debates at the @isnof Ephesus and Chalcedon,
devotion to Mary flourished. When the patriarch Aoftioch refused Mary the title of
Theotokos Emperor Leo | (457-474) commanded the patriafc@anstantinople to insert
this title into the eucharistic prayer throughoutet East. By the sixth century,
commemoration of Mary as ‘God-bearer' had beconietsal in the eucharistic prayers of
East and West (with the exception of the AssyridnurCh of the East). Texts and images
celebrating Mary's holiness were multiplied in fgical poetry and songs, such as the
Akathist a hymn probably written soon after Chalcedon aidl sung in the Eastern
church. A tradition of praying with and praising Mavas thus gradually established. This
has been associated since the fourth century, iedigele the East, with asking for her
protection9

40. After the Council of Ephesus, churches begdmetdedicated to Mary and feasts in
her honour began to be celebrated on particulas olathese churches. Prompted by popular
piety and gradually adopted by local churches, tfea=lebrating Mary's conception
(December 8/9), birth (September 8), presentatiddovémber 21), and dormition (August
15) mirrored the liturgical commemorations of eeintthe life of the Lord. They drew both
on the canonical Scriptures and also on apocrypbebunts of Mary's early life and her
‘falling asleep'. A feast of the conception of M&ign be dated in the East to the late seventh
century, and was introduced into the Western chthiobugh southern England In the early
eleventh century. It drew on popular devotion egpeel in the second-century
Protoevangelium of Jameand paralleled the dominical feast of the anratiam and the
existing feast of the conception of John the Bapiise feast of Mary's ‘falling asleep' dates
from the end of the sixth century, but was influeshdy legendary narratives of the end of
Mary's life already widely in circulation. In theaat, the most influential of them are the
Transitus Mariae In the East the feast was known as the ‘dormijtihich implied her
death but did not exclude her being taken into éeawn the West the term used was
‘assumption’, which emphasized her being taken mm#aven but did not exclude the
possibility of her dying. Belief in her assumptiovas grounded in the promise of the
resurrection of the dead and the recognition of y\dadignity asTheotokosand ‘Ever
Virgin', coupled with the conviction that she whadhborne Life should be associated to her
Son's victory over death, and with the glOrificatioof his Body, the Church.

The Growth of Marian Doctrine and Devotion in thédille Ages



41. The spread of these feasts of Mary gave ridemoilies in which preachers delved
into the Scriptures, searching for types and mdbfslluminate the Virgin's place in the
economy of salvation. During the High Middle Agegrawing emphasis on the humanity of
Christ was matched by attention to the exemplariues of Mary. Bernard, for example,
articulates this emphasis in his homilies. Medmaton the lives of both Christ and Mary
became increasingly popular, and gave rise to éveldpment of such devotional practices
as the rosary. The paintings, sculptures and stagieess of the High and Late Middle Ages
lent to this devotion immediacy and colour.

42. During these centuries there were some majdtssbf emphasis in theological
reflection about Mary. Theologians of the High Meld\ges developed patristic reflection
on Mary as a ‘type' of the Church, and also as\Ne# Eve, in a way that associated18her
ever more closely with Christ in the continuing warf redemption. The centre of attention
of believers shifted from Mary as representing fdéhful Church, and so also redeemed
humanity, to Mary as dispensing Christ's gracehadaithful. Scholastic theologians in the
West developed an increasingly elaborate body ofroh@ about Mary in her own right.
Much of this doctrine grew out of speculation abiigt holiness and sanctification of Mary.
Questions about this were influenced not only bg #icholastic theology of grace and
original sin, but also by presuppositions concegnimmocreation and the relation between
soul and body. For example, if she were sanctifredhe womb of her mother, more
perfectly even than John the Baptist and Jerems@ming theologians thought that the precise
moment of her sanctification had to be determinemading to the current understanding of
when the ‘rational soul' was infused into the boldyeological developments in the Western
doctrine of grace and sin rAised other questior®wy ltould Mary be free of all sin,
including original sin, without jeopardising theleoof Christ as universal Saviour?
Speculative reflection led to intense discussidmsua how Christ's redeeming grace may
have preserved Mary from original sin. The measuteblogy of Mary's sanctification
found in theSumma Theologiaef Thomas Aquinas, and the subtle reasoning ofsDun
Scotus about Mary, were deployed in extended cweisy over whether Mary was
immaculate from the first moment of her conception.

43. In the Late Middle Ages, scholastic theology wgréncreasingly apart from
spirituality. Less and less rooted in scripturalegesis, theologians relied on logical
probability to establish their positions, and Noatists speculated on what could be done by
the absolute power and will of God. Spiritualitg, longer in creative tension with theology,
emphasized affectivity and personal experienceofpular religion, Mary came widely to be
viewed as an intermediary between God and humaaiiy,even as a worker of miracles
with powers that verged on the divine. This popylaty in due course influenced the
theological opinions of those who had grown up witfand who subsequently elaborated a
theological rationale for the florid Marian devatioof the Late Middle Ages.

From the Reformation to the Present Day

44. One powerful impulse for Reformation in the wasdixteenth century was a
widespread reaction against devotional practicegtwhpproached Mary as a mediatrix
alongside Christ, or sometimes even in his placechSexaggerated devotions, in part
inspired by presentations of Christ as inaccesslibtige as well as Redeemer, were sharply
criticized by Erasmus and Thomas More and decigikegected by the Reformers. Together
with a radical re-reception of Scripture as thedamental touchstone of divine revelation,
there was a re-reception by the Reformers of thefldbat Jesus Christ is the only mediator
between God and humanity. This entailed a rejectbnreal and perceived Abuses
surrounding devotion to Mary. It led also to thedmf some positive aspects of devotion
and the diminution of her place in the life of tBkurch.

45. In this context, the English Reformers contindedreceive the doctrine of the



ancient Church concerning Mary. Their positive téag about Mary concentrated on her
role in the Incarnation: it is summed up in theiceptance of her as tideotdkosbecause
this was seen to be both scriptural and in accotld ancient common tradition. Following
the traditions of the early Church and other Refasmlike Martin Luther, the English
Reformers such as LatimaMorks 2:105), CranmerWorks 2:60; 2:88) and JeweWorks
3:440-441) accepted that Mary was ‘Ever Virgin'llewing Augustine, they showed a
reticence about affirming that Mary was a sinnéreill chief concern was to emphasize the
unique sinlessness of Christ, and the need ofualiamkind, including Mary, for a Saviour
(cf. Luke 1:47). Articles IX and XV affirmed the wersality of human sinFulness. They
neither affirmed nor denied the possibility of Margving been preserved by grace from
participation in this general human condition sliniotable that thBook of Common Prayer
in the Christmas collect and preface refers to Merya pure Virgin'.

46. From 1561, the calendar of the Church of Engl@mgich was reproduced in the
1662 Book of Common Praygecontained five feasts associated with Mary: Cptioa of
Mary, Nativity of Mary, Annunciation, Visitation,na Purification/Presentation. There was,
however, no longer a feast of the Assumption (Audis: not only was it understood to
lack scriptural warrant, but was also seen as iegalMary at the expense of Christ.
Anglican liturgy, as expressed in the succes®woeks of Common Praydi549, 1552,
1559, 1662) when it mentions Mary, gives prominetacler role as the ‘pure Virgin' from
whose ‘substance’ the Son took human nature (¢tldnl). In spite of the diminution of
devotion to Mary in the sixteenth century, reveeefar her Endured in the continued use of
the Magnificat in Evening Prayer, and the unchanged dedicatioancfent churches and
Lady Chapels. In the seventeenth century writech s1$ Lancelot Andrewes, Jeremy Taylor
and Thomas Ken re-appropriated from patristic trawlia fuller appreciation of the place of
Mary in the prayers of the believer and of the ChuFor example, Andrewes in Hiseces
Privatae borrowed from Eastern liturgies when he showedaanwh of Marian devotion
"Commemorating the allholy, immaculate, more thls$ed mother of God and evervirgin
Mary." This re-appropriation can be traced into thext century, and into the Oxford
Movement of the nineteenth century.

47. In the Roman Catholic Church, the continued gnowf Marian doctrine and
devotion, while moderated by the reforming deci&ehe Council of Trent (1545-63), also
suffered the distorting influence of Protestantati®lic polemics. To be Roman Catholic
came to be identified by an emphasis on devotioMaoy. The depth and popularityl19of
Marian spirituality in the nineteenth and the finstif of the twentieth centuries contributed
to the definitions of the dogmas of the Immacul@tnception (1854) and the Assumption
(1950). On the other hand, the pervasiveness af ghirituality began to give rise to
criticism both within and beyond the Roman Cath@llturch and initiated a process of re-
reception. This re-reception was evident in theo8dcVatican Council which, consonant
with the contemporary biblical, patristic, and igical renewals, and with concern for
ecumenical sensitivities, chose not to draft a isgpadocument on Mary, but to integrate
doctrine about her into the Constitution on the €huLumen Gentium(1964) - more
specifically, into its final section describing tkeschatological pilgrimage of the Church
(Chapter VIII). The Council intended "to explainretully both the role of the Blessed
Virgin in the mystery of the Word Incarnate andtlod Mystical Body, as well as the duties
of the redeemed human race towards The God-beaher of Christ and mother of
humanity, especially of the faithful" (art. 54)Jumen Gentiuntoncludes by calling Mary a
sign of hope and comfort for God's pilgrim peopet.(68-69). The Fathers of the Council
consciously sought to resist exaggerations by matgrto patristic emphases and placing
Marian doctrine and devotion in its proper Chriggptal and ecclesial context.

48. Soon after the Council, faced by an unanticgbalkecline in devotion to Mary, Pope
Paul VI published an Apostolic Exhortatidarialis Cultus(1974), to remove doubts about



the Council's intentions and to foster approprisgian devotion. His review of the place of
Mary in the revised Roman rite showed that sherfasbeen ‘demoted’ by the liturgical
renewal, but that devotion to her is properly ledawithin the Christological focus of the
Church's public prayer. He reflected on Mary asriadel of the spiritual attitudes with
which the Church celebrates and lives the divinstanes"” (art. 16). She is the moDel for
the whole Church, but also a "teacher of the gitilife for individual Christians" (art. 21).
According to Paul VI, the authentic renewal of Maridevotion must be integrated with the
doctrines of God, Christ, and the Church. DevotmiMary must be in accordance with the
Scriptures and the liturgy of the Church; it must $ensitive to the concerns of other
Christians and it must affirm the full dignity ofomen in public and private life. The Pope
also issued cautions to those who err either byggation or neglect. Finally, he
commended the recitation of tA@gelusand the Rosary as traditional devotions which are
compatible with these norms. In 2002, Pope Joht IPaeinforced the Christological focus
of the Rosary by proposing five ‘mysteries of Lighom the Gospels' account of Christ's
public ministry between his Baptism and Passiome " Rosary," he states, "though clearly
Marian in character, is at heart a Christocentrayer” (Rosarium Virginis Maria€l).

49. Mary has a new promiNence in Anglican worshiptigh the liturgical renewals of
the twentieth century. In most Anglican prayer bgdiary is again mentioned by name in
the Eucharistic prayers. Further, August 15th loesecto be widely celebrated as a principal
feast in honour of Mary with Scripture readingsllexi and proper preface. Other feasts
associated with Mary have also been renewed, amdjital resources offered for use on
these festivals. Given the definitive role of auibed liturgical texts and practices in
Anglican formularies, such developments are higidyificant.

50. The above developments show that in recent éscade-reception of the place of
Mary in corporate worship has been taking placesscthe Anglican Communion. At the
same time, inLumen Gentium(Chapter VIII) and the ExhortatioMarialis Cultus the
Roman Catholic Church has attempted to set devdtoMary within the context of the
teaching of Scripture and the ancient common fi@ditThis constitutes, for the Roman
Catholic Church, a re reception of teaching abowaryM Revision of the calendars and
lectionaries used in our Communions, especially lttuegical provision associated with
feasts of Mary, gives evidence of a shared prooess-receiving the scriptural testimony to
her place in the faith and life of the Church. Girmyvecumenical exchange has contributed
to the process of re-reception in both Communions.

51. The Scriptures lead us together to praise agskiMary as the handmaid of the Lord,
who was providentially prepared by divine graceb®the mother of our Redeemer. Her
unqualified assent to the fulfilment of God's sgvptan can be seen as the supreme instance
of a believer's ‘Amen’' in response to the ‘YesGafd. She stands as a model of holiness,
obedience and faith for all Christians. As one wéceived the Word in her heart and in her
body, and brought it forth into the world, Mary degis in the prophetic tradition. We are
agreed in our belief in the Blessed Virgin MaryTdmotokosOur two communions are both
helrs to a rich tradition which recognizes Maryeaer virgin, and sees her as the new Eve
and as a type of the Church. We join in praying gmdising with Mary whom all
generations have called blessed, in observingdsivals and according her honour in the
communion of the saints, and are agreed that Madtlze saints pray for the whole Church
(see below in section D). In all of this, we seerias inseparably linked with Christ and
the Church. Within this broad consideration of tieée of Mary, we now focus on the
theology of hope and grace.

C . MARY WITHIN THE PATTERN OF GRACE AND HOPE
52. Participation in the glory of God, through thediation of the Son, in the power of
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54.
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the Spirit is the Gospel hope (cf. 2 Corinthiank834:4-6). The Church already enjoys this
hope and destiny through the Holy Spirit, who is thledge' of our inheritance in Christ
(Ephesians 1:14, 2 Corinthians 5:5). For Paul eappgcwhat it means to be fully human
can only be understood rightly when it is viewedhe ligHt of what we are to become in
Christ, the ‘last Adam’, as opposed to what we lbexbme in the old Adam (1 Corinthians
15:42-49, cf. Romans 5:12-21). This eschatologieapective sees Christian life in terms
of the vision of the exalted Christ leading beliesveo cast off sins that entangle (Hebrews
12:1-2) and to patrticipate in his purity and loregde available through his atoning sacrifice
(2 John 3:3; 4:10). We thus view the economy otgrirom its fulfilment in Christ ‘back’
into history, rather than ‘forward’ from its beging in fallen creation towards the future in
Christ. This perspective offers fresh light in wihio consider the place of Mary.

The hope of the Church is based upon the testiridas received about the present
glory of Christ. The Church proclaims that Christsanot only raised bodily from the tomb,
but was exalted to the right hand of the Fatheshare in the Father's glory (1 Timothy
3:16, 1 Peter 1:21). Insofar as believers are dniéh Christ in baptism and shaRe in
Christ's sufferings (Romans 6:1-6), they partia@ptirough the Spirit in his glory, and are
raised up with him in anticipation of the final e¢ation (cf. Romans 8:17, Ephesians 2:6,
Colossians 3:1). It is the destiny of the Churcl ahits members, the "saints" chosen in
Christ "before the foundation of the world", to ®ly and blameless" and to share in the
glory of Christ (Ephesians 1:3-5, 5:27). Paul sgeas it were from the future
retrospectively, when he says, "those whom Godegstated he also called; those whom he
called he also justified; and those whom he juesdifie also glorified” (Romans 8:30). In the
succeeding chapters of Romans, Paul explicatesrars/-faceted drama of God's election
in Christ, keeping in view its end: the inclusiohtlbe Gentiles, so that "all Israel shall be
saved" (Romans 11:26).

Mary in the Economy of Grace

Within this biblical framework we have considddresh the distinctive place of the
Virgin Mary in the economy of grace, as the one idlooe ChRist, the elect of God. The
word of God delivered by Gabriel addresses helraady ‘graced’, inviting her to respond
in faith and freedom to God's call (Luke 1:28,38,4%e Spirit is operative within her in the
conception of the Saviour, and this "blessed amaignen” is inspired to sing "all
generations will call me blessed" (Luke 1:42,48)ewéd eschatologically, Mary thus
embodies the ‘elect Israel' of whom Paul speakborifipd, justified, called, predestined.
This is the pattern of grace and hope which weaseeork in the life of Mary, who holds a
distinctive place in the common destiny of the Chuas the one who bore in her own flesh
‘the Lord of glory'. Mary is marked out from thedmening as the one chosen, called and
graced by God through the Holy Spirit for the tskt lay ahead of her.

The Scriptures tell us of barren women who wgfeed by God with children -
Rachel, Manoah's wife, Hannah (Genesis 30:1-24gekid3, 1 Samuel 1), and those past
childbearing - Sarah (Genesis 18:9-1§, 21:1-7), modt notably Mary's cousin, Elizabeth
(Luke 1:7,24). These women highlight the singutde of Mary, who was neither barren nor
past child-bearing age, but a fruitful virgin: irerhwomb the Spirit brought about the
conception of Jesus. The Scriptures also speakodfsGare for all human beings, even
before their coming to birth (Psalm 139:13-18), aedount the action of God's grace
preceding the specific calling of particular peisogven from their conception (cf. Jeremiah
1:4-5, Luke 1:15, Galatians 1:15). With the earhu€h, we see in Mary's acceptance of the
divine will the fruit of her prior preparation, sigied in Gabriel's affirmation of her as
‘graced’. We can thus see that God was at work aryMrom her earliest beginnings,
preparing her for the unique vocation of bearindpém own flesh the new Adam, in whom
all things in heaven and earth hold together (aflo€sians 1:16-17). Of Mary, both



personally and as a representative figure, we agrslse is "God's workmanshiP, created in
Christ Jesus for good works which God preparedreend” (Ephesians 2:10).

56. Mary, a pure virgin, bore God incarnate in hemb. Her bodily intimacy with her
son was all of a piece with her faithful followired him, and her maternal participation in
his victorious self-giving (Luke 2:35). All this iglearly testified in Scripture, as we have
seen. There is no direct testimony in Scriptureceomng the end of Mary's life. However,
certain passages give instances of those who faBod's purposes faithfully being drawn
into God's presence. Moreover, these passageshiritsror partial analogies that may throw
light on the mystery of Mary's entry into glory. fFmstance, the biblical pattern of
anticipated eschatology appears in the accounteph®n, the first martyr (Acts 7:54-60). At
the moment of his death, which conforms to thatisfLord, he sees "the glory of God, and
Jesus" the "Son of Man" not seated in judgemerit;dtanding at the right hand of God" to
welcome his faithful Servant. Similarly, the penit¢hief who calls on the crucified Christ is
accorded the special promise of being with Chrsinediately in Paradise (Luke 23:43).
God's faithful servant Elijah is taken up by a Whiind into heaven (2 Kings 2:11), and of
Enoch it is written, "he was attested as havings#e God" as a man of faith, and was
therefore "taken up so that he should not see daathhe was not found because God had
taken him" (Hebrews 11:5, cf. Genesis 5:24). Witlsinch a pattern of anticipated
eschatology, Mary can also be seen as the faitligaiple fully present with God in Christ.
In this way, she is a sign of hope for all humanity

57. The pattern of hope and grace already foreshaedlanvMary will be fulfilled in the
new creation in Christ when all the redeemed walitigipate in the full glory of the Lord
(cf. 2 Corinthians 3:18). Christian experience afenunion with God in this present life is
a sign and foretaste of divine grace and gloryopehshared with the whole of creation
(RoMans 8:18-23). The individual believer and theuf€h find their consummation in the
new Jerusalem, the holy bride of Christ (cf. Retiata 21:2, Ephesians 5:27). When
Christians from East and West through the generatimave pondered God's work in Mary,
they have discerned in faith (&&ift 29) that it is fitting that the Lord gathered kérolly to
himself: in Christ, she is already a new creationvhom "the old has passed away and the
new has come" (2 Corinthians 5:17). Viewed fromhsa eschatological perspective, Mary
may be seen both as a type of the Church, and discgple with a special place in the
economy of salvation.

The Papal Definitions

58. Thus far we have outlined our common faith comog the place of Mary in the
divine purpose. Roman Catholic Christians, howeaee, bound to believe the teaching
defined by Pope Pius Xll in 1950: "that the Immadell Mother of God, the ever-Virgin
Mary, having completed the course of her earthfy, was assumed body and soul into
heavenly glory." We note that the dogma does noptd particular position as to how
Mary's life ended,0 nor does it use about her the language of deathresurrection, but
celebrates the action of God in her. Thus, givea timderstanding we have reached
concerning the place of Mary in the economy of hapé grace, we can affirm together the
teaching that God has taken the Blessed Virgin Miarghe fullness of her person into his
glory as consonant with Scripture and that it ¢gadeed, only be understood in the light of
Scripture. Roman Catholics can recognize thattdashing about Mary is contained in the
dogma. While the calling and destiny of all theeeghed is their glorification in Christ,
Mary, as Theotékos holds the pre-eminent place within the commundadnsaints and
embodies the destiny of the Church.

59. Roman Catholics are also bound to believe tihat thost blessed Virgin Mary was,
from the first momeNt of her conception, by a siaggrace and privilege of almighty God



and in view of the merits of Christ Jesus the Sawvaf the human race, preserved immune
from all stain of original sin" (Dogma of the Immadate Conception of Mary, defined by
Pope Pius IX, 1854)1 The definition teaches that Mary, like all othemran beings, has
need of Christ as her Saviour and RedeemerL{oinen Gentiunb3; Catechism of the
Catholic Church491). The negative notion of ‘sinlessness' rursribk of obscuring the
fullness of Christ's saving work. It is not so mublat Mary lacks something which other
human beings ‘have', namely sin, but that the gimigrace of God filled her life from the
beginningl2 The holiness which is our end in Christ (cf. 1 @ddh2-3) was seen, by
unmerited grace, in Mary, who is the Prototype e hope of grace for humankind as a
whole. According to the New Testament, being ‘gdades the connotation of being freed
from sin through Christ's blood (Ephesians 1:69fe Scriptures point to the efficacy of
Christ's atoning sacrifice even for those who pdedehim in time (cf. 1 Peter 3:19, John
8:56, 1 Corinthians 10:4). Here again the eschgicdd perspective illuminates our
understanding of Mary's person and calling. In vadvher vocation to be the mother of the
Holy One (Luke 1:35), we can affirm together thdiuri€t's redeeming work reached ‘back’
in Mary to the depths of her being, and to heriestrbeginnings. This is not contrary to the
teaching of Scripture, and can only be understadte light of Scripture. Roman Catholics
can recognize in this what is affirmed by the dognmamely "preserved from all stain of
original sin" and "from the first moment of her ception."

60. We have agreed together that the teaching abaryt in the two definitions of 1854
and 1950, undErstood within the biblical patterriledf economy of grace and hope outlined
here, can be said to be consonant with the teacbintpe Scriptures and the ancient
common traditions. However, in Roman Catholic ustierding as expressed in these two
definitions, the proclamation of any teaching agrda implies that the teaching in question
is affirmed to be "revealed by God" and therefarde¢ believed "firmly and constantly” by
all the faithful (i.e. it isde fidg. The problem which the dogmas may present foridags
can be put in terms of Article VI:

Holy Scripture containeth all things necessaryaleation: so that whatsoever is
not read therein, nor may be proved thereby, istadite required of any man,
that it should be believed as an article of theh;ar be thought requisite or
necessary to salvation.

We agree that nothing can be required to be bali@ase an article of faith unless it is
revealed by God. The question arises for Anglicaonsyever, as to whether these doctrines
concerning Mary are revealed by God in a way winelst be held by believers as a matter
of faith.

61. The particular circumstances and precise forfiuma of the 1854 and 1950
definitions have created problems not only for Aceghs but also for other Christians. The
formulations of these doctrines and some objectiortkem are situated within the thought-
forms of their time. In particular, the phrasesvaaled by God" (1854) and "divinely
revealed” (1950) used in the dogmas reflect theltigy of revelation that was dominant in
the Roman Catholic Church at the time that thenttedns were made, and which found
authoritative expression in the Constitutibei Filius of the First Vatican Council. They
have to be understood today in the light of the Wy teaching was refined by the Second
Vatican Council in its ConstitutioBei Verbum particularly in regard to the central role of
Scripture in the reception and transmission of legien. When the Roman Catholic Church
affirms that a truth is "revealed by God", thErenes suggestion of new revelation. Rather,
the definitions are understood to bear witnesshatwas been revealed from the beginning.
The Scriptures bear normative witness to such ateal (cf. Gift 19). This revelation is
received by the community of believers and transaiitin time and place through the
Scriptures and through the preaching, liturgy, istity, life and teaching of the Church,



that draw upon the Scriptures.The Gift of Authoritythe Commission sought to explicate a
method by which such authoritative teaching couisea the key point being that it needs to
be in conformity with Scripture, which remains apary concern for Anglicans and Roman
Catholics alike.

62. Anglicans have also questioned whether theseides must be held by believers as
a matter of faith in view of the fact that the Bighof Rome defined these doctrines
"independent of a Council" (cAuthority Il 30). In response, Roman Catholics have pointed
to thesensus fideliumthe liturgical tradition throughouT the local cbhes, and the active
support of the Roman Catholic bishops (@ift 29-30): these were the elements through
which these doctrines were recognized as belonginige faith of the Church, and therefore
able to be defined (ct5ift 47). For Roman Catholics, it belongs to the offiéehe Bishop
of Rome that he should be able, under strictlytiohiconditions, to make such a definition
(cf. Pastor Aeternug[1870], in Denzinger-Schonmetzer, Enchiridion Symbolor[ID$]
3069-3070). The definitions of 1854 and 1950 waremade in response to controversy, but
gave voice to the consensus of faith among bekeuercommunion with the Bishop of
Rome. They were re-affirmed by the Second Vaticaar@il. For Anglicans, it would be the
consent of an ecumenical council which, teachirgpating to the Scriptures, most securely
demonstrates that the necessary conditions faachiteg to bede fidehad been met. Where
this is the case, as with the definition of tfeotdékos both Roman Catholics and
AnGlicans would agree that the witness of the Chus firmly and constantly to be
believed by all the faithful (cf. 1 John 1:1-3).

63. Anglicans have asked whether it would be a ¢mwdof the future restoration of full
communion that they should be required to accepd#finitions of 1854 and 1950. Roman
Catholics find it hard to envisage a restoratioc@hmunion in which acceptance of certain
doctrines would be requisite for some and not thers. In addressing these issues, we have
been mindful that "one consequence of our separats been a tendency for Anglicans and
Roman Catholics alike to exaggerate the importaficee Marian dogmas in themselves at
the expense of the other truths more closely reledeghe foundation of the Christian faith"
(Authority Il 30). Anglicans and Roman Catholics agree thatdoctrines of the Assumption
and the Immaculate Conception of Mary must be wstded in the light of the more central
truth of her identity asTheotokos which itself depends on faith in the Incarnatit¥e
recognize that, following the Second Vatican Coluand the teaching of recent Popes, the
Christological and ecclesiological context for tBaurch's doctrine concerning Mary is
being re-received within the Roman Catholic Chulbtle. now suggest that the adoption of
an eschatological perspective may deepen our shacelstanding of the place of Mary in
the economy of grace, and the tradition of the €mwoncerning Mary which both our
communions receive. Our hope is that the Roman dBattChurch and the Anglican
Communion will recognize a common faith in the agnent concerning Mary which we
here offer. Such a re-reception would mean the &mateaching and devotion within our
respective communities, including differences ofpbasis, would be seen to be authentic
expressions of Christian belig8 Any such re-reception would have to take placdiwithe
context of a mutual re-reception24of an effect@aching authority in the Church, such as
that set out iMhe Gift of Authority

D . MARY IN THE LIFE OF THE CHURCH

64. "All the promises of God find their ‘Yes' in G$ir that is why we offer the ‘Amen’
through him, to the glory of God" (2 Corinthians2Q). God's ‘Yes' in Christ takes a
distinctive and demanding form as it is addressedary. The profound mystery of "Christ
in you, the hope of glory" (Colossians 1:27) hasmajue meaning for her. It enables her to
speak the ‘Amen' in which, through the Spirit's m¥adowing, God's ‘Yes' of new creation
is inaugurated. As we have seen, fim$ of Mary was distinctive, in its openness to God's



Word, and in the path to the foot of the cross lhegond on which the Spirit led her. The
Scriptures portray Mary as growing in her relatldpswvith Christ: his sharing of her natural
family (Luke 2:39) was transcended in her sharih@is eschatological family, those upon
whom the Spirit is poured out (Acts 1:14, 2:1-4)ayls ‘Amen’' to God's ‘Yes' in Christ to
her is thus both unique and a model for every disand for the life of the Church.

65. One outcome of our study has been awarenesdferiedces in the ways in which
the example of Mary living out the grace of God basn appropriated into the devotional
lives of our traditions. Whilst both traditions lavecognized her special place in the
communion of saints, different emphases have matkedvay we have experienced her
ministry. Anglicans have tended to begin from retien on the scriptural example of Mary
as an inspiration and model for discipleship. Roi@atholics have given prominence to the
ongoing ministry of Mary in the economy of gracedahe communion of saints. Mary
points people to Christ, commending them to him lagigping them to share his life. Neither
of these general characterizations do full justicethe richness and diversity of either
tradition, and the twentieth century witnessed di@#ar growth in convergence as many
Anglicans were drawn into a more activE devotion Mary, and Roman Catholics
discovered afresh the scriptural roots of such tieno We together agree that in
understanding Mary as the fullest human exampléheflife of grace, we are called to
reflect on the lessons of her life recorded in @are and to join with her as one indeed not
dead, but truly alive in Christ. In doing so we kvidgether as pilgrims in communion with
Mary, Christ's foremost disciple, and all those sd@articipation in the new creation
encourages us to be faithful to our calling (c€&inthians 5:17, 19).

66. Aware of the distinctive place of Mary in thestiory of salvation, Christians have
given her a special place in their liturgical amiygte prayer, praising God for what He has
done in and through her. In singing tMagnificat they praise God with her; in the
Eucharist, they pray with her as they do with atld@ people, integrating their prayers in
the great communion of saints. They recognize Marldce in "the prayer of all the saints"
that is being Uttered before the throne of Gochmlteavenly liturgy (Revelation 8:3-4). All
these ways of including Mary in praise and prayaobg to our common heritage, as does
our acknowledgement of her unique statu3 lasotékoswhich gives her a distinctive place
within the communion of saints.

Intercession and Mediation in the Communion of Bain

67. The practice of believers asking Mary to intdeedor them with her son grew
rapidly following her being declare@heotokosat the Council of Ephesus. The most
common form today of such intercession is the ‘Hdéry'. This form conflates the
greetings of Gabriel and Elizabeth to her (LukeBM2). It was widely used from the fifth
century, without the closing phrase, "pray for umers now and at the hour of our death”,
which was first added in the 15th century, andudel in the Roman Breviary by Pius V in
1568. The English Reformers criticized this invamatand similar forms of prayer, because
they believed that it threatened the unique memhabf Jesus Christ. Confronted with
exaggerated devotion, stemming from excessive ai@it of Mary's role and powers
alongside Christ's, they rejected the "Romish doetof ... the Invocation of Saints" as
"grounded upon no warranty of Scripture, but ratlepugnant to the Word of God" (Article
XXII). The Council of Trent affirmed that seekinget saints' assistance to obtain favours
from God is "good and useful": such requests ardenfthrough his Son our Lord Jesus
Christ, who is our sole Redeemer and Saviour" (B31) The Second Vatican Council
endorsed the continued practice of believers adiiary to pray for them, emphasizing that
"Mary's maternal role towards the human race invag obscures or diminishes the unique
mediation of Christ, but rather shows its powern.no way does it hinder the direct union
of believers with Christ, but rather fosters itumen Gentiun60). Therefore the Roman
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Catholic Church continues to promote devotion tawlahile reproving those who either
exaggerate or minimize MarY's rolBlgrialis Cultus31). With this background in mind, we
seek a theologically grounded way to draw moreetiosogether in the life of prayer in
communion with Christ and his saints.

The Scriptures teach that "there is one medistween God and humankind, Christ
Jesus, himself human, who gave himself as a rarepmll" (1 Timothy 2:5-6). As noted
earlier, on the basis of this teaching "we rejeut mterpretation of the role of Mary which
obscures this affirmation’Authority Il 30). It is also true, however, that all ministredsthe
Church, especially those of Word and sacramentjateethe grace of God through human
beings. These ministries do not compete with thigguen mediation of Christ, but rather
serve it and have their source within it. In pauide, the prayer of the Church does not stand
alongside or in place of the intercession of Chisit is made through him, our Advocate
and Mediator (cf. Romans 8:34, Hebrews 7:25, 1224John 2:1). It finds both its
possibility and practiCe in and through the Holyrigpthe other Advocate sent according to
Christ's promise (cf. John 14:16-17). Hence askimgbrothers and sisters, on earth and in
heaven, to pray for us, does not contest the umaesiatory work of Christ, but is rather a
means by which, in and through the Spirit, its pomay be displayed.

In our praying as Christians we address outipesi to God our heavenly Father, in
and through Jesus Christ, as the Holy Spirit ma@veksenables us. All such invocation takes
place within the communion which is God's being giftd In the life of prayer we invoke
the name of Christ in solidarity with the whole @tlu assisted by the prayers of brothers
and sisters of every time and place. As ARCIC hgmsessed it previously, "The believer's
pilgrimage of faith is lived out with the mutualort of all the people of God. In Christ all
the faithful, both living and departed, are boumdether in a communion of prayer"
(Salvation and the ChurcP?2). In the experience of this commUnion of prayelievers are
aware of their continued fellowship with their sist and brothers who have ‘fallen asleep,’
the ‘great cloud of witnesses' who surround us asunm the race of faith. For some, this
intuition means sensing their friends' presencestone it may mean pondering the issues
of life with those who have gone before them inhfaSuch intuitive experience affirms our
solidarity in Christ with Christians of every timend place, not least with the woman
through whom he became "like us in all things exsap' (Hebrews 4:15).

The Scriptures invite Christians to ask theotlhers and sisters to pray for them, in
and through Christ (cf. James 5:13-15). Those whkonaw ‘with Christ', untrammelled by
sin, share the unceasing prayer and praise whiehnacterizes the life of heaven (e.qg.
Revelation 5:9-14, 7:9-12, 8:3-4). In the lighttbkse testimonies, many Christians have
found that requests for assistance in prayer ggintlyi and effectively be made to those
members of the comMunion of saints distinguishedhay holy living (cf. James 5:16-18).

It is in this sense that we affirm that asking slaets to pray for us is not to be excluded as
unscriptural, though it is not directly taught Ie tScriptures to be a required element of life
in Christ. Further, we agree that the way suchstmste is sought must not obscure
believers' direct access to God our heavenly Fathleo delights to give good gifts to his
children (Matthew 7:11). When, in the Spirit andotigh Christ, believers address their
prayers to God, they are assisted by the prayeoshefr believers, especially of those who
are truly alive in Christ and freed from sin. Wetendhat liturgical forms of prayer are
addressed to God: they do not address prayeh#csaints, but rather ask them to ‘pray for
us'. However, in this and other instances, any eohof invocation which blurs the
trinitarian economy of grace and hope is to becte as not consonant with Scripture or
the ancient common traditions.



THe Distinctive Ministry of Mary

71. Among all the saints, Mary takes her placé lasotokosalive in Christ, she abides
with the one she bore, still ‘highly favoured' imetcommunion of grace and hope, the
exemplar of redeemed humanity, an icon of the Ghu@onsequently she is believed to
exercise a distinctive ministry of assisting othttr®ugh her active prayer. Many Christians
reading the Cana account continue to hear Maryucisthem, "Do whatever he tells you",
and are confident that she draws the attentiorensbn to their needs: "they have no wine"
(John 2:1-12). Many experience a sense of empattiysalidarity with Mary, especially at
key points when the account of her life echoesrshdobr example the acceptance of
vocation, the scandal of her pregnancy, the imgexisurroundings of her labour, giving
birth, and fleeing as a refugee. Portrayals of Maanding at the foot of the cross, and the
traditional portrayal of her receiving the cruatfidody of Jesus (th@ietd, evoke the
particular suffering of a mother at the death of ¢tigld. Anglicans and Roman Catholics
alike are drawn to the mother of Christ, as a #gofrtenderness and compassion.

72. The motherly role of Mary, first affirmed in tl&&ospel accounts of her relationship
to Jesus, has been developed in a variety of viztysstian believers acknowledge Mary to
be the mother of God incarnate. As they ponderSaviour's dying word to the beloved
disciple, "behold your mother" (John 19:27) theyyrh@ar an invitation to hold Mary dear
as ‘mother of the faithful': she will care for thexa she cared for her son in his hour of need.
Hearing Eve called "the mother of all living" (Geme3:20), they may come to see Mary as
mother of the new humanity, active in her ministfypointing all people to Christ, seeking
the welfare of all the living. We are agreed tivelhjle caution is needed in the use of such
imagery, it is fitting to apply it to Mary, as a waf honouring her distinctive relationship to
her son, and the efficacy in27her of his redeemiotk.

73. Many Christians find that giving devotional exgsion to their appreciation for this
ministry of Mary enriches their worship of God. Aattic popular devotion to Mary, which
by its nature displays a wide individual, regioaald cultural diversity, is to be respected.
The crowds gathering at some places where Marglisued to have appeared suggest that
such apparitions are an important part of this demoand provide spiritual comfort. There
is need for careful discernment in assessing tlmgugh value of any alleged apparition.
This has been emphasized in a recent Roman Catuooshmentary.

Private revelation ... can be a genuine help in widading the Gospel and
living it better at a particular moment in time;etbfore it should not be
disregarded. It is a help which is offered, butahhone is not obliged to use ...
The criterion for the truth and value of a privagvelation is therefore its
orientation to Christ himself. When it leads us gfram him, when it becOmes
independent of him or even presents itself as @&modnd better plan of
salvation, more important than the Gospel, thareitainly does not come from
the Holy Spirit. (Congregation for the Doctrine tfe Faith, Theological
Commentary on the Message of Fatjrd@ June, 2000).

We are agreed that, within the constraints set dovihis teaching to ensure that the honour
paid to Christ remains pre-eminent, such privatgotien is acceptable, though never
required of believers.

74. When Mary was first acknowledged as mother & tord by Elizabeth, she
responded by praising God and proclaiming his gestor the poor in heagnificat (Luke
1:46-55). In Mary's response we can see an attofigeverty towards God that reflects the
divine commitment and preference for the poor.dnpowerlessness she is exalted by God's
favour. Although the witness of her obedience atemkptance of God's will has sometimes
been used to encourage passivity and impose sgeviitn women, it is rightly seen as a



75.

radical Commitment to God who has mercy on his a#viifts up the lowly and brings
down the mighty. Issues of justice for women arel éimpowerment of the oppressed have
arisen from daily reflection on Mary's remarkabd®g. Inspired by her words, communities
of women and men in various cultures have commitibesnselves to work with the poor
and the excluded. Only when joy is joined with itstand peace do we rightly share in the
economy of hope and grace which Mary proclaimsentodies.

Affirming together unambiguously Christ's uniquediation, which bears fruit in the
life of the Church, we do not consider the practi€asking Mary and the saints to pray for
us as communion-dividing. Since obstacles of ttet pave been removed by clarification of
doctrine, by liturgical reform and practical norinskeeping with it, we believe that there is
no continuing theological reason for ecclesial slom on these matters.

CONCLUSION

76.

77.

Our study, which opens with a careful ecclesiatl ecumenical reading of the
Scriptures, in the light of the ancient common itrads, has illuminated in a new way the
place of Mary in the economy of hope and grace.tWgether re-affirm the agreements
reached previously by ARCIC, Authority in the Church 1BO:

» that any interpretation of the role of Mary must nbscure the unique mediation of
Christ;

» that any consideration of Mary must be linked vtk doctrines of Christ and the
Church;

» that we recognize the Blessed Virgin Mary asTtheotdékosthe mother of God
incarnate, and so observe her festivals and adwmardonour among the saints;

» that Mary was prepared by grace to be the moth@uofRedeemer, by whom she
herself was redeemed and received into glory;

» that we recognize Mary as a model of holinessh faiitd obedience for all Christians;
and that Mary can be seen As a prophetic figutbefChurch.

We are convinced that any attempt to come tecanciled understanding of these
matters must begin by listening to God's word ie Scriptures. Therefore our common
statement commences with a careful exploratiomefich New Testament witness to Mary,
in the light of overall themes and patterns in$oeiptures as a whole.

» This study has led us to the conclusion thatiinigossible to be faithful to Scripture
without giving due attention to the person of Mgsgragraphs 6-30).

* In recalling together the ancient common traditjone have discerned afresh the
central importance of th&@heotdkosin the Christological controversies, and the
Fathers' use of biblical images to interpret andhrate Mary's place in the plan of
salvation (paragraphs 31-40).

* We have reviewed the growth of devotion to Maryhia medieval centuries, and the
theological controversies associated with them.hake seen how some excesses in
late medieval devotion, and reactions against ti8im2he Reformers, contributed
to the breach of communion between us, followingcWlattitudes toward Mary took



divergent paths (paragraphs 41-46).

We have also noted evidence of subsequent develdpnmeboth our Communions,
which opened the way for a re-reception of the @laicMary in the faith and life of
the Church (paragraphs 47-51).

This growing convergence has also allowed us tocggh in a fresh way the
guestions about Mary which our two Communions hsetebefore us. In doing so,
we have framed our work within the pattern of grand hope which we discover in
Scripture — "predestined ... called ... justified ... rfied" (Romans 8:30)
(paragraphs 52-57).

Advances in Agreement

78.

As a result of our study, the Commission oftéesfollowing agreements, which we

believe significantly advance our consensus reggriflary. We affirm together

79.

the teaching that God has taken the Blessed Wigiry in the fullness of her person
into his glory as consonant with Scripture, andydolbe understood in the liGht of
Scripture (paragraph 58);

that in view of her vocation to be the mother o tHoly One, Christ's redeeming
work reached ‘back’ in Mary to the depths of henppend to her earliest beginnings
(paragraph 59);

that the teaching about Mary in the two definitioolsthe Assumption and the
Immaculate Conception, understood within the bd#lipattern of the economy of
hope and grace, can be said to be consonant vattetithing of the Scriptures and
the ancient common traditions (paragraph 60);

that this agreement, when accepted by our two Camung, would place the
questions about authority which arise from the tefinitions of 1854 and 1950 in a
new ecumenical context (paragraphs 61-63);

that Mary has a continuing ministry which serves thinistry of Christ, our unique

mediator, that Mary and the saints pray for the lvl@hurch and that the practice of
asking Mary and the saints to pray for us is nohmmnion-dividing (paragraphs 64-
75).

We agree that doctrines and devotions whichcargrary to29Scripture cannot be

said to be revealed by God nor to be the teachirigeoChurch. We agree that doctrine and
devotion which focuses on Mary, including claims ‘fwivate revelations', must be
moderated by carefully expressed norms which ernter@nique and central place of Jesus
Christ in the life of the Church, and that Chriltree, together with the Father and the Holy
Spirit, is to be worshipped in the Church.

80.

Our statement has sought not to clear awayoahiple problems, but to deepen our

common understanding to the point where remainiagrsities of devotional practice may
be received as the varied work of the Spirit ambafishe people of God. We believe that
the agreement we have here outlined is itself tbeyzt of a re-reception by Anglicans and
Roman Catholics of doctrine about Mary and thapaints to the possibility of further

reconciliation, in which issues concerning doctramel devotion to Mary need no longer be



seen as communion-dividing, or an obstacle in a s@ge of ouR growth into visible
koinonia This agreed statement is now offered to our Espeauthorities. It may also in
itself prove a valuable study of the teaching o ®criptures and the ancient common
traditions about the Blessed Virgin Mary, the Matbé God incarnate. Our hope is that, as
we share in the one Spirit by which Mary was pregaand sanctified for her unique
vocation, we may together participate with her aidhe saints in the unending praise of
God.
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