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The 1982 statement of the Lutheran Church in America attempts to offer an ethical framework that is 
distinctively Lutheran. In this respect, it closely parallels the Roman Catholic Bishops' statement. 

act and is sustained in the act of reconciliation. 
At about the same time as the Methodist pastoral, the 

council of presidents of the American Lutheran Church 
issued "A Pastoral Call to Peacemaking." Again, the 
call is precipitated by recognition of a crisis. The Lu
theran Bishops note increasing anxiety among the peo
ple of their churches as well as the anxiety they expe
rience themselves. They see this as an " insecurity" that 
challenges our faith. In one sense, this is the other side 
of the call issued by both the Episcopal and Methodist 
Bishops. They see a crisis and call on their churches to 
challenge it; the Lutheran Bishops point out that the 
crisis challenges us, whether or not we choose to respond. 

The Lutheran pastoral begins with the affirmation 
that "the earth is the Lord's" and the reminder that 
"the world and its people have been redeemed at a very 
high price." Again, we are reminded of both creation 
and reconciliation as central themes in our vision of 
the world. The Lutheran Bishops move from affirma
tion to a recognition of a common calling and its impli
cations: "Our common calling as agents of reconcilia
tion compels us to work from a faith perspective." This 
recalls the obligation recognized in "Apocalypse and 
Hope" and challenges us to look at the present with 
eyes of faith. We bring a unique perspective to the crisis 
that grows directly out of our call to be "agents of recon
cili ation." We acknowledge God's sovereignty in Christ; 
we confess our individual and corporate sins; we raise 
critical questions regarding issues that confront us; and 
we recognize peacemaking as a dynamic pursuit of 
justice. 

For the Lutheran Bishops, what is most crucial is the 
translation of our affirmation of God as creator and re
deemer into responsible action. Because we affirm God 
as creator and redeemer, we act as faithful stewards of 
creation and as agents of reconciliation in a broken 
world. 

The ALC Bishops' pastoral was expanded and 
affirmed by the Church's general convention in Septem
ber 1982 with adoption of a "Mandate for Peacemaking." 
The Mandate begins with the Gospel proclamation of 
reconciliation and with confidence in God's redemptive 
activity. It moves to an affirmation of the inclusiveness 
of God's Kingdom and a recognition of the Church as a 
sign of reconciliation. This is a collective version of the 
vocation emphasized in the Bishops' pastoral: the 
Church is called to embody God's act of reconciliation 
in a broken world. The Mandate emphasizes that we 
confess our failures but take our role seriously, affirm
ing the immorality of nuclear war and specifying policy, 
personal, and institutional implications of that affirma
tion. Among the most important implications are in
sistence on elimination of nuclear weapons as the goal of 
U .S. policy; a call for production of liturgical, devo-
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tiona!, and educational materials on peacemaking; an 
insistence that pastoral concern be exercised where 
individuals are struggling with these issues, regardless 
of agreement or disagreement; and a church-wide 
emphasis on the Mandate for at least the next five years. 

The ALC document, in its call for "a mass movement 
of social change," echoes a call that is emerging with 
increasing insistence from churches around the world. 

Another Lutheran body, the Lutheran Church in 
America, prepared a statement in 1982 that is one of the 
most extensive to date. The statement, "Peace and War: 
Some Theological and Political Perspectives," does not 
arrive at definitive answers, but it does attempt to offer 
an ethical framework that is distinctively Lutheran. In 
this respect, it most nearly parallels the Roman Catholic 
Bishops' statement. 

The document begins with revelation-in Christ, in 
Scripture, and in the Church. It moves to a call to study 
Scripture in the fellowship of the Church and to exam
ine present reality with an informed conscience. For the 
LCA writers, this means that our concern with war and 
peace is "the love of Christ extending itself," that we 
must repent and "recover our theology of the cross," 
and that we must act out of faith, not guilt or despair. 

It is important to note that the bases for our actions 
and the starting point for our inquiry are central to all 
of these documents. There is unanimity on the point 
that we must act in faith and hope rather than in despair. 

The. LCA document offers several alternative expla
nations for our predicament and suggests that, regard
less of which is espoused, five "underlying dynamics" 
can be identified: first, lack of trust between adversaries 
in arms races; second, misperceptions on all sides that 
feed the spiral; third, political methods for controlling 
conflict that have not kept pace with technical modes of 
warfare; fourth, destabilizing effects of new technologies 
that are recognized only in retrospect; and fifth, relations 
between individual behavior and systemic global prob
lems that, because they are not self-evident, breed frus
tration and a sense of impotence. 

It defines war as "violent conflict between parties in 
which one attempts to force the other to conform to its 
will" and peace as "harmony between parties." "Tem
poral peace," according to the LCA document, is " the 
fruit of justice," while "eternal peace" is "the gift of 
faith." 

Three traditions on war and peace are explored m 
some detail: pacifism, just war, and the Crusade. 

According to the LCA writers, a kind of pacifism pre
vailed in the early church which was " never thought 
out." It represented "the practical stance of a persecuted 
Church." The pacifism of the Radical Reformation, on 
the other hand, was a confessional position. Adherence 
to this position was seen as an article of faith. The paci-
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The LCA document emphasizes that we must resist the popular notion that we have opened a 
Pandora's box and are innocent victims of a technology that has taken on a life of its own. 

fism of Martin Luther King, Jr., Gandhi, and the Quak
ers is seen as "a strategy in the service of a political 
goal." The cumulative effect of these characterizations 
is to dismiss the idea that pacifism is a necessary part of 
the Christian faith (the position of the Radical Reforma
tion) and admit the idea that pacifism may be an appro
priate political strategy, especially for a persecuted 
Church. 

Just-war theory is described as a Roman doctrine de
riving from Cicero designed to minimize the possibility 
of rebellion, legitimate the action of the Roman govern
ment, and preserve the status quo. With its adoption by 
St. Ambrose, the issue became who defines "just." That 
issue, of course, continued to be central in the applica
tions of the doctrine by Augustine and Aquinas. The 
LCA writers point out that Luther's attitude toward war 
and peace was not based on the just-war approach but on 
what they refer to as the "One God's Two Rules" (more 
commonly, tJ-wugh perhaps less accurately, referred to 
as the Two Kingdoms doctrine). They conclude that 
the doctrine of just war is neither r ight nor wrong, but 
useless. 

The third tradition on war and peace, that of the 
Crusade, is dismissed as a "gross aberration," the "epit
ome of triumphalistic Christendom." The LCA writers 
note that, in Old Testament thought, Holy War was 
seen as God's war with Israel 's participation . The Cru
sade, on the other hand, was war on God's behalf. The 
Crusade is idolatrous by nature, because it is based on 
despair of God's power and a seizing of that power in an 
attempt to rescue or protect it. The LCA writers are 
quick to note the relation between just-war theory and 
the Crusade. The theory served to justify the "gross 
aberration" of Christian triumphalism. This is one 
reason why just-war theory was useless even before the 
nuclear age. 

The LCA writers draw on Luther to offer a fourth 
alternative, that of the "One God's Two Rules." In our 
present situation, this is embodied in the fact that "our 
hope is that Christ, not Moscow or Washington, is 
sovereign." The idea is not to separate this world from 
another or to render "temporal" actions irrelevant in 
"eternal" terms: it is to emphasize God's sovereignty in 
both temporal and eternal affairs . "Where we see powers 
authorizing themselves [i.e. , becoming absolute] we are 
authorized to make them temporal again." 

The LCA document emphasizes that we must resist 
the popular notion that we have opened a Pandora's 
box and are innocent victims of a technology that has 
taken on a life of its own. "We have bought our pros
perity with these armaments .... " We must repent. It 
also emphasizes that we must rediscover our theology 
of the cross : God esteems us in Christ on account of 
God's own act. Finally, it emphasizes that we must act 
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not out of guilt or drivenness or despair, but out of 
faith. The Church is always recalled as a basis for peace
making, as a community that underlies and sustains our 
action. 

"The Christian faith," we are told, "does not offer a 
solution to the problem of power; it authorizes the godly 
use of power." The only norm is the "law of faith ." 

An important European perspective on the issue is 
offered in a statement of the Federation of Reformed 
Churches in the Federal Republic of Germany, "The 
Confession of Jesus Christ and the Church's Respon
sibility for Peace," issued in June 1982. This statement 
begins with the assertion that "the nuclear preparation 
for universal holocaust is no 'adiaphoron' [someth ing 
that is morally neutral]; it is done in contradiction to 
the basic articles of the Christian creed." This, of course, 
places the document very close to the approach of the 
Radical Reformation dismissed by the LCA writers. 

Christ's peace, the Reformed writers tell us, liberates 
us and obligates us to work for peace among all people; 
"one's position on the means of mass destruction has to 
do with confession or denial of the gospel." In Christ, 
God has given peace to all people; this recognition is 
the order we should affirm. Weapons of mass destruc
tion deny it. God creates and preserves the world; con
struction of weapons of mass destruction opposes this 
creation and preservation. In Christ, God connects 
peace and justice; this is incompatible with a "security" 
system built and sustained on the backs of the poor. 
Christ is Lord; this limits the power of the state. Hope 
in Christ is incompatible with hopelessness and passivity 
in the face of the threat. God's promise of reconciliation 
is incompatible with aimless activism, all blasphemous 
speculations about the "end-times," and all political 
indifference to issues of peace and justice. 

The Reformed document obviously shares some im
portant themes with other Church documents already 
cited. Our action is based on the revelation and the ac
tion of God in Christ; God's sovereignty limits the 
sovereignty of temporal powers; our action must be on 
the basis of faith and hope, not despair. One question 
that the statement raises, especially when it is read with 
the Lutheran statements just discussed, is how we talk 
about articles of faith and the implications of how we 
talk . No one disputes the centrality and importance of 
the issue; there is, however, some strong objection to 
classifying it as an article of faith . 

Another important perspective is the message of the 
Christian World Conference on Life and Peace which 
was prepared in Uppsala, Sweden in April 1983. Al
though this document came from Europe, it would not 
be strictly accurate to call it a European perspective. 
The conference that produced it included 150 church 
leaders from 62 countries. This gives it an ecumenical 
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