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ABSTRACT
Can children participate in the Lord’s Supper? This practice was prohibited at the
fourth Lateran Council; however, at the end of the 20th century, among Reformed
churches in North America and some Europe Churches, debated the validity of infant
communion or children’s communion. Is, then, infant communion or children’s
communion biblical? What was the practice of the early New Testament church? Can
infants or children have faith and enough cognitive ability to discern the body of Christ?
Many biblical scholars, systematic theologians, church historians and local church pastors
participate in this debate. Both the Christian Reformed Church and Reformed Church in
America deal with this theme as their denominational agenda.
While studying at Calvin, this theme gave me a great motivation to study worship
theology more deeply. I especially came to feel that this study requires interdisciplinary
methods, in other words using biblical, systematic, historical, and educational methods.
These methods are reflected in each chapter to give a more clear understanding about the
essence of the possibility of infant communion.
Until now the theme of children’s participation at the Table has been argued, even
though the Christian Reformed Church decided that an appropriate age should be
considered before participation by children in the sacrament could be observed and based
on the church community’s permission. Therefore, my thesis, rather than giving a
decisive solution for this problem, will give a good foundation and theological reflection
on this issue.

iv

1

CHAPTER 1: INTRODUCTION

A. Purpose Statement
Should churches welcome children to celebrations of the Lord’s Supper?
Although the theme of “infant baptism” has been a controversial issue throughout church
history, concern about children at the Lord’s Supper has not received as much attention.1
However, since the 1971 Conference of the Faith and Order Commission of the World
Council of Churches, largely due to themes advanced by the 20th century liturgical
movement, the topic of children at the Lord’s Supper has been a topic of concern in many
of the major Presbyterian, Methodist, and Lutheran churches, as well as, to a limited
extent, in the Roman Catholic Church.2 Many European churches also have adopted the
practice, including the Reformed Churches in the Netherlands (GKN), which allows
consistories to permit the practice under certain conditions.3 In America, the CRC, RCA,
OPC, and PCA denominations have each conducted studies about the possibility of infant
communion.4
1
Keith A. Mathison says, “As Robert Rayburn observed in his minority report to the PCA’s
General Assembly, Reformed theology never gave this issue the deep exegetical and theological reflection
that it gave to so many other issues.” See Keith A. Mathison, Given for You: Reclaiming Calvin's Doctrine
of the Lord's Supper (Phillipsburg, N.J.: P&R Publishing, 2002), 320.

Christian Reformed Synodical Study Committee Report 34, “Committee to Study the Issue of
Covenant Children Partaking of the Lord’s Supper,” in Agenda for Synod 1986 (Grand Rapids: Board of
Publication of the Christian Reformed Church, 1986), 348.
2

3

In England, eighteen denominations now consent to infant communion: The Church of England,
The Church of Scotland (provided that children are accompanied by parents or supporting adults), The
Church in Wales, The Methodist Church, The Orthodox churches, The Roman Catholic Church, and The
United Reformed Church. See Children and Holy Communion: An Ecumenical Consideration amongst
Churches in Britain and Ireland, British Council of Churches and Free Church Federal Council, 1989, 3648. See also And Do Not Hinder Them: An Ecumenical Plea for the Admission of Children to the Eucharist,
ed. Geiko Muller-Fahrenholz (Geneva: World Council of Churches, 1982), 70-81, for information about
churches in Denmark, Finland, Canada, Norway, Germany, New Zealand, and Switzerland.
In June 1988, the General Synod of the Reformed Church in America voted “to encourage
boards of elders of RCA congregations to include baptized children at the Lord’s Table.” See James I.
4
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In light of this recent discussion, the purpose of this thesis is to evaluate the
propriety of children’s participation in the Lord’s Supper by analyzing recent debates
about biblical, doctrinal, and educational concerns for Reformed Christians. Part of the
debate which this thesis will review is historical. The Reformers, including Calvin,
Luther, and Zwingli, did not promote children’s participation at the Lord’s Supper.
Instead, they called for a public profession of faith prior to participation in the Lord’s
Supper.5 Many of their successors, including Zacharius Ursinus and Herman Bavinck,
opposed infant communion because they thought the Lord’s Supper required the
participant’s active response.6 They typically downplayed the capacity of infants and
very young children to engage in active participation at the table. This view is, however,
not universal in church history. While studying early church history, we find some
Cook, “The Toughest Issue,” Reformed Worship 12 (June 1989): 30. The CRC began its study of children
at the table in 1984, and a committee submitted two lengthy reports to Synod in 1986 and 1988 (including
minority reports). The 1988 majority report concluded, “Children of believing parents ought to be brought
to the Lord's Table by virtue of the fact that the covenant is with believers and their children." The Synod
recommended that congregations encourage children to profess their faith at an earlier age. In 1995, the
Synod of the Christian Reformed Church laid out simple steps in providing a new option for younger
members to participate at the table. See Christian Reformed Church in North America Synod, Acts of Synod
(Grand Rapids: Board of Publications of the Christian Reformed Church, 1995), 719-720. The Synod in
2006 decided to open the Lord’s Table to all baptized members “on the basis of their full membership in
the covenant community,” though that decision was not ratified in 2007. See Christian Reformed Church in
North America Synod, Acts of Synod 2006 (Grand Rapids: Board of Publications of the Christian Reformed
Church, 2006), 727-731. In addition to this, The Directory for Worship for the Orthodox Presbyterian
Church contains stipulations for public profession of faith (the traditional avenue to the Lord's Table) which
require that a person possess "the doctrinal knowledge requisite for active faith." Such stipulation
discourages children's participation in communion. Presently, the PCUSA allows the practice at the
discretion of the local church. This matter is under discussion in the Reformed Church in the Netherlands
and has not yet been completely resolved. In addition to this, the Disciples of Christ and Evangelized
Lutheran Church in America permit infant communion.
5

At the time of the Reformation, Eastern Orthodox churches, the Armenian church, and the
Bohemian Hussites permitted Infant Communion. See Cornelis Venema, “Paedocommunion in History
(2)”, The Outlook, Vol. 55. No. 11 (December 2005): 28.
6
Bavinck says, “Baptism is the sacrament of regeneration, a sacrament in which a human is
passive: the Lord’s Supper is the sacrament of maturation in communion with Christ, the formation and
presupposes conscious and active conduct on the part of those who receive it of the spiritual life.” See
Herman Bavinck, Reformed Dogmatics, vol. IV, ed. by John Bolt, trans. by John Vriend (Grand Rapids:
Baker Academic, 2008), 583.
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mention that the early church permitted infant communion until it was prohibited by the
Fourth Lateran Council (1215).7
Throughout all of this history, the heart of the debate about infant communion has
been focused on issues of Biblical interpretation. This is a very complex topic because,
while the Bible does not oppose infant communion, it also does not prescribe infant
communion. The core basis of the anti-paedocommunion view is the importance of the
requirement of a person to “examine himself before he eats of the bread and drinks of the
cup” (I Cor. 11: 28) and the profession of one’s faith. In contrast, the core basis of the
paedocommunion view is the concept of the covenant, and the point that infants are
offspring of the covenant who obtain proper church membership through infant baptism.8
Some proponents of infant communion emphasize that, by prohibiting the participation of
covenant infants, adults deprive them of God’s grace.
To adequately address this complex topic requires attention to several questions:
Is infant communion biblical? If a child is born in the covenant community, can he or she
automatically receive the Lord’s Supper? Does the 1 Corinthians 11 text give permanent
rules concerning the Lord’s Supper? Should we focus on the background of the Corinth
Church? Based on the similarity between infant communion and Passover or other feasts
in the Old Testament, can we directly apply them to the participation of infants in the
Lord’s Supper? Can children have faith? What is their limitation of cognition? Do we
have to recognize the structure of cognition between infants, children, and adults? What

7

I will write about the reasons for the prohibition of infant communion in the chapter titled
“Historical Arguments Concerning Infant Communion.”
8

Clearly arranged in the Bibliography are those who concur and oppose infant communion.
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is the impact of children at the Lord’s Supper on the people who live in the twenty-first
century? What can the Korean Church learn about infant communion?
The aim of this thesis is to provide proper theological reflection on these issues.
Throughout this work, I will offer arguments from multiple perspectives attempting to be
as even-handed and neutral as possible. In the conclusion of the thesis, I will argue that
children’s participation at the table may be advisable for churches, not because of a
sacramental theology in which God’s grace is given only through sacramental signs (ex
opera operato), but rather because of God’s gracious covenant for us. I will also contend
that healthy practices of welcoming children to the Lord’s Supper depend upon having
strong church polity and education programs in place. Thus, Korean churches have much
to learn from this discussion, even if welcoming children to the Lord’s Supper is not
likely to be adopted anytime soon.
This conclusion, however, does not affirm every argument for infant communion.
For there are, in fact, two related, but distinct types of arguments for children’s
participation: some call for the adoption of the Eastern Orthodox practice of communing
infants, others call for the age-appropriate participation of young children. This
distinction is made, for example, by Cornelis Venema, who argues:
This language [of paedocommunion] is used as shorthand for any position that
argues for the admission of children to the sacrament of holy communion. Though
a useful piece of shorthand, it does not distinguish adequately between two very
different views of the children who are to be admitted to the Table . . . The ‘soft’
paedocommunion view, which admits younger covenant members to the Table
who have made a simple, but credible profession of the Christian faith, or a
‘strict’ paedocommunion view, which admits any covenant member who is able
to receive the elements. The latter view is evident in the practice of the Eastern
Orthodox churches who serve communion to infants on the occasion of their
baptism and thereafter.”9
Cornelis Venema, “‘Paedocommunion’: Should Covenant Children Be Admitted to the Lord’s
Table? An Introduction.” The Outlook, Vol 55. No 9 (October 2005): 26.
9
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This thesis is particularly concerned about the participation of young children who come
to the table with a very basic expression of faith.

B. Significance of the Topic
This is a significant topic for several reasons. First, if those who advocate young
children’s participation at the table are right, the previous tradition of prohibiting
children’s participation is depriving covenant children of the privilege of receiving the
Lord’s Supper, and from some educational profit. Second, if those who argue against the
participation of young children at the table are right, then those who follow this practice
would be eating and drinking judgment on themselves (I Cor. 11), as well as confusing
the relationships between baptism, profession of faith, and church membership. This
topic therefore is a weighty matter.
It is especially important that Korean Churches consider this matter carefully. Yet,
Korean churches and theologians have engaged in very little study of this topic. This
thesis is significant in that it will provide an introduction to the topic of infants or
children at the Lord’s Supper for a Korean audience. This introduction will summarize
and analyze key arguments in historical, biblical, and theological interpretation, with the
goal of also emphasizing the importance of the theology of the Lord’s Supper, the
importance of liturgy, and intergenerational worship.
Until now, there has been no official argument about the theme of infants or
children at the Lord’s Table in South Korea. Traditionally, in contrast to the emphasis of
God’s Word, Korean churches show little concern for liturgy and the sacraments, which
is the visible Word of God. As a result, the Korean Church has lost the precious tradition
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of church and richness of worship. This thesis therefore will have great value in
appealing to the necessary focus on the theology of the sacraments.10

C. Limits of the Study and Research Methodology
From the history of the early church until the present, there were some liturgical
texts which mention infant communion and some books related to the theme of infant
communion.11 However, due to the limitation of this paper, not every text that is relevant
for my study will be discussed. Thus, I will focus on articles, books, and denominational
reports which were published from 1975 to 2008. 12 This work has significance in that it
deals with recent resources which were published during 1975-2008 regarding infant
communion. It will deal with the main debates about infant communion more clearly and
succinctly. It will particularly give some good information on how the North American
Church has thought about and dealt with the Lord’s Supper for children and infants.

10
I will deal with the history of Korean Presbyterian Worship and its present situation in more
detail in the next chapter.
11

It is very hard to find liturgical texts which were only for infant communion. Even though the
Orthodox Church adopted infant communion from the time of early Christianity, they did not have a special
liturgical text for infants. See http://www.scoba.us/. However, there are many mentions related to Infant
Communion. First, in The Liturgical Portions of the Apostolic Constitutions, we find mention of Infant
Communion. In VIII, 13, 14, we also find that infants were evidently participating in communion.
Hippolytus, The Liturgical Portions of the Apostolic Constitutions: A Text for Students, trans. W. Jardine
Grisbrooke (Bramcote, Nottingham: Grove Books, 1990), 42. Also, in VIII, 12, 44, we can see the
Eucharist prayer having content for infants. In addition to this, VIII, II, 10 tells about instructions when
infants and children participated in the Lord’s Supper. Second, in The Eucharistic Prayers of the Roman
Rite, especially chapter eight, there is “The Eucharistic Prayers for Masses with children.” Enrico Mazza,
The Eucharistic Prayers of the Roman Rite, translated by Matthew J. O'Connell (New York: Pueblo, 1986).
The Roman Catholics published a “Directory for Masses with Children” on November 1, 1973. They tried
to make a proper liturgical text for infant communion. See http://www.adoremus.org/DMC-73.html.
12
I began the study of infant communion from the year 1975 because I consider Christian L.
Keidel’s article as having great impact on the study of infant communion. See “Is the Lord’s Supper for
Children?” WTJ, 37 (1975): 301-341. Tim Gallant assesses, “His article dropped like a bomb into the more
conservative and evangelical Reformed community.” See Tim Gallant, Feed My Lambs: Why the Lord’s
Table Should Be Restored to Covenant Children (Grand Prairie, AB: Canada: Pactum Reformanda
Publishing, 2002), 18.

7

Based on these resources, I will deal with an interdisciplinary set of issues
involved in both the defense of and opposition to infant communion, in the following
area: biblical theology (the continuity and discontinuity between Old Testament feasts
and the Lord’s Supper in the New Testament, the concept of “covenant”), historical
theology (early church, medieval church, the Reformation), systematic theology
(sacramental theology), and church education (developmental theory, pedagogy, and
psychology). This will offer a comprehensive view of the current debate.
In examining each of these topics, I will use the method of comparison and
contrast to analyze the main views. In chapter two, I will deal with the history of Korean
Presbyterian worship and the present state of the Lord’s Supper. Before studying the
possibility of the Lord’s Supper for children, it is very important to know the concept of
the Lord’s Supper and the Liturgy of Korean churches. In this thesis, I will focus on the
Korean Presbyterian Church.13 In chapter three, based on recent articles and books
(1975-2008), I will examine the validity of the Lord’s Supper for children. In chapter
four, based on this interdisciplinary learning, I will discern the best prospects for Korean
congregations.

13

Of course, in the case of the form of worship, there is no big difference among denominations in
South Korea. Therefore, not only Presbyterian, but also other denominations will profit from this thesis.

8

CHAPTER 2: THE LORD’S SUPPER IN KOREA
Is it possible to observe infant communion in the churches of South Korea? From
1885 until now, the Korean Presbyterian Church has never held infant communion.
Neither has infant communion been a theological issue. Thus, it is very hard to find
theological articles or theses about this theme. Nevertheless, to assess the prospects for
infant communion in Korea, it is important to identify the traits of Korean Presbyterian
worship, including major emphases on theology and piety. First, I will describe the
history of early Korean missions which had great impact on the formation of Korean
Presbyterian worship. Second, I will analyze the characteristic features of Korean
Presbyterian worship. Finally, I will describe the prospects for the application of infant
communion in a Korean context.
A. Historical Attitudes about the Lord’s Supper
The Korean churches received the Gospel from missionaries Horace G.
Underwood (sent by The Presbyterian Church in the USA in 1885), Henry G.
Appenzeller (sent by The Methodist Episcopal Church in the USA in 1885), Henry
Davies (sent by The Presbyterian Church of Australia in 1889), and W.D. Reynolds (sent
by The Presbyterian Church in the US in 1892), who stood in the tradition of the
Puritans.1 Among them, from the early stages, the Korean Presbyterian Church developed
through the influence of the PCUSA and the PCUS, in line with the conservative
Reformed tradition. Except for a few, as A. J. Arthur Brown points out, the missionaries

1

Yung Jae Kim, Church History of Korea (Seoul: Ireseowon, 2004), 76-79; Yong Kyu Park,
Korean Protestantism and Biblical Authority: A History of Presbyterian Theological Thought in Korea
(Seoul: Chongshin Publishing Company, 1992), 63; Gi-Yeon Chae, The History of the Korean Church
(Seoul: Christian Literature Crusade, 2003), 48-50.

9

were the most conservative in the world.2 In 1909, there were 40 missionaries ordained
by the PCUSA, including F.S. Curtis who cooperated with PCUSA missionaries but was
not ordained by the PCUSA.3 When we look at the schools from which they graduated,
we see 16 were from Princeton, 11 from McCormick, 4 from San Francisco, and 3 from
Union (NY).4 Even though Princeton Seminary was most dominant in number, the most
impressive missionaries, for example, Graham Lee, Samuel A. Moffett, Charles Allen
Clark, and William L. Swallen were alumni of McCormick.5 Also, at that time, the
faculty of Princeton Seminary was Charles Hodge (1797-1878), A. A. Hodge (18231886), and “uncompromising Calvinist” Benjamin B. Warfield (1851-1921).6 We can
suppose, then, that the PCUSA missionaries were conservative and Calvinist. In addition
to this, Kyeong Jin Kim says, “According to Clarks’ Digest (1918), there were 226
Presbyterian missionaries officially working in Korea in 1918. Among them, 113 were
American Presbyterians (Northern) (50%), 50 were American Presbyterians (Southern)
Yung Jae Kim, 156; Harvie M. Conn, “Studies in the Theology of the Korean Presbyterian
Church” Part I The Westminster Theological Journal. Vol. 29. No. 1 (Nov. 1966): 26-27; Yong Kyu Park,
Korean Protestantism and Biblical Authority: A History of Presbyterian Theological Thought in Korea, 64.
2

3

For their names, see The Quarter Centennial Papers before the Korean Mission of the
Presbyterian Church in the USA, 1909, 136-138. Regarding their theological background, see Harvie M.
Conn, “Studies in the Theology of the Korean Presbyterian Church.” WTJ 29 (Nov. 1966): 28.
4

In the case of Korea, there was the impact of the Old and New school in worship at the same
time. Julius Melton describes these two schools: “The best known difference between the parties was their
degree of attachment to Presbyterian Polity and Calvinistic theology. But they had also drifted apart in their
approach to worship. Uppermost in the mind of New School Presbyterian liturgical leadership was
evangelistic effectiveness. On the other hand, Old School ministers were more sensitive to the scripturality
and decorum of their service.” See Julius Melton, Presbyterian Worship in America: Changing Patterns
since 1787 (Richmond: John Knox Press, 1967), 29.
5

See Catalogue of the Presbyterian Theological Seminary, Pyeng Yang, Chosen (Yokohama,
Japan: Fukuin Printing, 1916), 5-6. Cf. Robert Culver McCaughey, “A Survey of the Library Output of
McCormick Alumni in Chosen” (B. D. Thesis, Presbyterian Theological Seminary, Chicago, 1940), 29. In
Yong Kyu Park, 65-67.
6

John T. McNeill, The History and Character of Calvinism (London, Oxford, New York: Oxford
University Press, 1973), 427; Yung Jae Kim, Church History of Korea (Seoul: Iresewon, 2004), 154.
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(22%), 33 were Australian Presbyterians (15%), and 30 were Canadian Presbyterians
(13%).”7 While considering the dominant influence of PCUSA missionaries, we can
conclude that the early missionary’s stance was characterized by Puritanism and orthodox
Calvinism which is similar to the Old School. They were faithful to the Reformed
tradition and the Westminster Confession.8
The Korean Church founded the General Assembly of the Presbyterian Church of
Korea in 1912.9 In 1915, the General Assembly chose some people to create church
polity and a worship directory. In 1918, the committee revised the church ordinance,
Westminster Directory, and it was presented to General Assembly.10 In 1921, the Korean
Church adopted the Constitution and it was published in 1922.11 This Constitution was
composed of five parts, generally following the American Presbyterian Church’s Law.12
In the case of church polity and ordinance, the law followed the North Presbyterian
Church in the USA, and in the case of the worship directory, it followed the South
Presbyterian Church in the USA.13 According to the assessment of Kyeong Jin Kim, “the
7

Digest of the Presbyterian Church of Korea (Chosen), 1918, 170-78 in Kyeong Jin Kim, 169.

8
Yong Kyu Park, 70; H. E. Blair, “Fifty Years Development of Korean Church,” 121; C. A. Clark,
The Nevius Plan for Mission Work, Illustrated in Korea (Seoul, CLS, 1937), 326; Chun Sung Chun,
“Schism and Unity in the Protestant Churches of Korea” (Ph. D. diss., Yale University, 1955), 67, 82.
9

Yung Jae Kim, 140; Kyeong Jin Kim, 116.

Kyeong Jin Kim, 120; C.A. Clark, “Korea Presbyterian Church Law,” Shinhakjinam (July
1919): 101.
10

11

Kyeong Jin Kim, 232.

Those are as follows: “(1) the Confession of Faith (2) the Westminster Shorter Catechism (3) a
Form of Government (4) a Book of Discipline (5) a Directory of Worship.” See Seung-Joong Joo and
Kyeong Jin Kim, “The Reformed Tradition in Korea,” in The Oxford History of Christian Worship, ed.
Geoffrey Wainwright and Karen B. Westerfield Tucker (New York: Oxford University Press, 2006), 488.
12

Kyeong Jin Kim, 118-123. He says, “There were no valid theological or practical reasons why
the Korean Church needed to adopt the Directory of Southern Church as their model.” In Kyeong Jin Kim,
120.
13
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Directory for Worship of the Presbyterian Church in the United States expressed a very
strong non-liturgical tradition.”14 Also, Korean churches favored the Westminster
Confession as their standard of faith, and they emphasized the Word and preaching rather
than the sacraments.15 Generally, the Westminster Directory promotes simplicity in its
liturgy. Adherents of these documents tend to downplay the significance of liturgy, and
sometimes subordinated the sacraments to preaching.16 Because of the influence of these
documents, there is not a long tradition of scholarship or teaching about liturgy and the
sacraments in Korea.17

Traits of Korean Presbyterian Worship
Until now, we have seen the early missionary’s impact on the formation of
Korean Presbyterian worship and their theological stance. While considering this
characteristic of missionaries, we need to research in detail the traits of Korean
Presbyterian worship.18

14

Kyeong Jin Kim, 121.

15

Yong Kyu Park assesses that missionaries considerably respect the Westminster Confession
while quoting Moffat’s preface about Bible Commentary. See Yong Kyu Park, History of Thought in the
Korea Presbyterian Church (Seoul: Chongshin University Press, 1992), 70.
16

This is because the Westminster Confession emphasized correcting the remnant of Roman
Catholics and Ritualism. See A. A. Hodge, The Westminster Confession: A Commentary (Edinburgh,
Scotland; Carlisle, Penn: Banner of Truth Trust, 2002), 355-365.
17

Seong-Won Park, Worship in the Presbyterian Church in Korea : its history and implications
(Frankfurt am Main; New York: Peter Lang, 2001), 41.
18

Kyeong Jin Kim categorizes its trait as follows: 1) Puritanism, 2) Pietism and the Revival
Movements, 3) Influence of the Theology of Old School and New School.

12

Kyeong Jin Kim says, “According to Brown, the early missionaries, who came to
Korea before 1911, were of the Puritan type.”19 So, Korean Presbyterian worship has
been affected by Puritanism. Brown says,
The typical missionary of the first quarter century after the opening of the country
was a man of the Puritan type. He kept the Sabbath as our New England
forefathers did a century ago. He looked upon dancing, smoking and card plying
as sins in which no true follower of Christ should indulge. In theology and
biblical criticism he was strongly conservative, and he held as a vital truth the
premillenarian view of the Second Coming of Christ. The higher criticism and
liberal theology were deemed dangerous heresies. In most of the evangelical
churches of America and Great Britain, conservatives and liberals have learned to
live and work together in peace; but in Korea the few men who would hold the
modern view have a rough road to travel, particularly in the Presbyterian group of
missions.20
Brown’s statement shows the theological mood of the Korean Presbyterian Church. The
Korean Church especially emphasizes the authority and inspiration of the Bible.21 It is
related to the principal missionary, John Livingston Nevius. In 1890, Nevius gave
lectures for two weeks in Seoul about mission strategy. While participating in this class,
the Korean Presbyterian missionaries adopted his method of missions, and this method
was representative of the Korean missionary’s method.22
Most scholars understand Nevius’ mission strategy in the local church, which is to
be self-supporting, self-governing, and self-propagating.23 However, the real core of the

19

See Kyeong Jin Kim, 170.

20

See Arthur. J. Brown, The Mastery of the Far East: The Story of Korea’s Transformation and
Japan’s Rise to Supremacy in the Orient (New York: Charles Scribner’s Sons, 1919), 540.
21

See Yong Kyu Park, Korean Protestantism and Biblical Authority: A History of Presbyterian
Theological Thought in Korea (Seoul: Chongshin Publishing Company, 1992), 63.
See Jeong Man Choi, “Historical Development of the Indigenization Movement in the Korean
Protestant Church: With Special Reference to Bible Translation” (D. Miss. diss., Fuller Theological
Seminary, 1985), 32.
22

23

Arthur. J. Brown, Report of a Visitation of Korea Mission, New York, 1902, 9; H. G.
Underwood, “Principles of Self Support in Korea,” KMF 4 (June 1908): 81. See Conn, “Studies in
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method lies in the Bible study group.24 By focusing on Bible study and keeping the
authority of the Bible, Nevius planned to make native laity leaders in the Korean Church.
In other words, because there was in the early stage of Korean Missions, missionaries,
according to the theory of Nevius, who firstly wanted to enlarge the foundation of the
Korean Church, they condensed much of the liturgy to simplify it and make it more
understandable to the Korean people. Kyeong Jin Kim appraises this movement as
follows:
Since Nevius encouraged the worship service led by native lay members, he did
not include the benediction, and the Biblical teaching was included instead of a
sermon. Again, this kind of a simplified liturgy is consistent with the Puritan
principles of worship.25
Therefore we can conclude that early missionaries stood in the line of Puritanism, and
under the situation of missions, they emphasized Bible study, and relatively reduced and
simplified the liturgy.
One of the peculiar traits of Korean Presbyterian worship is an emphasis on
pietism and revival movement. Generally, the mood of worship in the Korean Church is
more or less rigid and gloomy. C. A. Clark, who was a missionary in the early days of
the Korean Church, teaches that the aim of Sunday worship is delivering people from
the penalty and dirtiness of sin.26 In fact, the foundation of this notion can be seen in

Theology of the Korean Presbyterian Church,” 29. See, also Allen D. Clark, History of Korean Church
(Seoul: Christian Literature Society of Korea, 1961), 87.
Yangsun Kim, “Retrospect and Prospect about Korea Mission,” Seoul, Christian Thought 3
(1950 7): 13 (my translation); also see Allen D. Clark, History of Korean Church, 87.
24

Kyeong Jin Kim, “The Formation of Presbyterian Worship in Korea 1879-1934,” Dissertation,
Boston University School of Theology, Th. D. 1999, 175.
25

26

See C. A. Clark, Pastoral Theology (Seoul: Korean Religious Books and Tract Society, 1919),
174, in Kyeong Jin Kim, 153.
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Calvin’s Strasburg rites in 1540 and Geneva rites in 1542. When we see the contents, we
find that fraction (repentance) is in the first part of worship.27 It is not bad to emphasize
repentance in worship, but, if we seek repentance all the time, it is not only unbalanced,
it also despises God’s mercy and grace.
In the primitive church, even though they did not forget the passion of Christ,
worship primarily focused on Jesus’ resurrection, glorified body of the risen Lord, victory
and completion, and the new creation.28 In the case of Sundays, “No fasting, was the rule.
During this time, too, they did not kneel for prayers of petition, as they otherwise did, but
prayed standing. This order was to express their conviction that they had arisen with
Christ.”29 In this respect, Korean Presbyterian worship needs to have balance between
piety and joy in worship. Second, Korean Presbyterian worship was affected by the
revivalism from the early stages. In 1907, the Korean Church experienced a great
awakening and revival.30 So, many people flowed into Korea, and considered its worship
form as the norm. Kyeong Jin Kim delineates this trend.
The best example of the atmosphere of a revival liturgy in Korea that can be
illustrated is the Great Revival of Korea, which took place during 19031910…This great revival started through the ‘prayer meetings’ and ‘week of
prayers.’ The Great Revival of Korea was characterized by the emotional
outpouring of Korean Christians...As we have seen, the Korean Church adopted
the Directory of worship, which was the same as the American Church (Southern)
version save for a few modifications. The Directory for Worship of the
27
William D. Maxwell, A History of Christian Worship: An Outline of Its Development and Forms
(Grand Rapids: Baker Book House, 1982), 114-115.
28

Josef A. Jungmann, The Early Liturgy: To the Time of Gregory the Great. Trans. Francis A.
Brunner (Notre Dame, Indiana: University of Notre Dame Press, 1959), 24-25. See also James F. White,
Introduction to Christian Worship, 53.
29

Josef A. Jungmann, The Early Liturgy, 27.

30

See Yong Kyu Park, The Great Revivalism in Korea (Seoul: Lifebook, 2000).
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Presbyterian Church in the United States (Southern), which was reproduced as the
Directory of Worship of the Presbyterian Church of Korea, opposed the influence
of revivalism as well as ritualism.31
At a worship service in a Korean church, the vocal prayers and enthusiastic features are
similar to that in a Pentecostal church. However, throughout the worship, a mood of
pietism is dominantly maintained. Therefore, even though it would seem that it would be
difficult for both types of worship to co-exist, the Korean churches incorporate both
styles of worship.
These emphases are due, in large measure, to the influence of American
missionaries. Julius Melton states, “As to the theory of worship, American
Presbyterianism bore allegiance to the Puritan approach of the Westminster Assembly but
blended with it the concerns of the Great Awakening and an American penchant for
practicality and tolerance.”32 The connection between American and Korean worship is
well attested by The Directory of Worship of the Presbyterian Church of Korea in 1919,
which directly adopted large portions of worship directories from American Presbyterian
sources.33 The American connection is also prominent in revivalist practices, which were
forged in the Great Awakening, and are sometimes described as the “Frontier Worship
Tradition.”34
Both then and now, commentators observe that the frontier tradition has both
many merits and many weak points. James White says, “The essential discovery of the
31

Kyeong Jin Kim, 181, 186.

32

Julius Melton, Presbyterian Worship in America, 27.

33

Kyeong Jin Kim, 122, 226-248. See also The Constitution of the Presbyterian Church of Chosen,
1919 (Seoul: Korean Religious Book and Tract Society, 1919), 71.
Jangbok Jeong, “Study about Worship which was begun at the time of Western Frontier: Its
impact on the Korea Church,” Jangshinnondan, Vol. 14. (Seoul: Jangshin University Press, 1998), 307-308.
34
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frontier churches was a form of worship for the unchurched.”35 Therefore, the focus of
worship was always the conversion of attendees. The emphasis on the Eucharist in the
Protestant churches was Gethsemane piety. In other words, “Christ died for you, so can’t
you at least do a bit better?”36 In this context, the Korean church worship is very serious,
emphasizing repentance and being a new person.
The Reformers, who are theological models and forerunners of the Korean
Church, did not have a deep knowledge about the foundation and principal of worship.
William Maxwell argues that, “The results of the Reformation movement, so far as the
forms of worship were concerned, were imperfect. Their service was excessively didactic
and inadequate in structure.”37 In addition to this, William Maxwell analyzes the most
serious problem as follows:
The most serious defect lay in the fact that the continental Reformers were
without any profound historical knowledge of the origins and principles of
worship. Their acquaintance with liturgical forms appears to have been largely
restricted to the contemporary Roman forms; of Gallican and Eastern worship
they appear to have known almost nothing…Both in the Eucharist and the offices
they simply omitted what they considered superfluous or incompatible with the
new teaching; at other points they made drastic substitutions. Yet throughout,
apart from the new psalmody and hymnody, there was little that was creative.38
The Reformers gave priority to God’s Word. Therefore, the Word was emphasized, but
the sacraments, especially the Lord’s Supper, were not emphasized.39 Calvin wanted to

35

James F. White, Protestant Worship (Louisville: Westminster John Knox Press), 171.

36

Ibid., 181.

37
William D. Maxwell, A History of Christian Worship: An Outline of Its Development and Forms
(Grand Rapids: Baker Book House, 1982), 73.
38

Ibid., 72-73.

Maxwell also says, “The oft-repeated statement that the Reformers sought to replace the mass
by the sermon is a misrepresentation: They sought to replace the mass by a celebration of the Lord’s Supper
with sermon and communion. See William D. Maxwell, 116.
39
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observe the Lord’s Supper every week40; however, it was declined by the Geneva City
Counsel. As a result, Geneva followed not Calvin, but Zwingli’s stance. According to
Maxwell’s assessment, “Zwingli did not regard the Lord’s Supper in itself as a means of
grace, or as the norm of Christian worship.”41 By the effect of Zwingli’s opinion, many
churches consider the Lord’s Supper not an essential factor of Sunday worship, but rather
a commemoration which should be celebrated irregularly.
The Korean Church also, at this point, did not follow Calvin’s stance but
Zwingli’s stance. Moreover, the Korean Church was impacted by revivalism, and so
present is the tendency to make little of the sacraments. Therefore regarding the Lord’s
Supper, the Korean Church holds ideas that are similar to Zwingli’s memorialism.42
The Korean Presbyterian Church was founded by Horace G. Underwood (sent by
The Presbyterian Church in the USA in 1885). He led public worship from July 1885.43
At that time, worship had a free form and was not restricted by certain sequences.44 The
Korean Church worship settled into preaching-centric worship. This was influenced by

40

Cf. Institutes 4, 17, 43; 44; 46.

41

Maxwell, 81.

Cf. Jangbok Jeong, “Study about Worship which was begun at the time of Western Frontier: Its
impact on the Korea Church,” Jangshinnondan, Vol. 14. (Seoul: Jangshin University Press, 1998), 321-323.
42

43

Seong-Won Park, Worship in the Presbyterian Church in Korea: its history and implications
(Frankfurt am Main; New York: Peter Lang, 2001), 31.
44
Saemoonan History Compilation Committee, Seventieth Anniversary History of Saemoonan
Church (Seoul: Saemoonan Church, 1958), 20. With the mention of Horace Underwood, we can better
know the trait of worship at that time. He says, “In the homes of missionaries regular Sunday services were
gradually developed, but at the start, both lack of knowledge of the language as well as inability to
appreciate on the part of the audience, such services were very informal; only gradually, as we became
more proficient in the language, and as our audiences were better able to appreciate the true idea of worship,
did we attempt to have more formal services.” See Horace G. Underwood, The Call of Korea: PoliticalSocial-Religious (New York, Chicago: Fleming H. Revell Co, 1908), 136.
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the missionaries’ teaching and theological background.45 Nevertheless, some people
recognized the need to resist many of these tendencies and to rehabilitate the theology
and practice of worship in the Reformed tradition. In his article, “Teach Us to Worship,”
Charles A. Sauer argued, “we need to develop worship services that are not preaching
services.”46 His introduction is very persuasive:
Someone has written a book entitled, The Recovery of Worship. Missionaries in
Korea need to read that book because the art of worship was lost before
missionaries came to Korea…Our grandfathers tried to combine the two, the
result is that we say we are going to worship; what we then actually do is to go to
hear a sermon, and if we do any worshipping at all the speaker is the object of
about 90% of our adoration.47
However, after that time, there were no alternative ideas and arguments for the flow of
form to the present state. It is difficult to discern any difference in the form or content of
worship between the practices of one hundred years ago and the practices of today.
B. The Present State of the Lord’s Supper in Korea
If someone tried to find a clear barometer showing the understanding and concern
of the Korean Church for the Lord’s Supper, it would be the frequency of Lord’s Supper
over the course of a year. Most Korean churches celebrate the Lord’s Supper two to four
times a year.48 Calvin insists that Christians need to have the Lord’s Supper once a week

Early missionary W. R. Foote asserted as follows: “The only way to be saved through Christ is
by preaching. There are other means like theological article or home visits or sacrament for evangelism but
those are no more than supplemental to preaching and never can replace preaching.” W. R. Foote,
“Requisites of Effective Preaching,” Shin Hak Chi Nam (October 1921), Vol. 4, No. 1, 80 in Seong-Won
Park, 72. This statement reveals well the attitude of early missionaries to the sacrament and worship.
45

46
See Charles A. Sauer, “Teach Is to Worship,” KMF, Vol. 28, No. 8, (August 1932): 156, in
Kyeong Jin Kim, 191.
47

Ibid., 155.

Regarding the Lord’s Supper, the Lord’s Supper in the Directory of Worship (1922) says, “The
Communion, or the Supper of the Lord, is to be celebrated frequently; but the exact frequency may be
determined by the Session accordingly for its edification.” See Presbyterian Church of Korea, Choson
48
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at least, though this was never practiced in Geneva.49 But following the Reformation, the
weekly observance of the Eucharist suffered and declined. As a result, the sermon was
the core of worship and worship became rather wordy and didactic.50 When we look back
through Korean history, American missionaries who tried to evangelize Koreans thought
the Korean Christians were uncivilized and could not understand the meaning of the
Lord’s Supper. Therefore, there was no Lord’s Supper for twenty-five years after
baptizing the people.51 Traditionally, the core of Korean church worship was preaching.
This tendency is not only Presbyterian but also that of the Methodist, Baptist, and
Holiness churches. Korean churches have no real balance between God’s Word and the
Eucharist. We conclude, therefore, that the trait of Korean Protestant churches is nonliturgical.52
The mood of the Lord’s Supper in Korea is very penitent. JinHwan Han says,
The Korean Presbyterian Church is deficient in understanding the Eucharist as
God’s sealing of the blessing of the New Covenant. For the Korean Church, the
Eucharist remains as a mere symbolic rite to help people commemorate the death

Yesugyo Changnohoe honbop/Constitution of the Presbyterian Church of Korea (Seoul: The Korean
Religious Books and Tract Society, 1922), 214, as cited in Kyeong Jin Kim, 205. The Directory of the
Korean Church prescribes, “Frequency of Eucharistic celebration is at the discretion of session. Session has
to decide the frequency with consideration of benefits of the congregation.” See The Directory for Worship
(1992), Chapter 5, as cited in Jin Hwan Han, 210. According to Sam-Woo Park’s research on the
frequency of Lord’s Supper in Korea, “72.6 % of pastors said that they celebrate the Lord's Supper twice
per year. Pastors who celebrate the Lord's Supper three to five times per year are 26.7%.” See Sam-Woo
Park, “A Study on the Renewal of the Presbyterian Worship in Korea” (D. Min. dissertation, Covenant
Theological Seminary, St. Louis, 1992), 67.
49

John Calvin, Institutes, 4.17.43.

50

Bard Thompson, Liturgies of the Western Church (Cleveland: Meridian Books, 1961), 160-161.

Committee of Theological Studies (NCCK), “Standpoint of The National Council of Churches
in Korea Regarding Baptism, Eucharist, and Ministry,” Sogang University Theological Studies 3 (Dec.
1990): 395.
51
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of Christ, or most critically speaking, it is appreciated as an audio-visual aid to
commemorate vividly the passion of Christ. 53
The Korean Church does not have a deep understanding of the profound meaning of
Eucharist, or if they do understand, it is not well expressed tangibly in the worship
service. Above all, by the limited frequency of the Eucharist, we can consider it is very
difficult for pastors and believers to get the concern about the Lord’s Supper itself. It is
important that the churches in Korea understand the necessity of the sacraments on a
regular basis by observing the Lord’s Supper at least quarterly, if not more often. This
would mean a shift from having the main emphasis on just preaching God’s Word to
understanding that worship also includes the observance of the Lord’s Supper.

C. Application of Infant Communion to the Korean Church
Infant communion is not currently practiced in Korea, and it promises to be a very
controversial topic. One of the most important barriers to the introduction of infant
communion would be the system of “Ipkyo,” a practice that resembles what some
churches call “confirmation.”
Kyeongjin Kim says, “Since Calvin and most Puritans rejected a Confirmation
rite, the Directory (1922) does not use the word ‘Confirmation’ but instead uses the
phrases, ‘Public Profession of the Baptized Members.’”54 He concludes that the Korean
Church system originated from the opinion of the Puritans. He says, “Their strict
discipline and conservatism formed the strict standards for church admission. From these
Jin Hwan Han, “A Historical Theological Analysis of the Renewal of Worship of Korean
Presbyterianism in the Context of the Directory for Worship of the Presbyterian Church of Korea (KoSin).” Th. D. Dissertation at Boston University, 1997, 208.
53

54

Kyeong Jin Kim, 200; see also Choson Yesugyo Changnohoe Honbop (Constitution of the
Presbyterian Church of Korea), 210-211, and John Calvin, Institutes, 4.19.12-13.

21

standards, the famous half-way Covenant was developed. Full membership, including the
communion of those who had received baptism as infants, was not awarded until they
publicly professed their faith.”55
From the early times of the Korean Church, missionaries introduced the Ipkyo
system. There were many religions in Korea, such as Buddhism, Confucianism, and
Shamanism. So the missionaries, while considering this situation, considered a
confession of faith as an important factor in establishing church membership. To
accomplish this, they set up the Haksup (Catechesis) and Iypkyo system. While
considering the praxis of the early church in Korea, it is very understandable and
persuasive.
However, JinHwan Han gives an assessment about the Ipkyo system.
The Korean Church usually sorts out its members into three categories,
differentiating the baptized as infant from the baptized as adult: Haksup Kyoin
(catechumen), Yusae kyoin (Baptized infant), and Ipkyoin (confirmed and
baptized as adult). The inevitable result is damage to the value of baptism itself. If
it is through Ipkyo that we can enter the church, then what was the role of baptism
when received as infants? If only the confirmed members are allowed to come
near to the Lord’s Table, then what did God give us through infant baptism? We
are not baptized into Christ’s death and resurrection for only halfway membership.
Nor were we incorporated into the body of Christ with any special reservations.56
Because of this, the Korean Church needs to consider the system of Ipkyo as 100 years
have passed since the first Korean missions. The Korean Church has been nurtured and

55
Kyeong Jin Kim, 201; also see Horton Davies, The Worship of the American Puritans, 16291730 (New York: Peter Lang Publishing, 1990), 160-1.

Jin Hwan Han, 177. Horace T. Allen says, “That confirmation is neither an initiatory rite nor a
biblical sacrament. It is a pastoral office, a moment when the local community of faith both for certain
individuals who have been nurtured by the community, and for itself, remember its baptism and in that way
signifies its hope for renewed faith and love…We should take the initiative in the direction of a more
thorough-going redirecting of the rite toward an annual, general renewal by all. This could best be done at
Easter or at Pentecost.” Horace T. Allen, “A Companion to the Worship book: A Theological Introduction
to Worship in the Reformed Tradition” (Ph. D Dissertation, Union Theological Seminary, 1980), 409-410.
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has formed a Christian culture and the soil has matured. If we follow the present system,
infants who are baptized cannot participate in the Lord’s Supper for at least fourteen
years.57 Even though they attend Sunday school, they do not participate in morning
worship.58 It allows children to deviate from the tradition of church and Catholicity. In
Korea, after entering college or university, students tend to participate in Sunday morning
worship. If allowed to participate in the Lord’s Supper at an early age, children will have
more opportunity to be accustomed to Christian worship. Also, it would minimize the gap
between the old and young generation in the Korean Church. However, we should
consider the alternative plan to Ipkyo. Traditionally, Ipkyo has emphasized profession of
faith. For the children to participate, parents and the church committees need to promote
catechism education for children. Also, before children participate in the Lord’s Supper,
it would be advisable for the worship committee to meet with the parents. In this way the
Korean Church can work to promote an intergenerational worship experience.
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In the law of the Korean Presbyterian Church, the possible age of participation according to
Ipkyo is 14. Jin Hwan Han says, “But if children are to be initiated into the grace of the New Covenant,
they must not be hindered from sharing the grace of the Covenant. The people who belonged to the Old
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CHAPTER 3: CURRENT DEBATE ABOUT INFANT COMMUNION
IN NORTH AMERICA
The current debate over infant communion in North America includes several
references to practices throughout the history of the church. Both the
paedocommunionists and the anti-paedocommunionists develop their point of view with
reference to historical considerations. The following paragraphs summarize the most
important historical developments and the use of these historical arguments.
A. Historical Arguments Concerning Infant Communion
Eastern and Western Churches Prior to the Reformation1
There is no mention of infant communion in the New Testament. Some
commentators cautiously surmise that references to “households”—sometimes called the
“oikos-formula (Acts 16:15; Phil. 16:33; 1 Co. 18:8)—implies that children of believers
would have received baptism and participated in the Lord’s Supper.2 Many scholars have
researched records which were written in the early church, and the church fathers’
opinions, to search for references to the practice of infant communion. However, there is
no record of infant communion in the documents written in the first and second
Regarding various patterns of Christian initiation in the early church, see Maxwell Johnson’s The
Rites of Christian Initiation: Their Evolution and Interpretation (Collegeville, MN: Liturgical Press, 1999),
33-176. Christian Keidel gives a list containing many scholars’ books who admit that infant communion
existed in the early church. See Christian L. Keidel, “Is The Lord’s Supper For Children?” The Westminster
Theological Journal 37 (Spring 1975): 301. The RCA (in the USA) admits infant communion was acted
out in the early church. See Reformed Church in America, General Synod, “Children at the Lord’s Table,”
in Minutes of the General Synod, RCA (Holland, MI: Holland Litho, 1988), 383. However, the OPC (in the
USA) says that infant communion did not have apostolic origin, and historical validity. See Orthodox
Presbyterian Church, General Assembly, “Report of Minority No. 2 of the Committee on
Paedocommunion,” in Minutes of the fifty-fourth General Assembly (Philadelphia: Orthodox Presbyterian
Church), 246. See, http://www.opc.org/GA/paedocommunion.html.
1

2
The “Oikos formula” was used to support historicity of infant baptism by Jeremias. See Joachim
Jeremias, The Origins of Infant Baptism: A Further Study in Reply to Kurt Aland (Naperville, Ill., A.R.
Allenson, 1963), 9-32. However, his opinion was opposed by Kurt Aland. See Kurt Aland, Did the Early
Church Baptize Infants? Trans. by G.. R. Beasley Murray (Eugene, Oregon: Wipf and Stock Publishers,
2004).
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centuries;3 also, there are many arguments between paedocommunionists and antipaedocommunionists about records of the church fathers after the third century.4
In this section, I will research the outline of the traditions of infant communion in
the Eastern and Western Church. Then I will identify and evaluate the church fathers’
main arguments about paedocommunion.
Historically, the Orthodox Church has emphasized the faith of the church in
accepting a child for baptism and welcoming even infants to receive Holy Communion.5
Venema says, “Since the baptized child is granted entrance into the kingdom of God and
born again by the Holy Spirit, he or she is properly to be admitted to the sacrament of the
Eucharist, which provides the necessary and indispensible nourishment of participation in

Jeremias, Origin of Infant Baptism, 39. Winzer says, “There is no reference to paedo-communion
until a.d. 251. . . Even when paedo-communion is mentioned in 251, it is not described as a custom, nor is
it claimed to be apostolic. It is referred to rather incidentally in the process of relating a series of events
which fell under the judgment of God. It is not until 150 years later, in the fifth century in the west, that
paedo-communion is specifically referred to as a practice-but that by this time, the communion-service was
complex, including various categories of participation; and that the elements, of which infants partook,
were more than likely not a part of the ordinary communion service.” See Matthew Winzer, “The True
History of Paedo-Communion.” The Confessional Presbyterian, Vol. 3. (2007): 27; see also Keith A.
Mathison, Given for You, 313.
3

4

Even though they see the same text, because of their different historical aspects, they give
different interpretations about the church fathers’ stance.
5

A. Langdon, Communion for Children?: The Current Debate (Oxford: Latimer House, 1988), 13.
Rylaarsdam says, “In contrast to the West, the Eastern church insisted on retaining the unity of the
ceremonies which marked a person’s entrance into the church. Presbyters in the East were allowed to
confirm a baptism immediately if a bishop was not available. Therefore, a newly baptized person would
participate in communion.” See David Rylaarsdam, “United, Separated, Re-United: The Story of Baptism
and the Lord’s Supper,” Calvin Theological Seminary Forum (Spring 2007): 5. Venema says, “It is
important to observe that the eastern church came to practice a form of paedocommunion throughout its
various branches and continues to do so until the present day.” C. Venema, Paedocommunion in History (2),
The Outlook Vol. 55 No. 11 (December 2005): 26.
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the body and blood of Christ.”6 For the Orthodox, baptism and communion has been part
of the one act of initiation for a child.7
In the Eastern branch of the church, traces of this practice are to be found in the
liturgy of St. Clement (c.150-219), in Pseudo-Dionysius, in Evagrius (345-399), and in
John Moschus (c. 550–619), and it is still practiced by Eastern churches to this day.8
Justine (110–165)9 and Hippolytus (c. 170-236)10 speak of the baptismal Eucharist in
such a way that all those who have been baptized must also be seen as receiving the
Eucharist immediately after their baptism.11 However, we still have insufficient data to
risk dating the beginning of the practice.12
The first known witness in the Western Church is Cyprian in 251, followed by
Augustine of Hippo (c. 354-430), Innocent I (d. March 12, 417), Gelasius of Rome (d.
November 19, 496), and Gennadius of Marseilles (d. c. 496).13 Cyprian said that having
6

C. Venema, Paedocommunion in History (2), The Outlook Vol. 55 No. 11 (December 2005): 26.

7

British Council Consultative Group on Ministry Among Children, Children and Holy
Communion: An Ecumenical Consideration amongst Churches in Britain and Ireland ([S.I.] British
Council of Churches and Free Church Federal Council, 1989), 6. In the Eastern Church, infant communion
is in common practice till this day. See Timothy Ware, The Orthodox Church (London: Penguin Books,
1993), 277.
8
See Christian L. Keidel, Is the Lord’s Supper for Children? 301. Keidel refers to works by
Clement, Pseudo-Dionysius, Evagrius, and John Moschus.

9

Justin: 1 Apo. 61, 10-12.

10

Antipope Hippolytus, The Liturgical Portions of the Apostolic Constitutions: A Text for
Students, trans. & edited by W. Jardine Grisbrooke (Bramcote, Nottingham: Grove Books, 1990).
11

David Holeton, Infant Communion-Then and Now (Nottingham: Grove Books, 1981), 4.
Rylaarsdam says, ‘Ancient liturgies say that both baptism and communion were part of the ceremonies that
marked a person’s entrance into the church. These ceremonies included baptism, a laying on of hands, and
immediate participation in communion. See David Rylaarsdam, “United, Separated, Re-united: The Story
of Baptism and the Lord’s Supper,” Calvin Theological Seminary Forum (Spring 2007): 5.
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cf. J. Jeremias, Infant Baptism in the First Four Centuries (London: SCM Press), 73, 85, 90.
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See Christian L. Keidel, Is the Lord’s Supper for Children? 301.
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been baptized in the Spirit, the newborn drinks from the Lord’s cup.14 Further, Keidel
argues that infant communion was approved at the councils of Macon (585), Toledo
(675), in the Gelasian Sacramentary, and the Ordo Romanus.15 Around the 12th century,
“the Western church began to emphasize the importance of catechetical instruction and
preparation for the sacrament of confirmation, which was increasingly viewed as
preparatory to reception to the Eucharist.”16 This pattern continues to this day in the
Roman Catholic Church.17
In summary, one challenge in addressing this topic is that paedo-communionists
and anti-paedocommunionists use the same texts to support their opinions. Therefore it is
necessary to carefully review their arguments.18

Justin Martyr (100-165)
Generally, scholars consider Justin Martyr’s mention as the first clear witness
about infant communion.19 However, the paedo-communionist’s and anti-paedocommunionist’s opinions are different. Justin Martyr says:
14

As noted in David Holeton, Infant Communion—Then and Now (Nottingham: Grove Books,

15

Keidel, “Is the Lord’s Supper for Children?” 302.
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C. Venema, “Paedocommunion in History (2),” 27.

17

See A. Langdon, Communion for Children? The Current Debate, 28.

1981), 5.

18

Because early Church fathers’ mentions are not clear, sometimes it is somewhat symbolic, and
we cannot fully understand the context of their writings. Kelly says, “In the fourth and fifth centuries little
or no attempt was made, in East or West, to work out a systematic sacramental theology. The universal
assumption was that the sacraments were outward and visible signs marking the presence of an invisible,
but none the less genuine grace.” See. J. N. D. Kelly, Early Christian Doctrines (London: Adam & Charles
Black, 1958), 422. As this mention well shows, it is very hard to see the consistent and elaborated
sacramental theology in the early Church.
See Cornelis Venema, “Paedocommunion in Church History (Part 1),” The Outlook. Vol. 55.
No. 10 (Nov. 2005): 18.
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And this food is called among us Eukaristia, of which no one is allowed to partake
but the man who believes that the things which we teach are true, and who has
been washed with the washing that is for the remission of sins, and unto
regeneration, and who is so living as Christ has enjoined. For not as common
bread and common drink do we receive these… (Justin, ANF 1:185)
When we study this statement, it seems to emphasize the believer’s faith and not mere
participation. Especially the phrase, “who has been washed with the washing that is for
remission” and “not as common bread and common drink” seem to support the
prohibition of children. Based on this information, Leonard Coppes concludes that
children did not participate in the Lord’s Supper in the early church.20 Also, Matthew
Winzer says as follows:
The assertion that ‘no one is allowed to partake but…’ means that what follows
are the only qualifications by which anybody might be admitted to the Eucharist.
These qualifications, besides baptism, were a profession of the church’s faith and
a life conformable to Christ’s commandments; or as would be stated in modern
terms, a credible profession of faith.21
In addition to this, Venema concludes, “Justin’s description of the church’s practice does
not expressly exclude the reception of children at the Table of the Lord, though this
seems to be the inference that is demanded.”22 However, Gallant gives a different
perspective on this mention:
With the washing that is for the remission of sins, and unto regeneration which
Justin mentions, is clearly used in reference to baptism. In Justin’s statement, this
mention of baptism is apparently set within a logical order: belief, baptism,
Christian living. If the passage implies believers-only communion, it likewise
implies believers-only baptism….Simply put, this means that those who believe
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that infant baptism was practiced in the second century cannot cogently appeal to
this text in order to refute paedocommunion.23
Justin’s statement is not clear for us to understand whether infants or children could
participate in the Lord’s Supper during his time. While considering the opinion of
Venema, it can be thought that Justin’s mention does not directly point out the exclusion
of children in the Eucharist. Instead, as Gallant says, it seems to require that the
participants already be baptized based on faith. However, in this text, we cannot find any
refutation of infants or children in the Eucharist.
Origen (c185-254)
Origen is important in the study of infant communion because not only he is an
early church father, but his writing also is an important source for the antipaedocommunionists, such as Beckwith.24 Origen says,
Before we arrive at the provision of the heavenly bread, and are filled with the
flesh of the spotless Lamb, before we are inebriated with the blood of the true
Vine which sprang from the root of David, while we are children, and are fed with
milk, and retain the discourse about the first principles of Christ, as children we
act under the oversight of stewards, namely the guardian angels.25
In exegeting this passage, Leithart says, “It would be equally possible that Origen was
speaking instead about the relationship of the Old and New Covenants.”26 In other words,
23
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Leithart interprets Origen’s mention as symbolism or metaphorical language.27 However,
Beckwith opposes this opinion. He sees that Origen’s intention was to point out literal
children, arguing, “So, it seems that he is speaking of literal children, already baptized,
but waiting for admission to the Lord’s Supper.”28 Similarly, Venema says, “Origen
makes a distinction between children, who are fed with the milk of the Word of God and
are not yet able to receive the flesh and blood of Christ, and more mature believers, who
are at a stage of spiritual maturity that permits them to do so.”29 He emphasizes that even
though Origen did not give an age for participants or detail criteria in communion, he
intended to exclude immature children from the Lord’s Table. Gallant, in turn, opposes
this opinion, insisting “it ought to be clear that the appeal to Origen by no means provides
a definitive proof that paedocommunion was not practiced in the early Church. At most,
the passage illustrates that the Church had not yet begun to practice intinction.”30
When seeing the opinions of both sides, firstly, as Leithart says, we need to
remember the style of Origen’s tendency using the metaphorical language in his writing.

Drobner well analyzes the traits of Origen’s exegetical premise. He says, “Origen assumes three
senses of the text: the corporeal or literal sense, the psychic or moral sense, and the spiritual or mystical
sense. The literal sense refers exclusively to the immediate, concrete meaning of words, not to their
symbolic or figurative use, which occurs frequently in the Bible. Hence for Origen the latter biblical
passages have no literal sense. But since every individual word of the biblical text has to have a sense
worthy of, and corresponding to, God because of the verbal inspiration by the Holy Spirit, this sense is to
be sought at higher levels…Finally, the mystical sense fulfills three functions: it unfolds the OT
typologically as prophecy in anticipation of Christ; it interprets the faith statements of salvation history; and
it explains the Christians’ eschatological hope. The Center and key of the mystical meaning is Christ
himself, who fulfilled the OT promises in his life and at the same time pointed to his return.” See Hubertus
R. Drobner, The Fathers of the Church: A Comprehensive Introduction. Trans by Siegfried S. Schatzmann
(Peabody, MA: Hendrickson Publishers, 2007), 140-141.
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In this sense, we cannot abruptly conclude that his mention deals with the matter of infant
communion. Instead, we can surmise another interpretation as Mark Dalby says.
The children concerned are not literal children but catechumens, and the contrast
is not between infants who have not yet received the Eucharist and adults who
have, but between catechumens under the guidance of angels and believers armed
by the Lord.31
Dalby interprets that Origen wanted to give instruction for catechumen, not for literal
children who were reared in the Christian family. When we see the opinions of both sides,
we cannot conclude whether Origen meant to address adult catechumen and children in a
particular statement.
Cyprian (ca. 200-258)
Beckwith says, “The earliest definite reference to infant or child communion, on
the other hand, is in Cyprian (On the Lapsed 9, 25) about the year 251.”32 This mention
shows the importance of Cyprian’s record in the study of infant communion. Cyprian’s
statements have been the battlefield between the paedocommunionists and antipaedocommunionists. Also, there is an additional reason why Cyprian’s mention is
important. Beckwith says, “Cyprian was a Western Father, by then permanently resident
in Palestine, states that children (parvuli) are not given communion, and what he says
may well apply not only to Palestine but also to his homeland of Egypt.”33 Cyprian states:
And when, as the rest received it, its turn approached, the little child, by the
instinct of the divine majesty, turned away its face, compressed its mouth with
resisting lips, and refused the cup. Still the deacon persisted, and, although against
her efforts, forced on her some of the sacrament of the cup. Then there followed a
31
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sobbing and vomiting. In a profane body and mouth the Eucharist could not
remain; the draught sanctified in the blood of the Lord burst forth from the
polluted stomach. 34
Regarding this text, Winzer gives a sharp analysis while considering the text and its
context, arguing as follows:
This is an isolated reference to a child being given one element of the communion,
and it fails to give the impression that it was a custom in the church…He was in
the process of deprecating the corruption of discipline in the church which had led
to the practice of indiscriminate communion. Contrary to Mr. Jewett, the context
makes it clear that the author does scruple at the practice, for the incident is
related as an example of the judgment of God upon ‘heedless persons.’ Cyprian
was so far from thinking that the infant ought to have been a partaker of
communion, that he interpreted the little child turning away her face from the
wine as being inspired ‘by the instinct of the divine majesty.’ He does not
describe paedo-communion, but the force-feeding of a child with one of the
elements of the communion. One does well to notice the practice of the heathen in
forcing the food of idols down the throats of Christian infants, for the purpose of
gaining them to their superstitions…this incident of forcing the Eucharist upon an
infant who had fallen into the hands of the heathen, may well have been derived
from the heathen.35
These observations are very assertive and faithful to the text. However, we can raise the
dissension. In the case of children or infants, aren’t there any cases when they refuse
what parents give? Also, don’t they sometimes vomit when they are sick? If some of the
people who went to the heathen meetings receive the Christian Eucharist, will they
naturally vomit or be cursed? Isn’t it a subjective interpretation of Cyprian’s position?
Warren offers another opinion of Cyprian’s stance. He says, “Infants received the
Eucharistic elements, probably, once in close connection with their baptism, but did not
become regular communicants until they were more advanced in years.”36 When we see
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Cyprian’s testimony, Warren’s opinion is worthy to be considered. We need to view
Cyprian’s books in more detail for additional mentions.
With mutual exhortations, people were urged to their ruin; death was pledged by
turns in the deadly cup. And that nothing might be wanting to aggravate the crime,
infants also, in the arms of their parents, either carried or conducted, lost, while
yet little ones, what in the very first beginning of their nativity they had gained.
Will not they, when the day of judgment comes, say, We have done nothing; nor
have we forsaken the Lord’s bread and cup to hasten freely to a profane contact;
the faithlessness of others has ruined us.37
The above quote shows that infant communion existed in the district in which Cyprian
lived. Regarding this, Venema appraises it as follows: “If this is correct, Cyprian’s
statement represents the first clear testimony for the practice of paedocommunion in the
churches with which he was acquainted.”38 However, Venema does not think that infant
communion was widely spread at the time of Cyprian. He points out:
A contemporary of Cyprian’s, the author of Didascalia, confirms that the practice
in Syria and Palestine was in accord with what we have seen to be Origen’s
experience, namely that believers were admitted to the table of the Lord only after
a period of instruction in the faith.39

Christian profession, but it testifies to the practice of infant communion. In accepting infant communion as
well as infant baptism, Cyprian showed a consistency not always observed by advocates of the latter
practice.” See Everett Ferguson, Baptism in the Early Church: History, Theology, and Liturgy in the First
Five Centuries (Grand Rapids: Eerdmans Publishing Company, 2009), 371.
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To proceed, Beckwith says that Didascalia’s mention is more confidential because it is
not affected compared to other liturgies, and more similar to Palestine Judaism and
primitive Judaism.40 What then are the contents of the Didascalia?
Honor the bishops, who have loosed you from your sins, who by the water
regenerated you, who filled you with the Holy Spirit, who reared you with the
word as with milk, who bred you up with teaching, who established you with
admonition, and made you to partake of the holy Eucharist of God, and made you
partakers and joint-heirs of the promised of God.41
However, Ruth Meyers says, “Beckwith is imposing his model of Christian initiation
upon this text, whose context is not a description of the rites of initiation in the Syrian
church, but rather a discussion of the role of the bishop.”42 This means that the mention
of the Didascalia is not about Christian initiation, but about the bishop’s role. However,
when we consider that Christian initiation of the early church developed by a relationship
with the role of the bishop, we find that it is not easy to give a clear conclusion about this
subject.

Beckwith says, “Now, many patristic scholars today are inclined to regard evidence from Syria
and Palestine, where the geographical and linguistic links with Palestinian Judaism and with primitive
Jewish Christianity were strongest, as more likely than any other to have reserved traditional links with the
Christianity of Jesus and his earliest followers, comparatively unaffected by outside influences. If so, the
evidence of Origen and the Didascalia on the practice of Palestine, Syria, and Egypt is not only the earliest
evidence bearing on our subject, but is on other grounds also more likely than Cyprian’s to reflect the
ancient Christian custom. See Beckwith, 126-127.
40
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Augustine (c. 354-430)43
It is very hard for us to prove the historicity of infant communion while
researching the record or text written during the third century.44 However, generally,
scholars admit that the practice of infant communion was widely spread among the
Eastern and Western Church after the fourth and fifth centuries.45 Regarding this trend,
Venema explains that this came by the development of the effectiveness of the
sacraments in the Middle Ages, so people wanted to receive grace through participating
in the Lord’s Supper.46
Therefore, we need to look to Augustine, who was the representative scholar
during the fourth and fifth century. He says,
In the church of the Savior, infants believe by means of other people, even as they
have derived those sins which are remitted them in baptism from other people.
Nor do you think thus, that they cannot have life who have been without the body
and blood of Christ, although He said Himself, unless ye eat my flesh and drink
my blood, ye shall have no life in you.47
When reading this statement, we see that Augustine insisted that the sacraments were
needed for salvation.48 Venema evaluates this opinion that greatly impacted the practice
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of infant communion after the fourth century.49 However, Matthew Winzer says that
Augustine did not clearly confirm whether infants or children frequently participated in
the Lord’s Supper.50 We need to research deeper the records of St. Augustine: “Yes, they
are infants, but they are his members. They are infants, but they receive his sacraments.
They are infants, but they share in his table, in order to have life in themselves.”51
Regarding Augustine’s statement, Winzer says, “These statements only
demonstrate that Augustine thought it was necessary for infants to partake of the
sacramental body and blood of Christ; they nowhere state when or how they
participated.”52 However, when we consider the general attitude of Augustine on infant
communion, it would be more assertive that Augustine permitted the participation of
infants or children into the Lord’s Supper. William Harmless says, “Augustine’s theology
of baptism could at the same time be a theology of Eucharist.”53 Also, in Augustine’s
sermon, we find that he gave communion to infants after finishing the baptism.54 While
synthesizing the records and theological stance of Augustine, Rylaarsdam says,
A number of references in Augustine imply that participation of all baptized in
communion was the universal practice of the Church and assumed to be ancient.
The practice of first communion immediately following baptism continued
through most of the Middle Ages. Infants participated by some accommodating
peccat. Mer. Et remiss. I.
49
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means such as receiving in their mouths the priest’s little finger dipped in the
wine. For nearly twelve centuries, the church in the east and in the west agreed
that communion was a part of initiation.55
While studying the records of Augustine, we find that infant communion generally spread
after his time. However, in evaluating the historicity of infant communion, there are no
clear resources until A.D. 251, and there is no clear mention of infant communion which
was written from the time of Cyprian to Augustine, which is a weak point in supporting
the paedocommunionists.56
In summary, some of the same early church texts are used by current scholars to
defend both paedocommunion and the opposition of paedocommunion. The topic is
further complicated by the lack of textual evidence, and by the regional diversity of
practice.57 It is nearly impossible to arrive at a definitive assessment.
In fact, the Bible does not tell whether or not infant communion was observed in
early Christianity. Before the time of Augustine, there is no document testifying to the
universal or widespread practice of infant communion.58 However, we should consider
the regional character in the development of Christian liturgy. According to James White,
the time of early Christianity has a tendency to develop from the freedom to the
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formula.59 So, there existed liturgical diversity.60 This makes it difficult to find liturgical
unity in early Christianity and therefore, in infant communion. Therefore, we need to
infer the developmental process of early liturgy.
After the persecution of the Roman Empire, many people converted to the
Church.61 This then required adult catechism education.62 As time passed, many children
were born into Christian families, so the church needed liturgy for the children.
While researching opinions on infant baptism and infant communion, we find
complex motivation for them. In the time of early Christianity, there existed not only an
emphasis on catechism education, but also an emphasis on the means of grace in the
church.63 So, liturgy and theology of the early Church is not clear and gives various cases.
Because the Bible and history do not speak about infant communion before the third
century, we should be reticent about it. We must conclude that we cannot give an answer
from an historical aspect. The answer to the question of the validity of infant communion
59
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must be formulated on the basis of biblical theology and systematic theology, not
historical precedent.

The Argument About 12th Century Decline
Scholars who argue that infant communion was prominent in the early church go
on to argue that it declined in the late medieval period. By understanding these historical
analyses, we will be able to see the essence of infant communion in more detail. If the
reasons for the rejection of infant communion in the twelfth and thirteenth centuries are
reasonable, it would be natural for it to be refused in the present. However, if these
reasons are not proper or not contrary to the essence of our belief, it would contribute to
supporting the possibility of infant communion.
First, I will present the scholars’ opinions on why infant communion has
disappeared in the Western Church. Second, I will describe whether those reasons were
reasonable or not. Then, I will demonstrate that the reason infant communion disappeared
was not because it was heretical or unbiblical, but because of complicated reasons in
respect to doctrine and matters of confirmation related to the religious privileges of the
Roman Catholic Church.
It is certain that infant communion was widely observed in the European Church
until the twelfth century.64 Williston Walker says, “The Western Church, in the twelfth
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and thirteenth centuries of the practice of infant communion, which had been universal,
continues in the Greek Church to the present.”65 However, gradually, local councils and
synods came to repudiate its practice.66
What then is the decisive reason for the decline of infant communion, even
though it was pervasively spread in the West?67 David Holeton explains four reasons why
infant communion disappeared.68 First, the separation of baptism from the Eucharist;
second, the separation of the chalice and the laity; third, the injunction against reservation
under two kinds;69 and finally, the factor that makes all this possible, the loss of any sense
among both religious and the laity that communion was a normal part of the mass.
Besides these, we can find more reasons. The most important factor of the cessation of
the practice was the doctrine of transubstantiation, which was enacted at the fourth
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Keidel says, “This gradual abrogation of communion under two kinds led Pope Paschalis the
Second, in the 12th century, to emphasize in a letter to Pontius, abbot of Cluny: “As Christ communicated
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Lateran Council in 1215 A.D.70 The fear that infants and children might spill the wine
and therefore profane the blood of the Lord appears to have been the most important
reason for this discontinuance.71 The development of the theory of transubstantiation
naturally further developed into requiring penance and discretion. So, to receive
communion, people had to make penance, and infants and children were considered
having not enough ability for doing so.72 Also, Keidel points out, “Additional
justification given for this discontinuance was that infants received all that was necessary
for salvation in baptism, and that little children, therefore, were not in danger of losing
their salvation if they waited until the age of discretion before partaking of the Eucharist,
at which time they would eat with more respect and understanding.”73 Lastly, we notice
also the opinion that infant communion was banned to uphold the power of the bishop.74
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Therefore, we need to notice the opinion that the decline of infant communion is related
to the relationship between baptism and confirmation, and related to the Catholic
Church’s effort to uphold the power of the bishop.75 In the Western Church, there were
important principles in Christian initiation, being, “no bishop, no confirmation.”76
Therefore, as Maxwell Johnson well explains, “The great increase in numbers of
Christians after the peace of the church under Constantine, and the increasing size of
dioceses in most parts of the world thereafter, made it impossible for bishops to be
present at all celebrations of Christian initiation.”77 Also, there was a suggestion as
follows: “Strengthening of confirmation was sufficient for infants, i.e. that they did not

confirmation became the exclusive prerogative of the bishop. Moreover, during this same period scholastic
theologians began to create a theological rationale for confirmation as an independent sacrament. Despite
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also need the Eucharist, was a strong one.”78 Therefore, baptism and confirmation
gradually separated. Infant communion was delayed after receiving confirmation, and the
results accelerated the decline of infant communion.
We have researched the reasons why infant communion disappeared during the
twelfth century while reading various scholar’s books and opinions. We should evaluate
these reasons in more detail. First, we will look at the reason that infant communion
disappeared by proving that it has no relationship with the matter of salvation. Dalby says,
“Despite these Fathers, though, Romans and Reformers were right in denying that infant
communion was necessary to salvation, and those Romans who treated its actual
administration as a matter more of discipline than dogma were also right.”79 However,
this reason does not justify the invalidity of infant communion. Even though infant
communion has no relationship with salvation, when we consider it as a means of grace,
the fact that it disappeared by matter of transubstantiation, concomitant, and confirmation
for upholding the power of bishop, gives us more opportunity to think about its validity.80
Among the various reasons for the decline in infant communion, we should study
in more detail the scholars’ strong emphasis on the power of discernment for receiving
communion. In fact, these were impacted by Thomas Aquinas (1225-1274), who actually
opposed infant communion.81 While quoting St. Augustine, Thomas Aquinas says,

See Mark Dalby, Infant Communion, 23. William of Auxerre said, “Little children receive the
body of Christ, and it is nothing to them but milk. It was confirmation which strengthened everyone, little
children and grown men alike” (as cited in Mark Dalby, Infant Communion, 23).
78

79

Dalby, The End of Infant Communion, 71.

80

David Rylaarsdam, “United, Separated, Re-united;” 5-6.

We need to know Aquinas’ opinion on the Lord’s Supper. Dalby says, “He (Aquinas) also
argued that Augustine’s statement that those who lacked the body and blood of Christ could not have life
referred not to sacramental eating but to the reality of the sacrament, i.e. to the unity of the church.” See
81

43

The Eucharist ought not to be given to children who lack the use of reason and
who cannot distinguish between spiritual and physical food…because for the
receiving of the Eucharist there is required an actual devotion which such children
cannot have. But it can be given to children who are already beginning to have
discretion, even before they are of perfect age, when they are about then or eleven,
they show signs of discretion and devotion.82
Also, Dalby well explains Aquinas’ emphases as follows:
Those who had formerly had the use of reason should be communicated on the
strength of past devotion unless there was danger of vomiting, but children who
had never had the use of reason should not be communicated because there has
not been any preceding devotion.83
While considering the status of Thomas Aquinas in the Middle Church, we can surmise
that this insistence would give great impact to the thirteenth century churches.84 Mark
Dalby, by researching the record of local councils, says, “The discretion of faith was now
affirmed as the real reason for the denial.”85 Then this criterion was handed on to the
Reformers, for example, John Calvin, Zwingli and Bucer. Regarding this, James Cook
evaluates Calvin’s stance on infant communion.
Interestingly, Calvin’s argument here follows closely that of the Lateran Council,
which was also concerned that the table not be profaned, that those admitted to
Mark Dalby, Infant Communion, 24. Also, Aquinas emphasized the role of intellect in receiving the Lord’s
Supper. He says, “The body of Christ is in this sacrament as if it were just substance. But substance as such
cannot be seen by the bodily eye, nor is it the object of any sense, nor can it be imagined; it is open to the
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Christ, according to the mode of existence which it has in this sacrament, can be reached neither by sense
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Aquinas, Summa Theologiae, ed. and trans. by the Dominican Order, vol. 38 (New York: McGraw-Hill
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communion be able to discern the body and blood of the Lord, that consciences be
examined, and that the role of the Cross and Christ’s sacrifice in the sacrament be
primary.86
Dalby evaluates the Reformers as follows: “The Reformers thought themselves biblical.
In reality, as far as infant communion was concerned, they were simply ‘late medieval’
defending the status quo.”87 Also, Dalby says,
Historically, both sides knew that infant communion had been practiced by
Cyprian and Augustine and was still practiced by the Boheminas and the Greeks.
But they showed no awareness that it had ended in the west only in the thirteenth
century, and that its ending was linked with that extreme reverence for the
consecrated elements which also manifested itself in the withholding of the
chalice from the laity. The reformers deplored both of these, yet their dismissal of
infant communion and their insistence on prior instruction supports the claim that
at many points they were much more children of their times than they realized.88
Dalby is right in pointing out that even though the Reformers intended to reform the
remnant of the Medieval Catholic Church, they also were sons of the times by following
the Lateran Council and Aquinas’s opinion even though they knew of the history of
infant communion.
In conclusion, infant communion disappeared by the effect of various thoughts,
dogma, and praxis of the church. However, the fact that it disappeared after the twelfth
and thirteenth centuries in the Western Church does not mean it is unbiblical or in error,
contrary to our belief. Rather, as Maxwell Johnson concludes: “lack of frequent
communion participation on the part of the laity in general, the growing clericalization of
the Eucharist due, in part, to developments in the theology of priestly ordination, a
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growing and increasing scrupulosity about the Eucharistic elements themselves, and
especially withdrawal of the cup from the laity, and the concomitant development of a
Eucharistic piety centered almost exclusively on devotion to the Host.”89 Therefore, even
though the most important factor in deciding the validity of infant communion is in the
Bible, we can conclude that the decline of infant communion does not mean its futileness
or invalidity.

B. Infant Communion and Systematic Theology
The Reformed Catechism and the Reformers’ Thoughts on Infant Communion
What do the Reformed Confessions say about infant communion? Before we
examine the possibility of infant communion in respect to systematic theology, we should
check the Reformed Catechism and Reformed tradition. Cornelis Venema summarizes
the Reformed Confession’s character as follows: “In the classic confessions of the
Reformed churches, which were written during the period of the Reformation in the
sixteenth century and the early seventeenth century, there is compelling evidence that the
Reformed churches believe that the Lord’s Supper ought to be administered only to
professing believers.”90
As Venema points out, there is no evangelical creed that supports decisively
infant or child participation in the Lord’s Supper.91 The Westminster Confession of Faith
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and the Larger Catechism (29:1; 29:7; Q.’s 170, 171, 172, 174, 175, and 177)92 state that
faith and the ability to examine one’s faith and life are a prerequisite for those who
receive the Lord’s Supper. The Geneva Confession of 1536 (Art. 16), the Scottish
Confession of Faith of 1560 (Ch. 22), the Belgic Confession of 1561 (Art.35)93, and the
“Second Helvetic Confession” of 1566 are all in agreement with our standard of faith that
the Lord’s Supper should be administered to those who are of discernment and who have
declared their faith in Christ.
What, then, do Reformers say about infant communion? The Reformer, John
Calvin, says, “The Supper is intended for those of riper years, who, having passed the
tender period of infancy, are fit to bear solid food.”94 Also, while mentioning 1
Corinthians 11:28, 29, he emphasizes, “If they cannot partake worthily without being
able duly to discern the sanctity of the Lord's body, why should we stretch out poison to
our young children instead of edifying food?”95 In the mean time, Heinlich Bullinger says,
“And although infants are reputed to be of the church and in the number of faithful, yet

Cor. 11:26-29) is not intended by the apostle as a universal requirement.” W. Musculus, Loci communes
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and ingrafting into Christ, and that even to infants; whereas the Lord’s Supper is to be administered often,
in the elements of bread and wine, to represent and exhibit Christ as spiritual nourishment to the soul, and
to confirm our continuance and growth in him, and that only to such as are of years and ability to examine
themselves (Q. & A. 177).
92

The Belgic Confession says, “We receive this holy sacrament in the assembly of the people of
God, with humility and reverence, keeping up among us a holy remembrance of the faith and of the
Christian Religion. Therefore no one ought to come to this table without having previously rightly
examined himself, hest by eating of this bread and drinking of this cup he eat and drink judgment to
himself. In a word, we are moved by the use of this holy sacrament to a fervent love towards God and our
neighbor (Article 35).
93

94

Calvin, Institutes, 4.16.30.

95

Ibid.

47

are they not capable of the Supper. In this point the ancient fathers shamefully erred:
which I have also noted in the sermon of Baptism.”96 Along the same line, Ursinus says,
Infants are not capable of coming to the Lord’s Supper, because they do not
possess faith. Actually, but only potentially and by inclination. But here actual
faith is required, which includes a certain knowledge of what God has revealed,
and an assured confidence in Christ; it also requires the commencement of a new
obedience, and purpose to live Godly; and also an examination of ourselves, with
a commemoration of the Lord’s death. . . The infant children of the church are,
therefore, not admitted to the use of the Lord’s Supper, even though they are
included among the number of the faithful.97
However, he thought that an infant’s duty was exempt in the case of infant baptism. He
says,
The major proposition is true of adults, who are capable of being taught, from
which class of persons the first members of the church were gathered. These
Christ command first to be taught, and then to be baptized, so as to be
distinguished from the world. But it is false if applied to infants who are born in
the church, or who become connected with it when their parents believe and make
a profession of their faith; because, Christ does not speak of infants, but of adults,
who are capable of being taught, and who ought not to be received into the church
unless they are first taught. Infants are included in the covenant, because God says,
“I will be a God unto thee and thy seed,” even before they were capable of being
instructed. Therefore, they are also to be baptized.”98
In the 20th century, Calvinist Louis Berkhof explains why children cannot participate in
the Lord’s Supper:
Children cannot meet the requirements for worthy participation. Paul insists on
the necessity of self-examination previous to the celebration…and children are
not able to examine themselves…It is necessary to discern the body, 1 Cor. 11:29,
that is, to distinguish properly between the elements as symbols of the body and
blood of Christ. And this, too, is beyond the capacity of children. It is only after
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they have come to years of discretion that they can be permitted to join in the
celebration of the Lord’s Supper.99
Until now we have examined what Reformed catechism and representative Reformed
theologians say about the possibility of infant communion. According to the contents
above, we can summarize their foundation of prohibiting a child’s participation for two
reasons: First, they thought children could not do the prerequisite of 1 Corinthians 11,
and second, they believed that children could not have true faith.
So then, are there any reasons to inspect the validity of infant communion? As
Venema well points out, if the Eucharist cannot add another grace besides God’s
promised Word, and not for a child’s sacramental regeneration, how on earth can
communion benefit an infant or a child?100
We need to honor our confession and our Reformed tradition. However, as we
will see in the chapter of biblical theology, 1 Corinthians 11’s emphasis is on considering
the community, not on instruction of the people.101 Also, the premise that infants and
children do not have faith has been reputed by many modern scholars and educators.
Therefore, in this chapter we will study the following themes: the relationship between
infant communion and infant baptism, objectivity or subjectivity, God’s grace or
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believer’s faith, the tension between remembrance and eschatology, and the Reformer’s
understanding of Jesus’ Presence in the Lord’s Supper.

The Relationship between Infant Communion and Infant Baptism
One of the most important arguments in deciding the validity of infant
communion is the relationship between infant communion and infant baptism. Many
writers, including Tim Gallant, Paul K. Jewett, and K. A. Mathison, argue that if infant
baptism can be exercised, then the church should also permit infant communion. The
Reformed tradition has emphasized the necessity of infant baptism by using the concept
of covenant. Calvin says,
For if they are to be accounted sons of Adam, they are left in death, since, in
Adam, we can do nothing but die. On the contrary, Christ bids them be brought to
him. Why so? Because he is life. Therefore, that he may quicken them, he makes
them partners with himself.102
Calvin emphasized that children should receive regeneration by baptism. Also, against
the Anabaptists, while reminding us of God’s commandment of circumcision for infants,
he insisted that people cannot forbid infant baptism.103 Calvin insists, though it is difficult
for people to understand, “the Lord is able to furnish them (children) with the knowledge
of Himself in any way He pleases.”104 However, Calvin did not apply this concept to
infant communion. He says,
It is a kind of entrance, and as it were initiation into the Church, by which we are
ranked among the people of God, a sign of our spiritual regeneration, by which
we are again born to be children of God, whereas on the contrary the Supper is
102
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intended for those of riper years, who, having passed the tender period of infancy,
are fit to bear solid food.105
When we review his commentary on First Corinthians and Matthew, we find that for
accepting people to the Lord’s Supper, Calvin emphasizes people’s confession, selfexamination, and repentance.106 According to Calvin’s opinion, antipaedocommunionism emphasizes that baptism and the Lord’s Supper are evidently a
different sort of sacrament. In a similar manner, Ursinus insisted that “baptism is the
testimony of our regeneration, of the covenant made with God, and of our reception into
the church; the Lord’s supper testifies that we are to be perpetually nourished by Christ
dwelling in us, and that the covenant once entered into between God and us shall ever be
ratified in regard to us, so that we shall forever remain united with the church and body of
Christ.”107
However, paedocommunionists argue that both sacraments are the same
ceremony that belongs to Christians.108 Their core argument is as follows: If infants who
have a weak belief can receive baptism, in the same context, why cannot infants receive
the Lord’s Supper?109 Similarly, David Pearcy says,
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If the grace of baptism can be received proleptically, why cannot the grace of the
Eucharist be received proleptically? And if reception of the Eucharist requires a
degree of understanding and verbal commitment, why does baptism not?110
In addition to this, Holeton says,111
In his Discourse of the Liberty of Prophesying (1648), Jeremy Taylor gave the
most extensive examination it was to have during the century…Taylor’s
theological conclusions are that infants ought to receive either both sacraments or
neither.
These writers point out that there is no consistency in the realm of application of baptism
and the Lord’s Supper among anti-paedobaptists. Regarding this, Gallant says that
proponents of paedocommunion show that many verses in the Bible (e.g., Mark 16:16;
Acts 2:38; 8:12; Rom. 4:11) show that baptism also requires repentance and faith and
Reformed theologians appeal to these verses for adult baptism.112 He concludes, “If
covenant children may be baptized before showing outward signs of repentance and faith,
then so may they enjoy the Lord’s Table.”113
Against this opinion, anti-paedocommunionists emphasize that the Lord’s Supper
and baptism are different in essence, and the Lord’s Supper requires responsibility by the
participants.114 B. Kamphuis says, “It is not only a sign and seal from God’s side, but also
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a confession from the side of the believer. It is at that point that the Lord’s Supper differs
from baptism.”115
To prove their opinion that baptism and the Lord’s Supper are different, people
argue that baptism is for the initiation of the believers and the Eucharist is for continuous
nurture.116 A CRC report says,
Baptism is a mark of initiation into the covenant community, a once-for-all
activity, a mark of birth as we are buried and raised with Christ in baptism,
something which is not repeated. The Lord’s Supper, however, is a nourishing
event, intended by our Lord to be a repeated source of sustenance.117
C. Venema also says, “Unlike the sacrament of baptism, which is a sign and seal of
incorporation into Christ and his church, the sacrament of the Lord’s Supper is a sign and
seal of God’s grace in Christ that continually nourishes and strengthens the faith of its
recipient.”118
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Going one step forward, people who refute infant communion deal with the
invalidity of infant communion by using the attributes of active and passive among the
sacraments. Bavinck says, “Baptism is the sacrament of regeneration, a sacrament in
which a human is passive; the Lord’s Supper is the sacrament of maturation in
communion with Christ, the formation of the spiritual life, and presupposes conscious
and active conduct on the part of those who receive it.”119 A CRC Report says,
As additional difference between baptism and the Lord’s Supper lies in the degree
of involvement of the recipient of the sacrament. The very nature of the Supper
demands that communicants be physically active in their eating and drinking,
whereas those receiving baptism are physically passive in the event.120
The foundation and premise of Reformed belief—because baptism’s character is passive,
children can participate in it, the Lord’s Supper requires active participation, children
cannot—lies in that “spiritual maturity was equated with physical maturity” as DeMolen
points out.121 However, as we will see in the chapter on Church Education, even though
spiritual maturity has some relationship with body maturity to some extent, it cannot be
absolute criteria. Also, the distinction that baptism is passive and the Eucharist is active,
is too uniform. Koopmans shows that Passover and the Lord’s Supper have both active
and passive aspects.
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That is the emphasis of the primacy of God’s action in history. And the believer’s
new identity in Christ demands a response. Old Testament Israel was never
intended to be simply a passive recipient of covenantal blessing. The covenant
made demands upon the life of the believer, not least of which included the
response of devotional worship. So too, the celebration of religious identity in the
new covenant demands response in worship, proclamation, and the full expression
of the new life that one has in Christ.122
This analogy resists the notion that it is possible to participate in the Lord’s Supper
passively. Also, David Pearcy evaluates that the initiative of the Lord’s Supper lies in the
grace of God; the Western Church dilutes the character of God’s grace. He says,
The New Testament, however, always speaks of baptism as God’s work; and in
the Eucharist, too, it is God who is active—he is the sole subject. The Western
Church has placed such great stress on being worthy before receiving communion
that the idea of the sacrament as a free gift has become clouded and occasionally
lost.123
Tim Gallant also powerfully supports this view. “The primary element in both the Lord’s
Supper and in baptism is the objective promise of God. We simply may not say that
baptism is about promise, and the Supper about demand.124
In short, in the Lord’s Supper and Baptism, we can know that both came from
God’s initiative institution, and God’s covenantal promise is first.125 In fact, not only
baptism, but also the Lord’s Supper is related to the covenant promise. In the New
Testament, we can see that Jesus Christ built a new covenant by his blood. In this respect,
Van Genderen says, “Baptism and the Lord’s Supper are signs and seals of the
122
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covenant.”126 We should, then, observe the Lord’s Supper in regard to covenant and its
membership because covenant in the Bible has the attribute of representative which
contains its members and all family. In this respect, Lewis Smedes says, “Union with
Christ through the sacrament is not an individual piety, but a communal reality.”127 Also,
the Bad Segeberg Report emphasizes, “If children are incorporated into the body of
Christ through baptism, then they belong to the whole body of Christ. As there is no
partial belonging to the body of Christ, children must also have a part in the
Eucharist.”128 K. Mathison insists that children should get the benefit of covenantal
blessing as the child in the Old Testament:
Children of believers, it is argued, were included under the terms of the old
covenant (cf. Deut. 29:9-13). Since the new covenant is more inclusive and since
there is no clear biblical statement to the effect that children are no longer
included in the covenant, the conclusion that should be drawn is that children of
believers continue to be included in the covenant of grace.129
Mathison draws specifically on the Westminster Confession, arguing that the visible
church “consists of all those throughout the world that profess the true religion and of
their children (25.2); and the aim of the institution of sacraments is to put a visible
difference between those that belong unto the Church and the rest of the word” (27.1).
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He concludes, then, that the ban of an infant’s participation in the Lord’s Supper has
serious problems:
Proponents of paedocommunion argue that if the church consists of believers and
their children, and if one of the purposes of the sacraments is to put a visible
difference between the Church and the world, then, believers and their children
should both be visibly differentiated from the world by receiving these
sacraments.130
Likewise, Frederick Reisz points out the most important factor in the Lord’s Supper by
saying, “not on the elements as such, the edification of an individual, nor the discernment
by the individual concerning the meaning of the elements...What is theologically crucial
is the unity of the body.” Reisz goes on to say, “All the baptized must be what they are—
the body of Christ.”131 That is to say, a child’s participation in the Lord’s Supper shows
that he or she is fully accepted as a person of God, and it also will give great benefit to
the covenant child and his or her family. In addition to this, Gerard Austin says, “Just as
in a natural family infants are fed lovingly right from the beginning, so in the church this
care should be carried out through the entire process of growth, with the child moving
progressively into a deeper and deeper understanding of just what is taking place when it
is fed at the Lord’s Table.”132
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According to this perspective, if a child is a real member of the family, he or she
could participate at the family table. Also, by participating at the table, a child comes to
understand community more deeply. However, Herman Bavinck maintains that
prohibiting the participation of infants does not mean to eradicate the benefit of
covenantal grace.133 Regarding this, Tim Gallant says,
We can grant that, in a sense, withholding the Supper does not automatically and
necessarily cause loss, because it is the sacrament, rather than the reality itself.
Yet the sacraments are means of grace, and not empty signs. They are channels of
divine activity. We should not be so ready to separate the sacrament from the
reality.134
Gallant goes on to argue,
The notion that infants and small children can derive no benefits from the
sacrament is quite directly contradicted by scripture. In 1 Corinthians 10:1-4, Paul
argues that Israel in the wilderness ate and drank spiritual food and drink. In fact,
he says, they drank from the rock that followed them, and the rock was Christ.
Now it is no secret that there were small children that ate the manna and drank
from the Rock. Paul is saying this was not mere physical eating: this was a
communication of Christ, and the apostle stresses that all Israel partook (thus
including children).135
The mention of Gallant is necessary to study more deeply the relationship between the
signs and reality in the sacraments. However, it is certain, as Gallant and Smedes say,
that 1 Corithians 10 shows all Israelites, including children, profit from physical and
spiritual blessings in the wilderness.
In conclusion, the Lord’s Supper and Baptism have common features in that both
are sacraments of the Church and methods of grace; however, there exist differences
based on their attributes and institutional aim. It is evident that Reformers did not apply
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the criteria used in infant baptism to the infant communion consistently.136 If we concede
that the Lord’s Supper and Baptism are based on the covenant of God and that covenant
embraces promise and contents, but then deprive our children of participating in the
Lord’s Supper, isn’t it cutting off their opportunity to receive the covenant blessing?

Objectivity or Subjectivity
Do the sacraments have grace in themselves? Or, is it differentiated according to a
person’s status of faith? Traditionally, the Roman Catholics insist on ex opere operato,
however, the Reformers emphasize the importance of a person’s confession and faith.
The reason we should study objectivity and subjectivity in the Lord’s Supper is as
follows: If the Lord’s Supper itself has grace, it can be concluded that children should
participate in the Lord’s Supper to receive grace, otherwise, if the Lord’s Supper’s grace
depends on the situation of receivers, children would be better not to participate in it in
that they are not fully mature in the realm of emotions, intelligence, and spiritually.
Therefore, it is important to study the essence of the Eucharist’s grace while researching
debates between Roman Catholic and Reformed theology on subjectivity and objectivity.
Thomas Aquinas says, “We must need to say that in some way the sacraments of
the New Law cause grace.”137 In this context, traditionally, the Roman Catholics
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emphasize that sacraments are ex opere operato. Ballarmine defines the theory as
follows: “The sacraments convey grace by the virtue of the sacramental action itself
instituted by God for this end and not through the merit of either the agent or the
receiver.”138 The Catholic Church taught that the Lord’s Supper was not damaged by
human deficiency.139 Also, the Lord’s Supper has Opus Operatum after the priest says the
word of institution. After that, according to the Council of Trent, Catholics insist, “It
should be taught that it is a sensible object which possesses, by divine institution, the
power not only of signifying, but also of accomplishing holiness and righteousness.”140
Regarding this, Bavinck explains in more detail: “Since in the view of Rome the visible
sign has absorbed the visible grace, the sacrament works ‘by the act performed’ (ex opere
operato) without requiring the recipient anything more or different than not posing any
obstacle to its operation, a purely negative requirement.”141
Luther insists that the efficacy of the Lord’s Supper is located in the faith of
participants.142 Based on Augustine’s opinion, he says, “Let the Word be joined to the
element, and it becomes a sacrament.”143 However, after that, he refuted the opus itself
because he considered that they emphasized the deeds of humans instead of God’s
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grace.144 Therefore, Luther, in understanding the Lord’s Supper, emphasized God’s
promise and grace. That is to say, according to Luther, the Lord’s Supper is not a deed of
the priests, nor a deed of the participants; the Lord’s Supper is originally a gift of God.
Consequently, Luther permitted what he called “eating by the impious”
(manducatio impiorum) and “eating by the unworthy” (manducatio indignorum).145
However, at the same time, Luther says, “But he who does not believe has it not, because
he allows it to be offered to him in vain and refuses to enjoy this gracious blessing.”146
We need to understand the sitz im leben of Luther. According to Paul Althaus, Luther’s
manducation indignorum applied to the people who belong to the church. That is to say,
Luther’s intention was to allow the Eucharist for the people who knew the Eucharist, but
did not possess firm faith, and to not allow the Eucharist for the people who do not
belong to the church and do not know at all about faith or the Eucharist.147
John Calvin strongly criticized the Roman Catholic’s ex opere operato.148 He says,
“The thing, therefore, which was frequently done, under the tyranny of the Pope, was not
free from great profanation of the mystery, for they deemed it sufficient if the priest
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muttered the formula of consecration, while the people, without understanding looked
stupidly on.”149
Instead of automatically receiving grace, Calvin emphasizes the relation between
faith and sacrament, and he holds that the sacrament gives benefits to the person who
receives it with real faith; however, its efficaciousness does not depend on the status of
person or the person’s choice. The sacraments are not so useful for a wicked and godless
man.150 Berkouwer says, ‘misuse of the Supper entails perdition, and that the sacrament
changes into harmful poison for the unbeliever (Inst., 1536 ed.). That does not mean that
for Calvin the signs themselves become poisonous.”151
Bavinck explains the opinion of the Reformation as follows: “Scripture clearly
teaches that the sacraments are signs and seals of the covenant of grace, that they are
meant for believers and therefore always presuppose faith.”152 Also, the Reformation
interpreted that Augustine did not speak about the essential transformation of material.
For example, Augustine said, “The word comes to the elements and it becomes sacrament
itself also, as it were, a visible word.”153 Here he uses the word ‘becomes.’ According to
149
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the interpretation of R. Seeberg, it does not mean essential transformation of bread and
wine, but rather, the subjective understanding of believers.154 On this point, Calvin says,
“The bond of that connection, therefore, is the Spirit of Christ, who unites us to him and
is a kind of channel by which everything that Christ has and is, is derived to us.”155 That
is to say, the most important factor of the Eucharist is not the matter of materials, but the
work of the Holy Spirit.156 According to Calvin, material itself does not contain grace,
but by the work of the Holy Spirit and the presence of Jesus Christ, the sacraments give
grace to the people. In this respect, the objectivity of the sacraments can be maintained.157
Also, the sacraments have objectivity in that the sacraments are not harmed by people.
Calvin says, “Man’s unworthiness does not rob the sacraments of their significance.
Baptism remains the bath of regeneration even though the whole world was faithless; the
Lord’s Supper remains the distribution of Christ’s body and blood, even though there was
not the slightest sparkle of belief left.”158 Similarly, Herman Bavinck says, “Reformers
asserted that, though Christ is in fact objectively, truly, and seriously offered to all
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participants in the sacrament, as he is in the Word to all who hear it, still, subjectively, a
working of the Holy Spirit is needed for them to enjoy the true power of the
sacrament.”159
Is it valid, then, to give communion to infants and children? When considering the
objectivity of the sacraments, we can cautiously say that the participation of covenant
children will not damage the sacraments. However, in regards to the subjectivity of the
sacraments, we cannot know how much they will benefit from communion. Merely, in
that there is a union with the Holy Spirit, and presence of Jesus Christ, the participation
of covenant children with their parents can have the significance of actual unity in Christ.
At this point, infant communion or child communion is not based on the confession of
children, but on the parent’s confession that they will help the covenant children grow
rightly in the presence of God.160
God’s Grace or Believer’s Faith?
In the previous pages, we saw that the sacrament is efficacious when it is
connected to God’s Word and its main aim. Also, we noticed that this sacrament has
objective grace in that it is not harmed by human errors. At the same time, we confirmed
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the subjectivity of the sacrament in that it requires faithful confession of participants.
People can then naturally cast one more question: Is God’s grace conditional? If grace is
given to us according to our status of spirituality, how can it be unconditional? As
Torrance says, “we need to understand the relationship between the ‘nature of the gospel
of grace’ and faith of people.”161 In other words, by studying the doctrine of grace, we
can get a helpful clue in studying the possibility of infant communion.
Quoting Michael Polanyi, Torrance says, “Our belonging to Christ is not
conditional on our believing and repenting…We believe that we belong…Faith is our
response to the gospel, our acknowledgement that we are not our own but are bought at a
price and bought long before we were born.”162 He emphasizes that faith is God’s
gracious gift, and belonging to God is an important factor in having faith. He also
emphasizes that God called us not due to our worth, but by His grace. He says,
God’s covenant love (held out in baptism and the Lord’s Supper) is unconditioned
by any considerations of worth or merit or good works—unconditioned even by
faith and repentance. This was the Reformation insight in the interpretation of
sola gratia and the reinterpretation of the sacraments.163
In fact, the Reformed tradition emphasizes repentance and to check one’s worth before
participating in the Lord’s Supper, according to 1 Corinthians 11:29. In this respect, they
wonder over the possibility of infants’ and young children’s participation in the Eucharist.
However, while mentioning the concept of Calvin’s evangelical repentance, Torrance
says,
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On this New Testament and Reformed understanding, faith and repentance are not
conditions of grace, but our response to grace. The fact that Christ died to take
away our sins and restore us to communion with God, means that we are
summoned unconditionally to renounce those sins for which Christ died, and to
seek that communion for which we were reconciled.164
Torrance emphasizes that God’s unconditional grace is very important in our
understanding of baptism and the Eucharist. His opinion has great value in helping us
consider the aspect of grace in the arguments on infant communion. However, his
emphasis also has the possible danger of turning God’s grace into cheap grace.165 This is
because, even though salvation and faith is God’s gracious gift, it is natural that the
people who receive salvation give the proper confession of faith. Though people cannot
know whether others receive God’s salvation or not, even so, by professing their faith,
people come to know how great our received grace is and confirm that our community is
a real faith based community. Even though we acknowledge the priority of God’s grace,
we should consider that grace requires the people’s profession of faith, which depends
upon the work of the Holy Spirit.166 However, Torrance points out that the excessive
requirement of participation in communion would deny the essence of God’s grace and,
even worse, would present the possibility of the “danger of legalism.” Therefore,
Torrance criticizes the Western Church’s propensity about communion. “So our Highland
tradition can in practice turn the sacrament of the Lord’s Supper into something like the
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sacrament of penance, by demanding evidences of grace as a condition for acceptance at
the Table.”167
However, Dutch Theologian, Kamphuis, argues the relationship between the
sacraments and God’s grace with the help of the concept of covenant. He says,
He does not treat us as senseless stock and blocks (Cannos of Dort, III/IV, 16),
but as people with full responsibility. That is why the Bible is filled with public
professions of faith. Many times did Israel profess its faith, on crucial moments in
history (Ex. 24, 3; Joshua 24, 16-18, 21 24; Neh. 10; etc.).168 The Lord’s Supper is
first and foremost an activity on God’s part. But our God does not remain the only
One in the history of the covenant. In the Lord’s Supper His people give their
response.169
Kamphuis emphasizes our response to God, even though the Lord’s Supper is given by
God’s self-giving grace. How, then, can we reveal the relationship between our faith and
God’s grace? John Murray’s study on “Definitive Sanctification” and “Justification”
offers insight into the relationship between Baptism and the Eucharist. Murray says,
It is biblical to apply the term ‘sanctification’ to this process of transformation
and conformation. But it is a fact too frequently overlooked that in the New
Testament the most characteristic terms used with reference to sanctification are
used not of a process but of a once-for-all definitive act.170
While dealing with the theme of sanctification, he emphasizes that sanctification contains
not only process, but also definitive transition of the believer. The concept of definitive
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sanctification reveals that by receiving justification, God’s grace works in us and our
status definitely transformed from sin. Though we cannot permit the concept of baptismal
regeneration, however, doesn’t God’s grace and fellowship begin with the baptized child
who belongs to the covenant family upon making profession of faith? Also, doesn’t a
baptized child need God’s continuous grace and nursing?
A CRC Report says the following: “Children need this means of grace. If the
sacraments are a means to strengthen faith, who but children need that strengthening most.
Children are most in need of the ‘visual’ to remind them of what Christ has done for
them.”171
The Lord’s Supper is God’s gift which shows His grace. However, it also requires
our faithful profession and the discerning of the Spirit. The reason why Reformers
emphasized the confession was not from disregarding the character of God’s grace, but
from enthusiasm and by pursuing the purity of Church. Wallace says, “Eating the bread
cannot ensure a generating faith.”172 In this sense, we cannot permit the adult’s
participation without confession and baptism. However, we need to reconsider the
participation of baptized children while considering the character of God’s grace. God’s
grace has been given to the baptized child who belongs to the covenant family. Even
though we cannot know whether a child has faith or not, we believe and anticipate God’s
sovereign grace for that child. If we acknowledge the objective character of sacrament,
children cannot taint or deteriorate the value of the Eucharist. Rather, a child’s
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participation in the Lord’s Supper can be a beautiful moment for the covenant family in
the presence of God. Infant communion will be a symbolic profession of the covenant
family that they will feed and rear God’s gracious child with God’s Word and faith.
The Presence of Jesus Christ in the Lord’s Supper
Is Jesus Christ present in the Lord’s Supper? If He is, by what method does He
make His presence? Is He present physically or spiritually?
Traditionally, the argument over the Lord’s Supper has focused on the method of
Jesus’ presence. There were many interpretations about the phrase, “This is my body”
among Zwingli, Calvin, Luther, and Roman Catholics.173 In this chapter, I will first
research several opinions of Christ’s presence and substance in the Lord’s Supper. This
will, evidently, raise the question: What is the relationship between infant communion
and the presence of Jesus Christ? If, as is the opinion of Lutherans and Roman Catholics,
we emphasize that Jesus Christ is present in the material, it would conclude that infants
can receive communion.174 On the other hand, among the Reformers, because there is a
difference of opinion among Zwingli, Bullinger, and Calvin, the study on the possibility
of infant communion will require more delicate research.175 While researching these
theologians’ opinions, I will show how we can understand the presence of Jesus Christ.
Regarding Zwingli’s interpretation, see G.W. Locher, Zwingli’s Thought: New Perspectives
(Leiden: E.J. Brill, 1981), 224-228: W.P. Stephens, Zwingli: An Introduction to His Thought (Oxford:
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Then I will inspect the validity of the opinion: If Jesus Christ is present in the Lord’s
Supper by the power of the Holy Spirit, would it be beneficial for a covenant child to
participate in the presence of the Triune God, even though people cannot understand how
God works in child’s mind?
The Roman Catholics insist on transubstantiation. However, we cannot receive it.
This is because, as Pöhlmann points out, 1 Corinthians 10:16 does not reveal the
transformation of the substance of bread and wine, but represents union with them.176 On
the other hand, Martin Luther emphasized consubstantiation.177 He interprets literally
Jesus’ institution words, “This is my body.”178 However, we cannot concede Luther’s
opinion. Calvin criticized Luther’s opinion as Roman Catholic and scholastic.179
Pannenberg says that the deficiency of understanding metaphors and symbols
produces transubstantiation and consubstantiation. He says:
This could happen because it was forgotten that the word over the bread in its
putative Aramic original form (guph) did not refer to the body of Jesus in its
material quality as such, but to Jesus himself, and that the word over the cup in
the form transmitted by Paul points to the new covenant founded by the death of
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Jesus and not directly to the drinking of the blood of Jesus, a procedure that would
have been unacceptable to Jews.180
We see that the perspective of Catholics and Lutherans located in the mystic union with
Jesus Christ overemphasizes substance. However, what about the opinions of the
Reformed tradition?
Zwingli proposed a symbolic or representational approach to the Lord’s
Supper.181 His main points are, according to the exegesis of John 6:63, “The Spirit gives
life; the flesh counts for nothing.” In other words, it is meaningless to eat Jesus’ body in
regards to the physical; also, because Jesus Christ sits at the right side of God, He cannot
be in two places with one body.182 So, he emphasizes that spiritual eating repudiates the
omnipresence of Jesus’ human nature.183 Van Dyk says that Zwingli’s sacramental
theology necessarily comes to be a “separation of sign and reality.”184 Zwingli’s
emphasis states, “The sovereignty and freedom of God is not bound to the sacramental
elements.”185 Therefore, he tried to explain how Jesus is actively present in Spirit.186
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Let us now look at the ideas of another Reformer, Henry Bullinger. Van Dyk
appraises the trait of Bullinger’s opinion as “parallelism.”187 He says, “For Bullinger, like
Zwingli, the sacramental signs are not connected to the things signified. The sign is a sign,
not an instrument or channel of grace.”188 In addition to this, he says, “The eating of
sacramental elements does not in itself confer grace, but the eating of the sacramental
elements parallels the analogous divine action. For Bullinger, the bread and wine are a
testimony to divine grace, not an instrument of divine grace.”189
Calvin emphasizes the Lord’s Supper as an instrument of God’s grace.190 He says,
“The sacraments of the Lord should not and cannot be at all separated from their reality
and substance.”191 He does not deny the body of Christ present in the Lord’s Supper.
However, to him, it is important how Jesus is present in the Eucharist. He answers that it
is possible by the work of Holy Spirit. Calvin states,
It seems an incredible thing that the flesh of Christ, while at such a distance from
us in respect of place, should be food to us, let us remember how far the secret
virtue of the Holy Spirit surpasses all our conceptions, and how foolish it is to
wish to measure its immensity by our feeble capacity. Therefore, what our mind
does not comprehend let faith conceive, viz., that the Spirit truly unites things
separated by space.192
See L. Van Dyk, “The Reformed View,” 72. He says, “Like Zwingli, Bullinger understood the
sacrament as symbolic and representational. However, like Calvin, Bullinger affirmed the active role of
Jesus Christ in self-giving grace at the Table.”
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However, Calvin did not say that Jesus Christ is present in the dimension of space. That
is to say, according to him, Christ is among us by His Spirit.193 But, at the same time,
Calvin emphasizes the real presence of Christ. He says,
Hence the bread is Christ’s body, because it assuredly testifies, that the body
which it represents is held forth to us, or because the Lord, by holding out to us
that symbol, gives us at the same time his own body. . .the reality is here
conjoined with the sign; or, in other words, that we do not less truly become
participants in Christ’s body in respect of spiritual efficacy, than we partake of the
bread.194 In his Sacred Supper he bids me take, eat, and drink his body and blood
under the symbols of bread and wine. I do not doubt that he himself truly presents
them, and that I receive them.195
However, we should be cautious about Calvin’s understanding of real presence. While
quoting Joseph Tylenda’s opinion, Mathison says, “Joseph Tylenda observes that Calvin
does not use the term adesse, ‘because this word indicates a real, physical presence.’”196
“Instead, the term that Calvin uses most frequently is exhibere, a word that ‘presupposes
a presence and manifests it.’”197 As to why Calvin opposed local presence, Paul Rorem
says it was due to “the danger of superstitious idolatry of the bread, a correct and
Catholic Christology of Christ’s human and divine natures, the proper and essential role
of the Holy Spirit, and the very definition of a sacrament.”198
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So then, how can we unite with Jesus who is present spiritually? Calvin
emphasizes union with Jesus Christ in the Lord’s Supper. He says, “Christ attests himself
to be the life-giving bread, upon which our souls feed unto true and blessed immortality
(John 6:51).”199 Calvin explains we have union with Jesus Christ by the work of the Holy
Spirit.200 According to him, by the power of the Holy Spirit, the grace of Jesus Christ is
present to us.201
Wallace further explains this when he says, “Communion with the body of Christ
is effected through the descent of the Holy Spirit, by whom our souls are lifted up to
heaven there to partake of the life transfused into us from the flesh of Christ.”202
Therefore, by participating in the Lord’s Supper, we are confirmed in and increase our
faith. Calvin says,
Wherefore, with regard to the increase and confirmation of faith, I would remind
the reader, that in assigning this office to the sacraments, it is not as if I thought
that there is a kind of secret efficacy perpetually inherent in them, by which they
can of themselves promote or strengthen faith, but because our Lord has instituted
them for the express purpose of helping to establish and increase our faith.203
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Consequently, Wendel notes, “While rejecting the material presence of the body of Christ
in the bread, he (Calvin) proclaims that the whole of Christ is truly present, in his
humanity and his divinity.”204 Wallace also epitomizes Calvin’s opinion as follows:
The presence of the body of Christ in the Supper, though it may be called a real
presence and a descent of Christ by the Spirit, is nevertheless also a ‘celestial
mode of presence’ and leads to no localization of the body of Christ on earth, no
inclusion of it in the elements, no attachment of it to the elements.205
We have researched the Catholic, Lutheran, and Reformer’s opinions of the presence of
Jesus Christ and substance in the Lord’s Supper. Historically, arguments over the Lord’s
Supper were concentrated on the elements; the aspect of fellowship with a Triune God in
Christ did not stand in the center.206 Regardless of various opinions on the Lord’s Supper,
the most important thing is that Christ is present.207
Above all, we need to notice John Calvin’s opinion. We can state his opinion as
follows: by the work of the Holy Spirit, we have union with Jesus Christ and we receive
the grace of the Eucharist. His opinion, however, is not as spiritual or symbolic as
Zwingli’s, and is not parallel with Bullinger’s. It does not mean that Jesus was present in
the material as Roman Catholics and Lutherans say. The most important factor of
Calvin’s opinion is the role of the Holy Spirit. By the work of the Holy Spirit, we were
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raised and Jesus Christ’s grace poured out on us. On the basis of this analysis, the
following two summary statements offer a balanced way forward. First, by seeing several
opinions, we should consider that the material itself in the Lord’s Supper does not
automatically give grace and benefit to the people. So, material itself does not guarantee
grace for infants and children. Second, according to Calvin, we have union with Jesus
Christ by faith which was given by the Holy Spirit. So then, based on this opinion, are
there any possibilities for a child to have faith by the sovereignty of the Holy Spirit?
Calvin indeed shows the possibility of a child’s faith in his Institutes.208 Of course, even
though we cannot ensure the possibility of an infant’s faith, it would be possible in the
case of a young child. We acknowledge that the Lord’s Supper is not for regeneration,
but for the nurturing and confirming of people’s faith. If so, is there any possibility that
infant’s or child’s participation in communion would give the effect of the fortifying of
faith to the child that has already received the seed of faith?

Tension between Remembrance and Eschatology
What is the essence of the Lord’s Supper? Which is the more important factor
between the remembrance of Jesus’ sacrificial death and eschatology in the Lord’s
Supper? Does the phrase, “remembrance of me” mean just a memorial service or does it
have a deeper meaning? 209 To inspect the validity of infant communion, we should
consider the attributes of “Remembrance” and “Eschatology” in the Lord’s Supper. If we
focus on the memory, God’s past works and the participants’ comprehensive ability
208
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would be important, but it would produce a negative conclusion, not permitting a child’s
participation in the Lord’s Supper. However, if we focus on eschatology, a reminder of
the image of the Messianic Banquet, it would give a theological basis for the participation
of infants and children in the Lord’s Supper. The former was supported by the Reformed
tradition, and the latter was emphasized by modern German theologians. Geoffrey
Wainwright’s book, and the Lima Document support the importance of eschatology in
the Lord’s Supper.210 Traditionally, Christianity has understood the Lord’s Supper as an
act of recall or commemoration.211 By commemoration, the difference of past and present,
and here and there, are overcome. However, the remembrance of Christ cannot merely be
a commemorative ceremony of Jesus’ past deeds.212
Koopmans suggests that the term “remembrance” in the New Testament should
be understood with the help of usage in the Old Testament. He says, “Christ designated
the Lord’s Supper as a memorial until He returns. Christ coined neither the term
“memorial” nor the practice of using memorials to reflect and preserve one’s religious
identity; for the background of the term and the practice alike, one must turn to the Old
Testament.”213 According to the opinion of Koopmans, John Suk says, “Old Testament
memorials (for example, Ex 12:14 and Jos 4:7) were intended, at least in part, to serve as
210
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occasions for the instructions of the covenant people.”214 In other words, the usage of
memorials in the Old Testament meant not just intelligence ability, but opportunity for
education and experience as it did in the past. As Koopmans concludes, “As the fathers
tell the accounts of the redemptive acts performed by their covenant LORD, the children
experience themselves to be part of that people of God.”215 So then, the emphasis of
remembrance in the Bible is in making past events present by experiencing it in the
present. That is to say, remembering (anamnhsij) connects the past and present.216
Secondly, we need to check the eschatological aspect of the Lord’s Supper.217
Pannenberg insists that the debate of origin of the Lord’s Supper and its theology needs
to contain not only its origin from Jesus’ last supper, but also the life of the living Christ
and his unity with the disciples, tax collectors and sinners.218 Also, Moltmann, while
mentioning various texts, for example, Isaiah 25:6-8, Matthew 8:11, Luke 14:14, Luke
15:2, and Mark 14:25, emphasizes that many texts support the importance of an
eschatological aspect in the Lord’s Supper.219 According to him, through the four Gospels
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especially, the image of the Messianic banquet is central to the theology of the Lord’s
Supper. According to Pannenberg and Moltmann, the Lord’s Supper of Jesus Christ was
not a mere Passover meal, but a foretaste of the upcoming Messianic Banquet, and deeply
connected with Jesus’ other meals with the people. Also, Moltmann insists on the
importance of the presence of Jesus Christ in the Eucharist. He says, “It is not the
historical remembrance as such which provides the foundation for the Lord’s Supper, but
the crucified one in the Spirit of the resurrection.”220
Jesus Christ who gave Himself as a sacrificial lamb brought forth the kingdom of
God by the resurrection. Therefore, the Lord’s Supper makes Jesus Christ, who was dead
on the cross and resurrected, present. Jesus Christ is present in the power of His
resurrection. Also, He promised that He will come again. The kingdom of God rushes
into the present in the dimension of eschatology. Therefore the Lord’s Supper has a
duplicated structure. That is to say, it commemorates the past salvific work of Jesus
Christ, and anticipates the revisiting of Jesus Christ who conquered the power of death. In
the early church, the Lord’s Supper anticipates Jesus’ second coming in the prayer of
Marana Tha. Especially, Marana Tha in Didache 10:6 is closely related with the Lord’s
Supper.221 Therefore, the Lord’s Supper is an eschatological symbol of God’s universal
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kingdom. So, remembrance and anticipation cannot be separated. How, then, can we use
the theological foundations for studying the validity of infant communion?
A traditional emphasis on the remembrance of Christ is an important factor in the
Lord’s Supper. By remembering Jesus’ death and resurrection, we receive grace by His
presence. The important factor is anamnesis. Even though we cannot ensure whether
infants can understand the meaning of the Lord’s Supper, as is the meaning of anamnesis,
a young child comes to know the essence of the Lord’s Supper by participating in the
Eucharist with the help of their parents and church members. At the same time, if we can
accept the eschatological factor in communion, we can include children as the Messianic
Banquet shows us.222 Also, if we can include covenant children, it will show the
corporate character of the Lord’s Supper based on the covenantal theology.223
The arguments of Moltmann, Pannenberg, and Wainwright establish that there
should be a balance between remembrance and eschatology. It is evident that the meaning
of the Lord’s Supper was founded by the death and resurrection of Jesus Christ. Also, by
the presence of Jesus Christ, the Lord’s Supper can be called a means of Grace. At the
same time, in regards to eschatology, the communion with Jesus Christ has already
started, and will be accomplished when He comes again. The most important factor is
that the image of the Messianic Banquet cannot justify the indiscreet participants and
open table. Only covenant people of God can participate. In this sense, infant communion
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would be a good opportunity among the covenant family to enjoy real fellowship in the
presence of a Triune God.
C. Biblical Arguments For and Against Infant Communion
There is no clear and unequivocal biblical statement as to whether or not children
can receive the Lord’s Supper. Therefore, in this chapter, I will examine important texts
which can be keys to deciding the propriety of infant communion. The main issues which
were debated by scholars can be summarized as follows: a) Does the Lord’s Supper
replace the Passover meal and does it mean the same thing?, b) the meaning of
“recognizing the body” in I Corinthians 11:29, and c) the concept of the covenant.
Does the Lord’s Supper Replace the Passover Meal and Does It Mean the Same Thing?
Some scholars emphasize that the Passover in the Old Testament succeeds the
Lord’s Supper in the New Testament. Therefore, they insist that children can participate
in the Lord’s Supper according to the analogy between the Passover and the Lord’s
Supper.224
Keidel insists that Exodus 12:3, 4, 16, 18, and 21 support children participating in
the Passover.225 In verse 3, the Lord says that a lamb should be taken for each household.
In verse 4, a lamb should be taken “according to the number of persons” in each
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household. Verse 4 becomes even more precise: “according to what each can eat.” This
implies, according to Paul Jewett, “sufficient maturity to eat solid food was the only
prerequisite a Jewish child had to bring to the Passover meal.”226
To proceed more, Keidel says, “The identical phrase, ‘each one according to the
mouth of his eating,’ appears in the Old Testament in only one other context, Exodus 16,
where it is used three times to refer to the apportioning of the manna to each household (v
16, 18, 21).”227 Therefore, the insistence that Hebrew children could participate in the
Passover meal is persuasive.228 In this respect, Keidel says, “And so why should not the
same phrase, used by the same writer, have the same meaning when referring to the same
act of apportioning food to households, that is, to mean the mere physical capability of
eating?”229
But, John Murray opposes this opinion, and says, “The fallacy of this kind of
argument, as far as Passover is concerned, resides in the assumption that little infants
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partook of the Passover. There is no evidence that this was the case.”230 Also, Venema
says,
While newly weaned infants and younger children might possibly be able to eat
the unleavened bread, it is implausible that they could digest the roast lamb and
particularly the bitter herbs. All of the stipulated elements of the Passover meal,
even on the occasion of its first celebration by the households of Israel in Egypt,
were not likely to have been eaten by infants and the younger children of the
household.”…“Whether infants and very young children were able to consume
the elements of the Passover meal, it should also be noted that subsequent
Passovers included an additional element, namely, the cup of blessing. This cup
of blessing added wine to the elements that typically belonged to the traditional
Passover meal.”…“Since wine is an intoxicant and not suited to consumption by
infants and very young children, it hardly seems to be an element of the Passover
meal that they would be permitted to consume.231
However, against John Murray and Venema’s opinion, Keidel says,
Infants in later infancy are quite capable of eating and drinking more than just
milk. Thus we read in Lamentations of Jeremiah’s grief: Because child (lleA[)
and suckling (qny) faint in the city’s open places. To their mothers they say,
"Where is corn and wine?" as they faint like those wounded in the city’s open
places, as their life is poured out on the bosom of their mothers (Lam. 2:11-12).
Also, he concludes, “this passage uses child (lleA[) and suckling (qny)
synonymously…they both ask for corn and wine in verse 12, which indicates that
sucklings ate solids before they were weaned and thus would have also been able to eat a
portion of the Passover lamb.”232 These two opinions have values to be reconsidered.
However, these are speculative, not based on the specific and clear evidence. So, it is
very hard to prove young child’s participation based on the matter of physical eating
ability.
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Second, scholars debate over the cognition ability to examine the propriety of
analogy between the Lord’s Supper and Passover. A.A. Hodge says, “Infants were never
admitted to the Passover until they were capable of comprehending the nature of the
service.”233 Also Calvin says that “The Passover, the place of which has been taken by
the Supper, did not admit all guests indiscriminately, but was duly eaten only by those
who were old enough to be able to inquire into its meaning” (Ex. 12: 26).234
Paul Jewett, on the other hand, emphasizes that a child’s inquiry concerning the
meaning of the Passover meal was never meant to be taken as a requirement for
participation, but as an opportunity for instruction.235 Douglas Stuart also argues this
position:
Each generation of parents also was expected to teach each generation of children
the meaning of the ceremony that memorialized the deliverance from Egypt (vv.
26-27)…Instead, the instruction to teach the upcoming generations the Passover
tradition and law by responding to a child’s question is simply a wording of one
instance of how the teaching might occur; but occur it must. And the entire matter
certainly was perceived as a command-not just the keeping of the Passover
ceremony but the immediate instruction of children-as indicated by the
observation in v. 27 that “the people bowed down and worshiped” as well as by
the summation in v. 28 that “the Israelites did just what the LORD commanded
Moses and Aaron.”
Terence Fretheim says,
The Passover is the “Lord’s Passover” (12:11, 27, 42). As such, it is a sacramental
vehicle for making the exodus redemption real and effective for both present and
subsequent generation. When Israel reenacts the Passover, it is not a fiction, as if
nothing really happens in the ritual, or all that happens is a recollection of the
happenedness of an original event. The reenactment is as much salvific event as
the original enactment. The memory language (12:14; cf. 13:3, 9; Deut. 16:3) is
233
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not a soft matter, recalling to mind some story of the past. It is an entering into the
reality of that event in such a way as to be reconstituted as the people of God
thereby.236
In summary, Passover is not merely given for checking the child’s memory, but to get the
chance to explain God’s Exodus. So, Keidel concludes that “Infants were allowed to eat
the Passover before reaching an age of discernment (Ex. 12:3, 4, 47). When they did
reach that age and began asking questions about the Passover (Ex. 12:26, 27), opportunity
was given to instruct them in the spiritual meaning of that which they had eaten in
previous years.”237
Third, we need to notice the opinion that the first and continuing Passover is
different, so we cannot say much about the analogy between the Lord’s Supper and
Passover.238 Keidel summarizes the core of this stance.
Infants and children partook of the first Passover meal in Egypt; they would be
less willing to acknowledge that they also partook of subsequent Passover meals.
One line of reasoning might be that on the basis of Deuteronomy 16:16, only male
adults were later required to celebrate the Passover at the place of God’s choosing.
Also, Christ himself, it would be argued, did not go up to the Passover until he
was twelve (Lk. 2:42).239
That is to say, even though they admit that children participated in the Exodus from
Egypt, however there is no mention about child’s participation in continuing Passover
based on Deut. 16:16. Against this opinion, Keidel says,
The word for male in Deuteronomy 16:16 is (rWkz> ). It is closely related to the
word (rkz), the more generally used word for male, which applies to children as
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well as adults. Kingdon implies that when Moses speaks of all males in verse 16,
he speaks of children as well as adults. This interpretation would certainly
strengthen the argument in favor of continued inclusion of infants and children in
the subsequent Passover feasts. But when Deuteronomy 20:13 speaks of all the
males, it refers only to the adult males (cf. vs. 14). Calvin interprets rWkz> in
this context to mean adult males of twenty years and older. (cf. Numbers 1: 2, 3,
Commentaries On the Four Last Books of Moses, vol. II. Eerdmans, 47).240
Regarding this, we need to hear from Eugene Merrill. He says,
In summary of the entire section, Moses reiterated that all the males of Israel were
to appear before the Lord at his dwelling, the central sanctuary, three times a year,
namely, at the time of the three annual great festivals. This is the only time in
Deuteronomy that males (Heb. Zekur, as opposed to the normal zakar) are
specified, but elsewhere this is clearly spelled out (Exodus 23:17; 34:23). The
lack of such distinction in gender in the longer festival passages and, indeed,
direct reference to female participation (cf. e.g., Deut 16:11, 14) make clear that
only the males were required to attend but that females were welcome and, indeed,
encouraged to do so.241
In the same line Weinfeld says, “The author of Deuteronomy certainly did not mean to
imply that all the members of the Israelite household were expected to make the festal
pilgrimage and that the wife alone was to remain at home and not participate in the
celebration of the festival.”242
These passages illustrate how difficult it is to establish a definite rule for
contemporary practices on the basis of these texts. Considering this difficult situation,
Keidel emphasizes, “It was the result rather of making the Passover feast conform to the
new form of worship centering around the Tabernacle (Deut. 12: 5-7).243 That is to say,
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after entering Canaan, it was hard to gather in one place to worship because it was
difficult for the poor, the weak, or the pregnant to make a journey. Its transition
originated to centralize the worship place, but dispelled women and children from the
Passover. If Keidel’s opinion is correct, we can see that even though there are some
differences between the first and second Passover, it cannot be a crucial factor in
breaking the relationship between the Lord’s Supper and the Passover. Deuteronomy
16:11, 14 says, “your son and your daughter and your male and female servants and the
Levite who is in your town and the stranger and the orphan and the widow who are in
your midst, in the place where the Lord chooses to establish his name.”244 In this sense,
Keidel concludes, “Only male adults were required to eat the Passover was a temporary
modification of its original institution because of geographical limitations.”245
Fourth, there is another debate. Some people say that the first Passover and
following ones are essentially different in significance. That is to say, one is redemptive
and the others are memorials of that redemption.246 Regarding this opinion, Keidel says,
“The propitiation for sins accomplished through a sacrifice of atonement is the key to
understanding this underlying unity between the first Passover meal, the later Passover
meals, and the Lord’s Supper. This propitiation was always accomplished prior to the
Passover meals through the sacrifice of the lamb.”247 That is to say, Keidel, by using the
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concept of sacrifice and atonement proposed by Hengstenberg, tries to connect the first
and continuing Passovers.248 He says,
It may therefore be called a sacrificial meal because participants consume the
bread and wine which signify Christ’s sacrificed body and blood…This annual
slaughter of a lamb is expressly termed a sacrifice (Ex. 12:27; 23:18; 34:25). Thus
the continued Passover feasts were sacrificial as well as memorial ones…This
Passover sacrifice of lambs, in the original as well as subsequent Passovers, was
essentially a sacrifice of atonement for the forgiveness of sins.249
In this way, the people confess sin and experience the grace of atonement in both the first
Passover and continuing Passovers, including the Lord’s Supper today. The Lord’s
Supper is analogous to the Passover as a feast of redemptive history, which expresses and
conveys the atoning grace of God.
This message becomes even more complete, given the full range of biblical
meanings for the Lord’s Supper. James White, while quoting Brilioth’s classification,
categorizes the theological meaning of the Lord’s Supper as follows: The Eucharist or
thanksgiving, communion fellowship, commemoration or the historical, sacrifice, and
mystery or presence.250 Here, two factors can be added; they are “the Eucharist as the
work of the Holy Spirit”251 and eschatological event, that is to say the Lord’s Supper as
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participating in God’s banquet.252 One especially important theme is the theme of
eschatological anticipation. Horton Davies says,
“It not only refers to the future banquet in eternity, but actually anticipates its
fulfillment and joy.”…“His [Jesus] mind was travelling forward to the kingdom,
and to the feast that he would share with his disciples then. Here lies in the
background the thought of the Messianic banquet which indeed is specifically
mentioned a little later in Luke’s account of the Last Supper (22:30)…It is clear,
then, that the Last Supper was itself an eschatological meal, which manifestly
already anticipates the end.”253
Meeks says, “The Aramaic phrase that Paul quotes in the closing of this letter, Mara.na
vqa, (I Cor. 16:22), very likely also belongs to the setting of the Lord’s Supper, as it
does in the Didache (10:6).”254 That is to say, while repeating this phrase in the Lord’s
Supper, Corinthians proclaimed the death and resurrection of Jesus Christ, and
anticipated the second coming. Geoffrey Wainwright notes, “When the Mystery of God
has been completed (Rev.10:7), sacraments will cease and the Eucharist will give way to
vision of God in his incontestable kingdom.”255 In this respect, we should notice not only
the continuity, but also the transcendence of the Lord’s Supper compared to the Passover.
Fifth, Keidel proposes three reasons that the Lord’s Supper has replaced the
Passover meal: “First, the Passover meal was directly transformed by Christ into a
celebration of the Lord’s Supper; second, Jesus identifies both the Passover and the
Lord’s Supper with the messianic banquet (see Lk. 22:15-16); and third, Christ’s sacrifice
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on the cross fulfilled the Passover sacrifices, for Paul says, ‘Christ our Passover also has
been sacrificed’ (I Cor. 5:7).”256
Jeremias emphasizes that St. Mark, like the other synoptic gospels, appears to say
that the Last Supper was the actual Passover meal (Mk. 14:12-16).257 Howard Marshall,
based on the detailed study by Jeremias, gives some foundations to support the continuity
between the Passover and the Lord’s Supper258:
(1) Mark 14:12 tells us that the disciples made their preparations for the meal of the
first day of Unleavened Bread, when they sacrificed the Passover lamb.
(2) The meal was held in Jerusalem. At this time Jesus and his disciples were staying
outside Jerusalem at Bethany, and returning there each night. One would have
expected them to return to their lodging for their evening meal. But the Passover
lamb could be eaten only in Jerusalem itself.
(3) The meal was held in the evening (Mark 14:17; John 13:30; 1 Cor. 11:23). The
normal mealtimes for the Jews were in the morning and the afternoon.
(4) He is specifically said to have gathered with the Twelve, a number which
corresponds with the requirement that the Passover should be celebrated in groups
of at least the persons.
(5) The quests are specifically said to have reclined at the meal (Mark 14:18; John
13:22, 28). To recline was a mark of freedom and was therefore customary at the
Passover. Otherwise, sitting was the normal posture at meals. However, it should
be noted that reclining was a feature of festive meals in general and was not
confined to the Passover meal.
(6) Jeremias argues from John 13:10 that the guests were in a state of Levitical purity
such as was required for the eating of the Passover lamb.
(7) Both Mark and Luke place the eating of bread by Jesus and the disciples in the
middle of the meal and not at the beginning. This was unusual, and it corresponds
with the order of the Passover meal which has been described earlier.
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(8) The drinking of wine was not customary at ordinary meals, but was normal at
festal meals and required at the Passover.
(9) During the meal Judas went out, and the disciples thought that he was going to
buy something for the feast or to give something to the poor (John 13:29).
(10) Mark tells us that the meal ended with singing. This refers to the second part of
the Passover hallel. There seems to be no evidence for a similar occurrence at the
end of any other kind of Jewish meal.
(11) After the meal Jesus stayed close to Jerusalem and did not return to Bethany,
since the night of the Passover had to be spent in Jerusalem or its immediate
neighborhood.
(12) Jeremias attaches supreme importance to the fact that Jesus interpreted the
significance of the bread and wine to the disciples at the meal and argues that
Jesus was following the normal practice at the Passover meal.
He says that opinion points (3), (7), (9), (10) and (12) offer the evidence on which most
weight can be placed, and it should be observed that point (12) belongs to the central core
of the tradition about the meal.
An additional consideration involves the interpretation of Exodus 24:8-11, and the
question of the role of the elders and children in the covenant meal. According to Gallant,
anti-paedocommunionists say that elders were in the presence of God, and children could
not participate in “the covenant-initiating meal.” Against this opinion, Gallant proposes
two explanations. First, “the text nowhere suggests what was eaten in verse 11.”259
Second, “the fact that only 70 elders participated in the meal cannot be the cause to
exclude children from the Lord’s Supper.” Instead of that, he proposes, “it was a
covenant initiation ceremony as the Lord’s Supper.”260 He points out, “no subsequent
covenant meals could be described in this fashion,” and also, “the covenant renewal in

259

Gallant, 87.

Ibid. Cornelis Venema says, “Old Testament precedent in Exodus 24 does not lend support for
any direct inferences regarding who should partake of the sacrament of the Lord’s Supper.” See. Cornelis
Venema, “The Old Testament Evidence Regarding the Participation of Children in Covenant Observances
(Part Two),” The Outlook Vol. 56. No.6. (June 2006): 26.
260

91

Joshua chapter 8 shows that all congregations participated.” So, he concludes that Paul,
in 1 Corinthians 11, intended universal participation, but still “a participation carried out
in a faithful manner.”261
We have seen the arguments on whether or not the Lord’s Supper replaces the
Passover while examining the opinions appraised by paedocommunionist and antipaedocommunionist. Even though we respect the exegesis proposed by the two
counterparts, we can conclude that the Lord’s Supper did succeed the Passover. In this
sense, we can consider the participation of infant and children just as they participated in
the Passover.
The Meaning of “Recognizing the Body” in I Corinthians 11:29
Venema says, “It is no exaggeration to say that I Corinthians 11:23-29 is the most
extensive and comprehensive New Testament passage on the subject of the Lord’s
Supper.”262 His statement reveals the importance of this passage. Traditionally, this
passage was used to prove that participation in the Lord’s Supper requires the faithful
confession of its recipients.263 Thus, many scholars consider the context of this passage as
a universal teaching about the Lord’s Supper.
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While pointing out “whoever eats” in verse 27, “let a person” in verse 28, “for
anyone” in verse 29, Venema emphasizes, “This language clearly shows that Paul’s
instructions regarding participation in the sacraments are intended to apply in a general
way to all believers whenever they commune with Christ and each other by means of the
sacrament.”264 His foundation is as follows:
The shift that occurs in this section of 1 Corinthians 11:17-34 is evident from the
change in language that Paul uses. Whereas the earlier section, which described
the problem in the church in Corinth, uses primarily the second person plural you
(vv 17-20, 22), this section shifts to the third person singular. The change in this
section to the (27-29) of such third person forms has a significant bearing upon
how the instructions of this section are to be understood. Though the apostle
began his treatment of the Lord’s Supper in 1 Corinthians 11 with a description of
the inappropriate behavior of some members of the Corinthian church, he now
moves to a series of general instruction that apply to all members of the covenant
community. “The language in this transitional verse underscores the seriousness
of an unworthy reception of the body and blood of Christ.”265
The intention of Venema is to insist that those commands apply to every participant, and
thus function as a general or universal rule about all participation in the Lord’s Supper.
This automatically means that children would not be permitted to partake in the Lord’s
Supper. Thus, he insists that all people who participate in the Lord’s Supper should be
“professing members” of the church who are in good standing.266
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Against this, Keidel emphasizes, “The crucial thing to understand about 1
Corinthians 11 in regard to infant and child participation in the supper is not the meaning
of such word as “remembrance” (vv. 24, 25), or examine (v. 28) or to judge (v. 29), but
“the important thing to determine is to whom these statements and warnings are
specifically addressed.”267 That is to say, he thinks that these phrases are not universal
instruction. While researching the exegesis of Romans 10:13, Acts 2:21, John 3:16,
Romans 3:28 and 2 Thessalonians 3:10, he insists, “This text cannot be applied
universally.”268
Therefore, when we see the literary context of 1 Corinthians 11, Paul is repeatedly
concerned about divisions in the Corinthian community. Weima says, “Although we
cannot know with certainty what led to divisions over the Lord’s Supper at Corinth, it is
clear that the problem involved social discrimination: the wealthy Christians celebrated
the Lord’s Supper in a way that despised and humiliated their poorer fellow believers.”269
The idea that the Corinthians thought that partaking of the Supper automatically
exempted them from judgment was widely recognized.270 In this respect, Paul stressed
the necessity of examining oneself and discerning the body. Therefore, as Craig Koester
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says, we can think that “Paul’s reference to ‘discerning the body’ (11:29) is another way
of speaking about one’s relationship to Christ and to other people.”271 Weima concludes,
When children today are excluded from the Lord’s Supper, there is the very real
danger of committing the same sin for which Paul criticized the Corinthians:
humiliating fellow believers. But, this interpretation does not automatically mean,
however, that children ought to take part fully at the communion table, nor does it
remove the need for some form of self-examination.272
By seeing the context of 1 Corinthians 11:23-29, Weima concludes that the main
intention of the author of Corinthians is not giving the universal instruction to the Lord’s
Supper, but firsthand to give instruction to the Corinthian church who had no concern
over the poor and weak members in the church.
A related concern is the meaning of the term “body” in the text. The importance
of this word has been discussed among many New Testament theologians. Craig Koester
well summarizes the representative exegesis regarding this. He says, “For example,
Barrett concludes that ‘the body’ refers primarily to Jesus, since 11:27 mentions the body
and blood of the Lord. Fee argues that ‘body’ refers to the community as in 10:17,
although this interpretation ignores 10:16, which, as he rightly says, has to do with the
worshiper’s relationship to Jesus and to the community.”273
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Theology (Philadelphia: Fortress Press, 1970, 3rd. ed.), 55-56. Howard Marshall says, “Paul may here mean
the church as the body of Christ rather than the crucified body of Jesus. Earlier Paul had said that those who
take part in the Supper are ‘one body’ (1 Cor. 10:16). However, it is very doubtful whether the
understanding of body in chapter 11 should be governed by chapter 10. Verse 29 is so close in thought to
verse 27 that the term body should surely be understood in the same way in both verses, and in verse 27 the
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In addition, it is important to evaluate various views about the specific commands
in the text regarding “self-examination,” “remembrance,” and “proclaim the Lord’s
death” and whether they prohibit the participation of infants and children in the Lord’s
Supper. Let us first look at “self discerning.” Gallant offers a good perspective:
All the disciples fled from Him (v. 56), and Peter verbally denied Him,
accompanied by oaths (vv. 69-74). Shall we say that the disciples thus partook of
the Supper falsely? Not at all. It is precisely for such weakness that the Supper is
made necessary. It is sustenance to the weak, a divine proof of grace. (We also
wonder if our churches would have denied the Supper to the Philippians jailer,
who heard one sermon and was baptized. Was he really self-reflective or highly
sanctified, or any of the things which theologians often claim are prerequisites for
partaking in the sacrament?) In 10:1-13, Paul reminds the Corinthians of the story
of Israel in the wilderness, how the whole covenant community ate spiritual food
and drank spiritual drink when they partook of the manna and the water from the
rock. He reminds them of this in order to warn them, for look how many fell in
the wilderness! But when we consider the event of the exodus and the wilderness
wanderings, what do we discover? It was the mature generation that all fell in the
wilderness, while the next generation entered Canaan. The fact is that it is we who
are mature who are in much greater danger of polluting the sacrament, and
thereby eating and drinking judgment to ourselves, than those who are young.274
Gallant well reveals that adults also sometimes do not have self-discernment and so have
a danger of polluting the sacrament. So, people cannot prohibit children’s participation
based on the phrase “self discerning.”
Second, we need to see the meaning of avna,mnhsij in verse 25. Antipaedocommunionists assert that children and infants cannot participate because they
cannot fully understand Jesus’ Word and ministry. Regarding this, John Suk, while
quoting Koopmans, insists that we can understand the meaning of remembrance only in
the light of the Old Testament antecedent for remembrance, zikkaron.

linking of body and blood as counter parts to the bread and the cup makes it quite certain that we are to
think of the elements as representing the crucified Lord.” See Howard Marshall, 114.
274

See Gallant, 95-96.
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According to the explanation of Suk and Koopmans, we can conclude that
“anamnesis” in verse 25 cannot be used for prohibiting the participation of infants and
children, rather than be used for the opportunity for instruction about God’s salvational
work for us.275
Third, regarding “you” proclaimed in verse 26, Fee explains that this means a
word of explanation that goes with the bread and the wine, “a verbal proclamation of
Christ’s death.” He also notes that “katagge,llw” appears in 1 Corinthians 2:1; 9:14;
Romans 1:8; Phillipians 1:17, 18; Colossians 1:28 plus eleven times in Acts. According
to him, in every case it means to preach Christ or the gospel.276 However, Beverly
Gaventa explains that when the Corinthian members ate bread and drank wine, they
started the ceremony to proclaim the death of Jesus Christ.277 According to him, it is the
ritual as a whole which proclaims. This does not depend on each participant having an
Anthony Thiselton says, “Remembrance denotes neither the exclusively subjective mental or
psychological process of recollection characteristic of Cartesian or modern thought, nor the often
exaggerated, overly objectified claims about ‘reenactment’ associated with the so called myth-and-ritual
school of A. Bentzen, S. H. Hooke, and S. Mowinckel.” Anthony C. Thiselton, The First Epistle to the
Corinthians: A commentary on the Greek text (Grand Rapids: Eerdmans Publishing Co., 2000), 879. To
proceed more, he gives a detailed explanation about the trait of anamnesis in the Bible. He says,
“Remembrance of Christ and of Christ’s death (i) retains the biblical aspect of a self-involving
remembering in gratitude, worship, trust, acknowledgment, and obedience. (ii) It also carries with it the
experience of being ‘there’ in identification with the crucified Christ who is also here in his raised presence.
However, still further, it embraces (iii) a self-transforming retrieval of the founding event of the personal
identity of the believer and the corporate identity of the church (as the Christian church of God) as well as
(iv) a looking forward to the new possibility for transformed identity opened up by the eschatological
consummation (v. 25). All of this is gathered together in Paul’s point that such remembrance constitutes a
self-involving proclamation of Christ’s death through a life and a lifestyle which derives from
understanding our identity as Christians in terms of sharing the identity of Christ who is for the other.” See
Ibid., 880.
275

Gordon Fee, Corinthians, 557. C. K. Barrett also says, “it seems certain however (see. J.
Schniewind, in T. W. N.T. i. 68-71) that it must mean proclaim, announce by word of mouth.” See. C. K
Barrett, A Commentary on the First Epistle to the Corinthians (New York: Harper & Row Publishers, 1968),
269.
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See Beverly Roberts Gaventa, “‘You Proclaim the Lord’s Death:’ 1 Corinthians 11:26 and
Paul’s Understanding of Worship,” Review and Expositor 80 no. 3 (1983), 380-383. Gaventa notes that
several other scholars support this position, including Walter Bauer, Johannes Weiss, W. G. Kummel,
Margaret Thrall, and William Baird.
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intentional act at proclamation.278 Therefore, we can conclude that this verse cannot
justify prohibiting children at the Lord’s Table.
In this view, the warnings in 1 Corinthians 11:23-29 apply to unrepentant adults.
They are not intended to prohibit children’s participation. From this perspective, it is not
prudent to prohibit infant communion based on this passage. We need to consider the
literary background and historical context of the Corinthian church. This text tells us that
we should consider our relationship with the Lord and the community. We should also
inspect our hearts and minds before partaking at the table. Rather than prohibiting infant
communion, we need to use it as an opportunity of instruction about Jesus’ sacrificial
atonement and God’s gracious deed for us.
Concept of the Covenant
The Reformed tradition has always stressed, “God’s special relationship with
believers and their children, rooted in the covenant with Abraham in Genesis 17, is
essentially the same in both the Old and New Testament.”279 Therefore in their arguments
about infant baptism and infant communion, scholars in general admit the continuity of
covenant in infant baptism. However, in the case of infant communion, people focused

Anthony Thiselton says, “It is no accident that katagge,llete means you are proclaiming
or you are preaching. By eating this bread and drinking the cup the whole assembled congregation stands in
a witness box and pulpit to proclaim their ‘part’ (cf. koinwni,a in 10:16, objective sharing with a stake;
and mete,comen in 10:17, being an involved participant; see on communal participation under 10: 16
and 17).” Also he says, “The discussion above of this aspect (esp. on 10: 16-17) under communal
participation in the blood of Christ is extensive, and necessarily supplements the exegesis of 11: 26. See
Anthony C. Thiselton, The First Epistle to the Corinthians: A Commentary on the Greek Text (Grand
Rapids: Eerdmans Publishing Co., 2000), 887.
278

Lyle D. Bierma, “Children at the Lord’s Supper and Reformed Theology,” Calvin Theological
Seminary Forum (Spring 2007): 3.
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more on understanding and discernment rather than covenant theology.280 Therefore, the
question arises, if infant baptism would be allowable based on the covenant, why not
infant communion?
Bierma says, “Exclusion of children from the Lord’s Table suggests a
discontinuity between the Old and New Testaments that seems to undermine the very
continuity on which the case for ‘infant baptism’ is built.”281 So, we should see the
concept of covenant in more detail to solve the problem of the validity of infant
communion.
We need to first research Calvin’s opinion on the concept of covenant. He
emphasizes that God’s redemptive history continually proceeds from the Old Testament
to the New Testament. He says, “This similarity, in general, reveals both covenants truly
one, though differently administered.”282 At the same time, Calvin points out the
difference between the Old and New Testament. He says that the Old represented the
content of covenant indirectly with images; however, the New Testament directly reveals
the contents of the covenant.283 Despite mentioning this, Calvin emphasizes the
280

After introducing the concept of covenant theology by Zwingli, covenant theology has been a
major theology among the Reformed. See Jack Warren Cottrell, “Covenant and Baptism in the Theology of
Huldreich Zwingli” (Th. D. diss.: Princeton Theological Seminary, 1971), 374. Against the Anabaptists
who oppose infant baptism, Zwingli insisted on the validity of infant baptism. David Zaret says, “Zwingli
defended infant baptism by defining it as a Bundeszeichen, an outward sign and seal of the covenant
between God and humanity.” Also, Zwingli insisted that infants are included because of their parents’
covenant with God. To prove this, he emphasizes the continuity between the Old and New Testament. In
addition to this, he says that the concept of covenant and circumcision are fundamentally continued in the
time of the New Testament. See Ulrich Zwingli, “Antwort über Balthasa Hubmaiers Taufbuchlein” (1525),
in Corpus Reformatorum 91 (Leipzig, 1915), 633; 637-39; 641, in David Zaret, The Heavenly Contract:
Ideology and Organization in Pre-Revolutionary Puritanism (Chicago, London: The University of Chicago
Press, 1985), 130-131.
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continuity between the Old and New Testament in the thought of covenant, and this
contributes to confirm the sovereignty and grace of God.284 He considers infant baptism
and circumcision as the same, and its core as a gracious covenant of God (Gen. 17:2,
7).285 If then, how should we understand the “new covenant” in the book of Jeremiah?
Calvin says, “God has never made any other covenant than that which he made formerly
with Abraham…the covenant which God made at first is perpetual.”286 Then, why did
God give a new covenant? Calvin explains that it is not a changing of essence and content
of the covenant, but a changing of the form and manner. By attending the Lord’s Supper,
through the New Covenant which was made by Christ’s blood, this covenant can be
ratified to us. While attending the Lord’s Supper, we spiritually eat and drink Jesus’s
body and blood.
Calvin emphasizes, “It is evident how much better our condition is than that of
our fathers, since, in consequence of the sacrifice which was completed on the cross, we
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Jens G. Moller, ‘The Beginning of Puritan Covenant Theology,” Journal of Ecclesiastical
History 14 (1963), 46-67. Also, Palmer Robertson explains the continuity and diversity of the covenant.
See O. Palmer Robertson, The Christ of the Covenant (New Jersey: The Presbyterian and Reformed
Publishing Co., 1984), 27-63.

See Institutes, 4.16.3; 4.16.6. Lillback says, “There is no consensus on the place of the
covenant in Calvin’s theology.” He categorizes four stances of scholars on Calvin’s covenant theology.
First, Perry Miller and the dispensationalists Fred Lincoln and Charles Ryrie, Heinrich Heppe, Charles
McCoy, and James Orr insisted that Calvin’s system had no room for the covenant idea. Second, Everett
Emerson, George Marsden, and Jens G. Moller insisted that Calvin develops an incomplete form of
covenant theology. Third, as Leonard J. Trinterud, J. Wayne Baker, and Joseph C. McLelland say,
“Calvin’s theological system is in tension with covenant theology.” Fourth, Anthony Hoekema, Vanden
Bergh, and Peter Lillback insisted that Calvin’s covenant theology was highly developed though
incomplete. See Peter A. Lillback, The Binding of God: Calvin’s Role in the Development of Covenant
Theology (Grand Rapids: Eerdmans, 2001), 13-28. Among these, I uphold the fourth stance. From this, I
will explain the concept of the covenant in this extended line.
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John Calvin, Commentaries on the Prophet Jeremiah and the Lamentations, Vol. III (Grand
Rapids: Baker Book House, 1979), 127.

100

possess the truth in perfection.”287 Calvin says that the Lord’s Supper, which was made
by Christ, is the sacrament which confirms God’s covenant. That is to say, Christ shed his
blood for us, and we participate in the Lord’s Supper and drink his blood spiritually. Thus,
in the Lord’s Supper, as Calvin says, “we have both a covenant, and a confirmatory
pledge of the covenant.”288
In this respect, we can see the importance of participating in the Lord’s Supper.
The Reformers, including Calvin, admit the continuity of the covenant, important to the
meaning of the Lord’s Supper, and that children belong to the covenant community.289
However, based on 1 Corinthians 11, they postpone a child’s participation in the Lord’s
Supper until adolescence or adulthood. Considering this situation, Keidel says,
If in the Lord’s Supper there is one bread, and if those who partake of this one
bread show that they are one body (1 Cor. 10:17), baptized infants and children,
therefore, who are physically capable, should be allowed to eat the Lord’s Supper,
for to exclude them from it would be unnecessarily to deny them the privilege of
showing their unity with the visible church into which they were baptized.290
Why then do the Reformers who accept the validity of infant baptism, deny the propriety
of infant communion? John Murray says,
287

John Calvin, Commentary on a Harmony of the Evangelists, Matthew, Mark, and Luke, Vol. III
(Grand Rapids: Baker Book House, 1979), 215.
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John Calvin, Commentary on the Epistles of Paul the Apostle to the Corinthians Vol. I (Grand
Rapids: Baker Book House, 1979), 383. C. K. Barrett says, “The Paschal framework of the Last Supper and
of the crucification (cf. v. 7) provides, however, a new context into which the idea of the covenant sacrifice
is inserted; in particular it provides a new means by which the sacrificial blood may be applied to those
who are to benefit from it. The cup of blessing, drunk by all the participants in the meal, becomes the
means by which the covenant is entered. To drink the cup is to enter into the covenant, the covenant
established in Christ’s blood.” See. C. K Barrett, A Commentary on the First Epistle to the Corinthians
(New York: Harper & Row, 1968), 269.
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While dealing with the theme of infant baptism, Charles Hodge explains about an infant’s
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The two central significations of the Lord’s Super are commemoration and
communion…The notions associated with the Lord’s Supper, such as
remembrance, communion, discerning of the Lord’s Body, are of such a nature
that they involve conscious intelligent understanding. It is surely reasonable to
infer that such intelligent exercise of hearing and mind belongs to the essence of
that which the Lord’s Supper contemplates.291
This mention represents the opinion of the Calvinists. Keidel says, “Now if baptism
represents union with Christ, why wouldn’t Murray’s line of reasoning call in baptism for
personal acceptance of Christ as one’s representative as well?” “If the actual possession
of repentance and faith is not required for baptizing infants of believers, why should it be
required of these same infants and children for their participation in the Lord’s Supper?292
In this respect, we can find that there is no consistency in Calvin’s application between
infant communion and infant baptism.
In the Old Testament, lh'q' (assembly, Deut. 9:10; 23:1) originally means
worship community.293 For example, when receiving the Ten Commandments in Sinai,
Ezra read the book of the law and refered to Israelites as a congregation (Deut. 5:22; I
Kgs. 8:22; Neh. 8:2). Like this, congregation is a crowd formed by God’s calling
(ekklhsia kuriou, Num.16:3; Deut. 23:2; 1Ch. 28:8; Ne. 13:1; Mic.
2:5sunagwgh kuriou, Num. 27:17; 31:16; Ps. 74:2). When a congregation that
follows God’s calling is gathered, God is among them (Num. 16:3). God meets his people,
and reveals himself by his Word. Then, congregations gradually are sanctified by the
sacrifice. The Old Testament calls Israelites as people (~[;), and separate from Gentiles.
291
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H. P. Muller, lh'q', in THAT II, 617; H. J. Kraus, Theologie der Psalmen (NeukirchenVluyn: Neukirchener Verlag, 1979), 83. On the theme of this paragraph, I am indebted to the work of Dr.
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“People” is not a social name, but a special relationship with God (Ex. 19:5; Dt. 14:2;
26:19). God elected the Israelites and made a covenant; the Israelites became a covenant
people.294 John Witvliet says, “They gathered again several times to renew that covenant
(see Josh. 24; Neh. 8-10).”295 “Just as the people of Israel gathered together to renew their
covenant with God (i.e. Joshua 24), so we gather to renew the new covenant God has
made with us in Christ. Christian worship is like a covenant renewal service.”296
God’s redemptive deed is prior to our belief. This can only be by the grace of the
Trinity. Philip Butin says, “For Calvin, God’s Trinitarian grace comes to human beings
where we are—in the midst of the specific human structures and institutions of life. And
God has ordained a specific, corporeal human community to be the normative context
within and through which to communicate divine grace to the world.”297
In this respect, we need to notice the priority of God’s redemptive deed and grace
prior to our belief. Even though we make a covenant with God, however, God himself
became the offering for atonement. As a result of that atonement, we could be covenant
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members of his community. We, then, need to consider our infants and children as
covenantal offspring, so they can enjoy their membership under the guidance of parents
and the church community based on God’s Word.

D. Infant Communion, Faith Formation, and Church Education
Can children have faith? 298 At what age can children understand the basics of the
Catechism? What is the difference between the cognitive ability of children and that of
adults? Traditionally, the Reformers did not permit infant communion based on the
phrase “recognizing the body of the Lord” in 1 Corinthians 11. They insisted that
children do not have the cognitive ability to understand the meaning of the Lord’s
Supper.299 However, after Piaget’s research, there was a re-examination about the
cognitive ability of children, and many scholars published studies which argued that
children have strong capacity for knowledge and understanding.300
To what extent can we use and recognize the outcome of developmental
psychology in examining the possibility of infant communion? If we consider
Many scholars set the age of the early childhood “from conception to age eight.” See George S.
Morrison, Early Childhood Education Today (Columbus, Ohio: Charles E. Merrill Publishing Company,
1980); Sue Bredekamp, Developmentally Appropriate Practice in Early Childhood Programs Serving
Children from Birth Through Age 8 (Washington, DC: NAEYC, 1987); Sue Bredekamp and Teresa J.
Rosegrant, Reaching Potentials: Appropriate Curriculum and Assessment for Young Children (Washington
DC: National Association for the Education of Young Children, 1992).
298
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developmental psychology as a tool which was given by God as an expression of
common grace, might it be a tool in which the church can decide the criteria on an
infant’s cognitive development and permit children’s participation in the Lord’s
Supper?301
In this chapter, I will examine the traditional Reformed stance on children
partaking of the Lord’s Table. Then, researching child development, I will examine a
child’s ability to understand faith. Lastly, I will argue that even though children are
sinners, they have religious potential, and the Church needs to nurture its covenant
children.

Are Children and Infants Sinners or Righteous Persons? Theological Stances
on Children
From the Old Testament until today, views on children have varied greatly. In the
Old Testament, pregnancy and children are seen as God’s good gifts.302 One of the
important parts in the Old Testament is that children are understood to be a part of the
covenant.303 They participated in many important religious practices.304 However, at the
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same time, the Old Testament mentions that children are contaminated by the effect of
sin just as adults are.305
In the first century, early Christians considered children to be heirs of the
covenant.306 Safrai says, “Both boys and girls began to participate in social life and
observe the Law as soon as they were mature enough to be able to perform and
understand these activities.”307 In the Gospels, we read that Jesus sees children as
recipients of the reign of God.308 However, when we see the Greco-Roman context, there
were customs of relics of children and severe punishment.309 This shows that children
were in a low position, and considered fundamentally deficient.310
Throughout the centuries, children have not received the proper status and
recognition from adults.311 They are merely considered to be miniature adults. Also, they
305

See Deuteronomy 1:39; Genesis 8:21; Isaiah 13:16; 2 Kings 2:23-24.

Hoekema says, “The covenant of grace has as its material substratum the organization of the
Christian society in terms of family groups. When an adult is converted, his or her family immediately
becomes a covenant family (cf. 1 Cor. 7:14). When a child is born to or adopted by believing parents, such
a child becomes a member of a covenant family. Since God promises to be the God of believers and their
children, the Christian home is ordinarily the seed bed of true faith.” See Anthony Hoekema, “The
Christian Reformed Church and the Covenant” in Perspectives on the Christian Reformed Church: Studies
in its History, Theology and Ecumencity: Presented in Honor of John Henry Krominga at His Retirement
as President of Calvin Theological Seminary. Ed. by Peter De Klerk and Richard R. De Ridder (Grand
Rapids: Baker Book House, 1983), 200.
306

Shemuel Safrai, “Home and Family,” in Jewish People in the First Century: Historical
Geography, Political History, Social, Cultural and Religious Life and Institutions, 2 vols., ed. by S. Safrai
and M. Stern, Compendia Rerum Iudaicarum ad Novum Testamentum, section one (Philadelphia: Fortress
Press, 1976), 2:771-772.
307

308

Mark 10:13-16; Matt. 19:13-15; Luke 18:15-17

309

See Thomas E. J. Wiedemann, Adults and Children in the Roman Empire (New Haven: Yale
University Press, 1989), 36.
Judith M. Gundry-Volf, “The Least and the Greatest: Children in the New Testament,” in The
Child in Christian Thought ed. by Marcia J. Bunge (Grand Rapids: Eerdmans, 2001), 31-34.
310

311

(2002, 28).

See Plato (Republic 460 b), Aristotle (Politics 7. 14. 10), Barclay (1993, 316-317), and Wright

106

were continuously excluded in the world of adults and their personality was despised.312
Phillipe Aries says that the understanding about the uniqueness of children did not form
until the late sixteenth and early seventeenth centuries in the West.313 As a foundation, he
suggests two things: First, while observing the paintings which were made at that time,
people can find that children’s appearances were portrayed as miniature adults, not of the
children themselves.314 Second, in the documents which were made in the medieval age,
there were no birth date records. Aries considers these as a foundation that there were no
distinct criteria to categorize the children’s age in the time of the Medieval Age.315
In the time of the Reformation, however, Calvin, in spite of his emphasis on
human sin, described children in a positive light.316 Barbara Pitkin emphasizes that
Calvin did not merely consider children as sinners.317 Calvin suggests that infants may
receive, by the work of the Holy Spirit, some part of the knowledge of God in advance
312
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experiencing full measure and a “seed” of future repentance and faith.318 So then, we can
assume that Calvin affirmed children, regardless of his emphasis on the human nature of
sin.319 In the case of Luther, while arguing against Anabaptists’ insistence that children
cannot believe, he suggested that no one can prove it. Instead, he emphasized, by the
work of the Holy Spirit, children were being enlightened and strengthened.320 According
to Ozment, Lutheran insisted, “Infants not only can have faith, but infant faith is declared
to be the most effective kind.”321
While experiencing the Enlightenment Era in the 18th century, children newly
came to be recognized. Horace Bushnell, through his famous book entitled Christian
Nurture (1847), considers the presence of children as an affirmative.322 He considers a
baptized child as a member of the church. He admits to a child’s participation in the
“exercise of a regular church discipline” based on “sublime anticipation” of a child’s
faith.323 Margaret Bendroth says, “Bushnell did not believe that sin was in any sense
imputed from one generation to the next, but his organic view of humanity and of the
318

Institutes, 4.16.18-20.

319

Barbara Pitkin, 164.

Luther’s Works Vol 40. Church and Ministry II, Ed. Conrad Bergendoff (Philadelphia:
Muhlenberg Press,1958), 256.
320

321

Steven Ozment, When Fathers Ruled: Family Life in Reformation Europe (Cambridge.
Massachusetts: Harvard University Press, 1983), 165-166 in Barbara Pitkin, “The Heritage of the Lord:
Children in the Theology of John Calvin” in The Child in Christian Thought ed by Marcia J. Bunge (Grand
Rapids: Eerdmans, 2001), 185.
322

Horace Bushnell, Christian Nurture (New York: Charles Scribner, 1861; reprinting, New
Haven: Yale University Press, 1916). His opinion became the “dominate Protestant conception of
childhood” in the 20th century. See Margaret Bendroth, “Horace Bushnell’s Christian Nurture,” The Child
in Christian Thought ed. by Marcia J. Bunge (Grand Rapids: Eerdmans, 2001), 350. The Romantics
viewed children as more intuitively religious than people at any other stage of life. See Peter Gregg Slater,
Children in the New England Mind: In Death and in Life (Hamden, Conn.: Archon Books, 1977), 22.
323

Horace Bushnell, Christian Nurture (New York: Charles Scribner, 1861; reprinting, Cleveland:
Pilgrim Press, 1994), 168.

108

family meant that children simply could not avoid the effects of sin within the lives of
their parents.”324 That is to say, he emphasized the importance of an educational
atmosphere of Christian home and parent’s teaching for children in the child’s faith
formation.
According to William Werpehowski, Barth rejects outright hereditary
transmission of sin as an “extremely unfortunate and mistaken one.” He explains that this
doctrine rules out every man’s “voluntary and responsible life” against evil.325 In other
words, Barth emphasizes each person’s decision and liberation. However, while
mentioning John chapter 3, Barth recognizes that infants and small children who have not
yet reached the “age of discretion” live in the light of Jesus. Also, he says, “Before they
can hear, they are already recipients of the word of God.” This emphasizes the gratia
praeveniens of God during childhood. However, he warns, “The beginning of their
Christian life, and hence their baptism, cannot belong to the first chapter.”326 Therefore,
Barth emphasizes that after childhood, people have a duty of obedience in response to
God. In conclusion, Barth emphasizes that even children who have not yet reached the
‘age of discretion’ might do ‘more than they intend or know.’ He says, “It might still be
stronger than the movements of many who have reached years of discretion and decision.
It might put these to shame.”327
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While synthesizing the opinions above, we can see that the church, from the era of
the Old Testament to the present, have understood children as sons of the covenant
having been made in the image of God.328 However, at the same time, people have
pointed out that children are not mature in regards to development and are sinners like
adults. Of course, we need to admit the effect of sin even though people were created
according to the image of God. However, at the same time, we should notice that God’s
covenant was given for fallen human beings. So, covenant is important not only for adults,
but also for children. Therefore covenant children also are members of the church
community and also have the right to participate at the Lord’s Table. In sum, children are
sinners but righteous at the same time. Also, when compared to adults, they have
similarities and differences at the same time. In this respect, Issler states,
Children are different from adults and form a special class before God. Regarding
matters of salvation and the Kingdom of God, children under the age of moral
discernment are a unique class. Due to God’s design for human development,
children prior to becoming fully adults are given a measure of divine grace and
blessing, and are regarded as being within some kind of safe zone until they arrive
at the age of discernment. Children are similar to adults in that they are persons
328
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created in the image of God and thus welcomed into experiencing a genuine
relationship with God appropriate to their developmental abilities. These two
important foundational parameters can offer church leaders, teachers and parents
a balanced perspective for ministry with children. 329
Issler does not precisely give the definition of the “age of moral discernment.” Also, we
cannot concede that children are within some kind of safe zone. However, we need to
heed his emphasis that children have peculiarity compared to adults and are also heirs of
the covenant.
What Can We Learn From the Modern Developmental Theory? 330
At the end of the nineteenth century, H. W. Brown (1892) and E. Barnes (1892)
tried to reveal the character of childhood while studying their cognitive activity and
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religious thought.331 Later, with the work of Jean Piaget, who studied cognitive
developmental stages and structures by using a sociological approach and genetic
epistemology (1926, 1932), the cognitive developmental theory had a historic turning
point. He tried to reveal that a child’s thoughts are different from an adult’s, not only in
quantity, but also in quality.332 After Piaget’s study, developmental psychologists
revealed the cognitive, emotional, behavioral, and religious traits of childhood. By these
contributions, we have been able to notice the peculiarity of childhood, and the
possibilities of a child’s cognitive abilities.
R. Goldman, in his thesis (1962) and two books (1964, 1965a), attempts to
research children’s and adolescents’ cognitive capacity to understand religious concepts
according to their age.333 Based on Piaget’s theory, Goldman reveals how cognitive
thinking affects the structure of religious thinking.334 Also, he demonstrates the
developmental stages which were proposed by Piaget through the child’s understanding
of a Bible story. James W. Fowler, in his book, Stages of Faith (1981), based on
interviews with four hundred people and an analysis about the content, attempts to reveal
psychologically how faith335 develops according to age.336 He particularly focuses on
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James Fowler, while quoting Smith, defines faith with the help of studying the Latin term,
Credo. In classical Latin, credo means, “to entrust,” “to commit,” “to trust something or someone.” He says
this term meant, in the worship or baptism, “I set my heart on,” “I give my heart to,” or more generally “I
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“how people believe rather than what people believe.”337
Fritz Oser’s, Religious Judgment (1984, 1991),338 was planned to grasp a person’s
attitude about an Ultimate Being in a specific situation. In other words, he focuses on
how a person, according to their age, understands a relationship with an Ultimate Being.
He insists that religion has an intimate relationship with cognitive or moral understanding.
In addition, K. Tamminen’s (1988, 1991) study, which used 1558 Finnish children (789
girls, 769 boys) in 1974 and 1176 students (582 girls, 594 boys) in 1986 as specimen,
showed the traits of children’s religious experiences, beliefs, concepts, development and
spirituality neglected by the adults.339
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Fowler, who emphasizes the stages of faith, Loder emphasizes faith comes from convictional
transformation by the work of the Holy Spirit. See James E. Loder, 14-20.
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Although the scholars’ opinions do not coincide throughout their studies, people
have come to be concerned about the development of a child’s cognition and peculiarity
of the childhood. Also, people have begun to notice that a child has cognitive ability and
religious attitude.
Among the reasons why people do not permit infant communion is because they
believe infants and children do not fully understand the Christian faith or the meaning of
communion. Of course, there was Jonathan Edwards who experienced a “remarkable
sense of awakening” when he was only nine years old.340 However, most adult believers
have doubts about the belief of infants and children. Although cognitive structure is
different between adults and children, people have a tendency to understand children
based on their own criteria.341 While researching the representative scholars on
developmental theory, we benefit greatly by seeing the cognitive and religious potential
of children.
Piaget insists that at an early age infants cannot think, and their reactions are only
related to behavior.342 Similarly, Edward Robinson observes, “The starting point of all
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Piaget’s thought is the incapacity of children to see the world as adults see it.”343 If we
adopt this opinion, infant communion would be impossible. However, Stern insists that
infants at an early age can recognize objects. He says, “At about eight weeks, infants
undergo a qualitative change: they begin to make direct eye-to eye contact.” 344 In
addition to this, Stern explains the developmental leaps and shift in this period. He insists,
from an early stage, children have enough cognitive ability. Therefore, George Brown
emphasizes, “One of the ways younger children learn to be a Christian is by observing
and imitating the things Christians say and do.”345 According to him, if we admit children
have cognitive ability to some extent, we should notice the importance of early Christian
education.
Piaget categorizes the intellectual development into four periods.346 Among them,
infants and children who are in the preoperational period are characterized by
“egocentrism, animism, moral heteronomy, a view of dreams as external events, a lack of
classification, a lack of conservation.”347According to him, the preoperational child is
always failing. As William Crain explains, “preoperational thought is pre-logical,
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irreversible, static and perception-bound, full of contradictions and errors, and so
forth.”348 Piaget suggests the idea that infants develop with interaction within the
environment349; however, he emphasizes that cognitive structures develop on their own
without the teacher’s help.350 In other words, children think differently from adults, and
process out of active discovery. According to Piaget’s opinion, if we leave children alone,
they would naturally develop interaction with the environment. However, Crain points
out that many psychologists and learning theorists oppose Piaget’s genetic epistemology.
He says, “Numerous researchers have designed ‘training studies,’ most of which have
tried to teach conservation to four-and five-year-olds.”351 Piaget’s suggestion is important
in that it notices the child’s cognition is different from the adult’s.
Wright and W. A. Koppe tried to discern children’s understanding of God in
Europe. According to them, children’s concept of God reflects their cognitive and
emotional development.352 To explain in more detail, children whose ages are 2-3
understand that God is an existence who lives in heaven or church, and exercises magical
power, and cares about them. However, what was understood by children ages 4-5 is that
God is the existence who knows children’s deeds even though nobody is there. Wright
and Koppe say, “There was much evidence that these children wanted to please God.”353
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According to Wright and Koppe, the transition of the concept of God is found again
among children whose ages are 6-7. Most of them understand God as the method of
anthropomorphism, but unlike their previous concept, they understand God as a Being
who acts in a certain regularity or system.354 They explain that among 12-13 year olds,
most children totally depart from the concept of God which was understood by
anthropomorphism. We especially need to notice their conclusion that the concept of God
in the 12-13 year range is not their original concept, but reflects their faith community’s
education and confession.355 Their opinions also support the importance of church
education among children.
The representative study about children’s concept of God was performed by
Ronald Goldman. In 1964, he studied the concept of religion among 200 people (ages six,
nine, fourteen, and seventeen) who were similar in intelligence, religion, and social
background based on Piaget’s theory of intelligence.356 Based on his clinical study,
Goldman explains that the religious thinking and development process constitutes preoperational intuitive thought (up to about 7-8 years), concrete operational thought (about
7-8 to 13-14 years), and abstract operational thought (13-14 years onward).357 According
to him, the term ‘understanding,’ such as the concept of God, starts from the early part of
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childhood, and the abstract concept of God can be specified at the end period of
children.358 Therefore, he emphasizes the following: “What it reveals is that the Bible is
not a children’s book, that the teaching of large areas of it may do more damage than
good to a child’s religious understanding and that too much biblical material is used too
soon and too frequently.”359 However, the opinion of Goldman was repudiated by the
study of various scholars.
Fagerlind’s study on religious thinking of Swedish children shows, “Children
were able to understand and use symbolic expressions about problems they had already
met, even though they were not yet able to analyze them in logical term.”360 That is to say,
understanding the parables of the Bible, familiarity and previous experience helps the
understanding of children.361 Therefore, we can conclude that religious education in
childhood is important and it can facilitate a child’s understanding of the Christian faith.
However, while considering their attributes of the developmental periods, we need to
prepare proper teaching methods rather than intellect and cramming education.
Erikson, based on epigenetic principle362 and interactionism,363 categorizes the
stages of life as eight: “Trust vs. Mistrust,” “Autonomy vs. Shame, Doubt,” “Initiative vs.
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Guilt,” “Industry vs. Inferiority,” “Identity vs. Role Confusion,” “Intimacy vs. Isolation,”
“Generativity vs. Stagnation,” and “Ego Integrity vs. Despair.”364 At the first stage,
Erickson emphasizes that the most import thing is interaction with the caretaker, and
through this relationship, babies find some consistency, predictability, and reliability.365
So, according to Erickson, babies develop a sense of basic trust and this can be the
foundation for mature faith. “He observes that three- to six-year old children are, more
than at any other time, ready to learn quickly and avidly, and they are willing to find
ways of changing their ambition into socially useful pursuit (1950, 258).”366 This well
reflects on the importance of religious education and role of parents and church
community for the children.367
Based on Piaget, Kolhberg, Goldman, Erikson, and some theologians such as
Niebuhr and Tillich, Fowler368 presents a “faith development” theory which has six
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According to Erikson, in a person’s life cycle, there are crucial turning points which are
important when considering one’s whole life. Therefore, Erikson refuses the method which adheres to
some factors appearing in childhood. See Friedrich Schweitzer, 75.
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stages.369 The first stage is intuitive-projective faith, approximately ages 3-4 to 6-7; the
second stage is mythic-literal faith, ages 7-8 to 11-12.
In the first stage, “Children attend to and imitate the moods, gesture, and visible
practices of such primal persons,” writes Fowler.370 Then, in “mythic-literal faith,”371
children begin concrete operational thought. He says, “this stage in which the person
begins to take on for him or herself the stories, beliefs and observances that symbolize
belonging to this or her community…they can be affected deeply and powerfully by
symbolic and dramatic materials and can describe in endlessly detailed narrative what has
occurred.”372
While seeing Fowler’s point, George Brown emphasizes, “Experience, rather than
verbal input is the medium for knowing. Developmentally, the movement from childhood
to adulthood is the movement from the visual to the verbal.”373 Therefore, children can
understand the meaning of the Lord’s Supper consistent with their development.
To this point, while researching modern developmental theories, we come to
know important information about the character of a child’s cognitive ability and
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relationship between cognitive development and religious concepts. Then, how can a
child understand the meaning of communion?
Fowler says, “The young child does not, of course, develop conceptual mastery of
these things. Rather, he or she encounters images which awaken and form the faith
imagination of the child, providing affective, volitional, and conceptional directions by
which to grow in faith.”374 According to Fowler and developmental psychologists, infants
or children do not grasp deep and abstract meaning. However, by researching
developmental theories, we see that a child also has cognitive ability different from adults.
We say that the sacraments are the visible Word. Therefore, Christians need to
recognize that infant communion would be a good educational media for infants and
children. It would be manifested not as an abstraction but as an intuitive, experiential
practice which embodies visual and sentimental concepts. What, then, are the merits and
demerits of developmental theory on deciding the propriety of infant communion?

Merits: Emphasizing the Importance of Church Education in Childhood
First, the developmental theory categorized the childhood detail, and proposed the
child’s traits of thought and cognition according to the developmental stages. Therefore,
it provides fundamental resources for a religious educational program. By forecasting the
faith developmental stage among children, it can help for church educators to understand
children according to their ages.375
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Second, with the help of the developmental theory, we can see the traits of
children’s thoughts. For example, scholars reveal that some children whose ages are 5-6
to 11-12 do not have “formal-operational power" but understand God, not by abstract
attribute, but by concrete and experimental appearance. Therefore, children in this period
have a tendency to have ego-centric and anthropomorphic thoughts.376 That is to say,
their thoughts usually depend on emotions and attitude rather than intellect and abstract
reasoning.377 In this respect, by using developmental theory, we can get useful
information about children’s thoughts.
Third, the developmental theory awakens our concern to the importance of faith
education in childhood. John Westerhoff emphasizes the importance of experience in
forming faith.378 It reveals the importance of seeing and hearing during childhood. So,
faith developmental theory explains that the attitude of the caregiver makes a great
impact on the religious education of the child. With the help of a relationship, infants and
children come to interact with others, and can get the ability to accept other people’s
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perspectives.379 The reason childhood is important is that a formed pattern of thinking
and living is very hard to change in subsequent years.380 Therefore, through the study
about the developmental theory, we can understand the importance of religious education
throughout childhood.

Some Negative Considerations
We also need to consider some negative aspects of developmental theory. First,
the developmental theory has a tendency to neglect the impact of sin among humans. It is
too optimistic and sometimes looks down on humans’ regression, degeneration, and
failure. As Dykstra points out, sin always distorts people’s reason, role taking, social
perspective taking and ego development. So, without considering the effect of sin, we
cannot set a proper theory. People cannot be mature in their own power.381 In regards to
theology, human qualities to do God’s calling were degenerated. Human beings cannot
escape from the responsibility of sin because original sin was transcended from Adam.382
Human beings are understood to be totally depraved,383 and therefore, every belief
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attitude and action is affected by sin. This reveals human’s spiritual inability.384 There
needs to be a balance between the concept of sin and an optimistic developmental theory.
Second, as Vianello & Taminnen’s study shows, the developmental theory usually
develops their survey by adding the age, however, comparatively gives few concerns
about transforming religious concepts which can be generated by socio-environmental
difference; for example, region, culture, religion, environment of family, gender, and
education.385
Third, in the case of a faith developmental theory, there is a tendency to
emphasize “the structure”386 in development. So, sometimes, the importance of content in
faith is lost.387Also, we need to notice that the meaning of faith which was proposed by
developmental psychologists and church education is different. In addition to this, it is
384
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law; and (2) the unregenerate person is unable apart from the special working of the Holy Spirit to change
the basic direction of his or her life from sinful self-love to love for God.” See Hoekema, 152.
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hard to say that a person moves through one stage of faith to get to the next.388 So, as an
alternative, we need to notice the “Religious Style” proposed by Streib. He says,
“Religious styles are distinct modes of practical-interactive (ritual), psychodynamic
(symbolic), and cognitive (narrative) reconstruction and appropriation of religion, that
originate in relation to life history and life world and that, in accumulative deposition,
constitute the variations and transformations of religion over a life time, corresponding to
the styles of interpersonal relations.”389 According to Strieb’s opinion, we can see the
developmental theories as a whole, including regression.
Fourth, development in the cognitive-structural theory means an increase of
constancy ability and obtaining of the behavior possibility. In this respect, people
frequently consider a child as being incompetent. So, infancy is downgraded as a prestage of adult life. F. Schweitzer asks the question, “does becoming an adult mean
increasing the possibility of doing and obtaining?”390
Fifth, even though the developmental theory does not intend for human perfection,
according to the theory, people can have dignity in life in the last stage. Schweitzer points
out that a human’s dignity lies in the praxis of human life.391
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Sixth, the cognitive-developmental theory mainly studies religious development
in the respect of individualism. Even though it considers the impact of the environment in
faith formation, this theory is lacking in considering the importance of community in
faith formation.392
To this point, while considering the developmental theory in the respect of God’s
common grace, we can get a precious perspective which can be used in church education
and permitting children into the Lord’s Table. In Piaget’s study, we see that a child thinks
differently from adults. Although Goldman repudiates early education of a child, by the
work of W. A. Koppe, Fagerlind, Beard, and Martin, we see the importance of religious
education to give children familiarity and experience in upgrading their understanding.
Also, through Erickson, we see the importance of the role of parents and Christian ethos
in faith formation. In addition to this, through the study of Fowler, we notice that a child
is familiar with symbols and visuals rather than verbal. Therefore, even though it has
some faults, the developmental theory gives important information about the nature of
children, and gives a foundation for welcoming children to the Lord’s Table.

Religious Potential of Children and the Work of the Holy Spirit
In his Institutes, Calvin says that God gave humans a “sense of deity,” or a “sense
of religion.”393 In this respect, we can say that all people have religious minds and
potential. However, we should keep in mind that real faith comes from the Triune God
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and the gift of the Holy Spirit.394 If the formation of faith depends on the work of the
Holy Spirit, we can know God not by observing the universe, but by God’s opening our
eyes to see Him.395 In this dimension, we can know that God gave religious potential to
the children who are the descendents of the covenant.396
Cavalletti points out that while adults tend to talk down to children and to present
God in childish terms, children themselves have a profound sense of the majesty of God,
reflected in the language they use to speak of God.397 Also, she has noted that children
from three to six years of age have demonstrated particular sensitivity to the following
points, among others: Jesus Christ, the Good Shepherd, Baptism and the Eucharist.398
We should recognize children as religious beings. The faith between children and
394
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adults is the same in essence.399 However, adults have a tendency to see faith only in the
dimension of intellect.400 But then, what is the faith? By observing the essence of faith,
we can appraise whether or not our children have faith.
Faith is a gift of God.401 Irenaeus says, “The Lord taught us that no man is capable
of knowing God, unless he be taught of God: that is, that God cannot be known without
God: but that this is the express will of the Father, that God should be known. For they
shall know Him to whomever the Son has revealed Him.”402 Jesus gave revelations,
however, revelations which make known the Son are given by the Holy Spirit.403 In this
respect, the knowledge of God and faith are closely related. Therefore, Calvin defines
faith as knowledge. Calvin says, “We call faith a firm and certain knowledge of God’s
benevolence toward us, founded upon the truth of the freely given promise in Christ, both
revealed to our minds and sealed upon our hearts through the Holy Spirit.”404 “For faith
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consists in the knowledge of God and Christ” (John 17:3).405 However, we should know
that knowledge comes from a relationship with God.406 Knowledge which is given
through revelation is personal knowledge.407 Also, the faithful response of humans is the
fruit of the Holy Spirit.
So then, can children participate in the Lord’s Supper without knowing the
meaning of it? The Lord’s Supper has a variety of theological meanings. In the regards to
rationalism, children cannot understand the meaning of the Lord’s Supper as an adult can.
However, sometimes, the recognition of humans transcends human reason. We need to
look at James F. White’s assertion.
To exclude baptized children from the Lord’s Table on the grounds that they do
not fully understand it would, if we followed such an argument out, exclude us all.
One does not understand a mystery, one experiences it. And children reared in the
community of faith can experience it as well as anyone, perhaps better than some
of their adult associates.408
While synthesizing the above opinions, we can conclude that children have religious
potential by the work of the Holy Spirit. Even though the intellect of a child cannot meet
the expectation of an adult, faith is not only a gift, but also a mystery of the Holy Spirit.
So then, it would be better to give children the opportunity to participate in the Lord’s
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Supper while depending on the work of the Holy Spirit, who surpasses our intellect, and
hoping that the Triune God opens the eyes of children for understanding.
The Church’s Educational Mission to the Covenant Children: Consideration of the
Present State of the Korea Church
Through the study of scholars who emphasize the importance of cognitive
development, we have seen the importance of education in the early stages of
development of children.409 Also, we see the fact that children have a religious mind, a
seed of religion.410 In this respect, to participate in the Lord’s Supper and worship from
the early stages can powerfully impact a child’s life. It forms the core factors of faith.411
T. H. Groome says, "Liturgy can be powerfully effective in informing, forming, and
transforming its community of participants in the Christian faith if it is sacramentally
adequate to enable them to express their lives in faith to God and to experience God’s life
in love to them for the life of the world.”412
When considering the developmental stages of children, evidently, their cognitive
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ability is different from that of the adult.413 However, it does not mean that children
cannot recognize God’s existence.414 Therefore, rather than neglecting the children’s
religious ability based on the adult’s criteria, we need to consider the infant’s or
children’s communion as a good opportunity to grow the child’s faith and be accustomed
to the church community.415
God calls us as a covenant community. Therefore, we should see children as
members of the church community.416 At the same time, we have a duty to teach our
covenant children who are in God’s promise.417 Calvin stresses paternal obligation to
fulfill God’s command and to diligently instruct the children in the family.418 We need to
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make good use of this duty in leading our children.419 In this respect, we need to notice
the profit of intergenerational420 worship which is currently debated in the United
States.421
In the case of the Korean Presbyterian Church, the law designates the
participation age of the adult worship from the middle school ages.422 However, after
entering a university or college, parents recommend that they participate in Sunday
morning worship.423 Therefore, we can say that many covenant children and adolescents
do not experience God’s grace in worship which should be enjoyed from an early age. So,
even though they return after entering a university, they might feel the heterogeneity of
the worship and liturgy. Therefore, they seek contemporary or frontier worship and
neglect the importance of the sacraments. In this respect, the Korean Presbyterian Church
has lost the attributes of Catholicity and the benefits of liturgy. The Korean Church needs
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to remind them of their baptismal vow at their child’s baptism.424 Issler emphasizes the
profit of participating in the Lord’s Supper as follows:425
Participation in Holy Communion is a powerful symbol of welcome for children
as well as adults. In traditions that practice adult baptism, how might children be
welcomed at the Lord’s Table? Consideration might be given to permit the child’s
participation in Communion once an initial profession of faith has been made and
assessed.
Smith (2001) also suggests:426
In the traditions that baptize adult believers, an open approach to the Table would
acknowledge that children are members of the covenant community even though
they cannot yet assume adult responsibility for their lives, evidenced in baptism.
For now they come to the Table under the spiritual authority and identity of their
parents.
In Korea, with an enthusiasm for early education, many parents have spent a tremendous
amount of money on their children’s education;427 however, in the case of Christian
parents, there is a tendency to have non-interest about church education. Marianne
Sawicki says the following: “The foundation of liturgical life is laid by participation in
the assembly, from at least the point when the baptized child understands the sentence,
424
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‘Jesus is here’ (about 30 months of age). The reverent attitude of family and friends is the
best lesson that something very special is going on.” 428
Of course, we should consider the peculiarity and situation of each denomination
and church. However, it is sure that we should teach not only God’s Word, but also the
sacraments at the same time. Because, as Calvin said, the sacrament is the visible
Word.429 In other words, to fulfill the duty of rearing covenant children, parents and
church should have the mind of duty and make an effort to rear the faith development not
only for children, but also themselves. In this respect, we need to hear the assertion of
Donald Miller: “Much of the learning of infants comes from imitation of the parents and
others. Many of the infant’s basic attitudes come from immediate awareness of the basic
attitudes of the parents. Therefore the infant’s sense of basic trust will reflect that of the
mother.430 In the long run, this means that the faith of infants and children can be formed
through the faith experience of the parents.
We should remember that infant communion is not ex opere operato. However,
from the early period of life, children can be accustomed to worship and liturgy, which
will benefit the integrity of each church generation and their maturity of faith.

Marianne Sawicki, “Tradition and Sacramental Education,” Theological Approaches to
Christian Education, ed. Jack L. Seymour and Donald E. Miller (Nashville, Abingdon Press, 1990), 55.
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Abingdon Press, 1987), 218.
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CHAPTER 4: SUMMARY AND CONCLUSION: PROSPECTS FOR
INFANT COMMUNION IN THE KOREAN CHURCH

The prospects for infant communion in Korean Presbyterian Churches can only be
assessed by examining several different topics: the unique context of Korean
Presbyterianism, the broader development of church history, the proper use of biblical
texts, and an understanding of the capacity of children. The following paragraphs will
summarize our learning about each of these.

A. Summary of Interdisciplinary Learning
First, we saw the great impact of early missionaries in the formation of Korean
Presbyterian worship, and learned about how liturgy was simplified in the context of
ecumenism and mission. We also saw how early missionaries were faithful to the
Westminster Confession and Puritanism, so that they emphasized preaching and Bible
study, rather than liturgy and the sacraments. Also, we have seen the influence of Frontier
worship in the formation of Korean Presbyterian worship. In addition, we saw the effect
of the Sunday school movement and noticed how, until a child enters a university, most
children are separated from adults during worship, a practice which results in a
generational gap in worship. Above all, by the system of Korean Confirmation (Ipkyo),
we saw that until a child becomes an adult, they are separated from many ceremonies and
worship in the church. When we consider the history and context of the Korean
Presbyterian Church, infant communion would generate severe opposition; however, if its
validity and benefit for a child can be explained well to the Korean church, when we
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consider the enthusiasm of education in Korea, we can cautiously expect the possibility
of its practice.
Second, in regards to church history, we found that there is no decisive record
about infant communion before the third century. While researching the records of Justin
Martyr, Origen, Cyprian, and Augustine, even though we respect the interpretation of
paedocommunionists and antipaedocommunionists, infant communion had been
practiced gradually in the East and West church. Also, after Augustine until the fourth
Lateran Council, infant communion was practiced throughout Europe. After that time, its
practice declined. The reasons why infant communion declined include the development
of the doctrines of transubstantiation and concomitance, the separation of confirmation
and baptism, the pervasive thought that infant communion had no relationship with
salvation, separation between chalice and laity, and scholars’ emphasis on “power of
discernment” in receiving communion. While dealing deeply with these reasons, we
found that infant communion did not disappear from its invalidity or futileness. Also, in
conclusion, because there is no decisive record of mentioning the validity of infant
communion in early Christianity, the historical arguments for infant communion are
inconclusive.
Third, there is no Reformed teaching or catechism which upholds infant
communion. This was because in the sixteenth and seventeenth centuries, there was a
powerful theological assurance that the Lord’s Supper was “only to professing believers.”
Calvin and Reformed theologians insisted, based on their exegesis on 1 Corinthians 11:
28-29, that the Lord’s Supper was instituted for mature believers, and would be poison
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for children.1 So here there are two presuppositions: first, a child cannot do the
prerequisite of 1 Corinthians 11; second, a child cannot have faith. However, even though
they emphasized a child’s possibility of having faith and continuity of covenant, they did
not consistently apply it to infant communion.2 Then, I studied the relationship between
infant communion and infant baptism. The Reformed tradition emphasized the difference
between communion and baptism. The Reformers explained that baptism was a ceremony
for becoming a member of the church, communion was for continuous nurture. Also, they
state that communion is active, and baptism is passive. However, Gallant and Pearcy
argue that these two sacraments have a common theme in that they started from God’s
grace and are based on God’s objective promise. Also, we find that these two sacraments
are “signs and seals of the covenant.” So, we can conclude, even though there is a
difference between baptism and communion, at the same time, they have similarity. Next,
we also saw, based on 1 Corinthians 10, Frank Senn and Smedes emphasized that in the
Lord’s Supper, “communal reality” is more important than “individual piety.” Therefore,
as Mathison points out, in the Westminster Confession, by acting sacrament, the church is
separate from the world and to prohibit the children would be a severe matter. That is to
say, we saw that the matter of infant communion can proceed to the matter of unity of the
body. In this respect, we confirmed, by participation of worship of covenant, children can
be more well-raised and developed. Of course, I agree with Herman Bavinck that
prohibiting the children from the Lords’ Supper is not eradicating the covenantal grace.
However, we need to admit that the Reformers did not consistently use the foundations

1

Institutes, 4.16.30.

2

Lyle D. Bierma, “Children at the Lord’s Supper and Reformed Theology,” 4.
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which were used to uphold infant baptism in dealing with the theme, infant communion;
however, I cautiously surmise that this would be a lost opportunity to receive God’s
covenant grace. I also researched the character of the objectivity and subjectivity of
communion. Against the opinion of Roman Catholics and Lutherans who emphasized
the objectivity of communion, the Reformed churches insisted on both the objectivity of
the Lord’s Supper in that humanity’s unworthiness cannot rob grace in the sacrament, and
its subjectivity in that the work of the Holy Spirit is required. In this respect, we cannot
know how much profit infant communion gives to the infant; however, based on the work
of the Holy Spirit, we can think that infant communion can be a profession of the parents
that they will raise their covenant children in the presence of God. Regarding the relation
of divine and human activity, we see that God’s grace is always first, but also that a
subsequent confession is important. Because the sacrament does not generate faith
automatically, without confession an adult cannot participate in communion, however, in
the case of children, as the concept of covenant, we conclude that a child’s participation
in the Lord’s Supper does not taint the grace of communion in the respect of objectivity;
at the same time infant communion can be a symbolical confession that the covenant
family will raise God’s covenant child in God’s Word and Christian faith. Earlier, we
saw that, above all, the fact that Christ is present in the Lord’s Supper is most important,
and material itself cannot contain God’s grace. Also, we thought that if a seed of faith is
implanted by infant baptism, as Reformers admit to the possibility of faith in infants, by
attending the Lord’s Supper, they can be nurtured and fortified. At last, while considering
the remembrance and eschatology in the Lord’s Supper, we can conclude that anamnesis
does not merely refer to the memory of past events, but also to how those past events
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affect present reality. Also, in the respect of eschatology, communion has the attributes of
a messianic banquet. Therefore, we saw that infant communion could be acted upon
based on anamnesis and messianic banquet.
Fourth, drawing on the study of biblical theology, we concluded that there is no
text which explicitly prohibits or supports the participation of infants in the Lord’s
Supper. We studied the relationship between Passover and the Lord’s Supper. On this
matter, Christian Keidel and Paul Jewett insist that it is likely that children participated in
the Passover, while John Murray and Cornelis Venema, like A. Hodge and John Calvin,
believe that there is no conclusive evidence that children participated in the Passover. In
each case, there is no conclusive evidence to argue for or against young children at the
table.
A related concern regarding biblical interpretation focuses on the phrase
“recognizing [or discerning] the body” in 1 Corinthians 11:29. Based on this text, the
Reformers restricted children’s participation in the Lord’s Supper only to the “professing
members.” However, Christian Keidel, Jeff Weima, and Gordon Fee argue that the larger
context of I Cor. 11:29 calls for a different approach, arguing that the text is designed to
prevent unrepentant adults from partaking rather than to prevent believing children from
partaking.
The deeper context for this is the concept of the covenant. Calvin considers infant
baptism and circumcision as analogous with each one serving as a sign and seal of God’s
gracious covenant. However, even though Calvin used the concept of covenant to support
the validity of infant baptism, he did not consistently apply this same logic to welcome
children to the Lord’s Supper. Regarding this, Bierma points out that to exclude a child
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from the Lord’s Supper undermines the continuity between the New Testament and Old
Testament. Regarding this, while studying the meaning and character of lh'q' and
~[; in the Old Testament, and evkklhsi,a kuri,ouand sunagwgh. kuri,ou
in the New Testament, we saw that God first calls his covenant people, and gave them
grace. While renewing the covenant, God makes the people His people. Here we see the
priority of God’s grace and sovereignty. When we become members of the covenant, it is
by God’s grace, not by our own effort. In the case of a child who is born into a covenant
family and baptized in the church, their entire life, including their childhood, can be an
experience of covenant participation, including training and formation from the church
and their parents, and age-appropriate participation at the table.
Fifth, we studied the validity of infant communion from the perspective of church
education. Even though the Reformers emphasized human sin they also believed that
children can have faith as a result of the work of the Holy Spirit. Although the Reformers
refused to welcome children to the table because of their perceptions about children’s
cognitive ability, many scholars today have deeper appreciation for the capacity of
children to recognize and embrace the truths of the Bible. According to James Fowler,
T.H. Groome, and several other contemporary experts, children can enter deeply into the
symbolic meaning of ritual actions such as the Lord’s Supper. In addition, their act of
participation can, in turn, strengthen and deepen their faith, as well as serve as an
inspiration and encouragement for their parents.
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B. Discerning Prospects for Korean Congregations
A Mediating Theological Position
After reviewing each of these arguments, it is difficult to arrive at a simple
solution. Part of the complexity is the fact that there are at least two outcomes that
advocates of infant communion advise. Some advocate for the Eastern Orthodox practice
of infant communion, with no expectation of their active participation. Others advocate
welcoming young covenant children to the table to participate actively in an ageappropriate way. These two possible outcomes are frequently mingled in many of the
sources cited in this thesis.
My own view is that young covenant children should be invited to participate in
an age-appropriate way. In contrast to those who argue that only older covenant children
or younger adults should be welcomed after making a formal, public profession of faith, I
would argue that young children should be welcomed after an age-appropriate expression
of faith. This could be worked out as follows. The church would invite parents of young
children, perhaps ages 3-7, to consider bringing their children to the table. The church
would offer age-appropriate instruction to these young children about the meaning of the
Lord’s Supper, would talk with the children about their questions, and would hear the
faith expressions of these children. When the Lord’s Supper is celebrated, these young
children, like all participants, would be invited to express their faith as participants in the
liturgy, through the songs, prayers, and acclamations of the entire congregation.
This position rests on the following convictions: First, faith is given by the work
of Holy Spirit, and, as Calvin and Reformers emphasize, even little ones can have faith.
Second, because young children’s thoughts and expressions are not mature, we should
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not impose on them adult expectations. Third, while I Corinthians 11 does call for active
engagement at the table, there is no biblical text which mandates a formal public
profession of faith
In contrast to those who would argue for welcoming all infants to the table,
without any expectation of their age-appropriate participation, I would argue that it is
important to insist on age-appropriate participation. This position rests on the following
convictions: First, according to reformed tradition and reformers’ thoughts, the sacrament
is not ex opere operato: the meaning and significance of the Lord’s Supper arises out of
the Holy Spirit’s work in and through the participation of the people. Second, I
Corinthians 11 specifically calls for the active participation of each participant by the use
of first person singular imperatives (e.g, “let each of you examine yourselves”).
Third, age-appropriate participation affirms the point that even young children have a
cognitive ability and religious potential, and it challenges the church to teach Christian
doctrine to children in an accessible way. In summary, age appropriate participation can
be a wise approach for both who emphasize the profession of faith and early education
for children.

Terminology
Given this view, I do not recommend the use of the term “infant communion.”
First, this term almost inevitably implies an Orthodox sacramental theology, and it
suggests that some participants, namely infants, should come to the table passively.
Second, the Korean and English terminology for infants and young children can
easily create confusion. The Korean term for infants, “YoungA or Yua,” refers to

142

unweaned children, up to age perhaps 3 and it connotes extreme passivity, whereas
“infant” in English generally refers to a baby, under 1 year of age. In contrast, the Korean
term for children, (“Eerinyee”어린이), typically refers to children between 4 and 13 years
old. This term connotes children with the capacity for more active engagement, though it
does not yet convey a level of engagement expected of adults. I would, then, call for the
use of the term “Eerinyee”(어린이) communion to convey the importance of welcoming
young children to active participation at the table.

Pastoral Strategies
However, arriving at this theological conclusion is not sufficient, for we must also
take into account the situation in the Korean context. In particular, we need to consider
the history and the inclination of Korean Presbyterian Worship and its current situation.
In order for the Korean Presbyterian Church to consider welcoming very young covenant
children to the table, several processes would need to be in place.
Before the Korean Church would ever consider the possibility of infant
communion, the Korean approach to liturgy and sacrament would need to be deepened.
Compared to its strong emphasis on preaching and Bible study, Korea’s Presbyterian
Church has placed less emphasis on sacraments. Many people have a tendency to
consider liturgy as a remnant of Roman Catholicism. Before any significant discussions
of infants at communion can take place, the church must learn the importance of the
sacraments, understand them more deeply, and consider ways to make the Lord’s Supper
both more frequent and more robust. The Korean Presbyterian Church, which honors
Reformed tradition, needs to notice that Calvin insisted on the practice of weekly
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communion in Geneva. Also, his writings on sacraments and his Strasbourg liturgy,
shows how Calvin gives weight on not only God’s Word, but also His visible Word:
sacraments. If communion remains both relatively unimportant and infrequent,
discussions about infant communion will likely not be viewed as important or necessary.
In addition, the Korean Presbyterian Church should enlarge the breadth of its
understanding about sacramental theology. For example, in the Lord’s Supper, there are
various meanings. However, in case of the Korean Presbyterian Church, in fact by the
impact of Zwingli’s symbolism and excessive pietism, people focused on Jesus’ passion
in the Lord’s Supper. Of course, Jesus’ passion and death is an important factor in the
Lord’s Supper. However, as we saw in the previous chapter, the Lord’s Supper has deep
meaning: anamnesis and eschatology, messianic banquet, covenant meal, forgiveness of
sin, and remission of sin. These multiple meanings are necessary for the discussion of
infant communion. If the focus remains on remembering Jesus’ death, people will too
quickly assume that infants cannot participate.
Even if the Korean Presbyterian Church does not implement infant communion,
there are still several things that it could learn from this discussion. For one, the Korean
Presbyterian Church can learn from the importance of sacrament, especially from the
Christian initiation in a child’s formation of faith. The chapter on church education
discussed the importance of seeing and hearing from the early period. Also considering
Jewish customs in the Old Testament can show that participating in the worship and
sacraments as a childhood can be a great opportunity for faith education. By giving more
attention to these themes, the Korean Presbyterian Church could be challenged to give
more consideration to church education for children.
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Also, reviewing debates on the infant communion can teach of the importance of
parents’ and the church community’s role in the child’s faith formation as the Reformers
emphasized. Infant communion is not ex-opere operato. It is a sort of confession of
parents and church community that they will teach their covenant posterity in the
presence of God’s Word. Even though many parents make vows when their child
receives infant baptism, sometimes they forget their educational duty for developing their
child’s faith. This discussion can remind of parents’ and the church community of faithful
teaching for the covenant children.
In addition, while reviewing debates about infant communion, the Korean
Presbyterian Church could learn about the importance of intergenerational worship. In
fact, in the core of the debate about infant communion, the concept of covenants is very
important. According to the opinion of paedo-communionists, through the concept of
continuity of covenant, children can receive baptism and participate in the church’s
ceremony. Discussing infant communion highlights the importance of God’s covenants
among His people. This promises to serve as an appeal for intergenerational worship
which emphasizes and focuses on covenant members of families.
For all of this to happen, some additional studies will also be necessary. It will be
necessary to study the practices and the theological reflections of early church fathers and
Reformers regarding Christian initiation. The Korean Presbyterian Church honors the
church fathers’ thoughts and Reformed tradition. By seeing that in the early church
Christian initiation includes infant baptism, infant communion, and confirmation at the
same time, church leaders and members can gain a wider understanding about
sacramental theology.
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Relatedly, in the respect to systematic theology, scholars should study the
similarities and differences between infant baptism and infant communion while
considering the concept of covenant theology. Scholars especially need to prove why
reformers did repudiate children’s participation in communion, even though they admit to
the practice of infant baptism based on the concept of covenants. At the same time, it is
required to study a child’s membership in the church.
Finally, the Korean Presbyterian Church needs to prove the necessity and validity
of intergeneration worship in respect to theology. The Korean Presbyterian Church
especially needs to reconsider the present Korean Ipkyo system. According to the present
system, it is natural that a child be separate from congregational worship and sacrament.
Also, it is required for one to study how to include several generations in the worship
while honoring children’s cognitive development and their Sunday school. In addition,
developing a detailed program and instructions for diminishing the generational gap is
important.
However, all things need to proceed in a way in which everyone respects each
other so together they can build the virtue of the church. Because of this, there is no
compulsory law about this issue.
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