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Abstract

The contents of this dissertation is about the authoritarianism presently found in Lutheran
churches in general and in the Evangelical Lutheran Church in Namibia (ELCIN) in particular.
In contradiction to the Roman Catholic Church, Luther advocated the participation of the
laity in decision-making processes. However, strong offices of authority have been established
in ELCIN and excessive powers have been granted constitutionally to the clergy against the
laity, with the result that lay leaders are made to believe that the decision-making procedures
belong to the higher authorities at all levels of the church. There is a lack of willingness among
the higher authorities to motivate lay leaders to take up leadership responsibilities in their
presence. The danger of this attitude is that most of the decisions made in the church are

initiated by the clergy and are therefore not representative.

The leadership style of ELCIN can be described as partially democratic and partially
authoritarian. The authoritarian leadership style of ELCIN was not derived from the original
Lutheran heritage. This situation is due largely to a combination of the leadership patterns of
the Finnish missionaries and the prevailing Owambo traditional culture. Authoritarian
attitudes remain an urgent challenge to ELCIN in particular, and to Lutheran churches in

general.

The formulation of a new concept of leadership in the church must embrace the collective
participation of all male adult members of the community in decision-making processes as
observed in positive elements of Owambo traditions and Luther’s concept of the priesthood of

all believers.

This dissertation recommends that lay leaders must be allowed to chair decision-making bodies
at all levels in the church and that clergy and lay leaders participate equally in these bodies.
ELCIN theologians also have to formulate concepts which contextualise church leadership and

dissociate it from foreign vessels of culture.
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CHAPTER ONE
INTRODUCTION AND METHODOLOGY OF THE THESIS
1.1  Background motivation

The majority of the members of the Evangelical Lutheran church in Namibia (ELCIN) are
Ovawambo who were confined to the northern part of the country by colonial laws. With the
independence of Namibia, some of the educated members have been employed in various
governmental departments, private sectors and non-governmental organizations around the
country. For the first time they were able to compare the authoritarian church leadership in
ELCIN with the leadership styles among other Lutheran Churches. They also became aware of
the fragile unity among Lutherans in the country. Some of the intellectuals also wish the church
to dialogue with the indigenous culture. The church sticks to the nineteen century attitude that
rejected the African culture as something evil and incompatible with Christianity. The result is that
some of the intellectuals have terminated their church membership while those who have remained
in the church have adopted an attitude of being too silent in church meetings. It is a brain drain.
In this dissertation, I am going to deal with only one of these topics, namely authoritarianism in

the church.

It is not only the educated laity which left ELCIN, but pastors and church workers also. There
are many reasons. Authoritarian leadership and lack of full participation in decision-making have
been the two major causes that have alienated lay leaders and young theologians from the church.
From its ruling body, the Synod, down to the Congregational Meeting, either the bishop, dean or
pastor is the chairperson. Decisions are made at top levels and transferred to communities which
have little or no influence on such decisions. They feel that the church does not take their skills,
education and diversity seriously. The church retains old fashioned procedures where pastors do
“everything” during worship services, in parish councils and meetings. Parish members are treated
like children. Except the preaching of sermons, lay leaders are not motivated to participate in
parish leadership; to chair meetings; to welcome guests; to lead parish programmes; to read texts

and other responsibilities. The church is very slow in adopting democratic principles as found in



the government, non-governmental organizations and private institutions today. The church does
things as if it is not aware of the new dispensation in the country. Constitutionally, the term of
office of the Bishop is unlimited. The leadership qualities of some competent theologians are not
utilised. The frustrated leaders have abandoned the church. Some have left the church because
they were hindered by the authoritarian situation in the church to initiate and implement their

plans.

The gospel, according to its Lutheran interpretation, implies participation, and that participation
implies the democratisation of church structures and procedures. I will spell out the Lutheran
understanding of leadership in chapter two. An authoritarian leader is in control and does
everything, or monitors his/her subordinates closely; he/she knows what is right and what the
people need; he/she is more experienced; he/she acts as a parent while subordinates are treated
like children; the leader is presumed to be more knowledgeable than the people who are led; the
led people are presumed to be inexperienced.

The task ahead for ELCIN is to put the gospel at the centre of its ministry and to live out the
word it proclaims; to become a democratic church by democratizing its constitution and bylaws.
It should make sure that pastors and lay leaders share the constitutional powers between them;
pastors should acknowledge lay leaders as their co-workers and teammates; the church has to
learn f"rom other churches in the country and region. The participatory approach should be

encouraged at all levels of the church.
1.2 Problem formulation

The main problem of this thesis can be formulated as follows: How can the authoritarian
leadership style found in ELCIN be replaced with a participatory leadership style?

Subproblem analysis: 1. Which historical factors led to the authoritarian leadership style in
ELCIN? (a) Is it possible to assume that Luther’s theology, which is the foundation of the
Lutheran tradition, has led the Lutheran church to authoritarianism? To answer this question, 1
will confront Luther’s own approach with the traditional Catholic approach, against which Luther
rebelled. This will be done in chapter two. (b) Could the authoritarianism found in ELCIN be



derived from the Finnish missionary tradition? I will take up this question in chapter three. (c)
Could it be derived from the impact of Ovambo political traditions? I will explore this possibility
in chapter four. 2. How authoritarian are the current institutional structure and the leadership style
in ELCIN really? I will deal with this issue in chapter five. 3. Why is it important for ELCIN to
overcome authoritarianism in favour of participatory form of leadership? This problem is
addressed in the first part of chapter six. The argument for a participatory style is actually
developed throughout the dissertation and that par 6.2 only offers some additional considerations.

4. How can this goal be achieved? I will address this question in the second part of chapter six.

I will now offer hypotheses for each of the formulated problems. I have to begin with the
hypotheses of the sub-subproblems of subproblem one before I can formulate the hypothesis for
subproblem one, and I have to formulate all the hypotheses for the subproblems before I can

formulate the hypothesis for the main problem.
Hypothesis for sub-subproblem one: The authoritarianism found in ELCIN cannot be attributed
to the influence of Luther because Luther rebelled against the authoritarianism of the Catholic

church of his time and suggested alternative in the form of the “priesthood of all believers”.

Hypothesis for sub-subproblem two: The Finnish missionaries indeed contributed substantially to

the authoritarian spirit found in ELCIN.

Hypothesis for sub-subproblem three: The Owambo political culture also contributed significantly

to the authoritarianism found in ELCIN.

The hypothesis for the first subproblem: The authoritarianism found in ELCIN is not due to
Luther’s theology, but partially to the Finnish and partially to the Owambo influence.

The hypothesis for subproblem two: On the whole ELCIN is fairly authoritarian, although there

are individuals and organisations which can be considered to be exceptions to the rule.

The hypothesis for subproblem three: Participation is preferable over authoritarianism because it



accords equal dignity to all believers regardless of their training or social status; it builds the
community through cooperation on equal basis; it mobilises the full potential of all members of
the church for the free flow of the gospel and the smooth running of the organisation; it enhances
the motivation of the members to pull their weight; it diminishes the frustration felt by subordinate
individuals and bodies; it is in line with modern trends in the secular world, thus helping to make

the gospel plausible to our contemporaries, etc.

The hypothesis for subproblem four: On the one hand the institutional structures of ELCIN must
be changed to make participatory leadership possible, on the other hand the personal attitudes of
leaders and followers must be changed so that participation is actually implemented. Both these
changes presuppose an extensive educational drive based on Lutheran theology and informed by

the biblical witness, as well as constant checks to see whether progress is achieved.

The hypothesis for the main problem: If authoritarianism is to make way for participatory
leadership in ELCIN, the church must overcome the legacy of both the Finnish missionaries and
the Owambo political tradition and fall back on Luther’s own approach to leadership which is
based on the priesthood of all believers. This involves a change of institutional structures as well

as a change of personal attitudes of both the ordained and the lay members of the church.
1.3 Thesis structure

This passage is only meant to give some indication of the themes which will be taken up in the
different chapters and that this is no longer part of the problem analysis or the hypotheses. We
shall devote a chapter each to the subproblems stated above. Chapter one introduces the topic

and explains the methodology of the thesis.

Chapter two compares the church structures of the evangelical church Luther proposed with
those, of the Roman Catholic church. The Catholic tradition reveals the shortcomings of an
authoritarian leadership style and asks whether such defects are to be found in ELCIN as well.
The Lutheran tradition is a roll model that motivates ELCIN members to carry forward the

Lutheran Reformation and never go back to an authoritarian leadership style as observed in the



Lutheran Reformation and never go back to an authoritarian leadership style as observed in the
Catholic tradition. The aspects of the Roman Catholic Church structure to be discassed are the
papacy, the Curia and its offices, the College of Cardinals, the episcopacy, the priesthood, the
laity, apostolic succession and two examples of democratization processes within the Roman
Catholic Church. In the case of Luther’s approach we shall deal with the historical background
of the Lutheran Reformation, its concept of the ministry, the underlying ecclessiology, the
priesthood of all believers, the concept of secular vocation, the right of the congregations to call
pastors and to judge all teaching, the function of the ordained minister, the meaning of ordination,
the function of the bishops, the findings of the visitations and the princes as leaders of the church.

Chapter three investigates the kind of leadership patterns and church structure the Finns
introduced into its daughter church, ELL.CIN. We will assess briefly the history of the
Finnish Mission Society; the establishment of the mission field in Owambo; the
introduction of the pietistic model of Christian life; the strategic avoidance of interaction
with missionaries of other confessions, as well as local cultures and traditions; the
characteristics and theology of some of the Finnish lecturers and the quality of pastoral
training; the power relation between the Finns and the emergent indigenous church
leaders; the neutrality the Finns observed between local kings and the German and South

African colonists.

Chapter four explores the traditional political organization of the Kwanyama Kingdom
before the arrival of Christianity and the nineteenth century European invasion. The
chapter further investigates whether the latter influenced the current leadership patterns
in the church together with the Lutheran tradition and the Finnish missionaries. The
following aspects are studied: the election and the ascension of the new king; the
revitalization of the king’s power; the king as the custodian of the communal land; death,
burial and throne succession; initiation rituals for diviners, and the authority of clan
fathers and heads of households. We then compare the traditional political system with
ELCIN. Similarities between offices and titles; informal advisers to the consecrated bishop
as ascribed; superhuman characteristics; procedures of promotions; administrators in

church administration; judicial courts as compared with councils; property rights and the



concept of succession in ELCIN are aspects to be investigated to see to what extent the
traditional patterns might have influenced the current leadership patterns of the ELCIN
Church.

Chapter five investigates patterns of leadership in ELCIN. It focuses on the unlimited
constitutional powers invested in the ordained personnel over against the very limited powers of
the lay people. This chapter looks also at decision-making procedures of the Women’s and Youth
Associations. Its aim is to propose the creation of a balance of constitutional powers whereby the
laity and the clergy share leadership responsibilities. We shall briefly analyse the compilation and
development of the constitution and the abrupt introduction of the episcopal office into ELCIN.
The chapter includes comparisons of the decision-making bodies of the Evangelical Lutheran
Church in Namibia (ELCIN ELOC) with that of the German Evangelical Lutheran Church in
Namibia (GELC), the Evangelical Lutheran Church in Southern Africa (ELCSA), the Evangelical
Lutheran Church in Southern Affica Natal-Transvaal (ELKSA NT) and the Evangelical Lutheran
Church in the Republic of Namibia (ELCRN). Our objective is to broaden the scope of leadership
analysis and to learn from other churches. The chapter further investigates resolutions of parish
council meetings in six parishes which belong to three different deaneries. Here the aim is to
inspect the practice of leadership approaches in these meetings. It further investigates the
leadership styles of six pastors. Here the purpose is to examine why authoritarian rule is reflected
at lower and higher levels of the church. The negative attitudes towards collegiality and team
work among church workers and the impact of the constitutions on decision-making procedures
of the Women’s and Youth Associations will be described. The effectiveness of the procedures
of decision-making in associations will be examined on the basis of the material recorded during
interviews. This examination is further extended to pastoral supervision at all levels of the church.

Chapter six focuses on the possibility of transforming the authoritarian leadership style and its
patterns in ELCIN. Authoritarianism lacks full participation of all members in decision-making
processes on equal basis whereas participatory leadership provides such participation. The chapter
deals with creativity as a gift of God, the sharing of vision and responsibilities and interdependent
leadership. It points out that principled leadership is effective and commendable. Guidelines such

as Lutheran theology, modern democratic assumptions and practical advantages in terms of the



mission of the church will be applied to evaluate the authoritarian leadership style of the church.
The chapter recommends steps that can lead towards the transformation of such leadership style
if properly implemented. The goal can be achieved when the constitutional powers invested in the
clergy and the laity are balanced. The teaching and traiming of church members regarding their
right to participate in all decision-making processes at all levels in the church and the introduction
of lay participation in most of the activities at the parish and congregational levels would

contribute to such a solution.

As the overview of the chapters shows, the problem of authoritarianism is very complex. In many
cases the situation is ambiguous. There are, for instance, some participatory aspects in the
Owambo traditional system, although on the whole it is authoritarian. There are also some
authoritarian trends in Luther’s approach, although on the whole it is meant to be participatory.
Many phenomena can only be understood if they are seen in wider contexts. Moreover, some
observations can be assessed correctly only on the basis of concrete examples. The author deemed
it prudent, therefore, to include more rather than less material in the various chapters, even if it
may seem to be irrelevant to the immediate problem at hand. The aim is to enable the readers to

make their own judgments.
1.4 . Research methodology

1.4.1 Twill do a literature study to obtain clarity concerning Luther’s approach to the problem
of empowering the laity in the Evangelical Lutheran Church in Namibia so that the laity can
understand their ministry as truly complementary to the ordained ministry.

1.4.2 In order to describe what practices are prevalent in my church, I will apply the case studies
approach, for it will be difficult to investigate resolutions of the entire church. 1 will visit a number
of parishes, circuits, church offices and record the practices and perceptions found there.

1.4.3  To understand how and why the current practices have come about in my church
historically, I will consult the archives of the Finnish Mission Society at Oniipa, Paulinum
Theological Seminary at Windhoek, Engela Parish Institute and Nkurenkuru Bible School.



1.4.4 Unstructured interviews:

To assess current attitudes concerning the problem I will conduct unstructured interviews among
church leaders, pastors, adult lay leaders, directors of Women’s, Men’s, Youth’s Leagues, Sunday
School, Music, Diaconate, Mission and Stewardship. With the assistance of one of the experts in
the field 1 will prepare a questionnaire which 1 will take along with me personally. To send
questionnaires to ordinary people will not work. Namutenya Akukothela, a journalist, will help

me to observe and assess the findings.
1.4.5 Possible African cultural influences:

To explore possible African cultural influences I will look at leadership patterns in Owambo
traditional society. I will make both a literature study and interview traditional leaders, clan
leaders, fathers, old people, diviners and healers. The information given should be controlled by
comparing the views of different respondents.

1.4.6 Participatory observation:

I plan to discuss this topic separately with youth and women of Ekoka Parish as well as with
nurses and teachers of Engela Parish. Working with various groups enables me to get information

from people of different backgrounds and to use them as control groups for each other.
1.5 Limitations and delimitations of the subject of research.

The following sidelines are excluded because they would either sidetrack this study from its aim

or make the research unmanageable.

1.5.1 The biblical patterns of authority such as the patriarchs, tribal elders, judges, kings and
priests.

1.5.2 ‘Jesus’ Galilean Ministry.

1.5.3 How the German colonial rule and the South African Apartheid System influenced the
leadership model of the Evangelical Lutheran Church in Namibia.



1.5.4 Although the problem addressed in the thesis applies to the entire Lutheran
community, { will concentrate on the empowerment of the laity in the Evangelical
Lutheran Church in Namibia (ELCIN).

1.5.5 1 do not know the German and Finnish languages, so I cannot utilise sources written in
these languages. The study is limited to English and Oshiwambo literature.

“For the purpose of this thesis, we take the Oshiwambo concords omu-, ova, oshi etc. as

substitute for English articles” (Munyika 1997:9).



CHAPTER TWO

THE CONTRAST BETWEEN LUTHER AND THE ROMAN CATHOLIC TRADITION
REGARDING CHURCH STRUCTURE

2.1 Introduction

Chapter one dealt with the introduction and methodology of this thesis. The reason for this
arrangement is to make it clear from the outset what we want to achieve and how we plan to do
it. In this chapter we will explore how far the Lutheran Reformers have gone in initiating and
establishing an Evangelical church structure. The best way to do this is to deal with the contrasts
between Luther and the Roman Catholic church. The selected sections of the Catholic Church
structure, are the papacy, the curia and its offices, the college of cardinals, the episcopacy, the
priesthood, the laity, apostolic succession and two examples of democratization processes within
the Roman Catholic Church. From the suggested structure of the Evangelical church the following
will be investigated: the historical background of the Lutheran understanding of the ministry, the
underlying ecclesiology, the principle of the priesthood of all believers, the right of congregations
to call pastors and to judge all teaching, the function of the ordained minister, the meaning of
ordination, the function of higher and lower offices (superintendent and bishop), the findings and
contributions of the visitation commissions, and the princes as leaders of the church. There will
also be a comparison between Lutherans with Catholics and Reformed approaches, details of

some developments after the Reformation and a conclusion.

For Luther, all Christians are ministers through baptism, so they can intercede and pray for others
before God, call and dismiss their ministers, judge the teachings of their teachers and therefore
participate in all decision-making procedures. We call for a revisit to Luther’s original approach
to enlighten our formulation of the inclusive concept of church structure for which this

dissertation targets.

It is the aim of this thesis to study Luther’s own approach with the intention to discover where

it can be Africanised and contextualized. Both useful elements from the Lutheran and the
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Owambo traditions will be utilised so that we can form a theory of Lutheran leadership, which is
participatory and responding sufficiently to the needs of church members of African and Owambo

origin.

2.2 The papacy

2.2.1 The primacy of the Pope

Because the structure of the Roman Catholic Church culminates in the papacy he is seen as the
symbol of Catholicism. Avis’ says, “The Roman Catholic Church is a monarchy, a hierarchical
structured society, with the Pope at the apex of the pyramid” (1992:3). Catholics believe that the
Pope is the successor of Peter, who headed the college of the apostles. He was called the
“primate”, a title which is higher than that of a supreme officer (Mckenzie 1969:6 ). The reasons
for this belief are the significance of Peter as recorded in the New Testament (Matt 16:18-19) and
“the tradition of the Roman primacy within the church” which culminated at the First Vatican
Council in 1870 (Mckenzie 1969:6-7). Catholicism believes that Peter had a special leadership
position in the apostolic group. The particular Roman interpretation of Matt 16:18 is first used
by Tertullian at the end of the second century (Kung 1967:461). Catholics also believe that Peter
was the first bishop of Rome and his successors were therefore entitled to his office as the leaders
of the church. These two bases have not been accepted by the Orthodox or the Protestant
Christians. Cullmann argues that while Peter was a leader of the apostolic group, no one
succeeded him in this leadership. Cullmann’s conclusion was that, like other apostles, Peter had
no successor and therefore there was no need for a new leadership (quoted in Mckenzie 1969:7).
According to Gal 2, Peter was the leader of the three “reputed pillars” in Jerusalem. A group
whose other members were James and John, managed the church in Jerusalem (Gal 2:9). Peter
was later succeeded by James in Jerusalem. The apostles as a group were succeeded by the

episkopoi (overseers). The office of the bishop was derived from the overseers.
The Catholic view of Peter’s role is often associated with the bearer of the keys of the kingdom

of heaven, entrusted to him "to bind’ and "to loose’. “To bind was to give an interpretation of the

Law which imposed an obligation, and to loose was to give an interpretation which freed from
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an obligation” (Mckenzie 1969:8). The bearer of the keys was the major domus, one who kept
the keys in ancient monarchies (Is.22:21-22). Someone within the household was appointed and
invested with authority who acted on behalf of the householder (Mckenzie 1969:8). The power

of binding and loosing has no biblical parallel and no contemporary echo.

In Matt 16:13-18, Peter is referred to as a rock upon which Christ builds his church. It is only the
Roman Catholics who believe this to be correct. No parallels are found in Luke and Mark. Again,
among the four Gospels, it is only Matthew who records Jesus speaks of the church (Matt 16:13-
18; 18:18). Protestants obviously do not reject Matthew’s gospel. They give the passage a
different interpretation, namely that it is not his office but his confession (or his witness of the

risen Christ) which forms the rock.

In Luke 22: 31-32, Jesus exhorts Peter as well as each Christian to strengthen the faith of his/her
fellow believers, while in John 21:15-19, Peter is commissioned as shepherd of the flock of Jesus
to strengthen others. Shepherd was an ancient Near Eastern title for kings (Mckenzie 1969:8).
Acts 1-12 records Peter playing a significant leadership role in the young church immediately after
Christ’s resurrection and ascension. He emerges also as an influential leader of the Jerusalem

Christian community during the Council of Jerusalem (Act 15:7-11).

According to these pericopes Peter is authorised by Christ himself to take the lead and his
leadership role has nothing to do with his primacy or his greatness. It should be noted also that
Jesus prayed for Peter after Peter’s confession that Jesus is the Messiah (Luke 9:18-27) “But 1
have prayed for you that your faith may not fail; and when you have turned again, strengthen your
brethren” (Lk 22:32). The words are Jesus’ response to Peter’s confession about who Jesus is.
On this uttered faith, a new community of faithful believers entrusted with the keys and the power
to bind and to loose, can be built. Faith is the important characteristic here and not primacy. John
puts the emphasis on the love a leader should have towards his/her followers (John 21:15-19).
The kind of leadership introduced here is one that entails responsibilities and not a legal or
juridical entitlement. “It is significant that his leadership is always exercised in and with the college
of the apostles. Important decisions are always the decisions of the college, and in the baptism of

Cornelius, Peter’s action is discussed and ratified by the Twelve” (Mckenzie 1969:10).
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2.2.2 The election of the Pope

The Pope is not elected by the bishops, let alone the ordinary members, but instead he is
appointed by a small group of cardinals. Members of this body are appointed by the Pope
according to his own personal choice. Cardinals in return appoint the successor of the Pope in the
conclave. Severe penalties are laid on anyone who reveals any of the processes in the conclave.
Cardinals are the Pope’s personal staff, especially those who are members of the Curia. The Pope
does not determine his successor, but determines the group from which his successor is to be
elected. Cardinals are chosen by the Pope whom they advise. This creates personal loyalty
towards the Pope which can damage good performance on both sides. The college is seen as an
organization of friends who are perpetuating the status quo for their own survival. It is not

possible for anyone else to enter this circle by means other than those cited above.

2.2.3 The power of the Pope

2,2.3.1 The First Vatican Council of 1870

“The Council explicitly defined the primacy of the Pope as primacy of jurisdiction, not merely of
honor” (Mckenzie 1969:10). The word jurisdiction refers to the formal authority to govern. He
possesses the power “as the successor of Peter, who received this authority as a permanent
element of the church to be transmitted to his successors. This power is supreme and subject to
the review of no one in the church; in particular it is not subject to the review of a general
council” (Mckenzie 1969:10; Neuner & Dupuis 1978:224) The Council developed and defined
the office of the Pope in more autocratic terms. Apart from being beyond the consent of the
church, it gave the office absolute power which go far beyond what could be deduced from the

New Testament Scriptures.

The Canon Law defines the power of the Pope by means of a quotation from the First Vatican
Council documents. The definition is: “The supreme and full power of jurisdiction over the
universal church both in matters of faith and morals and in matters of discipline and government”.

This power is qualified as “genuinely episcopal, ordinary, and immediate over each and every

13



church as well as over each and every pastor and believer, independent of every human authonity.
Jurisdiction means the power to make laws; it is not leadership by merely moral influence or
persuasion. It is the power to compel obedience, not by police and courts as civil governments
do. but by binding the conscience of the believer” (1969:18). Such a powerful statement was the
culmination of a long development in the Western Church aimed at uniting the universal Church
under the leadership of the Pope, who is the Bishop of Rome (Neuner & Dupuis 1978:219). The
Council of Ephesus (11 July 431) already refers to the Roman See as “established and consecrated
with his blood [Jesus’ blood]” (Neuner & Dupuis 1978:222). Not only that, the Council of
Florence (1439) records “that the holy apostolic See and the Roman Pontiff have the primacy over
the whole world; ...” (Neuner & Dupuis 1978:223). The Fourth Council of Constantinople (869-
870) and the Second Council of Lyons (1274) followed in the footsteps of the above Councils
(Neuner & Dupuis 1978:225). Punishment for disobedience was the death penalty when the
church was both a political as well as a religious body. Expulsion from the Roman Catholic

Church was the practice during the Reformation period (Mckenzie 1969:18).

The papal power is also referred to as “genuinely episcopal” (Mckenzie 1969:18). This means that
the Pope is both the bishop of his diocese and the universal church at the same time. According
to the description, “his power is immediate; it touches each member of the church without passing
through any intermediate. It is ordinary, which means that the power over the whole church is
inherent in the office itself; it does not come from the appointment or delegation of the church or

of any body within the church” (Mckenzie 1969:18).

At the head of the Roman Curia stands the Bishop of Rome, the Roman Pontiff. The Curia
corresponds closely in structure and function with the cabinets of political governments. The
Pope’s powers in the church are not equal to any power in other churches or secular politics.
Therefore the Pope acknowledges no political superior. Already Pope Glasius I (492-496) publicly
announced that while secular and spiritual powers are of equal rank, nevertheless “the priest is the
king’s spiritual guardian and superior” (Bodensieck 1965:1923). In 1929, with the establishment
of the Vatican City, which is the personal property of the Pope, the Pope withheld his cooperation
from the Italian government by refusing to leave the Vatican City. It seems that the Pope did not

want to acknowledge the authority of the Italian government. Acknowledging the power of that
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government would mean degrading the Pope’s absolute powers over against any power in the

world.

2.2.3.2 The Second Vatican Council of 1965

The Pope has ordinary and immediate power in matters of discipline and government, and this
touches each church, each pastor and each believer. In short, this means that there is no area of
the Roman church, and no person who is not subject to the direct command of the Pope. The
church enjoys the fullness of God-given authority to rule its members according to Roman
Catholic understanding. It prescribes what they shall believe and how they shall live. Christ is
described as acting through the church, which in tumn acts corporately through the Pope, to whom
the gift of inerrancy is tied. As Christ did not do any wrong, so the church does not teach any
error. It is only the Magisterium which enjoys the gift of discerning authentic theological
developments. Thus any theologian who thinks that he/she has had a new insight which
contradicts official teaching must know that he/she is mistaken. “The Pope contains in his office
all the power of the church, which would continue to subsist in him even if the whole body of the
faithful were to be wiped out” (Avis 1992:3). Vatican Il attempted to place the Pope at the head
of the college of the bishops. These attempts were undermined in the Canon Law with the

outcome “that authority remains absolute” (Archer 1986:7).

Ethically, the Pope has powerful teaching authority. Avis writes that “the two-edged sword of the
papal authority divides unerringly between right and wrong” (1992:4). His power protects even
the rights of the unborn children. The use of contraceptives and the practice of vasectomy are
condemned as instruments of selfish sexual satisfaction without responsibility. These two practices
endanger both the morals of the person and his/her body. Surrogate motherhood is put on the
same level with prostitution while homosexual practice is perceived as “a form of mutual self-
giving” and all are not accepted by the Pope, (Avis 1992:4). Both premarital sex and adultery are
regarded as ways of using persons for selfish ends and therefore are not accepted. “Artificial
insemination - even for childless couples - treats the body as a mechanism and the resulting child

as an industrial product” (Avis 1992:4).
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The above teaching illustrates how much power the Pope has in controlling and knowing what
is best for the private lives of Christians. Avis might be correct when he says that “many
observers, both inside and outside the Roman Catholic church, regarded it as suffering from an
excess of authority” (1992:4). However, Macaulay is of the opinion that the papacy’s
understanding of its own identity has been transformed through civilization. It thus no longer sees
itself as the institution entrusted by God with absolute authority (quoted in Avis 1992:59). The
latter argument does not say that the papacy has either moderated or retracted its historical
claims. Nevertheless, the institution currently presents itself as a uniting and enabling body (Avis
1992:59). Vatican II has this warning to lay people: “Let the layman [woman] not imagine that
the pastors are always experts, that to every problem which arises, however complicated, they can
readily give him [her] a concrete solution or even that such is their mission” (Abbot 1966:244).

The Pope and the bishops are also indirectly included in this quotation.
2.2.33 Collegiality among bishops

The constitution is contradicting itself. On the one hand it supports the veto powers of the Pope,
while on the other it stresses the collegiality and dignity of the bishops’ authority. This idea of
authority assumes that the leader, although sovereign, will act in consultation with his advisers.
It is similar to some African traditions concerning the chieftainship. Collegiality does not have a
meaning here in its relation to the Pope. The institution of the papacy elevates the Pope above all
bishops. The Pope by virtue of his office, is highly elevated as the “Vicar of Christ and the Pastor
of the universal church here on earth” (The Canon Law 1983:57). Because of these intangible
powers granted to the Pope constitutionally, the authority of the bishop, the synod of the bishops,
even after ecumenical Council depend on the Pope. “They are always in union with its head and
never without this head ....”(The Canon law 1983:58). The apostolic succession of the other
apostles is downgraded in relation to the succession of Peter. The power of the bishop is not
autonomous but depends on the bishop of Rome who has the plenitudo potestatis (the fullness

of jurisdiction).

If Christ is the head of the church and he alone holds all things together, another head such as

Peter is not necessary. Jesus’ command that Peter should feed his flock does not mean that he
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should be elevated to supremacy over the other apostles. If Peter is called the rock of the church
this does not mean that he is the comerstone which is Jesus. It is not Peter who was placed at the
centre of the church but his confession. His confession became the foundation of the early church.
The question remains whether the papal institution is needed in the church. If it was an office
created to fill a gap for a certain period of time, then after that transitional period it should be

abolished.

The Catholic dogma assumes that God gave all the authonty to Christ (without democratic
participation) and Christ gave it to the apostles (without democratic participation), who then
handed it to the bishops (without democratic participation). Humans have no say over God’s
decisions. Obviously the millions of Catholics could not all vote. But, if the Pope is the pastor of
the universal church, one would have to allow the people to elect their representatives in the
synods, the synods, the bishops and the bishops again their “chairperson”, the Pope. The same
suggestion was advocated by Jean Morley in his book, Traicte de la Police et Discipline
ecclesiastique. He was excommunicated and his book was burnt. The point Morley advocates
is the right of the whole church to hold elections. Morley died but his positive ideas remain and
I believe that it is the right time for the Roman Catholic church to apply them today. The Pope
is the leader of the whole church. Like other leaders in other organizations he should be elected
by his followers. This kind of election would mean that his power and authority were invested in
him by the voters of his church. Another advantage here would be that the electorate could
choose the most competent candidate. As it is now, the Pope as a leader does not have this power
and authority from his followers. He is a monarchical leader whose rule does not require a
representative body of advisers. The wider electoral base might be possible by utilizing the
technology that secular states and organizations use in their elections. As it is now, the bishops,
since they are appointed by the Pope and not by their diocesan representatives, cannot elect the
Pope on their behalf. The idea that the power of the Pope reaches everywhere is logical but we
disagree with the assurhptions upon which this logic is based. The cardinals are also appointed by
the Pope so they cannot act as the representatives of the laity and priests. The fact that the Pope
is not first among equals contradicts the criterion of interdependence that teaches that no person

has all the gifts. Each person has a gift and an empty space to be filled by the gifts of others.
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2.2.3.4 The Curia

2.2.3.4.1 Introduction

The Roman Curia is a collective name for the offices through which the Pope administers the
universal church. The offices are permanent with established functions, and function like the
cabinet of a political government. The Roman Pontiff, who is also the Bishop of Rome, is the
leader of the Cuna. The Curia is the personal staff of the Pope and it is he who designates cunal
officials. It has no authority of its own, except the authority that the Pope gives it when he wants
something done. The purpose of its establishment was, firstly, to minimize the power of the kings
over the bishops they had appointed and gradually to do away with the right of kings to elect
bishops. Secondly, the Curia acted as an office which had the responsibility to provide external
offices with the official information from the Pope. That type of information kept the Catholics

together during difficult times such as wars and harassments of bishops by kings.

2,2.3.4.2 OffTices in the Curia

The various offices in the Curia are as follows. The Congregation of the Holy Office, formerly
known as the Inquisition, is an office that is “committed” with “the doctrine of faith and morals”
(Mckenzie 1969:20). The Pope acts as its prefect and practises his teaching office through it. The
Congregation of the Consistory “supervises dioceses; it erects and divides provinces and dioceses
and appoints bishops” (Mckenzie 1969:22). Bishops’ visitations and their reports are supervised
from this office. The Pope acts as its highest official. The Congregation of the Sacraments makes
regulations concerning the administration of the seven sacraments. However, matrimonial cases
are classified under the jurisdiction of the Roman courts. The Congregation of the Council deals
with episcopal conferences as well as with clergy and laity affairs which do not fall under other
Congregations. The Congregation of the Propagation of the Faith provides clergy and financial
resources to mission fields. The Congregation of the Rites approves all liturgical changes and

“handles processes of beatification and canonization of saints” (Mckenzie 1969:23).

The Congregation of Ceremonies is the office of ecclesiastical protocol at the papal court. It also
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manages ceremonies conducted in the papal chapels. The Congregation of Extra-ordinary
Ecclesiastical Affairs is involved in establishing dioceses and designating bishops “in countries in
which the relations of the government with the Holy See are determined by a concordat™
(Mckenzie 1969:24). The Congregation of Seminaries and Universities “supervises the discipline,
course of studies, and administration of seminaries” and the erection of pontifical universities
(Mckenzie 1969:24). The Congregation of the Oriental Church deals with issues pertaining to the
Eastern Orthodox churches which have joined the Catholic church under special arrangements.
The Pope is the prefect of it. The Apostolic Chancery prepares certain pontifical documents. The
Apostolic Datary handles ecclesiastical posts while the Apostolic Camera makes temporary

arrangements during the interim period between the death of the Pope and election of a new one.

The three pontifical courts are the Sacred Penitentiary, the Rota and the Signature Apostolic
which 1s a supreme court. There are two secretariats, namely, the Secretariate of State and the

Secretariate for Latin.

2.3 The college of cardinals

Cardinal which is a title of honour, is a derivation from ‘cardo’ a Latin word meaning hinge
(Mckenzie 1969:32). This is to explain that cardinals do not have ordinary ecclesiastical
jurisdiction like bishops. Cardinalate refers to the office of dignity of a cardinal. Cardinalate who
are not in Rome often associate with certain large archdioceses the world over. Kiing says that
the role of the college of cardinals in the church governance can be seen as a continuation of the
synodical tradition of the first millennium (Kiing 1985:185). The significance of the college of
cardinals is seen in the fact that every congregation, court, and office of the Curia is presided over
by a cardinal officer (Mckenzie 1969:32). There are two classes of cardinals. The first class
comprises residential bishops who live in the sees which they govern. The second class consists
of cardinals who are employed by the papal administration, but are not residential bishops. The
offices are overlapping and interlocking. Cardinals that are of the people are designated members
of many congregations beside their own. A Congregation prefect has seats in more than one

congregation. A congregation is one of the departments of the Curia.
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It is the Pontiff himself who appoints cardinals. He does so with the advice of the Congregation
in Consistory. The cardinals elect the Pope among themselves in a locked conclave. All
procedures of the election are conducted secretly and severe penalties are dealt out to any member
who discloses them. Cardinals remain advisers of the Pope. It is believed that the power of
ordination empowers them to elect the Bishop of Rome. But the diocese of Rome is administered
by a cardinal vicar who is not a Bishop of Rome. “The cardinals are divided into cardinal bishops,
cardinal priests, and cardinal deacons” (Mckenzie 1969:33). There are six cardinal bishops, fifty
cardinal priests, and fourteen cardinal deacons, who together form the Pope’s council (the sacred
college) and who elect the new Pope. The six cardinal bishops are granted the six ancient
suburban suffragan sees, while each cardinal priest is a nominal pastor of a church in Rome. Each

of the cardinal deacons is attached to an ancient Roman parish.

The college of cardinals is considered to be a pivotal group. Each cardinal is believed to represent
a certain part of the whole church. Therefore the expansion of the church is made to correspond
with the expansion of the college of cardinals which is a very small group of people in the church.
The same body does not have a close relationship and interaction with the people it represents.
It does its work sometimes under the pressure of influential personalities. A good example is what
happened in the year 1378, when the pressure from the mob organised by Italians in Rome
influenced the cardinals to elect Urban VI instead of Bartholomew Prignani (Hughes 1947:233).
This election initiated the Western Schism. Besides the influential outsiders cardinals can favour
someone among themselves to further their own interests. The other disadvantage of the system
is the senior age of most of the cardinals. Like most old people some cardinals are suspicious of
the discoveries of scholarship and positively hostile to new theories developed from these new
discoveries. They do not accept new social theories, or social action, or new liturgical practices
and are very slow to revise the existing structures of management and operation. Vatican II
attempted to propose a compulsory retirement age for ordinaries. The suggestion was voted out
because the Roman church never deposes a bishop who is not heretical or schismatic.
Theologically, the bishop is in “a state of perfection” and it is not admitted that he can be

imperfect (Mckenzie 1969:52).

Residential cardinals advise the Pope on matters which concern their nations and regions. This
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work overlaps with that of nuncios who are ambassadors sent by the Pope to foreign countries.
This means that the advisory work in foreign countries has special representatives. The politics
behind the existence of the college of cardinals is that they are the only body competent to elect
the Bishop of Rome. One is tempted to conclude that the competence referred to is a legitimation
of the perpetuation of the college. However, the question remains whether the church really needs
this body. Since there is no doctrinal reason to prevent the election of a Pope on a wide basis, on
the basis of the latter my information 1 am of the opinion that college of cardinals should be

abolished.
2.4 The episcopacy
24.1 The episcopacy and the constitution

The Roman Catholic Canon Law teaches that the bishops hold their offices “by divine right” or
“by divine institution” (The Canon Law 1983:66). This doctrine says that episcopal offices are
constitutional offices and that no church can exist without this office. According to Catholicism
the college of bishops is believed to be the successor body of the apostles. This means that it is
the body that received apostolic authority from Jesus. Gregory the Great was of the opinion that
“Bishops, then, must be considered as the nobler members of the universal Church, for they are
linked in an altogether special way to the divine Head of the whole Body and so are rightly called
“first among the members of the Lord’” (quoted in Neuner & Dupuis 1978:233). Each residential
bishop is offered the representative authority of the place which means that the bishop has
jurisdiction because of his office. Titular bishops have no territories which they govern and are
offered ancient sees in the territories of the unbelievers (Mckenzie 1969:41). Auxiliary bishops
are ordained to episcopal orders to assist the ordinary with liturgical obligations. Coadjutor
bishops are appointed to succeed ordinaries who are either old or with chronic ill health. A group
of dioceses are formed into a province, which is seen as one episcopal see. The largest see is
called the metropolitan see. Others are named suffragan and patriarch while the oldest see in a

country is called the primate (Mckenzie 1969:41-42).

Kung maintains that there is no trace of a direct commission to the bishops by Christ. Christ sent

21



his disciples into the world and after several generations of complex historical development, the
episcopate came into being. This mission includes, however, no directives for a charismatic or

episcopal church order whatsoever.
2.4.2 The college of Bishops

The next group in the hierarchical structure is the college of bishops. Catholicism does not
consider an individual bishop as the successor of an apostle. A bishop is not an apostle, but the
college carries the apostolic office. It is believed among Roman Catholics that the entire college
succeeds to the mandate of Jesus Christ. The mandate referred to is the preaching of the gospel
throughout the world, administering the sacraments and governing the church (Mckenzie
1969:39). The episcopal model seems to have been the answer to the unstable situation of the
early Christian era. “ Ever since the second century of the Christian era, the role of the bishops
together with the creed, was considered a stronghold against heresy and schism” (Kiing

1985:95).The following are Ignatius * admonitions against Gnosticism.

You should all obey the bishop as Jesus Christ obeys the Father, and the
presbyterium like the apostles; but honour the deacons as appointed by God. No
one must act in anything concerning the church without the bishop. Only the
eucharist celebrated by the bishop or those appointed by him is valid. Wherever
the bishop appears, his people are there too, just as where Jesus is, so also is the
Catholic Church. Without the bishop there is to be no baptism and no celebration
of the agape meal; but whatever he approves, is pleasing to God, about all this you
can be sure and confident,... It is good to know God and the bishop. He who
honours the bishop, will be honoured by God; anyone who does something
without the bishop’s knowledge serves the devil (Ignatius 1868:238-255).

In the pastoral letters an officer of a local church is called episkopos which means “overseer”. This
word is the root of the word “bishop” in English (Mckenzie 1969:39). The word episkopos is
secular in origin. In non-Christian usage it meant an official overseer of a town, of subjects, or of
slaves. It was used for officials of a community or group, for the overseer of a building site, for
the officials of religious communities, especially those responsible for administering wealth, for
other kinds of functionaries like market superintendents, watchmen, or for journeying preachers

and for gods in their roles as tutelary divinities of certain people, towns or treaties.
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243 The title bishop has undergone various developments

In the Christian sphere the bishop must have had some sort of supervisory or administrative
function related with economic matters. As said before it also had the function to hold the church
together by excluding heretics. The title episkopos or bishop as we have it today went through
three phases. The first phase was that the episkopoi gradually established themselves as the chiefs
and eventually sole leaders of the community and replaced the teachers and prophets. The second
phase was the establishment of a monarchical episcopate. Here the episkopoi stand out from the
ranks of the presbyters. Towards the end of the second century, Ignatius of Antioch writes, “one
eucharist, one body of the Lord, one cup, one altar and therefore one bishop together with the
presbyterium and the deacons my fellow servants” (Ignatius 1868:221-238). For the bishop to
serve in a college of presbyters and deacons does not mean that he judicially depends on them.
The bishop is not accountable to the presbyterium. With the idea of serving in a college, the
bishop avoids an autocratic monarchy. That is why a three-tiered hierarchical structure was put
into operation. It is also the beginning of the division between “clergy” and “laity”. The third
phase was when the episkopoi were called paroikia’, who became leaders of dioceses. The other
title found in the New Testament is presbyteroi, “elders”, which was translated to mean “priest”
in English (Mckenzie 1969:39). Both the episkopoi and the elders are referred to as members of
the college. Ignatius of Antioch is described by historians as the first authoritarian local episkopos
who lived towards the end of the first century. The bishops of Rome, Constantinople, Alexandria
and Antioch took the title “patriarch” instead of episkopos (Bodensieck 1965:311).

Roman theology gives to bishops a strong title, “monarchical bishops which means that the bishop
alone has all ecclesiastical power in his diocese”(Mckenzie 1969:40). The title monarchical bishop
was a later development (Kiing 1967:460). One of the disadvantages of monarchical bishops was
that they had great political influence. They were either “princes” or “kings” in their own
dioceses. It was therefore not easy for them to resign from those positions or to cross to other

faiths during the Reformation period.
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2.4.4 Election of a bishop in the Roman Catholic Church

The selection of the bishops is secretly conducted by the Pope through the Congregation of the
Consistory. The election process is kept away from the people. The criteria for qualification put
forward are such that they accommodate every ordinary in the church. Legitimate birth, a career
of church administration and conservatism are some of the qualifications looked at (Mckenzie
1969:45). So, the Holy See never appoints a “controversial figure as a bishop” (Mckenzie
1969:48). In its secretive election procedures, the Holy See depends on recommendations from
its representatives, cardinals and ordinaries in that country. It is a centralized appointment
whereby the Pope selects his favoured candidates, rather then a decentralized selection where
other voters participate. Such election is undemocratic because people do not have the right to

elect their representatives.

2.4.5 Power sharing in the bishopric diocese?

The Canon Law made a provision that an ordinary should be provided with advisory bodies. One
important body among others is the cathedral chapter. Its members organize divine worship and
act as senate and council members for the ordinary. The same members serve as members of the
interim government between the death of an ordinary and the installation of his successor. They
have the power to elect the vicar capitular who is an interim administrator. The body has a special
say (deliberative vote) (Mckenzie 1969:56) which the ordinary needs before making a decision
in small matters. In ordinaries where there is no cathedral chapter, the bishops decide themselves
what course to follow. In some dioceses, the ordinaries themselves designated a board of
consultors. No job description for them is stipulated in the constitution and at the death of an
ordinary, the administration is transferred to the vicar general. Lay persons could be
accommodated in the group of consultors. As the Pope has the Curia beside him, each ordinary

has its Curia led by auxiliary bishops.
The relation between the ordinary and that of the priests is that of submission on the side of the

priests. Obedience and submission is demanded from every diocesan priest through ordination.

Through the ordination oath every diocesan priest makes a promise of obedience to the diocesan
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bishop. It is a vow which differs from the one members of the religious orders make. This is a
controlling mechanism through which the ordinary is able to control every priest in his diocese.
The ordinary is not obligated by the constitution to consult a priest for instance before assigning
him to any type of work or place. The priest is not part of this decision. The bishopric post is “the
backbone of the ecclesiastical structure...” (Mckenzie 1969:51). A Diocesan bishop lays salaries
down, proper clerical clothing, places of relaxation and the times priests should keep. The
ordinary has absolute powers of appointment and promotion. When a priest resigns even through
the proper channels, the ordinary will deprive him of his property including the licence to conduct
priestly functions. The ordinary cannot be sued for he is the judge. In a nutshell, all diocesan

activities depend totally on the powers of the ordinary. Mckenzie remarks,

... but it is true to say that no one can show leadership unless the ordinary permits
it. He and he alone can mobilize the strength of the diocese, and only a regional
group of bishops can mobilize the strength of a region or a nation. Without
episcopal support, or at least episcopal tolerance, no form of Catholic action
moves very far. If the ordinary himself does not speak articulately to issues of
common concern or permits others to speak, the Roman Catholic church remains
mute on the issues, for the Roman Church speaks officially only through the
bishops (1969:65).

Apart from the property owned by religious orders, the ordinary is in charge of all other diocesan
properties are. He is the supreme administrator of diocesan property. This position differs from
one diocese to the other and from one country to the other. However, in some dioceses, the
ordinary is “a corporate sole” which means that the property of the diocese is invested in a single
person. The diocesan leader is not in this regard responsible to a board of directors. In some
instances, the ordinary plays the role of chairman of a board or selects board members of parishes

and organizations in his diocese.

Only the ordinary and the clergy are members of the diocesan synod, which takes place every ten
years. Laymen and laywomen are not members. The diocesan synod is a body in which the
ordinary makes church laws. The body is neither a legislative nor a “deliberative body in practice”
(Mckenzie 1969:57). It makes laws and uses any of them when needed. The preparatory

committees have controlling power in that they can to limit free discussion to themselves. The fact
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that lay persons are not members of the diocesan synod, contradicts the criterion that a vision is
gift from God and that the church participates in it. What is meant here is that each one of us has
a vision. Like clerics, lay leaders have visions to share with other leaders. Not only vision, they

have also creativity to initiate ideas and insights.
2.4.6 The power relationship between the Pope and a bishop

The power relation between Pope and bishop is very complex. Mckenzie calls this relation
“unfinished theological business” (1969:58). According to historians the First Vatican Council
(1870) failed to resolve the issue because of the seizure of Rome by the troops of Victor
Immanuel. Vatican II also tried but ended in further complications. The two powers are parallel
in the same diocese and the same church. This means that the power of the bishop is not under
that of the Pope. The Pope acknowledges this, but “has neither the right nor power to change
them” (Neuner & Dupuis 1978:228). The bishops are not his subjects in the same manner as laity
are. It is a fact that the Pontiff has power to depose bishops, but this is done with extreme caution.
Other colleagues have to be consulted beforehand. The Canon Law teaches that the Pontiff has
the overall episcopal power in the whole church. This means that the power the Pope exercises
in the whole church is similar to the power each bishop has over his diocese. But a bishop is not
a representative of the Pope in his diocese. His jurisdictional power, which is full episcopal power
within his diocesan borders, was not given him by the Pope. The episcopal power is the power
the diocesan bishop has because of his office. Because of this power the bishops have the right
to act as spiritual and temporary governors of dioceses. Besides the latter they are possessed of
legislative, judicial, and coactive power. The archbishops are supervisors of church provinces and
other bishoprics and unorganised regions between the Pope and the bishops. The Archbishop
functions as a bishop of his own diocese just as the Pope is a bishop of the diocese of Rome.
Besides the appointment of bishops the Pope appoints abbots, prelates, and other officials in

certain bishoprics.
According to Catholicism a bishop without jurisdictional power is not a bishop in the true sense

of the word. The power to judge is the power to make legal decisions whereas the “power to

compel is the power to bind the conscience of the subjects...” (Mckenzie 1969:50). That the Pope
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possessed the same power. “In theological language, episcopal power is understood as the
threefold supremacy in teaching, in administering the sacraments, and in governing the diocese”

(Mckenzie 1969:51).

The Pope’s power cannot destroy episcopal power. The Pope is the spokesperson and the
supreme Bishop of the Roman Catholic Church. Mckenzie calls him “the bond and expression”
of the harmony among bishops (1969:61). Being a member, though a primate, of the college of
bishops, he is a colleague to other bishops. The authority he has to talk to a colleague is through

the college only. Thus each bishop has no authority over other individual bishops.

The selection of the bishops is performed secretly by a small selected group with the view of not

hurting the feelings of bishops who were nominated but not chosen.

It would be desirable for diocesan members to make the selection. The advantage of a broader
electorate is that the voters will feel compelled to support the person elected. The proposed
system takes the burden from the ordinary and puts it on the shoulders of the persons to be led.
It is a way that guarantees voting rights to all adult members of the diocese. As it is now, the
Pope only has to consult the people whom he himself has elected. It is not enough to get advice
only from leaders of the same rank, for they do not represent the whole church, and it is human
for colleagues to defend each other’s case, or to cover it up. By doing so, the system is producing
its own products, meaning that it does not accept leaders outside the already established
hierarchical circle. The danger is that new insights and different leadership perspectives cannot
emerge. The elected leaders perpetuate Roman theory and practice and thus no change would
occur. It should also be noted that it is not the centralized appointment that would remedy the
prevalent system, but a decentralized election. Both Vatican I and II opted “for the
decentralization of church government and for more freedom of ordinaries from Roman
supervision and Roman directives and from the necessity of appealing to Rome” (Mckenzie
1969:59). The Council concluded that the remedy is the provision of a situation when an episcopal
office is regarded as equivalent to the papal office. Controversial leaders are often not
incompetent leaders. Room should be created within the constitution whereby the laity and priests

have access to the Pope. Other criteria should be added to the administrative qualifications which
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are demanded for the office now. Mckenzie talks about cooperation as the major qualification a

candidate should possess (1969:45).

It is theologically accepted even among Roman Catholics that a simple priest can be authorized
to confer the sacrament of confirmation. This theological conviction leaves little room for
ordaining a bishop merely for the purpose of conferring the sacraments. The bishop has to share
the ministry with fellow Christians. He has to understand that in his office the functions of the
college of presbyters find their unity. He alone cannot carry all the functions of the whole diocese
and ignore the gifts of others in his diocese. It has become a well-known fact that the most
effective diocesan bishops are those who make best use of their competent co-workers and staff
members. One of the advantages of the delegation of duties is that the leadership empowers the

staff and has more time for other functions.

2.5 The priesthood without the power of jurisdiction

Priesthood is a post-apostolic development. It came about because the single parish in the city
became too big for one bishop to serve. Many priests were ordained to minister in various
sections of the same parish but under one bishop. The position emerged as an expansion of the

ministry of the ordinary.

The priest does not have power of jurisdiction by virtue of his office. He has sacred power, which
was transferred to him by the bishop during his ordination. It is the power to preach, to administer
the sacraments, and to govern. Since the priest does not have the jurisdiction power of the
ordinary, so the sacred power he posses depends on the jurisdiction of the ordinary. This means
that the Roman priest does preach and administer the sacraments as a representative of the
ordinary. Some of the functions of the priest are the following: He is described as called by God
to represent the people before God and to offer their gifts and offerings for sin to God. “The
people are to turn to the priest to receive Christ’s life, power, comfort, spiritual food, confession
of their sins, showing their repentance, and be forgiven their sins” (Pero and Moyo 1988:72). The
ordinary has the right to give the priest the licence to act as a minister and to suspend him when

necessary. The licence is called faculties, while the withdrawal is suspension. This demonstrates
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the total responsibility of the ordinary for the diocese. The priest does not constitutionally share

this task with the ordinary.

Various priestly titles such as “monsignor, protonotary apostolic or domestic prelate, and Papal
Chamberlain” were instituted (Mckenzie 1969:67). Monsignor is a title of honour, protonotary
apostolic or domestic prelates are called “right reverend”, which is a permanent title. The Papal

Chamberlain is called the very right reverend, a title he loses after the death of the Pope.

Seniority rather than competence plays the most significant role in promotion and appointment
in the Catholic Church. This does not imply that competence is not important. The proper way
of promoting candidates is to hold a concursus, which is “a competitive examination in theology

and preaching” (Lee 1965:70).

The other issue to be noted here is the identity crisis experienced through the isolation and
celibacy of each priest. With isolation the author means the prevention of the priest from entering
“the theatre; the opera; moving pictures; sports events, especially racing; restaurants and bars;
riding in an automobile with a women of any age, even an infant or the priest’s own mother;
public beaches; going anywhere after sunset except for an urgent summons for priestly ministry,
which means death actual or impending” (Mckenzie 1969:73). Celibacy is an universal law in the
Catholic Church introduced in the First Lateran Council of 1123, which prohibits clergy to marry
(Mckenzie 1969:74).

The Roman Catholic parish property falls under the diocesan ordinary. The parish priest is the
parish property administrator under the ordinary. The disadvantages are that the ministry suffers
because more time is spent on property than on persons. Some priests take administrator posts
as their major career. Here follows a basic example of how a North American parish pastor spends

his working day.

There are scheduled ceremonies of public worship each day in the church. Both
the doorbell and the telephone will ring at intervals, not only all day long but into
the evening, the hours when lay people are more likely to be free from their
employment. Some of the calls are purely business, concerned with the domestic
details such as purchasing, maintenance, and repair, and conversations with
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employees. Other calls will come from parishioners who seek counseling. Such
ritual services as weddings and funerals must be arranged. Officers of parish
organizations will call to discuss their programs and problems. Many priests have
regular classes of instruction in schools; other groups meet for instruction in the
rectory. The parish is often an unofficial center of Roman Catholic information for
the press, for local merchants and business men, for ministers and members of
other Christian churches, and for those who are simply curious. A priest is
sometimes called to the telephone to settle a bet made at a cocktail party. He may
be summoned to a hospital, and in any case the wise pastor visits his sick daily.
Sunday is not the typical day. The entire morning and some of the afternoon or
evening are spent in conducting public worship in the church, but Sunday
afternoon and evening are usually the only periods of the week when the rectory
will be reasonably free of the telephone and the doorbell (Mckenzie 1969:70-71).

2.5.1 The relation between the parish priests and their assistants in the parishes

Constitutionally, the relation between the priest and his assistant is not clearly stipulated. It is up
to the priest to decide his relationship with his assistants. This undetermined situation creates
room for some of the priests to dominate, underwork, or to prevent their assistants from
participating fully in the ministry. The priest who is permanent in the rectory is the head of the
parish as well as the rectory. Assistants share the rectory with him on a temporary basis.

The priest is the responsible administrator of the parish property.

A constitutional amendment is needed here so that the Roman Catholic priest may have
jurisdictional power to have authority to serve. To make the priest a representative of the bishop
is to deny that God does not work outside church structures, which God does through the
inspiration of the Holy Spirit. The absolute power in the hands of the bishop should be divided
among himself, the priest and the laity. As it is now, the priest’s service is at the mercy of the
bishop who should be his co-worker and not his master. Not only that, the bishop should share
the diocesan responsibilities with the priests and other diocesan workers, for the total dependence

of the diocese upon one person is autocratic.

The problem of transforming the Roman Catholic hierarchical structure lies with the consecrated
episcopacy and not with the laity or the priests. Like the leadership of an ancient state the

episcopacy has the legislative, executive and judicial authority in its hands. Nobles are classified
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according to grades. The Pope and bishops together form the class of the higher nobility which
has the power of consecration, called “sacra potestas” (Obrist 1992:29). This power differs from
the pastoral and teaching authority; thus the higher nobility has all the say and controls all key
positions in the church. The priests and deacons who are “a lesser spiritual nobility” through
ordination have their own class (Obrist 1992:28). The sacred power is handed down in the form
of ordination but the bishops are controlling it. On the other hand, the lesser spiritual nobility
forms the reserve from which the Pope can select candidates for consecration as bishops. The
church rules “by the theory of the grace of God, supplemented by the sub-theory of the apostolic
succession” (Obrist 1992:29). This implies that the higher nobility of the church has received its
power directly from Christ. Power should be removed from the nobility at all levels if any change
is to take place.

The progress a predecessor has achieved may be undone in the process because of an incompetent
new senior leader. The process as such discourages senior clergy either to improve their
academic qualities or to compete with younger and more competent priests. Competent leaders
will also be discouraged from maintaining or improving their competence. Young competent
priests will feel betrayed and unjustly treated while incompetent leaders will be obstacles in the
way to transformation. The system tends to give chances to colleagues and associates rather than

to the most competent leaders.

In order to remedy tension between the parish priest and his assistants, substantial amendments
protecting the assistant priests have to be added to the constitution. Parish priests should consider
their assistants as fellow human beings and co-workers. The parish priest has too much power,
so this power should be shared between himself and his assistants. However, the proper way to
deal with this problem is to introduce a Parish Council in the Canon with parish members who
have decision-making power. The property power should be taken away from the hands of the
parish priest and put into the hands of the laity. This gives the laity the opportunity to utilize their
talents and at the same time take the burden of property responsibilities from the priest. The daily
lives of the people of the community served by the priests shows that speedy transformation is
needed. Priests therefore should be allowed to live with non-Christians, and visit recreation places

as other people do. That exposure would strengthen their faith and their sense of responsibility
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towards secular life. It is wrong to think that keeping priests away from ordinary life will protect
them (Lee 1965:156). Celibacy has no basis in the Scripture. It has robbed the clergy of marriage,
which is God-given. While preventing some marriage problems, celibacy, has encouraged

concubinage (Mckenzie 1969:77) and homosexuality among priests.

The working situation and conditions of the parish priests need to be re-considered. As it is now,
the priest is overworked. He spends most of his time in personal encounters. It is good to be
people-centred rather than work-centred, but too much work 1s always dangerous. The danger
here is that the priest does not have sufficient time to engage in theological studies as well as in
preparing quality sermons. He does things routinely. Such a working situation can also cause
health problems in the long run. Panish priests should be encouraged to look beyond their daily
responsibilities and participate in the cultural activity of the people they serve. This is one of the

positive attempts to bring the gospel closer to the people.

2.6 Exclusion of the laity from the church structure

Theologians often refer to the equal sharing of the Christian message and Christian way of life at
the initial stages of the church as recorded in Acts 2 and 4. The New Testament does not witness
to the clergy-laity polarity seen in some of the Churches today. The term “clergy” is not found in
the NT at all. A few exceptions are seen in the pastoral epistles. Except Espokopos, terms such
as hierarchy, pope, priests and laity were not known. These words and the ideas they represent

are all post-apostolic developments.

The laity have no place in the power structure of the Roman Catholic church. According to the
Catholic understanding the laity must not be part of the power structure, therefore the Canon Law
excludes them from participating in decision-making processes. The clergy belong to a sacred
group. The Roman Catholic Church distinguished between hierarchy and laity as well as between
“religious”and “secular” priests. The latter refers to monks and the former to clergy. Secular here
means not connected with religion in a special way like the clergy. Based on these principles “the
secular is the proper area of lay decision...” (Mckenzie 1969:85). The result is that the laity are

passive in the religious world in the Roman Catholic Church because it is not their sphere. Instead
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of being participants in decision-making procedures in their own church, the laity “...are recipients
of sacraments and listeners” (Mckenzie 1969:82). They are the governed. Alberigo calls them the

“learning church” or “the ordinary faithful laity” (1992:16).

The laity are active in secular aspects of the church. Although not able to participate in decision-
making procedures they are active in other aspects of the church, such as economic resources,
mission and many others. In the economic structure of the church for instance, the laity provide
the revenue of the church. However, because of the prevailing belief and the impact of the long
tradition upon the Catholics, the laymen and laywomen are thought to be the recipients of the
activities of the church. The activities of the church should be understood as the religious
activities delivered by the clergy in the church.“Therefore their active participation in the

operations is not needed” (Mckenzie 1969:83). The laity are called the people of God.

The clergy for their part have penetrated the secular sphere. There have been clergy who engaged
themselves in literature, social welfare, teaching, writing, and journalism. These are secular
spheres. This unfair distribution of working opportunity in both secular and sacred spheres is
understood by the laity as clerical interference in the secular field. The laity cannot share in clerical
duties. Tension between the laity and the clergy mounts in some Churches while in others anti-
clerical resentments are expressed candidly. The Second Vatican Council “proposes councils of

laymen both in the dioceses and parishes” (Abbott 1966:515; Mckenzie 1969:87; Brain 1999:55).

There are new developments at diocesan as well as at national levels in Southern Africa that
attempt to improve the situation. Some dioceses allow lay persons free expression of ideas, needs,
priorities and suggestions in synods which are held from time to time; diocesan structures in which
the lay persons can consider special problems and make recommendations are provided in some
of the structures of the dioceses; bishops also consult lay experts; the Southern African Catholic
Bishops” Conference (SACBC) is considering representation of laity at national level (Brain
1999:55); lay organizations, such as the Knights of Da Gama (KDG), the Catholic Women’s
Union, the Young Christian Workers (YCW) and Small Christian Communities (SCCs) have been
established (Henriques 1999: 253-260). Priests and catechists have become trainers of the laity

and are no longer considered as their sole providers. Because of these initiatives the laity began
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to care for themselves in the absence of priests. They overcome the perception that the
involvement of the laity in the church is an extension of the hierarchy’s apostolate and encourages

them to participate in the life of the church.

If the laity have no place in the structure of the Catholic Church this is due to a lack of democratic
principles. The laity are not under aged so that they should suffer exclusion from decisions that
have an impact on their future and their church. In view of its undesirable consequences, the RCC
should revisit the appropriateness of the division of sacred and secular responsibilities. De la
Bedoyene complains that “the church often treats them as children all their lives”(1962:141).
Overcoming the present division with its prohibitions would free the laity from clergy domination
and give them the opportunity of making use of their leadership gifts. As in the case of the priests,
the Canon Law, the constitution and the underlying theology would need to be amended in this
regard. Vatican II proposes the participation of the laity in the structures of the church. However,
the suggestion fails to propose constitutional amendments in this regard. Another vitiation of the
document is that it proposes diocesan and parish advisory bodies instead of bodies that have
decision-making power (Abbot 1966:528; Mckenzie 1969:57-58). The church is ruled on a
traditionalist household model basis, which excludes subordinates from decision-making

processes.

The Dumont Commission led by Ferdinand Dumont was appointed in 1968 by Quebec bishops.
The objective of the research commission was “to examine the crisis of the church, and, on the
basis of this research, to formulate recommendations for new, more appropriate pastoral policies”
(Baum 1992:106). This is what it offered. The Dumont Report formulated recommendations for
new and more appropriate pastoral policies. It recommends that in all parishes there be created
a "pastoral council’ open to lay people and "an episodic assembly’ that at fixed times calls all the
members of the community together to air “their concerns, assess present policies, enlarge the
concern of the parish and initiate new pastoral ventures” (Baum 1992:110). In accordance with
the Report the parish priest should act as a facilitator. He should lead a "pastoral council” which
is the decision-making body. The Report recommends the creation of a new institution called
‘pastoral zones’. The zones are meant to bring together people from various parishes with

“common concerns, common conditions, common problems” (Baum 1992:111). By so doing
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collegiality, dialogue and cooperation in the parish and the entire church is promoted. Here the
*centre of decision-making” would be an appointed "zone council.” Members of the council
should be exclusively lay people who meet at regular intervals. All people in the zone including
all those affected by problems and activities can congregate there. The exclusion of the clergy in
zone council is one of the basic attempts to help the laity to develop self-esteem and self-
confidence which are qualities that enable them to articulate their problems. The Report also
recommends the creation of a diocesan pastoral council led by a bishop. It is a decision-making
body in which the diocesan priests and lay congregants express their concerns and make

suggestions (Baum 1992:111).

2.7 Apostolic Succession

Having looked at all the hierarchical levels in the Catholic church we proceed to trace the

understanding of the Apostolic Succession in this church.

Apostolic succession means a succession of bishops going back to the apostles of Christ. During
the second and third centuries apostolic succession was explained to mean “like the apostles”
(Kung 1967:127). The Catholic understanding of the apostolic succession is that the apostolic
authority came from Jesus to the apostles who transmitted it to the college of bishops. So,
Catholicism holds that, because the college of bishops is the legitimate successors of the apostles,
the hierarchical structure of the church is the bearer of the sacred power which Jesus Christ
committed to his disciples. “Thus in the Roman tradition no one can bear authority unless he can
trace his designation through legitimate succession from the apostolic appointment” (Mckenzie
1969:4). The transmitted authority, Catholics believe, includes the authority to preach the gospel,
to administer the sacraments, and to rule the church. The priesthood is “the power of orders” (
1969:4) conferred by ordination, that is the imposition of hands upon the ordinand. It is a
sacramental power meant for the administration of the sacraments. The power to rule is the power
of jurisdiction conferred by appointment by the Pope. The appointment of bishops therefore in the
Roman Catholic Church is carried out by the Pope to ensure that the apostolic succession is not
broken and that their jurisdiction is therefore, legitimate. These responsibilities belong to the

college of the bishops in the church.
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High Church Anglicans and the Swedish Lutherans do claim to have the apostolic succession.
Lutherans also believe in apostolicity but they maintain that it is the contents of the apostolic
message that constitutes apostolicity, not the office transferred by the laying on of hands. The
Orthodox and Presbyterian Churches, to mention only a few, legitimate hierarchical successors

of the apostles.

Apostolic succession is a collegiate and not an individual succession. It is the group of bishops
which succeeds the group of apostles and not a person who succeeds a person. The succeeding
process is therefore carefully controlled. The vacancies in the college are filled gradually and the
college is expanded to meet the needs of the church. Since the breaking of succession is believed
to be a loss of sacred power, everything possible is done that nothing damages succession. The
two examples on how the succession can be broken are “a lack of intention to confer sacred
power or a distortion of the rite of ordination to such a degree that the rite no longer symbolizes

the conferring of sacred power” (Mckenzie 1969:4-5).

The Catholic understanding of a church founded as a hierarchical college has no scriptural basis.
Christ did not leave behind any kind of hierarchical design for the church. All hierarchical
structures available today are adiaphora and post-apostolic developments. Historians also noted
that due to long times where traditions were not recorded it is not possible to prove the unbroken
chain of apostolic succession as claimed by Catholicism. Kiing states that the “whole church, not
just a few individuals....is the successor of the apostles in obedience, and from his obedience it
derives its authority” (Kiing 1985:94). The issue of making the Roman Pontiff the ultimate seat
of apostolic authority needs serious reconsideration. As it is now, the Catholic Church denies or
ignores the jurisdictional power of other Churches by claiming to have the sole and absolute
jurisdictional power to appoint bishops. The imposition of hands has a long tradition and
symbolizes the transference of blessings and authority to the ordinand. However, this is performed
with the Word of God which is in the form of a tradition but is above any tradition. In the Catholic
understanding it seems as if the bishops are the church. An inappropriate emphasis is put on the
bishops, their responsibilities and the defence of episcopal authority. The place of other members,

particularly the priests and lay persons, seems to be forgotten.
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2.8 Examples of democratization processes within the Roman Catholic Church

2.8.1 Introduction

The two examples that are dealt with here are meant to demonstrate the meaning of collegial
government within the Catholic Church. As mentioned before, they are not part of the overall
church structure. What is significant is that members and leaders of Orders who are theoretically
under an authoritarian church government find it possible to practice a democratic leadership
style. So they provide the Roman Catholic Church is with a tangible model of democratic church
structures from which it can learn. Members of the Protestant Churches, particularly ELCIN grass

roots members, can also learn from these attempts.

2.8.2 A brief description of Dominican government

2.8.2.1 Initial attempts

The Order came into existence round about the year 1215. It was the time when “the corporation
theory and the law which developed by the middle of the thirteen century held that authority in
a corporation was not concentrated in the head alone but resided in all members; and as a practical
consequence it followed that the prelate could not act without the consent of the members in the
more important matters affecting the well-being of the whole corporation” (Tierney quoted in
Walter 1992:59). The idea was simplified to mean, “what affects everyone should be treated and
approved by everyone” (Walter 1992:59). Among other debated issues were “the origin of
ecclesial authority, the relationship between the head and members of the group, what if any
limitations existed to the authority of the head, the significance of election and of ecclesial groups”
(Walter 1992:59). The theory as well as the debated questions ran counter to Decretalists and
Innocent IV’s theory that the Pope possessed “a plenitudo potestatis” directly from God (Walter
1992:59). A plenitudo potestatis means that the Pope “was absolutely sovereign in the church and
above all human law” (Walter 1992:59).
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2.8.2.2 The Constitution

A collegial type of government with three basic elements has been formed. They are “a
deliberative assembly, a personal authority, and an electoral body” (Mandonnet quoted in Walter
1992:61). Each of the three levels has its legal autonomy. Elected members of a monastery form
a chapter and each chapter appoints its leader. All members determine issues concerning their
common daily life together. Chapters appoint their representatives to the provincial chapters. The
decree issued in 1228 by the general chapter said that new legislation has to be approved by three

successive chapters.

The function of the provincial chapters is to attend to issues at regional level. Examples of these
are, for instance, to make decisions on prevailing problems, to inspect the administrative work of
provinces and to outline future visions. The ruling body, the general chapter, directs the mission
of the Order and is in charge of the general supervision of governmental issues and administration.
Its “supreme executive, legislative and judicial authority” (Walter 1992:61) functions only when
the body is in session. It has the power to make alterations in the constitution and to enact

legislation.

Members are bound to respect the authority of the leader. The Master has supreme executive and
judicial authority and acts as a facilitator between communities and does so within the
constitutional framework. The authority and powers in the hands of provincial leaders are not
supreme. They are flexible and adaptable to circumstances and situations. Walter calls them

“powers of flexibility and adaptability” (1992:62) in their territories.

Members are exercising their authority through elections, responsible persons or groups,
corporate decision-making and through their representative officials. The respect of the principle
of “subsidiarity, accountability and co-responsibility” from the side of the leader and the persons
led are built into the system (Walter 1992:62). Sharing of leadership gifts is ensured in the sense
that authority is exercised in limited terms of office and previous leaders whose terms of office

ended, participate in activities together with other members.
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The Dominican government is participative. It concentrates on Dominican charism and not on
political will or organizational efficiency. The centralization of authority at the top of the
government is strictly avoided. Members of each priory have the basic right to elect their own
leader. Provincial officials have broad powers in their territories just like the leader of the
organization. Elected leaders whose terms of offices have ended, go back to their former status.
This positive move is one way of avoiding such things as an inferiority complex, depression and
demotion among leaders to mention a few. Normally, the problem occur in leadership styles which
do not have terms of office. Some leaders in these styles develop an attitude of seeing themselves
as leaders always. They want to occupy leadership positions even when they are unable to deliver.

They regard for instance, election or re-election as demotion.

There is a common vision of sharing the responsibilities while searching for truth. De Couesnongle
notes that... “the structures of Dominican life are intended to bring about, in dialogical fashion,
virtual unanimity in the search for God’s will and corporate responsibility in responding to that

will” (quoted in Walter 1992:63).
2.8.2.3 The basic church communities

The basic church communities are another democratic movement within the Catholic Church. The
present Roman Catholic Church model depicts Jesus as having a close relationship with the
disciples. The model portrays Jesus who “transmits all power to the Twelve, who transmit it to
their successors, the bishops and the pope” (Boff 1986:24). According to the same model, popes
and bishops are the immediate associates of Jesus and therefore his sole representatives universally
and in individual churches as well. Because of this position they have become the mediators,
rulers, celebrants, and producers of sacraments while lay people have remained the governed,
onlookers and consumers of sacraments (Boff 1986:24). This attitude has divided the Christian

society into two camps which stand against each other.
The theory of the basic church communities does recognize the essentiality of the hierarchy and

its functions. But the present hierarchical structure does not begin with the grass roots who need

leadership and coordination and proceeds to the leaders. Instead it is based on itself. The point
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here is to prioritise who comes first. The people should come first, but this is not the case in the

present church structure.

According to the theory of the basic church communities the present Catholic church institution
is based on what Jesus did as an individual pérson in the history of the church. Boff describes such
approach as the “fleshly existence” of Christology (1986:24). The spiritual nature of the body of
the risen Christ was not taken into account (1 Cor 15:44). In a nutshell, the present Christology
does not reject both fleshly and the spiritual existence of Christ. The latter has relevance with the
stance of Boff that says, “the church was born not only from the opened side of Christ, but from
the Holy Spirit as well, on the day of Pentecost” (1986:24).

The basic church communities are an attempt to call the church to its original and continual status,
the basic community. The characteristic nature of the basic communities of the grass roots started
on the day of Pentecost. It is continued by the presence of the Holy Spirit as a representative of

Christ in the church and the world.

The basic church communities suggest a church institution in which the clergy and the laity share
responsibility in the building of the church. The suggested relationship is that of power which
comes from God, transmitted to Christ/Spirit and from ‘there to the clergy and laity
simultaneously. The power of Christ is invested in every member of the community and not only
in the hierarchy. This contrasts with the prevalent model where the power comes from God to
Christ who transmits it to the apostles who transmit it to the bishops. The laity will receive it
through the priest and not directly from the bishop. Here the power of Christ is confined to the
clergy. The social restructuring of the church suggested by the basic church communities is an
attempt to help the church to “reinvent itself” (Boff 1986:33). The suggested new restructuring
is expected to take place gradually in at least two phases. One,“the basic communities will surely
become institutionalized, will expand, ‘universalize’”(Boff 1986:33). “Just as in the Middle Ages
the parochial framework structure came in gradually - from the twelfth to the fourteenth centuries
- and replaced the old regime of ancient Christianity, so also will the formation of the basic
communities be gradual” says Comblin (quoted in Boff 1986:33). Two, the new church born of

faith is expected to be an outcome of the unification of various Christian groups. Gutierrez argues
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that “the deepening of the identity of the basic communities is as a ‘'new way of being the church‘.
Azevedo differs from the latter that he proposes the integration of the basic communities into

parochial structures” (Goldewijk 1992:99).

According to Boff the church institution, as it has been designed by the basic church communities
is not in contrast with the conceptualization produced by Vatican II. According to Lumen
Gentium and in Apostolicam Actuositatem , Vatican II came up with a triangular design where
the bishops, priests and laity have the same weight of participation (Boff 1986:32). The
suggestion is to have bishops, priests and laity establish a network of relationships with one
another, involving one another in a circularity (Boff 1986:32). If implemented such a plan will
enable the laity to participate in the decision-making process which would imply a decentralization

of power.

The institutional structure of the church needs a re-interpretation, particularly when it comes to
the of the relationship between Jesus and the laity. Most probably Jesus had more than twelve
disciples. Besides the twelve he had other disciples such as Mary and Martha, Joseph and
Nicodemus who remained at their houses (Luke 10:38-42; 23:50-56; John 3:1-21). The Gospels
distinguish between the most immediate twelve disciples of Jesus and the wider circle of

followers. Twelve perhaps symbolizing the twelve tribes of Israel.

Whenever Jesus preached or taught he never spoke through his disciples. He spoke directly and
face to face with his audience. He never separated his audience into a group of experts and
teachers of the law and an other group of lay people. The fact that he treated all equally, shows

that all are equal before him.

The assumption that the power of God is channelled through the hierarchy before it reaches the
laity needs some re-thinking. God’s Spirit is free from human manipulation. During Pentecost
“...there appeared to them tongues as of fire, distributed and resting on each one of them. And
they were all filled with the Holy Spirit and began to speak in other tongues, as the Spirit gave
them utterance” (Acts 2:3-4). Each one of them was filled with the Spirit simultaneously and no

mediation took place. The Gentiles, who had believed in the risen Christ through the Apostle
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Paul’s proclamation, were filled with the Holy Spirit (Acts 15:8-9). This is proof that there is no

distinction between believers.

The author fully supports the plan of restoring the dignity of the laity as well as the unification of
the two camps in which Christians find themselves now. The laity are in the majority. Their
participation is an implication of the gospel and why this is the case. It is because of the flock that
the leader is needed. Should there be no flock, its leader would also not be needed. Both the flock
and its leader are significant, but the flock always comes first and not vice versa. The separation
of clergy and laity resembles the apartheid policy, which separated the privileged, the rich and the
educated from the disadvantaged with the intention to further the interests of the privileged at the

expense of the disadvantaged.
2.9 The historical background of the Lutheran approach to the ministry
2.9.1 Evangelical congregations and the interim period

Luther established a new denominational church, the very thing he did not want to do. He
regarded himself as a pastor of the universal church of Christ. He neither wanted his followers to
be referred to as Lutherans, nor to leave the Catholic Church, for it is easy to split but very
difficult to reconcile. His argument was meant to lead Christians to Christ their master and the
owner of Christian teaching. Together with others, Luther held to the universal teaching of Christ.
His objectives were to reform the already existing church. The ecclesiastical as well as the political
hierarchies were opposed to the reform. Individual congregations had ensured that Luther’s
determination was carried through. Luther’s work 7o the Christian Nobility of the German
Nation, is a proof that he needed assistance from various people. His belief in the priesthood of

all believers made reform imperative.

The interim period discussed here is the stage in which the reformed congregations were in urgent
needs of leaders and church structure. This came after they freed themselves from the Roman
authoritarian hierarchies and structures. An organizational structure higher up than the

congregation was needed immediately. Luther had no other church structure in mind. This stage
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was a very critical period for Luther. He had campaigned for reform, deposed the Roman Catholic
Church leadership, but congregations had no efficient leadership to take over. It meant that most
of Luther’s followers had no deep understanding of what good governance was. They were not
ready to take over where the Pope and his bishops had ended. They did not know their right and
duty as congregations to determine whether the person to be chosen was qualified, to watch over

what he taught, and to depose him if he openly contradicted the “true doctrine” (Elert 1962:350).

In 1523 Luther demanded, with special emphasis, the independence of congregations. He made
proposals to the Bohemians. He was of the opinion that there should be a specific qualification
for the person to be chosen. However, he later advised the congregations to choose their leaders
in accordance with their free discretion. The installing of a pastor in the congregation against the
will of the congregation would have been contrary to Luther’s approach on one hand and on the
other supported the Roman Catholic practice. The Reformer was advocating that a congregation
should call its own pastor. It was not easy to implement these proposals. Most individual
congregations were frequently altogether incapable of making this happen. Things were worse in
rural areas where most congregations did not have the necessary judgement in matters pertaining
to doctrine. Often they did not have qualified persons in their midst whom they could choose and
call. A supervisor was needed to supervise the examination before a pastor was installed in the
office and to provide for other needs related to his official activity. This office was bound up with
the specific duty to teach. Doctrinal examination was something to be conducted by superiors
outside the congregation. All these needs did not take away the right of the congregation to call
the pastor whom they thought fit for their situation and ministries. The co-operation of the whole
congregation was necessary when determining the characteristics as well as the personal morality

of the person to be called.

Each congregation had its own order of worship. There were many financial questions. Many
congregations as well as members of the nobility were not in a position to give their pastors
sufficient salaries. The iconoclasts and the Peasants’ War decreased Luther’s confidence in the
masses to lead themselves. A higher authority was needed urgently. A church administration
beyond the local congregation was needed. Two very crucial issues, the Lutheran Church

structure and competent Christian leaders to lead the congregations, stood out for Luther. He
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turned to the secular authorities to intervene temporarily. It was a traumatic decision for a leader

to take.

Luther found himself in a situation he was not able to avoid or to escape. His situation can be
compared to that of the president of the liberation movement which dethroned the colonial
government through military power. It was a situation where the colonial power refused a
peaceful deal. After its dethronement, because of fears and mistrust of the new government, most
of the experts and specialists fled the country. The result was that the new president found himself
in a situation in which most of his ministers were former war commanders who were unable to
run ministerial portfolios effectively. Before his Reformation campaign Luther did not outline the
structures of the prospective church, simply because his intention was to reform the existing
Catholic Church. He neither had a new church structure available nor did he properly prepare the
parishioners to take over the parish leadership from the Roman clergy. They were like
parishioners in most parishes in ELCIN today who trust the top leadership of the church and do
not exercise their rights. Members of the Protestant parishes did not know that they had the right
to know the decisions taken beyond the congregational level. So, it was beyond the
comprehension of most congregants when Luther embarked on the independence of the
congregations. Although it was a positive move, to many it was a contradiction for they did not

consider themselves as part of the solution of their own leadership problems.

2.9.2 The underlying ecclesiology

Luther defined the church as “holy believers and sheep who hear the voice of the Shepherd”
(Altmann 1992:60). A simple way of saying this is that the church is composed of the believers
who hear the voice of God through the representative of Christ. The Creed adds more light, “I
believe in one holy Christian Church, the communion of saints” (Altmann 1992:60). This means
that the church is a crowd or assembly of people who are Christians and holy, the community of
those who share faith in Christ. The Augsburg Confession describes the church as “the assembly
of all believers among whom the Gospel is preached in its purity and the holy sacraments are
administered according to the Gospel.” It further says,“The church is the people who trust Jesus,
the Christ. Not institutions, not even theology constitutes the church, but people who have faith

44



in Christ” (Forell 1968:37). Its membership is not determined by one’s good life or status.
Nobody else but Christ is the Head and Sovereign of the church. In his writings, the Reformer
preferred the New Testament term, ‘community’ (the people of God in the Old Testament)
instead of “church’ which to him connoted hierarchy (Altmann 1992:62).

Luther’s definition of the church is a counter- argument against the medieval theology that the
church is the Pope and the clergy. The latter idea cannot be true, for all Christians are equal before
God. They are called and nurtured by one and the same gospel and baptized in one baptism.
Chnistians are one people, equally priests, entrusted with the task of making all people the children
of God through Christ. So, all have authority and power to do mission work among God’s people
(1992:61-62).

The Word of God is incomparably superior to the church. The church came into existence by the
Word of promise through faith and it is fed and preserved by the same Word. It is the promises
of God that make the church and not the other way round. Being a creature of the Gospel the
church is brought forth and shaped by the same Word. A church without the Word is an assembly
of unbelievers, not one of holy and believing Christians. Luther is right when he said that “where
the Word of God is, there the church is, even if the community is weak and small” (Altmann
1992:62). Luther writes:

In truth, the gospel comes before the bread (Holy Supper) and baptism, as the one
most certain and noble sign of the church, because it is only through the gospel
that the church is conceived, formed, nourished, born, educated, fed, clothed,
omamented, strengthened, prepared and sustained. In a word: The whole life and
substance of the church is in the word of God (Altmann 1992:62).

According to Luther, a distinction must be made between the internal and the extemnal church.
The internal one is the creature of the word and the object of faith, while the external church is
the human organization. Like a believer in Christ, the church is a justified and sinful body at the
same time. It is the word that constitutes it, justifies it, but the sinfulness of it is brought in by its

members. So, the institutional purity of the church cannot be claimed.
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The church has a spiritual nature that transcends time and place. It is neither a family, race or

nation. On the other hand the church is not something which is a mere fellowship gathered around
given rites or external objects. The church is a body in which each one’s personal faith alone

makes him/her a member of Christ. Numerically speaking the church is one. It is united in faith
and hope. It inherited its holiness and righteousness from its founder, Jesus Christ. It is an
apostolic church because it is built on the apostolic teaching. It is catholic because it embraces all
believers. Christ the sovereign head of this one church who granted it all the powers and privileges
that belong to it. All members of the body have access to Christ, no mediation between the
members and the Head is needed. To this body Jesus has given the keys of his kingdom and word
and sacrament. The keys are thus not “vested in a special order of priests, clergy, church bodies,
popes or bishops” (Tuell and Fjeld 1990:91). Christ established the church through his
incarnation, death on the cross, his resurrection, and by commissioning his followers to proclaim
his wonderful deeds. The word and the two sacraments, namely baptism and the Lord’s Supper,
become the mark of the presence of the church. In praising God, Christians offer worship

services, prayer, instruction, godly discipline and celebrate the Lord’s Supper in their assemblies.

Christ has only one universal visible Christian church on earth. The local churches are part of the
one church. To these local churches, which exist by divine right, Christ has given the keys of his
kingdom. Both the universal church and the individual congregations derive their “divine right”
(Elert 1962:371) from Christ. The individual congregations and the church as a whole have their
origin in the operation of the gospel. With this Luther also wanted to clarify the point that the
commission to preach, to baptize, to teach was given to the church and not to individual persons
such as popes and bishops. The relation between the local churches and the holy Christian church

of all believers is of “coexistence as regards membership” (Tuell and Fjeld 1990:91).

The real church for Luther is an invisible community which is purely spiritual. This community
subjects itself to God alone. Its law is love. The visible church is made up of visible people who
come together and each perform his/her part. The participants are all believers and priests. Those
who perform a religious ceremony are not mediators between God and the people. They are
preachers and ministers chosen for convenience ’s sake . What they do for all, each individual

could do by and for himself/herself. “All believers are equal in their freedom to follow grace as
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they understand it, all are equal in control of their inner life” (Hughes 1947:517). Everyone is the
spiritual sovereign for himself/herself. No one has authority over anybody or can control anybody.

The believing community is the church, says Luther’s ecclesiology. No group, no body is put
either above or below the bélieving community. All are equal. Theoretically it seems there is no
problem of understanding the ownership of the church, but when it comes to leading of church

activities, decision-making bodies the clergy are the preferred ones.

The definition that the church is constituted by holy believers who hear the voice of the Shepherd
can cause some exclusion and misconception. Since the word shepherd is associated with pastors,
the definition could be understood as saying that Jesus’ calling of believers is only channelled
through ordained personnel. Should this misconception be allowed to persist, there will be no
distinction between the Roman Catholic clergy and the Protestant ones. Both are understood to
be intermediaries. I do not think that the meaning of the definition will alter if we say that the
church is constituted by holy believers who hear the voice of another believer (s). The task of
converting someone to faith in Christ belongs to the Holy Spirit, while proclamation and invitation

to mention a few, are the responsibilities of every believer.

Yves Congar M. J criticises Luther for failing to construct a proper ecclesiology. The ecclesiology
he consfructed has “intense dialectical opposition between the outward and visible and the inward
and invisible” (Atkinson 1983:34). He accuses the Reformer of failing to place as much emphasis
on the external forms and visible activities of the church as on the inward and invisible. The
misconception lies with Congar, for Luther taught that the hidden church should become the

visible church.
293 The principle of the priesthood of all believers
2.9.3.1 Luther and the rights of all believers

The priesthood of all believers is originally an Old Testament concept. “Now therefore, if you will

obey my voice and keep my covenant, you shall be my own possession among all peoples; for all
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the earth is mine, and you shall be to me a kingdom of priests and a holy nation...” (Ex 19:5-6).
The letter to I Peter is not an exact quotation from Ex 19. It reads: “But you are a chosen race,
aroyal priesthood, a holy nation, God’s own people, that you may declare the wonderful deeds
of him who called you out of darkness into his marvellous light” (1 Pet 2:9). Luther quoted this

VErse.

According to the evangelical understanding of priesthood, the church is founded on Christ’s
priesthood from which the priesthood of Christians follows. Christians become Christ’s co-
workers through baptism, regeneration, and the anointing with the Holy Spirit. Althaus described
the priesthood as to ““...stand before God, pray for others, intercede with and sacrifice ourselves
to God and proclaim the word to one another” (1975:314). The seven rights of the universal
priesthood as enumerated by Luther in his book, Concerning the Ministry (1520), are, “to preach
the word of God, to baptize, to celebrate the sacrament of the altar, to minister the office of the
keys, to pray for others, to sacrifice bodies for the service of others, to judge the doctrine and to

distinguish the spirits” (WA 12, 180ff. in Althaus 1975:314).

In his tract, The Babylonian Captivity of the Church, Luther for the first time emphasized the
common priesthood of all Christians and their privilege to assign the public duties in the
congregation to one of their numbers by mutual consent. Luther’s main aim here is to free
Christians from the mediatorial priesthood practised in the Middle Ages. This practice had, for
a long time, made Christian freedom impossible. According to that religious custom, nobody
could enter the presence of God unless through the mediation of the priest. The grace of God was
given in a series of sacraments which a priest either granted or withheld. A man’s “marriage was
cleansed from lust by the sacrament of matrimony; penance brought him back to grace and to
spiritual life; the Mass gave him the necessary spiritual nourishment during his life pilgrimage;
deathbed grace and the guarantee to ultimate eternal life with God were imparted in extreme

unction” (Atkinson 1983:97).
These were not channels of God’s free grace but operations which guarded the professional

powers of the priest. If a king of a country or councillor of a town had “crossed the pope’s path

in some matter of worldly policy” (Atkinson 1983:98), the country or town was placed under
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spinitual and economic interdict. The characteristic Roman Catholic teaching was "closedness’
while Luther’s was "openness’ (Atkinson 1983:99). This literally means that the Catholics wanted
to keep the parishioners uninformed about their rights and Christian freedom while Luther’s
teaching is that God reveals Himself in Christ who was incarnated so that every penitent seeker
can have direct access to God. No priestly mediation was needed. Every Christian is a priest with
a special function that cannot be granted to an unbeliever, the function of telling the world that
through the death and resurrection of Christ Christians were made brethren, co-heirs, fellow-kings
and fellow-priests with Christ. Furthermore Luther demonstrated that words such as “priests”,
“cleric”, “spiritual”, “ecclesiastic” were transferred by the Catholic hierarchy from all Christians
to the “ecclesiastics” (Atkinson 1983:100) as if they do not belong to them all. Scripture, which
1s Luther’s base, knows no distinction between Christians. It therefore gives titles such as
“ministers”, “servants” and “stewards “ to popes, bishops, pastors and to all preachers of the word
(Atkinson 1983:100). Luther is not contradicting himself for he is not saying that there are no
leadership grades or diversity of gifts in the Church (Eph 4:11-13). He says that the titles referred
to are meant for service and not to make distinction between Christians. The laity and the clergy
are on the same level as far as spiritual position, privileges and responsibility are concerned. Both

have immediate access to God.

The difference between clergy and laity was not that clergy had a higher vocation,
and laity lower, secular vocation. All alike were on the same footing, justified by
faith. The clergy were simply men called out of the community, trained and
appointed to fulfil pastoral and spiritual duties; their function did not make them
holier than, say, the farmer or merchant (Atkinson 1987:102).

Based on this argument a pastor who fails to do his/her responsibility properly can be compelled
to mend his/her ways. He can be deposed from office and put back into the fellowship of
Christians to act as a lay believer. It was made clear that though we are all equally priests yet we
cannot all publicly minister and teach (1 Cor 4). Luther was propagating the priesthood of all
believers together with the freedom of Christians. His famous antithesis is “A Christian man
[womah] is the most free lord of all, and subject to none: A Christian man [woman] is the most

dutiful servant of all, and subject to anyone” (Atkinson 1983:99; 1 Cor 9:19).
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Troubled by a movement without a working programme, Luther tried to shape the public ministry

together with the episcopacy in the evangelical congregations.

We have sufficient biblical foundations which support the establishment of the pastoral ministry
in the church. One, Christ in Matthew, Mark and Luke says to all his disciples at the last Supper:
“Do this in remembrance of me” (Luke 22:19; 1 Cor 11:24). This remembrance is the
proclamation of the Gospel. It is meant to strengthen communicants so that they grow in their
faith and become able to share their faith with others, unbelievers included. The Apostle Paul
proves this in 1 Cor 11:26 when he says, “For as often as you eat this bread and drink the cup you
proclaim the Lord’s death until he comes.” The ministry of the word is the duty of all Christians.
Paul writes that “Each one of you has a hymn, a lesson, a revelation, a tongue or an
interpretation” (1 Cor 14:26) and again, “For you can all prophesy one by one, so that all may
learn and all be encouraged” (1 Cor 14:31). To all Christians the right and the task to proclaim
the Word of God was given by God. Luther writes to the Bohemians that “there is only one
proclamation of wonderful deeds of God, which is common to all Christians. Again, there is one
priesthood which is spiritual and universal” (Lehmann 1988:22). In his book, 7The Reformation
and Liberation Theology, Richard Shaul describes the priesthood of all believers as the elevation
of the most lowly parishioners to the level of a pastor. With this elevation a Christian is expected
to pass the message of life to others . A Christian who bears the message of forgiveness to others
is able to stand before God for others. This creates the opportunity for every Christian to serve
his/her neighbour, to actualize love in the world (1991:37). The above passages vigorously and
clearly illustrate that the office of the ministry of the word is the highest office in the church. Its
uniqueness lies in that the office belongs to all by right.

Two, baptism is a ministerial function that belongs to all Christians. There was a usage in the
Roman Catholic Church that even ordinary women were allowed to baptize in cases of
emergency. Baptism is a sacrament .The practice of the sacrament by the lay people including
women in the case of necessity indicates that all Christians are priests. They do not need to be
anointed, tonsured, or to show “episcopal character” (Bergendoff 1988:23). Baptism per se is the
proffering of the life-giving Word of God, which renews the soul and redeems from death and sin.

The sacrament falls under the highest office of the ministry. There is no theological difference in
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status between the sacraments. So when the lay people baptize, they exercise the function of the
priesthood legitimately. They do not do it as private individuals, but as a part of the public
ministry of the church which belongs to all Christians. The priesthood and sacraments are not
institutions the clergy have created, but Christ, the founder of the church, therefore the

administration of the sacraments by the laity can be done in the absence of the clergy.

Three, consecration of bread and wine belongs to all Christians, like the priesthood and baptism.
At the Last Supper, Christ said: “Do this in remembrance of me” (Luke 22:19; 1 Cor 11:24). It
is obvious that the command was given to all who were at the table, and those who would come
to the same table in the future and definitely not to the clergy alone. Luther confirms that what
is given at the Last Supper is given to all. For him there was no other foundation than this to stand
on, “except the fathers, the councils, tradition, and that strongest article of their faith, namely,
"We are many and thus we hold: therefore it is true’” (Bergendoff 1988:24). The quotation
discloses a traditional mechanism used to dissolve a dispute in the church since the time of the
fathers. The side that has many participants wins by being in the majority and not by convincing
their opponents with facts. Consecration as such is the source of spiritual strengthening for
Christians in their battled lives. It makes them grow in their faith and in fulfilment of their

responsibilities and commitments.

Four, binding and loosing from sin belongs to all Christians. Roman Catholic theologians of the
Middle Ages interpreted binding to mean “to make laws, to prohibit, and to make commands”
(Bergendoff 1988:25). The deviation from the right interpretation of binding as prohibition
becomes a binding of the conscience when there is no reason to bind. The example here is the
prohibition of marriage and of certain foods. Both have the sanction of God’s creation. Christ
makes this task clear when he says “If your brother [sister] sins against you, go and tell him [her]
his [her] fault... if he [she] listens to you, you have gained your brother [sister]” (Matt 18;15).”If
he [she] refuses to listen even to the church, let him [her] be to you as a Gentile and a tax
collector. Truly, I say to you, whatever you bind on earth shall be bound in heaven, and whatever
you loose on earth shall be loosened in heaven” (Matt.18:17-18). The authority and the use of
the keys belongs to the church, the people of God. The keys have not been given to the church,
while “their use to bishops” (Bergendoff 1988:26). Luther points out that Christ gives both the
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power and the use of the keys to each Christian, when he says, “Let him [her] be to you as a
Gentile.” Christ refers to each individual Christian, with this part, “Let him [her] be to you.” He
does not only give authority, but also commands its use and exercise also. “Let him [her] be to
you as a Gentile means not to have fellowship with him [her], to abandon him [her],to
excommunicate or literally speaking, to close the door of heaven. Whatever you bind... shall be
bound.” (Bergendoff 1988:26) The word “you” refers either to the church or to each individual
Christian and not necessarily to Peter. But if the giving of the keys to the church means not the
use but only the authority we would, by the same token, claim that its use has never been given
to anyone, not even to Peter (Matt 16:19). For what is the use of conferring authority to the
church and withholding the usage of it? How can Christ contradict himself in what he commands?
Again, God’s Words are the same everywhere, nobody whosoever is permitted to give them one
meaning in one place and another meaning elsewhere. The reality is that the keys belong to the
whole church, and to each of its members both as regards their authority and their various uses.
Binding and loosing belong to all Christians because to bind means to apply the gospel in such a
way that the gospel nourishes and strengthens the weak. To loose means to announce the
forgiveness of sins before God. The keys are an exercise of the ministry of the word and belong

to all Christians.

Five, there is only one sacrifice, which is our bodies, in the church. In his letter to the Romans,
the Apostle Paul teaches us to present our bodies as a sacrifice just as Christ sacrificed his body
for us on the cross (Rom 12:1). The proffering of praise and thanksgiving are included in this one
sacrifice. Peter adds to this when he says that we offer spiritual sacrifices acceptable to God
through Jesus Christ. That is ourselves, not animals or gold (1 Pet 2:5). And, since the word is

common to all, the sacrifice too must pertain to all.

Six, intercession for others belongs to all Christians. Christ gives the Lord’s Prayer to all his
disciples. All are priests, thus all can pray for others. All are able to stand for others in the
presence of God. Christ said that only disciples and all those who cry in the Spirit, “Abba, Father”

(Roman 8:15) are genuine in their prayer and they alone are priests.

Seven, the judgement of the teaching on Scripture belongs to all Christians. There is only one
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Holy Spirit who equips both the ordained and the lay Christians. There is no such thing that the
Holy Spirit who equips the theologians is superior to the Holy Spirit who equips the laity. The
laity like all other Christians are continually taught by the Holy Spirit, by whom they know with

certainty what to believe and what not.

The author of Exodus constitutes two conditions, namely, obedience and the keeping of the
covenant, that would make the Israelites the kingdom of priests. Peter’s quotation has no
condition, but has an affirmative declaration which includes the purpose to do world mission
instead. Luther uses the text to make the point that the office of priesthood in the church belongs
to every Christian by command. Luther quoted from the first Epistle of Peter to teach that there
is only one priesthood of believers in the church and not two. This is counter to the Roman
Catholic teaching that there are two priesthoods, namely, the ministerial and the common

priesthood (Neuner & Dupuis 1978:481).

The word priesthood as an Old Testament concept refers to a mediatorial sacrifice, namely a
process in which the priest mediated between God and people through offering sacrifices to God
on behalf of God’ people. Now that God has sacrificed God’s son on the cross to die for our sins
once and for all, the human priestly mediation is no longer needed. Not even the bloodless
sacrifices are needed. God does not need our sacrifices for Jesus’ sacrifice is enough. In order to
shun thé sacrificial connotation of the term priesthood, the term priesthood should be replaced

with the term ministry. The phrase will then be read as the ministry of all believers.

The pastoral and lay ministries overlap. Both a minister and a lay Christian have the right to
administer any function in each of the ministries. What the minister does can also be done by the
lay people and vice versa. However, for the sake of order, the minister is entitled to carry the
pastoral responsibilities on behalf of all believers who have equal spiritual authority. In sum, all
ministries are equal and all functions in both ministries belong to all. Both the clerics and the laity
share their creativity, vision and interdependence as gifts from God, unlike in the Catholic Church.
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2.9.3.2 The right of congregations to call pastors and judge all teaching

2.9.3.2.1 Each congregation has the right and power to call and dismiss teachers

The situation of the reformed congregations without pastors forced Luther to alter his stance on
congregational leadership. He was confronted with the fact that most bishops did not want to
teach the gospel nor did they tolerate anyone else to do so. For Luther it was a crucial moment,
one that demanded immediate action for the salvation of parishioners who were without parish
pastors. The Reformer was faced with the issue of whether to ignore the spiritual suffering of the
people or to take up decisions which were contrary to Roman Catholic rules. The result was that
he decided to teach the congregations about their right to call, appoint and dismiss their
congregational leaders. He found in Scriptures the practice of congregations to call qualified and
gifted leaders among the parishioners. He worked out a procedure to call preachers in the tract
entitled 7hat a Christian Assembly or Congregation Has the Right and Power to Judge All
Teaching, Call, Appoint, and Dismiss Teachers, Established and Proven by Scripture. The
content of the tract was formulated in such a way that congregations could call new pastors or
dismiss the Catholic priests who were not for the Reformation. Luther regarded that action as
a “divine right and necessity for the salvation of the souls to depose or to avoid such bishops,
abbots, monasteries, and whatever is of their government” (Gritsch 1983:309). The following

quote is the shortened passage containing the Reformer’s advice to the evangelical congregation.

Since a Christian congregation neither should nor could exist without God’s word,
it clearly follows...that it nevertheless must have teachers and preachers who
administer the word. And since in this last and accursed times the bishops and the
false spiritual government neither are nor wish to be teachers -moreover, they
want neither to provide nor to tolerate any, and God should not be tempted to
send new preachers from heaven - we must act according to the Scripture and call
and institute from among ourselves those who are found to be qualified and who
God has enlightened with reason and endowed with gifts to do so (Gritsch
1983:309).

Luther battled to understand when a congregation is a congregation. His new interpretation was
that a congregation is a group of people that have the gospel of Christ among themselves. He later

expanded his phrase that a congregation is where the gospel is preached and the sacraments are
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administered. His ultimate conclusion concerning this issue is observed in his saying that

wherever there is a Christian congregation in possession of the gospel, it not only
has the right and power but also the duty on pain of losing salvation of its souls
and in accordance with the promise made to Christ in baptism to avoid, to flee, to
depose, and to withdraw from authority that our bishops, abbots, monasteries,
religious foundations, and the like are now exercising (Gritsch 1983:308-309).

In the same year (1523) Luther took upon himself the responsibility of helping with the restoration
of the pastoral ministry and the creation of the episcopal ministry in Bohemia. In his tract entitled,
Concerning Ministry to the Bohemian Utraquists, Luther taught them that the church is among
them through the presence of the word. The community was assured that both the restoration and
the choosing of bishops were within their power. The Bohemians “must elect bishops of their own
choosing who will supervise the calling of pastors by the congregation” (Bergendoff 1988:40).
This was a new interpretation of the power to call or to consecrate belonging to the congregation.
It was the congregation that entrusted its task to a minister who would act on its behalf.
Entrusting the authority to the minister never meant the complete withdrawal of the power from
the congregation . It had this power with it always and thus it used it in the absence of the minister

or when the minister failed to meet his/her ministerial responsibilities.

On the one hand the interpretation of the congregational power and authority and their usage are
an indirect challenge to the jurisdiction of the bishops. On the other it is an opportunity for the
congregation to call someone able to empower them in their service. The empowerment is needed
for the effective witness and service of all Christians in a congregation. The presence of the pastor
in the congregation is briefly described as to facilitate the source of life through the proclamation
of the gospel and the administration of the sacraments. In the Roman Catholic church, it was the
bishops alone who had the legal authority to appoint, to instal and to dismiss priests from
congregational offices. Nobody, not even the Pope, had the right to appoint a person in their

dioceses without their consent.
2.9.3.3.2 Each congregation has the right and power to judge all teaching

In the Reformer’s words, the bishops, popes, scholars and councils were murderers, thieves, and
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apostate Christians because they took away both teaching and its judgement from the parishioners
and annexed it to themselves through their own law. Luther also taught the congregations about

their right and power to judge all teaching.

It was decreed that only bishops, scholars and councils should be allowed to judge the doctrine.
They had the right and power to judge what is Christian or what is heretical. The ordinary
Christians were expected to accept and implement decisions. They did not have any influence on
the teaching. Luther taught that Christ had instituted a different order. He took both the right and
the power to judge the teaching away from the bishops, scholars, councils and gave them to every
Christian equally. He made the following texts the basis of his argument. “My sheep know my
voice” (John 10:4). “My sheep do not follow strangers, but flee from them, for they do not know
the voice of strangers” (John 10:5). “No matter how many of them have come, they are thieves

and murderers. But the sheep did not listen to them” (John 10:8).

According to Christ’s teaching, like every Christian, bishops, popes, scholars, councils have the
power to teach. But it is for the listeners to judge whether they teach Christ’s voice or the voice
of strangers. Spiritual leaders should put forward the teaching, but parishioners must use their
right and scriptural knowledge to evaluate whether the teaching is right or wrong. The outcome

of the evaluation should shape the teaching.

Other texts on who should judge the teaching are, “Beware of the false prophets, who come to
you in sheep’s clothing but are inwardly ravenous wolves” (Matt. 7:15). “Test everything, but
hold fast to that which is good” (1 Thess 5:21). These texts teach that all teachers and their
teaching must be subjected to the judgement of the listeners. The core idea is that a teaching or
decree must not be obeyed unless it is examined and recognized as valid by the congregation
members hearing it. The Reformer wants to illustrate the radical difference between the secular
and the Christian rulers. In the world the rulers command whatever they please and their subjects
accept it, ““You know that the rulers of the Gentiles lord it over them, and their great men exercise
authority over them. It shall not be so among you, but whoever would be great among you must
be your servant” says Christ (Matt.20:25-26). Instead, among Christians each person is the judge
of each person, while he [she] is also subject to the other person (Matt.18:15-17).
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Luther calls for a radical transformation that would transfer the right and power from the
minority, who are the clergy and the people of higher learning, to the majority, the laity. The
Reformer has many reasons to propose this. He does not want the clergy to be considered fathers
who have a right to judge all teaching in the church. The parishioners are grown-up people and
not children who need either parents or guardians to tell them what is right or wrong. They do
not need that assistance. The Reformer warns the laity not to expose themselves to the monopoly
of the hierarchy which does not want to respect the judgement of anyone else. Christ teaches them
to judge all trees by their fruits (Matt. 7: 17f). Luther teaches that for the leaders to take both the
right and power into their own hands means intimidation of the ordinary Christians. This is a

means whereby the clergy built the highest stronghold and defence against the parishioners.

Luther has tumned to the Scripture as his authority to prove that the attitude described above has
no validity. The Scripture is against the master-subject relationship, because such a relationship
is formulated and exercised for the sake of political and economic power and not based on love
for each other. The Scripture sees the leader as well as the people he/she leads as equal before
God and before each other. Serving each other has been made a two-way traffic by Christ. Instead
of the teammates only serving their group leader, for instance, the group leader also serves them.
He/she is only to serve them , but to accept them as co-participants in whatever is to be done. The
servant leadership model does not end with the relationship between the leader and the people led.

It is also to be lived out among fellow Christians.

2.9.3.5 The function of the ordained minister

2.9.3.5.1 The institution of the ministry of Word and Sacrament

In his book, Ministry in Crisis, Harrisville talks about two camps. The first camp is for those
people who see the difference between minister and parishioners as of ontological status. They
see ordination as a special grace given to the ordinand through the laying on of hands. They see
the laying on of hands as the power that equips and empowers the ordinand for the office of
ministry. A pastor is believed to have the keys to the kingdom of heaven. He alone has the

authority to loose, to forgive the penitent and authority to bind, to shut up heaven against the
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ungodly. This group asserts that salvation is provided through the ministerial office. The second
group sees the difference between the minister and parishioners as functional. This group
understands the event of ordination as the confirmation of the peoples’ choice. Ordination is the
transference of office by the universal priesthood to one of its members, and is without redemptive

significance (1987:13). Luther belongs to the second camp.

Luther insists that the ministry of Word and Sacrament was divinely instituted. He defines it as
a gift of God to God’s Church and, therefore, of divine institution. The disciples of Jesus did not
apply to be his followers. They were chosen and commissioned. “Follow me and I will make you
become fishers of men” (Mk 1:17). God willed this ministry. The first evangelists recorded that
Christ called his disciples and trained them (Matt 4:18-22; Mk 3:13-19; Lk 5:1-11). For Luther,
it is God who has spoken, and it is God’s word that requires speaking. The church therefore has
nothing of its own to transfer to any of its members. The church is left with the task of organizing
“who shall do the speaking?” and “How shall they be elected, called, installed, and supervised?”
(Tuell and Fjeld 1990:36). Thus Luther advised the congregations which were caught up in the
reforming movement, to elect pastors of their own choice. Luther does not believe that the

ministry of Word and Sacrament emerges from the Christian congregation, but from God.

The teaching of the Word is the first priority among a variety of responsibilities of the ordained
minister. Luther’s stance is reflected in WCC document on Baptism Eucharist Ministry (BEM)
where it says: “The chief responsibility of the ordained ministry is to assemble and build up the
body of Christ by proclaiming and teaching the word of God, by celebrating the sacrament, and
by equipping the life of the community in its worship, its mission, and its caring ministry” (BEM
1982:15-16). The Word is the content of the ministry. Luther is right when he writes, “ For we
teach with the Word, we consecrate with the Word, we bind and absolve sins by the Word, we
baptize with the Word, we sacrifice with the Word, we judge all the things by the Word”
(Luther’s Works 40:21 in Pragmann 1983:23). The Confession tells us that the office of the
ministry is there so that people may come to faith (Forrel 1968:28-29). The office is run by an
ordained minister and exists for the sake of the people. The ordained minister is entrusted with
 the promotion of faith for Paul writes: “So faith comes from what is heard, and what is heard,

comes by the preaching of Christ” (Rom.10:17). So, the ordained minister provides the believers
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with the Word, baptism, the Lord’s Supper and the office of the keys. Its offices are run by
“servants of the Christ” (1 Cor.4:1) who administer “these saving remedies”(Althaus 1975:323).
Upon this basis Luther abolished both services that were held without a congregation present and

communion where nobody communed.
2.9.3.5.2 Order in the parish

The servants of the church are appointed in the office of Word and Sacrament to avoid “a
deplorable confusion” (Althaus 1975:323). Luther cites Paul who writes that, “Everything in the
community should be done in an orderly way” (1 Cor 14:40). Maintaining order in the
congregations is the second priority that makes congregations call individuals to this special office
of the ministry of Word and Sacrament. The congregation takes the initiative in calling a minister
because it is the community entrusted with the entire authority of the ministry of Word and
Sacrament. The minister is a representative of the community that employed him/her. He/She does
everything in the name of the community. To make this point clear Luther used the example of

an evangelical mass.

The pastor sings Christ’s ordinance instituting the Lord’s Supper, that is, the
words of institution; the community kneels beside, behind, and around him. All of
‘them are true and holy priests as the pastor himself is. We should not permit our
pastors to speak Christ’s words by himself as though he were speaking them for
his person; rather, he is the mouth of all of us and we all speak them with him in
our hearts (WA 38,247 in Althaus 1975:326).

2.9.3.6 Both ministries are divinely instituted by Christ

The representative activity of the pastor includes co-operation with the community he/she serves.
So, the public ministry does not imply the release of other members from their priestly duty of
proclamation. The difference between the bearer of the ministerial office and the priesthood of all
believers is that the bearer has been entrusted with the task to minister to the entire community

while individual Christians have been entrusted with their neighbours.

59



’Ordained ministers, on the other hand, can fulfil their calling only in and for the community and
with the support of the community and in co-operation with other ministries which exist within
it” (BEM 1982:16). The ordained ministers exercise their ministry within the community, and
stand at the same time under the Gospel, over against the community. Both offices were instituted
by Christ and neither is less important than the other. The individual called and working under the
authority of the priesthood of all believers, acts and speaks in the name of Christ. The speciality
of the call to a ministerial office in the church is not in conveying a unique Christian status, but
the special ministry of the Word and Sacrament to the community. According to the Lutheran
understanding, a pastor is not, during ordination provided with a mark that cannot rubbed out.
There is no character indelebilis as believed in the Roman Catholic church. Luther writes: "It is
a wonderful thing that the mouth of every pastor is the mouth of Christ” (WA 37,381 in Althaus
1975:326).

According to Melanchthon, the prime responsibility of the evangelical pastor is to convey the
gospel of forgiveness in Jesus Christ to his people. He/She is neither responsible for converting
nor for maintaining anyone’s faith. This is the work of the Holy Spirit through the Word. His/Her
function is to apply God’s Word to God’s people. The pastoral office “exists jure divino” (Tuell
and Fjeld 1990:91). The pastor does publicly the things that belong to all believers. He/She is in
a “correlative relationship” (Tuell and Fjeld 1990:91) with the congregation. According to
Christ’s command, the pastor enters the parish office by the call of the congregation. Christ

delegates the office and its power to the pastor but through the congregation.

The fact that Paul and Barnabas instituted leadership in the congregations or Paul’s command to
Timothy and Titus to institute elders (Acts 14:23; Tit.1:5) cannot prevent the Christians calling
someone among themselves. The cases of Stephen (Acts 6-7), Philip (Acts 8:5) and Apollos (Acts
18:24-19:1-2) who were not called by Apostles are seen as an example of the saying that “need
breaks all laws and has none”. Martin Luther saw the self-government of the royal priesthood and

the God-ordained office as the two poles around which the life of the church moves.

The ministry of the Word and Sacrament is not beyond the ministry of the priesthood of all
believers. As said before, both are divinely instituted by Christ. The significance of both should
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not be evaluated in terms of which comes first and which comes last. Their significance should
rather be seen as complementary. Neither is possible without the other. It was also said before
that the teaching of the Word either through proclamation or by other means belongs to all
Christians. This is true because all Christians alike have received the Holy Spirit, whose is their
teacher. Each of them, leaders included, has a gift and an empty space, which is filled by the gifts
of others. This makes Chnistians interdependent on each other and therefore able to share their

visions unlike in the Catholic church.
2.9.3.7 The meaning of ordination
2.9.3.7.1 Introduction

There are few references to ordination in the New Testament. The word ordination or its verb to
ordain does not appear directly in the New Testament. Mark says that Jesus appointed the twelve
(Mk 3:14) while Luke speaks of Jesus choosing them ( Lk 6:13). Luke goes further to tell us that
Jesus prayed all night before making his selection (Lk 6:12). John speaks of the risen Lord as
breathing on the ten, saying “Receive the Holy Spirit” (John 20:22). No word about ordination
or ceremony is mentioned before the twelve were commissioned to missionize the world. When
Matthias replaced Judas the word used is “enrolled” or “numbered with the others” (Wood
1996:850; Acts 1:26). While some sources argue that there is no ordination to any ecclesiastical
office, some have regarded the laying on of hands on the seven deacons as ordination (Wood
1996:851; Acts 6). Assuming this view, ordination is then the laying on of hands with prayer.
However, according to the letter to Timothy, ordination is, “firstly, the giving of a charisma, the
spiritual gift needed for the work of ministering. Secondly, this came to him [her] by (dia)
prophecy. Thirdly, it came with the (meta) the laying of hands by the elders” (1 Tim 4:14; Wood
1996:851). Wood further refers to ordination as having two parts, the outward act as identified
by the laying on of hands and the invisible inward “divine gift” (1996:851).

“To ordain means to select an individual for the sake of order and to confer on him the right to

preach and to administer the sacraments, the right which we all have. What we give him today we
can take away from him tomorrow “ (WA 38,221,1 in Elert 1962:347).
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Ordination is administered with the prayer of all the people and the laying on of hands by the
ministers, especially those who occupy a ministry of oversight and unity in the church. The laying
on of hands means that the person called is set before God and all believers. It illustrates that God
together with the people calls, sends, and appoints the person to the pastoral office. Enchiridion
(Poellot) writes, “...the laying on of hands in ordination is observed chiefly because of the
common prayers of the church, that they may be made with greater diligence and warmer desire.
For it is, as it were, a public reminder of the difficulty of the ministry, which cannot be made able

except by God” (2 Cor 3:5-6 (Enchindion quoted in Pragmann 1983:55).
2.9.3.7.2 Luther’s understanding concerning ordination

According to Luther bishops are called to ordain on behalf of the community. However his
argument continues that in an emergency situation it would be fitting for a community to ordain
without the presence of the bishop. That the bishop ordains reflects an agreement. The parish
assigns one who exercises the office on its behalf for the sake of order in the parish and the
church. This means, firstly, that ordination belongs to all Christians. Secondly, when the parish
has entrusted ordination to the bishop, it has kept with it the power and authority to ordain in the
absence of the bishops or when the bishops became unfaithful to the gospel. This also means that
there is no period in history when the church was without the ordination. According to Gerhard
“the power of ordaining has been left to the bishops, although from this presbyters have not been
purely and absolutely excluded” (Gerhard XII quoted in Schmid 1961:610). Jerome teaches that
the distinction between the grades of bishop and presbyter [pastor] is by human authority...”
(Norgren and Rusch 1991:53). Therefore ordination administered by a pastor in his own church
is valid by divine right. So, when the regular bishops become enemies of the gospel and are
unwilling to administer ordination, the churches retain the right to ordain for themselves. For
wherever the church exists, the right to administer the gospel also exists” (Norgren and Rusch
1991:53).

By the year 1525, Luther had removed ordination from the other sacraments and also from the

bishops’ hands. “He ceases to regard ordination as a sacrament and commands bishops as well
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as priests to know and preach the gospel” (Lehmann 1986:116). The above notion is a counter
teaching against the Roman Catholic teaching that the “episcopal structure is regarded as fixed
by divine decree (jure divino)” (Harrisville 1987:64). The interpretation that goes with it is that
only a bishop may ordain because only the bishop is a receiver of that particular grace of
oversight from Christ via the apostles. The issue in 1400 when Pope Boniface IX authorised an
English abbot to consecrate his priests was one of the rare cases which took place before the
Reformation. Luther ordained Georg Roher and came up with a new interpretation that ordination
would serve to confirm the call of the congregation and provide the opportunity for intercession
among Protestants. Luther tells us that the call is necessary by divine order on the basis of the
scripture while ordination is a desirable usage with roots deeply in the apostolic-ecclesiastical
practice of ordinance. Ordination has no biblical basis. “A sacrament of ordination can be nothing
else than a certain rite by which the church chooses its preachers” (Althaus 1975:328). Again,
“Ordination is a solemn ratifying of the call and earnest petitioning by all the priests for God’s
blessing upon the ordinand and upon the congregation a pastor is called to serve” (Tuell and Fjeld
1990:94). Luther makes it clear that ordination neither confers the ministry nor a kind of indelible
character. The call and its acceptance makes the minister. The power of the ministry is the power
of the Word and not of ordination. The territory of Saxony may have done without it for a time.
Examination and call may have been regarded as sufficient entry into office. Melanchthon sees
ordination as a worthy “tradition” (Pragmann 1983:40) through which the church provides itself
with ministers and thanks God for that provision. While Chemnitz concludes that ordination
brings forth ministers, ordination “...does not have the promise that the blessing of the gospel is
applied for salvation to the ordained person through the ordination itself, as if it were an

instrument divinely instituted for this” (quoted in Pragmann 1983:55).

Ordination s believed to be the rite through which God calls, blesses, and sends the ministers of
Word and Sacraments. An ordinand receives a special authority and responsibility from God in
Christ and through the same act he/she also receives authority to minister from the laity. The
ordinands enter into a commitment in which they are accountable and are assured of God’s
gracious assistance through the Holy Spirit, in any time and any difficulty. Ordination is not
consecration which all Christians undergo in their baptism and through which they become priests.

Reformers neither reject the distinction nor the episcopal ministry of ordination. Their belief is that
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God instituted the ministerial office and that bishops and presbyters have identical divine

authorization.

..the historical succession of laying-on-of-hands in the munisterial office was not
theologically primary. The confessional tradition believes that the divine institution
of the ministerial office is evidenced by its faithfulness to and continuity in the
apostolic Word and Sacraments as heard and received in the church throughout
the centuries (Norgren and Rusch 1991:54).

The crucial question here is whether the laity knows that it is they who give authority to an
ordinand to minister to them. This authority is transferred through the call and culminates in the
ordination rite. The ordination rite does not make an ordinand holier or more Christian than the
laity are. It is not repeated, for it is believed that nothing can damage the divine gift inside an
ordinand. The latter sounds like the Catholic idea of character indelebilis. But unfortunately the
rite does not equip an ordinand with a leadership style. The distinction between the ordinand and

the laity lies in different responsibilities.
2.10 The functions of higher and lower offices (superintendent and bishop)
2.10.1 Job description of the superintendent’s office

The office of a superintendent was purposely established as a liaison between the territorial
government officials and the Evangelical congregational officials. It was a temporary
establishment which was not meant to replace the historic office of the bishop. Its responsibilities
were stipulated by Luther in the Instructions of the Visitors of Parish Pastors in Electoral
Saxony. According to this stipulation a superintendent was a pastor of other pastors who had their
parishes or benefices in the region. It was a time when some priests still lived in monasteries or
foundations of nobles or others. It was the task of the superintendent to make sure that correct
Chn'stian teaching, true and pure proclamation of the Word of God, and the administration of the
sacraments were according to the institution of Christ provided for the blessing of the people in
these parishes. The preachers were to live exemplary lives. They were admonished “not to teach

or to preach anything that is contrary to the word of God or that contributes to rebellion against



the government” (Bergendoff 1988:313). The superintendent dealt also with guilty pastors. He
called them and wamed them to abstain from wrongdoings. These were wrongdoings in doctrine,
false teaching and daily life conduct. However, issues such as continuous false teaching and
sedition were to be reported immediately to the proper officials who would then bring it to the

knowledge of the elector for his proper attention (1988:313).

The office of the superintendent played a major role in facilitating and coordinating. Its
coordination was clearly put in the Instructions for Visitors of Parish Pastors in Electoral
Saxony. These provisions were made that the superintendent had to be notified in case a pastor
or a preacher either by death or otherwise left his parish. But should someone be accepted in his
place, such new employee should be presented to the superintendent before he was fully
employed. The superintendent should question and examine him as to his life and teaching and as
to whether he would satisfactorily serve the people. As in other instances, the coordination was
needed to prevent further irregularities, trouble, or an ignorant or incompetent person from being
accepted for he would mislead parishioners. Of this the Apostle Paul has faithfully warned us in
many passages. (1988:314).

2.10.2 The Augsburg dispute and its results

Luther’s understanding of the existence of the episcopal office and the function of its visiting role
was shaped by his study of the Canon Law in 1528. On the one hand his study helped him to
rediscover the necessity for the function of the office, while on the other hand he appreciated the
visitations set up by the elector as the beginning of such a restoration (Maurer 1986:84). As said
before, however, Luther, did not consider the elector’s action and the oversight ministry it had

created, as a substitution for the historic office of the bishop.

The German Empire which had religious disunity because of the Reformation was also faced with
a war against the Turks. Emperor Charles V who needed a united front against the Turks
summoned a diet in 1530 to meet in Augsburg, Germany, aimed at dissolving the religious
differences. The invitation was extended to the prince, and representatives of free cities in the

empire (Tappert 1959:23). The diet which was attended by theological and political leaders was
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chaired by the Emperor himself who appealed for church unity in his empire. Among many other
issues discussed, the Catholic delegation demanded that the reformed territories recognize the
jurisdiction of the bishops. The reforming delegation on their side put forward two conditions.
These were that they would recognize the bishops’ jurisdiction if the bishops did not require
celibacy, and the bishops should not require the renunciation of evangelical doctrine by
prospective ordinands. Despite much effort put into this meeting the two sides failed to reach a

compromise.

Luther, who could not attend this historic occasion because of his hiding at Coburg, prepared the
exhortation and sent it with the delegates from Coburg to the meeting. The exhortation was
entitled Exhortation to All Clergy Assembled at Augsburg (Norgren and Rusch 1991:44). Its
contents envisage that “A pact between the Lutheran Reformation and the bishops is still
possible,” writes Maurer, and that, indeed, was Luther’s “top priority” as with “stern love (he)
sketches the portrait of a proper Christian bishop”(1986:71). Luther indirectly tried to persuade
the two groups to reach an agreement that supported the continuation of the episcopal office for

the sake of unity and not of necessity (Norgren and Rusch 1991:51).

Luther was willing to accept the jurisdiction of bishops even if they “were wolves and our enemies
- because they still possess the office and sit in the place of apostles - as long as pure doctrine
could be guaranteed” (Maurer 1986:80). His objective was that the gospel and not episcopacy
which is an adiaphoron should be brought back to the centre of the church’s activities. The
reformer put forward his vision of a reformed Catholic episcopate existing under the gospel and
serving the gospel. Because the ministry of bishops was a ministry of the gospel they functioned
“by divine right” (Norgren and Rusch 1991:47). “According to divine right, therefore, it is the
office of the bishop to preach the Gospel, forgive sins, judge doctrine and condemn that is
contrary to the Gospel, excluding from the Christian community the ungodly whose wicked
conduct is manifested. All this is to be done not by human power but by God’s word alone”

(Tappert 1959:84). These proposals eventually became Article 28 of the Augsburg Confession.

Since the Augsburg meeting had not reached any agreement, Luther drafted a document in which

he defined the relationship between congregation and bishop as follows:
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the agreement of both parties... The pastor has the right and duty to propose new
ordinances and to recommend the amendment or abolition of surviving ones all of
this, however, only with the concurrence of the congregations...It is assumed that
all the baptised who believe belong to the congregation. The jurisdiction of the
pastor can just as well encompass a province as a city, even the world; there is
room for division into bishoprics, and even for a reformed papacy (Maurer
1986:228)

As time went on, Luther shared the same vision as Jerome when he proposed a reformed church

with equal bishops in offices. He writes:

Consequently the church cannot be better governed and maintained than by having
all of us live under one head, Christ, and by having all bishops equal in office
(however they may differ in gifts) and diligently joining together in unity of
doctrine, faith, sacraments, prayer, work of love etc. So, St Jerome writes that the
priests of Alexandria governed the churches together and in common. The
apostles did the same, and after them all the bishops throughout Christendom,
until the Pope raised his head over them all ( Norgren and Rusch 1991:50).

According to the Augsburg Confession the spiritual authority of a bishop is “the power of keys,
that is spiritual authority which is at work in the liturgical events of confession and absolution.
The authority of bishops is grounded in the word of God, that is, the gospel. It is concentrated
in the liturgical events of an ordered church....” (Maurer 1986:69-70). Article 28 of the Augsburg

Confession made the provision for what was later called two kingdoms theology.

2.10.3 The power of the bishops

Provision for the ecclesiastical power of the bishops was made in the Augsburg Confession and
in the Apology of the Augsburg Confession. The pre-requisites of the gospel were that those who
exercise the ministry of the oversight over churches should preach the gospel, remit sins,
consecrate the sacraments, exercise refusal of communion to members who were guilty of

notorious crimes, and absolve those who repented.

Article 28: The power of Bishops.
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... Our teachers assert that according to the Gospel the power of bishops is a
power and command of God to preach the Gospel, to forgive and retain sins, and
to administer and to distribute the sacraments. For Christ sent out the apostles
with his command, “As the Father has sent me, even so I send you. Receive the
Holy Spirit. If you forgive the sins of any, they are forgiven; if you retain the sins
of any, they are retained” (John 20:21-23). This power of keys or of bishops is
used and exercised only by the teaching and preaching the word of God and by
administering the sacraments (to many persons or to individuals, depending on
one’s calling). In this way are imparted not bodily but eternal things and gifts,
namely, eternal righteousness, the Holy Spirit, and eternal life. These gifts cannot
be obtained except through the office of preaching and of administering the holy
sacraments, for St. Paul says, “The gospel is the power of God for salvation to
everyone who has faith” Inasmuch as the power of the church or of bishops
bestows eternal gifts and is used and exercised only through the office of
preaching, it does not interfere at all with government or temporal authority
(Tappert 1959:81-82; Scriba 1997:68).

The contrasts between the Roman Catholic and Lutheran understandings of the episcopal office
should always be remembered and never confused. According to Vatican II “the faithful must
adhere to their bishop just like the Church to Christ, and Christ to the Father, so that all agree in
unity and rejoice to God’s glory.” Here, the hierarchical nature of the episcopal office is believed
to be a necessity. “The Bishop of Rome - the Pope -is the eternal evident principle and foundation
for the unity of the bishops, assisted by the priests, the Lord Jesus Christ is present in the midst
of the faithful. The priests do not have the full eminence of the office, yet they are indeed also
priests of the New Covenant...one degree below them are the deacons...”(Cleve 1982:99). Luther
maintains that “the first and only care of all bishops should be to ensure that the people learn
about the gospel and the love of Christ” (Dietzfelbinger 1982:99). The latter statement echoes the
other that says: “And his gifts were that some should be apostles, some prophets, some
evangelists, some pastors and teachers, to equip the saints for the work of ministry...”(Eph.4:11-
12). The Lutheran parish pastor is not a representative of the bishop but an independent and
responsible bishop in the local parish. He/she is a bishop in the sense that he/she is responsible for
the faith and the gospel proclaimed in his/her church. He/she confirms and ordains in an

emergency cases just as the diocesan bishop does. For the Lutherans, the office is not a necessity.
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2.10.4 The findings and contributions of the visitation commissions.

2.10.4.1 Ineffective congregational leadership

The purpose of conducting visitations among the reformed congregations was for the leadership
to acquaint itself with the situation at the . Based on the outcome the leadership would be able
to improve the prevalent situation by encouraging both the parish leaders and parishioners to bring
about the change needed. It was also an opportunity to assess the effectiveness as well as the
ineffectiveness of the Reformation movement in the regions visited The new order had been
introduced through visitations of territories. In Saxony, during the year 1525, Luther supported
by Spalatin and Hausmann, had requested John, the elector, to authorise the visitations which he
did. After his approval the territory was visited region by region by the visitation commissions
whose members were theologians and jurists. Melanchthon and Hieronymus Schurff participated
very often in the visitations whereas Luther himself did so only occasionally (Loewenich

1982:310).

The findings were sometimes not very encouraging. Here follow a few of the examples recorded.
Some of the pastors were unable to recite the Lord’s Prayer and the Creed. The latter had a
negative effect upon delivering a sound evangelical sermon. A few pastors were reported to be
unsure as to what was the evangelical teaching and what was not. Thus some of them were found
practising and emphasising fasting of members in reformed parishes. One pastor was reported as
playing double standards in that he served both Evangelical and Catholic regions but using
teaching suited them best. The likelihood is that he was not sure which of the two churches would
survive. So, it was difficult to decide which one to abandon and which to support. Many o