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LE PAPE BENOIT XVI ET LECUMENISME

Mars — Mai 2008

DISCOURS AU NOUVEL AMBASSADEUR DE GRECE
PRES LE SAINT-SIEGE

15 mars 2008

S.E. Monsieur Miltiadis Hiskakis, nouvel Ambas-
sadeur de Gréce prés le Saint-Siége, a présenté ses
Lettres de Créance au Saint-Pére, le samedi 15 mars
2008. Nous publions ci-dessous un extrait du discours
giie le Pape Benoit XVI a prononcé en cette circons-
tance:

{...) Récemment, plusieurs importantes ren-
contres ont renforcé les liens de bonne volonté enire
la Gréce et le Saint-Sigge. Dans le sillage du Jubilé de
I'An 2000, mon vénérable prédécesseur a visité votre
pays au cours de son pelerinage sur les pas de saint
Paul. Par la suite, un échange de visite a eu lieu entre
délégations orthodoxe et catholique 4 Rome et a
Athenes. En 2006, j'ai éié heureux de recevoir au
Vatican votre Président et ce fut pour moi un hon-
neur d’accueillir Sa Béatitude Christodoulos dont les
chrétiens de votre pays et du monde entier pleurent
encore la récente disparition. Je prie afin que le Sei-
gneur accorde 2 ce pieux Pasteur le digne repos qu'il
mérite et le bénisse pour les valeureux efforts qu'il a
déployés pour recomposer la fracture entre chrétiens
d'Orient et d'Occident. Je saisis I'occasion pour trans-
mettre ay nouvel Archevéque d’Athénes et de toute la
Greéce, Sa Béatitude Ieronimos, mes veeux sincéres et
fraternels de paix ainsi que I'assurance de ma priére
constante pour un ministére fécond et une bonne
santé.

Je profite également de cette circonstance pour
réitérer mon vif désir de collaboration sur le chemin
de l'unité des chrétiens. A cet égard, Votre Excellence
a souligné les signes d’espérance qu’ont suscilés
diverses rencontres cecuméniques au cours des der-
niéres décennies. Non seulement, elles ont réaffirmé
ce que catholiques et orthodoxes ont déja en com-
mun mais elles ont aussi inauguré des débats plus
approfondis sur le sens précis de l'unité de I'Eglise. Il
est clair que cela exigera de la part de tous honnéteté
et confiance pour continuer & aborder de maniére
efficace les importantes questions qu'a fait émerger
ce dialogue. Puisons courage dans « l'esprit nouveau »
d’amitié qui a caractérisé nos rencontres, en invilant
tous les participants 4 une conversion et une priére
permanentes qui seules peuvent garantir aux chré-
tiens d’atteindre, un jour, l'unité pour laquelle le
Christ a prié avec tant de ferveur {cf. Ju 17, 21).

L'imminent jubilé consacré au deuxiéme millé-
naire de la naissance de saint Paul sera une occasion
particuliérement propice a l'intensification de nos

efforts cecuméniques car Paul fut un homme qui
« s'est totalement prodigué pour 'unité et la concorde
entre tous les chrétiens » (cf. Homélie pour la célé-
bration des premiéres vépres de la solennité des
Saints Ap6tres Pierre et Paul, 28 juin 2007). Ce
brillant « Ap6tre des Nations» consacra toute son
énergie a la prédication de la sagesse de la croix au
peuple grec imprégné d'une culture hellénistique
extrémerent sophistiquée. Le souvenir de Paul sera
toujours enraciné dans la terre d'origine de I'Apotre,
Cest pourquoi la Gréce jouera un réle important dans
cette célébration. Je suis certain que les pelerins qui
se rendront en Gréce pour vénérer les lieux sacrés
liés a la vie de saint Paul et & son enseignement
seront regus dans l'esprit chaleureux et accueillant
qui ont rendu céleébre votre pays.

L'échange vivant entre culture hellénistique et
christianisme a permis A la premiére de se laisser
transformer par l'enseignement chrétien et a la
seconde de s'enrichir au contact de la langue et de la
philosophie grecques. Cela a permis aux chrétiens
d’annoncer I'Evangile de fagon plus cohérente et
convaincante au monde, Aujourd’hui encore, qui
visite Ath&énes peut contempler les paroles de Paul
qui sont maintenant inscrites sur le monument domi-
nant I’Aréopage et qu'il proclama aux citoyens ins-
truits de la Polis. Il leur parla du Dieu unique en qui
« NOus avons la vie, le mouvement et 'étre » (Ac 17, 6-
34). La vigoureuse prédication paulinienne du mys-
tere du Christ au Corinthiens qui tenaient en grande
estime leur héritage philosophique (cf. 7 Co 2, 5),
ouvrit leur culture a linfluence bénéfique de la Parole
de Dieu. Ses paroles résonnent encore dans le coeur
des hommes et des femmes de notre temps. Elles
peuvent aider les contemporains a apprécier plus
profondément leur propre dignité en tant qu'hommes
et, par conséquent, a promouvoir le bien de toute la
famille humaine. Je forme le veeun que I'Année Pauli-
nienne soit un catalyseur en mesure de susciter la
réflexion sur l'histoire de I'Europe et incite ses habi-
tants & redécouvrir le trésor inestimable des valeurs
qu'ils ont héritées de la sagesse intégrale de la culture
hellénistique et de I'Evangile. (...)

ORF, 02,04.2008, traduction ST

AUDIENCE AUX EVEQUES DU CAUCASE EN VISITE AD LIMINA

24 avril 2008

Mercredi 24 avril 2008, dans la Salle du Petit Tréne
au Vatican, le Pape Benoit XVI a recu en audience les
évégues du Caucase en visite ad limina. Nous repro-

41



duisons quelques extraits du discours prononcé par le
Saint-Pere en cette circonstance:

{...) Votre activité pastorale s'exerce donc sur un
territoire ot demeurent de nombreux défis sociaux et
culturels et ot la communauté catholique constitue
un « petit troupeau » qui vit sa foi au contact d’'autres
confessions chrétiennes et d’autres religions: des
catholiques de rites arménien, latin et chaldéen coha-
bitent donc avec des fideles orthodoxes, des armé-
niens apostoliques, des juifs et des musulmans. Dans
un tel contexte multi religieux, il est particulierement
important que les catholiques continuent et intensi-
fLient davantage leur collaboration avec les autres
Eglises et aussi avec les fideles des autres religions,
comme c'est déja le cas en différents endroits. {...)

Je souhaite également que, grice au dialogue
entre catholiques et orthodoxes, grandisse la frater-
nité qui doit étre la marque des relations entre des
Eglises respectueuses I'une de l'autre, malgré les dif-
férences qui persistent.

(...} Je connais le z&le qui briile dans vos ceeurs et
les efforts que vous acc:omphssez pour répandre I'E-
vangile de I'espérance. Je suis particuliérement
frappé de l'attention que vous accordez, a travers vos
différentes activités caritatives, aux nécessités des
pauvres et des personnes en difficulté. (...)

Et je me plais & souligner que ces activités sont
réalisées dans un esprit évangélique, dans la
conscience que «la charité n'est pas pour I'Eglise une
sorte d’activité d’'assistance sociale qu'on pourrait
aussi laisser & d'autres, mais [qu'lelle appartient & sa
nature, elle est une expression de son essence elle-
méme » (Deus caritas est, 25). Faites en sorte que
chaque communauté opére toujours dans cet esprit,
{...) car pour le chrétien «la charité ne doit pas étre
un moyen au service de ce qu'on appelle aujourdhui
le prosélytisme. Lamour est gratuit » (ibid., 31).

(...) Que la Vierge Marie veille sur vous et sur vos
communautés. Puisse-t-elle vous faire obtenir le don
de l'unité et de la paix afin que, marchant au nom du
Christ, vous puissiez construire ensemble, au-dela de
la diversité, une société ot régne la justice et la paix.
{...)

OREF, 07.05.2008, traduction ST

REGINA CAFLI
27 avril 2008

(...) Aujourd’hui, de nombreuses Fglises orien-
tales, qui suivent le calendrier julien, célébrent la
grande solennité de Paques. Je désire exprimer ma
proximité fraternelle et spirituelle a nos fréres et
sceurs. Je les salue cordialement, en priant le Dieu un
et Trinité de les confirmer dans la foi, de les combler
de la lumiére resplendissante qui émane de la résur-
rection du Seigneur et de les réconforter dans les
situations difficiles dans lesquelles ils doivent souvent
vivre 'Evangile et en témoigner. (...)

ORF, 29.04,2008
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D1scours A Sa BEATITUDE GREGORIOS 111
ET AUX EVEQUES D'ANTIOCHE DES GRECS-MELKITES

CATHOLIQUES (SYRIE)
8 mai 2008

Dans la matinée du jeudi 8 mai 2008, au lende-
main de sa rencontre avec Sa Béatitude Karékine II,
Catholicos supréme de tous les Arméniens, le Saint-
Péve a recut dans la Salle Clémentine Sa Béatitude Gre-
gorios Il Laham, B.S., Patriarche d'Antioche pour les
grecs-melkites catholiques de Svrie. Celui-ci était
accompagné d'environ 300 pélerins du Patriarcat grec-
melkite catholique. Nous vous proposons un extrait du
discours que le Pape Benofr XVI a prononcé en fran-
cais en cette occasion:

(...) Je connais l'activité¢ cecuménique de I'Eglise
melkite catholique et les relations fraternelles que
vous avez établies avec vos Fréres orthodoxes, je m'en
réjouis. En effet, 'engagement pour la recherche de
I'unité de tous les disciples du Christ est une obliga-
tion urgente, qui découle du désir ardent du Seigneur
lui-méme. Nous devons done faire tout notre possible
pour abattre les murs de division et de défiance qui
nous empéchent de le réaliser. Cependant, nous ne
pouvons pas perdre de vue que la recherche de l'unité
est une tdche qui concerne non seulement une Eglise
particuliére, mais I Eghse tout entiére, dans le respect
de sa nature elle-méme. Par ailleurs, comme le sou-
ligne 'encyclique Ut unum sint, l'unité n’est pas le
fruit de I'activité humaine, elle est d'abord un don de
I'Esprit-Saint. Prions donc 'Esprit, dont nous célé-
brerons dans quelques jours la descente sur les
Apdtres, afin qu'il nous aide & travailler tous
ensemble i la recherche de I'unité. (...)

ORF, 13.05.2008

DISCOURS A LA DELEGATION DE LA REPUBLIQUE
DE MACEDOINE A LOCCASION DES CELEBRATIONS
EN LHONNEUR DES SAINTS CYRILLE ET METHODE

24 mai 2008

Le samedi 24 mai 2008, le Pape Benoit XVI a recu
une délégarion de la République de Macédoine,
conduite par le chef du gouvernement M. Nikola
Gruevski, & Foccasion des célébrations en Uhonneur
des saints Cyrille et Méthode. Nous publions ci-des-
sous le discours prononcé par le Saint-Pére en cette
occasion:

Monsieur le chef du geuvernement

Messieurs les membres du gouvernement,

et éminentes autorités,

Vénérés fréres représentants de I'Eglise orthodoxe
et de I'Eglise catholique!

La féte annuelle des saints Cyrille et Méthode
vous a conduits 4 Rome, oll sont conservées les
religues de saint Cyrille (...).

Les saints fréres Patrons de I'Eurcpe, a travers



leur incessante activité apostolique et leur inlassable
zéle missionnaire, devinrent des «ponts» de liaison
entre I'Orient et 'Occident. (...)

ORF, 03.06.2008

D1scoURs DU PAPE BENOIT XV1 A LA DELEGATION

DE LA REPUBLIQUE DE BULGARIE A LOCCASION

DES CELEBRATIONS EN UHONNEURS DES SAINTS CYRILLE
ET METHCDE

24 mai 2008

Messieurs les membres du gouvernement,

et éminentes autorités,

Vénérés fréres représentants de I'Eglise orthodoxe
et de I'Eglise catholique!

Comme chaque année, jai le plaisir de vous sou-
haiter une cordiale bienvenue a tous, membres de la
délégation officielle bulgare, venus 4 Rome 4 l'occa-
sion de la féte des saints Cyrille et Méthode, vénérés
tant en Orient qu'en Occident. La mémoire liturgigue
de ces deux saints fréres revét pour la Bulgarie une
haute valeur symbolique et constitue, dans le méme
temps, un important événement culturel, Leur souve-
nir stimule en effet chez les croyants, tant orthodoxes
que catholiques, le vif désir d’offrir au pays un encou-
ragement significatif & approfondir le riche patri-
moine chrétien, dont les origines remontent précisé-
ment & l'initiative inlassable des deux grands évangé-
lisateurs originaires de Thessalonique. Le signe de
cel engagement commun est la composition de votre
délégation, conduite par le vice premier ministre et
constituée par des représentants des diverses Eglises
et institutions culturelles présentes en terre bulgare.

(...)

ORF, 03.06.2008

LETTRE DU PaPE BENOIT X VI A SA SAINTETE ALEXIS I1,
PATRIARCHE DE MQSCOU ET DE TOUTE LA RUSSIE

29 mai 2008

Au cours de la rencontre & Moscou qui s'est dérou-
lée jeudi 29 mai 2008, le Cardinal Waliter Kasper a
remis d Sa Sainteté Alexis II, Patriarche de Moscou et
de toutes les Russies, une letire de Benoit XVI que nous
publions ci-aprés:

A Sa Sainteté Alexis IT
Patriarche de Moscou et de toutes les Russies

La visite en Russie de Son Eminence le cardinal
Walter Kasper m'offre une heureuse opportunité de
vous saluer cordialement, de vous exprimer mon

estime pour votre ministere dans 'Eglise orthodoxe
russe ef de réaffirmer mon estime pour votre enga-
gement dans la promotion des relations entre catho-
liques et orthodoxes. C'est avec joie que je pense a
I'expérience de notre rapprochement grandissant,
accompagné du souhait partagé de promouvoir
d’authentiques valeurs chrétiennes et de témoigner
de Notre Seigneur dans une communion encore
plus profonde. Je pense avec gratitude a la visite
récente de Votre Sainteté a Strasbourg et Paris, et
de l'accueil chaleureux réservé a I'archevéque catho-
lique de l'archidiocese de la Mére de Dieu, & Mos-
cou, au cours des célébrations de Noél de 'année
dernigre.

Je vois un autre signe de fraternité et d’amitié
envers 1'Eglise catholique dans l'invitation adressée
au Cardinal Kasper par Son Eminence Kirill, Métro-
polite de Smolensk et Kaliningrad, président du
Département pour les Affaires ecclésiastiques étran-
géres du Patriarcat de Moscou, a rendre visite a cette
éparchie & l'occasion de sa féte. La présence du Car-
dinal Kasper n'est pas seulement un signe de bonne
volonté, mais aussi un geste envers 'Eglise catho-
lique que le Cardinal Kasper représente.

Au cours de sa visite en Russie, le Cardinal Kas-
per se rendra 4 Kazan pour vénérer I'icone de la Meére
de Dieu, qui fut donnée 4 Votre Sainteté par mon
bien-aimé prédécesseur, le Pape Jean-Paul II, par l'in-
termédiaire du Cardinal Kasper, qui raccompagna en
personne l'image sacrée dans son pays d’origine.
Cette icone ressemble a toutes les autres icones véné-
rables de la Mére de Dieu et, comme telle, est un
signe puissant de la proximité qui existe enire nous.
Elle nous offre également une occasion de rencontrer
les musulmans qui montrent un grand respect pour
Marie, la Mére de Dieu. Votre Sainteté s'est engagée
toujours davantage dans le dialogue avec les autres
chrétiens et les membres des autres religions, et c'est
avec une profonde gratitude que j'ai suivi dans
la prieére et avec intérét les signes d’amitié et de
confiance que votre Eglise et ses représentants ont
manifesté de différentes maniéres.

Reconmnaissant pour votre engagement dans le dia-
logue avec différents organismes ecclésiaux, religieux
et sociaux, je vous adresse, en ce temps pascal, mes
veeux les meilleurs et les plus chaleureux pour votre
ministére, en confiant au Seigneur ma prigre afin que
le grand mystére de notre salut, la mort et la résurrec-
tion de Notre Seigneur, puisse gu1der plus profondé-
ment votre vie et votre service a I'Eglise. Que le Sei-
gneur ressuscité vous donne la santé, la paix et la joie
intérieure et nous rapproche davantage les uns des
autres, afin que nous puissions parcourir ensemble le
chemin vers la pleine communion en Lui!

Cité du Vatican, le 19 mai 2008

BENEDICTUS PP. XVI

OREF, 10.06.2008
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VISITE A ROME DE SA SAINTETE KAREKINE I1
PATRIARCHE SUPREME ET CATHOLICOS DE TOUS LES ARMENIENS

7 mai 2008

Dans la matinée du mercredi 7 mai 2008, le Pape Benoit XVI a accueilli au cours de I'Audience générale sur la
Place Saint-Pierre Sa Sainteté Kavékine I, Pairiarche Supréme et Catholicos de tous les Arméniens, ainsi qu'une
deélégation de I'Eglise apostolique arménienne venue visiter la Basilique Saint-Pierre et admirer la statue de saint Gré-
goire I'Hluminateur. L'Audience a débuté aprés le discours de salutations du Catholicos au Saint-Pére et le chant
d'un hymne par la chorale arménienne. Dans sa catéchése, Benoit XVI a demandé aux fidéles de prier plus ardem-
ment pour leffusion de UEsprit-Saint sur tous les chrétiens, alors gue nous cherchons & « progresser sur le chemin de

leecumeénisme ».

Nous publions ci-dessous la traduction de la catéchése que le Pape a prononcée en italien, les salutations du
Pape & 8.5. Karékine I1 et le discours que le Catholicos a adressé i Benoit XVI,

AUDIENCE GENERALE
7 mai 2008

Chers fréres et sceurs,

Comme vous le voyez, ce matin se trouve parmi
nous Sa Sainteté le Catholicos Karékine II,
Patriarche supréme et Catholicos de tous les Armé-
niens, accompagné par une éminente délégation. Je
renouvelle I'expression de ma joie pour la possibilité
qui m'est donnée ce matin de l'accueillir: sa présence
aujourd’hui nous ravive dans l'espérance de la pleine
unité de tous les chrétiens. Je saisis volontiers l'occa-
sion pour le remercier egalernent de l'aimable accueil
qu’il a récemment réservé en Arménie & mon cardi-
nal-secrétaire d’Etat. C'est un plaisir pour moi de rap-
peler aussi l'inoubliable visite que le Catholicos
accomplit & Rome en l'an 2000, juste aprés son élec-
tion. En le rencontrant, mon bien-aimé prédécesseur
Jean-Paul II lui remit une vénérable relique de saint
Grégoire Fllluminateur et il se rendit ensuite en
Arménie pour lui rendre sa visite.

On connait 'engagement de lEghse apostohque
arménienne pour le dialogue cecuménique, et je suis
certain que la visite actuelle du vénéré Patriarche
supréme et Catholicos de tous les Arméniens contri-
buera aussi a intensifier les relations d'amitié frater-
nelle qui hent nos Eglises. Ces jours de préparation
immédiate & la solennité de la Pentecdte nous inci-
tent A raviver notre espérance dans l'aide de 'Esprit-
Saint pour avancer sur le chemin de 'cecuménisme.
Nous avons la certitude que le Seigneur Jésus ne
nous abandonne jamais dans la recherche de l'unité,
car son Esprit est inlassablement a 'ceuvre pour sou-
tenir nos efforts visant & surmonter toute division et
a recoudre toute déchirure dans le tissu vivant de
I'Eglise.

C'est précisément ce que Jésus promit aux dis-
ciples pendant les derniers jours de sa mission ter-
restre, comme nous venons de I'entendre dans le pas-
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sage de I'Evangile: il leur assura l'assistance de I'Es-
prit-Saint, qull aurait envoyé pour qu'il continue a
leur faire sentir sa présence (cf. Ju 14, 16-17). Cette
promesse devint une réalité quand, aprés la résurrec-
tion, Jésus entra au Cénacle, salua les disciples avec
les paroles: « Que la paix soit avec vous » et, soufflant
sur eux, dit: « Recevez I'Esprit-Saint» (Jn 20, 22). 1l
les autorisait a remettre les péchés. L'Esprit-Saint
apparait donc ici comme force du pardon des péchés,
du renouveau de nos ceeurs et de notre existence; et
ainsi Il renouvelle la terre et crée l'unité ol se trou-
vail la division. Ensuite, lors de la féte de la Pente-
cote, PEsprit-Saint se montre & travers d’autres
signes: a travers le signe d'un vent vif, de langues de
feu, et les apdtres qui parlent toutes les langues. Clest
le signe que la dispersion de Babylone, fruit de l'or-
gueil qui sépare les hommes, est dépassée dans ['Es-
prit qui est charité et qui donne 'unité dans la diver-
sité. Depuis le premier instant de son existence,
I'Eglise parle toutes les langues — grice a la force de
I'Esprit-Saint et aux langues de feu — et vit dans
toutes les cultures, elle ne détruit rien des divers
dons, des divers charismes, mais elle synthétise tout
dans une grande et nouvelle unité qui réconcilie:
unité et multiformité.

L'Esprit-Saint, qui est la charité éternelle, le lien
de Junité dans la Trinité, unit par sa force dans la
charité divine les hommes dispersés, créant ainsi la
grande communauté multiforme de I'Eglise dans le
monde entier. Les jours qui suivirent 'Ascension du
Seigneur jusqu'au dimanche de Pentecéte, les dis-
ciples étaient réunis avec Marie au Cénacle pour
prier. Is savaient qu ‘ils ne pouvaient pas eux-mémes
créer, organiser I'Eglise: I'Eglise doit naitre et étre
organisée par l'initiative divine, elle n'est pas notre
créature, mais elle est un don de Dieu. Et ce n'est
quainsi gu'elle crée aussi l'unité, une unité qui doit
croitre. A chaque €poque, V'Eglise — en particulier
pendant ces neufs jours entre '’Ascension et la Pente-
cote — s'unit spirituellement dans le Cénacle avec les
Apétres et avec Marie pour implorer sans cesse l'effu-



sion de Esprit-Saint. Poussée par son vent vif, elle
ne craint pas d’annoncer 'Evangile jusqu'aux extré-
mités de la terre.

Voila pourquoi, méme face aux difficultés et aux
divisions, les chrétiens ne peuvent se résigner ni
céder au découragement. Le Seigneur nous demande
cela: persévérer dans la priére pour conserver vivante
la flamme de la foi, de la charité et de l'espérance a
laquelle se nowrrit 'aspiration a la pleine unité. Ut
unum sint! dit le Seigneur. Cette invitation du Christ
retentit toujours dans notre coeur; une invitation que
j'ai eu Voccasion de relancer lors de mon récent
voyage apostolique aux Etats-Unis d’Amérique, en
faisant référence au caractére central de la priére
dans le mouvement cecuménique. En cette époque de
mondialisation et, en méme temps, de fragmentation,
« sans priére, les structures, les institutions et les pro-
grammes cecuméniques seraient privés de leur coeur
et de leur ame » (Rencontre cecuménique dans l'église
Saint-Joseph a New York, 18 avril 2008). Nous ren-
dons grice au Seigneur pour les objectifs atteints
dans le dialogue cecuménique grice a l'action de I'Es-
prit-Saint; nous restons dociles a I'écoute de sa veix,
afin que nos ceeurs, comblés d'espérance, parcourent
sans reliche le chemin gui conduit 4 la pleine com-
munion de tous les disciples du Christ.

Dans la Lettre aux Galates, saint Paul rappelle:
« Mais voici ce que produit VEsprit: amour, joie, paix,
patience, bonté, bienveillance, foi, humilité et mai-
trise de soi» (5, 22-23). Tels sont les dons de 'Esprit-
Saint que nous invoquons nous aussi aujourd’hui
pour tous les chrétiens, afin que dans le service com-

mun et généreux & I'Evangile, ils puissent étre dans le
monde le signe de I'amour de Dieu pour I'humaniié.
Tournons avec confiance notre regard vers Marie,
Sanctuaire de I'Esprit-8aint, el par son intermédiaire
prions: « Viens, Esprit-Saint, remplis les ceeurs de tes
tidéles et allume en eux le feu de ton amour ». Amen!

ORF, 13.05.2008

SALUT DU SAINT-PERE A S.8. LE CATHOLICOS KAREKINE 1T
7 mat 2008

Clest avec une grande joie que je salue aujourd’hui
Voire Sainteté le Catholicos Karékine II, Patriarche
supréme et Catholicos de tous les Arméniens, ainsi
que 'éminente délégation qui vous accompagne. Sain-
teté, je prie afin que la lumiere de 'Esprit-Saint éclaire
votre pelerinage sur les tombes des apétres Pierre et
Paul, sur les importantes rencontres que vous aurez
ici, et, en particulier, nos entretiens personnels. Je
demande 2 tous ceux qui sont présents ici aujourd’hui
de prier afin que Dieu bénisse cette visite.

Sainteté, je vous remercie de I'engagement person-
nel dont vous avez fait preuve dans l'amiti¢ croissante
entre I'Eglise apostolique arménienne et 'Eglise catho-
lique. En 2000, immeédiatement aprés votre élection,
vous étes venu 4 Rome pour rencontrer le Pape Jean-
Paul II et, une année plus tard, vous l'avez aimable-
ment regu dans la sainte Etchémiadzine. Pour ses

obsgques, vous étes & nouveau venu a4 Rome avec de
nombreux responsables ecclésiaux d'Orient et d'Occi-
dent. Je suis certain que cet esprit d’amitié sera ulté-
rieurement approfondi dans les prochains jours.

Une niche extérieure de la Basilique Saint-Pierre
abrite I'élégante statue de saint Grégoire Fllumina-
teur, fondateur de I'Eglise arménienne. Elle nous rap-
pelle les dures persécutions subies par les chrétiens
arméniens, en particulier au cours du siecle dernier.
Les nombreux martyrs arméniens sont un signe de la
force de I'Esprit-Saint a l'ceuvre & une époque sombre
et un gage d’espérance pour les chrétiens partout
dans le monde.

Votre Sainteté, chers évéques et chers arnis, avec
vous jimplore Diett tout-puissant, & travers l'interces-
sion de saint Grégoire I'llluminateur, de nous aider a
croitre dans T'unité, en un unique et saint lien de foi,
d’espérance et d'amour chrétiens.

ORE 13.05.2008

DISCOURS DE 8.5, KAREKINE IT AU SAINT-PERE
7 mai 2008

Au nom du Pere, du Fils et du Saint-Esprit. Amen.

Rendons grace au Seigneur qui, a travers l'invita-
tion cordiale de Votre Sainteté, nous a offert Yocca-
sion de visiter encore une fois la ville éternelle de
Rome et le Saint-Siege de 'Eglise catholique. Je suis
venu du ceeur et du 51ege splrltuels de la sainte
Eglise apostolique, arménienne, le siegge Mere de la
sainte Etchémiadzine, avec de hauts dignitaires
ecclésiaux et des filles et fils précieux et pieux de
partout dans le monde, et par le baiser fraternel
échangé avec Votre Sainteté, je témoigne de 'amour
divinement ordonné entre I'Eglise catholique et
arménienne, qui « a été répandu dans nos cceeurs par
le Saint-Esprit» (R 5, 5).

Chers fréres dans le Christ, a la veille de la féte de
la Pentecéte, alors que nous unissons nos prieres aux
votres, Sainteté, et a celles des fideles, nous louons et
glorifions I'Esprit-Saint qui est scurce d'unité et
transforme par la grice nos pas sur les voies de
la fraternité, des pas qui sont faits pour la gloire
de Dieu et découlent de I'amour du Christ, pour la
paix dans le monde et une vie bénie pour I'humanité.
Bien que dans V'histeire nous ayons suivi des voies
différentes et vécu des expériences différentes, nous
sommes tous des fils de I'unique Dieu et nous
sommies tous fréres et sceurs dans son saint amour.
Dans nos différences se trouve notre unité d’amour,
témoignage authentique du fait que nous sommes fils
de Dieu.

Dans la fraternité et dans 'amour du Christ, on
ne peut admettre l'intolérance et le conflit. I'huma-
nité a déja beaucoup souffert. Méme aujourd’hui, la
Création — l'environnement qui nous entoure — est
menacée par des désaccords entre les religions, par
des guerres et par le terrorisme, par les effets de Ia
pauvreté et par ceux de la négligence. Nos fréres et
sceurs souffrent au Moyen-Orient et dans beaucoup
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d'autres régions du monde o1 des femmes et des
enfants, des personnes agées et des malades sont
menacés par le désaccord et la division, par la
concurrence inégale et par 'hostilité. Ce n'est pas la
volonté de Dieu. Ce n'est pas notre vocation. Nous
aspirons a une vie de paix, de création et de créati-
vité, pour pouvoir utiliser la grace que I'Esprit-Saint
nous donne afin de promouvoir l'instauration de
I'unité et de la solidarité avec I'amour de Jésus
Christ et le message de I'Evangile, afin « qu’avec
ceux qui I'aiment, Dieu collabore en tout pour leur
bien» (Rm 8, 28).

Nous, Arméniens, avons survécu au génocide et
connaissons bien la valeur de 'amour, de la frater-
nité, de I'amitié, de la paix et dune vie a ['abris du
danger. Aujourd’hui, beaucoup de pays dans le
monde reconnaissent et condamnent le génocide
commis conire le peuple arménien par les ottomans,
comme 'a fait le Saini-Siege avec le Pape Jean-Paul
II de vénérée mémoire, au cours de ma visite frater-
nelle 4 Rome en 2000. En tant que Pontife des Armé-
niens, en offrant des priéres a sa lumineuse mémoire,
je demande a toutes les nations de condamner uni-
versellement tous les génocides advenus dans his-
toire et ceux qui se prolongent encore aujourdhui,
afin que ceux qui détiennent le pouvoir el 'autorité
aient conscience de leurs responsabilités et des
conséquences de ces crimes qui ont été et continuent
A étre commis contre la Création, et aient également
conscience que nier de tels crimes est une injustice
au méme titre que les commetlre.

En ce joveux moment de priére, nous nous adres-
sons avec sincérité a Notre Seigneur dans les cieux
afin qu'il conserve notre planéte dans la paix, I'har-
monie, la fraternité et la réconciliation entre les
peuples. Que Dieu Tout-Puissant par son regard
attentif préserve nos deux Eglises, en protégeant
Volre Sainteté sous sa main droite prévoyante, en lui
accordant de nombreuses années de régne béni pour
conduire 1'Eglise catholique selon sa vision et sa
sagesse particulieres « sur des prés d’herbe fraiche ...
et vers les eaux du repos » (Ps 23).

Que I'amour et la griace de Jésus Christ soit avec
vous tous, maintenant et pour toujours.

Amen.

ORF, 13.05.2008

CELEBRATION (ECUMENIQUE PRESIDEE PAR LE SAINT-PERE
A L'OCCASION DE LA VISITE DE SA SAINTETE KAREKINE [T

Dans la matinde du vendredi 9 mai 2008, le Saint-
Pére a rencontré Sa Sainteté Karékine I, Patriarche
Supréme et Catholicos de tous les Anméniens, dans la
Salle des Papes ainsi que plusieurs évéques armeéniens.
La liturgie de la Priéve de midi a laquelle ont pris part
également un groupe de fidéles arméniens, a été célé-
brée dans la Salle Clémentine.

Nous publions ci-dessous le discours et le Message
que le Saint-Pére et Sa Sainteté Karékine 1T ont échangé
avant la liturgie.
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Discours DU PAPE BENOCIT XVI
@ mai 2008

Votre Sainteté,
Chers freres dans le Christ

C'est avec une joie sincére que je souhaite la bien-
venue a Volre Sainteté, ainsi qu'a I'éminente déléga-
tion qui l'accompagne. Je salue cordialement les pré-
lats, les prétres et les laics qui représentent la famille
du catholicossat de tous les Arméniens, présente
dans le monde entier. Nous nous réunissons au nom
de Notre Seigneur Jésus Christ, qui a promis a ses
disciples que «quand deux ou trois sont réunis en
mon nom, je suis Ia, au milieu deux» (Mr 18, 20).
Que l'esprit d'amour et de service fraternels que Jésus
a enseigné a ses disciples illumine notre ceeur et
notre esprit alors que nous nous saluons, que nous
conversons et que nous nous réunissons en priere!

Je me rappelle avec gratitude la visite du Catholi-
cos Vaskene I et du Catholicos Karékine I 4 'Eglise
de Rome et leurs relations cordiales avec mes véné-
rables prédécesseurs le Pape Paul VI et le Pape Jean-
Paul II. Leur engagement pour l'unité chrétienne a
inauguré une nouvelle ére dans nos relations. Sain-
teté, je me rappelle avec une joie particuliére votre
visite en 2000 4 Rome et votre rencontre avec le Pape
Jean-Paul 1I. La liturgie cecuménique dans la Basi-
lique vaticane, qui célébrait le don d'une relique de
saint Grégoire I'Tlluminateur, a été I'un des événe-
ments les plus mémorables du grand Jubilé 4 Rome.
Le Pape Jean-Paul II a rendu cette visite en allant en
Armeénie en 2001, ol vous 'avez courtoisement
accueilli dans la sainte Etchémiadzine. I'accueil affec-
tueux que vous lui avez réservé a cette occasion a
accru davantage son estime et son respect pour le
peuple arménien. L'Bucharistie célébrée par le Pape
Jean-Paul II sur le grand autel extérieur, dans la
sainte Etchémiadzine, a représenté un signe supplé-
mentaire d'une acceptation réciproque croissante,
dans l'attente du jour ot nous pourrons la célébrer
ensemble autour d'une unique table du Seigneur.

Dermnain soir, chacun de nous, selon nos traditions
respectives, commencera la célébration de la liturgie
de Pentecdte. Cinquante jours aprés la résurrection
de Notre Seigneur Jésus Christ, nous prierons since-
rement le Pére, en lui demandant d’envoyer son
Esprit-Saint, I'Esprit qui a la tache de nous garder
dans 'amour divin et de nous conduire a la vérité.
Nous prierons d'une certaine maniére pour 'unité de
FEglise. Le jour de Pentecdte, ce fut I'Esprit-Saint qui
créa a partir des nombreuses langues de la foule
réunie a Jérusalem une unique voix pour professer la
foi. C'est I'Esprit-Saint qui donne l'unité a I'Eglise. Le
chemin vers le rétablissement de la communion
pleine et visible entre tous les chrétiens peut sembler
long et difficile. Tl y a encore beaucoup 2 faire pour
guérir les divisions profondes et douloureuses qui
défigurent le Corps du Christ. Toutefois, I'Esprit-
Saint continue A guider 1'Eglise par des voies surpre-
nantes et souvent inattendues. Il peut ouvrir les
pories fermées, inspirer des paroles oubliées, rétablir
des relations interrompues. Si notre cceur et notre



esprlt sont ouverts & I'Esprit de communion, Dieu
peut & nouveau accomplir des miracles dans I'Eglise
en rétablissant le lien d'unité. Se prodiguer pour
I'unité des chrétiens est un acte de confiance obéis-
sante dans I'ceuvre de 'Esprit-Saint, qui conduit
I'Eglise a la pleine réalisation du dessein du Pere,
conformément & la volonté du Christ.

La récente histoire de 'Eglise apostolique armé-
nienne a été écrite avec les couleurs contrastantes de
la persécution et du martyre, de l'obscurité et de l'es-
pérance, de I'humiliation et de la renaissance spiri-
tuelle. Sainteté, avec les membres de votre délégation
vous avez vécu personnellement ces expériences
antagonistes dans vos familles et dans votre vie. La
restitution de la liberté & lEghse qui est en Arménie a
été une source de grande joie pour nous tous. Le
lourd fardeau de la reconstructlon de lEghse a été
posé sur vos épaules. Je ne peux qu’exprimer ma pro-
fonde estime pour les résultats pastoraux importants
obtenus en un temps aussi bref, que ce soit en Armé-
nie ou a l'étranger, pour 'éducation chrétienne des
jeunes, pour la formation du nouveau clergé, pour
I'édification de nouvelles églises et centres commu-
nautaires, pour Vassistance caritative aux indigents et
pour la promotion des valeurs chrétiennes dans la vie
sociale et culturelle. Griace a votre direction pasto-
rale, la lumiére glorieuse du Christ resplendit a4 nou-
veau en Arménie et il est possible d’écouter & nou-
veau les paroles salvifiques de 'Evangile. Bien siir,
vous affrontez encore de nombreux défis aux niveaux
social, culturel et spirituel. A ce propos, je dois men-
tionner les récentes difficultés affrontées par le
peuple arménien et exprimer le soutien dans la priere
de lEghse catholique a sa recherche de justice et de
paix et 4 sa promotion du bien commun.

Dans notre dialogue cecuménique, des progrés
importants ont été accomplis pour résoudre les
controverses doctrinales qui nous ont traditionnelle-
ment divisés, en particulier sur des questions de chris-
tologie. Ces cing dernidres années nous avons obtenu
de bons résultats grace a la Commission conjointe
pour le dialogue théologique entre I'Eglise catholique
et les Eglises orthodoxes orientales dent le Catholicos-
sat de tous les Arméniens est membre A part entiére,
Merci, Sainteté, du soutien offert a 'ceuvre de la Com-
mission conjointe et de la précieuse coniribution de
vos représentants. Prions afin que son activité nous
rapproche de la communion pleine et visible et que
vienne le jour ol notre unité dans la foi rendra pos-
sible une célébration commune de I'Eucharistie. En
attendant ce jour, nous veillerons a consolider et déve-
lopper davantage nos liens par des accords sur des
questions pastorales, en harmonie avec le niveau d'ac-
cord doctrinal déja atteint. Ce n'est que soutenu par la
priére et par une coopération effective, que le dialogue
théologique pourra conduire a Y'unité que le Seigneur
désire pour ses disciples.

Sainteté, chers amis: au XII¢ siecle, Nerses de
Lambron s'adressa & un groupe d’évéques arméniens.
Il conclut son célebre discours synodal sur le rétablis-
sement de Tunité chrétienne par des paroles vision-
naires qui nous frappent aujourd'hui encore: « Vous
n'étes pas dans l'erreur, vénérables péres: il est méri-

toire de pleurer sur les jours passés de la discorde.
Toutefois, c'est aujourd’hui le jour que le Seigneur a
fait, un jour de joie et d’allégresse. (...) Prions afin
que Notre Seigneur nous donne une tendresse et une
douceur encore plus abondantes et développe cette
semence sur la terre, avec la rosée de I'Esprit-Saint;
peut-&ire grace & sa puissance pourra-t-elle aussi por-
ter des fruits; pour nous permettre de rétablir la paix
de I'Eglise du Christ, aujourd’hui dans les intentions
et demain dans les faits ». Tel est également mon
désir dans la priere a 'occasion de votre visite. Je
vous remercie de tout coeur et je vous assure de ma
profonde affection dans le Seigneur.

hitp:/www.vatican.vatholy father/benedict xviispeeches/2008/

may/documents/hf ben-xvi spe 20080509 karekin-ii fr.html
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DISCOURS DU PATRIARCHE KAREKINE IT A BENOIT XVI
9 mai 2008

Chers fréres dans le Christ,

Je vous adresse mes salutations d’amour frater-
nel, Sainteté, avec un ceceur priant et une dme
joveuse. Aujourd’hui, se joignent 4 ma joie le clergé et
les fideles, fils et filles de la Sainte Eglise, venus de
partout dans le monde.

Je suis reconnaisant au Tout-Puissant dans les
cieux, en tant que successeur de Thaddée et Bartho-
lomée, et du saint coégal aux apdtres, Grégoire 1'Tlu-
minateur, parce que je peux profiter de la lumiére de
cette belle journée tandis que j'échange le baiser divi-
nement ordonné avec vous, Sainteté, digne suc-
cesseur de Pierre, sept ans aprés avoir vécu la joie de
recevoir son prédécesseur de vénérée mémoire, sous
le regard du mont biblique Ararat. Et il est aussi heu-
reux que nous échangions ce baiser de paix aujour-
d’hui, 9 mai, alors que dans mon pays est célébrée la
Journée de la Victoire et de la Paix, qui commémore
la fin de la Seconde Guerre mondiale, cause de
grandes tragédies et de miséres humaines, et le
triomphe de notre peuple dans la libération nationale
du N agorny-Karabakh.

Je viens d'un territoire ancien dans lequel naquit
le premier Etat chrétien grice 2 levangehbatlon des
saints apdtres el dans lequel la foi n'a jamais man-
qué. Mon peuple a courbé la téte et s'est agenouillé
devant I'amour divin et I'espérance du salut et il a
surmonté de nombreuses difficultés et tragédies avec
la force de la Croix de Jésus Christ, en crovant que
«nous souffrons avec lui pour étre aussi glorifiés
avec lui» {Rm 8, 17). En réalité, notre histoire chré-
tienne méme est devenue comme la vie du Christ et
ses pages sont des lectures vivantes de 'Evangile.

Grace a Dieu dans les cieux le témaoignage de fidé-
lité de notre petite nation a été couronné par la gloire
victorieuse et a dignement orné notre vie, en nous
rendant peuple de Dieu.

Notre nation a regu encore une fois la grice de
Dieu quand le drapeau de I'indépendance s'est dressé
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sur notre patrie. Grice a la lumiére de la vie du Sau-
veur ressuscité, notre peuple, malgré le blocus illégal
permanent des pays voisins et les innombrables défis
extérieurs et intérieurs, est en train de vivre une
renaissance spirituelle et nourrit de nouvelles espé-
rances dune vie intégre. Aujourd’hui, jai I'heureuse
occasion de vous transmettre, Sainteté, les saluts et
les meilleurs veeux du nouveau président de la Répu-
blique d’Arménie, M. Serzh Sargsian, qui met tout en
ceuvre pour satisfaire les attentes d'une qualité de vie
meilleure pour notre peuple et pour guider le pays
sur la voie droite de la démocratie et du développe-
ment. Je vous transmets également, Sainteté, les salu-
tations de tous mes fils et de toutes mes filles, d'une
diaspora revigorée et d'une république de Nagorny-
Karabakh libre et autonome, dont la reconnaissance
internationale sera obtenue avec la volonté de Dieu et
Faide de gouvernements humains et droits.

Cher frere dans le Christ,

Gréce aux bénédictions de la main droite pré-
voyante de notre Seigneur, nous sommes aujourd’hui
cHte A cdte pour renforcer et témoigner 'amour fra-
ternel entre nos deux Eglises. Fideles aux saints Peres
de T'Eglise et & leur héritage, malgré nos différences
et nos caractéristiques spécifiques, nous accorderons
plus d'importance a ce qui nous unit. Il m’est particu-
ligrement agréable de confirmer gque l'esprit d’amour
et de collaboration entre les Eglfses arménienne et
catholique trouve une expression tangible & noire
époque, confirmant les paroles du psalmiste: « Voyez!
Qu'il est bon, qu'il est doux dhabiter en fréres tous
ensermnble! » (Ps 133, 1). Des expressions de cette atti-
tude fraternelle et cordiale peuvent se trouver au
Vatican méme, avec la statue de l'illuminateur des
Armeéniens, notre patron saint Grégoire, son nom
donné a une place et l'usage de I'église Saint-Blaise,
un lieu historique de priére pour les pelerins armé-
niens, mis encore une fois 4 la disposition de la com-
munauté arménienne de Rome. Votre Sainteté, je
vous remercie et, & travers vous, je remercie lEghse
catholigue pour les courtoisies et l'assistance offertes
au peuple arménien.

Aujourd’'hui, dans le domaine de I'cecuménisme,
I'amour recu par notre Seigneur Jésus porte beau-
coup de fruits. Nous accueillons le dialogue actuel
entre 'Eglise catholique et la famille des antiques
I'Eglise orthodoxes orientales. Dans la période
actuelle, dans ce monde pressé on les développe-
ments et les changements surviennent rapidement,
beaucoup de questions environnementales, sociales,
politiques, économiques el morales requieérent une
attention urgente, en particulier dans le processus de
mondialisation, ot le respect authentique de la vie et
de Thomme et 'amour pour Dieu s'amenuisent. La
consolidation supplémentaire des efforts et de la col-
laboration zélée est un impératif pour les Fglises
chrétiennes, car ce n'est que par une coopération
totale que nous pourrons promouvoir au mieux la
paix dans le monde et défendre les droits de
I'homme, ainsi que les droits des nations, des familles
et des classes sociales a risque. La transfiguration de
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la vie & travers les valeurs évangéliques sera la voie
vers la création dun monde prospére et vertueux.

Cher frére dans le Christ,

Mon ame répond avec joie & votre appel a l'action
que vous avez adressé au monde au cours de votre
dernier vovage apostolique, au cours dugquel vous
avez demandé aux détenteurs du pouvoir de faire en
sorte que religions, nations et gouvernements choi-
sissent la voie du dialogue et de la compréhension
réciproque plutdt que la voie de la discorde, de la vio-
lence et de la guerre.

Lattention que vous prétez, Sainteté, au renforce-
ment de la compréhension, de la connaisance et de I'en-
seignement m'est aussi chére que l'est votre sollicitude
pour les institutions éducatives afin que la nouvelle
génération de jeunes, hommes et femmes, témoignent
de notre Seigneur Jésus Christ et de la vérité chrétienne
avec une esprit renouvelé, par leurs actions, leurs gestes
et leur vie. Les programines et les efforts de mon Eglise
se proposent ce méme objectif, pour lequel Votre Sain-
teté continue 2 nous soutenir, en particulier dans le
domaine de la préparation du clerge Lesprit d'amour
fraternel entre les Eglises arménienne et catholique et
les résultats que nous observons aujourd'hui nous
encouragent & étre plus productifs dans nos efforts
consolidés pour le bien de notre unigque mission
conduite par le Christ notre Seigneur.

C'est avec cet optimisme que je salue tous les ser-
viteurs et les laics de lEghse catholique et que je loue
et bénis le Secrétaire d'Etat, S.Exc. Mgr Tarcisio Ber-
tone, le Président du Conseil Pontifical pour la pro-
motion de ['unité des chrétiens, le Nonce du Caucase
méridional, S.Exc. Mgr Claudio Gugerotti, et toutes
les personnes qui, grace a leurs efforts inlassables,
permettent aux relations bilatérales entre nos deux
Eghses et nos deux Etats de continuer 4 se dévelop-
per et a progresser avec davantage de compréhension
et de respect réciproque.

Pour conclure, je vous transmets, Sainteté, mon
invitation et l'invitation du président de la Répu-
blique d’Arménie a visiter 'Arménie et le Siége Mere
de la Sainte Etchémiadzine.

Tous les fidéles et moi-méme seront heureux de
vous recevoir dans le centre spirituel de tous les
Armeéniens, oft nous offrirons nos priéres unies au
Seigneur sous les arcades sacrées de la cathédrale oul
le Christ lui-méme est descendu.

Je prie afin que Dieu tout-puissant vous accorde,
Vostre Sainteté, de nombreuses années de pontificat
paisible pour pouvoir exprimer toutes vos idées et vos
aspirations pour la vitalité de I'Eglise catholique et de
ses fideles, fils et filles.

Prions afin que notre Seigneur Jésus Christ
conserve et protége, sous son regard vigilant et bien-
veillant, le monde entier dans 'amour, la solidarité,
I'harmonie et la paix pour sa Gloire et pour le bien de
I'humanité.

Que la grice du Seigneur Jésus Christ, l'amour de
Dieu et la sequela de I'Esprit-Saint soient avec nous
et avec tous, maintenant et a jamais. Amen.

ORF, 13.05.2008



ANNEE PAULINIENNE

28 juin 2008 - 29 juin 2009

INAUGURATION DE L'« ANNEE PAULINIENNE »
A La BASILIQUE SAINT-PAUL-HORS-LES-MURS

28 juin 2008

Dans la soirée du samedi 28 juin 2008, le Pape
Benoit XVI a présidé la célébration des vépres dans la
Basilique Saint-Paul-hors-les-Murs a loccasion de
l'inauguration de I'Annéde paulinienne qui se conclura le
29 juin 2009. 8.8. le Patriarche cecuménique Bartholo-
maios I ainsi qu'une délégation du Phanar étaient éga-
lement présents dans le cadre des échanges de visites
entre I'Eglise catholique et les Eglises orthodoxes pour
les fétes de leurs saints patrons respectifs. Des représen-
rants d'autres Eglises orthodoxes et d'autres Commu-
nautés chrétiennes participaient également a cette céle-
bration. Nous publions ci-dessous la traduction de
lhomeélie que le Saint-Pére a prononcée en italien:

Sainteté et chers délégués fraternels,

Messieurs les cardinaux,

Vénérés freres dans I'épiscopat et dans le sacerdoce,
Chers freres et sceurs,

Nous sommes réunis auprés de la tombe de saint
Paul, qui naquit il y a deux mille ans & Tarse de Cili-
cie, dans I'actuelle Turquie. Qui était ce Paul? Dans le
temple de Jérusalem, devant la foule agitée qui vou-
lait le tuer, il se présente lui-méme avec ces mots: « Je
suis juif: né a Tarse, en Cilicie, mais élevé ici dans
cette ville [Jérusalem), j'ai regu, 4 'école de Gamaliel,
un enseignement strictement conforme & la Loi de
nos peres; je défendais la cause de Dieu avec une
ardeur jalouse...» (Ac 22, 3). A la fin de son chemin, il
dira de lui-méme: « Jai recu la charge... [d'enseigner]
aux nations paiennes la foi et la vérité » { Tm 2, 7; cf.
2 Tw 1, 11), Maitre des nations, apdtre et annoncia-
teur de Jésus Christ, c’est ainsi qu'il se décrit lui-
méme en regardant rétrospectivement le parcours de
sa vie. Mais avec cela, son regard ne va pas seulement
vers le passé. « Maitre des nations » —- cette parole
s'ouvre a l'avenir, vers tous les peuples et toutes les
générations. Paul n'est pas pour nous une figure du
passé, que nous rappelons avec vénération. Il est éga-
lement notre maitre, pour nous aussi apdtre et
annonciateur de Jésus Christ.

Nous sommes donc réunis non pour réfléchir sur
une histoire passée, irrévocablement révolue. Paul
veut parler avec nous - aujourd’hui. C'est pourquoi jai
voulu promulguer cette « Année paulinienne » spé-
ciale: pour écouter et pour apprendre & présent de lui,
qui est notre maitre, «la foi et la vérité », dans les-
quelles sont enracinées les raisons de l'unité parmi les
disciples du Christ. Dans cette perspective, jai voulu

allumer, pour ce bimillénaire de la naissance de
I'Apétre, une « Flamme paulinienne » spéciale qui res-
tera allumée pendant toute I'année dans un brasero
spécifique placé dans le quadriportique de la Basi-
ligue. Pour conférer de la solennité & cet événement,
j'ai également inauguré la « Porte paulinienne» par
laquelle je suis entré dans la Basilique accompagné
par le Patriarche de Constantinople, par le cardinal
archiprétre et par les autres autorités religieuses. Cest
pour moi un motif de joie profonde que Fouverture de
'« Année paulinienne » assume un caractére cecumé-
nique, en raison de la présence de nombreux délégueés
et représentants d’autres Eglises et Communautés
ecclésiales, que jaccueille de tout ceeur. Je salue tout
d'abord Sa Sainteté le Patriarche Bartholomaios I'" et
les membres de la délégation qui I'accompagnent,
ainsi que le groupe nombreux de laics qui, de diffé-
rentes parties du monde, sont venus 2 Rome pour
vivre avec Lui et avec nous tous ces moments de priére
et de réflexion. Je salue les délégués fraternels des
Fglises qui ont un lien particulier avec I'Apétre Paul —
Jérusalem, Antioche, Chypre, Gréce — et qui forment
le cadre géographique de la vie de I'Apdtre avant son
arrivée 2 Rome. Je salue cordialement les fréres des
différentes Eglises et communautés ecclésiales
d’Orient et d'Occident, en méme temps que vous tous
qui avez voulu prendre part a cette ouverture solen-
nelle de I'« Année » consacrée & 'Apédtre des Nations.
Nous sommes donc ici rassemblés pour nous
interroger sur le grand Apdtre des Nations. Nous
nous demandons non seulement: qui était Paul?
Nous nous demandons surtout: qui est Paul? Que me
dit-il? En cette heure, au début de '« Année pauli-
nienne » que nous inaugurons, je voudrais choisir
dans le riche témoignage du Nouveau Testament
trois textes, dans lesquels apparait sa physionomie
intérieure, la spécificité de son caractére. Dans la
Lettre aux Galates, il nous a offert une profession de
foi trés personnelle, dans laguelle il ouvre son ceeur
aux lecteurs de tous les temps et révele quelle est I'im-
pulsion la plus profonde de sa vie. « Je vis dans la foi
au Fils de Dieu qui m'a aimé et qui s'est liviré pour
moi »(Ga 2, 20). Tout ce gue Paul accomplit part de
ce centre, Sa fol est 'expérience d'étre aimé par Jésus
Christ de maniére tout a fait personnelle; elle est la
conscience du fait que le Christ a affronté la mort
non pour quelque chose d'anonyme, mais par amour
pour lui — de Paul — et que, en tant que Ressuscité,
il 'aime toujours, c’est-a-dire que le Christ s’est
donné pour lui. Sa foi est le fait d'éire frappé par
I'amour de Jésus Christ, un amour qui le bouleverse
jusqu’au plus profond de lui-méme et qui le trans-
forme. Sa foi n'est pas une théorie, une opinion sur
Dieu et sur le monde. Sa foi est I'impact de 'amour
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de Dieu sur son cceur. Et ainsi, cette foi est l'amour
pour Jésus Christ.

Paul est présenté par de nombreuses personnes
comme un homme combatif qui sait manier I'épée de
la parole. De fait, sur son parcours d'apétre les dis-
putes n'ont pas mangqué. Il n'a pas recherché une har-
monie superficielle. Dans la premiére de ses Lettres,
celle qui s'adresse aux Thessaloniciens, il dit: « Nous
avons cependant trouvé l'assurance qu'il fallait pour
vous annoncer, au prix de grandes luttes, I'Evangile
de Dieu... Jamais, vous le savez, nous n'avons eu un
mot de ﬂatterie » (I Th 2, 2.5). 1l considérait que la
vérité était trop grande pour étre disposé a la sacrifier
en vue d'un succes extérteur. La vérité dont il avait
fait Yexpérience dans la rencontre avec le Ressuscité
méritait pour lui la lutte, la persécution, la souf.
france. Mais ce qui le motivait au plus profond, était
d’étre aimé par Jésus Christ et le désir de transmettre
cet amour aux auires. Paul étail un homme capable
d’aimer, et toute son ceuvre et sa souffrance ne s'ex-
pliguent qu'a partir de ce centre. Les concepts de
base de son annonce se comprennent uniquement 2
partir de celui-ci. Prenons seulement 'une de ses
paroles-clés: la liberté. Lexpérience d'étre aimé jus-
qu'au bout par le Christ lui avait ouvert les yeux sur
la vérité et sur la voie de l'existence humaine — cette
expérience embrassait tout. Paul était libre comme
un homme aimé par Dieu qui, en vertu de Dieu, était
en mesure d'aimer avec Lui. Cet amour est & présent
la «loi» de sa vie et il en est précisément ainsi de la
liberté de sa vie. Il parle et agit, md par la responsabi-
lité de la liberté de 'amour. Liberté et responsabilité
sont liées ici de maniére inséparable. Se trouvant
dans la responsabilité de I'amour, il est libre; étant
quelquun qui aime, il vit totalement dans la respon-
sabilité de cet amour et ne prend pas la liberté
comme prétexte pour l'arbitraire et 1'égoisme. C'est
dans le méme esprit qu'Augustin a formulé la phrase
devenue ensuite célebre: Dilige et quod vis fac (Tract.
in 7 Jo 7, 7-8) — aime et fais ce que tu veux. Celui qui
aime le Christ comme Paul I'a aimé peut vraiment
laire ce qu'il veut car son amour est uni 4 la volonté
du Christ et donc 4 la volonté de Dieu; car sa volonté
est ancrée a la vérité et parce que sa volonté n'est plus
simplement sa volonté, arbiire du moi autonome,
mais gqu'elle est intégrée dans la liberté de Dieu et
apprend de celle-ci le chemin a parcourir.

Dans la recherche du caractere intérieur de saint
Paul je voudrais, en second lieu, rappeler la parole
gue le Christ ressuscité lui adressa sur la route de
Damas. Le Seigneur lui demande d'abord: « Saul,
Saul, pourquoi me persécutes-tu? ». A la question:
«Qui es-tu, Seigneur? », est donnée la réponse: « Je
suis Jésus, celui que tu persecutes » {Ac 9, 4). En per-
sécutant I Eghse Paul persécute Jésus lui-méme: « Tu
me persécutes ». Jésus s'identifie avec I'Eglise en un
seul sujet. Dans cette exclamation du Ressuscité, qui
transforma la vie de Saul, est au fond désormais
contenue toute la doctrine sur I'Fglise comme Corps
du Christ. Le Christ ne s'est pas retiré au ciel, en lais-
sant sur la terre une foule de fidéles qui soutiennent
« Sa cause ». LEghse n'esl pas une association qui
veut promouvoir une certaine cause. Dans celle-ci, il
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ne s’agit pas d'une cause. Dans celle-ci, il s'agit de la
personne de Jésus Christ, qui également en tant que
Ressuscité est restée « chair». Il a la «chair et les os »
(Lc 24, 39), c'est ce qu'affirme le Ressuscité dans Luc,
devant les disciples qui I'avaient pris pour un fan-
tome. I1 a un corps. Il est personnellement présent
dans son Eglise, « Téte et Corps » forment un unique
sujet dira saint Augustin. « Ne le savez-vous pas? Vos
corps sont les membres du Christ », écrit Paul aux
Corinthiens (7 Co 6, 15). FEt il ajoute: de méme que,
selon le Livre de la Genese, 'homme et la femme
devienmnent une seule chair, ainsi le Christ devient un
seul esprit avec les siens, c'est-a-dire un unique sujet
dans le monde nouveau de la résurrection (cf. 7 Co 6,
16sq). Dans tout cela transparait le mystére eucharis-
tique, dans lequel 'Eglise donne sans cesse son Corps
et fait de nous son Corps: « Le pain que nous rom-
pons, n'est-il pas communion au corps du Christ?
Puisqu’il y a un seul pain, la multitude que nous
sommes est un seul corps, car nous avons tous part a
un seul pain» (f Co 10, 16sq). En ce moment, ce n'est
pas seulement Paul, mais le Seigneur lui-méme qui
s’adresse 4 nous: Comment avez-vous pu laisser
déchirer mon Corps? Devant le visage du Christ, cette
parole devient dans le méme temps une question
urgente: Réunis-nous tous hors de toute division.
Fais qu'aujourd’hui cela devienne a nouveau la réa-
lité: Il ¥ a un unique pain, et donc, bien qu'étant
nombreux, nous sommes un unique corps. Pour
Paul, la parole sur lEghse comme Corps du Christ
n'est pas une comparaison quelconque. Elle va bien
au-delad d’'une comparaison: « Pourquoi me persé-
cutes-tu? » Le Christ nous attire sans cesse dans son
Corps 4 partir du centre eucharistique, qui pour Paul
est le centre de 'existence chrétienne, en vertu
duquel tous, ainsi que chaque individu, peuvent faire
de maniére personnelle 'expérience suivante: Il m’a
aimé et s'est donné lui-méme pour moi.

Je voudrais conclure par l'une des derniéres
paroles de saint Paul, une exhortation & Timothée de
la prison, face a4 la mort: « Prends ta part de souf-
france pour Pannonce de I'Evangile », dit I'apétre a
son disciple (2 Tmz 1, 8). Cette parole, qui se trouve a
la fin des chemins parcourus par 'apbtre, comme un
testament renvoie en arriére, au début de sa mission.
Alors quapres sa rencontre avec le Ressuscité, Paul,
aveugle, se trouvait dans sa maison de Damas, Ana-
nie regut le mandat d’aller chez le persécuteur craint
et de lui i imposer les mains, pour qu'il retrouve la vue.
A Ananie, qui objectait que ce Saul était un dange-
reux persécuteur des chrétiens, il fut répondu: Cet
homme doit faire parvenir mon nom auprés des
peuples et des rois. « Et moi, je lui ferai découvrir
tout ce quil lui faudra souffrir pour mon Nom » (Ac
9, 15sq}. La charge de l'annonce et 'appel & la souf-
france pour le Christ vont de pair inséparablement.
Lappel 4 devenir le maitre des nations est dans le
méme temps et intrinséquement un appel a la souf-
france dans la communion avec le Christ, qui nous a
rachetés & travers sa Passion. Dans un monde on le
mensonge est puissant, la vérité se paye par la souf-
france. Celui qui veut éviter la souffrance, la garder
loin de lui, garde loin de lui la vie elle-méme et sa



grandeur; il ne peut étre un serviteur de la vérité et
done un serviteur de la foi. Il n'y a pas d'amour sans
souffrance — sans la souffrance du renoncement a
soi-méme, de la transformation et de la purification
du moi pour la véritable liberté. La ol il 'y a rien qui
vaille la peine de soulfrir, la vie elle-méme perd sa
valeur. L' Eucharistie — le centre de noire étre chré-
tiens — se fonde sur le sacrifice de Jésus pour nous,
elle est née de la souffrance de 'amour gui a atteint
son sommet dans la Croix. Nous vivons de cet amour
qui se donne. Il nous donne le courage et la force de
soulfrir avec le Christ et pour Lui dans ce monde, en
sachant que précisément ainsi notre vie devient
grande, muire et véritable. A la lumiere de toutes les
lettres de saint Paul, nous voyons que sur son chemin
de maitre des nations s'est accomplie la prophétie
faite & Ananie 2 'heure de 'appel: « Et moi je lui ferai
découvrir tout ce qu'il lui faudra souffrir pour mon
Nom ». Sa souffrance le rend crédible comme maitre
de vérité, qui ne cherche pas son propre profit, sa
propre gloire, la satisfaction personnelle, mais qui
s'engage pour Celui qui nous a aimés et qui s'est
donné lui-méme pour nous tous.

En cette heure, nous rendons gréice au Seigneur,
car il a appelé Paul, le rendant lumiére des nations et
notre maitre a tous, et nous le prions: Donne-nous
aujourd’hui aussi des témoins de la résurrection, tou-
chés par ton amour et capables d’apporter la lumiere
de I'Evangile dans notre temps. Saint Paul, prie pour
nous! Amer.

ORF, 01.07.2008

RENCONTRE DU PAPE BENOIT XVI AVEC
LE PATRIARCHE (ECUMENIOUE BARTHOLOMAIOS T=
A LOCCASION DE LA SOLENNITE DES SAINTS PIERRE ET PAUL

28 juin 2008

Dans la matinée du samedi 28 juin 2008, le Saint-
Pére a recu dans sa bibliothéque privée le Patriarche
cecuménigue, S.S. Bartholomaios I, Nous publions ci-
apreés la traduction du discours en italien que le Pape a
adressé au Patriarche ainsi que le discours de 8.8. Bar-
tholomaios I,

Sainteté,

C’est avec une joie profonde et sincére que je vous
salue, ainsi que l'éminente suite qui vous accompagne
el je suis heureux de le faire avec les paroles de la
seconde Epitre de saint Pierre: «A ceux qui ont regu
par la justice de notre Dieu et Sauveur Jésus Christ
une foi d'un aussi grand prix que la nétre, & vous
grice et paix en abondance, par la connaissance de
notre Seigneur» (1, 1-2). La célébration des saints
Pierre el Paul, Patrons de I'Eglise de Rome, comme
celle de saint André, Patron de I'Fglise de Constanti-
nople, nous offre chaque année la pessiblité d'un
échange de visites qui sont toujours des occasions
importantes pour des conversations fraiernelles et des
moments de priére en commun. Ainsi croit notre
connaissance personnelle réciproque, s’harmonisent

les initiatives et augmente 'espérance qui nous anime
tous de pouvoir parvenir au plus tét & la pleine unité,
dans l'obéissance au mandat du Seigneur.

Cette année, ici 4 Rome, a la féte patronale
s'ajoute Iheurcuse circonstance de l'inauguration de
I'Année paulinienne, que j'ai voulue pour commémao-
rer le deuxiéme millénaire de la naissance de saint
Paul, dans Vintention de promouvoir une réflexion
toujours plus approfondie sur I'héritage théologique
et spirituel laissé & I'Eglise par I'Apétre des nations, &
travers son ceuvre vaste et profonde d'évangélisation.
J'ai appris avec plaisir que Votre Sainteté a également
décidé d'organiser une Année paulinienne. Cette heu-
reuse coincidence met en évidence les racines de
notre vocation chrétienne commune et 'harmonie si-
gnificative que nous vivons, de sentiments et d’enga-
gements pasioraux. Cest pourquoi je rends grice au
Seigneur Jésus Christ qui, par la force de son Esprit,
guide nos pas vers l'unité.

Saint Paul nous rappelle que la pleine commu-
nion entre tous les chrétiens trouve son fondement
dans «un seul Seigneur, une seule foi, un seul bapté-
me» {Ep 4, 5). Puissent donc la foi commune,
I'unique Baptéme pour la rémission des péchés et
I'obéissance a I'unigque Seigneur et Sauveur, s'expri-
mer pleinement au plus t6t dans la dimension com-
munautaire et ecclésiale. « Il n'y a qu'un Corps et
qu'un Esprit» affirme I'Ap6ire des nations, et il ajou-
te: «comme il n'y a qu'une espérance au terme de
I'appel que vous avez recu » (Ep 4, 4). Saint Paul nous
indique par ailleurs une voie slire pour conserver
Tunité et, en cas de division, pour la recomposer. Le
Décret sur I'(Ecuménisme du Concile Vatican II a
repris l'indication paulinienne et la repropose dans le
contexte de I'engagement cecuménique, en faisant
référence aux paroles riches et toujours actuelles de
I'Epitre awex Ephésiens: « Je vous exhorie donc, moi le
prisonnier dans le Seigneur, & mener une vie digne
de l'appel que vous avez regu: en toute humilité, dou-
ceur et patience, supportez-vous les uns les autres
avec charité; appliquez-vous a conserver l'unité de
Y'Esprit par ce lien qu'est la paix » {4, 1-3).

Aux chrétiens de Corinthe, parmi lesquels étaient
nés des différends, saint Paul n'a pas peur d'adresser
une puissante mise en garde afin gu'ils soient una-
nimes dans la parole, que disparaissent les divisions
entre eux et qu'ils cultivent une parfaite union de
pensée et d'intentions (cf. 7 Co 1, 10). Dans notre
monde, ot se consolide le phénomeéne de la mondia-
lisation mais continuent de persister des divisions et
des conflits, 'homme ressent un besoin croissant de
certitudes et de paix. Dans le méme temps, toutefois,
il se retrouve égaré et presque pris au piége par une
certaine culture hédoniste et relativiste qui met en
doute l'existence méme de la vérité. Les indications
de 'Apdtre sont, a cet égard, plus que jamais propices
pour encourager les efforts visant a la recherche de la
pleine unité entre les chrétiens, si nécessaire pour
offrir aux hommes du troisigme millénaire un témoi-
gnage toujours plus lumineux au Christ, Chemin,
Vérité et Vie. Ce n'est qu'en Christ et en son Evangile
que I'humanité peut trouver une réponse A ses
attentes les plus intimes.
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Puisse I'’Année paulinienne, qui commencera
solennellement ce soir, aider le peuple chrétien a
renouveler 'engagement cecuménique et puissent
s'intensifier les initiatives communes sur le chemin
vers la communion entre tous les disciples du Christ;
Votre présence ici aujourd’hui est assurément un
signe encourageant sur ce chemin. Cest pourquoi je
vous exprime encore une fois a4 tous ma joie, tandis
que nous élevons ensemble au Seigneur notre priére
reconnaissante.

OREF, 08.07.2008

DiSCOURS DE §.5. BARTHOLOMAIOS T
AU PAPE BENOIT XVI

28 juin 2008

Sainteté,
Bien-aimé frere dans le Christ,
Pape Benoit,

Gloire 4 Dieu pour toute chose! En effet, il nous a
rendus dignes de partager ses abondantes Bénédic-
tions. Comment pourrons-nous jamais Le remercier
suffisamment pour la grice et la bonté divine qu’il a
déversées sur nous tous?

Clest avec des sentiments de joie sincére et nos
remerciements les plus cordiaux que nous partici-
pons aux cérémonies solennelles en la bienheureuse
occasion de la féte des saints Pierre et Paul, patrons
apostoliques de I’ antique Eglise de la premiére Rome.
Leur sang versé s’esl révélé une bénédiction pour
I'Eglise chrétienne universelle au cours des siécles.

Cette joyeuse célébration offre également l'occa-
sion 4 nos deux Eghses sceurs de se retrouver
ensemble dans la priére et la céiébration, en vue de
sceller notre engagement pour la réconciliation et de
renforcer nos liens de solidarité. Car notre présence
personnelle ici aujourdhui marque un geste plein de
respect d'authentique gratitude, en réponse i la pré-
sence personnelle de Votre Sainteté, il v a dix-neuf
mois, pour la Féte de saint André, le premier appelé
parmi les apétres et frére ainé de saint Pierre, Fonda-
teur et Patron de l'antique Siége de la nouvelle Rome.
De telles visites ont été au cours de I'histoire une
source d’échanges cruciaux entre nos deux Eglises,
comme expressions tangibles d'une plus grande com-
munion a travers le dialogue théologique, mené dans
l'attente orante de la pleine communion sacramen-
telle dans le Corps du Christ. Nos rencontres et nos
échanges — ici et & Constantinople - s'inscrivent, his-
toriquement dans la succession des visites mutuelles
de nos prédécesseurs de bienheurcuse mémoire: Paul
VI et Athénagoras, Jean-Paul II et Dimitrios.

Une autre raison de notre joie cordiale est notre
présence ici avec des pélerins fideéles du Patriarcat
cecuménique du monde entier, venus prendre part a
Vouverture officielle de I'Année paulinienne, qu'une
fois de plus nos deux Lglises célebrent au cours de
cette année anniversaire de la naissance I'Apoire des
nations, saint Paul, il y a précisément deux millé-
naires. Le Patriarcat cecuménique a annoncé cet
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anniversaire a travers une Lettre encyclique a toutes
nos Eghses & Noél dernier; et nous avons prevu une
journée véritablement historique et un congres d'étude
exceptionnel au mois d'octobre prochain 2 I'occasion
du Synaxe de tous les Primats orthodoxes au Phanar.
Des célébrations importantes ont déja lieu — en pré-
sence de représentants officiels — dans 'antique ville
de Tarse, ot naquit Saul pour fagonner, en tant que
Paul Apétre, l'identité du christianisme et transfor-
mer lhistoire de la civilisation occidentale a travers
sa conversion radicale et son kerygme apostolique.
La, dans les Eglises d’Asie mineure, la minuscule
étincelle du christianisme des origines est visible et
vivante jusqu’a aujourd’hui, comme témoignage
vivant d'une vérité éternelle sur le Seigneur crucifié et
ressuscité, ainsi que l'a proclamé le grand apétre
Paul.

Sainteté, je voudrais exprimer ma fervente grati-
tude pour l'invitation qui nous a été adressée de
prendre part & ces célébrations solennelles. Puissent
les grands apétres fondateurs et patrons, saints
Pierre et Paul, intercéder pour nous tous aupres de
Celui qu'ils ont servi fidelement et préché i travers le
monde. Qu'ils continuent de nous inspirer par 'am-
pleur de leur vision ecclésiale et par la résolution de
leur mission apostolique.

« Pour tout cela et pour toute chose », pour
reprendre les mots de la divine liturgie de saint Jean
Chrysostome, « rendons grace au Seigneur ». Amen.

OREF, 08.07.2008

LITURGIE SOLENNELLE EN LA FETE DES SAINTS
PIERRE ET PaUL

29 juin 2008

Dans la matinée du 29 juin 2008, solennité des
saints Pierrve et Paul, le Pape Benoit XVI a présidé
dans la Basilique Saint-Pierrve, en présence dune dé-
légation conduite par le Patriarcat cecuménique
Bartholomaios 1v, la célébration eucharistique au
cours de laquelle il a remis le pallium a quarante
archevéques du monde entiey.

Ensemble, ke Pape et le Patriarche ont béni L'assem-
blde et récité en langue grecque la Profession de foi, le
Svimbole de Nicée-Constantinople. Ils ont ensuite pro-
noncé chacun une homélie en italien, d'abord le
Patriarche puis le Saint-Pére.

HOMELIE DU SAINT-PERE

Sainteté et délégués fraternels,

Messieurs les cardinaux,

Vénérés fréres dans ['épiscopat et dans le sacerdoce,
Chers fréres et sceurs!

Depuis les temps les plus anciens, I'Eglise de
Rome célébre la solennité des grancls Apdtres Pierre
et Paul comme une unique féte le méme jour, le 29
juin. A travers leur martyre, ils sont devenus freres;



ensemble ils sont les fondateurs de la nouvelle Rome
chrétienne. C'est comme tels que les chante I'hymne
des secondes Vépres qui remonte & Paulin d’Aquilée
(f 806)! «O Roma felix — Rome heureuse, ornée de
pourpre par le sang précieux de Princes aussi grands.
Tu dépasses toutes les beautés du monde, non par
ton mérite, mais par le mérite des saints que tu as
tués par I'épée sanglante ». Le sang des mariyrs n'in-
voque pas vengeance, mais il réconcilie. Il ne se pré-
sente pas comme une accusation, mais comme une
« lumiere dorée », selon les paroles de 'hymne des
premiéres Vépres: il se présente comme force de
Tamour qui dépasse la haine et la violence, en fon-
dant ainsi une nouvelle ville, une nouvelle commu-
nauté. Par leur martyre, ces derniers — Pierre et Paul
- font & présent partie de Rome: a travers le martyre,
Pierre aussi est devenu un citoyen romain pour tou-
jours, A travers le martyre, a travers leur foi et leur
amour, les deux Apétres indiquent ol se trouve la
véritable espérance, et sont les fondateurs d'un nou-
veau genre de cilé qui doit se former toujours a nou-
veau au sein de la vieille cité humaine qui reste
menacée par les forces contraires du péché et de
I'égoisme des hommes.

En vertu de leur martyre, Pierre et Paul sont en
relation réciproque pour toujours. Une des images
préférées de l'iconographie chrétienne est le baiser
des deux apdtres en marche vers le martyre. Nous
pouvons dire: leur martyre lui-méme, au plus
profond, est la réalisation d'un baiser fraternel. Ils
meurent pour l'unique Christ et, dans le témoignage
pour lequel ils donnent la vie, ils sont un. Dans les
écrits du Nouveau Testament nous pouvons, pour
ainsi dire, suivre le développement de leur baiser, de
cette fagon de créer 'unité dans le témoignage et
dans la mission. Tout commence lorsque Paul, trois
ans aprés sa conversion, va a Jérusalem, « pour faire
la connaissance de Pierre» (Ga 1, 18). Quatorze ans
plus tard, il monte de nouveau & Jérusalem, pour
€XpOoser «aux personnages les plus importants »
FEvangile qu'il préche, pour ne pas prendre le risque
de «courir pour rien, ni avoir couru jusqu'a présent
pour rien» {(Ga 2, 1sq). A la fin de cette rencontre,
Jacques, Céphas et Jean lui donnent la main droite,
confirmant ainsi la communion qui les rassemble
dans I'unique Evangile de Jésus Christ (Ga 2, 9). Un
beau signe de ce baiser intérieur qui s'étend, qui se
développe malgré la diversité des tempéraments et
des taches, est le fait que les collaborateurs mention-
nés a la fin de la Premiére Lettre de saint Pierre —
Silvain et Marc — sont des collaborateurs tout aussi
proches de saint Paul. La communion de l'unique
Eglise, le baiser des grands Apdtres, est rendue
visible de maniere trés concréte dans la communauté
des collaborateurs.

Pierre el Paul se sont rencontrés au moins deux
fois a Jérusalem; & la fin, leurs deux parcours débou-
chent & Rome. Pourquoi? Est-ce la plus qu'un pur
hasard? Un message durable y est-il contenu? Paul
arriva & Rome comme prisonnier, mais dans le méme
temps comme citoyen romain qui, aprés son arresta-
tion & Jérusalem, avait précisément, en tant que tel,
fait recours a l'empereur devant le tribunal duquel il

fut conduit. Mais dans un sens encore plus profond,
Paul est venu volontairement & Rome. Grace i la plus
importante de ses Lettres, il s'était déja approché inté-
rieurement de cette ville: il avait adressé a 'Eglise de
Rome l'écrit qui, plus que tout autre, constitue la syn-
these de toute son annonce et de sa foi. Dans le salut
initial de la Lettre, il dit que le monde entier parle de
la foi des chrétiens de Rome, et qu’elle est donc
connue partout comme exemplaire (R 1, 8). Il écrit
ensuite: «Je ne veux pas vous le laisser ignorer,
freres: j'ai bien souvent eu [intention de venir chez
vous » (1, 13). A la fin de la Lettre, il reprend ce théme
en parlant a présent de son projet d’aller jusqu'ep
Espagne: « Quand je me rendrai en Espagne, en effet,
jespére bien que je vous verrai en passant, et que
vous m'aiderez pour me rendre la-bas quand jaurai
d’abord un peu profité de cette rencontre avec vous »
(15, 24). «Et je sals bien que ma venue chez vous
sera comblée de la bénédiction du Christ» (15, 29).
Deux choses apparaissent ici de maniére évidente:
Rome est pour Paul une étape sur la route vers I'Es-
pagne, ¢'est-a-dire — selon sa conception du monde —
vers la partie extréme de la terre. Il considére comme
sa mission de réaliser la tache recue du Christ d’ap-
porter 'Evangile jusqu’aux frontiéres extrémes du
monde. Sur ce parcours se trouve Rome. Alors que
généralement Paul ne se rend que dans les lieux ot
I'Evangile n'est pas encore annoncé, Rome constitue
une exception, Il y trouve une Eglise dont la foi parle
au monde. Aller 3 Rome fait partie de I'universalité
de sa mission comme envoyé a tous les peuples. Le
chemin vers Rome, que déja avant son voyage exté-
rieur il a parcouru intérieurement griace a sa Lettre,
fait partie intégrante de sa tache d'apporter 'Evangile
a toutes les nations - de fonder I'Eglise catholique,
universelle. Aller 4 Rome est pour lui I'expression de
la catholicité de sa mission. Rome doit rendre la foi
visible au monde entier, elle doit étre le lieu de la ren-
contre dans I'unique foi. R
Mais pourquoi Pierre est-il allé 4 Rome? A ce
propos, le Nouveau Testament ne se prononce pas
de manigre directe. Il nous donne cependant quel-
ques indications. L’Evangile de saint Mare, que nous
pouvons considérer un reflet de la prédication de
saint Pierre, est profondément orienté vers le mo-
ment ofi le centurion romain, face 4 la mort en croix
de Jésus Christ, dit: « Vraiment, cet homme était le
Fils de Dieu» (15, 39). Auprés de la Croix se révele
le mystére de Jésus Christ. Sous la Croix nait
I'Eglise des nations: le centurion du peloton d'exécu-
tion romain reconnait en Christ le Fils de Dieu. Les
Actes des Apotres décrivent comme une étape déci-
sive pour l'entrée de I'Evangile dans le monde des
paiens, 'épisode de Corneille, le centurion de la
cohorte italique. Sur un commandement de Dieu, il
envoie quelqu’un prendre Pierre et celui-ci, suivant
lui aussi un ordre divin, se rend dans la maison du
centurion et préche. Alors qu'il parle, 'Esprit-Saint
descend sur la communauté domestique rassemblée
et Pierre dit: « Pourrait-on refuser l'eau du baptéme
a ces gens qui ont regu I'Esprit-Saint tout comme
nous?» (Ac 10, 47). Ainsi, dans le Concile des
Apétres, Pierre devient l'intercesseur pour I'Eglise
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des paiens qui n'ont pas besoin de la Loi, car « Dieu
a purifié leurs cceurs par la foi» (Ac 15, 9). En effet,
dans la Lettre aux Galates, Paul dit que Dieu a donné
a Pierre la force pour le ministére apostolique parmi
les circoncis; a Paul, il I'a en revanche donnée pour
le ministére parmi les paiens (2, 8). Mais cetie as-
signation ne pouvait étre valable que tant que Pierre
restait avec les Douze a Jérusalem, dans I'espérance
que tout Israél adhére au Christ. Face au déve-
loppement ultérieur, les Douze reconnurent le
moment ot eux aussi devaient se mettre en marche
vers le monde entier, pour lui annoncer lEvanglle
Pierre, qui selon l'ordre de Dieu avait le premier
ouvert la porte aux paiens, laisse a prebent la prési-
dence de I'Eglise chrétienne juive & Jacques le
mineur, pour se consacrer a sa véritable mission: le
ministére pour I'unité de I'unique Eglise de Dieu for-
mée par des juifs et des paiens. Le désir de saint
Paul d’aller 4 Rome souligne - comme nous 'avons
vu —, parmi les caractéristiques de I'Eglise, en parti-
culier le terme « catholica». Le chemin de saint
Pierre vers Rome, comme représentant des peuples
du monde, est surtout soumis au mot «una»: sa
tache est de créer [unité de la catholica, de I'Eglise
formée de juifs et de paiens, de ]Eghse de tous
les peuples. Et telle est la mission permanente de
Pierre: [aire en sorte que 'Eglise ne s’identifie
jamais avec une seule nation, avec une seule culture
ou avec un seul Etat. Qu'elle soit toujours I'Eglise de
tous. Qu'elle réunisse 'humanité au-dela de toute
frontiere et, au milieu des divisions de ce monde,
qu’'elle rende présenie la paix de Dieu, la force
réconciliatrice de son amour. Grace a la technique
qui est partout semblable, grice au réseau mondial
d’'informations, ainsi que griace a I'union d'intéréts
communs, il existe aujourd’hui dans le monde de
nouveaux modeles d'unité, qui font cependant aussi
exploser de nouvelles oppositions et qui donnent
une nouvelle impulsion aux anciennes. Face a cette
unité externe, fondée sur les choses matérielles,
nous avons d'autant plus besoin de l'unité inté-
rieure, qui provient de la paix de Dieu - l'unité de
tous ceux qui, a travers Jésus Christ, sont devenus
fréres et sceurs. Telle est la mission permanente de
Pierre et également la tiche particuliere confiée a
I'Eglise de Rome. (...)

ORF, 03.07.2008

HoMELIE DU PATRIARCHE BARTHOLOMAIOS I®®

Sainteté,

Ressentant encore vivement la joie et 'émotion de
la participation personneile et bénie de Votre Sain-
teté a la féte patronale de Constantinople, en la
mémoire de saint André Apétre, le Premier appelé, en
novembre 2006, nous sommes venus «d'un pas
joyeux » du Phanar de la Nouvelle Rome auprés de
vous, afin de participer a votre joie en la féte patro-
nale de I'Antique Rome. Et nous sommes venus
auprés de vous « comblés de la bénédiction du
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Christ » (Rm 15, 29), restituant I'honneur et 'amour,
pour féter avec notre frére bien-aimé dans la terre
d'Occident, «les hérauts siirs et inspirés, les cory-
phées des disciples du Seigneur », les saints Apotres
Pierre, frére d'André, et Paul: ces deux immenses
colonnes centrales élevées vers le ciel, de I'Eglise tout
entiére, qui — en cette ville historique - ont rendu la
derniére confession éclatante au Christ et ont rendu
ici leur ame au Seigneur dans le martyre, I'un par la
croix et 'autre par I'épée, la sanctifiant.

Nous saluons donc avec un amour profond et trés
pieux, de la part de la trés sainte Eglise de Constanti-
nople et de ses fils présents dans le monde, Votre
Sainteté, Frére désiré, en souhaitant de tout coeur «a
tous les bien-aimés de Dieu qui sont & Rome » (Rm 1,
7), de jouir d'une bonne santé, de la paix, de la pros-
périté et de progresser jour et nuit vers le salut «dans
la ferveur de l'esprit, au service du Seigneur, avec la
joie de l’espérance constants dans la tribulation, assi-
dus & la priere » (Rm 12, 11-12).

Sainteté, dans les deux Eglises, nous honorons et
vénérons comme il se doit aussi bien celui qui a
rendu une confession salvifique de la Divinité du
Christ, Pierre, que le vase d’élection, Paul, qui a pro-
clamé cette confession et cette foi jusqu'aux extrémi-
tés de I'univers, malgré les difficultés et les dangers
les plus inimaginables. Nous fétons leur mémoire
depuis l'année du salut 258, le 29 juin, en Occident el
en Orient, ol les jours qui précedent, selon la tradi-
tion de lEghse antique, nous nous préparons en
Orient également au moyen du jetine, observé en leur
honneur. Pour mieux souligner leur valeur égale,
mais aussi en raison, de leur poids dans I'Eglise et
dans son ceuvre régénératrice et salvifique au cours
des siécles, I'Orient les honore aussi habituellement 4
travers une icone commune, dans laquelle ils tien-
nent entre leurs saintes mains un petit voilier qui
symbolise 1'Eglise, ou bien ils s'embrassent 'un
Pautre et s'échangent le baiser en Christ.

Sainteté, c’est précisément ce baiser que nous
sommes venus échanger avec vous, en soulignant le
désir ardent en Christ et 'amour des choses qui nous
touchent de prés les uns les autres.

Le dialogue theologlque entre nos Eglises «en foi,
vérité et amour », grice 2 l'aide divine va de 'avant, au-
dela des difficultés importantes qui subsistent et des
problématiques connues. Nous le désirons vraiment et
prions beaucoup a cet effet; que ces difficultés soient
surmontées et que les problémes disparaissent, le plus
rapidement possible, pour rejoindre l'objet du désir
final, a la gloire de Dieu,

Nous savons bien que ce désir est aussi le votre,
comme nous sommes également certains gque Votre
Sainteté ne négligera rien en travaillant en personne,
avec ses illustres collaborateurs, en applanissant par-
faitement la voie, vers une issue positive, si Dieu le
veut, des travaux du Dialogue.,

Sainteté, nous avons proclamé 'année 2008
« Année de I'Apo6tre Paul », comme vous le faites vous
aussi aujourdhui jusqu'a I'année prochaine, & 'occa-
sion des deux mille ans de la naissance du grand
Apétre. Dans le cadre des manifestations relatives a
cet anniversaire, oll nous avons aussi vénéré le lieu



exact de son martyre, nous programmons entre
autres choses un pélerinage a certains lieux de l'acti-
vité évangélique de I'Apéotre en Orient, comme
Ephése et Perges:; et d'autres villes de 1'Asie mineure,
mais aussi Rhodes et Créte, dans la localité appelée
« Bons Ports ». Sainteté, soyez assurés que sur ce
saint parcours vous serez présents vous aussi, en che-
minant avec nous en esprit, et qu'en chaque lieu nous
éleverons une priére ardente pour vous et pour nos
freres de la vénérable Eglise romaine catholique, en
adressant pour vous a travers le divin Paul une puis-
sante supplique et intercession au Seigneur.

Et a présent, en vénérant les souffrances et la croix
de Pierre et en embrassant la chaine et les stigmates
de Paul, en honorant la confession, le martyre et la
vénérable mort de tous les deux au nom du Seigneur,
qui conduit vraiment a la Vie, nous glorifions le Dieu
trois fois saint et nous le supplions, afin que par l'in-
tercession de ses protocoryphées apotres, il nous
donne ici-bas, ainsi qu'a tous ses fils partout dans le
monde de I'Eglise orthodoxe et romaine catholique,
«'union de la foi et la communion de I'Esprit-Saint »
dans le «lien de la paix » et la-haut, en revanche, la vie
éternelle et la grande miséricorde. Amen.

ORF, 08.07.2008

ANGELUS
29 juin 2008

Avant la prieve de U'Angélus avec les fidéles rassem-
blés sur la Place Saint-Pierre, dimanche 29 juin, au
lendemain de linauguration de I'Année paulinienne, le
Saint-Pére a évoqué lannée qu'il a voulu consacrer au
2000 anniversaire de la naissance de saint Paul.

Nous publions ci-aprés un passage de la réflexion
de Benoit XVI a cet égard:

(...) En outre, c’est avec une joie particuliere
qu'en la solennité de ce jour, 'Evéque de Rome
accueille le Patriarche ecuménique de Constanti-
nople, en la bien-aimée personne de Sa Sainteté
Bartholomaios I¢", auquel je renouvelle mes saluta-
tions fraternelles en les étendant a toute la déléga-
tion de I'Eglise orthodoxe qu'il conduit.

Année paulinienne, évangélisation, communion
dans I'Eglise et pleine unité de tous les chrétiens:
prions a présent pour ces grandes intentions en
les confiant a Vintercession céleste de la Tres
Sainte Vierge Marie, Meére de ['Eglise et Reine des
Apdtres, (...)

ORF, 01.07.2008
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NOUVELLES (ECUMENIQUES

CONSULTATION ENTRE LEGLISE,
ASSYRIENNE DE I'ORIENT ET LEGLISE CATHOLIQUE

Chicago (USA), 13-14 juin 2008

Une consultation non-officielle entre des repré-
sentants de lEghse catholique et de I'Eglise assy-
rienne de 1'Orient s'est tenue prés de Chicago (Illi-
nois, USA), les 13 et 14 juin 2008, Celle rencontre
avait été organisée suite a la visite de Sa Sainteté le
Patriarche Mar Dinkha IV au Pape Benoit XVI I'an
passé & Rome. Pour cette occasion, les participants
ont été accueillis par 'Eglise assyrienne de I'Orient
aupreés de la Un1ver51ty of St Mary of the
Lake/Mundelein Seminary & Mundelein {Illinois).

Les représentants de I'Eglise assyrienne de
I'Orient étaient les suivanis: Rév. Cor-évéque George
Toma de la paroisse St Andrew a Des Plaines (Illi-
nois), Rév. Cor-évéque David Royer de la paroisse
Mar Yosip a San Jose (California) et le Rév. Pére
William Toma de la paroisse St Mary a Roselle (Tlli-
nois). L'Eglise catholique était représentée par Mgr
Johan Bonny du Conseil pontifical pour la promotion
de T'unité des chrétiens, le Pére Ronald G. Roberson,
CSP, du Secrétariat pour les affaires cecuméniques et
interreligieuses de la Conférence des évéques catho-
liques des Etats-Unis, et le Pére Thomas Baima de
T'Université St Mary of the Lake/Mundelein Semi-
nary. Les représentants assyriens avaient été désignés
par le Patriarche Mar Dinkha IV et les représentants
catholiques par le Cardinal Walter Kasper, Président
du Conseil pontifical pour la promotion de I'unité des
chrétiens.

Au cours de la rencontre, les représentants ont
échangé des informations sur les récents événements
ayant eu lieu dans leurs Eglises. Ils se sont penchés
en particulier sur les difficultés rencontrées dans les
relations entre les Eglises assyrienne et chaldéenne
sur la Cote Ouest des Etats-Unis. Une attention parti-
culiére a également éié réservée aux activités des
années passées de la Commission mixte pour le dia-
logue théologique entre lEghse catholique et I'Fglise
assyrienne de I'Orient, ainsi qu'a I'avenir du dialogue.
Les participants se sont aussi intéressés aux dif-
férentes maniéres dont catholiques et assyriens
peuvent collaborer dans des domaines ol ces deux
communautés sont déja actives, par exemple la for-
mation du clergé, la publication de matériel catéché-
tique commun ou d'autres projets. Ils se sont enfin
longuement attardés sur la question de la situation
désespérée des assyriens et des autres chrétiens
vivant au Moyen-Orient, en particulier en Iraq, et sur
les possibilités soffrant a nos Eglises de travailler
ensemble afin de leur apporter un soutien.

Des idées et des propositions concernant ces
questions ont été formulées et seront soumises a
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l'attention des autorités compétentes de nos Eglises
pour que des décisions appropriées soient prises.
Les participants de la réunion ont exprimé leur
reconnaissance pour Uopportunité qui leur a été
donnée de réfléchir ensemble sur la présente situa-
tion, et ont conclu la rencontre en espérant que les
Eghses continueront a trouver des moyens leur per-
mettant de grandir dans 'unité que le Christ désire
pour elles.

Dans la matinée du dimanche 15 juin 2008, les
membres de la consultation ont pris part & un Saint
Qurbana (Eucharistie) célébré en I'église St Mary, a
Roselle (Illinois). Cette célébration était présidée par
Sa Sainteté Mar Dinkha IV, Patriarche de I'Eglise
assyrienne de I'Orient qui, apres la liturgie, a invité
tous les participants 4 un petit-déjeuner commun. Un
message de salutations du Cardinal Francis George,
Archevéque de Chicago, a été remis au Patriarche.

COMMISSION INTERNATIONALE DE DIALOGUE ENTRE
LES DISCIPLES DU CHRIST ET L EGLISE CATHOLIQUE

Vienne, 23-27 juin 2008

La dernitre rencontre de la 4¢ phase de dialogue
de la Commission internationale de dialogue entre
les D15c1ples du Christ et I'Eglise cathohque s'est
tenue a I'Abbaye de Klosterneuburg, a proximité de
Vienne, du 23 au 27 juin 2008. Cette rencontre avait
pour theme « Le sacerdoce du Christ dans I'Eelise et
le ministére ».

Les trois principaux exposés qui ont été présentés
ont servi de point de départ a la discussion de la com-
mission. Mme Merryl Blair, professeur au Churches
of Christ Theological College de Melbourne (Ausira-
lie) a présenté une étude biblique intitulée «Selon
T'ordre de Melchisédech: Hébreux 7 et le sacerdoce
du Christ ». Les deux autres études sur « Le sacerdoce
du Christ dans I'Eglise et le ministére » ont é1é pré-
sentlées par un membre catholique, le Pere Aidon
Nichols, OP (Blackiriars de Cambridge, Angleterre)
el par un membre des Disciples du Christ, le Rév.
James Duke, professeur i la Brite Divinity Scool a
Fort Worth (Texas).

A partir de ce dialogue, la Commission a préparé
un document regroupant les divers thémes abordés
sous trois catégories: les domaines d'accord, de diver-
gences el les thémes nécessitant une étude plus
approfondie. La Commission de dialogue a annoncé
gu’elle publiera I'an prochain un rapport présentant
le travail réalisé au cours des cing rencontres de celte
phase de dlalogue Il sera intitulé « La présence du
Christ dans I'Eglise, particulierement en ce qui
concerne 'Eucharistie ». La Commission estime que



son travail contribue a atteindre le but a long terme
de ce dialogue: la pleine unité visible dans la foi, [a
communion eucharistique et la vie commune en
Christ,

Cetie réunion de dialogue a également été l'occa-
sion d'une réflexion sur les dialogues bilatéraux au
sens large et sur la maniére de concevoir le mouve-
ment cecuménique. Deux documents ont servi de
point de départ 2 cette discussion: « Sauver l'cecumné-
nisme de lui-méme » du Cardinal Avery Dulles, et un
rapport du 9¢ Forum sur les dialogues internationaux
qui s'est tenu a Breklum (Allemagne), en mars 2008,

Mgr Basil Meeking (catholique) remplagait I'Ar-
chevéque Daniel Buechlein et a assumé la coprési-
dence de cette rencontre. En tant que membre de la
Commission internationale pour le dialogue entre les
Disciples du Christ et U'Eglise catholigue depuis le
début {1977), YEvéque Meeking a déclaré: « Le theme
de Jésus Christ-Prétre a offert au dialogue un nou-
veau sujet sur lequel se concentrer et une oceasion de
trouver un second souffle aprés trente ans d’exis-
tence. Il répond aussi a4 'appel du Pape Benoit XVI
aux chrétiens divisés a renouveler leurs efforts dans

le témoignage commun gui deit reposer sur une
chrisiclogie saine et une doctrine intégre ».

Le Rév. William Tabbernee (Disciples du Christ),
coprésident de la Commission, a souligné combien il
est essentiel que les membres du dialogue consacrent
un temps important a la priére et 4 la célébration
commune, tout comme & la discussion. « En particu-
lier, face 4 un th&me comme ‘Le sacerdoce du Christ
dans I'Eglise et le ministére’, prier et louer Dieu
ensemble est une part essentielie de notre travail » a-
t-il déclaré.

Mewmbres de la commission de dialogue

Disciples du Christ: Rév, William Tabbernee
(coprésident), Rév. Merryl Blair, Rév. James Duke,
Rév. Michael Kinnamon, Rév. Marjorie Lewis, Rév.
Day Northcutt, Rév. David Thompson, Rév. Robert
Welsh (cosecrétaire).

Catholigues: Mgr Basil Meeking (coprésident), Abbé
Denis Farkastalvy, Abbé Adian Nichols, Mme Margaret
O'Gara, M. Lawrence J. Welch, M. Robert Louis Wil-
ken, Abbé Gosbert Byamungu (cosecrétaire).
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COMMISSION POUR LES RELATIONS RELIGIEUSES AVEC LE JUDAISME

DISCOURS DU SAINT-PERE AU NGUVEL AMBASSADEUR
D'ISRAEL PRES LE SAINT-SIEGE

12 mai 2008

Dans la matinée du lundi 12 mai 2008, S.E.
M. Mordechav Lewy, nouvel Ambassadeur d'Isvaél prés
le Saint-Siége, a présenté ses Lettres de créance au Pape
Benoit XVI.

Nous publions ci-aprés le discours que le Saint-
Pere a provioncé en cette circonstance:

Excellence,

Je suis heureux de vous souhaiter la bienvenue au
début de votre mission et d’accepter les Lettres qui
vous accréditent en tant qu'ambassadeur extraordi-
naire et plénipotentiaire de I'Etat d’Israél pres le
Saint-Siege. Je vous remercie des paroles cordiales
que vous m'avez adressées et je vous demande de
transmettre au Président M. Shimon Peres mes saluts
respectueux et 'assurance de mes priéres pour le
peuple de son pays.

Je présente encore une fois mes veeux cordiaux a
l'occasion de la célébration par Israél de ses soixante
années d'existence en tant qu ‘Etat. Le Saint-Siége
s'unit & vous pour rendre grice au Seigneur, car les
aspirations du peuple juif se sont réalisées et, dans le
méme temps, il espére que T'on parviendra au plus 6t
4 une époque de plus grande sérénité, lorsqu’'une paix
juste résoudra le conflit avec les Palestiniens. En par-
ticulier, le Saint-Siége considére comme précieuses
ses relations diplomaltiques avec Isragl, instaurées il y
a quinze ans, et il attend avec impatience le dévelop-
pement ultérieur d'un plus grand respect, d'une plus
grande estime et d’'une collaboration croissante qui
nous uniront.

De nombreux domaines d'intérét re(:lproque que
I'on peut faire fructifier, existent entre I'Etat d'Isragl
et le Saint-Siege. Commie vous l'avez souhgne I'héri-
tage judéo-chrétien devrait nous pousser a prendre
I'initiative de promouvoir de nombreuses formes
d’action humanitaire et sociale dans le monde,
notamment en combattant toutes les formes de dis-
crimination raciale, Excellence, je partage avec vous
I'enthousiasme pour les échanges culturels et acadé-
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miques qui se déroulent entre les institutions catho-
liques dans le monde et celles de Terre Sainte, et jes-
pére moi aussi que ces initiatives connaitront un plus
large développement au cours des prochaines années.
Le dialogue fraternel, conduit au niveau international
entre chrétiens et juifs, porte beaucoup de fruits et
doit se poursuivre avec application et générosité. Les
villes saintes de Rome et de Jérusalem sont de trés
importantes sources de foi et de sagesse pour la civi-
lisation occidentale et, par voie de conséquence, les
liens entre Israél et le Saint-Siége ont des répercus-
sions plus profondes que ceux qui dérivent formelle-
ment de la dimension juridique de nos relations.

Excellence, je sais que vous partagez ma préoccu-
pation pour le déclin alarmant de la population chré-
tienne dans les pays du Moven-Orient, v compris en
TIsraél, a cause de 'émigration. Bien siir, les chrétiens
ne sont pas les seuls 3 ressentir les effets de linsécu-
rité et de la violence qui sont les conséquences des
différents conflits dans la région, mais, sous de nom-
breux aspects, ils sont actuellement particulierement
vulnérables. Je prie pour que, grice a 'amitié crois-
sante entre Israél et le Saint-Siége, I'on puisse mettre
en ceuvre tous les moyens pour rassurer les membres
de la communauté chrétienne, alin qu'ils puissent
nourrir l'espérance d'un avenir str et pacifique dans
leurs patries ancestrales, sans se sentir obligés de
devoir migrer dans d'auires parties du monde pour se
construire une nouvelle vie.

Les chrétiens en Terre Sainte entretiennent
depuis longtemps de bons rapports aussi bien avec
les musulmans qu'avec les juifs. Leur présence et le
libre exercice de la vie et de la mission de lEghse en
ce lieu, ont le potentiel de contribuer de manigre
significative a guérir les divisions entre les deux
communautés. Je prie afin qu'il puisse en étre ainsi
et jinvite voire gouvernement a continuer a élabo-
rer des fagons d’utiliser la bonne volonté des chré-
tiens, aussi bien envers les descendants naturels du
peuple qui a le premier entendu la Parole de Dieu,
qu'envers nos fréres et nos seurs musulmans qui
depuis des siécles vivent et pratiquent leur culte
dans la terre que les trois traditions religieuses défi-
nissent “sainte”. (...)

ORE 20.05.2008




DOCUMENTATION SUPPLEMENTAIRE

THE APOSTOLICITY OF THE CHURCH (2007)

STUDY DOCUMENT OF THE LUTHERAN-ROMAN CATHOLIC COMMISSION ON UNITY

INTRODUCTION

With the present study document on the apostolic-
ity of the church, the Lutheran-Roman Catholic Com-
mission on Unity completes, after working from 1995
into 2006, the fourth phase of the Lutheran-Catholic
world-level dialogue. The Commission was mandated
and its members were appointed by their churches, as
these acted through the Lutheran World Federation and
the Pontifical Council for Promoting Christian Unity.
The study document is presented to these two mandat-
ing bodies, and so to the respective churches, but as
well to the wider public of persons and groups engaged
in the ecumenical movement. The Commission hopes
that the study will open fresh perspectives in the area of
ecumenical ecclesiology and will throw light on path-
ways along which significant steps mayv be taken
toward the goal of full communion between the
Catholic Church and the Lutheran churches of the
world. The document offers, first, a careful examination
of New Testament texts perfaining to the apostles and
the main aspects of apostolicity (Part 1), and then sets
forth the outcome of investigations from three specific
perspectlives on apostolicity, namely as a creedal
attribute of the church (Part 2), as a characteristic of
church ministry (Part 3), and as a decisive quality of the
teachers and doctrine which our churches require in
order to remain in the truth of the gospel {Part 4).

THE HISTORY OF THIS PHASE OF LUTHERAN-CATHOLIC
DiaLoGUE

In the early years of this phase, the Commission
discussed two topics in addition to the topic of apos-
tolicity, namely, first, ethics and moral teaching in
our churches and their significance for ecumenical
relations, and, second, the degree of Catholic-
Lutheran doctrinal agreement on the Eucharist. But
the Commission soon recognized that both these top-
ics are so extensive and complex in themselves that it
could not do justice to them while carrying out its
investigation of apostolicity. It was decided, there-
fore, to concentrate all the effort on the topic of apos-
tolicity. Thus we present only one text, which how-
ever has grown to notable length.

THE APOSTOLICITY OF THE CHURCH

The make-up of the Commission provided the
ample geographical background of the members
themselves, who represent Catholic and Lutheran per-

spectives formed by life and work in their local
churches. They come from Argentina, Canada, Fin-
land, Germany, Hungary, Italy, Japan, Nigeria, Nor-
way, Poland, Tanzania, and the United States. During
its years of dialogue, the Commission entered into
exchanges with local churches in the places where its
annual week-long meetings were held, namely in Ger-
many {Rottenburg-Stuttgari, Wiirzburg and Tuizing-
Munich), Scandinavia (Finland and Denmark), Hun-
gary (Dobogokd near Budapest), Poland (Opole), Ttaly
{Bose, Milan, and Cassano delle Murge near Bari), and
the United States (Baltimore). Reports were heard on
ecumenical efforts in these locales and the Commis-
sion sought to communicate to others in these places
something of its commitment to Christian unity and
of its dialogue method. The Commission hopes that
these meetings have enriched local churches and fos-
tered the ecumenical dedication of their members in
the places where the Commission met. While meeting
in Baltimore in July 2004, the Commission heard a
report on the then just-concluded Round X of the
Catholic-Lutheran dialogue in the USA, which has
since been published as The Church as Koinonia of
Salvation. Its Structures and Ministries.' Here the
Commission [ound points of contact and a comple-
mentarity between that text and Part 3 of its docu-
ment which treats church ministry and apostolic suc-
cession. Also, support was found in the project ol the
German Ecumenical Working Circle of Evangelical
and Catholic Theologians (Jaeger- Staehlin Kreis), in
which two Commission members are active partici-
pants. Several sections of Part 4 of the present study,
on how the church remains in the truth of the apos-
tolic gospel, were aided by the Working Circle's ample
study, Verbindliches Zeugnis.? The decade of this dia-
logue was marked by the major event of the Lutheran-
Roman Cathoelic Joint Declaration on the Doctrine of
Justification, signed amid considerable solemnity on
October 31, 1999, in Augsburg, Germany. During the
first years of its work on apostolicity the Commission

' Eds. R. LEE and J. Gros, FSC (Washington, D.C. 2005).

* Eds. G. WENz & T. SCIINEIDER, 3 vols. (FREIBURG & GOTTIN-
GEN 1992-98). In 2002 the German Working Circle took up the
topic that the present study document treats in Part 3, namely, the
church’s ministry in apostolic succession. The Working Circle has
published two volumes of papers, but as yet no agreed conclu-
sions, in Das kirchliche Amt in apostolischer Nachjolge. 1. Grundla-
gen tnd Grundfragen, eds. T, SCHNEIDER & G. WENZ (FREIBURG &
GOTTINGEN 2004), and 11, Urspriinge und Wandlungen, eds. D. Sar-
TLER & G. WENZ (FREIBURG & GOTTINGEN 2006),
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accompanied and discussed the processes by which
our churches received the Joint Declaration and
reached agreement to proceed to the signing in Augs-
burg. Some members of the Comrmission contributed
to the drafting of the Joint Declaration itself and they
along with others helped present it to the churches.

THE CONTEXT OF THIS STUDY

The world-level official dialogue between Luther-
ans and Catholics began immediately after Vatican
Council IT and completed its third phase in 1993. The
Commission that has now completed its work thus rep-
resents the fourth phase of this dialogue. The present
work should be understood as a further step along the
path of the three previous phases and as extending
what they proposed in the documents they produced.
It relates especially to the Lutheran-Catholic world-
level dialogue reports, The Gospel and the Church of
1972, The Ministry in the Church of 1981, and Church
and Justification of 19943 An important characteristic
of the present work is its connection with the Joint
Declaration on the Doctrine of Justification. The Joint
Declaration has a notable weight and authority,
because with its signing in 1999, the two churches in
dialogue formally received the results of several
Lutheran-Catholic dialogues which had treated the
doctrine of justification both on the world-level and in
national dialogues in the United States and Germany.

THE METHODS OF THE JOINT STUDY

The investigation of the New Testament witness to
the apostles and to their mission on behalf of the
gospel of Jesus Christ contributes extensive and
important results to our document. Scholarly exegeti-
cal study has been central in the effort to avoid an
older style of using Scripture as the source of proof-
texts, Part 1 presents the New Testament texts in their
complexity and allows them to speak for themselves.
Then Parts 2, 3, and 4 each contain sections of “hibli-
cal orientation” in which the relevant New Testament
texts are placed within the horizon of the topics and
questions of each of these Parts. The Commission was
attentive to the dynamic of development within the
New Testament itself. In a real sense, the entire
process went ahead in the Commission as an intense
dialogue grounded in Scripture as the primary testi-
mony of our faith. Parts 2, 3, and 4 also survey devel-
opments in the church of the patristic and medieval
periods. Many detailed studies exist concerning the
issues taken up in these sections. These studies have
been drawn upon in a selective manner in the differ-
ent sections, without any presumption of giving com-
plete and fully nuanced accounts of the relevant top-

* Given in Growth in Agreement, eds. H. MEYER and L. Vis-
CHER {New York/Ramsey & Geneva 1984), pp. 168-89 (The Gospel
and the Church) and pp. 248-275 (The Ministry in the Church), and
in Growth in Agreement I, eds. J. Gros, FSC, H. MEYER, and W. G.
RuscH {Geneva & Grand Rapids 2000), pp. 485-565 (Church and
Justification).
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ics. The surveys of the centuries between the apostolic
age and the outbreak of the Reformation aim to be
more than just a historical narrative. These centuries
are for both Lutherans and Catholics a common his-
tory of the development of doctrine and church order.
The Lutheran churches see their tradition as rooted in
the mission and founding work of the apostles, but
also as carrying forward through the Reformation
essential elements of the doctrinal and structural
developments that occurred, after the apostles, in the
early-church and medieval periods. While not exhaus-
tive, the historical surveys have nonetheless produced
unsuspected benefits, as appears in Part 3, regarding
the transformation of the episcopal ministry in the
fourth century, from which an important contribution
has been provided to the interpretation of both the
Reformation and more recent Catholic developments.
The sections on Luther and the Lutheran Reformation
rest on detailed studies, but not simply as historical
accounts, but also for systematic theological explana-
tions and arguments. Similarly, detailed studies have
been carried out on the modern Catholic doctrinal tra-
dition as shaped by the Councils of Trent, Vatican I,
and especially Vatican II. Important points are taken
over from Trent on the Sacrament of Order in Part 3,
while Vatican II contributes to Part 2, on the ecclesial
“elements” originating from the apostles, and to Part
4, on the place and role of the Bible in Cathoclic life.

LiMITS OF THIS STUDY OF APOSTOLICITY

The Commission agreed from the beginning not to
take up a point of serious difference between Luther-
ans and Catholics, namely, the ordination of women to
the pastoral ministry and their appointment to the
episcopal office. The Lutheran members of the Com-
mission emphasize, however, that when the text
speaks of “ministry” they have in mind men as well as
wornen as office bearers. Concerning another contro-
versial issue, namely the special apostolic ministry of
the Bishop of Rome, this does in fact enter into our
study at several points. But the Commission does not
presume to provide an ecumenical treatment of the
papacy at a fundamental level or in a comprehensive
manner. Other Lutheran-Catholic dialogues, con-
ducted in the United States, have focused directly on
the Roman primacy and on infallibility in teaching.’
Moreover, the recent dialogue-study brought out in
Germany, Communio Sanctorum (2000), conlains a
substantial Catholic-Lutheran exchange on the
papacy.” The Commission recognizes that it could not
aspire to add new insights to this discussion. Further-

* See the publications of Rounds V and V1 of the Lutheran-
Catholic dialogue in the USA, Papal Primacy and the Unity of the
Church (Minneapolis 1974) and Teaching Authority and Infallibility
in the Church (Minneapolis 1980).

* Bilateral Working Group of the German National Bishops’
Conference and the Church Leadership of the United Evangelical
Lutheran Church of Germany, Cortnunio Sanctorum. The Church
as the Cormmunion of Saints, trans. M. W. JEsKE, M, Root, and D. R.
Swurrd (Collegeville 2004), treating the Petrine Ministry on pp. 51-68.



more, we are aware that Pope John Paul IT's encyclical
on ecumenical commitment, Ut unum sint (1995), has
led to a broad discussion and many publications on
the papal ministry, which we could not hope to work
through and integrate into our study.

A NOTE oN LANGUAGE

This dialogue document has been prepared, at all
stages of the Commission’s work, in both English and
German. The two versions aim to respect the stylistic
requirements of each language and thus do not stand
in literal, word-for-word correspondence with each

other. But an editorial sub-group of Commission
members carefully examined the two versions in
order to be sure that the two texts agree fundamen-
tally with each other.

Thus, both the English and the German versions of
this study may be considered original texts of the Com-
mission and may be cited in reports on and analyses of
its contribution toward hastening the recognition of
greater communion between the Catholic Church and
the Lutheran churches of the world.

Archbishop Alfons Nossol
Opole, Poland
Roman Catholic Co-Chair

Bishop Béla Harmati
Budapest, Hungary
Lutheran Co-Chair

PART 1
THE APOSTOLICITY OF THE CHURCH

NEW TESTAMENT FOUNDATIONS

1.1. INTRODUCTION

1. The witness of Scripture is of decisive impor-
tance as we strive together to explore the apostolicity
of the church as expressed in its apostolic foundation
and by its apostolic message. The church adopted the
Holy Scriptures of the Jewish people and established
the canon of the New Testament as a normative wit-
ness to the apostolic gospel, that is, to the primary
and authentic proclamation of God’s revelation in
Jesus Christ by the first who were sent to * bring good
news” (Rom 10:14-15). Under the guidance of the
Holy Spirit, both individual Christians and the church
at large have read the Scriptures time and again to
gain insight and guidance as they continue to carry
out the divine commission to proclaim the gospel
anew in every place and at every time. Throughout
the centuries, the church has thus aspired to honor its
apostolic foundation and to remain faithful to it. The
conviction has always been essential that the Holy
Spirit would guide and maintain the church in the
truth, and that the content of the faith, kindled by the
Spirit within the confessing community of believers,
was primary and essential to any outer form. The
ways in which being a Christian was practiced and in
which the ministry of reconciliation was carried out
have always had to correspond to the gospel.

2. The interpretation of Scripture has identified
and paid tribute to the rich variety of voices and
forms found within the New Testament in speaking
of discipleship as a following of Jesus, and of the
apostles and the gospel they were commissioned to
proclaim, both while they were with Jesus in Galilee
and by the risen Lord after Easter. The New Testa-
ment texts also speak in various ways of the charisms
and ministries in the early Christian communities in
which these texts were written and to which they also

were addressed. The examination of this diversity
within the New Testament witness makes the ques-
tion of how it all combines to constitute a unified
canon all the more compelling.

3. Our churches have different traditions of inter-
preting certain passages, There are also differences as
to which writings are given greater emphasis, while
different readings may even challenge one another
within each church. The hermeneutical task, how-
ever diverse it may be, is rooted in the shared convic-
tion that the witness of Scripture is normative. The
awareness of how Scripture, Tradition and traditions
must be clearly differentiated, while at the same time
understood in their state of continual interaction, is a
crucial issue for the ecumenical dialogue and an area
in which considerable consensus has already been
reached.

4, The New Testament witness as it is presented in
this study document has a long history of reception in
our churches - part of which, but far from all, has been
one of division. This applies especially to the question
of whether any concept or practice of apostolic succes-
sion can be found in the New Testament and, if so,
what this would mean for the apostolicity of the
church. The question may be further sharpened by ask-
ing whether the later apostolic succession in ministry
has a basis in the New Testament. The selection and
theological emphasis of the New Testament witness
will inevitably take account of the dogmatic questions
and framework of the study document as a whaole. It is
not, however, a matter of proof-texting certain dog-
matic positions. The New Testament is itself funda-
mental in jts witness to the Word of God and is hence
an invitation to examine dogmatic traditions critically
and to discuss seemingly contradictory expressions,
which could even give rise to conflict.
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1.2. THE FOLLOWING OF JESUS AND THE MISSION OF THE
TWELVE

5. Jesus preached the Gospel of God, saying “The
time is fulfiiled, and the kingdom of God is at hand;
repent, and believe the gospel” (Mk 1:15), and he
called disciples, both men and women, to follow him
and become “fishers of people” (Mk 1:16-20 par.; Mt
4:18-22 and £k 5:1-11; 8:1-3). In the gospel narratives,
discipleship is described as the following of Jesus as
he, in obedience to his Messianic calling, goes up to
Jerusalem to be rejected, to suffer and be crucified,
and to rise again after three days (Mk 8:31-38). The
following of Jesus is thus a following under the cross;
it demands self-sacrifice and readiness to suffer, and
to aspire to no other greatness than that of serving
{Mk 10:38-45), However, the gospel narrative of disci-
pleship is also a story of fear and failure, as many of
the disciples do not persevere to the end but desert
and even deny their relationship with Jesus. In the
end, therefore, it is the risen Christ himself who
appears to them and redeems them, re-calls them
into his following, and re-establishes his community,
as described in no. 30, below.

6. As they are together on the road, Jesus teaches
the disciples about the kingdom of God in parables,
exemplifies God's mercy and power in wondrous acts,
and authoritatively expounds the will of God as it is
expressed in the Law and the Prophets. One key char-
acteristic of Jesus’ following is that the initiative
comes from him and that the disciples respond to his
call: “You did not choose me but I chose you" (Jn
15:16). He is their teacher (Mr 23:8; Jn 13:13), and
imparts to them a share in his authority as well by
commissioning them, as his followers, to proclaim the
kingdom of God and to heal the sick and possessed
like he does himself. (Lk 9:1-2, cf. also Mk 6:7-13; Mt
10:1). However, his discipleship is essentially service,
as they follow and are marked by him who “came not
to be served but to serve and give his life as ransom
for many” (Mk 10:44-45, and also Lk 22:24-27).

7. All four Gospels recount that Jesus already
selected a group of twelve disciples during his Galilean
ministry. Mark reports that they were appointed “to
be with him, and to be sent out to proclaim the mes-
sage, and to have authority to cast out demons”, (3:14-
15) and he presents their names as “ Simon (to whom
he gave the name Peter); James son of Zebedee and
John the brother of James (to whom he gave the name
Boanerges, that is, Sons of Thunder); and Andrew, and
Philip, and Bartholomew, and Matthew, and Thomas,
and James son of Alphaeus, and Thaddaeus, and
Simon the Cananaean, and Judas [scariot, who
betrayed him”. (3:16-19). The number twelve derives
its significance from the twelve tribes of Israel, and
following the Q-source, both Maithew and Luke inter-
pret the Twelve to have a part to play in the eschato-
logical restoration of the people of God, “in the new
age, when the Son of Man is seated on his throne of
glory, will yourselves sit on twelve thrones judging the
twelve tribes of Tsrael ” {(Mr 19:28; Lk 22:29-30).
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8. At times, Jesus selects from among the Twelve
a smaller group of three to witness particular events,
most often Peter, James, and John (Mk 9:2; Mk 14:32;
par. Mt). On occasion, Peter speaks on behalf of the
larger group, and he is mentioned first in all the lists
of the Twelve, corresponding to the fact that, in the
Synoptic tradition, he and his brother Andrew were
the first to be called (AMk 1:16-20 par.). In the Gospel
of Matthew, Jesus responds to Simon Peter’s confes-
sion of him being the Messiah, the Son of the living
God, by giving him, Simon Bar-Jonah, the name Pet-
ros (in Aramaic Kephas, cf. Jn 1:42) and stating that
Peter is “the rock (peira) on which I will build my
church (ekklesia)”. Peter will also receive the power
of the keys to bind and loose (Mt 16:16-20). At the
last supper in Lk 22:24-34, Jesus teaches the apostles
a different ethos of leadership from that which is
common in the world: “ the greatest among you must
become like the youngest, and the leader like one
who serves”. He then confers on the Twelve their
eschatological role as described further in no. 7,
above, and no. 30, below. While alerting them to the
trials ahead, he reassures Simon Peter that “T have
prayed for you that your own faith may not fail; and
you, when once you have turned back, strengthen
your brothers”. When Simon Peter responds by
pledging that he will not fail Jesus, come prison and
death, Jesus pronounces that his failure is imminent
~ before the cock crows that very day. All the Gospels
unanimously report that Peter denies Jesus three
times at the crucial time of Jesus’ trial (Mk 14:66-72).
When some of the resurrection stories focus particu-
larly on Peter, this may be read to convey that the
risen Christ forgives him his betrayal, restores him to
the communion of love and care, and calls him to fol-
low Christ to his death (Mk 16:7; Jn 21:15-22},

9, The Synoptic tradition is in agreement that
the Twelve were sent out on a mission during the
Galilean ministry of Jesus. Their mission repre-
sents an extension of Jesus’ own ministry of procla-
mation and healing (Mk 6:7-13; Mt 10:1-11:2; Lk
9:1-6). Luke has also included, at even greater
Jength, the commissioning of seventy others (Lk
10:1-20). They, too, represent Jesus himself so that
“whoever listens to you, listens to me and whoever
rejects you, rejects me ...” (10:16). In its present
form, the commission in Mt 10:5-42, by applying
the language of an eschatological crisis, merges the
sending of the Twelve “to the lost sheep of the
house of Israel” with the experience of the church
at a later time. The temporal transparency at work
in the Gospel of Matthew results, all through out,
in the time of Jesus illuminating the later experi-
ence of the church and vice versa.

1.3. THE COMMISSION OF THE RISEN CHRIST AND THE
PrOMISE OF THE HoLY SPIRIT

10. The early Christian community was convinced
of the abiding presence of the Lord even after Jesus
no longer appeared to them. The church is the locus
where the Christian faith is maintained and renewed



time and again, from one generation to another. The
Gospel of Matthew concludes with the promise that
the risen Christ will always be with his disciples
wherever they go to the end of the age/ world (Mt
28:20). In the Gospels of Luke and John, as well as in
Paul’s writings, this continuous divine presence is
perceived in pneumatological categories. The Holy
Spirit unites the church, lastingly and ever anew,
with Jesus Christ and with its apostolic foundation.
By the power and guidance of the Holy Spirit, the
church is equipped for its mission in manifold but
ever present ways. It is thus enabled to meet the
needs of each time and place, and the Spirit creates
bonds of shared love and community among all
Christians.

11. In the Gospel of John, Jesus speaks, in his
farewell address to the disciples, of the Paraclete or
the Spirit of Truth, who will come when Jesus him-
self is gone and who will “guide them into all the
truth” (Jn 14:16-17,26; 15:26; 16:7-15). The Paraclete
will teach the disciples everything and remind them
of all that Jesus has told them. The Spirit does not
add to the revelation of Christ but expounds, uncov-
ers, conveys and applies the meaning and implica-
tions of this revelation as they are led into the whole
truth. The emphasis lies on the maintenance and
preservation of that which was once said and taught
by Jesus as well as on the pneumatic witness to its
meaning. Indeed, the Gospel of John is itself an
expression of the sustaining presence of the Paraclete
and the conviction that “blessed are those who have
not seen and yet have come to believe” (Jn 20:29).

12. In Luke-Acts, Christ, ascended into heaven,
pours the Spirit promised by the Father upon his dis-
ciples as they are all gathered in Jerusalem (Lk 24:49;
Acts 2:1-4,33). They can be his witnesses “to the ends
of the earth” only in the power they receive when the
Holy Spirit comes upon them (Acts 1:7-8). In the nar-
rative about the two disciples on the road to Emmaus
(Lk 24:13-35), the two are kept from recognizing their
fellow traveler. Not until he breaks the bread are
their eyes opened. Faith is re-established, as the pres-
ence of the Lord is revealed in this eucharistic aci.
The questioner thus proves to be the teacher while
the guest acts as host. The disciples do not them-
selves seek out and find the living Christ. As in all the
appearance stories he is the one who comes to them
and reveals himself, and the disciples remain
receivers even as they recognize him. The risen Christ
does not remain with the two disciples at Emmaus
beyond the moment of recognition. They are left with
the broken bread, the Scriptures that have been
opened to them, and the story of their encounter to
tell. As the Lord vanishes, they change their plans
and return to Jerusalem that very evening in order to
join the other disciples who are already gathered
there; community is being restored. It is to this full
assembly of disciples that the Lord again appears,
and on the day of Pentecost when they are all gath-
ered (and not only the Twelve), the Holy Spirit is
given to all of them.

13. Matthew and Luke, and also John (who does
not mention a previous commission in Galilee), attest
to a final, universal commissioning of the apostles by
the risen Christ. They were not Jesus” disciples only
when he still was with them. Despite their fear and
even denial, their calling is reaffirmed and they are
given a still greater commission for the post-Easter
period. This is their apostolic brief, which corre-
sponds to Paul’s emphatic statement that he received
his apostolic calling from the risen Lord himself (/
Cor 15:8-11). The mandate may vary in wording and
in content but the authority it extends is fundamen-
tally similar. According to the Great Commission in
Mt 28:19-20 their task is to make disciples by baptiz-
ing and teaching; in Lk 24:48 and Acts 1:8.21-22 they
are to be witnesses to the resurrection, which also
implies the proclamation of the repentance and for-
giveness of sins; and according to Ju 20:21-23, they
are to forgive or retain sins.

1.4. THE APOSTLES

1.4.1, Terminological Observations

14. In the New Testament apostolicity is not yet
an attribute of the church as such. However, the
terms apostolos and apostole occur, always applied to
individuals and to their mission. Most New Testa-
ment references to apostolos are found in the Pauline
letters and in Luke-Acts. Scattered references else-
where also indicate that the term was well estab-
lished and widely used in the Barly Church.

15. The terms apostole and apostolos as used in
the New Testament undoubtedly carry titular conno-
tations although this was apparently unknown to pre-
Christian Greek, including the language of the Septu-
agint-traditions. The Greek term apostolos means a
messenger or an ambassador, “ one who is sent”, and
is a derivative form from the verb apostello. The verb
is the primary term - without someone to do the
sending, no one is an apostolos.

16. The specifically Christian usage of the term has
been explained by reference to a Jewish convention of
commissioning (shaliah), namely the authorized rep-
resentation of an individual or a group in legal or reli-
gious matters: the envoy is equated with the sender
himself. In carrying out the mission, the representa-
tive or agent has full authority and commands the
same respect as the principal. The dignity of a repre-
sentative thus depends entirely upon the authority and
status of the sender. However, as a legal institute,
shaliah is corroborated only by rabbinical sources
from the late second century A.D., but some have
argued that Mt 10:40 and especially Jn 13:16-19,
which seem to refer to a commonly used turn of
phrase, provide evidence that the convention of
shaliah was already known in New Testament times.

1.4.2. The Pauline Corpus

17. The meaning as well as the implications of the
term gpostolos were a matter for debate and interpre-
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tation in the Early Church. In Paul’s letters, the earli-
est Christian texts known to us, he assumes a previ-

ously established wider usage in the congregations.
Among the ministerial functions in the church at
Corinth, Paul refers to apostleship as the first charism
(1 Cor 12:28f.), and in the long list of personal greet-
ings concluding his letter to the Romans, a couple,
Andronicus and Junia, are said to be “ prominent
among the apostles” (Rom 16:7). Recent research con-
siders it likely that founian is the accusative case of
Iounia, which is a woman’s name - thereby retrieving
an insight held by many of the Church Fathers, among
them John Chrysostom, Origen, and Jerome. Rom
16:7 hence seems to support the possibility of women
having numbered among the breader group of apos-
tles, and that Paul simply accepted this.

18. Traces of a similar broad use of apostolos for
Paul and Barnabas can be found in Acts 14:4 and
14:14. In 2 Cor 2-6 and 10-13, Paul defends his right
to the title of apostle with intensity and even some
bitter irony. The way in which he defends himself
indicates that his opponents, whom he ironically
calls “super-apostles” (2 Cor 12:11), operated accord-
ing to the wider and generic understanding of the
title as well as a different set of criteria for apostle-
ship: besides enjoying certain exceptional charis-
matic gifts, they required material support from the
congregations they established or visited. Most likely
they had also a local base from which they were sent
out and to which they referred and returned. This
may reflect an Eastern (Syrian) practice, which is
also to be assumed in 2 Cor 8:23 and Phil 2:25. It is
likely that Barnabas and Paul were also initially sent
out by the congregation in Antioch (Acts 13:1-3). This
remained their base of support to which they
returned during their early missionary activity. At
some stage it seems that in Paul’s case this connec-
tion broke off so that he no longer had any particular
base. The way in which Paul understands the nature
of his apostleship, especially in Galatians and in 1
and 2 Corinthians, confirms and emphasizes his
independence and supports a more narrow and privi-
leged interpretation of the title apostolos.

19. Some have identified in Paul's writings a dis-
tinction between those “apostles” who were envoys
sent out by local congregations/churches and a more
exclusive set of “apostles of Jesus Christ” who had
been commissioned by the risen Christ and among
whom Paul counts himself. This distinction is, how-
ever, not consistent as Silvanus and Timothy are both
referred to as “apostles of Christ” together with Paul
in 1 Thess 2:7. A further possibility is therefore that
Paul also used the term in a wider sense before his
apostolate was challenged. Once he was compelled to
give grounds for and defend his credentials as an apos-
tle, he insisted on a more exclusive set of qualifica-
tions. Whatever the explanation may be, there is clearly
some ambiguity in the Pauline usage of the title aposio-
los, which Paul adopts, both using the wider sense as
well as a more narrow definition, which he further
develops to apply to and qualify his own ministry.
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20. It is essential to Paul’s specific and developed
understanding of apostleship that the apostle pro-

claims the gospel as one so commissioned by Christ.
An apostle is defined as a messenger authorized and
appointed by Christ. In this sense an apostle is a mis-
sionary, but there is no indication that every mission-
ary is an apostle. The prevailing view seems to be
that the apostolic charge should be issued by Christ
directly, and that an appearance of the (risen) Lord
was a necessary locus for the commissioning or apos-
tole (Rom 1:4-5; Gal 1:11-17; 2:7-9). In the later recep-
tion of the church, this is the all-predominant under-
standing.

21. When Paul’s opponents question his right and
status as an apostle, his Damascus road experience is
crucial in his defense; he received his commission to
be an apostle to the gentiles from the risen Christ
directly and without any human mediation (Gal 1:1;
1:15f). He is, however, also concerned with demon-
strating how important it was that his divine com-
mission was recognized and supported by the “pil-
lars” in Jerusalem, even if he did not depend on their
recognition. Indeed, Paul takes care not to present
himself as submitting to some supposedly superior
authority in Jerusalem. The fact that he was accepted
by them, is rather described in collegial terms:
“James and Kephas and John, who were reputed to
be pillars, gave me and Barnabas the right hand of
fellowship” (Gal 2:9). The collection which Paul took
in his congregations as a ministry to the poor among
the saints in Jerusalem (Gal 2:10; 2 Cor 8-9), shows
their solidarity with Jerusalem and is an acknowledg-
ment of Jerusalem’s significance in having shared its
“spiritual blessings”. Paul's anxiety as he is on his
way to deliver the gift (Rom 15:25-33) however indi-
cates that there is mutuality involved. By accepting
the gift - assuming they do so - the community {Ger-
man; Urgemeinde) in Jerusalem recognizes Paul’s
mission and his congregations. The gift, once
received, becomes a token of mutual recognition and
of the unity of the whole church.

22. For Paul, the apostolic mission is fundamen-
tal as an ekklesia is established; the apostle is a Griin-
der. Through an apostle’s proclamation, the word of
God becomes effective in faith and Jesus Christ is
laid as the foundation of the church in ever new
places. In this, the apostie, like those who follow him
and who build on this foundation, is a servant of God
(1 Cor 3:5-11). But the apostle does not belong to one
particular place or to one specific congregation. The
apostle’s mobility is a sign of the solidarity and unity
of the whole church. He may even address congrega-
tions he had never visited, as Paul does when he
writes his letter to the Romans.

23. An interdependent communion is established
between the apostle and the congregations he helped
found. The faithful life of the congregations where he
proclaimed the word of faith is therefore a clear mea-
sure of his apostolic achievements. The congrega-
tions are the “the seal” of his apostleship (7 Cor 9:2)



or his “letter of recommendation” (2 Cor 3:1}. In this
there is also an aspect of mimesis, of imitation of the
apostle and a reflection of the apostolic life (vita
apostolica} 10 which Paul often encourages his con-
gregations (! Thess 1:6; I Cor 11:1; Phil 3:17 and 2
Thess 3:7,9). As some of these references show, this
apostolic mimesis is in fact an imitation of the Lord.
It is to lead a life according to the teaching and exam-
ple of Jesus Christ and even to make the life and suf-
fering, and indeed the death of Jesus visible “in our
mortal flesh” (2 Cor 4:11). In this sense there is a suc-
cession, a following in the apostolic faith just as in
life.

24, Paul had numerous co-workers whom he
mentions in his letters. These also included women
as the examples of the deaconess Phoebe (Rom 16:1-
3) and Prisca (Rom 16:3-5a; ! Cor 16:19) demon-
strate. Some of his co-workers were also co-authors
of the letters, which Paul wrote to his churches: Sil-
vanus (! Thess 1:1; 2 Thess 1:1), Sosthenes ( Cor
1:1), and Timothy (2 Cor 1:1; Phil 1:1; I Thess 1:1,
Phun 1:1). Timothy (2 Cor 4:17; 16:10; 2 Cor 1:19; Phil
2:19; [ Thess 3:1-10) and Titus (2 Cor 7:5-16; 8:6,16-
17,23; 12:18) are given important assignments in the
apostle’s communication with the churches and they
are sent to provide guidance to the congregations on
Paul’s behalf. In the Pastoral Letters, which assume
Timothy and Titus as the addressees, their role is
developed into followers of the apostle in the leader-
ship they provided to the church {2 Tinz 3:10-15).

25, The foundational role of an apostle is a matter
of priority in time and in sequence, but it alse has a
formative function. It implies a responsibility of set-
ting a norm that may subsequently be further
explored, developed, and applied, but not abandoned
and distorted. This is why the apostle Paul writes his
letters Lo congregations he had founded, and also
why others later write letters in Paul’s name when he
was no longer around to be able to react. 26. The Pas-
toral Letters go further in spelling out the apostle
Paul’s role as a founder both in view of his exemplary
way of life (2 Tim 4:7) and his teaching “in faith and
truth” (I Tim 2:7). Thus Timothy is said to have
observed Paul in his teaching, conduct, life goals,
faith, patience, love, steadfastness, persecutions and
suffering, and he is encouraged to continue that
which he has learned and firmly believed, knowing
from whom it was that he had learned it all (2 Tim
3:10-14). The Pastorals assume that Paul had in this
manner established measures by which the churches
could continue to safeguard the truth of the gospel
and sound doctrine as well as the purity of faith once
Paul himself was no longer there. The instructions
concerning bishops, presbyters, and deacons indicate
various responsibilities in this regard, notwithstand-
ing the lack of a consistent pattern.

27. In the Pauline tradition represented by the
Letter to the Ephesians, the church itself becomes a
thematic focus of reflection. Apostles are mentioned
in Eph 4:11 in a context similar to I Cor 12. The vari-

ous gifts of Christ to be apostles, prophets, evange-
lists, pastors, and teachers in his church, all serve to
build up the body of Christ. Significantly, in Eph 2:20
the language of the foundational role of the apostles
is further developed in that they, together with the
prophets, are regarded as part of the foundation of
the church whereas Jesus Christ is the “corner-
stone”, which holds the whole together. A similar
image is found in Rev 21:14 where the names of the
twelve apostles of the Lamb are written on the foun-
dations of the city wall of the New Jerusalem. This
language indicates that the apostles belong to the
past. However, not only the church of the present but
also the future eschatological city of God’s glory is
built on that past.

1.4.3. Litke-Acts

28. As Paul already makes clear, the apostleship is
a part of the postresurrection period. However, the
Synoptic tradition sometimes uses the term “apos-
tle” for thase who belonged to the group of the
Twelve. In Mk 3:13 and Mt 10:1-2 the terms “ apostle”
and “disciple” seem to be equivalents. This termino-
logical usage is most likely explained, according to
many, as a retrojection back into the time of the pub-
lic ministry of Jesus. The title aposiolos has retro-
spectively been applied to the Twelve since their
selection is so closely related to their mission in
Galilee, to their first sending by Jesus. However, in
the view of others, already Jesus himself called his
disciples “apostles”, and they regard it as at least
functionally representing what is later expressed in
the Jewish institution of shaliah as well as in the
Early Christian understanding of the apostolate.

29. In the two-volume work of Luke, the Gospel
and the Acts of the Apostles, “the Twelve” and “the
Apostles” are programmatically identified. The title
apostolos is (but for Acts 14:4,14) resiricted to the
Twelve, who exclusively constitute the colleginm of
apostles. The Lukan composition of this collegium
has influenced the Christian tradition in a decisive
manner and has become the predominant configura-
tion in iconography as well. In the semantic context
of Luke the position of Paul as an apostle becomes
problematic. In the last part of Acts in particular,
Luke portrays Paul as the main protagonist, and Paul
preaches and heals much in the same manner that
the twelve apostles had done. But because of the
specifically Lukan notion of apostleship as a privilege
limited to the Twelve, Paul cannot be included. Even
though the wider usage that occurs in other New Tes-
tament writings is also found in Acts 14:4 and 14,
Paul’s special claim to apostleship has little support
in the prevailing terminology of Acts, even if Paul,
like the Twelve, has decisive importance as a witness
of Jesus Christ.

30. The selection of the Twelve during Jesus’ min-
istry in Galilee and the mandate they receive at the
last supper (Lk 22:22-38) prepare them for their role
in the restoration of Israel, as is described in eschato-
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logical terms: in the kingdom of God they will sit on
thrones judging the twelve tribes (v.30). Alter the
betrayal and death of Judas, the group of Twelve is
no longer complete and therefore, immediately after
the ascension of Jesus, a new apostle is elected to
replace Judas and take his “place in this ministry”
{Acts 1:15-26). At the election, at leasl two candidates
appear o meet the criteria, Joseph and Matthias, and
the lot falls on Matthias, an otherwise unknown dis-
ciple.

31. In preparation for the election, the eligibility
criteria for service as an apostle are listed (Acts 1:21-
22): the person must have been among the followers
of Jesus from the day he was baptized by John until
the ascension. Significantly, the criteria are such that
they cannot be fulfilled beyond the first generation.
According (o Luke, the collegium of the twelve apos-
tles has a unique and singular function in the history
of the people of God, that is in the period in which
those whe believe in Jesus build the community in
Jerusalem, which is the point of departure and the
center of the worldwide mission to which the apos-
tles are called (Acts 1:8). Not only are the criteria by
which candidates are identified clearly stated, but the
spectal commission and service of the apostles is
explained as well. The criteria and the commission
are related but they are not identical. The assignment
is to become (note the use of genesthai in 1:22) a wit-
ness to lesus’ resurrection (Lk 24:48 and Aczs 1:8,22).
Having been an eyewitness {(autoptes) is a require-
ment, but just having been an eyewitness does not
make an apostle. It requires a special commission
and represents a unique function; it is the result of
selection and limited to the Twelve. Their 1ask is to
attest to the continuity between the crucified Jesus
they knew and the resurrected Lord, and to bear wit-
ness to the resurrection of Lord Jesus.

32. After the election of Matthias, the collegium of
the Twelve is again complete and ready for its mis-
sion. When the Spirit is poured out and the
Jerusalem community established, they harvest mass
conversions of Jews both from the Diaspora and
from Palestine, as described in the first part of Acts
2:1-8:25. The apostolic ministry of the Twelve is
focused on Israel, and their eschatological role
becomes effective as the fallen dwelling of David is
rebuilt (Acts 15:16). Once this mission is accom-
plished, an apostle can die (James in Acts 12:2) with-
out a new apostle being elected in his place, After the
Jerusalem council in Acts 15, at which the conflict in
Antioch over the circumcision of gentiles was
resolved, the twelve apostles disappear from the nar-
ratlive as Paul’s continued mission gains focus and
attention. It is noteworthy that each step forward
takes place because the Holy Spirit sets events into
motion or precedes human action, as when the God-
fearing Cornelius is baptized by Peter as the first
non-Jew {Acts 10-11).

33. In the Jerusalem community, the apostles
serve as leaders, as does James, the brother of Jesus.
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They teach, they defend the faith, and they work mir-
acles. They also take part in the laying-on of hands so
that those who have been baptized may receive the
Holy Spirit (Acts 8:16-17). They install “the Seven”
through praver and the laying-on of hands, as
reported in Acts 6:6. The Seven are sought out and
selected by the whole community at the apostles’
request so that these “seven men of good standing,
full of the Spirit and of wisdom” can serve at tables.
This leaves the apostles themselves free 1o devote
themselves to prayer and to the service of the word.
This delegation of duties on the part of the apostles
allows for a division of labor. The intention is thus
not to replace any of the apostles by the Seven, even
if the meaning of the Greek word diakonos, referring
to an intermediary function or a go-between, comes
strikingly close to that of the term apostolos. The sub-
sequent accounts in Acts of Stephen and Philip, two
of the Seven, indicate that they do indeed serve in a
way similar to that ol the Twelve. They may not be
the successors of the apostles, but there is an apos-
tolic message to which they too bear witness.

34. Tt is important that, despite the Lukan focus
on the apostolic colleginm of the Twelve, the apostles
function within the whole community, all of whose
members (cf. the emphatic pantes, Acts 2:3f} receive
the gift of the Spirit at Pentecost. Their common life
is formed by devotion to the apostles’ teaching, to fel-
lowship and the sharing of resources, to the breaking
of bread, and 1o prayers. This condensed description
of the Jerusalem community in Acts 2:42 has been
understood as a list of marks of the apostolic com-
nmumnity.

1.5. ECCLESIAL STRUCTURES AND PATTERNS OF MINISTRY

35, The canonical writings of the New Testament
reflect a phase during which different ecclesial pat-
terns developed, coexisted, and interacted. Some
writings {e.g. the Johannine Literature and the Letter
to the Hebrews) reveal litile interest in ecclesial struc-
tures and leadership, and even the picture painted by
those which do show interest may seem unclear and
even inconsistent to us. A lack of interest does, how-
ever, not preclude that structures were already in
place, and a lack of consistent or common patterns
does not necessarily indicate a critical or indifferent
attitude to ecclesial structures as such. The church
has never been without persons holding specific
responsibilities and authority, and functions and
tasks make sense only when persons carry them out,

1.5.1. Spiritual Gifts and Ministries

36. In the Pauline churches, a charismatic profile
should not be understood to exclude order and gover-
nance. Nevertheless, there is a strong affirmation in
the New Testament of the calling of the whole people
of God. The Holy Spirit bestows on the whole people
of God - be they young or old, slave or free, man or
woman — a diversity of gifts and ministries. In / Cor



12:4-11, Paul speaks, following a Trinitarian structure,
of the diversity of charisms {(charismata) given by the
one Spirit, the diversity of services (diakoniai) inspired
by the one Lord, and the diversity of activities {energe-
mata) — all worked by the one God. The divine unity is
the source and holds together this diversity of expres-
sion, which is to serve the same purpose of building
up the community. Paul applies the well-known image
of the body to the church as the body of Christ (/ Cor
12:12-27), and unfolds it to show thal the gifts are not
there for people to boast over against each other, but
to teach them to appreciate and serve one another as
they recognize their interdependence. The most excel-
lent gifts are therefore faith, hope, and love, and the
greatest of these is love (7 Cor 13). This is pursued fur-
ther in Rom 12:3-8 when Paul emphasizes that the
exercise of the different gifts should be determined by
the purpose for which they were given. 37. By means
of these gifts of the Spirit, God creates and maintains
the church and gives birth each day to faith, love, and
new life. Those who are baptized are therefore called
upon to offer themselves as a living sacrifice and to
intercede for the church and the salvation of the
world. This constitutes the priesthood of all believers
and the calling of the whole people of God to ministry
and service (I Per 2:5,9).

38. In several writings there are indications that
ecclesial offices and titles were being formed, but they
were nol vet precisely defined or generally accepted.
The list in 7 Cor 12:28-30 contains a series of titular
positions, which may have been carefully ordered,
“ first apostles, second prophets, third teachers” (apos-
toloi, prophetai, and didaskalot); they are followed by a
mixture of responsibilities borne by people with par-
ticular charismatic gifts. Whereas these first three may
have had a more official and established status, the
others probably refer to more occasional functions.
Sometimes there is a more general mention of “lead-
ers” such as proistamenoi in I Thess 5:12 (cf. also pro-
statis in Rom 16:2) and hegermonoi in Heb 13:17,

1.5.2. The Ministry of Episkope

39. In biblical Greek, episkope is used 1o refer to
God’s visitation (cf. Lk 19:44; 1 Pet 2:12). In the rare
cases where the subject is not divine but human, it
may also refer to an ecclesial task. In Acrs 1:16-20,
the election of a new apostle to replace Judas is
explained as a fulfillment of Ps. 108:8 and the term
episkope occurs in the scriptural quotation. In 1 Tim
3:1, however, where episkope is most likely coined on
the basis of the title episkopos, it refers to a distinct
office, which one may seek.

40. Whereas apostolos was a rare term in pre-
Christian Greek, episkopos, meaning overseer,
watcher, and protector, was a common one and was
frequently used to describe those who held various
of‘ﬁcial_ Pposts. It was, however, not the title of a spe-
cific otfice. The Christian usage may have been influ-
enced by a corresponding Essene term in Hebrew,
but that remains an open question. 41. The term

episkopos is used five times in the New Testament. In
1 Per 2:25, Christ is called “the shepherd and episko-
pos of your souls”. In the other cases the term relers
to leaders in a local church. From Phil 1:1 we learn
that Philippi has both episkopoi kai diakonoi, without
specifying further. Paul'’s farewell speech to the elders
of the church in Ephesos (Acts 20:17-38) implies that
preshyteroi and episkopoi {(again both in plural) refer
to the same group of persons. But, although hoi pres-
byteroi tes ekklesias are the explicit addressees of the
speech and seem to constitute a distinct group, it is
not equally clear whether the use of episkopoi in the
speech (20:28) refers to a specific title or rather, in
alliance with poimen, is a convenient Greek term
used to describe a certain task or function of the
presbyters (cf. the same combination in / Pet 2:25).
The image of a shepherd serves to illustrate their role
as the protectors and guardians of the flock — and of
themselves as well. This is important because of both
external and internal threats to the communities, The
source of their authority is the Holy Spirit who has
made them episkopoi. The proximity between this
speech in Acts 20 and the Pastoral Letters indicates
that the speech reflects the Lukan rather than the
Pauline period and situation. However, local tradi-
tions may have been influential in both cases as well.

42. The Pastoral Letters are concerned about the
protection of the apostolic (Pauline) heritage in a sit-
uation in which it is perceived as being under threat
and attack by distorted speculations and subversive
behavior. They teach “ God’s household management
{oikonomia) that is in faith” and call for instruction
that aims at “love that comes from a good pure
heart, a good conscience, and sincere faith” (7 Tim
1:3-5). They further defend the tradition by establish-
ing firmly a church order. This occurs in close inter-
action with an insistence on what was considered to
be proper discipline for a respectable household,
which also entailed the submission of women. The
church is ordered as “a household of God” with
moral expectations and clearly set standards of
behavior according to one’s place and with a delined
allocation of authority (/ Tim 3:14-15). God is the
masterfowner (despotes) of this household (2 Tim
2:21) and has entrusted its management (Tt 1:7) to a
steward (oikonomos) in the person of the bishop
{episkopos).

43. The interaction between the proper ordering
of a household and ecclesial order is made clear in /
Tim 3:Uf in the form of a list of rather mundane
qualilications which a candidate for the office of
bishop (episkope} should have. They represent expec-
tations, which were commeanly found in society con-
cerning the conduct of a man of good standing, and
apart from the fact that the person should not be a
recent convert, no specific Christian requirements
are mentioned. At the same time, little is told about
the election procedure or about the special duties of
the bishop. Titus 1:5f provides a similar list of the
requirements for a presbyvter. This list reveals more
about a presbyters obligations: he should be a man
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with “a firm grasp of the word that is trustworthy in
accordance with the teaching, so that he may be able
both to preach with sound doctrine and refute those
who contradict it”. In v.7 the term episkopos occurs,
which shows that the terms presbyteros and episkopos
can still be interchangeable. / Per 5:1-2 may also
attest to a similar lack of differentiation. According to
a well-supported textual variant, the presbyteroi are
exhorted to tend the flock of God that is in their
charge, exercising oversight (episkopountes) - thus
reflecting the language of 7 Per 2:25 referring to
Christ as shepherd and episkopos. 44. Tt is notewor-
thy that the term presbyteros occurs in plural (hoi
preshyteroi} in the Pastoral Letters, while the term
episkopos is always found in singular. On the whole,
it remains unclear in these letters whether all pres-
byters could alsa be called bishops, which could be
argued from Titus 1:6f, or whether the bishop was
always one of the presbyters as 7 Tim 4:14 may seem
to suggest. At this early stage both may be true, and
there may have been local and regional differences as
well,

45. In the Pastoral Letters, the episkope is thus a
distinct pastoral office. Its responsibilities may have
included the installation of deacons and widows by
the laying-on of hands, even if this is not clearly
stated. But its crucial responsibility was the official
teaching of community, holding fast to the sound
doctrine (Zir 1:9). This sound doctrine is the deposi-
tum {(paratheke} that they have received from Paul
through his disciples and messengers, Timothy and
Titus, whose task it has been to guard it faithfully (7
Tim 1:11f.; 6:20). The apostolic legacy also includes
the formative example of the apostle himself (7 Tim
1:16).

1.5.3. The Emergence of a Threefold Order

46. In the Synoptic tradition one may trace the
interface between itinerant preachers whose author-
ity was primarily based on charism and emerging
local structures in settled communities. In Didache
(The Teaching of the Twelve Apostles) this interface
and the potential tension involved are approached in
a pragmatic manner with concrete advice given (Did
12-13). The itinerant charismatics were referred to as
prophetai and didaskaloi, or parodioi, but they were
never called episkopoi, presbyteroi or diakonoi. These
terms and titles all developed as part of the local
established structure.

47. An often held view has been that while a
twofold order employing the established Greek terms
of bishops (episkopei) and deacons (diakonoi)
emerged in primarily Gentile (Pauline) congregations
in a Hellenistic setting, a structure in which “the
elders” (hoi presbyteroi) were honored as leaders
reflects an original Jewish background and terminol-
ogy. In the end, the challenge was to unite these two
different structures and terminologies, resulting in a
threefold order of bishop, priest, and deacon, first
developed in the East (Antioch and Asia Minor).
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48, Contrary to the previously assumed distinc-
tion between Hellenistic and Jewish influences and
patterns, recent research has suggested that respect
for “the elders” was not a particular Jewish custom
but a prevalent feature in Greco-Roman society as
well. In both contexts “elder” is more a way of speak-
ing of leaders than of a specific office as such. Some
have, however, argued that the Christian usage of
episkopos is due to a translation into Greek of a Jew-
ish- Aramaic term (mebagger) used by the Essenes
and found in the Damascus Document and the Com-
munity Rule of Qumran. This view has not gained
any broad support although it is often mentioned.

49. One recent attempt at explaining the diversity
within the New Testament witness posits a three-step
development. First, as the Christians gathered in pri-
vate houses, the kyrios of the house or the paterfamil-
ias served as the patron of the group and may have
been referred to as the episkopos. This could explain
why presbyters are never mentioned in the Pauline
writings. As the number of housechurches multi-
plied, the patrons/episkopoi would sometimes have
had to act together. As a collegium, in the second
stage of development, they were called preshyteroi,
The third stage evolved in the face of the threat of
dissent and division. A single bishop then emerged as
the overall leader of all the house-churches within a
city, which did not, however, render the other
patrons/bishops/presbyter colleagues superfluous.
The bishop continued to preside with them together.,
This, however, first developed with the turn of the
first century. This historical outline might help
explain the flexible and interchangeable use of the
titles episkopoi and presbyteroi in several New Testa-
ment writings as well as the variance between the
singular and plural forms. There is, however, no con-
vincing evidence to support the first stage of the
explanation, which in the end leaves this attempt at
(re)constructing these developments questionable as
well, The textual evidence is complex and it remains
an opern question as to how the ministerial structures
developed.

1.5.4. Rites of Laving-on of Hands

50. The Pastoral Letters attest to a rite of ordina-
tion through the laying-on of hands. In 2 Tim 1:6,
Timothy is reminded to “ rekindle the gift {charisma)
of God” that he has within him through Paul’s lay-
ing- on of hands. A similar rite, seemingly referring
to the same occasion, is mentioned in I Tim 4:14, but
in this case it is a council of elders (presbyterion) lay-
ing on hands. How these differing versions can be
reconciled remains unresolved. 2 Tim 1:6 describes
neither the charism to be rekindled nor its effects and
manifestations in any detail. In 1 Tim 4:14, three ele-
ments seem to be involved in the rite: a gift
(charism), a prophecy, and the laying-on of hands. It
is not however easy to ascertain the relation between
these elements or whether they all belonged within
the framework of one liturgical event, even if this is
likely to be the case.



51. What does seem to be clear is the fact that the
notion of charism occurs in the Pastorals only in con-
nection with an act of ordination. The enabling gift of
the Spirit is conferred through the laying on of hands
and it is perceived as the charism of ministry (Ger-
man: Amtscharisima). Accordingly, the rite of ordina-
tion is to be interpreted in epicletic terms, and the lay-
ing-on of hands functions as a rite of initiation into a
position of spiritual leadership. The rite is mentioned
retrospectively within an exhortative context, and it is
thus efectively connected to the truth of the doctrine
that Timothy is called upon to proclaim and deflend.
The Pastoral Letters do not isolate this rite from the
life of the church as a whole or from the authentic
preaching of the gospel and the teaching of sound doc-
trine. The rite demonsirates that the church is perma-
nently subject to the guidance of the Spirit by means
of an ordered transition through the personal trans-
mission from one generation to another.

52. The Acts of the Apostles also affirms a connec-
tion between the laving- on of hands and the gift of
the Spirit. This connection however varies. In Acts
8:14-17 and 19:5-6, the laying-on of hands is an act
which is somehow associated with or which follows
baplism. When the Seven who will “serve at tables”
are selected in Acts 6, one of the requirements for eli-
gibility is that they are “full of Spirit”. The laying-on
of hands by the Twelve, which follows the election of
the Seven by the community, is an act which con-
firms their election and authorizes them to carry out
a specific assignment. According to Acts 13:2-3, Barn-
abas and Paul are, by the directions of the Holy
Spirit, “set apart” by fasting, prayers, and laving-on
of hands as they are sent off from Antioch on their
first mission. There are obvious differences between
Acts and the Pastoral Letters, but instances of instal-
lation to special missions or offices through the lay-
ing-on of hands are also attested to in Acts,

53, The Pastoral Letters leave many questions
open concerning the particular features of the eccle-
sial structure, which the letters strongly advocate and
to some extent reflect. They do, however, attest to the
disciplining and gradual transformation of the
church’s charismatic activity into an orderly ministry
wearing also the prophetic mantle, Within the canon,
the Pastoral letters come closest to expressing the
position which became predominant in the main-
stream ol the Early Church: the formation of eccle-
sial structures in which specific offices, some with
supervisory authority, became responsible for the
church’s steadfastness in faith, at first, however, with-
out any firmly fixed terminology.

1.6. LIvING TRADITION AND REMAINING IN THE TRUTH

54. The assurance of an abiding divine presence
empowered and guided the apostolic community.
This assurance helped the Christian communities to
retain and retell the deeds and words of Jesus time
and again; it moved them to ponder the meaning of
his life and death; it moved them to remain his fol-

lowers, while it shaped their lives; it helped them find
their way forward and encouraged them in their
teaching and witness. Jesus’ proclamation was
embedded into their proclamation of Jesus the
Christ, the Word of Ged, Lord and Savior. The teach-
ing of the apostolic community was thus not merely
a repetition of the teaching ol the historical Jesus
himself. While remaining faithful to his message,
they recognized him as being the message himself. At
the heart of the apostolic proclamation and teaching
were the life, death, and resurrection of Jesus Christ,

55. In doing this, they were convinced that God's
continuing guidance was not only a promise for the
future but also the present fulfillment of the promises
given to God's people in the past. A major theological
concern in the New Testament is the exploration and
identification of God's actions in the present as they
relate to the prophecies and promises in the Scrip-
tures. The divine plan of salvation is traced time and
again to give witness to the faithfulness of a God in
whom there is no contradiction. This develops as
they make Scripture and history meet, recognizing
the unswerving will and plan of God in the Holy
Scriptures shared with the Jews, and trusting the
intervening guidance of the Spirit. Their proclama-
tion is a witness to the living Word of God.

56. While emphasizing the unity of its source, the
early proclamation took on diverse forms, shaped by
the diversity of the local communities and the cul-
tures of the time. It served a variety of functions and
purposes such as missionary preaching and apologet-
ics, the introduction to and further instruction in the
faith, ethical guidance and, not least, the liturgical
life of the church.

57. The Christians told the parables of Jesus; they
remembered his words of wisdom and his guidance
for life; they rejoiced in his acts of healing, liberation,
and forgiveness as they proclaimed the gospel of his
life, death, and resurrection. When they gathered for
worship, they expressed their faith in hymns, in
prophecies, in creedal and doxological formulas, and
in the celebration of baptism and the eucharist; they
read and expounded selected passages from the
Scriptures and soon came to read from specifically
Christian texts as well. The writing of letters provid-
ing advice, encouragement, and theological reflection
was not only a way for the “founding father” of the
community to exercise his authority but also an
important bond of unity, as it brought local churches
into correspondence with each other. Complex com-
positions were used as a means to compile, reap-
praise, and retell traditions about Jesus within a
comprehensive narrative framework, not just in
order to preserve them, but to proclaim the message
of Jesus and ponder its meaning time and again
(Luke 1:1-4; John 20:30-31). This type of narrative
was later referred to as an euaggelion, “ glad tidings”.
There were several such narratives, which differed
from each other to various extents but this lack of
uniformity was not in itsclf a problem.
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58. The church has ever since endeavored to
remain faithful to the apostolic witness and the

canon of the Bible eventually became a normative
exposition of this concern. The formation of the
canon grew out of the practice of reading particular
Christian texts in the liturgy alongside the treasure of
the Holy Scriptures shared with the Jews. But it was
also motivated by the wish to safeguard the content
of the apostolic tradition from attempts to reduce or
distort it. The canon, however, still incorporated a
variety of expressions; normativity did not necessar-
ily entail uniformity. Some gospels were not included
into the canon, but neither was only one gospel cho-
sen. Even though gospel harmonies were widely
spread and read, the canon endorsed the diverse ver-
sions of the gospel according to Matthew, Mark, Luke
and John,

59. Faithfulness to the apostolic witness was not
at any lime taken for granted, and controversies
occurred as early as the time of the apostles about
the right interpretation and application of the Christ-
ian message. Paul was worried that the Corinthians
were surrendering to a spirit different from the one
they had received or to a gospel other than the one
they had accepted (2 Cor 11:4). The incident in Anti-
och in which Paul confronts Peter (Gal 2:11-21)
shows that not even a prominent apostle was exempt
from criticism. For Paul, the authority of the gospel
resides in the gospel itself; the proclaimer, be it Paul
himself or an angel from heaven, is no guarantee of
the faithfulness of the proclamation (Gal 1:8f). There
is indeed no other gospel than the true gospel;
“another gospel” is nothing but a perversion of the
gospel of Christ (Gal 1:7).

60. Paul’s polemical insistence in Galatians on the
inherent self-authorization of the gospel does not
prevent him from exercising his authority elsewhere
and commending his own example as “the father” of
the congregations (I Cor 4:141f). He is also able to
reinforce his line of argument at decisive points by
referring to the tradition and using conventional Jew-
ish language of transmission (/ Cor 11:23; 15:1-11).
He has passed on to the Corinthians what he himself
has received, and they should not abandon what they
have received and came to believe when he first pro-
claimed it. In / Cor 15:11, the statement that this is a
tradition shared by Paul and all the other apostles
transforms the entire passage (v. 1-11) into a state-
ment about unity in the community of faith, which
holds fast to this tradition. Since the tradition is
shared, it does not depend on any particular one of
them.

61. The almost technical terminology of transmis-
sion in some New Testament passages is a clear
pointer to early creedal statements in the Christian
communities, Such slatements (also called homolo-
gies or pistis/credo formulas) or allusions to such
statements occur not infrequently in the New Testa-
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ment. Most of them are Christological in content,
and they most often serve as reference to a conviction
already shared between sender and receiver. But they
are not untouchable treasures, and Paul made both
additions and other changes to underscore his theo-
logical concerns. They also serve as a source for fur-
ther reflection. In 7 Cor 15:31f. the transition between
the underlying formula and Paul’s expansion and fur-
ther use of it is blurred. In Rom 1, Paul slightly
amends a pre-Pauline Christological confession (1:3-
4) and develops it soteriologically to lead on to the
theme of the letter which is stated in 1:16-17.

62, The Pastoral Letters, written in Paul's name,
represent a new application of that which the author
understands Paul’s teaching to be for the next genera-
tion. In these letters, there is a growing concern for
the forms of transmission since a continuity with the
teaching ol the apostles (and especially that of Paul)
is a measure of faithfulness and a ground of credibil-
ity. The paramount task for those in leadership posi-
tions is therefore to teach and to safeguard the trans-
mission of sourd doctrine, which is constantly under
threat. They are entrusted with the apostolic legacy,
in Greek paratheke, (I Tim 6:20; 2 Tim 12-14), and in
Latin depositurm. This is a depositum fidei but it also
comprises a depositim vitae, inviting the community
to imitate the apostolic life in its spiritual discipline
and practices. More than other writings in the New
Testament, the Pastoral Letlers intertwine the ques-
tion of the faithful transmission of doctrine with the
orderly conferral of ecclesial office.

63. The New Testament speaks in a variety of
ways of “those called apostles”, but this variety con-
verges in a common emphasis of their foundational
role. They play a unique part in the post-resurrection
period by mediating the transition from Jesus' own
proclamation and the saving acts of his life to the for-
mulation and communication of the message about
Jesus the Christ. The church was founded on their
initial proclamation of the gospel, and the living
memory of this origin should never cease to sustain
and nurture us. At the same time, the witness of the
apostolic era is maintained and continued by new
witnesses being called and sent out at every time and
place: “How are they to hear without someone to
proclaim him? And how are they to proclaim him
urless they are sent?” {Rom 10:14-15).

64. No human authority is able to guarantee the
truth of the gospel since its authenticity and its
power to evoke faith is inherent to the gospel itself
(its extra nos). On the other hand, however, the faith-
fulness of the church requires certain forms of tradi-
tioning and a particular ecclesial ministry of procla-
mation, reconciliation, and teaching in order to
ensure the orderly transmission of the apostolic
teachings. This leads to dynamic tension that has
constituted a challenge to the church from the very
beginning.



PART 2
THE APOSTOLIC GOSPEL AND THE APOSTOLICITY OF THE CHURCH

2.1. INTRODUCTION

65. This second Part treats the apostolic character
of the church, as our churches confess this in the
Creed and understand it in their theological tradi-
tions. The task is to work together as Lutherans and
Catholics toward answering the question, what
makes a church apostolic? In fact, long-standing dif-
ferences over the respective claims of our churches to
stand in continuity with Christian apostolic begin-
nings constitute an obstacle preventing the establish-
ing of communion between our churches. Therefore,
with the aim of grasping better the dimensions of
this obstacle, and of moving toward overcoming it,
this Part will examine in detail the relation between
the apostolic gospel of our salvation in Christ and the
ecclesial attribute of apostolicity.

66. What follows articulates first our churches’
conceptions of ecclesial apostolicity as these are
grounded in Scripture and have developed in history,
with special attention to changes in emphasis in
recent times. The elements that constitute today’s
churches as continuous with the once-for-all apos-
tolic beginnings need to be considered in their multi-
plicity. But this Part will also examine the degree of
agreement over the configuration among themselves
of the components of apostolicity.

67. The difficulty of this task is the overcoming of
an all-too-simple alternative in interrelating and eval-
uating different components of apostolicity. One
often hears that Lutherans see the church legitimated
as being in apostolic succession only by its preaching
and teaching of the gospel, with ministry playing no
essential role. Catholics, on their side, are thought to
hold that the unbroken line of rightful episcopal suc-
cession is of itself a guarantee of the apostolicity of
the church. But both assertions are misleading.

68. An important step on the way toward over-
coming this all-too-simple alternative will be to show
the importance in the two traditions of a larger com-
plex of components, in doctrine, worship, and forms
of life and service, which together constitute apos-
tolicity as an attribute of the church.

69. A second question to be answered in this Part
concerns the present resources of our churches for
acknowledging in dialogue the aposiolic character of
the partner church which is not now united in full
communion. This study will show that Catholics and
Lutherans are in greater agreement on ecclesial apos-
tolicity than is ordinarily supposed. What follows in
this Part will show this from our common biblical
foundation and from the historical ways the apostolic
gospel has been understood in relation to the church.
Then, {from this basis, this Part will deal with the

issue of mutual recognition, which is clearly a critical
step toward the visible union of our churches, toward
which our dialogue aims.

2.2. BIBLICAL ORIENTATION

70. The Gospels keep alive the memory of Jesus’
proclamation, as Part 1 presented in detail. Jesus’
message of God’s reign and kingdom, along with his
accounts of God the Father, of sin and forgiveness, ol
faith and human hopes, and of Israel and the
nations, remained foundational and was essential in
the apostles’ preaching. The apostolic church then
continued to transmit this message and doctrine. The
Gospels keep fresh as well the recollection that Jesus
called individuals to discipleship (Mk 1:16-20 par.)
and sent them on mission (Mk 6:6b-13 par.; Lk 10:1-
16). Even with the transforming impact of Easter,
these events continued to characterize the apostolic
mission of the church. Acts 1:3 tells of Jesus speaking
to the disciples of the kingdom of God during the
forty days of his appearances. In Lk 24:47 the risen
Messiah interprets Scripture as promising “that
repentance and forgiveness of sins is to be pro-
claimed in his name to all nations, beginning from
Jerusalem”. According to Mt 28:19-20, he sent them
to all nations, to baptize them “in the name of the
Father and of the Son and of the Holy Spirit and
teaching them to obey everything that I have com-
manded you”.

71. The Easter Gospel not only renews Jesus’ mes-
sage of God's reign. Interwoven with worship, catech-
esis, service, and the whole life of the church, it also
includes the message of Jesus' saving death and res-
urrection, his pre-existence and incarnation {(Jn 1:1-
18), his exaltation (Phil 2: 6-11), and his awaited
return (/ Thess 1:9-10}, Only through Jesus’ death
and resurrection, did the disciples come to regard his
announcement of the gospel as an eschatological sav-
ing event, now to be further proclaimed. By renewing
after Easter Jesus’ preaching of the reign of God, the
apostolic message underscores the identity of the
Risen One with the earthly and crucified Jesus of
Nazareth.

72. Early formulations of [aith give witness to the
Easter Gospel. According to Acts 4:12, Peter con-
fesses before the Jewish authorities, “ There is salva-
tion in no one else, for there is no other name under
heaven given among mortals by which we must be
saved”, In First Corinthians, Paul cites one of the
earliest Christian confessions of faith, extending it to
include his own vocation: “that Christ died for our
sins, in accordance with the Scriptures, and that he
was buried, and that he was raised on the third day,
in accordance with the Scriptures, and ithat he
appeared to Cephas, and to the Twelve. Then he
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appeared to more than five hundred brothers and sis-
ters at one time, most of whom are still alive, though
some have died. Then he appeared to James, then to
all the apostles. Last of all, as to one untimely born,
he appeared also to me” (/ Cor 15:3-8). Thus Jesus’
resurrection not only renews the disciples’ earlier
mission within Israel, but also expands it to become
a worldwide mission to all peoples (Mr 28:16-20: Acts
1:8; cf. Mk 16:15).

73. The first community of believers, gathered
together by the work of the Holy Spirit, was accord-
ing to Acts 2:42 distinctive in that “they devoted
themselves to the apostles’ teaching and fellowship,
to the breaking of the bread and the prayers”.
According to Luke, these four aspects represent the
constitutive elements of the community as church.

a. The apostles’ teaching comes first, because the
apostles, according to Luke, have by the gospel mes-
sage also renewed and actualized fundamental
aspects of the preaching of Jesus, while Jesus’ death
and resurrection was at the very center of their
proclamation. On Pentecost Peter is said to be the
first to begin public proclamation in Jerusalem. Paul,
although for Luke not an apostle in the strict sense
because not one of the Twelve, is still one who in Acts
announces the same gospel as do the Twelve. This
teaching of the apostles has to be defended in dis-
putes about correct belief and be interpreted in fresh
ways in new situations. But the apostles’ teaching is
essentially connected with other fundamental actions
of the church.

b. The fellowship indicates the bond of faith unit-
ing those who have all received the Holy Spirit, along
with their community of goods, which served to help
the poor and gave essential expression to their bond
of union (Acts 2:44-45: 4:32-35).

c. The breaking of the bread is best understood in
connection with the Lord's Supper, which in Luke’s
account includes the mandate, “ Do this in remem-
brance of me” (Lk 22:19; cf, 1 Cor 11:24.25).

d. The prayers recited in common would include
the Our Father, which Jesus had taught his disciples
(Lk 11:1-4; cf. M¢ 6:9-13), as well as the Psalms,
which were treasured as prayers in the early comnmu-
nily from the beginning (cf. 7 Cor 14:26; Col 3:16;
Eph 5:19), as this community continued using Jewish
forms of prayer. These four characteristics of the
church in Luke-Acts are not a complete account. But
they are fundamental. They link teaching with the
practice of the faith, both in service and in worship.
The proclamation of the gospel, leading to conver-
sion and baptism, preceded the first community’s life
of faith. And the same Spirit who led the members to
hear God's word in faith then strengthens them as
the community of believers to give in word and deed
their own witness to the gospel.

74. The gospel of Jesus Christ must be pro-
claimed, as Paul writes about those who come to
faith, “How are they to call on one in whom they
have not believed? And how are they to believe in one
of whom they have never heard? And how are they to
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hear without someone to proclaim him? And how are
they to proclaim him unless they are sent? As it is
written, ‘How beautiful are the feet of those who
bring good news!” (Rom 10:14-13, citing Isa 52:7).
There is no preaching of the gospel without persons
who preach, but no preacher may act as master over
the gospel, since all must place themselves in its ser-
vice,

75. The apostles are the first Christian preachers,
sent out by the Risen Lord himself (/ Cor 15:1-11;
Gal 1:15-16). The Creed’s later designation of the
church as “apostolic” serves to indicate that the
church is, according to Eph 2: 20, “built on the foun-
dation of the apostles and prophets” whose essential
task was the proclamation of the gospel (7 Cor 1:17;
Acts 9:15). The church is apostolic because the
gospel that she hears in faith and o which she gives
witness is apostolic.

76. The New Testament does not offer a unified
concept of apostle, as already shown in Part 1. Com-
mon elements are the moment of commissioning and
the proclamation of the gospel in word and deed.
Luke’s image of the twelve apostles brings out their
eschatological significance, for they point to the
hoped-for restoration of all Israel, while at the same
time the Twelve can offer assurance that the Risen
Lord is indeed the same one who lived on earth and
was crucified. The Twelve link the proclamation of
the church to Jesus’ preaching. But also according to
Luke, it is by the mandate of the Risen Lord that they
announce the gospel “in Jerusalem, in all Judea and
Samaria, and to the ends of the earth” (Acts 1:8).

77. Paul's understanding of the apostolate is nar-
rower, as has been carefully described in Part 1 of
this study. To him the apostolic mission is based in
an appearance of the risen Lord (Gal 1:15-16; / Cor
15:1-11) while also for him the identity of the risen
Christ with the crucified one is decisive. Because
Christ died “once-and-lor-all” (Rom 6:10) and “for
all” (2 Cor 5:14), the mission is not only to Israel but
also to all peoples. The aposties are sent to proclaim
the gospel so that in every place Christ may become
the foundation of the church (7 Cor 3:5-17; cf. Eph
2:20-21, 4:7-16). In this, the Pauline apostolate is of
lasting importance.

78. In his conflict with his Galatian opponents,
Paul asserts that there is no other gospel than the
gospel of Jesus Christ (Gal 1:7). The apostolic gospel,
no matter who preaches it, is one and the same as a
definite message (/ Cor 15:11) centered on Jesus’
death and reswrrection (Gal 1:1.4: I Cor 15:3-5). This
gospel founds community (Eph 4:4-5) and builds up
the church {7 Cor 15:1). It must be firmly maintained
by the word that is proclaimed (1 Cor 15:2).

79. The evangelist Mark placed his work under
the heading, “The beginning of the gospel of Jesus
Christ, the Son of God” (Mk 1:1), All the evangelists
give witness in their gospels, different as they may be,



to the one gospel of God, which Jesus announced and
in which Jesus is proclaimed. In the New Testament
the one gospel of Jesus comes to us in the four
canonical Gospels, into which numerous particular
traditions about Jesus have been incorporated. In the
preface to his gospel narrative, Luke states that this
happened after critical examination (Lk 1:1-4). In
Acts, Luke tells how the witness to Jesus came to
Jerusalem and Judea, to Samaria, and to the gentiles
as far as Rome (cf. Acts 1: 8). The apostolic letters
relate how, in faith in Christ, a way of life took shape
in the first communities, or how this should occur,
amid difficuliies of disputes in the communities and
threats to them from outside. The book of Revelation
makes its readers look ahead to the realization of
God’s Reign in a world of sin and chaos, until the
descent to earth of the heavenly Jerusalem (Rev 21-
22). All of these writings belong to the chorus of
many New Testament voices witnessing to the gospel.

80. Luke tells Theophilus that his new account of
Jesus is writien “so that you may know the truth con-
cerning the things about which you have been
instructed” (Lk 1:4). The Fourth Evangelist declares
the intent of his gospel: “These are written so that
you may come to believe that Jesus is the Messiah,
the Son of God, and that through believing you may
have life in his name” (Ju 20:31). In his letters, Paul
repeatedly speaks of wanting to reach his readers by
proclamation, consolation, requests, admonitions,
and instruction. The New Testament books express
the living faith of all those who have been drawn by
Jesus’ message, by his death, and by his resurrection
to hope to share in the “universal restoration” (Acts
3:21). The New Testament keeps alive Jesus’ call to
discipleship and his mission mandate, along with the
truth of his teaching and his loving service. The
books of the New Testament understand the Scrip-
tures of Israel, the Old Testament, in the way point-
edly expressed in Second Timothy: “All Scripture is
inspired by God and is useful for teaching, for
reproof, for correction, and for training in righteous-
ness, so that everyone who belongs to God may be
proficient, equipped for every good work” (2:16-17).

81. The apostolic gospel encounters us basically
in the witness of Holy Scripture, which both presup-
poses and is further ordered to the viva vox evangelii.
The New Testament, produced amid the life of the
Early Church, and meant to be read in the context
given by the Scriptures of Israel, communicates the
gospel of Jesus Christ. The canonical conclusion of
Paul’s letter to the Romans asserts the fundamental
significance of the apostolic gospel for the church of
all ages: “To God who is able to strengthen you
according to my gospel and the proclamation of
Jesus Christ, according to the revelation of the mys-
tery that was kept secret for long ages, but is now dis-
closed, and through the prophetic writings is made
known to all the gentiles, according to the command
of the eternal God, to bring about the obedience of
faith - to the only wise God, through Jesus Christ, to
whom be the glory forever” (Rom 16:25-27),

2.3. THE APOSTLES AND THE CHURCH IN EARLY
AND MEDIEVAL INTERPRETATIONS

2.3.1. Early Affirmations of Apostolicity

82. Early post-apostolic expressions of the
churches’ relationship to the apostles present only
fragments, but these are important. First Clemnent,
written from Rome arocund 96 A.D., called on the
faithful of Corinth to submit to those whose ministry
comes in an orderly sequence from those whom an
apostle appointed. But Polycarp, bishop of Smyrna,
urged the church of Philippi, which had been
instructed in the “word of truth” by Paul, “to turn
back to the word delivered to us from the begin-
ning”, that is, to the apostolic message of Christ’s
coming in the flesh and his cross, with the transmit-
ied sayings of the Lord.¢

83. More explicit attention to continuity with the
apostles’ doctrine emerged in second and third cen-
tury arguments against Gnostic masters, like Valen-
tinian and Basilides, who claimed to be transmitting
to their disciples revealed doctrines originating with
Jesus. Hegesippus, writing about 180 A.D., asserted
that the bishops of his day, who succeed the apostles
in Jerusalem, Corinth, and Rome, agreed in propos-
ing the same public teaching from which the Gnos-
tics were diverging. Irenaeus, shortly after, claimed
that Christian public instruction is basically the same
in different locales, where bishops adhere to the
canon of truth, or rule of faith, passed on from the
apostles. Sure access to God's word is had in the
churches being led by bishops whose ministry stands
in continuity with those whom the apostles
appointed to transmit Christ’s truth.

84. The canon of truth, neglected by the Gnos-
tics, provided the apostolic scheme of teaching and
principles of Scriptural interpretation, for example,
in holding the identity of the God of Israel with the
Father of Jesus Christ. But one early teacher, Mar-
cion, questioned the use by Christians of the Scrip-
tures of Israel, leading to his excommunication at
Rome in 144 AD., after which a number of writers
reinforced the role in Christian faith of Israel’s
Scriptures, with their Creator-God of righteousness
and promises. In time, the ongoing presence of the
apostles was sensed in the churches through the
apostolic instruction heard by the faithful from
readings of the apostolic texts of the eventual New
Testament canon. In the fourth and fifth centuries,
great preaching bishops brought the Scriptures to
bear on both doctrinal questions and Christian life,
so as to make the churches apostolic in an intense
manner, without however linking this with the
notion of apostolicity.

¢ “Letier Lo the Philippians”, nos. 3 and 7, dated in the second
decade of the second century, not long after Ignatius of Antioch
passed through Smyrna as a prisoner.
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85. Among early creeds, much like the Apostles’
Creed professed today in our churches, some bap-
tismal formulae confess, among the works of the
Holy Spirit “the holy and catholic church”. The
Council of Nicaea (323) issued against those using
Arian slogans the anathema of “the catholic and
apostolic church”. The widely received and still
recited Creed of the Council of Constantinople (381)
confesses the church to be “aposiolic”, which is an
attribute effected by the Holy Spirit who unites, sanc-
tifies, and maintains believers over time in continuity
with the apostles’ faith, teaching, and institutional
order.

2.3.2. The Special Apostolicity of Rome and its Bishop

86. In the patristic era, the churches considered
to have been [ounded by apostles (sedes apostolicae)
had normative roles in clarifying the content of true
faith in Christ. But from the second century onward,
the Church of Rome, where Peter and Paul were ven-
erated as apostles and martyrs, claimed to be “apos-
tolic” in a singular manner. The bishops of Rorme,
claiming to fulfill responsibilities Christ gave to
Peter, were active in the fifth century in convalidat-
ing doctrines and norms issued by local Western syn-
ods. In Late Antiquity, bishops, presbyters, or synods,
from both the West and the East, repeatedly appealed
to Rome requesting an intervention in situations of
conflict. They sought support for their positions,
asked advice, and hoped to obtain from Rome a deci-
sive solulion of disciplinary and doctrinal disputes.
As time went on, being in communion with Rome
gained ever greater importance.

87. Rome's special apostolicity found expression
in principles which were for the most part uncon-
tested in the West through Late Antiquity and the
Middle Ages, as encapsulated in the maxim, Prima
sedes a nemine iudicatur (“ The First See is judged by
no one "), to which, however, medieval canonists for-
mulated an exception regarding the Pope: nisi depre-
hendatur a fide devius. (“... unless found deviating
from the faith”). Pope Hormisdas formulated in 515
the basis for Rome’s normative role in teaching, guia
in Sede Apostolica immaculata est semper catholica
servata religio (“because in the Apostolic See the
catholic religion has always been preserved immacu-
late”). But Pope Gregory the Great (590-604) desig-
nated himself servus servorum Dei (“the servant of
the servants of God”) and recognized Antioch and
Alexandria as Apostolic Sees also exercising
“petrine” authority in the ecclesial communio of
churches founded by Peter and the other apostles.

88. In the Early Middle Ages, the older structures
of collegial church governance, such as provincial
councils, largely disappeared in the West, which
eased the passage of local churches under imperial
and princely power. Contesting this, the popes of the
Gregorian reform, beginning in the eleventh century,
intervened in the name of the freedom of the church,
spreading their effective influence over much of

74

Western Europe. Medieval canonical codifications,
expressing the ecclesiology of the era, formulated the
changed structure with the popes at the apex of the
hierarchy, leaving few remaining traces of the church
seen as the communion of local churches led by bish-
ops who were keeping alive the apostolic gospel.
Individuals, such as Ockham (d. 1347), Wycliffe (d.
1384), and Huss (d. 1415), protested against the pre-
vailing juridicism on behall of a radically spiritual
church. But it was the crisis of the Western Schism
(1379-1417) that occasioned the revival of older ideas
of a corporate locus of authority, whether in the uni-
versal church or concretized in a general council,
which could end the Schism and, it was hoped, pro-
mote general church reform. But the papal restora-
tion after the Council of Constance, given ecclesiolog-
ical formulation in Summa de ecclesia (1452) of I.
Torquemada, O.P.,, had the effect of subordinating
both councils and reform to the governing policies of
the popes.

2.3.3. Apostolicity in Lifestvle, Art, and Liturgy

89. During the Western Middle Ages, the apos-
tolicity of the church extended beyond the hierarchy.
Movements beginning in the late eleventh century
sought to revive the vita apostelica {(“ apostolic
lifestyle "} in communities without private property
and dedicated to work and prayer on the model of
the founding community of Jerusalem. The Walden-
sian movement expressed this yearning for apostolic
simplicity and for preaching based on vernacular
portions of Scripture. Their preaching without epis-
copal approval, however, led to censure in 1182 and
their marginalization. But the thirteenth century
approval of the programs of Dominic and Francis of
Assisi assured the on-going presence in the church of
the ideal of living and spreading God’s word in con-
formity with the church’s apostolic beginnings.

90. Iconography made the apostles and their
foundational role present to Christians of Late Antig-
uity and the Middle Ages. Always twelve in number,
their membership could vary, as when Paul replaced
Matthias. Early frescoes showed Christ teaching the
word of revelation to the Twelve and mosaics
depicted Christ amid the apostles as giver through
them of the new law of life. All major Gothic cathe-
drals include statues of the apostles, for example, at
portals in groupings with the prophets who wit-
nessed to Christ before he came. The liturgical calen-
dar distributed the feasts of the apostles throughout
the year, to create a regular rhythm of remembrance
of Jesus’ chosen emissaries to the whole world.

91. Medieval carvings, paintings, and illuminated
bibles at times link each apostle with an article of the
Creed and also show the apostles departing on mis-
sion from Jerusalem to preach the gospel and baptize
after Christ’s Ascension. The Roman Canon names
the twelve apostles in the Communicantes prayer,
just after the Te igifur had qualified the offering as
being for the benefit of all who hold “the catholic



and apostolic faith”. On these prayers Gabriel Biel,
in a work studied by Luther, commented that the
apostles are foundational of the church as the princi-
pal witnesses of Christ’s passion and resurrection, but
their founding depends on Christ, the ultimate foun-
dation from whom the faith began and has its pre-
sent solidity.”

2.3.4. Calls for Reform

92. Individual churchmen had issued memoranda
and appeals for retorm of the church all through the
fifteenth and into the early years of the sixteenth cen-
turv.® Perceptive observers could see that a wealthy
and powerful hierarchy was no longer in harmony
with its apostolic mission. Often these appeals called
for a return to observance of the older codes of law,
while a few, like Wycliffe and Hus, called for renewed
biblical preaching. But the desire of reform of the
head, and thereby of the members, remained an
unsatisfied aspiration.

2.4. DEVELOPMENTS IN THE REFORMATION
AND AFTERWARDS

2.4.1. The Lutheran Reformation

93. Among early modern exponents of religious
reform, Martin Luther was distinctive in the force of
his appeal to the biblical basis of reform, especially
as found in the apostolic writings of the New Testa-
ment. Luther called an apostle “one who brings
God’s word” and understood the apostolic legacy
wholly from the gospel and the commission to make
it known. The church lives by the specific word com-
ing to it from the risen Christ, through the apostles
and the witnesses who follow., “Where the word is,
there is the church”.* The church remains apostolic
by proclaiming the good news concerning Christ who
“has died for our sins and is risen for our righteous-
ness” (Rom 4:25)."* Thus, “where two or three are

? Cartonis mitsse expositio, Lectio XXXII, Par. G, and XXIV, C-
G; ed. H. A. OBerMaN & W.I. COURTENEY (Wiesbaden, 1963-67), 1,
334 and 227-232. The work was printed some fifteen times begin-
ning in 1488 and Luther studied it before ordination to the priest-
hood in 1507.

? Some representative titles: De squaliboribus Romanae curiae
(MarTHIAS of Cracow, 1404), Monita de reformatione ecclesiae in
capite et membris {Pierre D'ALLY, 1434), Advisamenta super refor-
matiorie papae et romanae curiae (D. CAPRANICA, 1447), Libellus de
remediis afflictae ecclesiae {R. SANCHREZ D AREVALO, 1469), Libellus
ad Leonem X (T. GlusTiniang & V. QuIRINL 1513). To these may be
added the reform preaching of Savanarola in Florence and the
complaints over papal appoimtmemnts and taxes formulated in the
Gravamina nationis Germanicae, regularly revised at late fifieenth
century diets of the Empire. A new and widely atiractive program
of reform emerged after 1500 in Erasmian biblical humanism,
calling for a transtorming impact of the apostolic writings of the
New Testament, known in their original Greek, on theology, spiri-
tuality, and preaching.

¢ “Ubi est verbum, ibt est Bcclesia”. WA 39/11, 176,8f.

' Commentary ot Galatians (1519), WA 2, 452; LW 27, 154,
Smalcald Articles, I, 1.

assembled, if only they hold to God’s word in the
same faith and trust, there vou certainly have the
authentic, original, and true apostolic church”."!

94. The gospel word displays the power of the
risen Christ by gathering and shaping the church as
creatura evangelii (“ creature made by the gospel "), in
which pastors, preachers, and all the faithful are
called to continue the succession of witness to Christ’s
saving Lordship. Christ, now at the right hand of God,
rules visibly on earth through the preaching of the
gospel and celebration of the sacraments in the
church. Receiving the apostolic gospel in faith entails
as well receiving the practices such as baptism, the
Lord'’s Supper, the power of the keys, and mutual con-
solation, through which the message of Christ engages
human life with divine power.”? By the apostolic word
and practices, as Luther set forth in the Large Cate-
chism (on the Creed, Third Article), the Holy Spirit is
distributing, through the ministry of those properly
called, the treasure of forgiveness of sin and sanctifi-
cation acquired by Christ’s death and resurrection.

95. Luther himself rarely spoke of the “apostolic
church”. But he understood the reality that we desig-
nate the church’s apostolicity as continunity in pro-
claiming the same message as the apostles and as con-
tinuity in practicing baptisim, the Lord’s Supper, the
office of the keys, the call to ministry, public gathering
for worship in praise and confession of faith, and the
bearing of the cross as Christ’s disciples.'* These are
the marks of the church by which one can recognize
it, since they are the means by which the Holy Spirit
creates faith and the church, Among these marks, the
gospel message, however, is the decisive criterion of
continuity in practice with the apostolic church.

96. The apostolic legacy is handed down based on
and always related to Holy Scripture which is the
touchstone of all preaching, teaching, and practice.
Scripture, when read as centered on God’s grace in
Christ, makes present the right understanding of
apostolic teaching," which includes the trinitarian
and christological doctrine of the Ancient Church. It
is the doctrine of justification by faith that expresses
and orients this understanding.

97. The gaspel serves as the basis of all authority
in the church. Since apostolic authority is concrete
service of the message of Christ, the rank or role of a

'TWA 47, 778,9-12,

12 WA 2, 430, 6-7, from Resolutiones Lutherianae super proposi-
tionibus suis Lipsiae disputatis (1519). Also, WA 6, 560,33-35; LWF
36, 107, WA 77, 721,9-14; and 17/1,100,2-3.

U Exposition of Psalm 110 (1535), WA 41, 131; LW 13, 272.
Swalcald Articles, TT, 4, BC 19.

'* See Luther’s defenses of the continuity of the Lutheran
churches with the ancient church of the apostles in On the Coun-
cils and the Church {1539), WA 50, 628-644; LW 41, 148-167, and
Against Hanswurst (1541), WA 51, 479-487; LW 41, 194-199,

S WA 41, 562,14-16: “Hoc vero est apostolice tractare scrip-
turas, et statuere illam universalem sententiam, quod omnes qui
credunt verbo Dei sunt iusti”,

75



person does not suffice to legitimate teaching, for the
latter must be tested for its coherence with the gospel
originally delivered by the apostles. But for one to
undertake in public to speak this message, which is
God's means of lile-giving promises, one must be
authorized by a definite call.

Continuity and Critigue in the Lutheran Reformation

98. The aim of the Reformation was to re-estab-
lish continuity with the true church of the apostles by
a new reception of the apostolic gospel and the prac-
tices bound to it. This entailed rejecting the miscon-
ceptions of the gospel and deformations of practice
by which the church of the day had broken continu-
ity with the apostles. For the good news had been fal-
sified by making God’s favor dependent on good
works, by centering the Lord’s Supper on sacrifice
offered to propitiate God, and by the papal hierar-
chy’s claiming the right to add new articles of faith
and impose practices binding in conscience.

99, The Reformation rejected what it found con-
tradicting and obscuring the gospel in the church
under the papacy, but its critique was not total, for
Luther could say, “.. in the Papacy there are the true
Holy Scriptures, true baptism, the true sacrament,
the true keys for the forgiveness of sins, the true
office of proclamation, and the true catechism”.'®
The Catholic Church possessed and was passing on
the elements of the apostolic legacy which the Refor-
mation was now using in correct ways.

100. Reformation critique thus served re-focusing
church life on the gospel and reorganizing it to serve
the communication of the gospel. Reform aimed at
renewed continuity with the apostolic church by cen-
tering church life on Scripture and its exposition in
preaching, by the administration and daily remem-
brance of baptism, by the common celebration of the
Lord’s Supper, by pastoral exercise of the keys to deal
with sin, and by reaflirming ministry as an office of
communicating the gospel. By preaching and these
basic forms, the gospel of Christ makes itself present
in the church.

101, The gospel purely taught and the sacramenis
rightly administered are necessary for the existence
of the church (Augsburg Confession, Art. 7). This
basic affirmation defines the church by reference to
the apostolic mission, while also establishing what is
needed for its unity. But an agreement on the teach-
ing of the gospel also embraces the practices coming
from the apostles by which the message impacts on
life and gives form to the life of the community (cf.
nos. 94-95, abave). Beyond the apostolic nucleus,
“traditions” may be accepted, but not as necessary
for constituting the church and its unity.

 Concerning Rebaptism (1528), WA 26, 1461, LW40, 2311
Also, Commentary on Galatians (1535), WA 40/1, 69; LW 26, 24.
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102. Maintaining the church’s continuity in the
message and in the essentially connected practices
received from the apostles comes to be centered in
catechesis, which is instruction and initiation aiming
to shape life and devotion by the basic texts of the
Commandments, the Creed, prayer, the sacraments,
and confession and absolution by the power of the
keys. By these, the apostolic legacy remains present
and alive in the church.

2.4.2. Apostolicity at Trent and in Post-Tridentine
Catholic Theology

103. To prepare its doctrinal clarifications and
reform decrees, in 1546 the Council of Trent first
stated that the gospel of Christ, preached by the apos-
tles, is the source of all saving truth and norms of
Christian practice. This gospel gave rise to a body of
doctrine and norms expressed in both Scripture and
the unwritten traditions transmitted by the apostles
to the church (DS 1501; Tanner, 663). But this same
gospel is not only an external word, but is also inte-
rior, planted by the Holy Spirit in the hearts of
believers.”” Regarding Scripture, Trent specified the
canon and indicated that interpretations concerning
faith and practice must not diverge from a perennial
ecclesial understanding, exemplified by the Church
Fathers, which remains present today and empowers
the teaching office o judge the adequacy of biblical
interpretations (DS 1507; Tanner, 664).

104. Trent did not present a dogmatic ecclesiol-
ogy. but left this area open. Theologians responded to
the immediate needs of controversy by developing an
apologetical treatrment of apostolicity, that is, a pre-
sentation of evidence to prove that the Roman
Church is alone the vera ecclesia (“true church”),
with rightful authority in teaching and a legitimate
corps of bishops and presbyters.’® Later Catholic
manuals of ecclesiology were dominated by apologet-
ics, arguing from numerous external “marks” or
“notes” by which to ascertain the true church of
Christ, especially through the papal and episcopal
succession in office from Peter and the other apostles
to the present day.

105. Post-Tridentine Catholic theology was nar-
rowed by constraints of argument to give practically no
place to the ecclesial endowments of Scripture, creeds,
worship, spirituality, and discipline of life, which in fact
shaped the lives of Catholics but which were also

" Cardinal Legate M. Cerving, the future Pope Marcellus TI,
spoke of the gospel written on hearts, in the programmic address
of 18 February, 1546, which initiated deliberations on Scripture
and the traditions. CT 1 (Freiburg 1901), 484f.

'® This narrowed theological perception, abstracting from
preaching, the spiritual life, and missionary zeal, has been magis-
terially presented by G. THiLs, Les notes de I'Eglise dans l'apologe-
tique catholigue depuis la Réforme (GEMRLOUX 1937). An emblem-
atic exposition of “apostolicity” in the form of historical proof is
the entry by J.V. BAINVEL in the monumental Dictionnaire de
Théologie Catholigue, | (1903), 1618-1629.



shared in different ways with Christians of the sepa-
rated churches. Ecclesiology was dominated by concern
with the formal issue of legitimacy in holding these and
other gifts. Interior gifts appeared less important than
the verifiable marks employed by an apologetics draw-
ing on history. In the argument, the aim was to identify
the institutional entity in which Christ’s truth is norma-
tively taught, his efficacious sacraments administered,
and a pastoral governance exercised in a legitimate
manner, especially by reason of apostolic succession of
Pope and bishops in a church assuredly still sustained
by Christ’s promised assistance.

2.5. DEVELOPMENTS TOWARD RESOLUTION AND CONSENSUS

2.5.1. A Catholic Ecumenical Vision of Participated
Apostolicity

The Gospel and the Episcopal College

106. In the mid-twentieth century, important works
of biblical theology, along with newly circulating
patristic and liturgical sources, gave Catholics the
resources for fresh developments in ecclesiology. But
the gospel is basic to the church, as Vatican Il indicates
at the beginning of its dogmatic text on the church (LG
1) by referring to Christ as the “light of the nations”
(Lumen gentium) to be brought to all humanity by pro-
claiming the gospel to every creature (cf. Mk 16:15).

107. When Vatican II restates Trent’s declaration
on the gospel as source of all saving truth (DV 7), “the
gospel” is the concentrated expression of God's revela-
tion which gives believers, out of the fullness of God's
love, access to the Father through Christ in the Holy
Spirit. The truth revealed about God and human sal-
vation “shines forth in Christ, who is himself both the
mediator and sum total of revelation” (DV 2). Christ
completed and perfected revelation by his words and
works, signs and miracles, but above all by his death
on the cross and glorious resurrection, which express
the gospel message “that God is with us, to deliver us
from the darkness of sin and death and to raise us up
to eternal life” (DV 4). The gospel of salvation is thus
articulated in Vatican IT's Constitution on Divine Reve-
lation (Dei Verbum), which is prior to all else that the
Council taught on the church and its life.” This recov-
ery of the soteriological focus of revelation was one
factor in opening the way for Catholics to join Luther-
ans in adhering to a common understanding of justifi-
cation in The Joint Declaration on the Doctrine of Justi-
fication (esp. nos. 14-18).

108. Regarding the papal and episcopal ministry
serving the public proclamation of this gospel,

" In a 1964 response to a proposed amendment, Vatican IT's
Docirinal Commission stated that De revelatione, the future Dei
Verbumt, is “in a way the first of all the Constitutions of this Coun-
cil”, Acta Synodalia Sacrosancti Concilii Vaticani Secundi, vol. IV/1
{Vatican City 1976), 341.

Catholic doctrine now features further recovered
insights. In Vatican II, the apostolic primacy of
Rome and its bishop must be seen within the entire
body of bishops, who form a structured collegium,
which succeeds the college of the apostles in mis-
sionary and pastoral responsibility, and in govern-
ing and teaching authority (LG 22-24). The unity of
the church has the form of communio among par-
ticular churches whose bishops are united in the
episcopal college, which is a corporate locus of
apostolic succession in union with the bishop of the
primatial apostolic See of Rome, who is both a
member of the college and its head. This college
perpetuates itself in order to carry out its responsi-
bilities to the gospel by including new members,
firm in their profession of the church’s faith, who
corporately ensure the continuity over time of what
the college has been commissioned by Christ to pro-
claim to and preserve in his church.

109. Being an ordained ntember of this college
does not guarantee an individual bishop’s faithful
transmission of the apostolic gospel and tradition,
for one can fall into disaccord with the transmitted
faith and so lapse from episcopal communio, but the
Catholic conviction is that the college as a whole, in
union with the primatial bishop, is protected in
transmitting the apostolic message and forms of wor-
ship and life. This heritage of teaching, liturgy and
witness, that is, the living tradition, is thus bound to
a corporate body of living teachers, whose apostolic
succession makes them normative witnesses to what
comes from Christ through the apostles.

110. Vatican II echoes a major Reformation concern
by linking the episcopal office, before all else, with the
preaching of the gospel of Christ (LG 25.1). Bishops are
evangelists, called to exemplify preaching for the pres-
byters whose ministry of word, sacrament, and pastoral
care (PO 2.4, 4-6) they promote and oversee. Since the
petrine office is within the episcopate, its primary role
is also to proclaim Christ, in the image of Peter’s foun-
dational witness to the resurrection of Christ, as the
central event announced in the gospel. Thus, episcopal
and papal apostolic succession in office serves a succes-
sto verbi (“succession in the word”), to build up the
church from its foundation of faith in Christ.

111. Part 3 of this report will present how Catholic
doctrine views a pastoral ministry of word and sacra-
ment outside the corporate episcopal succession. But
this must rest on a view of ecclesial tradition, about
which contemporary Catholic teaching features
insights recovered from long-neglected sources, which
lead to a conception different from what predomi-
nated in the post-Tridentine era, but which in fact ful-
fills essential intentions of the Councils of Treni and
Vatican L.

A Renewed Understanding of Tradition

112, Beginning in the initial Catholic arguments
against Reformation claims and continuing well into
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the twentieth century, an apologetically framed
Catholic theology stressed the existence of certain
non-written traditions conveyed to the churches by
the apostles by means other than Scripture. A text
like 2 Thess. 2,15 was cited to show that Paul also
transmitted “traditions taught by word of mouth”,
while Johnt 20,30 and 21,25, on the “many other
things that Jesus did”, opened a broad panorama of
possible practices not attested in the gospels. These
traditions, emphasized against the Reformation sola
Seriptura (“ Scripture alone”), entered the church as
doctrines and instituted community practices, which
the apostles communicated orally but did not set
down in the New Testament, with these leading in
time by the dynamic of development to required
liturgical and disciplinary ordinances and even to
dogmatic propositions of the doctrine of faith.

113. Historical studies motivated Vatican II to
avoid ratifying the notion of unwritten traditions
which supplement Scripture with further teachings
and practices of apostolic origin. The Council care-
fully avoided a doctrinai decision on the contents of
the “unwritten traditions”, while stressing instead an
intimate correlation, permeating the whole life of the
church, between Scripture and the dynamic process
of tradition (DV 8.3, 9). By the interaction of these
two in the church, the apostolic tradition of the
gospel and life is perpetuated, which Scripture
expresses in a special manner (DV 8).

114. Here apostolic tradition itself is depicted in a
fresh manner. In the churches they founded, the apos-
tles communicated the gospel, thereby commtunicat-
ing dona divina (“divine gifts”) to believers, by the
ensemble of “the spoken word of their preaching, by
the example they gave, by the institutions thev estab-
lished, [as] they themselves had received” (DV 7.1).
This complex reality, the apostolic patrimony, passed
into the post-apostolic churches and thus began its
further life in history: “what was handed on by the
apostles comprises everything that serves to make the
People of God live their lives in holiness and increase
their faith”. This reality constituted of many elements
is then perpetuated in and by the church “in her doc-
trine, life, and worship ” as she continuously transmits
“all that she herself is, all that she believes” (DV 8.1).

115. The patrimony of the apostolic tradition is
multifaceted and vital, being closely linked with the
corporate reality of the community. A many-sided
depositum vitae (" deposit of life”), illustrated sugges-
tively by the Pastoral Epistles, represents what Vati-
can Il sees as the apostolic tradition, which has its
center in the gospel and finds in the New Testament
its pre-eminent testimony to Christ, in whom
appeared “the goodness and loving kindness of God
our Savior” {Titus 3,4-7, also 2,11-14),

116. The apostolic tradition comprises many
interwoven strands of teachings which foster faith
and life consonant with faith, and many practices
inculcated in the community to promote its witness
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in its locale. These traditions make up the authentic
Tradition manifested in the church’s communal life.

The Catholic Church and the Other Churches and
Ecclesial Communities

117. The renewed Catholic doctrine on Scripture
and tradition leads, in our ecumenical context, to the
recognition that these components pertain to the
means of sanctification and formation in truth that
are present both in the Catholic Church and in other
communities now in real but imperfect communion
with the Catholic Church.

118. These developments in Catholic ecclesiology,
concerning the episcopate and tradition, open
avenues of advance, not only toward doctrinal agree-
ment with churches of the Reformation about the
church, but also toward acknowledging the apostolic-
ity of these churches whose ministerial pastoral lead-
ership does not stand in historical apostolic succes-
sion.

119. Vatican II took important initial steps
toward considering as apostolic churches now out-
side the Cathelic communion, when it affirmed that
“many elements of sanctification and truth are found
outside its [own] visible confines”, that is, in other
churches and ecclesial communities, and when it
called these “ gifts belonging to the Church of Christ”
(LG 8). The Council developed this in LG 15, with
reference to the “elements” that are central compo-
nents of life in the separated churches and ecclesial
communities: baptism, the Scriplures, faith in the
Triune God, sacraments, the sanctifying activity of
the Holy Spirit, and the witness of martyrdom.

120. Vatican II's Decree on Ecumenism (Unitatis
redintegrario) laid a central foundation of our dia-
logue by acknowledging that the other churches and
ecclesial communities “have been by no means
deprived of significance and importance in the mys-
tery of salvation. For the Spirit of Christ has not
refrained from using them as means of salvation ...”
(UR 3). The same passage mentions again “the ele-
ments of sanctification and truth”, with amplifica-
tion on liturgical worship among the endowments
which come from Christ and constitute the separated
communities as means by which the Spirit of Christ
works out the salvation of their members,

121. From this conciliar affirmation of the Christ-
ian endowments ol the separated churches, Catholic
ecumenical theology is justified in concluding to an
implicit recognition of these churches and ecclesial
communities as apostolic, since the very elements
listed are not meteorites fallen from heaven into the
churches of our time, but have come from Christ
through the ministry of his apostles and are compo-
nents of the apostolic tradition. Beyond our common
sharing in Christ’s salvation by grace and personal
faith, we are also in real, but still imperfect, ecclesial
communion (UR 3} because we share the mediating



elements of sanctification and truth given by God
through Christ and the apostles. The Catholic Church
and the churches and ecclesial communities of the
Reformation both participate in the attribute of apos-
tolicity because they are built up and live by many of
the same “elements and endowments” pertaining io
the one and multiple apostolic tradition.®

122, This affirmation involves for Catholics an
analogous or differentiated application of the qualifi-
cation “apostolic” to other churches and ecclesial
communities, because of Catholic convictions about
the full complement of sacramental and institutional
elements, especially in its episcopal and primatial
ministers, that the Catholic Church has retained, in
spite of her deficiencies in faith, worship, and the
mission entrusted to her. In churches whose bishops
stand outside the episcopal college united with the
successor of Peter, apostolicity while being genuine is
also different from the apostolicity of a church in
which faith, doctrine, sacraments, worship, and life
are integrated by a united and collegial episcopal
ministry which, in communion with the successor of
Peter, continues in a unique way the ministry of the
apostles. For Catholics this ministerial structure is
not external to the gospel it communicates, for it
mediates the gospel.

123, Parts 3 and 4 of this document will explore
further the different ways our churches are apostolic,
by examining our convictions and differences over
ordination in episcopal succession and over teaching
authority, both of which affect the way Catholic the-
ology applies the qualilication “apostolic” to the
churches of the Reformation.

2.5.2. An Ecumenical Lutheran Account of the Apos-
toliciry of the Church

The Full Dimensions of the Word of God

124. The insights of biblical theology in the last
century have again reinforced for Lutherans the
awareness of the gospel as God’s saving word sent
forth into history. The word of God is dynamic, for in
it God is acting, in Christ, through the Holy Spirit.
The gospel is “the power of God for salvation” (Rom
1:16), through which the Spirit gathers and sustains
a new community for its corporate witness to the
gospel among the nations. Through the witnessing
communily, as a distinctive, continuous, and embod-
ied presence in the world, God’s word is engaging

2 The Catholic attribution of apostolicity, based on the apos-
tolic elements, goes hand-in-hand with use of the designation
“ecclesial communities” for bodies of the Protestant tradition, a
terminology introduced into De oecumeniswio in the revision of
early 1964 and retained in the promulgated text in UR 19 and 22.
The meaning was explained in the Relafio accompanying the
revised text as recognizing in them “a wruly ecclesial characler”,
because of the presence and socially formative action in them of
the one Church of Christ, in a true but imperfect manner. (Acta
Syriodalia, 111/2, 335).

historical life in an efficacious way, as Luther says in
the Large Catechism, " The Holy Spirit continues his
work without ceasing until the Last Day, and for this
purpose he has appointed a community on earth,
through which he speaks and does all his work” !

125. The word of God, to be sure, has a definite
conlent as teaching about the Son of God and his
saving work, a doctrine which must be attested truth-
fully in faithful reception of the apostolic testimony.
While faith without content is void, still it is not sim-
ply assent to true statements, since God meets believ-
ers in personal encounter by engaging them in the
promise of the gospel word and sacraments. Thus
believers fully trust in God’s promises and in faith
they personally embrace true belief.

126. This awareness of the full dimensions of the
word of God has implications for understanding the
apostolicity of the church, the substance of which lies
in the ongoing proclamation of God's saving action in
Christ, through word and sacrament, in fidelity to the
apostolic witness. The Holy Spirit is acting to bestow
saving communion with Jesus Christ on believers living
in history and to form them into a community of wit-
ness and celebration for attesting the good news to all
the world. The continuity of the Spirit's saving action,
taking form in the church’s continuous reception and
handing-on of the gospel, amid a manifold ecclesial
practice centered on the gospel, is thus seen today as
the depth-dimension of the apostolicity of the church.

The Elements of Apostolicity and their Configuvation

127. In view of these dimensions of the gospel, as
the word of God sent forth in history, apostolicity
must be taken as a complex reality embracing multi-
ple elements. A Lutheran view of ecclesial apostolic-
ity does not simply look to the presence of these ele-
ments in the life of a community, but much more to
the pattern of their configuration and to the under-
standing and use ol them. This is of primary impor-
tance for a Lutheran account of the church’s apos-
tolic integrity. The Reformers recognized that all the
elements of apostolicity were present in the late-
medieval church, but the pattern of their right shape,
understanding, and use had been obscured. To
reform the church was to re-gather the elements of
apostolicity around their proper center, so as to
recover an authentically apostolic pattern of the
marks of the church.

128. The center is, of course, the holy gospel that
promises forgiveness and salvation given freely by
God'’s grace, for Christ’s sake, received by faith alone.
The preached gospel is linked inseparably with bap-
tism and the Lord’s Supper in articulating the grace
given to believers. For the good news of salvation to
be communicated in its depth and saving power, the

*' BSLK 659,47, 660,3; BC 439,
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preached gospel must be joined with the sacraments,
along with the ministry of the keys. This is the vital
center of the church’s life, the central cluster of
authentic continuity with the apostles, by which their
mission continues.

129. This center does not exclude other elements
of apostolicity, but their meaning becomes clear only
in relation to these basic forms. Around them the wit-
nessing community takes shape, by which the mes-
sage is proclaimed and celebrated. The concern here,
in Lutheran perspective, is not reduction through the
exclusion of other elements, but the concentration of
everything in the community on the central commu-
nication of God’s life-giving forgiveness.

130. Around the central expression of the gospel
in word and sacrament, the life of the community
takes shape in offices and institutions, doctrines,
liturgies and church orders, and an ethos and spiritu-
ality animated by the message of God’s grace. Also in
this account apostolicity is a gift and calling which
shapes the whole life of the church as a community
in history. On this basis, Lutheran theology can
understand the continuity of the church with its
apostolic origin in a socially embodied way, which
while complex is centered on the proclamation of the
gospel and celebration of the sacraments in a manner
echoed by Catholic teaching in Vatican IT (cf. nos.
107 and 114-116, above).

The Substance of the Gospel and its Contingent Forms

131. Today Lutheran teaching has learned that
the central forms of the gospel, with the community
life shaped by them, and in it the office of ministry,
all come to us in historically contingent expressions.
The good news of Christ comes to us in biblical texts,
in a canon, and in liturgical creeds all marked by the
time of their origins. The sacraments of salvation
have been embedded in historically developed orders
of worship and liturgical texts. The church’s ministry
and the office of the keys are mediated to us in con-
tingent forms of church order and traditional pas-
toral care.

132, This means that the church must continu-
ously be aware of needs for reform. But in this we
cannot distill a pure gospel in abstraction from con-
tingent forms, and we should not, for such a gospel
would not be a word sent forth in history. We recog-
nize today that the church needs, in various degrees,
particular forms of apostolic continuity which are
not in themselves intrinsic to the substance of the
apostolic gospel. These forms serve the proclamation
of the good news of Christ and bring to believers
today the elements of gospel-centered apostolic conti-
nuity, while expressing as well the unity in faith
between a local community and the church through-
out the world and throughout the ages.

133. The widely recognized mediating [orms of
apostolic continuity, based on the books of the bibli-
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cal canon, such as creedal formulas, catechisms,
church orders, and common forms of worship, while
not necessary in a strict sense for the gospel to be
expressed with saving efficacy, are still rneeded in the
church for its mission and its broader unity. Their
use, however, must be continually reformed, to
enable them to serve better the continuity of the
church with its apostolic origin.

134. Reform must entail holding fast to and pro-
claiming more authentically the truth of the gospel,
which in the sixteenth century led to breaking his-
toric bonds of ecclesial communion. But today such
reform should go hand-in-hand with the recollection
that according to Christ’s will the cormmunion of
Christians with one another is intrinsic to their wit-
ness.

Diversity and its Reconciliation

135, Historical consciousness makes us aware
today of the persistence of theological diversity both
throughout the history of the Christian community
and today among those who receive the common
apostolic legacy. Many recognize that the unity in faith
and sacramental life toward which our ecumenical
efforts are advancing will entail “reconciled diversity ”,
which while leaving real diversity nonetheless shapes
and orders it by what is held in common, so that dif-
ferences do not entail division and opposition.

136. Reconciliation is encompassed by unity
given in Christ and actualized by the Holy Spirit. It
concerns that which we receive together from the
apostles, in doctrine and preaching, sacramental life,
mission, prayer, and ethos. The reconciling move-
ment of communities toward each other has to
attend to the confession of the apostolic {aith and to
doctrine. But the ground of unity in reconciled diver-
sity is extra nos, outside ourselves, in the word and
sacramenls by which Christ is present and known to
us. What reconciles is the mutual recognition that it
is the apostolic legacy which the respective churches
receive in their preaching and sacramental practice.
Recongciliation occurs through such shared reception
of the apostolic gospel, and by finding deep common
features of different receptions we draw near to a
common center and enter into communion with one
another,

137. In the relation between the churches, “unity
in reconciled diversity " rests on recognition as a
judgment that another community has authentically
received the apostolic legacy, so that what it teaches
agrees with the gospel’s content and its communal
practice communicates the good news of Christ. This
leads to commaon confession of the apostolic faith
and acknowledgment that the different ways the
communities explicate the faith are open to one
another in their diversity.

138. Thus a differentiated consensus is the form in
which separated churches may come together, that



is, in agreed confession with recognition that existing
differences do not impede mutual recognition of the
present-day continuity with Christian apostolic
beginnings and do not prevent partnership in the
apostolic mission.

Lutherans and the Roman Catholic Church

139. Lutherans have long held Roman Catholic
teaching and practice to be discontinucus with the
apostolic legacy in different respects, for instance when
institutions and practices of merely human devising
are considered integral to this legacy. What is essential
in the life of the church has thereby been obscured. In
the Lutheran view, the Roman Catholic Church has
retained the substance of the apostolic legacy. It is,
however, interpreted and configured in such a way that
apostaolicity is not properly embodied in teaching,
sacramental practice and structures of governance.

140. But in the changed ecumenical situation,
along with their own new insights into the implica-
tions of fundamental beliefs, Lutherans see Roman
Catholics working out new understandings, for
example, when they emphasize the centrality of the
apostolic gospel as “the source of all saving truth and
norms of practice” and interpret apostolic succession
in terms of what is provided by God so that the full
and living gospel might always be preserved in the
church (Vatican 11, DV 7).

141, While important differences remain, the dis-
cussion of apostolicity can and must proceed on the
basis of the shared conviction expressed in the Malta
Report of 1972: “The church is apostolic insofar as it

. abides in the apostolic faith. The church’s min-
istry, doctrine, and order are apostolic insofar as they
pass on and actualize the apostolic witness” (The
Gaspel and the Church, 52).

142. Through the signing of the Joint Declaration
on the Doctrine of Justification, the Lutheran World
Federation has acknowledged that, despite continu-
ing differences, the teaching of the Roman Catholic
Church on justification is compatible with faithful
proclamation of the good news of Jesus Christ in
accord with the apostolic witness. This is for Luther-
ans the recognition that the basic reality which
makes a church apostolic is present in the Roman
Catholic Church. Nevertheless, Lutherans find some
doctrines and practices which they see in lension
with this reality. They also see Catholics regarding
some elements as integral to apostolicity, such as his-
torical apostolic succession and papal primacy, with
which they do not agree. The ecclesiological weight
given to these elements prevents their giving an unre-
stricted recognition to the apostolicity of the Roman
Catholic Church. This also shows that there are dif-
ferences between the Catholic and Lutheran concep-
tions of the apostolicity of the church.

143, The present dialogue is thus rightly asking
what we can now say together about the true apos-

tolicity of the church, especially regarding ministry,
tradition, and teaching authority in their service of
the church’s continuity with its apostolic origin. This
will then lead to the further question of the extent of
our recognition in each other of the apostolic gospel
and mission in their integrity.

2.6. CoONCLUSIONS ON ECCLESIAL APOSTOLICITY

[fntroduction

144. This fourth phase of the Lutheran-Catholic
world-level dialogue has taken up a tension-filled
complex of questions about the church, namely, the
characteristic of its enduring continuity with its
apostolic foundation, the apostolicity of its ordained
ministry, and its means of maintaining faith and doc-
trine in the truth communicated by the apostles.

145. To clarify the first area, we have reviewed,
compared, and probed more deeply our respective
understandings of the apostolicity of the church. The
initial results can be summarized here in three sec-
tions: (1) foundational convictions about ecclesial
apostolicity which we share in faith; (2) shared
understandings we have discovered; and (3) differ-
ences which must be examined more deeply with a
view to their reconciliation and of clarifying whether
they still have a church-dividing effect.

2.6.1. Shared Foundational Convictions of Faith

146. In formulating the initial results of our joint
study of the apostolicity of the church, we first affirm
as common convictions the central truths of the
Lutheran-Catholic consensus on justification, We
believe that the Triune God is working to save sinners
by the incarnation, death, and resurrection of Jesus
Christ. We share in the righteousness of Christ
through the Holy Spirit and are accepted by God by
grace alone, in faith and not because of any merit on
our part, In Christ, the Holy Spirit renews our hearts
and equips and calls us to good works (JDDJ, no. 15}.

147. As attested in the Joint Declaration, we con-
fess together failh in the Holy Spirit, “ Lord and giver
of life ", who is bringing to the whole world the salva-
tion gained by Jesus Christ. We are furthermore one
in confessing the church as an essential work of that
same Spirit, who created communities of believers
through the gospel of Jesus Christ announced as a
saving message by the apostles. We agree, as we
accept the New Testament testimony, that Jesus
Christ sent his apostles as authorized witnesses of his
resurrection and to make disciples in the whole
world and impart baptism for the forgiveness of sins.
By the gospel of salvation, the apostles gathered
believers into communities founded on Jesus Christ
(cf. Part 1, nos. 22 and 25, above). To these commu-
nities the New Testament writings, whether com-
posed by apostles or by evangelists, prophets, and
teachers of the late apostolic period, give further
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apostolic instruction in faith and a manner of life
worthy of the gospel of Christ.

148. By confessing that the church of every age is
“apostolic” we hold that the apostolic witness is both
a normative origin and an abiding foundation. The
church of every age, we believe, is a wark of the Holy
Spirit who makes present the apostolic gospel and
makes effective the sacraments and apostolic instrue-
tion which we have been graced 1o receive. In faith,
we accept, as individuals and communities, the call
to serve the further transmission of the apostolic
gospel which the Holy Spirit continues to make a
viva vox of good news and a meaningful way of lile in
truth and service for men and women both of our
day and in the future lving before us.

2.6.2. Shared Understandings Discovered

149. Grounded in our shared convictions of laith,
our study has shown that in explicating what we
believe about Christ, the Holy Spirit, and the church,
which has already begun in previous documents of
this dialogue, especially Church and Justificarion
(1994), there are further important truths on which
our two doctrinal traditions manifest a consensus.

150. This study reveals a fundamental agreemeni
between Lutherans and Catholics that the gospel is
central and decisive in the apostolic heritage. Thus
we agree that the church in every age continues to be
“apostolic” by reason of its faith in and witness to
the gospel of Jesus Christ. This is attested by the New
Testament (cf. nos. 70-81, above).

151. The pre-Reformation church understood a
central component of its apostolicity to be its profes-
sion and teaching of the orthodox [aith expressed in
the twelve articles of the Apostles’ Creed. Reforma-
tion preaching and catechesis received this legacy in
a [resh manner, concentrating on the gospel of salva-
tion as the proclamation of God’s grace to sinners, a
message coming from the Risen Christ and ecriginally
communicated by the apostles. By faith in this mes-
sage, in every age sinners lay hold of Christ's death
for our sins and his resurrection for our justification
(cf. nos. 93-95, above).

152. This gospel of our salvation served as crite-
rion in the Reformaltion critique of the established
church of the sixieenth century and was the norm of
the Lutheran constructive reshaping of church life
around proclamation of and teaching on Jesus Christ
as the apostolic gospel makes him present (cf, nos.
100-102, above). For the Lutheran Reformation, the
gospel is a definite message about Jesus Christ in his
unique role in the divine plan of salvation. As for
Luther, so for modern Lutherans, the gospel is a
dynamic viva vox in which Christ is encountering
human beings to whom he becomes present as Sav-
ior and whom he empowers by his Spirit to become
believers declared and made righteous.
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153. But when the Council of Trent, driven both
by Reformation challenges and the intent to reform
the church, probed the deeper foundations of its faith
and life, it singled out the gospel of Jesus Christ, pro-
claimed by the apostles, as “the source of all saving
truth and norms of practice”. While Scripture and
the apostolic traditions communicate this gospel
truth and norms of living outwardly, it is the Holy
Spirit who writes the same gospel interiorly on
believing hearts (cf. no. 103, above).

154. Vatican II restated the centrality of the gospel,
but enriched its affirmation by a christocentric and
salvific account of God’s word of revelation of which
the gospel is the concentrated summation (cf, nos.
106-107, above). Beyond this account of the gospel as
central to the church and its life, Vatican IT went on to
state that by the ongoing interaction of the church’s
living tradition of faith and life with the Scriptures,
God continues to speak today and by the Holy Spirit
the living word of the gospel (viva vox evangelii)
resounds in the church and the world (DV 8.3).

155, Catholic and Lutheran teaching are also in
agreement that the apostolic legacy, by which faith in
Jesus Christ is instilled, nurtured, and embodied, is a
manifold and many-faceted heritage. Thus, the oppo-
sition sketched at the beginning of this Part (no. 67,
above) does not present the real situation.

156. In Catholic theology between Trent and Vati-
can I, apostolicity was narrowly conceived as conti-
nuity in papal and episcopal succession and this con-
tinuity funclioned as a nota ecclesiae (“note of the
church”}) in proving the legitimacy of the Roman
Catholic Church. But Vatican Il drew on Scripture
and the Fathers to explain the apostolic tradition, in
its objective sense, as an ensemble of gospel preach-
ing, sacraments, different types of ministry, forms of
worship, and the apostles” example of selfless service
of the churches founded by the gospel (cf. nos. 114-
115, above). The apostolic heritage, expressed in a
special manner in Seripture, “ comprises everything
that serves to make the People of God live their lives
in holiness and increase their faith” (DV 8.1). The
original apostles, formed by hearing Jesus and living
with him, then instructed by the Holy Spirit, trans-
mitted an ample basis of what the later church
expresses in its doctrine, life, and worship.

157. This rencwed view of apostolic tradition as
unifying many components grounds the Roman
Catholic approach to the churches and communities
to which she is related by a true but imperfect com-
munion. Catholic ecumenism presupposes the sincer-
ity of faith of other Christians, but this is not prop-
erly the basis of meeting them in dialogue and striv-
ing for visible Christian unity. This rests instead on
“the elementis of sanctification and truth” that are
present and operative in the still separated communi-
ties not in full communion. These bodies “ have been
by no means deprived of significance and importance
in the mystery of salvation. For the Spirit of Christ



has not refrained from using them as means of salva-
tion” (UR 3).

158. In a rarely noted but remarkable correspon-
dence with Vatican II on tradition and “ the elements
of sanctification and truth”, Luther connected the
gospel with a set of practices through which the sav-
ing message comes to individuals and gives shape to
community life (cf. nos. 94-95, 100-102, above).
Christ rules and works through the gospel pro-
claimed, but this comes to expression in baptism, the
sacrament of the altar, and the ministry of the keys
for the forgiveness of sins. The church is apostolic by
holding to the truth of the gospel that is embodied
continually in practices coming from the apostles in
which the Holy Spirit continues the communication
of Christ’s grace. The Holy Spirit makes use of a com-
plex of means by which believers are sanctified and
church is constituted (Large Catechisrn, 3rd article of
the Creed).

159. Our study has uncovered a further instance ol
agreement in Luther’s several lists of inherited ele-
ments when he explained what the reformed churches
have received from the church under the papacy (cf.
no. 99, above). Consequently, gazing across the divide
of separation, he insisted that a manifold Christian
substance must be recognized in the Roman Catholic
Church. The Reformation was not starting the church
anew but instead was recovering the original signifi-
cance of “elements” which it received, namely, the
Scriptures, baptism, the sacrament of the altar, the
keys, and the catechetical components of the Lord’s
Prayer, the commandments, and the Creed with its
articles of faith. For the Reformers, the use of these
elements under the papacy was seriously defective as
an embodiment of Christ’s gospel, but the Roman
Church is acknowledged as still carrying within it the
principal practices by which the gospel is meant to
shape the life of the church in continuity with its apos-
tolic foundation.

160. Thus, on the apostolic tradition, both as
comprising a manifold legacy of fundamental means
of sanctification and as directed to shape community
life by the gospel of our salvation in Christ, Lutheran
and Catholic teaching and church life manifest a

wide-ranging agreement. Today we therefore mutu-
ally recognize, at a fundamental level, the presence of
apostolicity in our traditions. This recognition is not
negated by the importam differences still to be inves-
tigated.

2.6.3. Differences Calling for Further Examination

161. The fundamental mutual recognition of
ecclesial apostolicity which we have set forth is
presently limited on both sides by significant reserva-
tions about the doctrine and church life of the part-
ner in dialogue.

162. A first limitation rests on differences in
understanding ordination to the pastorate, ministry
in apostolic succession, and the office of bishop in
the church. Second, while we agree on Sacred Scrip-
ture being the norm of all preaching, teaching, and
Christian life, we differ on how Scripture is to be
authentically interpreted and how the teaching office
serves Scripture in the latter’s guidance of the
church’s teaching and practice.

163. This part of our study has shown the solid
basis of our mutual recognition of apostolic continu-
ity. Now we turn, in Part 3, to examine apostolic suc-
cession, the ordained ministry, and the episcopate
especially in light of the experiences that were forma-
tive for our churches. Part 4 will review our respec-
tive convictions about the authority of Scripture and
then examine our differences over how the teaching
office is constituted and how Scripture functions as
the source and apostolic criterion of all that our
churches believe and teach.

164. On apostolicity as mark and attribute of the
church our joint study of Scripture and history leads to
a fruitful account of present-day teaching and to agree-
ments grounding a fundamental mutual recognition. In
what follows our work aims at discovering even more
commonly shared convictions and corresponding prac-
tices regarding ministry and the relation between Scrip-
ture and the teaching office. We aim at an agreement
which will reduce significantly the reservations
presently hindering that full communion in apostolic
truth and life which is the goal of our dialogue.

PART 3
APOSTOLIC SUCCESSION AND ORDAINED MINISTRY

3.1. INTRODUCTION

165. Part 2 of this study dealt with the apostolic-
ity of the whole church and discussed the “elements”
which, by the power of the Holy Spirit, contribute to
building up the church “upon the foundation of the
apostles and prophets, with Christ Jesus himself as
the cornerstone” (Eph 2:20). Among these elements

are the Holy Scriptures, the communication of God’s
word in proclamation, baptism, and the Lord’s Sup-
per, the office of the keys, catechesis as (ransmission
of the apostolic tradition, the Creeds, the Lord’s
Prayer, and the Ten Commandments. These elements
are institutions and enactments of the communica-
tion of the word of God in which the content of the
apostolic gospel becomes present to bring salvation
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to human beings. In doing so, they play a part in
maintaining the apostolicity of the church as a
whole. The apostolicity of the church is bound up
with a multitude of such elements, which are of
course present in our churches in different configura-
tions.

166. Because these elements involve institutions
and enactments of the communication of the word of
God, human beings are an essential factor in them.
There is no testimony without a witness, no sermon
without a preacher, no administration of the sacra-
ments without a minister, but also no testimony and
no sermon without people who listen, no celebration
of the sacraments without people who receive them.
That having been said, the problem arises about how
human beings take part in the communication of the
word of God in such a way that the church is main-
tained in continuity with the apostolic tradition.

167. With respect to human beings as hearers and
recipients of the gospel, we declare together with the
Joint Declaration on the Doctrine of Justification:
“Through Christ alone are we justified, when we
receive this salvation in faith. Faith is itself God’s gift
through the Holy Spirit, who works through Word
and Sacrament in the community of believers”.??
With respect to human beings as co-workers with God
in the communication of the gospel, all who have
been baptized and believe are called to collaborate in
the transmission of the gospel, by virtue of their shar-
ing in the priesthood of Christ. At the same time, the
church also has its ordained ministry to which some
individuals are specially called. Both Catholics and
Lutherans have to clarify the relation between the
universal or common priesthood of all the baptized
and the special ministry conferred by ordination. The
answer to this question depends on the configuration
of the above-mentioned elements, and then influences
this configuration. The elements themselves are not
independent of their particular configuration, as one
sees in the relationship between ministerial office and
the eucharist. So the ministry, in both its doctrinal
understanding and its institutional organization, is of
greal significance for the apostolicity of the church.

168. A response concerning the relation between
the universal priesthood of all baptized and the
ordained ministry goes along with the answer to a
further problem which arises here, namely, the ques-
tion of a differentiation within the special ministry.
This involves primarily the relation between the
office of pastor or presbyter and that of bishop. The
course of church history has seen this relation
defined in different ways and it is understood differ-
ently by the Roman Catholic Church and the
Lutheran churches. Thus these offices have a differ-
ent structure in the two bodies, which affects both
doctrinal understanding and church organization,

2 IDDJ no. 16.
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For both Catholics and Lutherans the special min-
istry is a special service given to the apostolic gospel
and thus to the apostolicity of the church. The ecu-
menical issue bound up with the problem of the dif-
ferent ways of structuring the special ministry is this:
Are a specific structure of the pastoral office and one
specific structure of the episcopal office, as well as a
specific form of embedding the latter into a larger
college of office-holders, essential to the authentic
and legitimate service of the apostolic gospel? Can
the one office of ministry manifest itself in different
structures? What belongs to its substance and what
belongs to structures of it which are, within certain
limits, variable?

169. The search for answers will first be oriented
by the New Testament taken in connection with the
Old Testament, with the former being the primary
and binding testimony of the Christian faith {Section
3.2, below). But the New Testament shows a variety
of ministries and charisms, along with forms and
concepts of ministry which are different while they
overlap with one another. With due caution, one can
distinguish lines of development within the New Tes-
tament. How this development is discerned and eval-
uated is of course not independent of how one
assesses the later historical development of the min-
istry. The Early Church’s structure of the threefold
ministry is not attested as such in the New Testa-
ment, but it did emerge by the further development
of offices referred to in the New Testament which
were then brought together into a particular configu-
ration. The development of the office of ministry in
the Early Church is a specific form of the reception
of New Testament testimony to ministries and
charisms which were effective in the church of the
apostles.

170. This Part will then sketch the historical devel-
opment of ecclesial ministry in the Early Church and
in the Middle Ages. This forms a part of the shared
history of both the Catholic and Lutheran churches
and can be encompassed in a joint description (Sec-
tion 3.3, below). For both churches it is of great sig-
nificance that this development led at such an early
stage and with such lasting effect to a distinction
between the office of presbyter and the office of
bishop. It is possible to discern the reasons and moti-
vational impulses for this distinction and to discover
the inner logic of this development. To be sure, theo-
logical assessments of the normativity of this develop-
ment diverge from one another, above all because the
Reformers arrived at the judgment that the church of
their time had in many respecis become unfaithful to
the apostolic gospel of God’s grace, and because they
saw this expressed in an understanding of the pas-
toral office focused on offering the sacrifice of the
mass. On their side, bishops who had been convinced
by their theologians of the errors of the Reformers
refused to ordain Lutheran theologians. Thus
Lutheran congregations which wanted reform-
minded pastors were faced with the choice of either
renouncing the ordination of their pastors by bishops



or abandoning their conviction about justification by
grace alone and by faith alone. At that point a split
occurred between two elementary aspects of apostolic
succession, The examination of these questions
demands a brief exposition of the development of the
ordained ministry in the Lutheran Reformation and
how it has been understood theologically (Section
3.4.1, below), as well as a sketch of how the Council
ol Trent responded to the Reformation concerning
ecclesial ministry (3.4.2). This will lead to a presenta-
tion of how the Second Vatican Council both took up
and developed what the Council of Trent had taught
{3.5.1), followed by an overview of the current
Lutheran doctrine of ministry (3.5.2).

171. Then a concluding section (3.6} will explore
convergences on the subject of ministry in apostolic
succession, especially when one considers the cir-
cumstances of the divergence on this topic and takes
into account not only the differences but also what
Catholics and Lutherans hold in common regarding
the apostolicity of the church and its ministry,
including both commonalities which have never been
lost and those which have been rediscovered.

3.2, BIBLICAL ORIENTATION

172. “You are a chosen race, a royal priesthood, a
holy nation, God's own people, that you may declare
the mighty acts of him who called you out of dark-
ness into his marvelous light”. Thus the First Epistle
of Peter (2:9) applies the content of God’s address to
the people of Israel in Exodus 19:5f, to the church of
Christ. This designates the calling of the whole
church to proclaim the word of God in the midst of
the world. The Spirit leads the church on this path,
makes it a witness to the gospel, enables it to read the
signs of the time, and opens human hearts to belief
in the gospel. Any discussion of apostolic succession
and ordained ministry stands in the context of this
fundamental qualification of the church.

173. In First Corinthians Paul writes, with himself
in mind but characterizing the office of all the apos-
tles, “According to the grace of God given to me, like
a skilled master builder I laid a [(oundation, and
someone else is building upon it. Each builder must
choose with care how to build on it. For no one can
lay any foundation other than the one that has been;
that foundation is Jesus Christ” (/ Cor 3:10f). The
house built on this foundation is God’s temple made
up of the believers forming the community: “Do you
not know that you are God’s temple and that God’s
Spirit dwells in you?” (7 Cor 3:16). The Epistle Lo the
Ephesians develops this image further when it says
that the church is built “upon the foundation of the
apostles and prophets, with Christ Jesus himsell as
the cornerstone” {(Eph 2:20). The church can there-
fore only remain true to its mission to “proclaim the
mighty acts of God” (/ Pet. 2:9) by constantly renew-
ing its orientation toward the apostolic gospel. At the
heart of what is later called “ apostolic succession” is
the transmission of the apostolic faith from genera-

tion to generation and across all boundaries of space
or culture.

174. The forms in which faith is lived and the
gospel is handed on are manifold and multiform. A
ceniral place of shared confession is worship, espe-
cially baptism and the eucharist. Catechesis plays a
decisive role, both in leading to baptism and in deep-
ening faith (Heb 6:1f.). Theological critique and
reflection are indispensable for understanding,
defending, developing, and giving ever new expres-
sion (o the gospel as the word of God (ct. 1 Cor 14).
The witness of deeds is part of the witness of words.
Paul expresses this hope for the community at Thes-
salonica: “May the Lord make vou increase and
abound in love for one anocther and for all, just as we
abound in love for you” (I Thess 3:12). Because the
gospel of God in Jesus Christ is the universal message
of salvation and the effective word of grace, it has to
influence deeply all dimensions of the life of the
church and be attested and handed on in the whole
diversity and fullness of the church’s life of faith.

175. In I Cor 12-14 the Apostle Paul describes in a
dilferentiated way the tasks within the body of Christ
that are given to the manifold ministries and
charisins, in order to advance in different ways the
building up of the church (7 Cor 14). The diversity of
charisms and ministries corresponds to the diversity
of gifts which all the baptized contribute to the build-
ing up of the church (7 Cor 14) and to the variety of
tasks which have to be fulfilled by the church in the
world. Decisive for all charisms, ministries and
instrumentalities is that they are given by one God,
by one Lord, and by one Spirit, so that they benefit
others and the church as a whole (cf. 7 Cor 12:4-7).
The unity of their origin shapes their unity of orienta-
tion and function in building up the church. The
charisms find their unity in the body of Christ (1 Cor
12:12-27; Rom 12:41.). The various gifts of grace
make possible different services which each one
should mutually accept and foster (7 Cor 12:28-30).
The “way” that outshines all charisms (I Cor 12:31)
is love (f Cor 13). Without it, all charisms are nothing
(13:1-3). Only in love are they efficacious in building
up the church (7 Cor 14:1-5).

176, The apostles proclaim the gospel of God as
ambassadors of Jesus Christ who follow him and
they entreat “on behalf of Christ” (2 Cor 5:20). The
work of the apostles is, as Paul says, the “ministry of
reconciliation”, insofar as God calls to reconciliation
through the apostles (2 Cor 5:18). The preaching of
the Apostle Paul may appear feeble and lacking in
wisdom, but precisely by this it calls forth a faith
relving wholly on God’s power (1 Cor 2:1-4). Paul sees
himsell as a servant of Christ and “steward of the
mysteries of God” {/ Cor 4:1f.). The ministry of the
apostles is invested with “authority” (2 Cor 13:10) as
they proclaim Jesus Christ to build up the church.
The apostles however bear the treasure of the gospel
“in clay jars, so that it may be made clear that this
extraordinary power belongs to God and does not
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come from us” (2 Cor 4:7}. Because it is true of Jesus
Christ that “he was crucified in weakness, but lives
by the power of God” (2 Cor 13:4), therefore the
apostle says, “Whenever I am weak, then I am
strong” (2 Cor 12:10).

177. The apostolate should serve the expansion of
the church to the ends of the earth and last until the
end of time (Mr 28:20; cf. Acts 1:8). For this, the
proclamation of the gospel, the administration of the
sacraments, mission and catechesis, the leadership of
congregations, and the fostering and ceordinating of
charisms must be undertaken ever anew. That this
may occur requires a gift of the Holy Spirit (/ Cor 12-
14; cf. Eph 4). In First Corinthians Paul strives to
bring the charisms to support each other and collab-
orate one with the other (cf. / Cor 12:4-31}, and he
further reminds the Corinthians that “God has
appointed in the church first apostles, second
prophets, third teachers”, before he lists at length the
different gifts (/ Cor 12:28IL.). Of course the apostles
must also prepare the congregations to follow the
path of faith. According to Acts 14:23, Paul and Barn-
abas on their first missionary journey appointed
presbyters in every congregation. The letters of Paul
show that he had contact in each congregation with
those who bore responsibilities, for example, for
making his words known (I Thess 5:27), for taking
over the diaconate as Phoebe did in Corinth or
Cenchrea (Rom 16:1), or like Stephanas, the first
fruit of Achaia, who put himself and his whole house-
hold at the service of the saints and deserved being
recognized for this (J Cor 16:13-17). The Epistle to
the Philippians names “bishops and deacons”
already in the opening address (Phil 1:1). As depicted
in Part 1, Paul’s co-workers, particularly Timothy and
Titus, fulfill a particularly important task. Paul
specifically demands that those who bear responsibil-
ity be acknowledged (! Thess 5:12f; 7 Cor 16:16) and
that his co-workers be received warmly (Rom 16:1)
and be supported to the extent this is possible (/ Cor
16:10; 2 Cor 8:23f).

178. For the sake of the succession in faith, vari-
ous New Testarment writings speak of ecclesial min-
istries which serve the orientation toward the apos-
tolic origins. The Epistle to the Ephesians names
“ evangelists, pastors, and teachers” (4:11); the Pas-
toral Epistles emphasize true doctrine through the
bishop or overseer (episkopos); First Peter speaks of
the pastoral ministry of the presbyters (5:1- 11); and
Hebrews refers to the “leaders” (13:7,17,24). In Acts
20:17-38, Paul admonishes the presbyters of Ephesus
to lead as overseers (episkopoi) the church as God's
flock and to maintain “the word of his grace” {20:32)
even amid struggles over the true faith. According to
Ephesians it is the same Spirit who raised up the
apostles and prophets who also gives the “evange-
lists, pastors, and teachers”, who are to continue
building the church upon the foundation of the apos-
tles {4:11). In the name of Paul the Pastoral Epistles
demand that Timothy be acknowledged (/ Tim 4:61f)
in the ministry assigned to him by the apostle (2 Tim

86

4:5) because of the “grace” accorded to him (2 Tim
2:1). The presbyters who “rule well” in the commu-
nity are to be given due honor (/ Tins 5:17). Similar
admonitions are found in the Epistle to the Hebrews
{13:17) and in First Peter (5:3). In Ephesians the min-
istry of the “pastors, evangelists, and teachers” (Eph
4:11) has the goal that “all of us come to the unity of
the faith and of the knowledge of the Son of God”
(Eph 4:13). According to First Peter the presbyters
who work as pastors are admonished, “ Do not lord it
over those in your charge, but be examples to the
flock” (1 Pet 5:3).

179. The pneumatological perspective throws
light on the relation between the fundamental min-
istry of the apostles in laying in local churches the
foundation “which is laid, which is Jesus Christ”
({1 Cor 3:11}) and the work of building on this founda-
tion by those exercising the various offices of min-
istry. The apostolate is differentiated from these
offices insofar as Christ has made the former founda-
tional for the church, while it is incumbent upon the
ecclesial ministry, in publicly proclaiming the gospel
in word and deed, to acknowledge and show to its
best advantage this historically and theologically
unique apostolc ministry of laying the foundation
once and for all time.

180. The terminology regarding overseers and
presbyters varies, but their spheres of activity seem to
overlap to a large extent. One important responsibil-
ity is the leadership of the church in one place. In
both Acts and the Pastoral Epistles it is the Spirit of
God who inspires the apostles to institute those
offices or ministries and, with the support of the
whole church, to entrust them to individual Chris-
tians. Correspondingly the same Spirit enables these
Christians to exercise their ministry for the church
with the authority which accords with the gospel
(Eph 4:7ff). Especially in the Pastoral Epistles, cor-
rect doctrine is an essential element in directing the
comrmunities, both by warding off false teaching and
by constructive accounts of the content of the mes-
sage of salvation. Disputes regarding the truth of the
gospel cannot be excluded even among the apostles,
prophets, teachers, and overseers, but must be con-
ducted in the same Spirit of truth which keeps the
whole church faithful 1o the gospel.

181. In the Pastoral Epistles, the laying on of
hands brings about induction or ordination into the
ecclesial office of the ministry. It is closely linked
with the transmission of correct doctrine. Even the
induction of the Seven by the Twelve takes place
according to Acts 6:6 by the laying on of hands. In
the Pastorals God communicates through the laying
on of hands a “charism” which is then “in” those on
whom hands were laid (I Tim 4:14 cf. 2 Tim 1:6).
This is a charism of ministry following the example
of the Apostle Paul (/ Tim 1:18). The laying on of
hands conveys “a spirit of power and of love and of
self-discipline” (2 Tim 1:7). If one wishes to speak of
a “grace of office” or a “ charism of office”, then that



would refer to the grace or gift of grace that enabled
Timothy and Titus to fulfil the commission given to
them by Paul, namely, to follow his example in keep-
ing the church in the truth of the gospel (cf. 1 Tim
1:16ff. and 2 Tim 1:6ff. in its context).

182. Timothy is told, “Do not lay hands on any-
one hastily” (I Tim 5:22), possibly in reference to the
installation of presbyters or overseers. The evidence
in these letters does not describe a unified rite, [or
according to 7/ Tim 4:14 it was the presbyters who
laid hands on Timothy, while according to 2 Tim 1:6
it was the apostle. The relationship between the two
rites is not fully clear. Exegesis has given divergent
answers to the question of whether it is permissible
in view of 7 Tim 3:22 to speak of a “chain” of laying
on of hands. Protestant theology places greater
emphasis on the open-ended and diverse nature of
biblical witness. When Catholic theology views the
succession of the laying on of hands as a sign of con-
nection with Christ, of continuity of gospel proclama-
tion effected by the Spirit, and of the unity of the
church over time, it bases itself on the Pastoral Epis-
tles. But in this it does not isolate the laying on of
hands from the life of the church, but perceives it as
an essential form by which the successio apostolica,
which is necessary for the sake of successio fidei,
becomes efficacious through the power of the Spirit.
By the practice of ordination, understood from the
New Testament, the church does not set itself up as
lord over the gospel but submits to it. The authority
accorded to the ecclesial office of ministry through
the Spirit serves the freedom of all believers in the
truth of the gospel. The laying on of hands is a sign
for the whole church that it lives by listening to the
gospel as a word that she does not enunciate to her-
self, but which is spoken to her by God through
human beings in a human manner.

183. Paul challenges his congregations to imitate
his example as he imitates that of Christ (! Cor 4:16,
11:1; Phil 3:17, 4:9; 1 Thess 1:6). According to 2 Tim
1:13, Timothy should take the “sound teaching”,
which he heard from Paul as his example, in order to
remain constant “in the faith and love that are in
Christ Jesus”. This is presupposed when 2 Tim 3:10
speaks of Timothy having observed “ my teaching, my
conduct, my aim in life, my faith, my patience, my
love, my steadfastness, my persecutions and suffer-
ings” (cf. also 1 Tim 4:6). In this sense succession
does not mean simply the continuation of Paul’s
work but the ongoing orientation toward the example
of the apostle who according to I Tirn 1:16 is in turn
the example for all, insofar as he has “received
mercy”. In the New Testament “apostolic succes-
sion” takes place within the horizon of following
Jesus Christ, It unites all Christians, including the
apostles, with their Lord and with one another. The
disciples of Jesus knew that they were called to be
followers even to the cross (Mark 8:34-38 par.), so
that they would have communion with Christ even in
his mission entailing suffering. Despite their failures
they are called once more to discipleship by Jesus,

who will go ahead of them to Galilee (Mark 14:28;
16:7; cf. 10:32ff). In speaking of “apostolic succes-
sion” regarding the ecclesial office of ministry, one
has to include how those sharing in this have to ori-
ent themselves to the apostles - to their discipleship,
their proclamation, their practice and their ministry
— and allow themselves to be molded by this. Under-
stood in this way, “apostolic succession” maintains
the uniqueness proper to the ministry of the apostles
while mediating it, within the horizon of the follow-
ing of Jesus Christ, to an ongoing ministry for build-
ing up the church on the foundation of Jesus Christ
which the apostles once laid.

3.3. ORDAINED MINISTRY IN THE EARLY CHURCH AND THE
MIDDLE AGES

184, Some New Testament writings, and in particu-
lar the Pastoral Epistles, express the conviction that the
apostles provided for the offices of leadership in the
congregations which they founded, and a close connec-
tion is established between the office of leadership and
the transmission of the “teaching” of the apostles, the
“treasure entrusted ” to the disciples of the apostles (cf.
2 Tim 1:13f£.). But only with the First Letter of Clement
(A.D. 96) does the concept of a succession of the apos-
tles appear, understood as a single line of commission
from God through Christ to the apostles and “their
first-fruits” whom, “after prior examination in the
spirit” they “appointed ... to be bishops and deacons
of those who should afterwards believe ", Shortly after,
we read: “Our apostles also knew through the Lord
Jesus Christ that there would be strife on account of
the office of the episcopate (peri rou onomatos ies
episkopes). For this reason, therefore, inasmuch as they
had obtained a perfect foreknowledge of this, they
appointed those already mentioned and afterwards
gave instructions, that when these should fall asleep,
other approved men should succeed them in their min-
istry”.2* Along with bishops, mention is made of insti-
tuted and appointed presbyters in nos. 44,5, 47,6, 54,2,
and 57,1, since disregard for them had caused the let-
ter to the church in Corinth to be written.

185. In the transitional phase from the apostolic
to the post-apostolic period the ministerial structure
began to evolve which provides for a bishop as over-
seer of the local church, with a college of presbyters
and deacons at his side, and this gradually prevailed
as the only model. The letters of Ignatius of Antioch
(ca. 110) give the first unambiguous testimony to the
existence of a single bishop surrounded by a college
of presbyters and deacons. He speaks of the pres-
byterate as the independent hierarchical level
between bishop and deacon. He [requently mentions
the triad of the bishop (always in the singular), the
presbyterium or the presbyters, and the deacons.
This three-fold hierarchy is a reflection of the heav-

= First Epistle of Clement, 42,1-4, 44,1-3, in A. RoBErTS and
I. DoNALDSON, eds., The Ante-Nicene Fathers (Reprint, Grand
Rapids, 1977}, 16-17.
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enly one, with God the Father, Christ and the apos-
tles.” Nothing that concerns the church can be done
without the bishop: “Let that be deemed a proper
eucharist which is administered either by the bishop
or by one to whom he has entrusted it. Wherever the
bishop shall appear, there let the multitude also be;
even as, wherever Jesus Christ may be, there is the
Catholic Church. It is not lawlul without the bishop
either to baptize or to celebrate a love-feast” >

186. The consecration and ordination fornrlae
found in the Traditio apostolica of Hippolytus of
Rome (ca. 213) for the ordination of the bishop, pres-
byters and deacons show clearly that by the begin-
ning of the third ceniury this structure of ministry
was quite firmly established. During the Sunday
assembly of the congregation and the presbyterium,
the new bishop who has been elected and confirmed
by all, receives the laying on of hands from all the
bishops who are present. The presbyterium does not
take part in this laying-on of hands. All keep silent
and pray in their hearts for the Holy Spirit Lo
descend. One of the bishops present, at the request of
all, lays his hands on the ordinand and says the con-
secration prayer. This is followed by the celebration
of the eucharisi. At the ordination of a presbyter the
bishop lays on hands and says the consecration
prayer, while the priests who are present also louch
the ordinand, i.e. also lay on their hands. At the ordi-
nation of a deacon, only the bishop lays his hands on
the ordinand and says the consecration prayer. He is
nol ordained as a priest, but “for service”.% Accord-
ing to the order enshrined in the Traditio apostolica,
the ordained ministry since the beginning of the third
century consisted of bishop, presbyter and deacon.

187. Because of the controversial questions which
emerged in the second century concerning the
authentic content of the gospel message, emphasis
fell on the link between the word and the person of
the witness to such an extent that the continuity of
bishops in one local church became the criterion for
recognizing the continuity of the public mediation of
apostolic teaching. Irenaeus wrote in this context
about “the tradition of the apostles manifested
throughout the whole world; as we are in a position
to reckon up those who were by the aposiles insti-
tuted bishops in the churches and to demonstrate the
succession of these men to our own time”.”” Accord-
ing to Irenaeus one must seek true teaching in the
tradition which the bishops and the preshyters insti-
tuited by them received from the apostles, and which
they in their turn passed on to their successors down
to the present time. In third century North Africa,

# Epistle of Ignatius to the Magnesians, 6,1, in Ante-Nicene
Fathers, 1, 61.

» Epistle of lgnatius to the Smyrnaeans, 8,11, in Arnte-Nicene
Fathers, 1, 39-90.

% The Apostolic Tradition of St. Hippolvtus of Rome, ed. Gre-
gory Dix {London, Znd ed., 1968), 15.

7 Irenaeus, Adversus Haereses, U1, 3, 1, in Ante-Nicene Fathers,
1, 415,
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Tertullian and Cyprian took up the concept of the
apostolic tradition corresponding to the succession of
bishops, and this later became the teaching of the
Fathers of the fourth and fifth centuries.

188. The process leading to the development of a
unified ministerial structure with the episcopate at
its head reflects an ongoing task by which, in very
difficult situations, a binding witness has to be made
to preserve the unity of the church and protect the
integrity of the faith. Especially in the battle against
gnosticism, the personal criterion of succession
among the witnesses of apostolic tradition evolved
alongside the substantive criterion of faithfulness to
the biblical testimony and to the regula fidei, and suc-
cession continued to grow in importance. Within the
ecclesial process of transmitting the gospel, which is
borne by all members of the congregation in forms
which encompass the totality of the Christian wit-
ness, a distinct level became discernible, which is the
level of those who hold the ministry of leadership
and oversight and who are regarded as the criterion
for arientation in conflict situations.

189. Around this central function of the episco-
pate and the ordained ministry, which serves the con-
tinuity of apostolic proclamation, several functions
were grouped which concern oversight over the
whole of church life and have the purpose of safe-
guarding unity. The role and authority which the
bishops gradually assumed within the church
depended on the close link between the oversight of
the inviolate nature of the apostolic tradition and the
ministry of the unity of the church. For the unity of
the church there can be no other criterion than the
apostolic gospel which is accepted in faith, cele-
brated in the sacraments, and attested through the
word and works of love.

190. In the course of the fourth century, a second
step of great importance was taken regarding the
structuring of the episcopate and presbyterate. Fol-
lowing the spread of Christianity beyond the urban
areas, new congregations were formed and entrusted
to the pastoral care of the presbyiers. While initially
they had formed a college which assisted the bishop,
they were now entrusted with the tasks of adminis-
tering baptism and presiding at the celebration of the
eucharist, which means that they assumed functions
which had previously been the typical functions of
the bishop. When the office of presbyter assumed
“episcopal " characteristics, the office of bishop lost
its distinctive feature of a ministry presiding over
congregations present in one particular place, and
became an office with a regional character. This min-
istry in which the adminisirative and juridical func-
tions now predominated gave expression to the unity
between the various eucharistic congregations. It is
striking that, during this transitional period in the
development of the life of the church and of the
structures of its mission, the number of bishops did
not increase, which would have been in keeping with
the principle which provided for a bishop for every



local church, but instead a further “specialization”
of the ministries of bishop and presbyter evolved.
Both ministries, in different ways and on different
levels, were in the service of the local church while
remaining closely linked with one another, as is
demonstrated by the principle of the dependence of
the presbyter on the bishop.

191. If one were to describe the ecclesiology of
the Early Church, as it evolved in the life and con-
sciousness of the church itself, the concept of com-
munion (koinonia) comes to mind. Every ecclesial
community is a koinonia. More precisely, one could
describe it as the commuinio of faith and of the sacra-
menis which the bishop serves, above all in the cele-
bration of the eucharist and in proclaiming the faith
which he teaches and protects, but also by his care
for preserving the unity of the whole church. Every
church which is a koinonia is also in communion
with the other churches and therefore the bishop is
understood not only as an individual but as one in
communion with the other bishops. This collegial
structure of the episcopate becomes very clear in the
ordination of a bishop, as laid down for instance in
Canon 4 of the Council of Nicaea, which states that
every bishop should “at best” be ordained by all the
bishops of the province, and in cases of emergency
only al least three bishops should gather for the ordi-
nation. The confirmation of the process for each
province however is the duty of the Metropolitan.?
Canon 6 furthermore forbids that a bishop should be
instituted without the agreement of the Metropolitan
and mentions the precedence of Alexandria, Rome
and Antioch. Canon 7 ascribes a “precedence of
honor” to Jerusalem, the “mother of all churches”.*
Constantinople is added to this list of precedence as
the “new Rome” following the Council of Constan-
tinople (381).”° The Synods and Councils themselves
testify to the koinonia of the churches and their bish-
ops. This laid the foundation for a structure which
extended beyond the local churches, and which
evolved into church provinces and patriarchates. For
the episcopal office this means that it is exercised not
only in personal contact with the congregation (per-
sonal dimension), in which it is essentially rooted
(communal dimension), but also requires commu-
nion with the other bishops (collegial dimension).

192. The reflections on the ordained ministry
which developed in the Middle Ages, particularly by
Peter Lombard, largely follow the thought of Jerome
in his emphasis on the equality between presbyters
and bishops, while taking account of the fact that the
theological definition of the ministry originated in
presidency at the eucharist. Subsequently the priestly

2 TANNER, 7.

* This designation occurs in the “Letter of the Bishops gath-
ered in Constantinople ” of the Synod of 383 (TanxER, 30) which is
a summary of what happened at the Council of 381, including the
deposition of Maximus and ordination of Nectarius as Bishop of
Constantinople.

* Canons 2-3 of the Council of Constantinople. TANNER, 31-32.

ministry came to predominate as the focal point for
the understanding of the ministry of the church. This
corresponded to a difficulty in the theology of the
episcopale, concerning whether or not its special sta-
tus was due to the sacrament of ordination. Bul the
tendency prevailed to define the episcopate almost
exclusively in juridical terms.

193. However, the opposite tendencies also
existed, most clearly in Thomas Aquinas, who
describes the difference between priest and bishop
regarding authority — with reference to the church as
the corpus Christi mysticum — in the sense of a higher
episcopal authority, which is an “apostolic priest-
hood”. The bishop receives this spiritual authority
through consecration.”’ Thomas however embeds
this authority for building up the church as the body
of Christ in his concept of the mediation of grace and
salvation by Christ, the head of the church, and in
the idea of the instrumental causality of Christ’s
humanity. His theology of grace led him to see Christ
above all as the one who mediates grace, and on the
basis of his theology of the lex nova he can even con-
sign institutional matters to the second rank of eccle-
siology.

3.4. THE ORDAINED MINISTRY IN THE LUTHERAN
REFORMATION AND THE COUNCIL OF TRENT

3.4.1. The Lutheran Reformation

194, In the area of the 16th century Lutheran
Reformation, the ministerial office developed amid a
complex set of problems. There were differing and
sometimes contradictory theological interpretations
of the ministry, for example, giving rise 1o criticism
of understanding ministry from offering the sacrifice
of the mass. Dilfering, sometimes coniradictory, con-
cepts of grace and justification prompted the bishops
to refuse to ordain Lutheran theologians. Among
non-theological factors, the constitution of the Ger-
man Empire included the institution of prince-bish-
ops, whose mingling of secular and spiritual power
evoked sharp criticism from the Reformers. There
was an interplay of action and reaction, theological
criticism and counter-criticism, and institutional
measures in church and state. The Reformers wanted
to shape the church but had limited means for doing
this, while the princes strove to extend state power
over the church. The ministry and its theological
understanding evolved within this tangle of
extremely heterogeneous factors. Only part of this
complex can be discussed in the following sections.

195. For the Lutheran Reformation, ministry and
ordination are among the visible signs of the church,
especially in their relation of service to preaching and
the sacraments, as Luther slates in On the Councils
and the Church. “Fifth, the church is recognized
externally by the fact that it consecrates or calls min-

N oin IV Sent, 24, 3,2 qu 2 ad 3: “Omnis potestas spiritualis
datur eum aliqua consecratione ”.
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isters, or has offices that it is to administer. There
must be bishops, pastors, or preachers, who publicly
and privately give, administer, and use the aforemen-
tioned four things or holy possessions [the word of
God, the sacraments of baptism and the supper, the
public use ol the keys] on behalf of and in the name
of the church, or rather by reason of their institution
by Christ. ... Wherever you see this done, be assured
that God's people, the holy Christian people, is pre-
sent”,*

The Priesthood of All the Baptized

196. According to Luther, “priest”, in the original
and strict sense of the word, is Christ alone. Christians
are priests only by sharing in Christ in faith, according
to the logic of the “happy exchange™: “Now just as
Christ by his birthright obtained these two preroga-
tives, so he imparts them to and shares them with
everyone who believes in him according to the law of
the above-mentioned marriage, according to which
the wife owns whatever belongs to the husband.
Hence all of us who believe in Christ are priests and
kings in Christ, as I Pet 2:9 says: "You are a royal
priesthood and a priestly kingdom.”?* Christians
become priests not through ordination but through a
new birth, the spiritual birth of baptism, They are not
made priests, they are born priests. “ Accordingly we
are all consecrated as priests through baptism ”.>

197. The priesthood of each baptized person, as
sharing in the priesthood of Christ, is according Lo
Luther lived out or realized in priestly action, when a
person offers sacrifice 10 God on behalf of all and
teaches them about God, so as to bring their con-
cerns before God and God’s concerns to them.* The
first occurs in prayer and dedication to God, espe-
cially in suffering, the second in proclaiming the
gospel. Every Christian prays in Christ and so comes
before God.

198. Since the priesthood of all the baptized has
its foundation in baptism and is lived out in laith in
Christ's promise, therefore before God all Christians
are equal, that is, equal as priests (sacerdotes). The
difference between a pastor and a Christian who is
not a pastor is a difference of office. Regarding their
state of grace and in view of salvation, there is no dif-
ference between those who are ordained and those
who are not ordained. “All Christians are truly of the
spiritual estate. And there is no difference among
them, except that of office ”.*” Christians, as Chris-
tians, are not office-holders. “It is true that all Chris-

R WA B0, 632, 35-633, 11; LW 41, 154,

B WA 7,27, 17-21 (Freedom of a Christian, 1520); LW 31, 354,

M Cf. WA 12, 178, 91 and 179, 15-21 (De instituendis ministris
Ecclesiae, 1523); LW 40, 18 and 20.

» WA 6, 407, 22-23 (To the Christian Nobilitv of the German
Nation; 1520); LW 44, 127,

* Cf. WA 8, 422, 20-22 (De abroganda missa privata, 1521); LW
36, 139.

* To the Christian Nobility. WA 6, 407, 13-15; LW 44, 127,
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tians are priests, but not all are pastors. To be a pas-
tor one must not only be a Christian and a priest but
must have an office and a field of work committed to
him. The call and command make pastors and
preachers”.?

199. The doctrine of the universal priesthood
removed the theological foundation of the social and
legal division of Christendom into clergy and laity,
based on Gratian's dictum, “Christians are of two
kinds "** together with the medieval concept of a hier-
archy of estates in which the spiritual estate ranked
above the secular.

The Relation between the Priesthood of All the Baptized
and the Ordained Ministry

200. Luther as a rule calls the pastor minister.
This shows the general trend of his understanding of
the pastorate: while in his time the sacrament of
ordination did not of itself place the ordained in the
service of a congregation, according to Luther eccle-
sial office has to be an office of ministry
(ministerivm)}, namely that of publicly proclaiming
the gospel in word and sacrament in the congrega-
tion. Now if every baptized Christian has certain
duties toward God and humankind as a priest, in
prayer and proclamation of the gospel, then the ques-
tion arises about the basis and understanding of the
special ecclesial ministry, since the proclamation of
the gospel is also an essential element of this min-
istry. There has been for some time considerable
debate on this question.

201. In many passages Luther speaks explicitly of
the divine institution of ordained ministry. For exam-
ple in 7o the Christian Nobility of the German Nation
(1520): “I want to speak only of the ministry which
God has instituted, the responsibility of which is to
minister word and sacrament to a congregation,
among whom they reside”.*® And: “T hope, indeed,
that believers, those who want 1o be called Chris-
tians, know very well that the spiritual estate has
been established and instituted by God, not with gold
or silver but with the precious blood and bitter death
of his anly Son, our Lord Jesus Christ. From his
wounds indeed flow the sacraments, as they used to
depict this on broadsides. He paid dearly that men
might everywhere have this office of preaching, bap-
tizing, loosing, binding, giving the sacrament, com-
forting, warning, and exhorting with God’s word, and
whatever else belongs 1o the pastoral office. ... I am
not thinking, however, of the spiritual estate as we
know it today in the monastic houses and founda-
tions. ... The estate I am thinking of is rather one
which has the office of preaching and the service of
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the word and sacraments and which imparts the
Spirit and salvation”.* The Lutheran confessional
writings state unequivocally; “ The minisiry of the
word has the command of God and has magnificent
promises”, and “The church has ithe mandate to
appoint ministers "%

202. Luther’s treatise for the Bohemians, De
instituendis ministris Ecclesiae (1523),% is one of the
texts cited to prove that according to Luther the
ordained ministry is derived from the priesthood of
all the baptized. But, in fact, this work does not even
discuss the basis of the ministry, for its title refers to
appointing ministers (ministri}, not to instituting
ministries (ministerii) in the church. What it dis-
cusses is whether appointment to ministerial office is
only possible through the act of a bishop, or whether,
in an emergency, as when the Roman bishops refuse
Lo appoint ministers of the word,* the assembled
congregation can choose from amid its ranks one or
several suitable persons and, with prayer and the lay-
ing-on of hands, commend and confirm them to the
whole church. Here Luther presupposes, first, that a
church cannot be without God’s word, and, second,
as the implicit premise, that there can be no proper
proclamation of God’s word in the church if there are
no special ministers of the divine word (srinistri verbi
divini). The alternative which Luther sees here can
only be understood in the following way. If the bish-
ops do not agree to institute any ministers of the
word worthy of this name, there are only two alterna-
tives: either the church will perish because it lacks
the word of God, or else the ministers of the word
will be appointed to their office in another way than
through episcopal ordination. Luther conceives the
ordained ministry as necessary to the church, and
this necessity rests, as other texts show, on the insti-
tution of the office through Christ.

203. For Luther, this office is fundamentally
related to the universal priesthood because the pre-
cise task of the ministry is to enable and keep alive
the priesthood of all Christians. The reason for this is
that the baptized are priests in Christ alone, but they
are in Christ only by faith in the word of God. Public
proclamation and the essentially public administra-
tion of the sacraments are required for the word of
God to be present universally to all, to awaken and
preserve faith, and for that the spiritual office is
required.

204. Ordained ministry and the priesthood of all
the baptized exist therefore in an indissoluble corre-
lation. The special ministry has its purpose in service
to the universal priesthood. Tnversely, the general
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priesthood of all the baptized bears the fundamental
capacity for enabling the ordained ministry and also
the responsibility for appointing to this ministry. As
far as the latter is concerned, this does not contest
the bishops’ right and duty to ordain ministers of the
word of God. Luther argues that, regarding ordina-
tion, the church normally has the capacity to act
through the bishops. “ Therefore, when a bishop con-
secrates it is nothing else than that in the place and
stead of the whole community, ... he takes and
charges him to exercise this power on behalf of oth-
ers”."* The bishop acts “in the person” of the whole
church. Normally, it is through the bishop that the
church is the acting subject in ordination. But if the
bishops do not perform the ordination of evangelical
pastors, a church or congregation which needs a pas-
Lor must regain its lost ability to act, through an
assembly reaching a “common agreement of the
faithful, those who believe and confess the gospel "
and appoint a pastor on that basis.*’

205. In this emergency situation, the priesthood
of all the baptized is called upon in the following way
regarding the office-holder: baptism represents the
fundamental qualification for the office of minister,
and therefore members of the community who are
suitable for the ministry, who have been duly chosen
and “confirmed” with prayer and the laying-on of
hands before the gathered congregation, are rightful
bishops and priests in this emergency situation, even
if ordination by a bishop represents the normal pro-
cedure. Referring to Mr 18,191, Luther says that in
such a case there can be no doubt that an ordination
taking place in this way has been accomplished by
God. In the calling and induction into office it is God
who is aciually at work.*

206. According 1o Luther, bishops, pastors and
preachers who preach in public and distribute the
sacraments act “in the name of the church, or rather,
by reason of their institution by Christ ”.* The church
calls the office-holders, and to that extent they act in
its name. What they do in their ministry, however,
they do by force of Christ’s institution, because the
gospel is not the word of believers but instead the
word of Christ. The institution of the office by Christ
enables and has the purpose of making the word of
the gospel come to all people as the word of Christ.

The Authority of the Ministry

207. From the perspective of the tradition handed
down to Luther, the acts of evangelical ministers
could be considered as insufficient, since the office
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according to Lutheran thinking dees not have any
“indelible character” and its specific power has not
been passed on by a bishop who was consecrated by
another bishop. However the following is clear in
Lutheran understanding; “ Nor does this detract from
the efficacy of the sacraments when they are distrib-
uted by the unworthy, because they represent the
person of Christ on account of the call of the church
and do not represent their own persons, as Christ
himself testifies “‘Whoever listens to you listens to me’
{Luke 10:16). When they offer the word of Christ or
the sacraments, they offer them in the stead and
place of Christ. The words of Christ teach us this so
that we may not be offended by the unworthiness of
ministers”.*® More precisely, this is to be understood
as follows.

208. In The Babvlonian Captivity of the Church,
Luther writes about baptism: “Hence we ought to
receive baptism at human hands just as if Christ him-
sell, indeed, God himself, were baptizing us with his
own hands. For it is not man’s baptism, but Christ’s
and God’s baptism, which we receive by the hand of
man. Therefore beware of making any distinction in
bapiism by ascribing the outward part to man and
the inward part to God. Ascribe both to God alone,
and look upon the person administering it as simply
the vicarious instrument of God, by which the Lord
sitting in heaven thrusts you under the water with his
own hands, and promises you forgiveness of your
sins, speaking to you upon earth with a human voice
by the mouth of his minister”.”

209. The two aspects belong together, namely,
highest esteem for what the pastor does, for his
hands in baptism are God’s hands, his voice is God's
voice, and low esteem for him as God's “vicarious
instrument”. Each determines the other reciprocally,
for only if and insofar as the pastor acts purely as an
instrument, vicariously for God, can his action be
said 1o be at the same time God’s action. That the
pastor can and must preach, baptize, and administer
the Lord’s Supper presupposes a mandate from
Christ for these actions and a promise regarding
them. That is why the institution of the sacraments is
so important for the Reformers. Only by appealing to
Christ's command and in trust in his promise can a
pastor dare to act in the name and in the stead of
Christ. That he or she can be called before the whole
congregation in response to Christ’s command and
promise and thus act in the name of Christ, presup-
poses his or her calling and ordination to the office
and to its public enactments. The ordained minister
has the right and the duty, through the authority of
the command and promise of Christ, to proclaim the
gospel in public and to administer the sacraments.
And because the pastor is instituted as minister of
the word of God, the question of his authority is the

0 Apology, Art. VIF/VIIL, 28. BSLK 240, 40-47; BC 178, translat-
ing the Latin text of September 1531.
WA 6, 530, 22-31; LW 36, 621.
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question of his calling to his ministry and the ques-
tion of the authority of the word which he is to serve.

210. In a famous remark at table, Luther rejected
the following distinction which he called a metaphys-
ical one: “Men preach, the Spirit works; the pastor
baptizes, absclves, but God cleanses and forgives.
Not in the least! Rather we conclude: God preaches,
baptizes, absolves”.?? This does not blur the distine-
tion between God and man, between divine actions
and human actions. Rather he has in mind an effec-
tive unity between the action of the Holy Spirit and
the specific act of the pastor, a unity decisive for the
actions of proclamation and administration of the
sacraments being efficacious for human salvation.
“Good God! Whal consolation can a weak conscience
receive from a preacher if it does not believe that
these very words are God's consolation, God’s word,
God’s judgment? "

The Problematic of the Episcopate at the Time of the
Reformation, and the Reaction of the Reformers

211. Regarding the episcopal office, historical fac-
tors which the Reformers encountered but had no
power to change played an important role. The bish-
ops and archbishops of the Holy Roman Empire of
the German Nation were at the same time secular
princes and as such had a firm place in the institu-
tions of the Empire. Bishops had seats and votes in
the Diet, while three archbishops were even prince
electors, with places among the seven princes who
chose the emperor. Careful consideration of the his-
torical parameters of the episcopal office in the six-
teenth century is of great significance for the
Lutheran churches as well as for the Roman Catholic
Church: for the former, so that they do not remain
fixated on one specific historical constellation in
their position regarding the episcopate; for the latter,
to help in reaching an appropriate assessment of the
decisions made by the Reformation churches regard-
ing their leadership.

212. The combination of heterogeneous tasks in
the office of bishop led to conflicts between their var-
ious duties. The secular power was sometimes used
for spiritual ends in a questionable way and vice
versa, while the duty of spiritual leadership was
neglected. Often, the holders of episcopal office were
unfit for their spiritual duties and they appointed
other persons to represent them. The Reformers
severely criticized the intermingling of the two pow-
ers in the one person of the bishop, as in Art. 28 of
the Augsburg Confession. They emphasized that “the

2 “Homo praedicat, Spiritus operatur, minister baptisat,
absolvit, Deus autem mundal et remittit erc. Nequaquam! Sed con-
eludimus: Deus praedicai, baptisat, absolvii ". WA TR 3; 671, 10-11;
No. 3868.

* From the same remark as in the previous note: “Optime
Deus, quam consolationem potest a praedicatore recipere infirma
conscientia, nisi credit haec ipsa verba consolationemesse Dei, ver-
bum Dei, sententiam Dei? " Emphasis added.



first and only duty of all bishops is to see that the
people learn about the gospel and love of Christ”.> Tt
seemed to the Reformers that the imperial bishops
neither gave to God what was God’s, nor to Caesar,
the Emperor, what was Caesar’s.

213. More significant and more problematic for
the Reformation, however, was the fact that most of
the bishops adhering to the traditional faith did not
allow evangelical preaching, but instead put obsta-
cles in the way of priests and preachers who turned
to the Reformation or even persecuted them, and
refused to ordain reform-minded theologians.
Melanchthon writes in the Apology to the Augsburg
Confession: “The bishops compel our priests ... to
reject and to condemn the kind of doctrine that we
have confessed. This keeps our priests from acknowl-
edging such bishops. ... We have clear consciences
on this matter since we know that our confession is
true, godly, and catholic. For this reason, we dare not
approve the cruelty of those who persecute this doc-
trine. We know the church exists among those who
rightly teach the word of God and rightly administer
the sacraments”.>* As a consequence, a conflict devel-
oped for the Reformation between faithfulness to the
apostolic tradition, that is, the gospel, or adherence
to the traditional forms of transmission of office and
of its integration into the hierarchically structured
community of the church.

The Theological Definition of the Relationship berween
the Pastorate and the Episcopate

214, As the ministry of proclaiming the gospel in
word and sacrament, the office of ministry is essen-
tially one office, just as the gospel is one, even if {or
practical reasons specific tasks (e.g. episkopé) are del-
egated to individual ministries. Luther relates the
office originaily to the local congregation which can
in principle assemble at one place for divine worship.
The fundamental principle of his theology, that the
Holy Spirit effects faith and salvation through the
external word, has as a consequence the primary
identification of church and worshipping congrega-
tion. With his understanding of the congregation
assembled l[or worship as the primary point of refer-
ence for the office, Luther’s position is very close (o
that of the Church Fathers for whom the eucharistic
community was the focus of reflection on the church.

215. Luther refers back to New Testament lan-
guage (Titus 1:5.7; I Tim 3:1-7; Acts 20:17.28) where
episkopos and presbyteros are used interchangeably.
For Luther this shows that the ministry is one but
that different terms are used for it. Luther finds the
same in the Church Father Jerome who wrote to the
presbyter Evangelus that at the time of the apostles
“presbyter” and “overseer” (episkopos) meant the

*WABr1, 111, 39-41 (Letter to Abp. Albrecht of Mainz, Octo-
ber 31, 1517); LW 48, 47.
¥ Apology, Art. XIV,2-4. BSLK 297, 11-19; BC 222f.

same. Only later was one from among the group of
presbyters chosen and given a superior position, with
the title episkopos, in order to prevent divisions in
faith. Luther points out that this letter by Jerome
was included in canon law and thus has the approval
of the Roman Church.” Furthermore, in holding that
the original ministry was the presbyterate, Luther is
in line with a tradition which was widespread, if not
predominant, during the Middle Ages. He could read
in the Senternces of Peter Lombard, the basic textbook
for theological studies in the high and late Middle
Ages, that the canons know of only two sacred ordi-
nations, the diaconate and the presbylerate, because
it was said that the Early Church had only these and
we had a command given by the apostle for them
alone.®® This means that within the priestly ordo the
bishop has a special office and a particular rank, but
the episcopal office does not constitute an ordo of its
own, nor does episcopal consecration cenvey a spe-
cific sacramental character. This tradition is of great
significance for the evaluation by the Reformers of
what they undertook in the question of ordination.

216. Luther often takes his orientation from the
situation in the town congregations of the Early
Church, for example when he designates Augustine
as the town pastor of Hippo.® But he also considers
that a regional episcopate is the normal case. In De
instituendis ministris, the urban bishops, i.e. the pas-
tors, can choose from among themselves one or sev-
eral clerics who will then be called “archbishops”,
who are to visit the bishops and churches. The epis-
copate arises out of the necessary task of visitation,
for overseeing in several congregations the purity of
the proclamation of the gospel which creates faith
and the church, along with ordaining office-holders
and examining them as to their suitability for office.
Melanchthon writes: “In the church regents are nec-
essary, who examine and ordain those called to the
church’s ministries, who preside in church courts,
and who exercise a ministry of oversight over the
teaching of the priests. And if there were no bishops,
one would have to create them "%

217. What is to be preached in the different con-
gregations is not something specific to them, but is
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the one gospel. However, the correct preaching of the
one gospel everywhere cannot be taken for granted,
because erroneous teaching is always possible and
indeed a reality. Therefore a supra-parochial ministry
ol oversight is not merely optional. Melanchthon
continues: “ So that there may be one church sharing
in a consensus, God has always spread abroad the
same gospel through the Fathers and the prophets
and later through Christ and the apostles. And Christ
has instituted one office that should remain until the
end of the world. ... That is, he has preserved the
gospel and intends that, after the apostles, shepherds
be called forth in all the churches, that is, those
whom he calls to administer the office of teaching
the gospel. Although they differ in gifts, they never-
theless provide the same service. The unity of the
church consists therefore in this association under
one head through the same gospel and the same
office. ... But so that everything in the church hap-
pens in an orderly manner according to the rule of
Paul, and so that the shepherds would yield to one
another and be concerned for each other and avoid
differences of opinion and divisions, a useful order
was added, namely, that out of many presbyters one
was chosen as bishop to guide the church by teach-
ing the gospel, taking care for discipline, and being
himsell head of the presbyters. ... These orders are
useful in preserving the unity of the church, if those
who are the heads fulfili their office ”.*'

218. According to Lutheran understanding, the
special tasks of bishops, beside the preaching of the
gospel, are the following: the examination and ordi-
nation of those who are to be called to the ministry of
the word, the visitation ol pastors and their congre-
gations, examination of doctrine, the naming and
rejection of heresy, and the implemeniation of
excommunication. Even though in areas of the
Lutheran Reformation in Germany the development
of a genuine episcopate was impeded for centuries,
in part by the fact that bishops in Germany occupied
secular positions defined by imperial law, reference
must be made to the competent system of superin-
tendents which did arise. Also Melanchthon’s judg-
ment in the Apology should be borme in mind; “We
have frequently testified ... that it is our greatest
desire to retain the order of the church (polifia eccie-
siastica) and the ranks in the church - even though
they were established by human authority. We know
that church discipline in the manner described by the
ancient canons was instituted by the Fathers for a
good and useful purpose ”.%2

]

Ordination and “ Apostolic Succession '

219. The Early Church’s concept of the apostolic
succession was unknown in the Middle Ages even
though ordination practice remained by and large in

“ MFELANCHTHON, CR 4, 367(., from his formulation of the Wil-
tenberg theologians' reactions to the Regensbitrg Book.
® Apology, Art. X1V, 1. BSLK 296, 14 - 297,1; BC 222.
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continuity with the order of the Early Church. Dur-
ing the Reformation era, the concept of “apostolic
succession” appeared first in the work Enchiridion
christianae institutionis (1538) of the Catholic theolo-
gian Johannes Gropper, who refers to Cyprian,
Augustine, and especially to Irenaeus in Adversus
haereses, Books III and TV. This principal work of the
Bishop of Lyons became known in the West through
the edition of Erasmus (1526), while earlier Peter
Lombard and the Decree of Gratian did not know it.
Gropper says about 1 Tim 4:14, that “in order to pre-
serve the unity of the church it is extremely necessary
to practice ordination as it had been instituted by
Christ, later practiced by the apostles, and handed
down to us in continuous succession”.®* Gropper
appeals to Irenaeus when he rejects the opinion that
succession in faith is sufficient. “ One must believe
only the priests who stand in succession from the
apostles and who with succession in the office of
bishop have received the certain charism of truth,
according to the will of the Father”.%

220. As early as 1539, in his work, The Church and
the Authority of God's Word, Melanchthon rejected
these opinions which tie church “to the orderly suc-
cession of bishops, just as empires exist through the
orderly succession of their rulers. But it is different in
the church. It is an assembly which is not tied to an
orderly succession but to the word ol God”.** Grop-
per’s ideas were to play no constructive role in the
unity colloquy of 1541 al Regensburg.

221. Regarding ordination, which normally is
administered by an ordained person, Luther can
speak quite openly about succession as a lact: “ God
calls in two ways, either by means or without means.
Today he calls all of us into the ministry of the word
by a mediated call, that is, one that comes through
means, namely, through man. But the apostles were
called immediately by Christ Himself, just as
prophets in the Old Testament had been called by
God Himself. Afterwards the apostles called their dis-
ciples, as Paul called Timothy, Titus, etc. These men
were called bishops, as Titus 1 says, and the bishops
called iheir successors down to our own time, and so
on to the end of the world. This is a mediated calling,
since it is done by man. Nevertheless, it is divine ”.%
“Now if the apostles, evangelists, and prophets are
no longer living, others must have replaced them and
will replace them until the end of the world, for the
church shall last until the end of the world, and so
apostles, evangelists, and prophets must therefore
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remain, no matter what their name, to promote God'’s
word and work ™.

222. The Reformers’ desire to maintain the
catholicity and apostolicity of the ministry is very
clear from the available Wittenberg ordination certifi-
cales,® Beginning in 1535 in the Electorate of Saxony
and on orders of the Elector, the examination and
ordination of new clergy was undertaken by the Wit-
tenberg theological faculty. The faculty had the man-
date to ordain but the person who actually ordained
was Bugenhagen who, although a member of the fac-
ulty, functioned as town pastor of Wittenberg and as
regional bishop. This made it clear that ordination is
not an academic but a church matter. Before the ordi-
nation, the faculty examined the competence and doc-
trinal correctness of the candidate who had received
the call (vocatio) from a congregation. “With particu-
lar emphasis repeated reference is made to the doctri-
nal agreement between ‘our church’ and the ‘catholic
church of Christ’. Luther understood the latter,
appealing to the Apostles’ Creed, as the whole Christ-
ian church. After 1542 the certificates reinforce this
agreement in one spirit and one voice with the
catholic church of Christ. In the same way reference is
made to the condemnation of fanatical opinions by
the judgment of the catholic church of Christ. The
same trend is evident when after Summer 1542 an
explicit reference is constantly added that it is accord-
ing to apostolic teaching (above all, Tir 1:5 and Eph
4:8.11) that the office of teaching and administration
of the sacraments be passed on to the erdinand
through public ordination”.® However, the succession
in teaching is not understood as something that takes
place in isolation from the human practices of trans-
mitting doctrine. Maintaining doctrine requires per-
sons who pass it on and it needs human actions in
which this cccurs and is also examined. The ordina-
tion certificates, which the ordained pastors took with
them to their congregations, always state that the doc-
trine of the ordinand has been examined.

223, It is also noteworthy that the ordinations did
not take place in the individual congregations which
had issued the call but in Wittenberg, which was in
total disregard of Bugenhagen’s objections. This,
again, was to show that ordination was not simply an
installation as pastor but took place as ordination to
ministry in the church as a whole. This also is clear
from repeated references to Canon 4 of Nicaea,
according to which a bishop has to be consecrated by
neighboring bishops.”™ Thus the apostolicity and
catholicity of the ministry are to be ensured by
including other ordained persons in the ordination.
The Bible readings at the Wittenberg ordination ser-
vice also speak of the office of a bishop, namely
I Tim. 3:1-7 and Acts 20:28-31.

¥ On the Councils and the Church, 1539, WA 50, 634, 11-15.
LW 41, 155.

o Cf, WA Br 12, 447-485.

® fhid., 448, from the Editor’s Introduction.

M Ihid., 456, 7-15. Cf. TANNER, 7.

224, Ordination takes place with the constitutive
elements of prayer and the laying-on of hands. It is
really God who acts in ordination, as shown by the
opening praver which asks him to send laborers into
his harvest (Mr 9:38), as well as by the prayer for the
Holy Spirit. Through ordination, God’s call claims
the ordinand’s whole person.” Trusting that these
prayers are heard, the commissioning is carried out
with 7 Peter 5:2-4. An ordination administered in this
way corresponds to an understanding of ministry
which is expressed in this way in one version of the
ordination formula: “The ministry of the church is
most important and necessary for alt churches and is
given and preserved by God alone”.”

3.4.2. The Threefold Ordained Ministry of Bishop,
Priest, and Deacon according to the Council of
Trent (1545-1563)

225. The Council of Trent is a decisive point of
reference in stating the Roman Catholic understand-
ing of the ordained ministry and its threefold articu-
lation. At Trent the Fathers’ main concern was to
hold to the apostolic tradition as it had been handed
on and practiced through the centuries. Over against
the doctrines of the Reformation, and deliberately
defining the differences, they strove to formulate the
Catholic faith’s common understanding of central
and now controverted topics, such as Scripture and
tradition, original sin and justification, and the sacra-
ments. In so doing Trent avoided settling issues on
which the schools (viae) of Catholic theology
advanced different positions. Trent also initiated the
needed reform of the church. But on ordained min-
istry, the Council was not able to integrate its teach-
ing into a coherent ecclesiological framework.

226. The doctrine and canens of Trent’s Decree on
the Sacrament of Order (sacramentum ordinis) were
determined by the policy of demarcation against the
Reformation. Its teaching is derived from the doc-
trine that there is in the New Covenant a sacrifice,
namely, “ the holy sacrifice of the Eucharist”, and for
that reason Christ instituted a new “ visible and exter-
nal” priesthood (sacerdotiuim). The power necessary
for this was given “to the Apostles and their succes-
sors in the priesthood” (DS 1764; Tanner, 742). This
priesthood has the “power to consecrate and offer
the true body and blood of the Lord, and to forgive
and retain sins”. In this way it is explicitly differenti-
ated from the “ministry ... and mere service of pro-
claiming the gospel” (DS 1771; Tanner, 743). Trent
retains “other ordinations, for higher or lower
orders” (DS 1772; Tanner, 743) and defines that
“Order (ordo) or holy ordination” is a sacrament
instituted by Christ and not solely a “rite for choos-
ing ministers of the word of God and of the sacra-

WA 38,425, 1-17; LW 53, 125,

2 " Res maxima et necessaria est omnibus ecelesiis ministerivm
ecclesiae et a deo solo datwm et conservatum ”. WA 38, 423, 21-25;
LW 53, 124, with note |.
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ments” (DS 1773; Tanner, 743). The Council holds to
a conferral of the Spirit on the ordinand and io the
sacramental character by virtue of which the person
once ordained remains a priest for ever (DS 1774;
Tanner, 744),

227. The Tridentine discussion shows the decisive
role played by the concept of priesthood in preserv-
ing the traditional teaching on church ministry.
Because of the key function ascribed to priesthood by
the patristic and medieval tradition for the under-
standing of church ministry, the Fathers of the Coun-
cil of Trent judged Luther’s criticism of using this the-
ological category to designate the ordained ministry
and his application of it to every Christian believer to
be a reversal of the basic structure of the church min-
istrv. They stressed therefore that a priesthood ori-
ented toward the celebration of the eucharist belongs
to the Catholic tradition, but they did not adequately
develop the ecclesiological framework for under-
standing of church ministry. The dogmatic doctrine
of the Council of Trent thus focused on the sacra-
mentality of ordination and on the specific character
of the priesthood conferred through ordination in
differentiation from the priesthood of all believers.

228. The task of preaching entrusied to those
ordained to the minisiry was certainly present in the
mind of the Tridentine Fathers, even if the topic was
not explicitly integrated into their dogmatic teaching,
but was instead developed in the decrees that give
directives for relorming clerical life and pastoral
care. Recent studies have however brought out the
complexity of Tridentine doctrine on ordained min-
istry, while showing the impact of teaching about the
pastoral aspects of ministry on the theology of the
episcopal office. The concern of the Council was, first
of all, to assert the sacramentality of the Sacrament
of Order. But no less important was the intention of
renewing the life of the clergy, with the main goal of
the desired reforms being a more effective pastoral
ministry. For that reason the bishop must examine
and choose suitable ordination candidates and bish-
ops and priests were both reminded of their duty to
preach. While the dogmatic canons focus on priest-
hood, that is, its authority and power to celebrate the
eucharist, the reform canons on the Sacrament of
Order bring Lo the forefront norms for the appoint-
ment and promotion of clerics, for their ordination,
and for visitations. In this regard the bishop, not the
priest, both ordains and defines the practice of min-
istry. The bishop decides who is to be ordained and
in his visitation he determines how the priest is to
exercise his ministry.

229. Because Trent’s concept of “visible and exter-
nal priesthood” marked the difference between
ordained ministry and the “invisible internal priest-
hood™ ol all believers, it also left open the question of
the inner structure of ministry and the hierarchical
relationship between bishops, presbyters and dea-
cons. The need to clarify the last question produced a
shift of perspective in dealing with the dogmatic side
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of teaching on church ministry. During the early
stages of the Council, Order was treated within the
context of the Decree on the Sacrifice of the Mass, so
that offering sacrifice and priesthood were the points
of reference for the Sacrament of Order. But the
third and last session (1562-63) relativized priesthood
as the starting-point for the Sacrament of Order and
moved toward clarifying the ecclesial setting both of
the ordained ministry and of the relationship
between the different ministries. The result of this
effort is summarized in Canon 6, which after debate
at the Council received its present form: “Exchuded
shall be anyone who denies that there exists in the
Catholic Church a hierarchy consisting of bishops,
priests, and ministers, instituted by divine appoint-
ment” (DS 1776; Tanner, 744}, The priesthood is thus
understood as a structure which includes different
degrees of spiritual authority. Priesthood therefore
entails internal diversity and the diversity of grades
must be applied to the sacramental hierarchy, at least
to presbyters and bishops.

230. Regarding the inner structure of the ordained
ministry, a noteworthy aspect is the expression “by
divine appointment” (divina ordinatione), which is
weaker than the technical expression “ of divine right”
{iure divino). This shows that while the inner differen-
tiation of ministry corresponds to the will of God and
to his plan for the church, still one cannot exclude a
certain degree of historical contingency.

231. The hierarchical structure of ministry also
includes the relation between the bishops and the
bishop of Rome. But the Tridentine discussion was not
able to work out the needed clarification of the thorny
issue of the foundation of episcopal authority and it
left open the question of the relation between order
and jurisdiction. As the question of jurisdiction was
excluded due to earlier debates on the powers of bish-
ops and their relation to the authority of the pope (del-
egated or direct), the hierarchy was treated within the
framework of the Sacrament of Order in a more nar-
row sense, i.e. with respect to the sacramental grades
of Order. The canonist Paleotti, who was responsible
for the final version of Canon 6, wrote in his notes on 6
July 1563, the day of the vote: “Bishops perform all the
sacramental actions just like the Pope. In this area
therefore they do not stand under the Pope. For there
exists a double hierarchy, one on the level of holy
actions, the other in the area of church leadership. The
former belongs to the Sacrament of Order, which we
are treating here, and in it the highest grade is that of
bishops " In addition, Paleotti understands the epis-
copate as a pasloral ministry, endowed with a sacra-
mentally based jurisdiction, which is responsible for
“grazing the flock” (pascere) and which is distinct
from the task of leadership (regere).

232. On one hand the Council of Trent took as
central the category of priesthood, but at the same
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time it enlarged the concept so as to include pastoral
tasks. Thus Order is no longer exclusively understood
on the basis of priesthood, while priesthood must be
understood on the basis of Order with its manifold
pastoral tasks, so that the concrete church becomes
the comprehensive framework for Order. By assign-
ing the position of pre-eminence to the bishop,
Canon 6 represents a basic change of direction in the
understanding of the Sacrament of Order, moving
away from the eucharistic body toward the ecclesial
body of Christ and its members. This change
becomes even clearer and easier to grasp in the
Reform Decrees which use the model of shepherd
and pastor to describe the bishop.

233. Trent’s doctrine on church ministry and its
reform decrees contain two theologies of ordained
ministry. The first has priesthood as its basic con-
cept, while the second centers on the episcopate. The
second perspective could not prevail everywhere
because it was difficult to clarify the relation between
episcopate and primacy, but it gave a differentiated
shape to a teaching originally oriented to priesthood.
It made possible the retention of a sacramental dif-
ference between bishop and presbyter, against St.
Jerome's idea of the sacramental identity between
bishop and priest based on their commmon relation to
the eucharist. However, the view that the priesthood
has to be understood on the basis of Order and not
vice versa, did not prevail in the following centuries.
One part of the Catholic understanding of the min-
istry, priesthood, was later emphasized so much that
it was sometimes taken to be the whole of ordained
ministry. Only with Vatican IT was this narrow con-
ception of the Counter-Reformation overcome.

234, The lack of agreement on the relationship
between ordo and jurisdiction was also the reason
why the Council omitted a discussion of apostolic
succession, especially during and after the second
session. It was clear to the Council participants that
bishops were successors of the apostles and the Pope
successor of the Apostle Peter. But this initial idea
was not developed from this basis into a theological
explanation of the episcopate. The Council wanted to
avoid the question of the relation between apostolic
and Petrine succession regarding jurisdiction. The
theme of apostolic succession in the episcopate was
not abandoned, but was simply stated in a subordi-
nate clause: “ the bishops, who have succeeded to the
place of the Apostles” (episcopos, qui in Apostolorum
locum successerunt; DS 1768; Tanner, 743, Latin text)
and so lost its function of providing the basis for the
bishop’s eminent position and specific authority. The
episcopal functions in which the superiority of the
bishops finds its expression are then simply listed:
“they are higher than priests and are able to confer
the sacrament of confirmation, to ordain the minis-
ters of the church and to fulfill many other functions,
whereas those of lower order have no power to per-
form any of these acts” (DS 1768; Tanner, 743). But
the Decree gave no indication of the foundation of
these roles.

3.5. THE ORDAINED MINISTRY ACCORDING TO VATICAN IT
AND IN LUTHERAN TEACHING TODAY

3.5.1. Vatican II on the Ordained Ministry

235. While the Council of Trent gave a direct
response to issues raised by the Reformation, the
Second Vatican Council (1962-65) sought to treat the
same questions in a more balanced manner, taking
account both of a broader ecclesiological setting and
of the new awareness, fostered by the ecumenical
movement, of a shared heritage of faith. Vatican 11
saw the other Christian churches and ecclesial com-
munities in the fresh perspective of emphasis on
Christian elements shared in common. Vatican II did
not depart from or minimalize the binding doctrine
of Trent, but it drew on a wider church tradition and
introduced new accents in its presentation of the
church.

The Common Priesthood of All the Baptized

236. The Council of Trent did not work out a doc-
trine of the common priesthood of all believers but in
its treatment of the Sacrament of Order and the
other sacraments it neither excluded nor denied it. It
was concerned with the ordo of the church and with
the Sacrament of Order because it considered both 10
have been endangered and denied by the Reforma-
tion. Medieval theology knew the doctrine of the
sharing of the baptized in Christ’s priesthood, based
sacramentally in baptism. Thomas Aquinas for
instance speaks of a “priesthood of the life of grace”,
and of a “sacramental priesthood™ given bv baptism
and confirmation which enables the faithful to
receive and celebrate the sacraments, while differing
from the priesthood of ordained ministers,™

237. The doctrine of the priesthood of all the bap-
tized was mentioned in older manuals of Catholic dog-
matic theology, but magisterial statements about it first
appear in the twentieth century, in the wake of the
liturgical movement, for instance, in the Encyclical of
Pius XII Mediator Dei (1947), on the liturgy, in which a
central idea is actuosa participatio, the active participa-
tion in worship of the whole priestly people of God.
But Vatican II recaptures the biblical, patristic and
medieval approaches 1o the common priesthood and
makes them central concepts of its ecclesiology (cf. LG
10f, 34; SC; AA 3; PO 2). Drawing on the classic New
Testament texts on the priestly character of the people
of God, especially 1 Peter 2:4-10, the Council describes
in the Lumen gentium (LG 10} the common priest-
hood, while distinguishing it from the ministerial or
hierarchical priesthood exercised by the ordained min-
istry. Speaking of the eucharist, LG 11 says ol believ-
ers, “ Taking part in the eucharistic sacrifice, the source
and summit of the Christian life, they offer the divine
victim to God and offer themselves along with him.
And so it is that, both in offering (oblation) and in Holy

™ CL Swunina theologiae, 111, q. 63, arts, 3 and 5.
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Communion (comwmunion), in their separate ways,
though not of course indiscriminately, all have their

own part to play in the liturgical action”.

238. The phrase “in their separate ways” refers to
the distinction already stated between the common
and the hierarchical priesthood, which LG 10
describes as differing “essentially and not only in
degree {essentia et non gradu tanturi)”. This means
that “ church ministry cannot be derived from the con-
gregalion, but it is also not an enhancement of the
common priesthood, and the minister as such is not a
Christian to a greater degree”.” The priesthood of all
believers and the ordained ministry are both grounded
in the priesthood of Christ, but they belong to differ-
ent areas, because the first expresses the basic Christ-
ian identity of every member of the people of God
while the second characterizes the capacity to exercise
the pastoral ministry, as is necessary for building up
the people of God. The specific character of priestly
service is described in LG 10 with reference to the
liturgy: the officiating priest “in the person of Christ
... brings about the eucharistic sacrifice and offers it
to God in the name of all the people. The faithful,
indeed, by virtue of their royal priesthood, share in the
olfering of the Eucharist”. LG 34 describes in greater
detail the common priesthood of all believers and
their participation in the worship of the church, but
also the priestly service of their whole lives. It empha-
sizes once again the association and interaction
between the common priesthood of all believers and
the ordained priesthood. One is unthinkable without
the other but both are special and ditferent ways of
participating in Christ’s priesthood, thal is, in ways
which cannot be derived from each other,

Apostolic Mission and Church Ministry

239. The rediscovery by the Second Vatican
Council of the doctrine of the common priesthood of
all baptized and the ecclesiological role given to this
doctrine in Chapter 2 (“The People of God”) of the
Dogmalic Constitution on the Church, Lumen gen-
tivm, has an impact also on the doctrine of the
ordained ministry. The concept of priesthood (sacer-
dotiztm) can no longer serve as the only appropriate
and immediate description of the nature of church
ministry. Without denying the legitimacy of the con-
cepl, Vatican II follows a different path in explaining
the foundation and the specific character of ordained
ministry and places the priestly-liturgical dimension
of it within the framework of the mission coming
from Christ. “This divine mission, which was com-
milted by Christ to the apostles, is destined to last
until the end of the world (see Mt 28:20), since the
Gospel they are obliged to hand on is the principle of
all the Church’s life for all time” (LG 20). The apos-
tles can be considered from two different points of
view according to the Decree Ad Gentes: they “were

” Roman Catholic - Lutheran Joint Commission, The Miristry
in the Chutrch (Geneva 1982), 9 (no. 20, note 23).
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both the seeds {(germina) of the New Israel and the
beginning (origo) of the sacred hierarchy” (AG 5).
The task of proclaiming the gospel is given to the
whole church so that all those who belong to the peo-
ple of God “have been made sharers in their own
way in the priestly, prophetic, and kingly office of
Christ and play their part in carrying out the mission
of the whole Christian people in the church and in
the world” (1.G 31). Within the mission entrusted to
all the people of God, there is a specific apostolic
mission entrusted to the episcopal college. This col-
lege continues the work of those appointed by the
apostles who “ruled that on their death, other
approved men should take over their ministry” (LG
20). The theme of succession in the apostolic mission
and apostolic ministry has thus a central place in the
theology of the ordained ministry worked out by Vat-
ican II

The Episcopal Office

240. The new perspective from which Lumen gen-
tirtm deals with church minisiry explains both the
central place given to the episcopate, contrasting
with Trent’s focus on the priesthood, and the impor-
tance of the theme of apostolic succession. Without
denying the doctrinal, missionary and existential
dimension of the apostolic succession, Chapter 3 of
Lumen gentium speaks primarily on its ministerial
aspect: “the sacred synod consequently teaches that
bishops have by divine institution taken the place of
the apostles as pastors of the church in such wise
that whoever hears them hears Christ and whoever
rejects them rejects Christ and him who sent Christ”
(LG 20; cf. Lk 10:16). The bishops are “transmitters
of the apostolic seed” and “the apostolic tradition is
manifested and preserved throughout the world by
those whom the apostles made bishops and by their
successors down to our own time” (LG 20).

241. Succession in ministry for service of the
apostolic tradition going back to the origins is there-
fore according to Vatican IT the foundation of the
episcopate. “ The order of bishops is the successor to
the college of the apostles in their role as teachers
and pastors, and in it the apostolic college is perpetu-
ated. Together with its head, the Supreme Pontiff,
and never apart from him, it is the subject of
supreme and [ull authority over the universal
Church” (LG 22). The special place and the authority
of the bishop of Rome within the episcopal college
have their foundation in the succession of Peter (cl.
LG 20). For Vatican II the episcopate thus becomes
the basic form of ordained ministry and the point of
departure for the theological interpretation of church
ministry. Thus it completes and brings to conclusion
the development already begun at the Council of
Trent. It consistently takes the pastoral perspective
and includes not only the liturgical task but aiso the
office of preaching and leadership, as the theological
framework for understanding ordained ministry and
presents the episcopal office as the fundamental, pri-
mordial and full form of this ministry.



242. The Council then describes the substance
and functions of episcopal ministry in terms ol the
“three offices” (rnunera), those of teacher, priest and
shepherd. The proclamation of the gospel takes pride
of place over the other “ principal duties of bishops”
(LG 25). One could say that the proclamation of the
gospel and the celebraiion of the sacraments are the
means by which the bishops as shepherds “ pasture”
the people of God entrusted to their leadership.

243, The sacrament of ordination is the path that
gives access to the episcopal ministry and to the bish-
ops’ college: “ The holy synod teaches, moreover, that
the fullness of the Sacrament of Orders is conferred
by Episcopal consecration ... [which] confers,
together with the office of sanctifying, the offices also
of teaching and ruling, which, however, of their very
nature can be exercised only in hierarchical commu-
nion with the head and the members of the college”
(LG 21). This account of episcopal ordination
emphasizes two aspects; the sacramental origin of
the episcopal ministry and its collegial character. The
gilt of the Spirit by the sacrament makes the bishop
capable of performing the tasks of preaching, presid-
ing over the liturgy, and governing the church. At the
same time, the sacrament makes him a member of a
college, which is “the subject of supreme and {ull
authority over the universal Church” (LG 22}.
Because ol the collegial structure of the episcopate,
“it is for bishops to admit newly elected members
into the episcopal body by means of the sacrament of
Orders” (LG 21).

244, The essentially collegial structure and nature
of the episcopate means also that the bishop is incor-
porated into the college of bishops in which the com-
munion of the churches (communio ecclesiarum)
expresses itself as communion among the bishops
{communio episcoporum). On the basis of this corre-
spondence between the college of bishops and the
commumnion of the churches, Vatican IT formulated as
well the basic statement of its ecclesiology, which
therefore can be called a communio-ecclesiology.
“Individual bishops are the visible source and founda-
tion of unity in their own particular churches, which
are modeled on the universal church; it is in and from
these that the one and unique Catholic Church exists
(in quibus et ex quibus una et unica Ecclesia catholica
exsistit). And for that reason each bishop represents
his own church, whereas all of them together and with
the Pope represent the whole Church in the bond of
peace, love, and unity " (LG 23).

Preshviers and Deacons

245, Vatican II also considers the other ordained
ministries of presbyter and deacon within the preced-
ing framework of the mission of the apostles and
their successors, the bishops. In order to keep the
historic question of the inner structuring and differ-
entiation of the ordained ministry as open as possi-
ble, the Council formulated very cautiously the text
of Lumen gentium on the ministry of presbyters, say-

ing that the bishops “duly entrusted in varying
degrees (vario gradu) various members of the church
with the office of ministry (munus ministerii)” (LG
28). And, conscious of the time it took for the termi-
nology of ministry to establish itself in the first two
centuries and of the problems raised by the attempt
to define precisely the relationship between the epis-
copal ministry and the presbyterate, the Council
speaks just as carefully: “Thus the divinely instituled
(divinitus institutum) ecclesiastical ministry is exer-
cised in different degrees (diversis ordinibus) by those
who even from ancient times (iam ab antiguo) have
been called bishops, priesis and deacons” (LG 28).

246, About the ministry of the presbyters it is said
that “while they do not have the supreme degree of
the ponitfical office and depend on the bishops for
the exercise of their power, priests are for all that
associated with them by reason of their priestly dig-
nity (sacerdotali honore). By virtue of the sacrament
of Orders, they are consecrated ... to preach the
gospel and shepherd the faithful as well as to cele-
brate divine worship as true priests of the New Testa-
ment " (LG 28). This repeats what Trent had set forth,
bul the starting point is not, as after Trent, the sacer-
dotal dimension, but instead the pattern of the three-
fold office from which theology of the presbyterate
develops.

247. Vatican 1I's Decree on Priests (Presbyierorum
Ordinis) locates the origin of this ministry in the
proclamation of the gospel, in a manner similar to
the Council’s theology of the episcopate. The priestly
ministry starts with the preaching of the gospel. “ The
people of God is formed into one in the first place by
the word of the living God, which is quite rightly
expected from the mouth of priests. For since nobody
can be saved who has not first believed, it is the first
task of priests as co-workers of the bishops to preach
the gospel of God to all” (PO 4). Vatican II is no
longer concerned with only a part of priestly ministry
but with the whole of it. After preaching, there fol-
lows a description of the liturgical ministry of the
priest, and the eucharist is described as “the source
and the summit of all preaching ol the gospel”, and
“the center of the assembly of the faithtul” (PO 5).
Reflections on the pastoral ministry then round off
the whole. These include the key work of priests
being “instructors of the people in the (aith” who
have to see to it “that all the believers are led in the
Holy Spirit to the full development of their vocation
in accordance with the gospel teaching, and to sin-
cere and active charity and the liberty with which
Christ has set us free” (PO é). It becomes clear that
the particular dimensions of priestly ministry are
seen as closely connecied with each other, and that
only the sum-total of these tasks constitutes the
ordained ministry,

248. It is worth noting the similarity between the
descriptions of the ministerial functions of presbyters
and of bishops. The same pattern of the threefold
office - preaching, liturgy, leadership - is used for
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bishops and presbyters, and in the concrete life of the
church precisely the latter carry out the ordinary
exercise of these functions through which the church
is built up, while the bishops have oversight over
teaching and care for the communion among local
communities, However the presbyters exercise their
ministry in subordination to the bishops and in com-
munion with them. The sacramental origin and hier-
archical relation to the episcopate are therefore the
two characteristic features of the office of presbyters.
On one hand their mission and authority rest on the
gift of the Spirit conferred by the sacrament of ordi-
nation, while on the other hand they exercise their
ministry under the bishops, and through them are
within a structured church communion.

249. The Decree on Priests also mentions explic-
itly the ecclesial integration of presbylers into the
priestly people of God. All members of the church
share in Jesus' anointing by the Holy Spirit. ITn him
“all the faithful are made a holy and kingly priest-
hood, they offer spiritual sacrifices to God through
Jesus Christ, and they proclaim the mighty acts of
him who has called them out of darkness into his
marvelous light (cf. / Per 2:5.9). Therefore, there is no
such thing as a member who does not have a share in
the mission of the whole body. Rather, all of the
members ought to revere Jesus in their hearts (see
[ Pet 3:15) and by the spirit of prophecy give testi-
mony to Jesus” (PO 2). The building-up of the body
of Christ is seen as the basis and the goal of the
priestly ministry. About these ordained ministers the
Decree says: “These men held in the community of
the faithful the sacred power of order, that of offering
sacrifice and forgiving sins, and exercised the priestly
office publicly on behalf of men and women in the
name of Christ” (PO 2). As Trent had done, Vatican II
mentions the power to offer sacrifice and to forgive
sins, but goes on to speak of the public dimension of
ministerial office.

250. In the Western church, the diaconate always
existed as a grade of ordination, but only in a stunted
form as a transitional stage to the presbyterate. It had
already lost its function as an independent ministry
before the end of the first millennium. Only with the
Second Vatican Council has the permanent diaccnate
really been revived. Concerning deacons, the Council
used a formulation from the liturgies of the Early
Church and savs that they receive the laying-on of
hands “not for the priesthood but for a ministry of ser-
vice (non ad sacerdotium sed ad ministerium)” (LG 29).
For the rest this rediscovered ordained ministry of the
permanent diaconate in the Catholic Church is a quite
open ministry employed in various services in the
church. Furthermore the diaconate shows that even an
ordained ministry can be without function or place for
centuries, and that the ministerial practice of the
Catholic Church has undergone far-reaching changes.

251. To sum up this survey on the ordained min-
istry, one could say that Trent is constantly present in
Vatican II but that new accents were placed by the
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latter which are not entirely foreign to the Lutheran
theology of ministry, such as, the connection with

and embedding of the ministry in the common
priesthood of all the baptized, the public nature of
the ordained ministry, and especially the emphasis
on the proclamation of the gospel as the main task of
the ordained ministry in general, Viewed in this way,
Vatican II really represents an answer to the Refor-
maltion and its atlempts to retain the ordained min-
istry on the basis of the center of the faith, that is, the
proclamation of the gospel in word and sacrament.
On the other hand, when Vatican II emphasizes the
episcopate as the basic form of church ministry, it
gives prominence to a difference from the Lutheran
understanding of ministry, which is fully realized in
the public service of word and sacrament in the local
community.

3.5.2. The Ordained Ministry in Lutheran Teaching
Today — The Ordained Ministry and the Priest-
hood of all the Baptized

252, The ministry of communicating the gospel to
the whole world has been entrusted to the people of
God as a whole and to each individual member of it.
From the Lutheran perspective, ordained ministry
has to be seen in the framework of the priesthood of
all the baptized precisely because the task of passing
on the message of the gospel has been given to both.
But the foundation for the one is characteristically
quite different from the foundation for the other. It is
precisely in this differentiation that they are related
to each other.

253. All those who are baptized in the name of the
Triune God receive in baptism a share in his priest-
hood which they live out in faith in Christ. Part of
this priesthood is, first, that those who are baptized
will bear witness before others to Christ with whom
they are linked in faith and whose qualities, such as
justice, holiness, wisdom, are bestowed on them by
virtue of faith, and they thus pass on the gospel. Sec-
ond, it is part of their priesthood that they become a
Christ for others in as far as they share in bearing
their burdens (Gal 6:2), especially their sins, and they
bring others before God in praver. This is the com-
munication of the gospel through the witness of faith
and life in the various evervday circumstances of life.

254, The ordained ministry, as a special ministry,
rests on divine institution. This ministry is not
obtained by baptism but by a special vocation and
ordination. Among the most important characteris-
tics of this ministry are its public nature and its
ordered institutionality. Its specific task is the public
proclamation of the gospel in word and sacrament.
The administration of the sacraments is one of its
specific tasks because, by their nature, sacraments
are public enactments. This ministry is directed to
all, For that reason one of its essential tasks is foster-
ing the unity of all those who are priests by the
priesthood of all the baptized. Within the one task of
the whole people of God, which is to communicate



the gospel to the whole world, there is therefore a dif-
ferentiated referential relationship between the spe-
cific tasks of the general priesthood of all the bap-
tized and of the ordained minisiry.

255. The institution of the ordained ministry by
God corresponds to the externality of the word of
God which stands apart from the congregation
because the congregaltion lives by this word. Because,
and in as far as, the ministry has its basis and crite-
rion in the task of communicating the gospel to the
whole congregation in such a compelling way that
assurance of faith is awakened and made possible,
the ordained minister also stands apart from the con-
gregation - precisely for the sake of the general priest-
hood. A particular minisiry is required so that this
priesthood may be general and one while the general
priesthood is realized in the particular everyday situa-
tions in which Christians live.

256. If, like Luther, one takes the ordained min-
istry to be a divine institution, this does not mean a
seizure of power by the clergy as is often supposed.
On the contrary! If the particular ministry has the
duty of preaching the external word of the gospel to
all in a binding way, this means that the ministers are
required, as far as possible, to renounce their own
will in order to make room for the word of Ged, and
to put aside all partisanship which is necessarily
linked with power struggles. It is precisely the nature
of their task that obliges them to do so. It would be
quite different if the office-bearer were simply a func-
lionary of the will of the congregation. This obligation
remains even if reality often seems to contradict it.

257. The ministry has the task of proclaiming the
gospel in such a way that the believers become famil-
iar with Christ’s voice and thus become “the lambs
that hear the voice of their shepherd”.” This process
of education itself is the presupposition for the con-
gregation's ability to evaluate doctirine and the
proclamation of the office-holders. This competence
derives from the fact that believers are guided by the
external word, and therefore have the capacity to
interpret Scripture. This means, first, that it is the
congregation’s duty to evaluate the ministerial perfor-
mance of their male and female pastors, from the
viewpoint of ensuring that it really is the gospel, as
distinct from the law but still in relation to it, that is
proclaimed. Secondly it means that office-bearers
cannot expect approval of their doctrine or preaching
simply by virtue of formal reference to the authority
of their minisiry, but only by giving reasons which
are directly or indirectly linked with Holy Scripture.
Third, however, it means that inversely the judgment
of the members of the congregation also requires the
same scriptural substantiation, so that both, congre-
gation and ministers, meet within the medium of
scriptural exegesis in the widest sense, and that they

™ LUTHER, Smalkald Articles, III, 12, citing Jn 10:3. BSLK 458,
22, BC 324£

there deal with conflicts and seek consensus. Only
when this occurs can one speak of the exercise of the
ordained ministry and the general priesihood.

258. The priesthood of all the baptized is not pri-
marily a legal entitlement to share in decision-mak-
ing in the church, but means above all being enabled
and commissioned to become Christ for others,
because the believers live by Christ’s gospel and are
united with him in faith. But this also means that
representing Christ cannot be limited to the incum-
bents of the ordained ministry unless this representa-
tion is understood in a specific sense. Lutheran
churches consider themselves empowered and oblig-
ated 1o call women too to the ordained ministry.

259. The authority and power of the ministry are
basically grounded in the authority and power of the
word of God which the ministry serves, Ministers act
in reference to the word of God and its authority, for
instance, when they pronounce the words of institu-
tion at the celebration of Holy Communion. These
acts essentially take place publicly and for all. There-
fore no individual can simply take up office, but an
external call is a prerequisite. However, induction
into the ministry cannot be simply a calling, for it
must also be an authorization, because the incum-
bent of the ministry is a witness to the gospel. All tes-
timony is influenced by the individuality and the per-
spectives of the witness. And yet the witness, man or
woman, has to testify to the Christ event and there-
fore speak of something other than himsell or her-
self, as in 2 Cor 4:5, “We do not preach ourselves, but
Jesus Christ who is our Lord”. This requires autho-
rization through the promise that the Holy Spirit will
constantly support the ministers in the exercise of
their ministry.

260. Credible, in the strict sense of the word, is
the word of God alone, not the life of the minister.
Nevertheless the testimony of these witnesses is
either enhanced or weakened by their lives, because
Christ as the Lord lays claim to the whole of their life
for himself, The list of requirements for the overseer
in  Tim. 3:1-7, and also in { Peter 3:2f, is proof of the
significance of the life of the minister for his or her
ministry. On the basis of this calling and authoriza-
tion, ministers can be assured that the Holy Spirit
will use their acls as his instruments to bring fruit
and they can trust that in the power of the Holy
Spirit they can properly obtain a hearing and a place
for the word of God. This authorization helps them
not Lo be broken by or to fail in the task to which
they have been called, despite their insufficiency and
sin, It also gives them freedom to admit mistakes,
because the call and the authorization are conferred
without a time limit. Therefore Lutheran churches
should also be open to the hope for the specific gift of
grace related to ministry being conferred through
prayer and laying on of hands in ordination, as spo-
ken of in [ Tim 4:14 and 2 Tim 1:6. This however
does not change the office-holder’s state of grace
before God.
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261, Ordination as induction into office is per-
formed with prayer and the laying-on of hands. It is
both prayer for the Holy Spirit and reliable promise
of the support of the Holy Spirit and thus authoriza-
tion for the ministry. It therefore can be said about
the preshyteroi that the Holy Spirit has instituted
thern to be episkopoi, to shepherd God's congregation
(Acts 20:17.28). Ordination is the call to ministry in
the whole church; it is not repeated on the occasion
of a change of placement or after a temporary inter-
ruption of service in the church. It is a lifelong call
and clairns the whole person for the service of God.

Differentiation of the Ministry

262. Because the proclamation of the word of
God and the administration of the sacraments awak-
ens and maintains faith and thus builds up the
church, the basic unit of the church is the congrega-
tion gathered in worship around word and sacra-
ment. The ordained ministry primarily relates to this
congregation. However, every Christian and every
congregafion is linked with all other Christians and
congregations believing in the same Lord. This spiri-
tual reality, like every spiritual reality, needs to find
concrete expression in people and practices which as
instruments of the Holy Spirit in twn maintain and
strengthen the bonds within the church. This corre-
sponds to the factual logic of the external word
which the Holy Spirit uses as his instrument. It is not
sufficient to simply affirm each worshipping congre-
gation’s link with the universal church; the link
requires a deliberate and institutionalized structuring
if it is not to wither away and damage the unity
between the congregations. These spiritual bonds
must be discerned and fostered by a ministry and by
people especially called to it.

263. As we noled above, the task of the incum-
bent of ministry is to preach the message of the
gospel to the whole congregation, and to distribute it
to all in the sacraments, Experience teaches that the
incumbents of the ministry by no means always do
this correctly, thal is, that in different congregations
the gospel is preached in different and sometimes
even contradictory ways and that the sacraments are
by no means always rightly administered. But the
truth of the gospel cannot be one truth in one con-
gregation and another truth in another, Therefore a
ministry is required that exercises oversight over
congregations and their pastors. This derives neces-
sarily from the interplay of the following factors:
first, the fact that the church is only found where the
gospel is properly preached and the sacraments
administered according to their institution; second,
the fallibility and sinfulness of office-holders in the
exercise of their ministry, particularly in the preach-
ing of the gospel and the administration of the sacra-
ments; third, the common bond between all Chris-
tians and Christian congregations; and fourth, the
need to give a concrete institutionalized form to the
spiritual reality of the bond between all Christians
and Christian congregations.
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264. In order that the church may be one beyond
the bounds of the individual congregation, it requires
a supra-congregational ministry. This ministry has
the task of both ensuring the unity of the church and
at the same time of keeping the church faithful to its
apostolic origins, Tndeed, this ministry can only
ensure the unity of the church by insisting that in
their life and teaching all Christian congregations
remain in agreement with their apostolic foundation.
This task is no different from the task of the presbyte-
rial office, but in the supra-local ministry the area of
responsibility is wider, and certain additional tasks
and responsibilities arise. From these derive the spe-
cial rights and duties of a bishop.

265. In terms of its fundamental duties, therefore,
the ministry is one even if internal differentiation is
necessary for the unity of the church. This does not,
however, determine what form the supralocal over-
sight will take in any individual case, This cannot be
construed on the basis of a principle, for the experi-
ences the church has undergone play a decisive role.
This means that one has to expect a diversity of
forms, because those experiences are not always and
everywhere the same. Clearly the Lutheran Reforma-
tion in Germany wanted to retain the episcopate
despite its criticism of the institution of prince-bish-
ops. Within the German Empire, in contrast to the
Nordic countries, this was not possible, in part for
constitutional reasons. Nevertheless there have
always been supra-local ministries.

266. When, after the breakdown of the meonarchy
in 1918 the Lutheran Church in Germany also had to
be re-organized, the episcopate was gradually rein-
stated almost everywhere. It was however aligned to
the synod in its supra-local tasks ol supervision, in
accordance with the principle that all non-ordained
members of the church share the responsibility for
the church on the basis of the general priesthood.
Non-ordained members are therefore also included
in the ministries of church leadership on various lev-
els. However, many questions arise at this point con-
cerning both the theological basis and matters of
detail in the organization of the relationship. Not all
of these questions have so far been answered satisfac-
torily. The issue of the internal structuring of min-
istry concentrates here on the question of pastoral
and episcopal office, because the question of apos-
tolic succession relates primarily to this issue. Tt
should be pointed out as well that in many Lutheran
churches an intensive discussion is taking place con-
cerning the diaconate and its relationship to
ordained ministry.

267. If ordination is induction into the ministry of
the whole church, it is logical that the ordaining per-
son is the office-bearer who represents the whole
regional church, who is as a rule the bishop. On the
basis of the unity of the ministry a presbyteral ordi-
nation is possible in principle; however, according to
the intention of the episcopal minisiry, ordination by
a bishop should be the normal practice. Since how-



ever the local congregation, that is, the worshipping
congregation, is the fundamental unit of the church
and the ordained ministry is intended for it, congre-
gational participation in the ordination must also
have its place.

268. Thus a bishop has to care for the unity of a
local church. Just as in the relationship between indi-
vidual congregations, the problem of the unity of the
church recurs in the relationship between dioceses.
For the sake of the unity of the church extending
beyond the diocese, it is appropriate that the episco-
pate be exercised in a collegial manner. In Lutheran
churches this does in facl occur on the national level
1o a certain extent through the bishops’ conferences
and joint synods. But since, in the theological sense,
nations are not or should not be relevant factors for
the reality of the church, the continued development
of collegiality among Lutheran bishops beyond the
national framework remains a challenge. In recent
years the Lutheran World Federation has begun
holding regional and global meetings of bishops and
presidents of Lutheran churches. But until now, such
meetings do not have a formalized role within the
Lutheran Communion. And the role of the episcopal
ministry in expressing and safeguarding the unity in
the whole church remains an issue of discussion
among Lutherans.

269. The historic episcopate, which has been the
subject of regional ecumenical agreements between
Anglicans and Lutherans, is recognized by Lutherans
as a sign of the apostolicity of the church. It is not
understood as a guarantee of apostolicity but as a
sign which commits the whole church, and within it
the bishops in particular, to care for this apostolicity.
The Porvoo document says: “ The use of the sign of
the historic episcopal succession does not by itself
guarantee the fidelity of the church to every aspect of
the aposiolic faith, life and mission. There have been
schisms in the history of churches using the sign of
historic succession. Nor does the sign guarantee the
personal faithfulness of the bishops. Nonetheless, the
retention of the sign remains a permanent challenge
to fidelity and to unity, a summons to witness to, and
a commission to realize more [ully, the permanent
characteristics of the Church of the apostles”.” Since
a bishop is both responsible for the unity among the
congregations at one time synchronically and,
through ordination, stands for the unity and apos-
tolicity of the church through the ages diachronically,
it is appropriate to express the temporal dimension
of apostolicity in the sign of the historic succession: it
is the continuity of the church, wrought by the Holy
Spirit. Under the Spirit's guidance and help, the
bishop can be the servant of the continuity and apos-
tolicity of the church.

" The Porvoo Common Statewent {1993), no. 51, cited from
Together in Mission and Ministry, The Porvoo Common Statenent
with Fssays on Mission and Ministry in Northern Europe (London
1993), p. 27,

3.6. CONCLUSIONS: APOSTOLIC SUCCESSION
AND ORDAINED MINISTRY

270. The ordained ministry belongs to the essen-
tial elements which, through the power of the Holy
Spirit, contribute to the church being and remaining
apostolic, while they in turn express the church’s
apostolicity, To fulfill that task, the ministry itself
must be ministry in apostolic succession. What (his
means, and under what conditions ministry is rightly
called apostolic has been a matier of dispute between
Catholics and Lutherans since the beginning of the
Reformation. At present the relationship is asymmet-
rical insofar as Lutherans recognize the minisiry of
the Catholic Church as apostolic, while the reverse is
not the case from the Catholic side. But the exposi-
tions of this Part have brought to light important
agreements as well as important differences between
the Roman Catholic Church and the Luiheran
churches regarding both the institutional reality and
the doctrinal understanding of ministry. From this,
new perspectives open up concerning the recognition
of ministries.

3.6.1. Agreements

271. Together, Catholics and Lutherans affirm:
The church is apostolic on the basis of the apostolic
gospel and in its faithfulness to it. This gospel is con-
tinually prior to the church, as Paul savs, “God was

. entrusting the message of reconciliation to us. So
we are ambassadors for Christ, since God is making
his appeal through us; we entreat you on behalf of
Christ, be reconciled to God” (2 Cor 5:19¢-20). The
apostles who were called (o be witnesses of the Risen
Jesus Christ are the first and normative witnesses of
the gospel. In the characteristic of being eve-wit-
nesses they have no successors, but their testimony
remains foundational for the church of all times. The
church can be apostolic solely by agreeing with the
wiiness of the apostles.

272. In their proclamation and in their deeds the
apaostles are ambassadors for Christ, which is their
human activity. But it is God himself who actually
speaks in their proclamation. Ged is the true subject
of this appeal: “Be reconciled to God”. God makes
himself present to human beings in the human words
of proclamation and physical words of the sacra-
ments. Lutherans and Catholics agree in the convic-
tion that Christ, the one sent by the Father, gives
himself to human beings in the audible words of
proclamation and in the physical words of the sacra-
ments. This takes place by the power of the Holy
Spirit and is to be grasped and held in faith. The
working of the Holy Spirit is the context of the theo-
logical discussion of the ministry.

273, Catholics and Lutherans are in agreement
that all the baptized who believe in Christ share in
the priesthood of Christ and are thus commissioned
to “proclaim the mighty acts of him who called vou
out of darkness into his marvelous light” {7 Pet 2:9).
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Hence no member lacks a part to play in the mission
of the whole body. “All the members ought to rever-
ence fesus in their hearts and by the spirit of
prophecy give testimony to Jesus” (PO 2).

274. Ordained ministers have a special task
within the mission of the church as a whole. Luther-
ans say that the ministers are commissioned for pub-
lic proclamation of God's word and for the adminis-
tration of the sacraments, “The gospel bestows on
those who preside over the churches the commission
to proclaim the gospel, forgive sins, and administer
the sacraments ”.”* Catholics also declare that it is the
task of ordained ministers to gather the people of
God together by the word of God and to proclaim
this to all so that they may believe. Priests are also
“made sharers in a special way in Christ’s priesthood
and, by carrying out sacred functions, act as minis-
ters of him who through his Spirit continually exer-
cises his priestly role for our benefit in the liturgy”
(PO 5). Thus priests are commissioned to administer
the sacraments, which “are bound up with the
Eucharist and are directed toward it”, for it is “the
source and summit of all preaching of the Gospel”
(PO 5). Thus for both Catholics and Lutherans the
fundamental duty and intention. of ordained ministry
is public service of the word of God, the gospel of
Jesus Christ, which the Triune God has commis-
sioned the church to proclaim to all the world. Every
office and every office-holder must be measured
against this obligation.

275. For both Catholics and Lutherans, the com-
mon priesthood of all the baptized and the special,
ordained ministry do not compete with each other,
Instead, the special ministry is precisely service to the
common priesthood of all. Office-holders have the
task of passing on the gospel correctly to all, so that
the faithful can, each in his or her own place, be
priests in the sense of the universal priesthood and
fulfill the mission of the church in that place. Thus
ministers act for the unity of believers in one faith in
the one Lord, so that they are “one body and one
spirit” (Eph 4:4). As service to the word of God this
ministry stands over against the congregation, while
at the same time the minister also belongs to the con-
gregation.

276. Catholics and Lutherans affirm together that
God instituted the ministry and that it is necessary
for the being of the church, since the word of God
and its public proclamation in word and sacrament
are necessary for {aith in Jesus Christ to arise and be
preserved and together with this for the church to
come into being and be preserved as believers who
make up the body of Christ in the unity of faith.

 MELANCHTHON, Treatise on the Power and Primacy of the
Pope, no. 60. BSLK, 489, 30-35; BC 340. MELANCHTHON says explic-
itly that this relers to what was already affirmed in Art. 28 of both
the Augshurg Confession and the Apology.
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277. Induction into this ministry takes place by
ordination, in which a Christian is called and com-
missioned, by prayer and the laying on of hands, for
the ministry of public preaching of the gospel in
word and sacrament. That prayer is a plea for the
Holy Spirit and the Spirit's gifts, made in the cer-
tainty that it will be heard, Christ himsell acts in the
human rite of ordination, promising and giving the
ordinand the Holy Spirit for his or her ministry. That
does not alter the justifying grace of ordained minis-
ters before God, but their ministry is to take place in
the power and with the support of the Holy Spirit.
Ordination is essentially induction into the ministry
of the whole church, even though the present divi-
sions of the churches prevent this from being fully
realized. Through their call and commission, the
ordained are claimed for lifelong service of the
gospel. To this extent Catholics and Lutherans agree
in their undersianding of ordination.

278. Ministry is service to the gospel, which has
two interrelated implications. On the one hand, the
gospel is not at the disposal of the office. Ministry, if
it is to fulfill its intention, can have no other purpose
than to serve the gospel and assist it to prevail. On
the other hand, the gospel encounters human beings
in a concrete way in preaching and in the sacraments
of the church. Both facets belong together, because it
is the Holy Spirit who makes Jesus Christ and his
deed of reconciliation of the whole world present in a
saving way to all human beings through human
words and actions.

279. The differentiation of the ministry into a
more local and a more regional office arises of neces-
sity out of the intention and task of the ministry to be
a ministry of unity in faith. The congregation gath-
ered for worship is the place where human beings
hear and receive the word of God by word and sacra-
ment. Thus faith is awakened, nurtured and renewed,
and believers are gathered and unified in faith in
Christ. But there are many such congregations gath-
ered for worship. In order that they may be one in
faith in the one gospel and have communion with
each other, there must be a ministry which takes
responsibility for this unity. Particularly from the
fourth century onwards the task of regional leader-
ship developed, which was increasingly entrusted to
bishops, while presbyters became the leaders of local
congregations. The supra-local visitations of the
Reformation era did not happen by chance but
emerged out of inner necessity. Thus Lutheran
churches too have always been episcopally ordered in
the sense of having a ministry which bears responsi-
bility for the communion in faith of individual local
congregations. How this ministry is structured in
detail remains open, as does the relationship of this
ministry to the office of pastor. But differentiation
within the ministry is itsell necessary. The supra-
local ministry of oversight in Lutheran churches
today is carried out both by individuals and by syn-
ods in which both the ordained and non-ordained
work together.



280. The document The Ministry in the Church
states: “If both churches acknowledge that for faith
this historical development of the one apostolic min-
istry into a more local and a more regional ministry
has taken place with the help of the Holy Spirit and
to this degree constitutes something essential for the
church, then a high degree of agreement has been
reached ”.” When one considers what has been
shown above about the objective necessity of a differ-
entiation within ministerial office, which is effec-
tively present in the Lutheran churches and is recog-
nized as such, then the hypothetical wording of this
sentence can be changed into an affirmation.
Catholics and Lutherans say together that the epis-
copé of ministry must be exercised at two different
levels, that is, both locally in the congregation and
regionally.

3.6.2. Differences

281. Catholic doctrine holds the divine institution
of the hierarchy consisting of bishops, priests and
deacons in the church.® Today, Catholic theology for
the most part does not understand this as referring
back to a single institutional act by Jesus. For mat-
ters of divine right (ius divinum) can well come into
being through historical developments during the
apostolic age or later, but these are in accord with
the gospel and have ongoing importance for its com-
munication. What results from such a process
expresses the true structure of the church, while
bearing features ol historic contingency. Because the
Holy Spirit guides the church along its way, Catholics
are convinced that the very early and lasting develop-
ment of the threefold ministry must be understood as
the formation of a basic structure which, having once
evolved, is from then on irreversible and belongs to
the fullness of the nature of the church.

282. Lutherans teach the continuity of the church
and emphasize “that at all times there must be and
remain one holy, Christian church”.® Therefore the
history of the ministry from the time of the New Testa-
ment onwards is also part of their history, which as the
history of the church is unthinkable without the Holy
Spirit. Lutherans, to be sure, want it to be taken into
account that their forebears in the sixteenth century
could not perceive or experience the office of bishop as
an office of unity in faith, but that they were instead
faced with a choice between fidelity to the gospel and
submission to the bishops, which constrained them to
give precedence to the former over the latter, Precisely
because they held ministerial office to be essential for
the existence of the church, they had to practice pres-
byterial ordination because the Catholic bishops
refused to ordain Lutheran theologians. They did so

" Roman Catholic - Lutheran Joint Commission, The Minisiry
in the Church (Geneva, 1982), no. 49.
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while being conscious that the office is essentially one,
and being certain that the Holy Spirit is at work in
their ordinations. It is almost universally the practice
in Lutheran churches today that the responsibility for
ordaining pastors is assigned to persons who hold
supra-local office. Thus, it is not a matter of contro-
versy between Lutherans and Catholics that bishops
(or other supra-local office holders in Lutheran
churches) are those who perform ordinations.

283. What is in dispute between Lutherans and
Catholics is neither the differentiation nor the dis-
tinction between a more local and a more regional
ministry, nor that ordination belongs to the regional
ministry. The controversy is instead over what makes
a person a rightful holder of a regional ministry and
what grounds the power to ordain. At issue is apos-
tolic succession in episcopal office. What is the sig-
nificance of prayer and the laying on of hands by
other bishops and of incorporation into the Roman
Catholic episcopal college of bishops in communion
with the Pope? It is Catholic doctrine that the prac-
tice and doctrine of apostolic succession in the epis-
copate is, together with the threefold ministry, part of
the complete structure of the church. This succession
is realized in a corporate manner as bishops are
taken into the college of Cathelic bishops and
thereby have the power to ordain. Therefore it is also
Catholic doctrine that in Lutheran churches the
sacramental sign of ordination is not fully present
because those who ordain do not act in communion
with the Catholic episcopal college.® Therefore the
Second Vatican Council speaks of a defectus sacra-
menti ordints (UR 22) in these churches.

284. A further difference is connected with the
preceding one. “For Lutherans the local congrega-
tion is church in the full sense, for Catholics it is the
local church led by a bishop”.* The special impor-
lance accorded to the bishop according to Catholic
doctrine derives from his special task of ensuring the
unity of the eucharistic congregations in his local
church and the unity of his local church with other
local churches. He is the connecting link between the
local, the regional and the universal levels of the
church. He holds that function of course only as a
member of the college of bishops under the head of
this college, the Pope. According to Catholic teaching
the legitimacy and the authenticity of the ministry
depend on this visible and physical mediation of
catholicity. Consequently, ordination by a member of
the college of bishops is the efficacious sacramental
sign that the office is characterized in its origins by
an essential association with the apostolic tradition
and the universal church.

285. When Lutherans say that the local church is
church in the full sense, they presuppose that the

32 See above, no. 243,
# Lutheran-Roman Catholic Joint Commission, Church and
Justification (Geneva, 1994), no, 84,

105



congregation assembled for worship stands in an
essential relation to the universal church. This is so
because the local church is not the whole church
although it is wholly church. This relation to the uni-
versal church is not something secondary, subse-
quently added 1o the worshipping congregation, but
is already always intrinsic to it. So this is not the
point at which Lutheran and Catholic conceptions
diverge. But they answer differently the question of
how this relation with the universal church is medi-
ated personally and institutionally, According to
Lutheran understanding, a spiritual reality cannot be
without a physical, perceptible dimension, because
the Holy Spirit creates and maintains faith and the
church by making use of the physical word of procla-
mation and sacraments as means.

286. Lutherans hold that the universal church is
perceptibly present in the congregation at worship
through those elements which were treated in Part 2
of this study: that is, through Holy Scripture, which
is the authoritative witness to the gospel of Jesus
Christ; through the creeds of the Early Church, in
which one confesses a shared understanding of the
gospel; through baptism by which individuals are
taken into the body of Christ; through the common
pravers, such as the Lord’s Prayer, the Psalms, along
with the Benedictus, Magnificar and Nuwnc dimittis;
through the Ten Commandments and the double
commandment of love as principles of living; and
through ordination, which is indeed performed in an
individual church but is in its intention ordination to
ministry in the ane church, which is understood as
God-given. The differentiation and alignment of indi-
vidual congregations and the local church or diocese
is taken for granted in Lutheran churches. Where
size permits, bishops or the agencies of church lead-
ership of the regional churches meet within a larger,
mostly national, framework.

287. The communion of Lutheran churches in a
worldwide framework is less developed. The compe-
tency of leadership bodies above the level of the indi-
vidual churches and the binding force of their deci-
sjons for these churches is variously regulated and
insufficiently clarified. Lutherans have different views
with repard to whether there ought to be an institu-
tional exercise of a universal ministry of unity and, in
such a case, how such a ministry should be structured.
But there is no controversy between Lutherans and
Catholics concerning the essential relation between
each worshipping congregation and the universal
church; nor do we differ over this relation being per-
ceptibly represented and mediated in diverse ways.
But there is a dispute about what intensity and what
structure this relation to the universal church must
have for the worshipping congregations and individ-
ual to be in accord with their apostolic mission.

3.6.3. An Ecumenical Perspective om These Differences

288. For apostolic succession, succession in faith
is the essential aspect. Without this, succession in

106

office would lack all value. The ministry is service to
the apostolic gospel. But now, the Joinr Declaration
on the Docirine of Justification has ascertained the
existence of a “consensus in basic truths of the doc-
trine of justification” between the Catholic Church
and Lutheran churches. This shows a high degree of
agreement in faith, that is, in that which represents
the heart of apostolic succession. According to the
Joint Declaration, the doctrine of justification is “the
measure and touchstone for the Christian faith”, of
which it is said, “No teaching may contradict this cri-
terion”.* The Catholic view of the ministry of the
Lutheran churches, along with the Lutheran view of
ministry in the Roman Catholic Church, cannot
remain untouched by the Joint Declaration. For, even
if preserving correct doctrine is not the task of the
ordained ministry alone, it is still its specific task to
teach and proclaim the gospel publicly. The signing
of the Joint Declaration therefore implies the
acknowledgement that the ordained ministry in both
churches has by the power of the Holy Spirit fulfilled
its service of maintaining fidelity to the aposiolic
gospel regarding the central questions of faith set
forth in the Declaration.

289. The relation between the offices of priest and
bishop has been defined in diflerent ways in the his-
tory of the Catholic Church. Hence it is of great
importance that what happened at the time of the
Reformation be judged today by Catholics in an his-
torically differentiated manner. According 1o the Sec-
ond Vatican Council, “the function of the bishops’
ministry was handed over in a subordinate degree to
priesis” (PO 2). The fullness of ministerial office is
present in the bishop’s office, with the consecration
of bishops being uaderstood sacramentally. In
medieval times, this was not the case, at least for a
very broad spectrum. Instead, following Jerome, the
bishop’s office was fundamentally equated with the
pastoral office, while certain functions reserved to
the bishop were matters of canon law. Since this con-
ception was cited in Gratian’s Decree, the Reformers
could not regard presbyterial ordination as a break
with tradition, especially since they wished to retain
the episcopal office in the church, as thev asserted
repeatedly.® Bul, as was shown above, they faced a
situation in which for them the elements of apostolic-
ity of ministry, that is, fidelity to the apostolic gospel
and canonical ordination by a bishop, had come into
conflict with one another, so that they had (1o make a
decision. They opted for fidelity to the apostolic tra-
dition, as they understood it. This should be taken
into consideration when Catholics assess the develop-
ment of the ministry in Lutheran churches.

290. In the course of nearly 2000 years of history,
the ministries of the Catholic Church have undergone
far-reaching structural changes, while retaining the

# JDDJ, Annex to the Official Contmon Statemment, no. 3.
5 Augsburg Confession, Art. XXVITT; Apology, Art. XVI, 1. BC
102, 222.



same names. These have been sketched earlier in this
Part. While for Ignatius of Antioch the bishop had to
preside over the worship of a community, from the
fourth century onwards the bishop became increas-
ingly the holder of a regional office charged with care
of communion between congregations celebrating
the eucharist. This is a major difference. Since that
time an essential factor in the distinction between the
presbyterial and episcopal office has been the differ-
ence between local and regional leadership responsi-
bilities. In almost 2000 years of church history a vari-
ety of transformations have occurred in the structure
of the ministries of bishops and priests, correspond-
ing to very different contexts. This grounds a distinc-
tion between a fundamental form or elementary task
of this office and the structures within which it is
exercised. Nor are the different interpretations of the
office in theological and ecclesial doctrine merely
external, but they involve its lived reality. Catholic
theology emphasizes that the fundamental form of
the office has persisted throughout these structural
changes. But since the historical structural changes
are not judged to entail a contradiction of the funda-
mental form of the threefold ministry, the question
arises whether the structure of ministry in Lutheran
churches, because of the substantial commonalities
described above, and after they have emerged in dif-
ferent contexts parallel with the Catholic Church,
may not be recognized as valid forms of the public
ministry of word and sacrament.

291. Tt is Catholic doctrine that an individual
bishop is not in apostolic succession by his being
part of a historically verifiable and uninterrupted
chain of imposition of hands through his predeces-
sors to one of the apostles. It is instead essential
that he be in communion with the whole order of
bishops which as a whole succeeds the apostolic
college and its mission. Thus the consensus of the
bishops among themselves is the decisive sign of the
apostolicity of their teaching. Catholicity is the
means and expression of apostolicity. If catholicity
is a sign of apostolicity, then apostolicity is a condi-
tion for catholicity. Thus fidelity to the apostolic
gospel has priority in the interplay of traditio, suc-
cessio and communio. The internal order of those
three aspects of apostolic succession is of great sig-
nificance. From this point it becomes once more
clear how important is the expressed and confessed
agreement in the fundamental truths of the doctrine
of justification. The Roman Catholic Church recog-
nizes a priestly ministry and true sacraments, by
apostolic succession, in certain churches even
though the bishops of those churches are not in
communion with “the bishops with Peter’s succes-
sor at their head”.® But there are now many indi-
viduals at many locations in Christendom who exer-
cise the office of supervision which in the Roman
Catholic Church is performed by bishops. These
others bear a special responsibility for the apostolic-

# IR 15, for the recognition, and UR 2, for the phrase cited.

ity of doctrine in their churches, and they can do
justice to this responsibility, as the Catholic Church
recognizes in the Joint Declaration. They preside
over churches and ecclesial communities, about
which the Second Vatican Council asserts “that the
Spirit of Christ has not refrained from using them
as means of salvation” (UR 3). But if the consensus
of bishops is the definitive sign of apostolicity of
their doctrine, then Catholics cannot exclude these
other episkopoi from the circle of those whose con-
sensus is according to the Catholic view the sign of
apostolicity of doctrine.

292. What has been said makes clear that regard-
ing ministry it is not right to look for a simple either-
or between this or that understanding of ministry or
between this or that institutional structure of the
ministry. But then one has to ask whether a differen-
tiated consensus is not possible as well in the doc-
trine of the ministry or ministries. For we agree that
the church is apostolic on the basis of fidelity to the
apostolic gospel, that all the baptized who believe in
Christ share in his priestly office, that the ordained
ministry is essential in the church for the public
proclamation of the gospel in word and sacrament,
and that this ministry for its service of unity in faith
is differentiated into local and regional [orms. To be
sure, on ministry the situation is ditferent from that
of the doctrine of justification in that we are dealing
here not only with different forms of doctrine, but
with different structures of ministries, therefore with
institutionally ordered realities which are, of course,
never without an accompanying theological interpre-
tation. Therefore the issue is both the possibility of a
differentiated consensus on the doctrine of the min-
istry and an approach to the differing forms of min-
istry, in which one discovers so much common
ground that reciprocal recognition of ministries
would be possible.

293, Such a differentiated consensus can appeal
to the agreements in understanding the ordained
ministry that are set forth above, namely that the
ministry’s fundamental task is to serve the apostolic
gospel which is prior to the church. This service is
performed in the power of the Holy Spirit, who is
the true subject who proclaims the gospel and dis-
tributes the sacraments. In human actions, the Holy
Spirit makes Christ present to human beings, awak-
ens their faith, and gives them salvation. We believe
that the Holy Spirit is present in these actions in
such a way that human beings can be assured that
Christ encounters them here in a concrete way. Nev-
ertheless, the action of the Holy Spirit is grealer
than the specific forms in which a given church real-
izes ils service to the apostolic gospel. Thus a spiri-
tual judgement is possible that “some, and even very
many, of the significant elements and endowments
which together go to build up and give life to the
church itself” (UR 3) do exist in other churches out-
side one’s own church. One can go further to state
about the other churches, that “the Spirit of Christ
has nol refrained from using them as means of sal-
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vation” (UR 3), That is a spiritual judgment, A com-
parable spiritual judgment regarding the ministry
could be possible, if one deliberately follows the
path of a differentiated consensus, as was taken by
the Joint Declaration, that is, by accepting the possi-
bility of differing structures of minisiry which real-

ize and serve the fundamental intention of minister-
ial office. Such a spiritual judgment would have to
build on theological insights such as those given
here, but would also go beyond them. It is a risk to
be taken while trusting in the support of the Holy
Spirit.

PART 4
CHURCH TEACHING THAT REMAINS [N THE TRUTH

4.1. INTRODUCTION

294, This study has shown a notable degree of
Lutheran-Catholic agreement on the gospel that
makes the church apostolic and keeps it such (Part 2)
and on the fundamental role in the church of the
ordained ministry of word and sacrament (Part 3).
The present Part takes up issues concerning how
church teaching remains in the truth revealed in the
gospel of Jesus Christ.

295. Two major topics now come to the fore: the
Scriptures of the Old and New Testament in their
canonical authority in the church and the church’s
ministry of official teaching. Lutherans and Catholics
agree that the church has the essential basis of its
teaching in the canonical Scriptures, which witness
to the history of God’s saving deeds in Israel and to
the gospel of Jesus Christ, so that the world may hear
a message that becomes effective in the power of the
Holy Spirit. By the same Spirit God has promised to
keep the church constantly in the truth, which comes
about by church teaching that lives from God’s word
witnessed in Scripture, a word which by proclama-
tion creates and builds up the church as a commu-
nion in the truth.

296. From the time of the Early Church, official
teaching ministries have existed to preserve and com-
municate the message and doctrine of the apostles,
principally by interpreting the authoritative Scrip-
tures. But notable differences have existed since the
Reformation, and even more since the First Vatican
Council, over the structuring of these ministries
which constitute the church’s teaching office and
over their functioning in relation to the authoritative
Scriptures to maintain the church in the truth of
God’s saving revelation.

297, While Lutherans and Catholics agree that the
church lives by the word of God, to which Holy
Scripture is the original witness, we have differed
over the way in which the canonicity of Scripture is
grounded and made certain and over the way in
which Scripture is authentically interpreted in bind-
ing doctrines. But the participants in this dialogue
remain confident thal a methodical re-examination
of our history and doctrines can bring progress
toward agreement on these questions.
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298, The following sections offer first a New Tes-
tament corientation to the truth of doctrine, to teach-
ing ministries, and to the resolving of docitrinal con-
flicts (Section 4.2). Then follow early and medieval
developments regarding teaching in accord with the
transmitted faith, the establishment of the biblical
canon, and methods and instances of biblical inter-
pretation in the church (4.3). Then our perspectives
on Scripture, doctrine, and teaching ministries will
be presented as thev emerged from the Lutheran
Reformation (4.4) and from Roman Catholic devel-
opments from Trent to Vatican 1T (4.5). A final sec-
tion (4.6) will state the nature and degree of our ecu-
menical agreement on teaching which preserves the
church in the truth of our salvation in Christ.

4.2, BIBLICAL ORIENTATION

299. According to John 183:37, Jesus says betfore
Pilate, “For this I was born, and [or this [ came into
the world, to testify to the truth”. The Fourth Gospel
emphasizes throughout that Jesus came to serve the
truth. His whole life was so uncompromisingly com-
mitted to the truth and this truth was so much God’s
revelation of himself in Christ, that he said to his dis-
ciples in the farewell discourse, “I am the way, the
truth, and the life” (Jn 14:6). While no one has ever
seen God, God’s only-born Son, “has made him
knmown” (Jn 1:18). Yesus is the witness to the truth,
the only one in whom the witness and what is wit-
nessed are identical (Jr 5:31-38). Jesus brings truth
to the world, by giving believers a share in God’s life
and opening for them the way to God. Concerning
this truth, Jesus says, “the truth wiil make you free”
{(Jn 8:32). This means freedom from sin and death,
which is freedom Lo believe and to love, given by the
Spirit. Church teaching that remains in the truth
speaks of nothing else than the truth of God that
Jesus revealed in the Spirit for the salvation of the
world.

300. In the Synoptic tradition, Jesus is the teacher
who speaks the truth, as the scribe acknowledged
after Jesus answered him with the double command-
ment of love (Mk 12:28-34). Jesus alone deserves to
be called “teacher” in the full sense: “You are not to
be called rabbi, for you have one teacher” (M? 23:8).
Church teaching maintained in the truth recognizes
the primacy of Jesus as teacher, aiming to fulfill his



mission mandate of “teaching them to obey every-
thing that 1 have commanded you” (Mt 28:20).

301. According to Acts, the risen Christ addressed
to the eleven the commission, “you will be my wit-
nesses ..." {Acts 1:8). They carried out this mission
along with other heralds of faith after the Spirit had
come upon the whole church gathered at Pentecost
and filled everyone (Acts 2:1-13). Stephen, Philip,
Bamabas and Paul, along with many unnamed wit-
nesses empowered by the Spirit, shared with the
twelve apostles the founding mission of the church.
In Acts 13:47 Paul says about Barnabas and himself,
“8o the Lord has commanded us, saying T have sel
you o be a light for the Gentiles, so that you may
bring salvation to the ends of the earth’™. But the
apostles and all other Easter-witnesses sense their
bond in the Spirit with the Old Testament prophets
(cf. Rom 1:1-4). But in the church, they are the first,
but not the only ones, who serve the gospel by their
witness in the following of Jesus Christ.

302. In Paul’s letter to the Romans, the gospel of
Jesus Christ {cf. 1:9), preached by the apostle (1:1), is
the saving power of God for evervone who has faith,
because the gospel reveals the righteousness of God
(Rom 1:16f). This is the inherent truth of the apos-
tolic gospel. For this “truth of the gospel” (Gal
2:5.14) Paul intervened at the apostles’ council in
order to show the universality of the righteousness of
faith imparted by Christ (Gal 2:1-10). Paul under-
scored that in the controversy over the mission to the
gentiles the Jerusalem leaders recognized that he had
been entrusted with the “gospel for the uncircum-
cised”, just as Peter had been entrusted with the
“gospel for the circumcised” (2:7). He therefore
emphasized as well that “James and Cephas and
John, who were acknowledged pillars, ... gave to
Barnabas and me the right hand of fellowship” (2:9).

303. Wilness must be given to the truth of the
gospel for the sake of the uniqueness of God and of
the promise the gospel brings. Any other “gospel”
falsities the true gospel of Jesus Christ. Consequently,
already in Paul we find an “anathema!” {(Gal 1:6-9).
Paul saw as most important the shared struggle con-
cerning the truth and the search for deeper under-
standing of the truth. Remaining in the truth is, to be
sure, a question of correct teaching and right under-
standing, but it is much more a question of the fol-
lowing of Christ and of a faith in the gospel that
works through love (Gal 5:6). No human authority
can guarantee possession of the truth, but still Jesus
promised that the “Spirit of truth” would remain
both “with” and “in” his disciples (Jin 14:17).

304. Paul as apostle was also teacher of his con-
gregations and he names “teachers” among those to
whom God has given charismatic ministries in the
church (7 Cor 12:28). Paul was remembered in the
church as a “rteacher of the Gentiles in [aith and
truth” (I Tim 2:7). Ephesians sees teachers as Chris-
tians who, together with the evangelists and pastors,

perform a special service, on the foundation of the
apostles and prophets, for the growth of the body of
Christ (Eph 4:11).

305. In the Pastoral Letters the public teaching of
the gospel in the church appears to be the special
task of the episkopos {overseer), along with the pres-
byteroi (elders). As teacher, the episkopos has to speak
out to correct teaching deviating from the gospel.
This task of teaching is essential to the church, as
appears in the connection of this ministry and its
exercise with the apostolic gospel. Those whom the
Spirit has made teachers in the church are called to
teach the gospel publicly so that the unity of the
church grows in the truth. Fulfilling their ministry,
they stand in the church, which as a whole and in its
individual members shares in the prophetic mission
of Jesus Christ to give witness to the truth.

306. The New Testament shows that disputes over
the gospel broke out even among the apostles and
teachers. At issue was the correct understanding of
the faith and its practice. This was the case in the
conflict between Paul and Peter at Antioch described
by Paul in Ga/ 2:11-14. This follows the account of
the apostles’ council (2:1- 10), at which recognition of
Paul, the missionary to the gentiles, as an apostle was
sealed by a handshake. But when Paul was in Anti-
och he withdrew from common meals with the gen-
tile Christians, in which Paul saw “hypocrisy” and a
contradiction of the “truth of the gospel” (Gal 2:14)
and of the freedom given by the gospel (cf. Gal 2:4).
Paul opposed Peter “to his face” (2:11). Holding to
the basic principle of justification by faith (Gal 2:15¥),
he assumes that Peter as well holds this, as he speaks
of “we” in what follows. Paul sees his ecclesial fel-
lowship with Peter as not broken by Peter’s conduct
and he struggles to keep it intact.

307. All through his letter to the Galatians, the
Apostle Paul makes an impassioned effort to main-
tain the bonds of church communion. He links the
argument of the moment with a basic determination:
“I am astounded that you are so quickly deserting
the one who called you in the grace of Christ and are
turning to a different gospel — not that there is
another gospel, but there are some who are confus-
ing you and want to pervert the gospel of Christ. But
even if we or an angel from heaven should proclaim
to you a gospel contrary to what we proclaimed to
vou, let that one be accursed!” (Gal 1:6-8). Such con-
flicts are for Paul a threat to church fellowship and
so the conflict over “another gospel” called for clari-
fications, both concerning Paul’s mission as apostle
of the gentiles (Gal 1:15[) and on justification by [aith
without works of the Law (Gal 2:16-20).

308. For Paul, certain notions of the gospel show
that ecclesial fellowship is no longer intact, as was
the case with the “false believers” who slipped into
the apostles’ council (Gal 2:4), along with the some-
what different conflicts with those who deceitfully
disguised themselves as apostles in Corinth (2 Cor
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11:13; of, 11:5 and 12:11) and with the “dogs” who
teach evil in Philippi (Phil 3:2). Throughout, the issue
is justification by faith which grounds both the mis-
sion to the gentiles and the unity of the church, in
which “There is no longer Jew or Greek, slave or
free, male and female; for all of you are one in Christ
Jesus” (Gal 3:28). Paul is the New Testament author
who shows that disputes over the truth are a way to
grasp this truth, defend it, and testify to it. Confiict
became necessary, to keep human considerations and
plausible ideas from replacing the apostolic witness
to the truth in the power of the Spirit.

309. Acts and the Catholic Letters show that dis-
putes broke out in the early communities, even
among church teachers, over basic tenets of christol-
ogy and eschatology. In his Miletus discourse in Acts
20:17-38, Paul warns the presbyters of Ephesus,
whom he addresses as episkopoi: * Some even from
your own group will come distorting the truth in
order to entice the disciples to follow them” (Acts
20:30). So Paul exhorts them to follow his example of
dedicated ministry and above all to hold to what he
preached and taught. In the Pastorals the bishops
must especially be firm in “sound teaching” (I Tim
1:10; 2 Tim 1:13; 4:3; cf. 1 Tim 4:6; 6:3), which is cen-
tral in the example and doctrine of the apostle. The
Letters of John, Jude, and 2 Peter make clear that
early communities were also torn over teaching
departing from faith in Jesus’ divine sonship and
denying the credibility of his message of the reign
and kingdom of God. In such cases, 1 John points to
the decisive need to hold to what is fundamental,
namely, the saving work of Jesus Christ and the wit-
ness of those who first experienced this: “We declare
to you what was from the beginning, what we have
heard, what we have seen with our eyes, what we
have looked at and touched with our hands, concern-
ing the word of life” {1 Ju 1:1}.

310. Teaching must serve the truth of the gospel
and thereby the building up of the church and ulti-
mately human salvation. In the New Testament, the
resolution of disputes is decided by objective agree-
ment with the original apostolic witness. Even Paul
demanded that prophecy should be in agreement
with faith (c¢f. Rom 12:6). This must be decided by
the quality of belter arguments, but also by the
effects of the teaching: consolation for those in sor-
row, faith for those who doubt, love by those who
hope, and the building up of the church. The subject
of this knowledge in faith is the whole church, but
for the individual Christian the voice of consclence is
decisive, however weak it may be (/ Cor 8-10).

311. In accord with this New Testament perspec-
tive, the church in later times takes as the basic testi-
monies ol its doctrine the recollections of Jesus
recorded in the gospels, the early creedal formulas
(for example, Rom 10:91.), the baplismal confessions,
the first communities’ liturgy, prophecy and catech-
esis, the leiters of the first communities, the letters of
the apostles, and not least of all the Holy Scriptures
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of Israel (Rom 1:2). Thus the fundamental document
for church teaching is the Bible of the Old and New
Testaments, which forms the canon, criterion, and
vardstick of the church’s teaching for all time.

312. God’s truth presents itsell to believers in the
power of the Spirit, for the same Spirit who empow-
ers witnesses to the gospel also makes it possible for
others to hear and understand. Faith confessing the
truth is both insight into and affirmation of this
truth, along with the trust making it possible 1o com-
mit one’s whole life to this truth (Rom 10:9). But
knowledge, for the duration of time, is affected by
human limitations and errors, which will only be
overcome in that consummation of seeing God “face
to face” (7 Cor 13:12), But even now we are, in a
manner effective for our salvation, known by God,
which is mediated by knowing God in faith (Gal 4:9).
This then is the faith that with hope and love
“abides” (I Cor 13:13), even though it is lived out by
persons whose spirit is willing but flesh is weak (Mk
14:38).

313. According to John, the risen Christ breathed
upon his disciples (Jrn 20:22) to give them life, much
as God breathed into Adam the breath of life (Gen
2:7). In this Spirit they are sent, as Jesus was senl by
the Father (Jn 20:21). The Spirit, “ which believers in
him were to receive” (7:39), is the “Spirit of truth”
(14:17; 15:26). This is the Paraclete, the advocate,
supporier, exhorter, and comforter, who will abide
“forever” with Jesus’ disciples (14:16), who “will
teach them everything” and remind them of all that
Jesus had said to them (14:26). The Spirit will wit-
ness on Jesus' behall (15:26). In his farewell dis-
course, Jesus states the promise that will accompany
the disciples on their mission: “When the Spirit of
truth comes, he will guide you into all the truth”
(16:13).

4.3, DOCTRINE AND APOSTOLIC TRUTH IN EARLY
AND MEDIEVAL DEVELOPMENTS

314, This section identifies multiple components
of church teaching and indicates how they witnessed
in the church to the truth of God's word during the
centuries before the outbreak of controversy in the
Reformation era.

4.3.1. Early Testimonies to the Gospel, Doctrine,
Teachers, and Scripture

315. In connection with the emerging canon of
New Testament books, the Apaostolic Fathers refler in
varied contexts lo the components of gospel, teach-
ing, ministers, and the inherited Scriptures of Israel.
First Clement’s call to restore order in Corinth has a
gospel background, as seen in references to the blood
of Christ poured out to bring repentance and
redemption by the Holy Spirit abundantly given
(12,7, 21,6, 49,6, 2,2, 8,1) and to Jesus Christ as the
highpriest in whom believers are called to justifica-
tion not by holy deeds but by faith effected by God



(36, 32,4). Ignatius of Antioch spoke of the new life
opened in Christ, “who lor our sakes suffered dealh
that you might believe in his death and so escape
dying yourselves. He is our hope, and if we live in
union with him now, we shall gain eternal life " (Tral-
lians 2,1-2).

316. In Didache, chs.1-6, sound teaching is a cate-
chesis on walking in the “way of life ” while avoiding
“the way of death”. Ignatius knows that the Eph-
esians closed their ears to an alien “evil doctrine”
(Ephesians 9,1). Against error lgnatius responds by
insisting that Jesus “was really bomn, ... really cruci-
fied and died, ... was really raised from the dead”
(Trallians 9).

317. The Didache speaks of itinerant teachers,
apostles, and prophets, whose way of life should be
examined before they may stay in the community
(11,1-8, 13,1-7), where teachers instruct on the “two
ways” (7,1). For Ignatius, the bishop serves by wit-
nessing publicly to the gospel. At the martyrdom of
Polycarp, bishop of Smyrna, a mob cried out, “This
is the teacher of Asia, the [ather of Christians, the
destrover of our gods, who teaches many not to sacri-
fice nor ta worship” {Mart. of Polycarp 12,2),

318, First Clemenr assumes that the inspired
Scriptures are well known (45,2, 53,1, 62,3), and cites
them frequently. Ignatius insisted that Scripture be
interpreted in the light of Christ’s cross, death, and
resurrection (Philadelphians 8,2; Smymians 7,2).

319. On the basis of the gospel, doctrine, teachers,
and the Scriptures, the Roman Church took action
ca. 140 A.D. against Marcion. Justin tells of Marcion’s
heretical teaching on a God greater than the Creator
and Father of Jesus (First Apology 26, 58), for which
Marcion had been expelled in order to protect the
truth of apostolic and scriptural teaching. This action
of docirinal episcopé was a watershed that clarified
orthodox teaching and ensured for later ages, against
Marcion’s reduction, the two-part canon of Scripture
including the four canonical gospels, Acts, and apos-
tolic letters.

4.3.2. The Rule of Faith

320. Works of the late second and early third cen-
tury indicate a form of “sound doctrine” which
serves as a central means in keeping the churches in
the truth of God’s revelation. Irenaeus of Lyons, Ter-
tullian, Clement of Alexandria, and Origen present
the “canon of truth” or “rule of faith” (regula fidei),
that is, a set framework and content of [aith, now
professed and taught in the churches as coming from
the apostles, The rule is 10 believe in God, the Father
Almighty, who created all that is; in Jesus Christ, the
Son who became incarnate for our salvation; and in
the Holy Spirit, who spoke through the prophets of
Christ’s birth, passion, resurrection, and ascension, of
the future resurrection and coming manifestation of
Christ in glory as just judge of all (Irenaeus, Adversus

haereses 1, 10, 1-2). In the rule of faith, Christian tra-
dition received an early but very clear [ormulation.

321. The rule was not verbally fixed, but il gave
structure to the transmission of the gospel and basic
doctrine to catechumens, before their baptism when
they came under this norm of belief. The rule
expressed faith’s trinitarian structure which pro-
tected the unity of creation, redemption, sanctifica-
tion, and revelation. Adaptation was possible, when
errors made it necessary to emphasize particular
points, as in formulations of the unity of the two tes-
taments against Marcion and the reality of the Son of
God’s entry into the flesh of our humanity against
strains of gnosticism.

322. The rule was not applied to the prophetic
and apostolic books as an ecclesiastical principle
external to them. For the rule expressed Scripture’s
meaning, which teachers were publicly transmitling
in the churches to foster an ordered understanding of
God's saving works. The rule was a formulation, but,
as Irenaeus said, it corresponded to the salvation
written in believers’ hearts by the Holy Spirit who
had anointed them (Adversus haereses 111, 4, 2).

4.3.3. Creeds for Professing the Aposiolic Faith

323. Early formulations for prolessing the apos-
tolic faith are known in the New Testament, as in the
concentrated declaration, “ Jesus is Lord” (/ Cor
12:3) or, as Paul expands this, to “confess with your
mouth that Jesus is Lord and believe in your heart
that God raised him from the dead” (Rom 10:9).
Around 200 A.D,, in North Africa, the one being bap-
tized first renounced Satan and then professed faith
in response to three set questions about belief in
Father, Son, and Holy Spirit (Tertullian, De corona 3;
also Hippolytus, Apostolic Tradition, 21). The earliest
baptismal creed involved a dialogue with answers of
“I believe” to questions about the work of Father,
Son, and Holy Spirit.

324, Many fourth century creeds served in the
catechumenate, in which the handing over of the
church’s creed {traditio symboli} marked a passage in
preparation for baptism. After instructions on the
contents, candidates publicly recited the creed before
the assembled community (reditic symboli; cf. Augus-
tine, Confessions, VIII, 2,5). These declarative creeds
formulated the core of God'’s revelation of himself
and the work of salvation in Christ. In the creeds the
doctrinal component of Christian tradition became
explicit regarding the central contents of the trans-
mitled faith,

325. The Council of Nicaea in 325 A.D. began a
new developmeni with its declarative creed for the
whole church (DS 125; Tanner, 3), expressing the
faith in a form that excluded error about Jesus
Christ. This dogmatic creed protected the apostolic
faith, while prohibiting an erroneous biblical inter-
pretation and securing the understanding of salva-
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tion as God’s own work in his divine Son. In church
life, the Nicene Creed was not used in the catechume-
nate for the expression of personal faith by individual
believers, but was professed by the people in many
eucharistic liturgies and served bishops and teachers
working publicly as a criterion of communion
between the churches and as a norm of orthodoxy.

326. As public professions, creeds derive from the
preaching of Christ’s apostles and are used under the
supervision of those who expound and guard the
transmitted word in the churches. But in personal
profession of the creed an individual allows God’s
good news to reach its intended term in giving new
life in the Triune God. Consequently, Thomas
Aquinas stated the principle: “ The act of the believer
does not reach its term in the formula but in the real-
ity expressed " (Actus autem credentis non terminatur
ad enuntiabilem sed ad rem. Swumna theologiae, 11-11,
q. 1, art. 2 ad 2). The creed expresses the truth of rev-
elation, but the text is not the ultimate object. Pro-
fessing a creed is, by the work of God’s Spirit, a
moment in movement toward union with God in sav-
ing communion.

4.3.4. The Canon of Scripture

327. Contemporaneous with growing clarity on
doctrine, by the rule of faith and creeds, the churches
also arrived at greater certainty about the biblical
writings received from Israel and from the apostolic
generation. A few decades after Nicaea, the limits of
the canonical Christian Bible, whose central content
was already clear, was more precisely defined. Here
the term “canon” has two over lapping meanings. It
is first the catalogue of the books making up the
Bible of the church. But as the “canonical” Scrip-
tures, the Bible is the normative criterion of the life
and teaching of the church.

328. In Judaism down to ca. 100 A.D. the Torah
and Prophets were essentially closed collections
while the Writings, even with the singular authority
of the Psalms, varied in extension in the traditions ol
different groups. But in the reconstitution of Judaism
after the destruction of the Temple, the rabbinical
conception eventually prevailed, by which absolute
authority for synagogue teaching was ascribed to the
canon of twenty-two books originating in Hebrew, to
the exclusion of additional works included in the
Septuagint Greek Bible of diaspora Jews.

329. From the beginning, the Scriptures of Israel,
later called the “Old Testament ", constituted the
Bible of Christians, as the first part of Holy Scripture.
Consequently, it was of central importance when the
church rejected Marcion’s denial of any role for
Christians of the Scriptures of Israel. This led to a
campaign in catechetics and theology (as in Irenaeus
and Origen), which accentuated the essential contri-
bution of the 0ld Testament'’s witness to faith in the
one God who is Creator of all and Father of Jesus
Christ.
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330. But soon, differences emerged over the sta-
tus of the Septuagint books not included in the Jew-
ish canon, Tobit, Judith, 1-2 Maccabees, Wisdom,
Sirach, Baruch, and parts of Esther (chs. 11-16) and
Daniel (3:25-90, chs. 13-14), In the East, Athanasius
and Cyril of Jerusalem, joined by Jerome, saw these
books as giving useful instruction for life but not as
canonical authorities for faith. But in the West,
Augustine defended these books as proven in useful-
ness in the liturgy and in their contribution to both
doctrine and piety. The regional councils of Hippo in
393 A.D. and Carthage in 397 A.D. sanctioned the
more extensive canon, which Pope Innocent I con-
firmed in 405 A.D. (DS 213). These actions insured
the presence of the “deuterocanonical” books in the
Vulgate Bible of Western Christianity.

331. The canon of New Testament books emerged
by the continuous use of the four gospels and apos-
tolic writings, while other early Christian works were
not received by the whole church as canonical. Two
factors led to the clarity widely attained in the third
and fourth centuries. Marcion had reduced the
authoritative texts to ten Pauline letters and an edited
text of Luke. Gnostic teachers featured further books
of alleged origin from Jesus and the apostles. In reac-
tion, writers in the great churches, like Irenaeus, crit-
icized both views, especially by applying the regula
fidei, so as to go well beyond Marcion’s reduction,
while rejecting works of Gnostic provenance as being
infected with error.

332. Early in the fourth century Eusebius told of a
broad consensus over four gospels, Acts, the Pauline
corpus, and 1 John, but also related that differences
exist over James, 1:2 Peter, Jude, and 2-3 John, while
the standing of Revelation is debated (Ecclesiastical
History, T11, 25). The earliest list corresponding to our
New Testament canon is Athanasius’s Festal Letter of
367 A.D., which imposed uniformity on the lectionar-
ies of Egypt and ruled out Gnostic gospels and apoca-
Iypses. The Western canons of Hippo, Carthage, and
Pope Innocent agreed in listing the twenty-seven
books that exclusively make up the New Testament
canon of the Christian churches.

333. Numerous individuals contributed to giving the
Christian biblical canon its shape and content. Bishops,
alone or in synods, took important actions (o regulate
public liturgical reading of Scripture. For this, a princi-
pal criterion of judgment was the coherence of the
received books with the transmitted faith, as is evident
in the rejection of Gnostic “gospels” which lacked
accounts of the passion, death, and resurrection of
Jesus. The transmitted faith conveved the central con-
tents of early and uncontested gospels and letters. All
the received New Testament books had connections
with apostles of Jesus, so as to bring their readers into
nearness to Jesus and to the church-founding ministries
of the apostles and their close associates,

334. The books of the canon serve to keep the
church in every age “apostolic”, as the creed pro-



fesses that it is and will remain. The canon gives all
Christians the list of the books they read and inter-
pret on a daily basis in order to deepen the authentic-
ity of their faith and to take guidance from God’s
word of truth in the changing circumstances of their
lives.¥

335. The establishment of the canon leads to two
further questions. First, how did the canonical Scrip-
ture contribute to the dogmatic tradition that
emerged in the teaching of general councils? Second,
how did early and medieval teachers interpret the
biblical books to make their communication of the
truth of revelation formative of the faith and lives of
believers?

4.3.5. The Councils of the First Eight Centuries

336. The service rendered to the truth of faith and
to its public profession by the Council of Nicaea (cf.
no. 325, above) had ample precedent in regional syn-
ods of bishops beginning in the second century, such
as those that condemned the Montanist “new
prophets” (after 160 A.D.). Major synods of bishops
meeting at Antioch in the third century condemned
the adoptionist christology of Paul of Samosata,
whose errors were detailed in the synods’ letters to
other regions of the church. Norms of penitential
practice were laid down in synods at Elvira (Spain)
in 306, Arles (Gaul) in 314, and Ancyra (Asia Minor
and Syria) also in 314. In 320, ca. 100 bishops of
Egypt and Libya gathered in Alexandria to judge
Arius’ teaching as contrary to the gospel teaching on
the Word (Logos) who was from the beginning and
by whom all things were made. Bishop Alexander of
Alexandria sent out encyclical letters to other bishops
to warn them against receiving followers of Arius,
because they opposed the apostolic doctrine of piety.

337. The Council of Nicaea, in 325, raised synodi-
cal practice to the level of all the churches of the
Empire, Its Creed was gradually received as express-
ing and protecting the orthodox faith and subsequent
councils, both regional and ecumenical, made it the
authoritative starting point of their doctrinal deliber-
ations. At Ephesus in 431, the reading of the doctri-
nal texts of Nestorius and Cyril of Alexandria was
preceded by the Nicene Creed, which was to serve as
the norm for judging the doctrines of the two dis-
putants as orthodox or deviant.

338. The acra of the Council of Chalcedon refer
frequently to the previous Councils of Nicaea, Con-
stantinople, and Ephesus, assuming that they have
taught the truth concerning God and Christ. Gregory
the Great revered the first four general Councils on a
par with the four gospels, since the Counciis are a

# Below, Sections 4,4 (Lutheran) and 4.5 (Catholic) will treat
the traditional arguments and differences over the canon and the
Conclusion (4.6) will examine the degree to which they are open to
ecumenical reconciliation,

foundation on which rises the edifice of the church’s
faith.®

339. In conciliar teaching, bishops gave testimony
to the faith of the church that should be held invio-
lately, in binding decisions about what should and
should not be preached and taught publicly and
about how Scripture should and should not be inter-
preted.

340. At the great councils, deliberations took
place before an open book of the gospels, placed on a
chair to indicate that Christ was presiding. But while
later theological writers defended conciliar teaching
by amassing Scripture texts in expounding doctrines,
councils themselves judged controverted doctrines by
their agreement or disagreement with the teaching of
earlier councils and works of recognized orthodox
teachers. When synodical letters communicated the
decisions of councils, as after Ephesus in 431, the
basis given was the “faith of Nicaea” taken as the
epitome of biblical doctrine.

341. At Second Nicaea in 787 A.D., the Council
document approving the veneration of images began
with four biblical texts, but then gave a long list of
patristic texts in evidence of the tradition of honoring
images. Earlier creeds and Church Fathers were deci-
sive in councils because in doctrinal controversy both
sides appealed to Scripture, as in the Arian appeal to
texts subordinating the Son to the Father. Later
Councils deliberated in the presence of the open
gospels, but the doctrines that they taught served to
renew for their time what they received from their
predecessors in the conciliar tradition.

4.3.6. Interpreting the Truth of Scripture for the Church:
Early and Medieval Approaches

342. While Christians of every age have heard
from Scripture God'’s authoritative word, they also
know what the Ethiopian eunuch said about the
reader of Scripture needing guidance (Acts 8:30-31).
Interpretation is, thus, a constant activity, in which,
however, different methods have been emploved.
Writers of Late Antiquity discussed the ways and
means of an interpretation which recovers for the
church the binding truth of God’s revelation from its
attestation throughout the Bible.

343. Jesus cited Israel’'s Scriptures as authoritative
and inspired {Mk 2:25, 11:17, 12:36), while indicating
that their center was love of God and neighbor (Mk
12:29-31}. The apostolic preaching of Jesus' death
and resurrection declared these events to be “accord-
ing to the Scriptures” {{ Cor 15:3-4), while the same
Scriptures were central in apostolic pastoral teach-
ing, “for whatever was written in former days was
writlen for our instruction, so that by steadfastness

% Epistle 1, 25: PL 77, 478, which was later well known
through its citation in GRATIAN'S Decretum, Dist. XV, ¢, 2,

113



and by the encouragement of the Scriptures we
might have hope” (Rom 13:4). The Letter to the

Hebrews solidified the church’s hold on the inherited
Scriptures by typological readings of the Israelite
Scriptures applied to Jesus, while the evangelist
Matthew reflected Christian assurance that Jesus’
coming and life “fulfilled what had been spoken by
the Lord through the prophet” (M¢ 1:22, etc.). In
John 5:39, Jesus asserts that the Scriptures testifly on
his behalf, while the Gospel of Luke ends with the
risen Jesus assuring the disciples “that everything
written about me in the law of Moses, the prophets,
and the Psalms must be fulfilled” (Lk 24:44). Apos-
tolic practice in searching the inherited Scriptures is
sketched in Paul’s defense that he was “saying noth-
ing but what the prophets and Moses said would take
place: thai the Messiah must suffer, and that, by
being the first to rise from the dead, he would pro-
claim light both to our people and Lo the Gentiles”
(Acts 26:22-23).

344. A notable second-century approach (o Scrip-
ture is Justin’s amassing of Old Testament testi-
monies predicting what took place in Christ and in
the spread of Christianity. Irenaeus insisted that the
regula fidei conveys in surnmary form the biblical
message relevant for faith. The regula is accepred by
patristic interpreters as a norm with which interpre-
tation must be consistent. In it a doctrinal authority
came upon the scene, expressing an aspect of tradi-
tion and applied publicly by teachers in the church to
guide reading and interpretation of Scripture.

345. In the milieu of cultured Alexandria,
Clement and Origen adopted Hellenistic traditions of
allegorical interpretation, in order to find in Scrip-
ture a total meaning. Paul used the methods of alle-
gory (Gal 4:24) and typology (I Cor 10) for interpret-
ing the Scriptures of Israel as pointing to Christ. This
developed in the Early Church in complex ways, to
give a biblical basis for doctrine and conduct, for
learned accounts of the world and human nature,
and for mystical instruction. Faith in inspiration
instilled the expectation of finding in the texts,
beyvond the surface of the letter, many meanings
given by God’s Spirit to instruct and nourish life and
prayer, in interpretation that expressed in practice
the sufficiency of Scripture for faith and conduct.

346. The school of Antioch, represented by
Theodore of Mopsuestia and John Chrysostom,
insisted that events narrated in Scripture had for the
authors and (heir firs( readers a meaning which
interpretation must respect and set forth with sober
attention to the plain sense of the texts. The Antioch-
enes saw prophecies and types of Christ in the Old
Testament, but far fewer than what was offered by
the spiritual reading of the Alexandrines, Antiochene
interpretation, privileging a single original meaning,
suffered by its association with Nestorius, but was
well exemnplified by Augustine’s close reading of Paul
in his anti-Pelagian works. It fostered detailed, tex-
tual study and was received in the medieval principle
that in debate the original, literal sense of Scripture
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was alone probative of “sacred doctrine” (Thomas
Aquinus, Surmma theologiae., 1, q. 1, art. 10 ad 1).

347. Augusiine made the famous affirmation that
the authority of the church moved him to believe the
gospel (Conrra ep. Fundamenti, 5, 6), but also said
that the canonical books provide all that is needed
far faith and for life in hope and charity (De doctrina
christiana, 2, 9, 14). The biblical authors have never
erred, but they also left texts difficult to grasp, and so
interpretation must turn for guidance to the rule of
faith, received from clear passages of Scripture and
from the church’s authority (Ibid., 3, 2, 2). But all of
Scripture must in the end be relaied to its purpose,
namely, fostering (he love of God and neighbor, as
Scripture itself testified (Ibid., 1, 36, 40).

348. Aflter Augustine’s death, Vincent of Lerins
gave the famous rule for understanding rightly the
divine and authoritative word of Scripture, that is,
“to hold fast to what has been believed everywhere,
always, and by all” (ut id teneamus quod ubigue,
quod semper, quod ab omnibus creditum est [Com-
monitoriwm, 2, 5)). Tradition thus conveys the true
meaning of Scripture for the church, but this tradi-
tion develops, without substantially changing, to
bring forth further understanding in the church
(7bid., 23, 1[f.}. Vinceni sought to explain an authen-
tic doctrinal interpretation of Scripture, which how-
ever is in itself a perfect witness to truth “in itself for
all things more than sufficient” {cum ... ad omnia
satis superque sufficiat [1hid., 2, 2; also 29, 3]).

349. For Vincent the problem is that inlerpreta-
tions of Scripture vary with the variety of interpreters
(Ihid., 2, 3-4), and many heretics offer scriptural war-
rants for their doctrines (Ibid., 25, 3). When this hap-
pens, appeal must be made Lo the agreed teachings of
the forebears in the catholic communion (Ibid., 28,
5), especially to the decrees issued by bishops gath-
ered in council {fbid., 23, 18 and 29, 5), as at Ephesus
where Nestorious was judged to be at odds with the
Catholic faith (ransmitted by authentic witnesses in
the whole known world (Ibid., 29-30). Scholarship is
not agreed on Vincent’s precise intent, but it is clear
that for him the tradition expressed in the Fathers
and Councils is not another source beside Scripture,
but is instead the very truth of Scripture as this is
articulated in the church.

350. But for some Fathers tradition had another
sense bevond the transmitted truth ol Scripture,
namely, certain practices passed on orally from Lhe
apostles, as held, for example, by Tertullian (De
corona, 3- 4y and Augustine (De baptismo, 2, 7, 11).
Basil of Caesarea listed such apostolic traditions not
recorded in Scripture which are observed in liturgical
prayer and sacramental rites (De Spiritu Sancto, 27),
in a text given an exlended afterlile in the Decretiim
of Gratian (Dist. XI, ¢. 5). In Basil, Scripture is not
being supplemented by orally transmitled doctrines
of faith, bur instead the church is consolidating its
worship and life in forms which loyal Christians will
follow in practice.



351. In the twelith century, Master Gratian con-
tributed to our question by recognizing, along with
official conciliar and papal teaching, the interpreta-
tion of Scripture by others, namely commentators
who combine spiritual gifts, learning, and a sound
use of reason. While those holding jurisdiction in the
church have pre-eminence “in deciding cases”,
including doctrinal disputes, in the exposition of
Scripture the commentators come first (Decretum,
Dictum ante Dist. XX, c. 1}. A century later, St.
Thomas spoke similarly of the two chairs, which dif-
fer in their task and competence: the “magisterial
chair” from which teachers communicate acquired
learning concerning the faith, and the “pontifical or
episcopal chair” from which prelates make binding
decisions as shepherds of Christ’s [lock (Quaestiones
quodlibetales, 111, 4, 1). The Thomist ecclesiologist
Juan Torquemada, O.P. {(d. 1468), distinguished
between scholars who show what the biblical text
means, which does not require the assent of believ-
ers, and the Pope who determines in a binding way
the meaning of Scripture to be held in the church
(Summa de ecclesia, 11, 107). Thus, medieval teachers
of unquestioned authority know well a plurality of
ecclesial agents who serve revealed truth.

352. For Thomas Aquinas the truth of faith is
transmitted and professed in the creeds of the
church, which are several in answer to successive
heretical atiacks (Sunumna theologiae., TI-11, 1, 9 ad 2).
Creeds have been issued by general councils, but
when error makes it necessary the Pope, in virtue of
the mandate of Lk 22:32 and his service of unity in
faith, can also ascertain what is of faith and formu-
late this in an updated creed (fbid., q. 1, art. 10).

353, For Aquinas and the teachers of the high
Middle Ages, magisterial actions clarily the meaning
of the prophets and apostles who mediate God’s word
to us in Scripture. Scripture is the materially suffi-
cient source of sacred doctrine, with the meaning
also being inherent in tradition.®* But late-medieval
accounts of the sources of Catholic truth grew ever
more refined, and in polemical defenses against Mar-
silius of Padua and John Wycliffe, novelties emerged,
such as deriving the authority of Scripture from the
church that authoritatively fixed the canon (Guido
Terreni, O. Carm., d. 1342) and expanding Basil’s
unwritten traditions ol practice to include binding
tenets of faith going back to Christ, not given in
Scripture but instead transmitted orally until formu-
lated in writing and approved by the church, e.g., on
the sacrament of confirmation (Thomas Netter, O.
Carm., d. 1430; Gabriel Biel, d. 1495).

354, Early sixteenth-century Europe was a place
of rising expectations of better preaching, Christian
instruction, and pastoral care. Calls for reform had

¥ See Yves CoNGAR, Tradition and Traditions (London, 1963),
107-118 (Ch. 3, Excursus A), “The Sufficiency of Scripture accord-
ing to the Fathers and the Medieval Theologians”.

been heard with some frequency (cf. Part 2, no. 92,
above). When printing made Scripture newly accessi-
ble, soon in editions in the original Hebrew and
Greek, new possibilities opened for reform based on
the pre-eminent source of faith and life. Glossed
bibles surrounding the text with blocks ol early
Christian commentary soon lost their appeal. When
the Reformation translated calls for reform into
action, numerous questions became urgent for which
previous centuries offered no agreed answers. How
does Scripture ground authentic doctrine, e.g., lor
catechesis? In the manifold contents of Scripture,
what is the center that should control interpretation?
In interpreting God’s word, what is the proper inter-
relation between previous iraditions, creeds, councils
and the Pope, and textually based theological propos-
als?

4.4, THE CBURCH MAINTAINED IN THE TRUTH
ACCORDING TO THE LUTHERAN REFORMATION

4.4.1. Canon, Interpretation of Scripture,
and Teaching in the Lutheran Reformation

355. For the Reformers, a close connection linked
the issue of the church being maintained in the truth
with the certainty, “that at all times there must be
and remain one holy, Christian church”.” They
understood this church as “the assembly of all believ-
ers among whom the gospel is purely preached and
the holy sacraments are administered according to
the gospel”.”' Thus for the church to remain church,
being maintained in the truth of the gospel is essen-
tial. The promise that the church will continue to
exist pertains to the church as a whole. However, in
the era of the Reformation divisions broke out pre-
cisely over the question of truth and error in doctrine
and over preaching and the administration of the
sacraments. These divisions made it questionable for
those in one part of Christianity whether those who
taught differently were remaining in the truth. On
certain issues, groups came to contest in a definitive
manner the validity of teaching by others.

356. Initially the controversy broke out over ques-
tions of dogmatic content, regarding both indul-
gences, in doctrine and practice, and the certainty of
faith by which a penitent should in confession rely on
the word of absolution. But when Luther was
accused of heresy and the Pope censured a list of his
teachings as heretical or offensive or false,* this
immediately raised new questions, first, about the
authorities to which one could appeal in deciding for
or against such a judgment and, second, about the
proper instances of judgment which were competent
and relevant in such a case. Between 1517 and 1521
the controversy escalated in intensity with startling
rapidity.

“ Augsburg Confession, Art. VII. BC 42.
L Thid.
# The complete list of censured propositions is given in DS 1492,
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357. As the controversy began, Luther repeatedly
named the authorities that had to be heard in a doc-
trinal controversy, namely, Holy Scripture, the
Church Fathers, and the canonical decretals, and he
did this in the assumption that they would be in
agreement, with Holy Scripture having the leading
role.” But in the course of the dispute Luther became
more and more convinced that several positions cited
against him from canon law were not convincingly
based in Scripture and that this deficit was being
covered by appeals to the authority of the teaching
office. With this, the traditional ordering of the
authorities became questionable for Luther and
thereby the competent instances of teaching became
themselves an issue of controversy. In 1518 at Augs-
burg Luther met a representative of the magisterium
in the person of Cardinal Cajetan and during his
exchange with him Luther appealed from the poorly
informed Pope to one better informed, doing this in
the expectation that in the eventual decision of the
Pope he would hear Christ speaking.®* But shortly
after, when Luther saw the letter with the Pope’s
instructions to Cardinal Cajetan,” he also appealed to
another instance, one in which the whole church,
which does not err, would speak, namely, a Council.”*

358. Shortly after Luther’s Augsburg hearing before
Cajetan, the Pope made an authoritative clarification
on indulgences.”” But because the text gave no biblical
or other arguments, Luther did not hear in it either the
voice of Christ or of the church. Soon after, Luther
began raising exegetical objections against the biblical
grounding of papal primacy and questioned the way in
which his opponents were presenting papal authority,
even though this was not authoritatively defined. And
so when the Pope’s bull of 1520 demanded that he
recant his teachings, Luther responded by calling the
Pope “the Antichrist” and based this on the charge
that the Pope was putting himself above the word of
God and creating new articles of faith.*

359. For Luther the further appeal to another
instance remained in force, namely, to a Council. But
during the Leipzig Disputation of 1519, he took the
position that the Council of Constance had erred in
condemning certain propositions of Jan Hus, which

% He repeatedly charged that the Pope had issued a doctrine
without giving the grounds in Scripture, the Fathers, the canons,
or even arguments from reason. Ad dialogum Silvestri Prieratis de
potestate papae responsio (1518), WA 1, 647,32f, 648,19%, and
648,35. Tn his appeal to the Pope, LUTHER declared that he wanted
10 hold and say nothing which could not be proven [rom Scripiure,
the Fathers, and the sacred canons (Appellatio M. Lutheri a Cai-
etano ad Papam [1518]), claiming that his Explanations of the
Ninety-Five Theses had done just this. WA 2, 32,281,

* LUTHER, Appellatio a Caietano. WA 2, 32,25-27,

% LUTHER, Acta Augustana. WA 2,23-25,4.

* LUTHER, Appellatio F. Martini Luther ad Concilium (28
November 1518). WA 2, 36-40.

¥ Decree “ Cum posigquam” (9 November 1518). DS 1447-49.

* The bull in which Pope Leo X called for Luther’s recantation
is “Exsurge Domine” (15 June 1520}, given in DS 1451-92,
Luther’s “ Antichrist” accusation, we note, has in the interim been
explicitly revoked by Lutherans.
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led Luther inevitably to deny the inerrancy of Coun-
cils, Therefore Luther concluded that he could sub-
mit to a conciliar decision only after testing its valid-
ity on the basis of Holy Scripture. With this, Luther
seemed Lo be an individual opposing the church, that
is, the instances that traditionally were competent to
speak for the church, namely, the Pope who had
already censured many of his teachings, and the
council that he could not unreservedly acknowledge
as a final judge. On the other hand, Luther was really
not alone but was leading a growing movement,
because more and more people were being convinced
by his notion of the gospel and by the arguments he
was presenting.

360. At the time, Luther’s dispute quickly reached
a stage bevond any easy solution, although in retro-
spect after study of the sources, one can certainly
imagine another outcome. There was at that time no
unanimity over the systematic ordering of Christian
norms. The plurality of possible conceptions left a
larger area for maneuvering than the actual course ol
events would suggest. Appearances, in this case, can
deceive, for both sides were to an extent facing the
same problems and tasks, while the area of agree-
ment between them was more extensive than many
would suppose today.

361. Both Luther and his oppenenis agreed that
Holy Scripture is normative for church teaching. The
dispute however was about the precise relationship
between the church and Scripture, as became clear at
the Leipzig Disputation between Luther and Johann
Eck (1519), where conflict about the canon broke out
over the question of the biblical basis of the doctrine
of purgatory.® Luther denied the possibility of
grounding purgatory in Scripture, because the text
cited for this, 2 Maccabees 12:46, was [rom a book
not belonging to the canon and so was for Luther not
a suitable proof against denials of purgatory. Regard-
ing canonical validity, Luther made a clear distinction
between the books of the Hebrew canon and books
transmitted only in the Septuagint. Johann Eck
offered the counterargument that even though 1-2
Maccabees was not in the Hebrew canon the church
had nonetheless, with an appeal to St. Augustine,
received it as canonical.!™ To this Luther responded
that the church was not able to ascribe more author-
ity to a book than the book had in itselt.'"

362. Eck then framed his objection to Luther's
idea of Scripture with a general principle, “It is by
the authority of the church that Scripture is authen-
tic”.'" This pertains first to canonicity, with books of
Scripture being canonical on the basis of their being

# Disputatio inter Toannem FEociumr et Martinum Lutheruom
(1519), WA 39, 525,2866-549,3655.

% WA 59, 528,2958-2963. Cf. AvcusTing, The City of God,
XVIII, 36 (CSEL 40/2, 326).

1WA 59, 529,2985(,

2 T Eck, Enchiridion locorum conmmunium adversos Luthera-
nos, ed. P FRAENKEL, Corpus Catholicoram 34 (MUNSTER 1979), 27,



recognized by the church. Second, as a consequence,
the church is capable of giving binding interpreta-
tions of Scripture and is obliged to do this. The basis
for this was the often cited statement of Augustine, “1
would not believe the gospel, if the authority ol the
church did not bring me to do this”.'" Luther’s
opposing posilion is that interventions of the church
regarding the extent of the canon mean to be judg-
ments in which the church ascertains that certain
books have shown themselves to her as the word of
God and because of this, the church has declared the
books canonical.

363. The Lutheran Reformation declined to issue
a complete list of canonical books of Scripture, a fact
all the more remarkable in light of the emphatic
opening statement of the Formuila of Concord, *that
the only rule and guiding principle according to
which all teachings and teachers are to be evaluated
and judged are the prophetic and apostolic writings
of the Old and New Testaments alone ”.*%* The
Lutheran option rests on Luther’s view that for recog-
nizing the canonical and apostolic standing of a
book, ils apostolic authorship was less important
than its content. The books of Scripture are hrought
together to form a unity by their central content,
Jesus Christ. Luther stated, “Take Christ out of the
Scriptures, and what will you find left in them? "%
Everything in Scripture points to Christ, and because
the apostles’ office is to preach Christ, consequently
the touchstone for the apostolic standing of particu-
lar books is whether or not they “inculcate Christ 7,
This is not verified in the Letter of James, who also
interprets Abraham in a manner contrary to Pauls
doctrine of justification." But one should note the
fact that Luther did not act on his very critical com-
ments on James by excluding the Letter from the
canon. He only changed the order of the last nine
New Testament books, placing James toward the end.

364. The reformers needed no special justification
for holding that the Scriptures were normative in their
two original languages. “For it was not without pur-
pose that God caused his Scriptures to be set down in
these two languages alone — the Old Testament in
Hebrew, the New in Greek, Now if God did not
despise them but chose them above all others for his
word, then we too ought to honor them above all oth-
ers”.'% “ Although the Gospel came and still comes to
us through the Holy Spirit alone, we cannot deny that
it came through the medium of language, was spread
abroad by that means, and must be preserved by the

1% Contra epistidam Manichael guamn vocant fundamenii, no. 5
{CSEL 25/1, 197). Cf. no. 347, above.

% The Epitome, no. 1. BC 486.

%5 The Bondage of the Will (1525), WA 18, 606,29; LW 33, 26.

1 Preface to the Epistles of St. Jamnes and St Jude (1522). LW
35, 396, WADB 7, 384,27,

7 fhid,, WADB 7, 384,9-18.

"% To the Councilmen of All Cities in Germany That Thev Estab-
lish and Muaintain Christian Schools (1524), LW 45, 359; original at
WA 15, 37,18-22.

same means ".'® This explains many of the obscurities
that people find in Scripture, so that “they have held
that God’s word is by its very nature obscure and
employs a peculiar style of speech. But they [ail to
realize that the whole trouble lies in the languages. If
we understood the languages nothing clearer would
ever have been spoken than God's word”."” Theology
should learn its way of speaking about God from the
words that God himself used, and for this, knowledge
of the original languages is needed, along with famil-
iarity with the original biblical text.

365. The biblical writings are externally clear in a
meaning that everyone can grasp. One can clarify
obscure passages in Scripture in the light of clear
passages. For this one must know the languages and
be able to apply all the requisite philological meth-
ods. But Scripture is really understcod by the heart
taking hold of its inner clarity, which is beyond the
ability of a person whose heart is darkened. For this
one needs the Holy Spirit, since the Spirit is the one
who opens to us Holy Scripture as God's word, pre-
serves it, and makes it credible. By reason of its clar-
ity, Scripture can be grasped through itself and in its
own spirit. It should not be interpreted according to
peculiar ideas of the reader and according to one’s
own spirit. “ Note that the strength of the Scripture is
this, that it is not changed into the one who studies
it, but that it transforms one who loves it into itself
and its own strengths """ Scripture alone should
reign, for which it must be ils own interpreter.!2

366. For Scripture to interprel itsell means that
formally one understands and explains particular
texts by other texts. Regarding content, this means
that the Letter to the Romans throws light on the
whole of Scripture of which it is the sunwma, being
“really the chief part of the New Testament and is
truly the purest gospel ”.""* To do this is for Luther the
working out of what he grasped by his reformation
insight.'"* At issue was the right interpretation of
Romans 1:16f and in particular the meaning of “the
righteousness of God”. Laboring in search of under-
standing, Luther sought the meaning of that phrase,
“meditating day and night”, until by God’s grace he
was given a philological discovery, “altending to the
connection between the words”. The outward clarity
he thereby found in the text led him (o inner clarity
and with this to a new relation to God, so that the
whole Scripture took on a new appearance. This
overpowering experience of discovering meaning, in
which Scripture became by God's Spirit an acting
subject, points to what Luther means by the clarity
and self-interpretation of the Scripture.

™ Ibhid., LW 45, 358; WA 15, 37,4-6.
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" Lectures on the Psalter (1513-15), on Ps 68,14; LW 10, 332;
original at WA 3, 397,9-11.

2 Assertio omnium articolortime, WA 7, 98,40 - 99,2,

"} Preface to the Epistle of St. Paul to the Romans. LW 35, 365;
WADB 7, 2,3-4.

U+ CfL WA 54, 185,12-186,24; LW 34, 330-339,

117



367. The communication of the scripturally-
attested gospel (as distinguished from the Law)
occurs both in a worshipping assembly and in per-
sonal experience of an individual, by the transmis-
sion of “the main doctrine of Christianity”, that is,
“ Christ for me (pro me)”.'"* The office of preaching is
thus a teaching office and correlatively “teaching” is
for the reformers both proclamation and doctrine.
When one preaches in the name of the Triune God,
God makes himself present for human salvation,
granting knowledge of himself together with trust in
his word. God’s word is doctrine, because it brings to
those who hear and believe it a definite content
which then fundamentally marks them. Faith as
reliance on God’s address and as taking hold of
Christ entails as well the essential dimension of
assent to the articles of faith.!*¢ Faith as trust and as
assent are not contrary to each other but are intrinsi-
cally related, because the articies of faith always con-
tain the pro me and so draw the believer beyond him-
self or herself into relation with God. But this rela-
tion needs the articles of faith to insure that it is with
the true God and not with a false God. The reformers
hold that doctrine is so important that, “as one’s doc-
trine is, so is one’s faith as well. If the doctrine is cor-
rect, then one’s faith is right, but false doctrine is poi-
son that makes faith false and dead”.""” Consequently
one holding pastoral office not only has to “graze”
but also 1o protect, as takes place when one points
out heretical errors.''®

368. For the church to remain in the truth, the
individual has to have daily contact with Holy Scrip-
ture, for which Luther names three steps which show
the right way to study theology, namely, prayer, med-
itation, and temptation.''"® Since Scripture teaches
aboul eternal life, it opens itself to the knowledge of
the heart only by the Holy Spirit’s enlightenment and
guidance, Consequently the believer always begs for
the Holy Spirit in prayer before beginning attentive
and repeated reading in meditation on Scripture. But
what we read is often contrary to what we meet in
fife and experience, and so we meet temptation by
what seems to refute Scripture. But precisely these
experiences of guilt and sin, under accusation by
God's law, of God’s hiddenness amid opposition
posed by life in the world lead the believer to under-
stand Scripture more deeply and to experience the
reliability of God's word. Amid such biblical medita-
tion, believers not only experience that they interpret
Scripture but that Scripture itself becomes the active
subject of interpretation. Scripture interprets its
interpreter. This is the interpretation that gives rise
to doctrine that is not our own but God’s doctrine.
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369. Every church doctrine setting forth the con-
tent of faith in a proper linguistic form, as in the cat-
echism, in confession, or in theological proposals,
has to be grounded directly or indirectly in Holy
Scripture. Luther is emphatic on this: “Doctrine has
to be pure Scripture”.'*® We see this exemplified in
the catechism. The three components of the Creed,
the Our Father, and the Ten Commandments repre-
sent “all that Scripture contains and should be
always preached, all that a Christian has to know,
and they express this both in its basics and its rich-
ness”. 2 The contents of the catechism ought to be
learned and practiced daily, so that one adds experi-
ence, just as in study of Scripture: one ought “to read
it daily and make it the subject of meditation and
conversation. In such reading, conversation and
meditation the Holy Spirit is present”.'? This is all
the more valid because “ God himself is not ashamed
to teach it daily, for he knows of nothing better to
teach, and he always keeps on teaching this one thing
without proposing anyihing new or different. And all
the saints know of nothing better or different to
learn”.'® Like study of Scripture, study of the cate-
chism should be both communitarian and personal,
that is, both by catechetical preaching or an exercise
led by the father of the family and by personal medi-
tation. Luther’s catechisms became books of both
public worship and private devotion. Their inclusion
in The Book of Concord in 1580 gave them doctrinal
authority at the highest level.

370. The church in her doctrine can only make
explicit what Scripture contains. At issue is the
church’s apostolic character. After Christ, the apos-
tles’ and prophets’ authority is beyond compare. The
successors of the apostles have to follow apostolic
authority when they present something as teaching.
The church may not issue new articles of faith, but
its doctrine may only bring to light the doctrine of
Scripture and defend this against errors, in which
she can and must say, “ This doctrine is not ours, but
God’s”.'* When Luther sets in opposition God’s word
and human doctrines, this is not the same as the
common distinction made today between divine and
human discourse. “We do not censure human doc-
trine because it comes from human beings, but
because it contains lies and blasphemy against Scrip-
ture, which itself is written by human beings, but not
from themselves, for it is from God "' Consequently
a council will show that it is gathered in the Holy
Spirit and represents the whole church speaking in it,
by basing its decisions and utterances on Holy Scrip-
ture. A council does not have authority just because
according to its own self-understanding it is rightly
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gathered in the Holy Spirit. Such authority depends
on it working on the basis of the apostles and pro-
ceeding not according to its own ideas but according
to the analogy of faith.?

371. This does not make superfluous the Church
Fathers. To be sure they are not an independent
source of doctrine which adds to Scripture, which of
itself is impossible because of their variety and some
internal oppositions between their teachings, But the
reformers’ appeals to the Fathers served to make
clear that they were presenting not new doctrine but
teaching that agreed with the Scripture as the
Fathers understood and interpreted it. Luther said he
was publishing the three ancient creeds, “so that T
may again bear witness that I hold to the real Christ-
ian Church”, in agreement with all of Christen-
dom.'” Melanchthon, in the Augsburg Confession and
its Apology, refers throughout to Early Church dogma
and the Church Fathers.

372. The visitations carried out in Electoral Sax-
ony beginning in 1527 show how highly the reformers
valued the transmission of correct doctrine. The
Instructions for the Visitors set forth important points
of doctrine with the practical intention ol instructing
and examining parish pastors. The office of superin-
tendent was established for oversight over doctrine
and life in the communities of a given area and for
examining new candidates for pastorates. For the con-
sequences of having capable or incompetent preachers
had become clear, whether for good or evil. This led to
introducing a regional ollice of oversight with episco-
pal tasks, most of all to see to il that the communities
of their area remained in the truth.'*

373. Responsibility for maintaining the church in
the truth is not exclusive to superintendents, but also
concerns pastors and other members of the community.
One can recognize a Christian community by the fact
that in it the gospel is preached in its purity and the
sacraments are administered in accord with their insti-
tution. But this never occurs without bearing fruit, so
that such a community is familiar with the voice of its
Lord and consequently is able to discern true from false
doctrine.!? This, to be sure, is the case only among
Christians wellformed for hearing the truth, who have,
through preaching and catechetical instruction, along
with personal meditation on Scripture and the cate-
chism, become capable of judging doctrine.

374. The Lutheran confessions, that is, the Augs-
burg Confession, Luther’s Small Catechism, and the

20 Cf. LUTHER'S Pisputation on the Authority of a Council
{1536). WA 39T, 186,18-22.

' The Three Svmbols or Creeds of the Christian Faith (1538).
LW 34, 201, [rom WA 50, 262 8f.

' CIL. Instructions for the Visitors of Parish Pasrors in Electoral
Saxony (1528). LW 40, 313[; WA 26, 235,6-39.

'# That a Christian Assembly or Congregation Has the Right and
Power to Judge all Teaching and to Call, Appoint, and Dismiss
Teachers, Established and Proven by Scripture (1523). LW 39, 305-
314; WA 11, 408-416.

other confessions collected in The Book of Concord,
have taken on particular significance for maintaining
Lutheran churches in the truth. Early on, they had a
place in local church orders and pastoral office-hold-
ers were and still are today bound to them by oath at
the time of ordination so that they remain norms of
their ministry. The Book of Concord declares that
Holy Scripture is the sole rule and norm of doctrine,
while the three creeds of the Early Church together
with the Augsburg Confession and other doctrinal
documents of The Book of Concord constitule a norm
subordinated to that of Scripture. This doctrinal tra-
dition is “well founded in God’s word”, and with it
one can therefore diflferentiate pure teaching from
false doctrine.’®

375. That the church be maintained in the truth is
from beginning to end God’s work. “ When he deserts
us and leaves us to our own resources, our wisdom
and knowledge are nothing. Unless he sustains us
constantly, the highest learning and even theology are
useless”."*" The reformers were certain that the Tri-
une God was laying the foundation and working in
the church, and so they were able to give to the
human actions of preaching, teaching, meditating,
and confessing their proper place with a view to
maintaining the church in the truth.

4.4.2. The Ministry of Teaching in Lutheran Churches

376. Lutheran churches have no teaching office in
the form of an institution in the church consisting of a
particular group of individuals authorized, by betong-
ing to the college of bishops, to issue binding judg-
ments, and in certain circumstances ultimately bind-
ing judgments, concerning the contents of God's reve-
lation or how doctrinal controversies are to be settied.
Nomnetheless, doctrine does play a major role in
Lutheran churches. To be sure, between these
churches and even within them, differences exist over
the understanding of doctrine and over the impor-
tance doctrine has in the church. Similarly differences
exist over which normative texts beyond Holy Scrip-
ture and which instances should have a role in formu-
lating teaching and just what this role is. But one can
still state the following regarding that which one can
call the ministry of teaching in Lutheran churches.

377. Holy Scripture is the normative documenta-
tion of the apostolic gospel and so it constitutes the
norm of all doctrine, both for preaching and the
administration of the sacraments, as well as for all
activities of the church that could be called “apos-
tolic”.

378. The proclamation of the gospel in word and
sacrament, laking place in the power of the Holy
Spirit, makes present to human beings the gospel and

" BC 14.
U LUTHER, Lectures on Galatians (1535), on Gal 2:13; LW 26,
114; WA 401, 205,23-25.
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with the gospel Christ himself. In this event the Holy
Spirit conveys to men and women the gospel as saving
truth for themselves regarding God and humans while
the same Spirit awakens in them faith in the gospel of
Jesus Christ. Faith and the church are thus grounded
in Jesus Christ, while such preaching within worship
is the fundamental event of teaching.

379. Because the Holy Spirit opens human hearts
to receive the truth ol the gospel proclaimed to them,
that same Spirit is also the one who maintains them
in this truth. But the Holy Spirit makes use of the
correct doctrine of the gospel and the rightful admin-
istration of the sacraments in leading us to lay hold
of the truth of God’s word with inner conviction.
Thus the Spirit creates and sustains our faith in God.
Erroneous doctrine and incorrect administration of
the sacraments are obstacles impeding this work of
the Spirit. This explains the fierce character of the
Reformation-era controversies over correct doctrine
and sacramental administration, which remains sc to
the present day. To be sure, a human teaching is cor-
rect only when it takes place within the ambit of the
Holy Spirit’s work and in trust in the Spirit.

380, Christian teaching is either directly or indi-
rectly interpretation of Holy Scripture, even though
Scripture is to this day interpreted by some dilfer-
ently than by others. This can lead to opposition
between teachings and cause an outbreak of contro-
versy. The church has always tried to settle contro-
versies by seeking afresh a consensus over scriptural
interpretation and then to formulate this in a binding
confession of faith. But this has often led to new con-
troversies, so that lengthy exchanges are often neces-
sary before confessions of faith are widely received.
Many Lutheran churches hold as binding doctrine
the confessions and confessional documents of the
Book of Concord, while all the churches of the
Lutheran World Federation hold that especially the
Augsburg Confession of 1530 and Luther’s Small Cat-
echism present accurately the word of God.'*

381. Christian teaching also entails the rejection
of doctrines which obscure the gospel or which direct
faith to “another gospel” (Gal 1:6- 9). However this
should be “not with human power but with God’s
word alone” and without secular penalties for
those accused as responsible. For, “ by burning
heretics ... we act contrary Lo the will of the Holy
Spirit """ Sad to say, during the Reformation era the
Lutheran estates did not always observe this basic
principle.

382. For Lutherans the doctrine of justification has
had from the beginning a special role regarding the

1% Constitution of the Lutheran World Federation, Art. 11, Doc-
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whole of Christian teaching, because this doctrine
points to the right relation between God who justifies
and sinful humans. Justification doctrine makes clear
that Christ is the only mediator of salvation and that
justification comes to the sinner by grace alone to be
accepted by faith alone. Justification doctrine includes
the trinitarian and christological confession of the
church’s faith, directing this toward God’s saving
encounter with us. God has “given himself to us all
wholly and completely, with all that he is and has”.!*
God the Father sent Jesus Christ, his Son, into the
world, to become salvation for all by his incarnation,
life, death, and resurrection. The Holy Spirit makes
the person and work of Jesus Christ present to human
beings, so that they may attain salvation and the
church may come to be and be maintained. The latter
takes place through the audible and visible word of
promise through which the Holy Spirit awakens faith
(JDDJ, no. 15). Catholics and Lutherans agree in stat-
ing that the doctrine of justification is the “measure
and touchstone for the Christian faith. No teaching
may contradict this criterion”." Justification doctrine
“ constantly serves to orient all the teaching and prac-
tice of our churches to Christ” (JDDJ, no. 18), All
churches have to be self-critical by examining whether
their teaching, preaching, and whole ecclesial practice
agrees with the nature, will, and work of the Triune
God, as justification doctrine brings this to expression.

383. Public teaching is the specific task of the
ordained ministry. But because this ministerial activ-
ity aims to render possible the priesthood of all bap-
tized believers and develop their capacity of judg-
ment, as a consequence ordination cannot be taken
as grounding a monopoly regarding Christian insight
into the truth. The ministry of teaching is instead
cared for through the collaboration of different and
diverse personal subjects, in which those who are not
ordained have an essential responsibility for teach-
ing. The latter, however, are duly bound, just like the
ordained, to give for their doctrinal utterances rea-
soned arguments derived and worked out from Holy
Scripture. In this way the ministry and the commu-
nity relate to each other in reciprocal responsibility
for doctrine.

384. Bishops have the task of public teaching at
the supra-local level, where a wider spatial-temporal
ministry has been entrusted to them for a special ser-
vice of the church’s unity and teaching. They carry
out this ministry both by their own preaching and
the positions they take on doctrinal questions, along
with their special co-responsibility for correct teach-
ing by pastors. For its remaining in the truth, the
church needs this supra-local responsibility for cor-
rect teaching (episcopé}, regarding both the
diachronic and synchronic dimensions. Lutheran

5 LUTHER, Confession Concerning the Lord's Supper (1528),
LW 37, 366, translating WA 26, 505,38f, What follows is based on
LW 37, 366-368, from WA 26, 505,38-507,16.

13 JDDJ, Annex to the Official Contmon Statement, no. 3.



churches structure this activity in different ways, in
most cases by having the bishop or church president
exercise this task in collaboration with a synod in
which the non-ordained are members. Those respon-
sible for episcopé exercise their care for continuity in
teaching over time by examining candidates for ordi-
nation, by ordination itself, and by visitations. By
contacts with those exercising episcopé in other
churches, they care for unity and catholicity in teach-
ing in their own time. At ordination, pastors pledge
themselves to carry out their teaching ministry in
agreement with Holy Scripture and with its interpre-
tation in the Refermation-era confessions of faith, for
which they can be called to task. If one holding the
office of ministry publicly and obstinately goes
against Scripture and the Lutheran confessions, he
or she may in many Lutheran churches be subject to
a doctrinal disciplinary process which can lead alter
lengthy examination to ascertaining the person’s
deviance from Scripture and the confessions and
because of this even to removal from the ministry
and loss of the rights granted along with ordination.

385. Theology has decisive importance {or the
teaching ministry in its different forms, for it supplies
methodical reflection on the God who justifies and
sinful human beings, and on all that must be said on
this basis about God, human beings, and the worid.
In theology the word of God and faith are decisively
important. Theology reflects the fundamental relation
of faith to Holy Scripture by a constantly renewed
effort 1o grasp the meaning of the canonical writings,
while it deals with new questions and methods. The-
ology does this in the context of the binding interpre-
tation of Scripture given in the church’s confessions
of faith and by its attention 1o church history, which
is as well a history of biblical interpretation. Theology
presents doctrinal content in a systematic organiza-
tion and in relation to questions, insights, and meth-
ods of one’s own time with its grasp of reason and
knowledge. Thealogy relates its acquired understand-
ings to the fundamental actions of the church in wor-
ship, witness, and service, and thus to the pastoral
leadership of congregations and the church. Theol-
ogy, because it is related to its own time and context,
is innovative and it contribules essentially to the
church being able suitably “to give an account of the
hope” that is in her (cf. 1 Pt 3:15). As theology devel-
ops new understandings, it gives rise as well to con-
flicts, but it also provides the place and the means for
working through these conflicts.

386. Since Holy Scripture stands in need of inter-
pretation, a mere citing of biblical passages does not
sulfice 1o demonstrate that a teaching or practice
actually agrees with Scripture. In the face of diver-
gent and mutually contradictory interpretations, the
churches have to constantly search for a renewed
consensus over how to understand Scripture and to
relate it to the confessions. Similarly, the confessicns,
which express the consensus over biblical interpreta-
tion attained by previous generations, are themselves
in need of interpretation. Here as well the church has

to work continually toward agreement. As il moves
through history, the church is constantly concerned
with handing on the witness of Scripture, with
receiving it in new situations, and then again with
handing it on further.

387. In all this, a variety of interpretations and
explanations have their necessary and legitimate
place, corresponding to the differences of time and
place, and of subjects and contexts. The ministry of
teaching in Lutheran churches has to make such
variety possible and encourage it, while at the same
time attending carefully and energetically to seeing
that amid the variety that which is common and
binding is maintained. A variety in which the unity in
doctrine is no longer recognizable goes against the
unity of the church (cf. Eph 4:3-6). Inversely the
attempl to impose unilormity in docirine to the
exclusion of different explanations contradicts the
variety of the members of the body of Christ with
their different charisms. The teaching ministry has to
serve the absolute priority of the word of God over all
that takes place in the church. Thus, on the one
hand, it has to make sure that the apostolic gospel is
heard, believed, understood, and lived out amid the
variety of persons and amid the different contexts of
church life. On the other hand this ministry has to
see to it that the truth of the gospel not be swept
away by the undertow of subjectivity in its hearers,
readers, and their contexts. This latter requires a
clear awareness of the alien character of the word of
the cross over against all the assumptions about life
and its understanding which humans carry along
with themselves. Even believers and church ministers
are not exempted from the danger of watering down
this alien message by accommodating it to the world.
The teaching ministry must be able, by its interpreta-
tion of Scripture amid changing contexts, both to dis-
tinguish between legitimate variety and necessary
agreement, and as well to relate these to each other.
To the extent this is realized, teaching gains authority
and serves the unity and catholicity of the church.

388. An oversight (episcopé) extending bevond
single congregations is ecclesially necessary.
Lutheran churches institutionalize and practice this.
But the issue arises whether such exercise of over-
sight should be limited to particular Lutheran
churches. For particular Lutheran churches are
autonomous churches, with autonomy as well in
dealing with doctrinal questions. But there are no
convincing theological arguments why this ecclesially
necessary oversight should be structured only region-
ally. Historical facts and factors should not be ele-
vated to the level of theological arguments. The
insight given to the Lutheran reformers into the truth
of the gospel, expressed for example in Articles I-XXI
of the Augsburg Confession, is the confession that
unites Lutheran churches. In regard to this, a mutual
and shared doctrinal responsibility should be possi-
ble and seen as an important task. Since communion
between Lutheran churches is made possible by their
agreement on the doctrine of the gospel and adminis-
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tration of the sacraments (CA VII), it should also be
possible to achieve communion in living out that
doctrine, at least by the duty of mutual accountabil-
ity and regular consultation on doctrinal issues. By
extending the exercise of a doctrinal ministry in this
way more widely than in a single church, local prob-
lems and perspectives would be relativized and cor-
rectives from other churches can be seriously consid-
ered. The Lutheran World Federation, under man-
date of the Lutheran churches, has repeatedly taken
on this task in order to bring about a common judg-
ment on doctrinal issues. An example is the decision
of the LWF World Assembly in Budapest (1984) to
suspend from membership the white churches of
southern Africa which had not ended racially- based
church divisions and had not unambiguously con-
demmned the apartheid system. Another example is
the Joini Declaration on the Doctrine of Justification
signed in Augsburg in 1999 by representatives of the
LWF zand of the Roman Catholic Church, which took
place after an extensive LWF consultation and a deci-
sion-making process in Lutheran churches. Thus the
world-wide Lutheran communion does indeed have
an instrument for arriving at common doctrinal for-
mulations,

389. From what has been said in nos. 383-385 and
388, above, one sees that Lutheran churches realize
the teaching ministry through the collaboration of
many different individuals and instances, along with
an interplay of many different processes. But for
Lutherans neither this complex collaboration of dif-
ferent instances nor a continuous line of those hold-
ing ministerial office can guarantee that the churches
preserve the message of salvation it its apostolic iden-
tity. Tt is instead the Holy Spirit, to whom the
churches look for their preservation in the truth, and
for this they pray. Nonetheless, pastors exercise their
teaching ministry in eschatological responsibility for
the eternal salvation of these entrusted to them (cf.
Acts 20:17-26). In 1528 Luther stated in his “ Great
Conlession”: “I desire with this treatise to confess
my faith before God and all the world, point by point.
I am determined to abide by it until my death and (so
help me God!) in this faith to depart from this world
and to appear before the judgment seat of our Lord
Jesus Christ """

4.5. CarnoLICc DOCTRINE ON THE BIBLICAL CANON,
INTERPRETATION OF SCRIPTURE, AND THE
TEACHING OFFICE

4.5.1. The Canon of Scripture and its Basis

390. The previous section told of the dispute
between Luther and Eck over Second Maccabees and
especially concerning the role of the church in estab-
lishing the biblical canon (nos. 361-362, above). The
widespread Reformation denial of the doctrinal

U7 Confession concerning the Lord’s Supper, LW 37, 360, trans-
lating WA 26, 499,6-10.
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authority of the Old Testament “apocrypha” made it
imperative that the Council of Trent should take up
this question, and at its Fourth Session, 8 April 1546,
the Council formally accepted the “deuterocanoni-
cal” books as integral parts of the Old Testament
Scripture of the Catholic Church (DS 1502; Tanner,
663-64).

391. The Tridentine decree on the canon did not
offer arguments [or ils decision, but the reasons and
the basis of certainty about it can be known from the
prior ¢onciliar discussion and from indications in the
canon-decree itself (DS 1501-05; Tanner, 663-64).
Further insight into the Catholic position on the
basis of the canon comes from major theologians and
from what Vatican Councils I and 1I laid down con-
cerning Scripture.

392. The canon came under discussion early at
the Council of Trent, after its first action of formally
accepting as the “shield of faith” (Eph 6:16) the
Nicene-Constantinoplian Creed, in imitation of previ-
ous councils (Tanner, 662). The next step was to iden-
tify the sources from which the Council would draw
the content of the doctrinal and reform decrees to
follow, that is, “what witnesses and supports it will
especially use in strengthening its teachings
{dogmata) and renewing practice (mores) in the
church” (DS 1505; Tanner, 664). The sources will be
the Scriptures and apostolic traditions which com-
municate the gospel of Christ.

393. On the Old Testament canon, some Tridentine
Fathers proposed that the basis had already been
given by theologians, such as J. Cochlaeus, I. Eck, A.
de Castro, and J. Driedo, who had argued against the
reformers that the larger canon had become gradually
clear in church tradition under God’s enlightenment.
One argument for proceeding to a simple declaration
of the canon without further deliberation was that
previous councils, such as Third Carthage (A.D. 397)
and especially Florence (Decree of Union with the
Copts, 1442, DS 1334-35; Tanner, 572) had treated the
matter, with the latter decree confirming a thousand-
vear tradition of taking the deuterocanonical books as
belonging to the Bible, Appeal was also made to the
canonical prohibition of taking up again what an ear-
lier council had decided {Decretun, Pars II, C. XXIV,
Q. 1, c. 2). The Tridentine Canon is thus based on the
authority of tradition, both as constant practice has
shaped the church’s life and as Councils have declared
this and thereby made it certain.

394, A further basis for the Tridentine biblical
canon appears in the decree itself. The canonical
books are the books “as they have, by established
custom, been read in the Catholic Church, and as
contained in the old Latin Vulgate edition” (DS 1504;
Tanner, 664). For the Fathers at Trent, the books con-
tained in the Vulgate made up the Bible by which
they in accord with long-standing practice had been
schooled in Christian doctrine and spirituality, which
they had heard read at Mass, and had recited in the



Liturgy of the Hours. Trent called for the text of the
Vulgate to be thoroughly revised (DS 1508: Tanner,
665), so that it might better fulfill its role as the offi-
cial text for public use (DS 1506; Tanner, 664). Bul,
the canonicity of the books offered by the Vulgate
could not be questioned, without implying that the
Bible in actual use for centuries had misled the faith-
ful regarding the books conveying God's word.!*

395. Luther and Eck also clashed over the role of
church authority in establishing the canon of Scrip-
ture. Today, historians of Catholic doctrine judge that
many pre-Tridentine controversialist theologians
often practiced an “attack theology” that lacked sen-
sitivity to nuances and to what was valid in their
opponents’ positions. This is the case in Johann Eck’s
argument that adherents of the Reformation are
caught in a self-contradiction when they cite scrip-
tural authority in arguments against the church’s
constitution and customary practices, for how do
they know that the Scriptures are canonical except
from the church?!'*

396. Later, the master controversialist R. Bel-
larmine was more aware of the complexities of the
historical development of the Old Testament canon,
with the gradual acceptance of the deuterocanonical
books. He also knew of internal criteria by which bib-
lical books show their canonical value. Bellarmine
declared that the church did not “make canonical”
books which were not so before, but instead
declared, in Councils, which books were to be held
such, and this not rashly or arbitrarily, for it was
based {1} on many testimonies of the Fathers, (2) on
similarities recognized between the content of books
once held in doubt and the content of other books of
undoubted canonicity, and (3) by the discernment of
the Christian people, a process to which St. Jerome
alluded in reference to the way in which the Letter of
James gradually came, on its own merits, to be recog-
nized as authoritative.'#

" Developments alter Vatican Il indicale some practical con-
vergence between Protestants and Catholics over the apocrypha or
deuterocanonical books. The German Evangelical Lectionary of
1985 contains 24 pericopes from them, while the Lectionary of the
Latin Rite of the Catholic Church, in its three year cycle of three
readings for Sundays and solemn least days, includes only a mod-
st selection of 18 passages from them. Among recent inter-confes-
sional translations, the German Einheitsuebersetzung (1979) gives
the deuterocanonical books according to the Vulgate order, while
the Revised English Bible (Great Britain, 1989) and the New
Revised Standard Version (USA 1989) offer these books in a special
section between the Prophets and the New Testament, in accord
with a practice approved by the Vatican in 1968 and renewed in
1987. But the New Inrernational Version (1978), widely used by
evangelical Protestants, never offers the apocrypha.

3% Enchiridion locorum communitm (1525), Loc. 1, Response
to Objection 3.

0 De Controversiis christianae fidei, Vol, T (1586), Contr. De
Verbo Dej, Lib. I, cap. 10. The third way is "exconununi sensu et
guasi gustu populi Christiani ”. BELLARMINE treated the canon in
the first of all the controversies because the Scriptures are for the
Catholic Church “the Word of God and rule of faith” (cap. 1). He
marshals long chains of patristic testimony to show wide recogni-
tion of the disputed Old Testament books declared canonical by
the Councils (Carthage 111, Florence, Trent).

397. In 1870 Vatican Council I, in its Dogmatic
Constitution on the Catholic Faith, Dei Filius, made
Bellarmine's first point into binding doctrine when it
declared that the church does not confer canonical
authority, but holds the biblical books “to be sacred
and canonical, not because, after having been care-
fully composed by human industry, they were after-
wards approved by her authority”, but because “hav-
ing been written by the inspiration of the Holy Spirit,
they have God as their author and have been deliv-
ered as such to the Church” (DS 3006; Tanner, 806).
The church and its hierarchy are recipients of the
inspired and canonical books.

398. What had been implicit at Trent became
explicit at Vatican Council II, namely, thai knowl-
edge of the biblical canon is a benefit of the tradi-
tion which comes from the apostles and is under-
stood progressively in the church. “ By means of the
same tradition, the full canon of the sacred books is
known to the church, and the Holy Scriptures them-
selves are more thoroughly understood and are con-
stantly made effective” (DV 8.3). The canon is thus
a case in which Scripture and tradition go together,
for it was in the midst of the ongoing public trans-
mission of the gospel, summarized in the rule of
faith and the creeds, along with practices that pro-
mote the life of faith, that the canon became fully
known.

399. But the same Vatican IT document that
ascribes to tradition the making known of the
canon goes on to urge a many-sided promotion of
biblical reading and study in the church, because of
the intrinsic efficacy of the Scriptures. “For, since
they are inspired by God and committed to writing
once and for all time, they present God's own word
in an unalterable form, and they make the voice of
the Holy Spirit sound again and again in the words
of the prophets and apostles. ... Such is the force
and power of the word of God that it is the church’s
support and sirength, imparting robustness to the
faith of its daughters and sons and providing food
for their souls” (DV 21). Theology and the ministry
of the word must take strength and vitality from
Scriplure (DV 24) and all the faithiul are forcefully
(vehementer) urged to practice prayerful reading
of Scripture in which God converses with them
(DV 25).

400. Catholic doctrine, thus, does not hold what
Reformation theology fears and wants at all costs
to avoid, namely, a derivation of scriptural author-
ity as canonical and binding from the authority of
the church’s hierarchy which makes known the
canon.

401. Catholic doctrine furthermore acknowledges
what the Reformation stresses, namely, the inherent
power of the biblical word to impose itself as a norm
and guide, that is, as a “canon” of life before God.
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This recognition of the inherent quality of Scripture
stands, even while Catholic doctrine sees canonicity,
that is, public binding authority for doctrine, life, and
worship, as coming from Scripture only in intimate
connection, first, with the faith-life of believers, who
are formed by the expressions of tradition, such as
the creeds, and in whom Scripture is recognized as
normative and, second, with the ministry of those
responsible for articulating, especially in Councils, a
clear delineation of the boundaries of the Scriptures
which are to shape public teaching, life, and worship
in the whole church.

4.5.2. Biblical Interpretation: Trent to Vatican 11

402. The previous section sel forth the Reforma-
tion principles of biblical interpretation (nos. 364-
366), especially on Scripture being its own inter-
preter (nos. 366 and 368). In response, the Council of
Trent spoke to the question of Scripture-interprela-
tion as one topic (DS 1507; Tanner, 664) in a longer
reform decree which it approved on the same day
that it issued the doctrinal decree (DS 1501-05; Tan-
ner, 663-64) on the triad Gospel-Scripture-Traditions
and on the biblical canon. The second decree was
drafted after the Tridentine Fathers had discussed
various abuses in the use of Scripture. First, to bring
unilormity 1o public use of Scripture in the Western
church (in Latin texts of the Missal, Liturgy of the
Hours, Catechisms, etc.), the decree declared the Vul-
gate to be the official Latin version (DS 1506; Tanner,
664).'"" Then Trent issued, in a dense paragraph,
norms to correct malpractice in biblical interpreta-
tion.

403, On interpretation, two recent precedents had
gone before Trent. (1) The Fifth Lateran Council had
in 1516 censured preachers who twist the meaning of
Scripture by their own rash and idiosyncratic inter-
pretations, e.g., in predicling the day of judgment.
Preachers are to preach and explain “ the gospel truth
and Holy Scripture in accordance with the exposi-
tion, interpretation, and commentaries that the
church or long use has approved”.'"? (2) In France,

the Council of Sens, for the region of Paris, had in

¥ Trent declared the Vulgate “ authentic” for public use in the
Western Church of the Roman Rite at a time when new Lalin
translations were circulating, such as Psalters from the Hebrew by
Felice pe PraTo (1515), Agostine Grustiniang (1516), and in Cardi-
nal CAIETAN'S Psalms Commentary (1327). Erasmus had published
his new Latin version of the New Testament, alongside the Greek
texl, in 1516. Sante PacyiNg, OP, had brought out a Latin Bible in
1528 in which the Old Testament was a new translation from the
Hebrew and Isidore CrLarius, OSB, published another Hebrew-
based Old Testament in a Bible of 1542. A theologian of influence
on Trent, J, DREWO of Louvain, had defended the Vulgate in 1535,
nol as inspired or inerrant, but as a long-used instrument of trans-
mitting the faith. Where it renders the ariginal Hebrew and Greck
inadequately, it docs not support any heresy nor is it thereby dan-
gerous for public use. The Presidents of the Council of Trent asked
the Pope to have the Vulgate revised, so it might be a “pure and
genuine” edition, while also calling for preparation of corrected
Hebrew and Greek biblical texts. CT, 5, 29 and 1, 37.

142 TANNER, 636.
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1528 taken up issues of early Reformation contro-
versy and first posited the authority and truth of
Scripture by citing 2 Pet 2:20-21 and 2 Tim 3:16-17,
before going on to decry arbitrary interpretations.
Against herelics, who always claim to be interpreting
Scripture, one must penetrate to the deeper meaning
by following " ecclesiastical interpreters”. When con-
flicts arise over the [aith, it is often not enough to
amass Scripture texls, but eventually the certain and
infallible authority of the church must intervene to
settle the dispute. The same church which discerns
canonical books from apocryphal ones is able (o dis-
cern “the catholic meaning from a heretical mean-
ing”.'? The same decree, however, had located the
ecclesial authority for settling doctrinal questions in
Councils, which are guided by the Holy Spirit.'*

404. Trent'’s regulatory paragraph combines Fiflth
Lateran’s aim of excluding arbitrary, non-traditional
interpretations with the Council of Sens’s appeal to
the judgment of the church, when Scripture is being
interpreted as the source of the faith and Christian
practice: The council further decrees, in order to con-
trol those of unbalanced character, that no one, rely-
ing ou his personal judgment in matters of faith and
customs which are linked to the establishment of
Christian doctrine, shall dare to interpret the sacred
Scriptures either by twisting its text to his individual
meaning in opposition te that which has been and is
held by holy mother church, whose function it is to
pass judgment concerning the true meaning and
interpretation of the sacred Scriptures; or by giving
meanings contrary to the unanimous consent of the
fathers (DS 1507; Tanner, 664). Here the Fathers and
the church, especially the conciliar tradition, are a
negative norm coming from the past, against which
the Bible should not be construed. The “judgment of
the church” functions in the present, doing what the
Council of Sens attributed to councils, namely,
assessing and judging what interpreters are putting
forth as biblical expressions of the faith and of the
right forms of Christian life and worship. Without
use of the term, the church’s “magisterium” of offi-
cial teaching is becoming a part of the Catholic doc-
trinal tradition.

405. In 1870 Vatican Council I renewed Trent’s
reform decree on biblical interpretation in the Dog-
matic Constitution, Dei Filius but with a change,
because it aflirmed that the church’s sensus Scrip-
turae, a negative norm in Trent, is the true meaning
of Scripture (DS 3007; Tanner, 806). But in the wake
of Vatican 1, the limits of the ecclesial sensis became
evident as the Magisterium insistently urged
Catholics to take up the work of scholarly Scripture
study, with the tools of linguistic, historical, and liter-
ary expertise. One does not achieve a recovery and
exposition of the biblical witiness to revelation and
the life of faith by recourse to what the church, in the

% panst, 52, 1164,
M Ibid., 11631,



teaching of Councils and Popes, holds and teaches,
for other interpreters must enter this work. '+

406. Vatican II declared, as belonging to the apos-
tolic faith, the conviction that Scripture is sacred and
canonical, because its authors wrote under the inspi-
ration of the Holy Spirit {DV 11). The Constitution
continues by saying that Scripture therefore conveys
without error the truth which God, intending to fos-
ter our salvation, wanted set down. But the recovery
of that truth, by interpretation, is then presented in
DV 12 as a many-sided enterprise, involving both (1)
a reading based on the application of the scholarly
means to recover what the original authors intended
to communicate and (2) a reading in faith, attuned to
the Holy Spirit, which draws (i) on the whole content
and Christ-centered unity of Scripture, (ii) on the
church’s tradition, in which Scripture has had its
ongoing impact; and (iii) on “the analogy of faith”,
that is, the coherence of the articles of faith in the
economy of revelation. Insofar as interpretation is an
ecclesial work, (3) it is “ultimately subject to the
judgment of the Church”, to which God has
entrusted the ministry of guarding and interpreting
his word. But the Church’s judgment, the Council
states, develops toward maturity in its teaching activ-
ity under the influence of exegetical contributions
resulting from the aforementioned scholarly and
faith-based readings of the sacred text.

407. Before taking up the question of the magis-
terium and church doctrine, an interim proposal
may be offered on the Lutheran and Catholic views
of authentic interpretation of the Bible. First, when
Catholic doctrine holds that the “judgment of the
church” has a role in authentic interpretation of
Scripture, it does not atiribute to the church’s mag-
isterium a monopoly over interpretation, which
adherents of the Reformation rightly fear and reject.
Before the Reformation, major figures had indi-
cated the ecclesial plurality of interpreters (cf. no.
351, above). When Vatican Il speaks of the church
having an “ultimate judgment” (DV 12) it clearly
eschews a monopolistic claim that the Magisterium
is the sole organ of interpretation, which is con-
firmed both by the century-old official promotion of
Catholic biblical studies and the recognition in DV
12 of the role of exegesis in the maturing of magis-
terial teaching.

408. Because the Scripture comes from God,
under the inspiration of the Holy Spirit, no single

' The Popes sought to promote Catholic biblical studies in
encyclicals of 1893 (Leo XIII, Providentissmus Deus), 1920 (BENE-
DICT XV, Spiritus Paraclitus), and 1943 (Pius X1I, Divino afflante
Spiritu). The Pontifical Biblical Commission, after curtailing schol-
arly freedom by its anti-modernist guidelines under Prus X (1905-
14), became an instance of positive promotion in 1941 (Letter to
the Bishops of Ttaly in defense of philological, historical, and liter-
ary analysis of Scripture), 1964 (Instruction on the development of
the content of the Gospels), and 1993 (The Interpretation of the
Bible in the Church).

organ, even an ultimate one, is able to offer an
exhaustive interpretation of Scripture’s meaning. In
fact, the interventions of the teaching office focus pri-
marily, not on biblical texts themselves, but on inter-
pretations of Scripture which are circulating publicly
and impinging on the teaching of the doctrinal her-
itage. The magisterial judgment discerns the value of
interpretations, as it assesses them in the framework
of the church’s ongoing responsibility to carry on
public teaching of true doctrine and to promote
authentic sacramental worship.

409. Second, one should recall the extensive
attention given by Catholics to the doctrine of bibli-
cal inspiration, both in authoritative teaching and in
theology.* This grounds the conviction held in com-
mon with the Reformation that the Spirit-inspired
biblical texi has its own efficacy in conveying
revealed truth that forms minds and hearts, as
affirmed in 2 Tim 3:17 and stated by Vatican II (DV
21- 25; cf. no. 399, above).

410. But Catholics hold that this efficacy has been
operative in the church over time, not only in individ-
ual believers but as well in the ecclesial tradition,
both in high-level doctrinal expressions such as the
rule of faith, creeds, and conciliar teaching, and in
the principal structures of public worship.”” The sav-
ing truth of Scripture has come to expression in for-
mulations which are both comprehensive of Scrip-
ture’s witness te God's saving work and at times quite
pointed on critical points of dogmatic clarification,
Scripture has made itself present in the tradition,
which is therefore able to play an essential
hermeneutical role. Vatican Il does not say that the
tradition gives rise to new truths beyond Scripture,
but that it conveys cerfainty about revelation attested
by Scripture.'®* Therefore Catholics are reserved
about the statement that “ Scripture interprets itself”,
since il is applied to the formation of a certain faith
in God’s revelation. But Catholics do not deny the
basis of the Reformation’s “self-interpreting” Scrip-
ture, namely its efficacious power. In Catholic par-
lance, because of its inspiration Scripture is, in fact,
“the highest authority in matters of faith”, even
when it must be linked, for the reason just stated,
with “Sacred Tradition, as indispensable to the inter-
pretation of the Word of God” (Pope John Paul II, Uf
untm sint, 1995, no. 79).

¥ That the Holy Spirit inspired the biblical authors has been
declared by Vatican I (DS 3006; Tanner, 806), LEo XIII (DS 3262-93),
and Vatican 1T {DV 11). Between 1870 and 1960, influcntial theologi-
cal accounts of inspiration were proposed by J.B. FRANZELIN, M.-J.
LAGRANGE, A. BEa, K. RAHNER, L. Alonso ScHOEKEL, and F. BENOIT.

147 Catholics find central biblical contents conveyed in a vital
manner by the yearly cycles of liturgical seasons and feasts, as well
as by the binding structure of prayer “to the Father, through
Christ, and in the Holy Spirit”.

% After describing the coordinate roles of Scripture and Tradi-
tion in communicating God'’s Word, the Council concludes: “ Thus
it is that the church does not draw its certainty about all revealed
truths through Holy Scripture alone” (DV 9).
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4.5.3. The Teaching Office in Catholic Doctrine

411. Section 4.4 included an account of the teach-
ing ministries and processes which serve the transmis-
sion and communication of doctrine in Lutheran
churches (nos. 367, 372-373, and 383-387, above). To
carry forward a dialogue in this area, the present sec-
tion offers fundamental considerations on the church’s
magisterium as this has developed in the Catholic
Church and is understood in Catholic theology.

412, Tt is only right, first, to register a Catholic
appreciation for several Lutheran convictions
expressed in section 4.4 of this Part. Catholics agree
with Lutherans that correct doctrine is essential in
shaping a right relation of faith with God and with
his saving work in Christ (cf. no. 367, above).
Catholics agree on the importance of a ministry of
regional oversight ol teaching to care for the unity
and catholicity of teaching (nos. 372 and 384, above),
evenl while they see this related to the universal epis-
copé of the Successor of Peter. But along with
Lutherans, Catholics also ascribe to the Holy Spirit
the effective maintaining of the church in the truth of
the gospel and in correct celebration of the sacra-
ments {cf. no. 379, above). Human teachers and
office-holders serve this work of the Holy Spirit.

413. However, beyond these shared convictions,
the teaching office of the Catholic Church has taken
on a structure and mode of operation notably dilfer-
ent from Lutheran teaching ministries, as presented
above in Section 4.4.2 (nos. 376-389). As an instance
of teaching, the petrine office has exercised a major
role, along lines suggested earlier (cf. above, Part 2,
no.88). The two Vatican Councils have spoken on
magisterial infallibility and the papal office, but also
on episcopal collegiality and the sensus fidelium. Sig-
nificant clarifications have been made regarding the
different levels of doctrinal binding force of magister-
ial utterances. In order to advance the Lutheran-
Catholic ecumenical exchange, the following para-
graphs offer a clarifying sketch of this development.

414. During the nineteenth century, the under-
standing of the Catholic teaching office (magisterizim)
came to be clearly distinguished and defined in its
contemporary meaning as the office of binding teach-
ing exercised by the bishops of the church. Now recog-
nized as distinct from sacramental powers (potestas
ordinis) and from jurisdiction in church governance
{potestas iudictionis), the power to teach (potestas
magisterii) was identified as also essential to the epis-
copal office in the church. This resulted from a devel-
opment by which, beginning in the sixleenth century,
increased emphasis had fallen on the role of the hier-
archy in preserving the truths of faith and as a conse-
quence the church’s remaining in the truth became
increasingly dependent upon the teaching office of
bishops and especially the Pope.

415. Corresponding to this development, empha-
sis shifted from the indefectibility of the whole
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church (o the infallibility of the teaching office. This
resulted, in the centuries after the Council of Trent,
from the church finding itself confronted by the
modern crilicism of revelation and the claim of
autonomy of the hurnan subject, which brought to
the fore the issue of how to effectively guarantee the
objective truth of revelation, An influential current of
the nineteenth century Catholic ecclesiology con-
ceived in a juridical manner the infallible authority of
the Pope as a type of sovereignty adequate to guaran-
tee the secure preservation of revelation and as sup-
plying the condition making possible a doctrinal
judgment of ultimate binding force.

416. Influences from this historical context left
their mark on Pastor aeternus, the Constitution of
Vatican I which deflines the authority held by the
Pope when he exercises his petrine ministry in essen-
tial points of faith and morals by infallibly proclaim-
ing the faith of the church, What Vatican I taught,
however, was related to historical factors, since it
intended to exclude the Gallican tenet that the cer-
tainty of papal ex cathedra teachings arises exclu-
sively from the subsequent assent of the church to
them. Against this, Vatican I declares that infallible
teachings of the Pope are binding " of themselves,
and not by the consent of the church” (DS 3074; Tan-
ner, 816), thus ruling out the existence of any
instance ol decision over the Pope by which his infal-
lible teaching would be subjcct Lo a reservation.

417. Pastor aefernis teaches thal the Pope, when
he teaches ex cathedra as universal Pastor, is protected
from ervor by the charism of infallibility. This charism
is given to him personally, specifically when he exer-
cises his office at its highest level of authority. But
while the Fathers of Vatican I were convinced that the
Pope would investigate the sensus ecclesiae by hearing
the testimony of the bishops, they did not make this a
formal condition of a doctrinal definition.™

418. According to Vatican I, infallible teaching
concerns doctrinal matters essential to faith and
morals which come from God’s revelation. Following
Vatican I, a systematic account was worked out con-
cerning the further levels of official church teaching,
with their different degrees of binding authority and
of force of law."*® Concerning the interpretation of
Scripture, the teaching authority, as indicated above
{no. 408) is less concerned with clarifying the exege-
sis of particular passages than with discerning the
coherence of interpretations with the sense of Scrip-
ture which the church has received and brought to
expression in her creed and articles of faith.

4 The official report on the meaning of Pasror aeternus, given
by Bp.Vincent GassER, siresses the essential connection between
(1) the agreement of the church in union with the whole teaching
office, which is a rule of faith for the Pope, and (2) the action by
which the Pope issues an infallible definition of a content of faith.
(MaxsI, vol. 52, cols. 1213D-12144, 1216D).

15t These were set forth recently by the Congregation of the
Doctrine of the Faith in its 1990 Instruction on the Ecclesial Voca-
tion of the Theologian, nos. 15-17 and 23-24, The document is given
in Origins 20 (5 July 1990), pp. 118-126.



419, Vatican Council Il aimed to broaden the
ecclesiological outlook of Vatican T by taking account
of the roles in the church of the episcopate and of the
whole people of God. Also the Council’s return to the
original Christian sources produced new orienta-
tions, as when the Constitution on Divine Revelation
declares, “ This magisterium is not superior to the
Word of God, but is its servant. It teaches only what
has been handed on to it. At the divine command and
with the help of the Holy Spirit, it listens to this
devoutly, guards it with dedication and expounds it
faithfully” (DV 10). Vatican II's Dogmatic Constitu-
tion on the Church modifies the treatment of the
hierarchy and papal infallibility by placing them
within the witness given by the whole people ol God
in its prophetic role.

420. The people as a whole have a faith that does
not err, as described in LG 12, The whole body of the
faithful, who have received an anointing which
comes from the Holy One (cf. 7 Jn 2:20.27}, cannot
be mistaken in belief. It shows this characteristic
through the entire people’s supernatural sense of the
faith, when “from the bishops to the last of the faith-
ful” (Augustine) it manifests a universal consensus in
matters ol faith and morals. By this sense of faith,
aroused and sustained by the Spirit of truth, the peo-
ple of God, guided by the sacred magisterium which
it laithfully obey, receive not the word of human
beings, bul truly the word of God (cf, 7 Thess 2:13),
“the faith once for all delivered to the saints” (Jude
3). The people unfailingly adhere to this faith, pene-
trate it more deeply through right judgment, and
apply it more fully in daily life.

421. The whole people of God thus become bear-
ers of revelation and subjects who carry ahead tradi-
tion. By their sensus fidei, stemming from the Holy
Spirit's anointing, they cannot err in faith. The text
moves beyond a solely passive infallibility in receiv-
ing what comes from an active infallibility of the
magisterium. The people of God is instead originally
addressed by revelation and responds actively by the
sense of faith. Led by the magisterium, they accept a
specific message of God's word, penetrate it with true
discernment, and apply it in life. The sensus fidei
enables people to recognize revelation and calls forth
a relation of connaturality with the truth handed
dowrn. In virtue of this vital relationship, the people
are able to discern truth and falsehood in questions
of faith and grasp revelation on a deeper level so as to
live in correspondence with it.

422. Within the people of God, bishops have a
pastoral ministry that includes magisterial teaching.
Vatican II restates the doctrine of papal infallibility,
but places it within episcopal collegiality (LG 25).
The college cannot act without its head, but corre-
spondingly the papal magisterium functions within
the communion of the universal episcopal college. All
who exercise the magisterium must use the appropri-
ate means to make sure that they teach in accord
with revelation: “The Roman Pontiff and the bish-

ops, in virtue of their office and because of the seri-
ousness of the matter, are assiduous in examining
revelation by every suitable means and in expressing
it properly " (1.G 25).

423. Lumen gentium repeatied Vatican I's state-
ment on the irreformability of papal definitions by
their own nature, and not by the consent of the
church.®®! But Vatican II also emphasized the sensus
fidelium, for through the Spirit, “ Christ’s whole flock
is maintained in the unity of the faith and makes
progress in it” (LG 25).

424, Thus, while the magisterium is not simply
the transmitter of teachings already held by the
church, it is also clear that definitions influenced by
the charism of the teaching office will find an echo in
the faith of the church and call forth assent. If this
were not forthcoming, it could well indicate that
proper limits were not observed and the necessary
conditions had not been fulfilled for a magisterial
action to be infallible.

425, The whole body of Christ is anointed by the
Holy Spirit, so that a supernatural “sense of faith”
gives believers the ability to recognize the word of
God in what is taught and to grow in personal under-
standing of God and his saving work. Thereby, in
communion with other instances of witness, the
faithful constitute an indispensable means toward
maintaining the church in the truth.

426, When one considers the church’s teaching
office in a broader historical perspective, it becomes
clear that magisterial formulations of truths of faith
do not in fact communicate the truth in its fullness,
They do clarify necessary lines of demarcation which
ensure that the church remains faithful to the truth
of faith. But the setting of boundaries against theo-
logical conceptions incompatible with Cathelic doc-
trine is {requently accompanied by a painful loss that
impoverishes the full recognition of the truth of faith,
Rejecting an error in a moment of confrontation
brings with it the danger of a one-sided fixation on
the contrary of what was seen to be erroneous.

427. Also, while magisterial teachings issued as
fully obligating represent for Catholics a necessary
word of the church in given situations, history shows
that they are not the church’s last word. Such defini-
tions can settle controversies threatening the identity
and integrity of the truth of faith, but beyond this
they need to be received by the faith of the church, in
order to be recognized in their lasting significance

51 As stated in the Introduction to this study document, the
present Commission has not included in its dialogue an exchange
focused on the special teaching ministry of the Bishop of Rome,
Other Lutheran-Catholic dialogues have treated this, both in the
United States and Germany. Also, papal teaching has not played a
major role in our study document, in which at critical points
Catholic doctrine has been drawn from the Councils of Trent, Vali-
can I, and Vatican II.
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for keeping the church in the truth of the gospel. This
reception of magisterial teaching has the support of
the same Holy Spirit who maintains the whole
church in the truth, and thereby an aspect of truth
which was first excluded as contrary to the Catholic
faith can subsequently, amid the appropriation of the
magisterial teaching, be taken up again in a form rec-
oncilable with the faith of the church.

428. When the teaching authority gives positive
expositions of the faith of the church, it intends to
show the interconnections of the doctrines of the
faith, so as to guide believers toward understand bet-
ter the entire truth of the gospel. To the extent that
such teaching claims to be infallible, its positive con-
tent not only serves proclamation in a given morment,
but alse the future content of the church’s faith,
which is led by the Holy Spirit to penetrate the truth
of faith with a deeper understanding. What is espe-
cially emphatic in a given intervention comes in time
to find its appropriate location in the hierarchy of
truths (UR 11). Presentation by the magisterium of
the truth of (aith along with clarifications of the
binding force of particular contents does not mean
that such a presentation prevents the church in the
future from finding under the lead of the Holy Spirit
new formulations of its faith which correspond better
to the challenges of new historical situations. The
actual development of the Catholic sense of faith
shows its ongoing movement through crises and con-
flicts toward the original fullness of truth concerning
God’s saving work that the gospel proclaimed once
and for all.

4.6. THE CHURCH MAINTAINED IN THE TRUTH:
CONCLUSIONS

Introduction

429. This dialogue intends to contribute (o bring-
ing about full communion between the Catholic
Church and the Lutheran churches of the world.
Such communion requires a common profession of
the truth given 1o humankind by God’s saving work
and word. In moving toward this goal, the differences
in faith and doctrine between Lutherans and
Catholics must be examined in common, with the
aim of discovering convictions held in common and
of clarifying whether differing theological explana-
lions are open to reconciliation.

430. This Part has examined how our two tradi-
tions understand the means by which the Holy Spirit
works in the church to maintain it in the trath of
faith and sound doctrine coming from the apostles. It
has reported the results of investigations of the New
Testament (4.2), of early and medieval expressions
and servants of teaching the truth coming from God
in Christ (4.3), of Lutheran convictions on the canon,
interpretation of Scripture, and the teaching ministry
(4.4), and of Catholic doctrine on the canon, biblical
interpretation, and the teaching office (4.5).
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431. This section now presents the results in two
steps. (1) From what has gone before, both in explicit
statements and in operative presuppositions, three
significant foundational convictions held in common
will be named. This is the area of full consensus. (2}
Out of what has been discovered in this phase of dia-
logue, three topics of differentiated consensus will be
named, in which the remaining differences have been
shown not to be church-dividing. This is the area of
reconciled diversity.

4.6.1, Shared Foundarional Convictions of Faith

A, The Gospel of God's Grace in Christ

432, First, Lutherans and Catholics fuily agree that
God has issued in human history a message of grace
and truth, by word and deed, which culminated in the
saving death and resurrection of Jesus Christ, to which
Easter witnesses testify in the power of the Holy Spirit.
Jesus Christ is God’s definitive and personal word of
grace, transcending God’s manifestation of himself
through Moses and the prophets. As affirmed in the
Joint Declaration on the Doctrine of Justification, by our
commaon faith in the gospel we hold to the heart of the
New Testament witness to God's saving action in
Christ, namely that our new life is solely due (o the for-
giving and renewing mercy that God imparts as a gift
and we receive in faith, For we believe that God is with
us to deliver us by his free gift from sin and death and
to raise us to eternal life (JDDJ 17 and 36).

B. The Gospel and the Church

433, Second, Catholics and Lutherans fully agree
that God’s revelation of himself in Jesus Christ for
human salvation continues to be announced in the
gospel of Christ that the apostles first preached and
taught, as they gathered communities of believers in
whose hearts the Holy Spirit inscribed the message
of grace and truth. By this gospel, the crucified and
risen Lord shows himself to be alive and active to
save, as the church continues to proclaim him by
word and sacrament, The church of every age stands
under the imperative to preserve in continuous suc-
cession God's word ol saving truth. Made bold by
Christ’s promise to be with his disciples always, the
church carries out his mandate to announce his
gospel in every place from generation to generation.

C. The Gospel, the Canonical Scriptures, and the
Church’s Teaching and Life

434, Third, the Scriptures are for Lutherans and
Catholics the source, rule, guideline, and criterion of
correctness and purity of the church’s proclamation,
of its elaboration of doctrine, and of its sacramental
and pastoral practice. For in the midst of the first
communities formed by Christ’s apostles, the New
Testament books emerged, under the Holy Spirit's
inspiration, through the preaching and teaching of
the apostolic gospel. These books, together with the



sacred books of Israel in the Old Testament, are to
make present for all ages the truth of God's word, so
as to form faith and guide believers in a life worthy of
the gospel of Christ. By the biblical canon, the
church does not constitute, but instead recognizes,
the inherent authority of the prophetic and apostolic
Scriptures. Consequently, the church’s preaching and
whole life must be nourished and ruled by the Serip-
tures constantly heard and studied. True interpreta-
tion and application of Scripture maintains church
teaching in the truth.

4.6.2. Topics of Reconciled Diversity

435. Recalling that, because of the differences of
times and places, the one truth of the gospel has to
take on a variety of expressions, we tum to show how
our different traditions can, on topics of significant
differences, mutually recognize in each other the
shared truth of the apostolic gospel of Jesus Christ.!®2

A. The Canon of Scripture and the Church

436. Lutherans hold that the complex historical
process leading to the formation of the canon of
Scripture is not to be understood as if the church
were conferring on Scripture an authority over faith
and life, but instead, that through reading the books
and teaching their content, the church was coming to
perceive and acknowledge, under the Holy Sprit's
guidance, the books’ canonical authority, to which
the church submitted.

437. Catholics hold, in line with formulations of
Vatican Councils I and II, that the books of Holy
Scripture are transmitted to the church as inspired,
sacred, and canonical (DS 3006; Tanner, 806; DV
11.1). In issuing lists of the canonical books, bishops
and church councils were not constituting the books
as normative testimonies to God’s saving work and
word, but were recognizing that they were such in
themselves and in their effective contribution to the
faith and life of the church. When theological
accounts of the canon identify persons in ministries
who specified which books were received as canoni-
cal, Catholics see in this an indication of those who
are responsible [or public teaching and the worship
of the church, in which the canonical books have pri-
mary roles.

438. This conception is compatible with the
Lutheran position sketched above, namely, that the
core of the canon came to its ecclesial validity
because the message of its books validated itself. But
certainty aboul what makes a book canonical does
not exclude different conceptions about the outer

'3 [nterim considerations pointing to reconciled diversity were
already given above int ntos. 400-401, an the biblical canon and the
church, and in 407-409, on biblical interpretation in Lutheran and
Catholic accounts. Also, no. 412 showed an initial convergence on
doctrine and the teaching ministry.

boundaries of Scripture. The question of the number
of canonical books is secondary to the qualitative
issue of canonicity, which corresponds to there being
among Lutheran churches no magisterial determina-
tion of the limits of the canon.

439. Luther’s judgment that the Apocrypha are
not part of Holy Scripture’> and the Council of
Trent’s decision to include them in the canon' have
led to the traditional Lutheran-Catholic difference
over the limits of the canon. Nevertheless Luther also
held that the Apocrypha were “useful and valuable
for reading "'** and this led to their being printed, not
only in Luther’s published Bibles of 1534 and 1545,
but as well also in numerous editions of the Bible
brought out down to today under Lutheran auspices.
Naturally they are given in today’s interconfessional
editions of the Bible and several readings from the
Apocrypha occur in contemporary Lutheran liturgi-
cal lectionaries (Cf. no. 394, footnote 133, above).

440. Among Lutherans a new evaluation of the
Apocrypha and of their belonging to the canon is
presently underway, especially among exegetes.
When they face the issue of the unity of Scripture,
with an awareness shaped by historical-critical prin-
ciples, many Scripture scholars are emphasizing
three considerations. (1) When the New Testament
books were being composed, the canon of the writ-
ings that became the “0ld Testament” was not yet
definitively fixed. (2) The Holy Scripture of earliest
Christianity was mainly the Septuagint. (3) If one
limits the Old Testament to the Hebrew canon, then a
huge gap is left in the tradition-process between the
Old and New Testaments, which makes it difficult to
grasp the New Testament in its unity with the Old
Testament. Thus the question of the unity of Scrip-
ture, in the changed context of today, brings with it a
change in the controversy over the limits of the
canon and reduces its importance.

441. Therefore regarding the biblical canon and
the church, Lutherans and Cathalics are in such an
extensive agreement on the source of the Bible's
canonical authority that their remaining differences
over the extent of the canon are not of such weight to
justify continued ecclesial division. In this area, there
is unity in reconciled diversity. However, this funda-
mental agreement on the canon makes it imperative
to clarify the Catholic and Lutheran positions on the
role of tradition in biblical interpretation and on the
office of teaching in the church,

B. Scripture and Tradition

442. Catholics and Lutherans agree, not only that
Scripture developed historically from a process of
tradition both in Israel and the apostolic church, but

1) Bible of 1545, WADB 12,3. CF. the 1534 Bible (WADB 12,2).
15 DS 1502; TANNER, 663 64,
" WADB 12,3 (cf. 12,2).
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as well that Scripture is oriented toward a process of
being interpreted in the context of ecclesial tradition.

443. When Catholics affirm that tradition is indis-
pensable in the interpretation of the word of God (Ut
unum stni, 79; cf. nos. 404-406, above), they are con-
necting the gospel and Scripture with the Christian
faith lived and transmitted in history, where trans-
mission has given rise to valid expressions of that
faith. Such expressions are: the rule of faith (nos.
320-322, above); creeds, particularly that of Nicaea-
Constantinople (nos. 323-326, above); and conciliar
formulations of articles of faith {nos. 337-340,
above). These relate to God’s saving work as concen-
trated summaries and clarifications of what is
announced in the apostolic gospel and documented
in the books of Scripture. Catholics claim that these
come Irom Scripture and, as fundamental expres-
sions of faith and life, they should orient church
teaching and biblical interpretation. These expres-
sions of tradition are among the principal means by
which, throughout the centuries, the Holy Spirit has
maintained the church in the truth of God’s saving
word and believers have been led to grasp rightly the
message of salvation present in Scripture.

444. Catholics have taken hold anew of the patristic
and high-medieval conviction that Scripture contains
all revealed truth, which leads to a significant distinc-
tion. The many “traditions” are the forms of life and
practice which apply God's word and are observed out
of fidelity to the community of faith. Scripture is the
inspired word of God, while tradition is the living
process which “transmits in its entirety the Word of
God entrusted to the apostles by Christ and the Holy
Spirit” (DV 9). This transmission is not the source of
new truths by which the content of inspired Scripture
would be supplemented, but it does give rise to the ele-
mentary expressions mentioned in no. 150, which are
not simply “human traditions”, for they express and
render certain the biblical content of faith.

445. When Lutherans speak of Scripture and tra-
dition, they must first make a conceptual clarifica-
tion. By “traditions” or, as they often say, “human
traditions ”, the reformers and the confessions often
indicate “human ordinances in spiritual or ecclesias-
tical matters”,"*® which are practices of church life
enacted by human beings withoul grounding in
Scripture, but which people should cbserve because,
and insofar as, they promote the good order of the
church. A first condition is that people do not
observe them believing that they are necessary for
salvation or that by their observance one merits sal-
vation. Second, such practices may not go against
any commandment of God. If these two conditions
are not fulfilled, “human traditions” have to be repu-
diated. But all enactments “ which are not contrary to
the Holy Gospel” may be retained.'¥

13 | UTHER, Marburg Articles, no. 13. LW 38, 88; WA 30I11],
168,31
15 Torgau Articles, BSEK 107,25,
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446. For the reformers the Early Church’s creeds
are different from the “human traditions” just indi-
cated. They see these as well grounded in Holy Scrip-
ture and so having authority as accurate summaries
of the gospel and as defenses against errors. The
Augsburg Confession explicitly holds to these creeds
and develops their content in its doctrine of justifica-
tion. The Confession also adopts the Early Church's
condemnation of doctrinal errors. In this way the
reformers demonstrate the catholicity of their teach-
ing, to which they add numerous references to the
Church Fathers, who are for them witnesses to cor-
rect interpretation of Scripture. When Lutherans call
these latter expressions of the faith “iraditions”, they
are then seeing Scripture and tradilion as belonging
to each other. The reformers also gave expression to
their faith and understanding of Scripture in confes-
sional documents and the catechism, which have to
this day an important role in communicating the
apostolic gospel, which Scripture attests in a norma-
tive manner. This tradition rightly orients the church
in its witness to the gospel and its reading of Scrip-
ture, so that the church’s teaching prolongs the apos-
tolic witness to the truth of God’s revelation.

447. Lutherans further insist that while Scripture
and tradition are connected, Scripture should not be
absorbed inte the tradition-process, but should
remain permanently superior as a critical norm,
coming from the apostolic origins, which is superior
to the traditions of the church. Catholics agree with
this, because Scripture is “the highest authority in
matters of faith” (Ut wwmwm sint, 79) and Scripture
continues to direct the church in the “continual
reformation” of its life and teaching of which it has
need (UR 6).

448. Therefore regarding Scripture and tradition,
Lutherans and Catholics are in such an extensive
agreement that their different emphases do not of
themselves require maintaining the present division
of the churches. In this area, there is unity in recon-
ciled diversity.

C. The Teaching Office: Its Necessity and Context in
the Church

449, This preseniation ol Lutheran-Catholic rec-
onciled diversity on the church’s teaching office
treats the topic at the fundamental level of its neces-
sity and of the context in which it acts. Section 4.5.3
{nos. 411-428, above) related the extensive develop-
ment of the ecclesial function of the magisterium in
the Catholic Church during the centuries of
Lutheran-Catholic separation. The historical shifts in
Catholic doctrine in this period, along with refine-
ments of recent origin, make the Catholic magis-
terium considerably different from the functioning of
teaching authority in the Lutheran churches with the
office of bishops and their synodical [orms. There-
tore, the present exposition envisages the questions it
treats only at a fundamental level, on which nonethe-
less an ecumenical advance can be proposed.



C. 1. The Existence of a Ministry of Public Teaching at
the Local and Supra-local Levels

450. Lutheran doctrine locates the ministry of
teaching primarily in the local congregation, for
which ministers are properly called and ordained to
teach publicly and administer the sacraments {Augs-
burg Cownfession, Art. 14). Linked to sound exegesis
and theological reflection, the teaching office is a
necessary component of church life, by which indi-
viduals become respensible in the public life of the
church for transmitting the gospel, by which the
priesthood of all believers is built up. The Lutheran
confessional tradition also holds that a supra-local
teaching responsibility is essential in the church, for
oversight of discipline and doctrine (Augsburg Con-
fession, Art. 28). Such a teaching office brings to
expression how every worshipping congregation is
linked with other congregations in the church. In
current Lutheran church constitutions, the concrete
form of this supralocal ministry will differ, but syn-
ods which include lay members and represent the
whole priestly people are the essential context in
which bishops exercise their oversight, so that no sin-
gle minister has exclusive compeience.

451. But in speaking about the teaching ministry
in Lutheran churches, one must not focus exclusively
on office-holders and institutions, but also take
account of the processes of interactions between
office- holders, of interventions by Christians practic-
ing the common priesthood of the baptized, and of
theologians who coniribute the results of their schol-
arly study and conclusions on doctrinal questions.
Lutheran churches earnestly hope that through these
processes the Holy Spiril is maintaining them in the
truth of the gospel, as they continue to read and lis-
ten to Scripture in their own times, while seeking to
be faithful to their confessions of faith as they face
the challenges of their own day.

452, In Catholic ecclesiology “ magisterium” desig-
nates the mission of leaching that is proper to the
episcopal college, to the Pope as its head, and to indi-
vidual bishops linked in hierarchical communion with
the successor of Peter. It is an essential institutional
component of the church for pastoral service, with a
proper authority distinct from jurisdiction for gover-
nance. Bul the episcopal teaching office operales
within an extensive network of ministers of the word,
among whom ordained pastors of parishes have a sin-
gular importance in preaching and catechizing. While
some ministries of the word, such as that of theolo-
gians, are exercised in virtue of intellectual compe-
tence, the magisterium functions in virtue of a capac-
ity for discerning the truth of God’s word, based on a
charism conferred by episcopal ordination.

453, In spite of their different configurations of
teaching ministries, Lutherans and Catholics agree
that the church must designate members to serve the
transmission of the gospel, which is necessary for
saving [aith. Were a teaching office not present and

functioning in specific ways on the levels of both the
local congregations and for regions of several or
many congregations, the church would be defective.

C.2. The Teaching Office Among Several Instances of
Witness to God's Word

454. Lutherans and Catholics agree that those who
are responsible for teaching in the church contribute
significantly to keeping the church in the truth. Their
teaching slands in service to the faith of the whole
church. But those who teach function in relation to
several instances of wilness to the word of God.

455, Tn Catholic theology, Melchior Cano’s influ-
ential posthumous work of 1563 presented ten loci
theologici as domains of knowledge formed by the
process of tradition in such a way that each locus or
area showed forth the truth of revelation. The pas-
toral magisterium therefore, when it formulates doc-
trine, even at the highest level, does nol act in isola-
tion from Scripture and its interpretation in the loci,
from the creed and past teaching, from the church’s
ongoing worship, and from the witness of holy peo-
ple. The magisterium is in constant interaction with
these instances of testimony to God and his revela-
tion. It must, above all, take account of the reality of
the inerrant faith of the people as a whole (LG 12;
cited in no. 420, above), so that in its service there
will be “a unique interplay (singularis conspiratio)
between bishops and faithful” (DV 10}.

456. The Lutheran teaching ministry includes
many participating agents and instances, with no one
of these able to rightfully claim exclusive compelence
for itself, as set forth amply in nos. 383-389, above.
Responsible persons exercise this ministry in ways
that are personal, collegial, and communal, in the
midst of the ongoing processes already indicated.

457. Thus Lutherans and Cathaolics are in funda-
mental agreement on there being a network of sev-
eral instances of witness 1o God’s word which consti-
tutes the essential context within which those exer-
cising the teaching office must carry out their
responsibilities.

C.3. The Teaching Office in its Constructive and Criti-
cal Functions

458, Lutherans and Catholics agree that the
teaching ministrv or magisterium serves the faith of
the whole church by its public witness to the truth of
God’s word. It must proclaim the gospel of God's
grace, interpret the biblical witness, and further
transmit the word of God entrusted to the whole
church and expressed in the confessions and articles
of faith. The aim is to assist all members of the
church toward professing their faith in accord with
God’s revelation in Christ and in freedom [rom error.
Thus, the teaching office or ministry is a necessary
means by which the church is maintained in the
truth of the gospel of Christ.
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459. Lutherans and Catholics further agree that
the teaching ministry must include the authoritative
discernment of doctrine offered publicly, leading to
judgments that preserve true teaching. Interpreta-
tions of the faith contradicting the apostolic gospel
must be excluded, in accord with Gal 1:9 {cf. Apology
of the Augsburg Confession, Art. VII, 48). According to
the Augsburg Confession, it pertains to the office of
bishop, “to judge doctrine and reject doctrine that is
contrary to the gospel” (Augsburg Confession, Art. 28,
21). In Lutheran churches today, this task is carried
out collegially and in synodical structures.

460. The church’s witness to the truth exists in
history and thus has aspects of both finality and
provisionality. Lutherans and Catholics agree that a
particular concern of the teaching ministry is there-
fore to give public voice in an ongoing manner to
the definitive coming of God to humankind in the
death and resurrection of Christ, in which believers
place their ultimate trust for life and final salvation.
But faith is professed and lived out in history, amid
cultural changes, which requires an ongoing search
for appropriate doctrinal expressions adequate to
God’s truth in this time before the ultimate eschato-
logical manifestation of Christ as Lord and Savior
of all.
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“THE APOSTOLICITY OF THE CHURCH”

StuDY DOCUMENT OF THE LUTHERAN/ROMAN CATHOLIC COMMISSION FOR UNITY

COMMENTARY BY WOLFGANG THONISSEN

The study document on the “ Apostolicity of the
Church” presents us with a text which is complex in
its origins, in its methodology and in its outcomes. It
was produced between 1993-2006 by the Lutheran /
Roman Catholic Commission for Unity, as commis-
sioned by the Lutheran World Federation and the
Pontifical Council for Christian Unity, and has been
submitied to the two commissioning institutions and
through them to their respective churches. Accord-
ingly it constitutes a study document of a Commis-
sion and not of the Pontifical Council for Promoting
Christian Unity itself.

Although this is not the first time the subject of
apostolicity has been on the agenda of the interna-
tional commission, this is the first document to pre-
sent an explicit and comprehensive historically and
theologically differentiated exposition of this sub-
ject. In contrast to the preceding documents, it
indeed represents a study document in the fullest
sense of the word, accessible only to ecumenism
experts.

With its many biblical, theological and historical
insights it goes beyond all previous study documents,
but nevertheless still requires more precise and in-depth
reflection from the perspective of systematic theology.

Even after decades of hard-fought ecumenical
struggle, a common understanding of ecclesial
office remains a rich source of conflict. The ques-
tion of ministry is the crux of ecumenical dialogue.
The core questions here involve the subjects of tra-
dition and apostolic succession. Even though appre-
ciable rapprochement can be discerned in the ques-
tion of succession, the differing theological
approaches still diverge considerably from one
another. The Study Document of the Lutheran-
Catholic Commission does not offer a fully formu-
lated consensus on the issue under consideration as
the Joint Declaration on the Doctrine of Justifica-
tion does, but it does present ways and means of
clarifying such a consensus. The present document
is explicitly intended as an interim appraisal, and
should therefore not be confused with an ecumeni-
cal consensus document. The significance of the

issue does not depend solely on the differing intrin-
sic evaluations of these specific theological coniro-
versies, but rather on the circumstance that ques-
tions of apostolicity and apostolic succession coin-
cide with the fundamental sacramental structure of
the church, The dispute over apostolic succession in
the episcopal office is at the same time a dispute
over the understanding of the church as such.

THE OBJECTIVES, METHODOLOGIES AND SUBJECTS
OF THE DIALOGUE S0 FAR

The starting points of a document in Lutheran-
Catholic dialogue are the actual traditional contro-
versial theological problem constellations inherent in
each specific issue, and the related reciprocal con-
demnations. The dialogue is therefore directed
towards an examination of the existing confessional
differences at issue, with the goal of overcoming the
theological obstacles. All previous documents are
understood to be steps along the path towards the
reestablishment of full visible communion between
the as vet separated churches.

The international Lutheran-Catholic dialogue has
from its inception dealt with the questions which led
to the schism between Lutherans and Catholics. The
first document of 1972 “ The Gospel and the Church”
maintained the normativity of the apostolic origin of
the church, represented in concrete form in the apos-
tolic succession. Therefore if we wish to sound out
the future prospects of a far-reaching common
understanding between Lutherans and Catholics,
that can only take place within the context of a con-
tinuous process of theological rapprochement, in
which Lutherans and Catholics gradually come to
understand one another better, clear away the exist-
ing obstacles between them and finally attempt recip-
rocal acceptance.

The international dialogue commission long ago
identified four areas of theological controversy on
which the clarification of the guestion of reciprocal
recognition of ministry depends:
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1. the question of the institutional continuity of
the church;

2. the ordained ministry within this ecclesial
institution;

3. the teaching function of ecclesial office; and

4. its jurisdictional function (DWU 3,375).

While the first question revolves around the prob-
lem of apostolic continuity in the structures of the
church and apostolic succession in particular, the sec-
ond concerns the concrete shaping of this ministry
within the apostolic continuity of the church, the third
question deals with the resulting problem of the teach-
ing function of the church, the fourth with the legal
and canonical governance which is important for the
external structure of the church. The current docu-
ment takes up the first three questions explicitly, while
the fourth has not been considered here.

The particular process [ollowed by the study doc-
ument is based on a detailed description of the fun-
damental methodological questions. The entire bibli-
cal and historical material on the issue of the apos-
tolicity of the church and apostolic succession,
including the question of ecclesial teaching and its
binding character is reviewed from a joint Catholic
and Lutheran perspective.

SHARED UNDERSTANDING OF THE APOSTOLICITY
OF THE CHURCH

The starting point of these specific reflections is
the question whether Lutherans and Catholics are
able to find a common answer to the question of
what makes the church apostolic. In order Lo answer
this guestion, extensive investigation is undertaken of
the New Testament and of historical theology. As well
as a variety of voices and forms, the New Testament
offers one clear option for the apostolicity of the
church. The document states: Jesus’ proclamation of
the gospel of God led, according to the testimony of
the gospels, to the call to follow Christ. From among
the disciples who followed him, Jesus chose a group
of twelve persons whom he sent out entrusted with
the task of mission to the world. Matthew, Luke and
John testify to a definitive universal commissioning
of the apostles by the risen Christ, which is to be
understood as authorisation. According to Paul, an
apostle is a messenger who has been named and
authorised by Christ. To that extent an apostle is a
missionary, but not every missionary 1s also an apos-
tle. This apostolic sending of the messenger is essen-
tial for the foundation of the congregation. The apos-
tle is therefore a founder. The congregations derive
their origin from him. Even though the title “aposto-
los” is applied retrospectively to the twelve, the col-
lege of apostles does not lack authority on that
account. That is made clear by the example of Paul,
who was not one of the twelve. The first ecclesial
structures and congregational forms grow out of this
foundational apostolic community. Then the ministry
of “episcope” plays an essential role. The “episko-
pos” is the overseer, guardian and protector, as far as
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the defence of the apostolic legacy of the Christian
congregations and their communion with one

another is concerned. The emergence of a threefold
order within the local structure is ultimately the logi-
cal progression of the apostolic legacy, Since that
time the church has constantly striven to remain
faithful to apostolic testimony. Thus fidelity to the
apostolic mission is integral to the essence of the
church.

The second chapter is able 1o build on this foun-
dation. Stalements about apostolicity in the early
church and in the Middle Ages make it clear that
there were at first very different and diverse percep-
tions, conceptual developments, forms and con-
structions of this one office. The question now is to
determine how the apostolicity of the church can be
understood from a Catholic and a Lutheran per-
spective respectively. In the first instance it is essen-
tial to keep in mind the asymmetry in the relation-
ship of the Lutheran and Catholic churches which
results from the fact that the Lutheran Church sees
no difficulty in regarding the Catholic Church as
apostolic, while on the other hand the Catholic
Church has until now considered the reverse out of
the question. In order to find a way out of this
impasse, the study document takes recourse to an
argumentation set out at the Second Vatican Coun-
cil and in the Decree on Ecumenism in particular.
According to this, Catholic theology sees itself as
justified in inferring an implicit recognition of these
churches and ecclesial communities as apostolic by
asking in what measure the ecclesial elements
which speak for apostolicity are to be found in the
separated churches and communities. Crucially, the
Decree on Ecumenism pointed out that the sepa-
rated churches and communities indeed stand in an
as yet imperfect ecclesial communion with the
Catholic Church by virtue of the fact that the ele-
ments referred to, such as baptism, can be validated
for our own as well as for the other separated
churches or communities. Therefore evervthing
which comes from Christ and leads to him {(UR 3)
must be included in the assessment process.

The study document recognises as a commonality
the fundamental biblical insight that the apostles are
sent out by Christ as authorised witnesses to his res-
urrection, and the recognition that the apostolic testi-
mony is both the normative origin and the abiding
foundation of the church. The central and decisive
factor for the apostolic legacy is the gospel of Jesus
Christ. This gospel is to be understood as the detini-
tive message of the proclamation of Jesus Christ. The
church is therefore apostolic in as far as it remains
faithful to this truth of the gospel of Jesus Christ as
testitied by the apostles.

With the Council of Trent and in the light of the
teaching of the Second Vatican Council, we are able
to establish the hard-won commeon insight that the
gospel proclaimed by Christ through the apostles is
the source of all saving truth in the faith and life of
the church (DH 1501). To maintain this gospel
within the church is the task of apostolic tradition
(DV 8). When the study document seeks to repre-



sent the Lutheran understanding of the apostolicity
of the church, it highlights apostolicity in the
dimension of the gospel as God’s Word. The procla-
mation of the gospel represents the core of the
church. Therefore the church is apostolic from the
Lutheran perspective because it can be traced back
to the substance of the gospel. But the main prob-
lem facing a Lutheran-Catholic consensus seems to
reside in the clarification of the question whether
and in what way this recognition of the apostolicity
of the church is necessarily linked to the crilerion of
a specific form of the apostolic succession of indi-
vidual ministries. Is a particular historical structure
integral to the substance of the gospel, and there-
fore also binding? It is not only the question of the
apostolicity of the church, its doctrinal and concep-
tual description as a characteristic of the church,
which stand in the foreground, but the question of
how to define the relationship between the founda-
tion of the church on the one hand, which is as such
apostolic, and its apostolic structure and ordering
on the other. While efforts towards regaining a com-
mon ground are commendable, the theological
problem becomes evident immediately in this dis-
tinction between foundation and structure, which is
constantly reiterated throughout this study. To
speak of shared participation in the apostolicity of
the church is not unproblematic, for it could give
rise to the impression that while we are in agree-
ment on the foundation, we are prepared to accept
the freedom of a diversity of concrete forms and
orders. Catholic doctrine however stresses that
maintaining the truth of the gospel on the basis of
the sacramental character of the church is bound
up with a concrete structure of (ransmission. At this
point we must take up the question of apostolic suc-
cession and ordained ministry.

RAPPROCHEMENT IN THE UNDERSTANDING OF MINISTRY

The task of the third part of the study is then to
answer Lhe following question: How has the sub-
stance of the apostolic legacy been maintained in the
structure and order of the church? In order to answer
this question the document begins with a biblical ori-
entation once more. Already in New Testament times,
taking their direction from the apostolic origin of the
church, structures and orders of local leadership and
church doctrine are developed, whereby the close
connection between leadership and doctrine is par-
ticularly underscored. The progressive formation of a
structure of differentiated ministries with a threefold
hierarchy, the development of the episcopal office
and the continuity of the bishops in a local church
are the decisive criteria for the church and markings
of its foundational apostolic orientation. At the time
of the Reformation and the Council of Trent a whole
complex of problems become intertwined which now
need to be disentangled. The study document devel-
ops two perspectives which are intended to lead to
common understanding on the controversial issues.
According to the intentions of the Reformers, the

doctrine of the priesthood of all the baplised is meant
to deprive the social and juridical subdivision of the
whole of Christendom into clergy and laity of its the-
ological foundation, and to abolish the class hierar-
chy with its salvation history interpretation (No.
202). In baptism all Christians participate in Christ’s
priesthood. Luther’s reform efforts are therelore not
directed against the establishment of the ministry as
such. Ecclesial office is understood as ministry in the
service of public proclamation of the gospel in word
and sacrament within the congregation. On many
occasions Luther speaks of the divine institution of
ordained ministry, for without the special ministry of
proclamation there can be no fitting proclamation of
the gospel. The crucial question for Luther was
whether in an historical emergency situation a con-
gregation can also recommend one or more persons
from within its midst for the special ministry of
proclamation through prayer and the laying on of
hands. The episcopal office arises out of the need for
visitation as care for the purity of proclamation, and
the task of ordination. The sacramental episcopacy
can therefore also in Luthers view be understood as
a sign of the apostolicity of the church. The challenge
facing Lutheran-Catholic dialogue consists in the
scrupulous investigation and evaluation of these his-
torical actualities. The principal lask is to overcome
simplistic alternatives in the understanding of min-
istry. The following sets of dichotomies have for a
long time been considered mutually exclusive charac-
terisations: on the Lutheran side ministry as the
function of the congregation alone, and on the
Catholic side the character indelebilis attached to the
office and distinguishing the person of the office-
bearer; on the Catholic side the hierarchical promi-
nence of the episcopal ministry, on the Lutheran side
the office of presbyter as the sole form of ordained
ministry. The long-pursued goal of confrontation on
controversial theological issues by both sides has
denigrated the one at the expense of the other. The
Second Vatican Council succeeded in overcoming
this dichotomy by rightly highlighting the signifi-
cance of the common priesthood. The priesthood of
ministry and the priesthood of all believers each par-
licipate in their specific way in the priesthood of
Christ (LG 10). The episcopacy becomes the [unda-
mental form of ordained ministry as the office in
which the church is grounded, and into which the
ministry of the presbyter is integrated (LG 26, 28).

A joint appropriation of this complex history of
the office and its succession leads to the insighi: the
priesthood of all the baptised and the special
ordained ministry do not stand in competition with
one another for Lutherans or for Catholics. The one
ministry established by God is necessary for the exis-
tence of the church. Within the apostolic mission of
the whole church, ordained office bearers have spe-
cial duties which relate to the public ministry of the
word of God, the gospel of Jesus Christ, which the
church is commissioned to proclaim to the whole
world. Ministry is essentially service of the gospel.
Each office and each office bearer must be measured
against this apostolic mission. Induction into office
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occurs through ordination, whereby a Christian is
called and sent, through prayers and the laying on of
hands, into the service of public proclamation of the
gospel in word and sacrament. The sub-division of
the office into a more local and a more regional min-
istry arises as an historical development out of the
significance and task of the office as a ministry of
unity and faith. The Lutheran churches too acknowl-
edge their episcopal polity in so far as they recognise
an office which has the duty of care for the commu-
nion in faith of the local congregations.

In spite of these common perspectives some dis-
tinctions must be drawn. The sacramentally trans-
mitted office of the bishop in apostolic succession is
integral to the structural fullness of the church, To
that extent it is a sign and an instrument of the apos-
tolic tradition. When Lutheran theology maintains
that the sacramental episcopacy is a sign of the apos-
tolic mission of the church, then we can see that as
progress towards a common Lutheran-Catholic
understanding. But according to Catholic doctrine,
as the study document itself stresses, the sacramental
sign of ordination is not present in all its fullness
because of the lack (defectus) in the understanding of
the doctrine of apostolic succession. Thus within the
perspective of shared historical appropriation a dif-
ference is perceived which does not yet seem to be
overcome.

CLARIFICATION IN REGARD TO THE BINDING TEACHING
OF THE CHURCH

While a promising rapprochement can be dis-
cerned in fundamental insights of ecclesial office in
apostolic succession in regard to the fundamental
testimony of Holy Scripture, Catholic and Lutheran
conceptions of the canonicity of Scripture diverge
widely, in particular on the substantiation and under-
standing of the binding teaching of the church. Is
there, in view of the great differences, any prospect of
a common understanding? Can a renewed re-exami-
nation of the biblical material and historical develop-
ments lead to progress with a view to convergence?

Shared remembrance of the history of the bind-
ing teaching of the church brings to light numerous
shared elements: the rule of faith (regula fidei) as a
form of transmission of the gospel, the creeds as
expressions of the truth of revelation, the canon of
Holy Scripture as normative testimony for the teach-
ing and life of the church, the interpretation of scrip-
ture in the service of the church’s proclamation, the
Councils of the first eight centuries in service of the
truth of faith and its public confession. In contrast to
this normative development within the common doc-
trinal development, the process of differentiation in
the epoch of confessionalisation results in divergent
elements: the appeal to scripture in critical contrast
to the appeal to the authority of the teaching office.
In the end this debate was conducted in terms of the
disputed definition of the relationship between
church and scripture. At this point the authority of
scripture and the authority of the church clearly
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diverged from one another. What had for centuries
necessarily been thought of as mutually exclusive
alternatives can today from the perspective of
regained commonality be considered as different but
need not be seen as contrary.

If it is essential for the church to remain in the
truth of the gospel in order to be church, it can at the
same time be said of the Lutheran side that the
church can only make explicit what the Holy Scrip-
tures already contain. The teaching office which
exists within the Lutheran church is indeed not bind-
ing in the sense of an institutional authority, but nev-
ertheless the teaching of the church plays a signifi-
cant role within the church. Teaching is related 1o the
interpretation of the Holy Scripture. This is a task
which implies a supra-congregational responsibility
over and above the individual local congregation
which is binding and necessary. Therewith it
becomes clear that for the Lutheran side, too, epis-
cope is necessary for the teaching of the church.
Therefore in the Lutheran view the ministry of teach-
ing must be exercised in an interplay of persons and
authorities.

For the Catholic side, too, this leads to a deeper
insight. The Canon of Holy Scripture established by
the Council of Trent is based on the authority of the
tradition, the canon is a gift of the tradition, that
does not exclude Holy Scripture itself from making
its presence felt in the tradition as testimony of God’s
work of salvation and as God’s words (DV 9). To that
extent we arrive at an interim balance: the ecclesial
teaching office does not exist in isolation in the inter-
pretation of scripture, thus scripture itself is an active
subject within the church and the tradition. Conse-
quently it gives rise to various instances of witness
which, working together, take responsibility at differ-
ent levels and with varying degrees of binding force
for the task of teaching. The structures and the work-
ing methods of ecclesial teaching are of course neces-
sary in order to establish the binding force of scrip-
tural interpretation, extending up to the ultimate
binding authority of the teaching office.

The study document sets down the following as
its interim results; Firstly, there is agreement on faith
in God's work of salvation in the death and resurrec-
tion of Jesus Christ, which is testified by the Easter
witnesses in the power of the Holy Spirit. “Jesus
Christ is God’s definitive word of grace in person”
{No. 432). Secondly: it has been entrusted to the
church to proclaim God's word and to maintain it in
continuous succession. Thirdly: the conient of Scrip-
ture is the source and touchstone for the proclama-
tion of the church.

From that point on differences become evident, in
the definition of the relationship between gospel and
church, scripture and tradition, and in the relation-
ship of the teaching office to the various instances of
wilness of the word of God. When Catholics empha-
sise that the tradition is indispensable for the inter-
pretation of the word of God, they mean that scrip-
ture is the inspired word of God which is entrusted to
the living process of the transmission of the church
and its teaching office. Lutherans on the other hand



point to the noim of scripture which stands as a cri-
tique of the process of tradition and has precedence
over it, But Lutherans too are certain that the creeds
which originate in the tradition of the church are
grounded in Holy Scripture. In regard to Scriplure
and tradition we must ask whether Lutherans and
Catholics do not today agree with one another more
than has occurred in the past. Finally, if Catholic doc-
trine understands magisterium as the task of teach-
ing perlaining to the bishops and to the college of
bishops with the Pope as its head, then that repre-
sents an indispensable component ol the ministry of
the church in which scripture, tradition and teaching
office are intertwined (DV 10). But Lutherans are
also of the conviction that the teaching office as one
of the various instances of witness fulfils a critical
function in the public proclamation of the gospel.

GROWTH IN AGREEMENT, REMAINING DIFFERENCES

Lutheran-Catholic dialogue on apostolicity and
apostolic succession leads to the following common
understanding: the apostolic tradition, as transmis-
sion of the mission of the apostles — emanating from
Christ — to proclaim the gospel, is bound to the per-
sonal succession of those who proclaim it as the con-
crete form of the tradition within the structured com-
munity of the church. That occurs in the sense of a
working together of different forms of witness of the
word of God. Here particular significance is accorded
to the communicon of bishops as a sign of fidelity to
the gospel. All of these individual factors together
combine to form an intrinsic, essential and ordered
interrelationship which owes its existence to divine
institution. The study document links apostolicity,
succession and communion together in one common
theologal interrelationship which is indissoluble.
“Fidelity to the apostolic gospel is therefore pre-emi-
nent in the interplay of traditio, successio, and com-
munio. The internal ordering of those three aspects
of the apostolic succession is of great significance”
(no. 291).

With that the study document succeeds in giving
prominence to an important commeonality in the
understanding of the church as apostolic, and over
and above that, it is able to identify a series of ele-
ments which lead to an essential rapprochement. In
this sense the document reflects a pleasing interim
account which takes up various preceding study doc-
uments, affirms them and carries them [urther.

CONCLUDING EVALUATION

The question whether that provides a far-reaching
and promising agreement in the gquestion of apos-
tolicity and apostolic succession can not yet be con-
clusively answered in the affirmative. The difficulty
in this issue lies above all in the circumstance that
here we are not dealing with a single classical doctri-
nal question but with the nature and structure of the
church. The document therefore offers in the [first

instance a renunciation of mutually exclusive alterna-
tive possibilities. It seeks ways out of the constric-
tions of the theological controversies of the past cen-
turies. That must be expressly taken into considera-
tion here. Therefore this document forms an impor-
tant stage on the way to mutual recognition of min-
istries, and deserves to be appreciated as such. The
question is no longer whether apostolic succession
belongs to the apostolicity of the gospel but how it
does so. An important step towards a common
understanding has therefore been taken, although
different pathways are still being trodden by Luther-
ans and Catholics in the evaluation of this question.

Therefore the study document does not establish
any full consensus in the question of apostolicity of
the church. To what extent one can already speak of
a “differentiated consensus”, as the study document
implies, is a matter for further debate. The judge-
ment within the document that specific remaining
differences are no longer to be seen as church divid-
ing is premature. When the apostolicity of the church
is defined in the study document essentially as
fidelity to the gospel, that gives priority to the
Lutheran perspective rather than giving expression to
the full Catholic understanding. In Catholic under-
standing, the sacramental structure of the church,
which is realised in the eucharist and in the ecclesial
office including the teaching office, is essential. There
the fundamentally incarnational character of the
church is realised. The Catholic understanding seeks
thereby to unswervingly maintain the salvation event
of Jesus Christ in the community and in the living
witness of the church, as the body of the Lord in his
many members, Therefore from the Catholic view-
point the study document, in referring to the rela-
tionship of the church to the word of God or the
gospel, fails to give sufficient expression to this sacra-
mental structure of the church. Tt does not satisfacto-
rily clarify the indispensable necessity of the concrete
form of the sacramental office of consecration and in
particular of the sacramental episcopal office in
apostolic succession.

OPEN QUESTIONS

The document in its entiretv draws the strength
of its argumentation from a hermeneutical interplay
of foundation and form which has not yet been suffi-
ciently discussed. Tt takes up this characteristic dis-
tinction between the foundation and the form of
office without wishing to determine exactly in which
way the two dimensions of the one office are o relate
to one another. But it is at precisely this point that
the main problem of the suggested solution lies. The
study document implies that the one essence of apos-
tolicity can find concrete realisation in different
forms, which are then able to grant one another reci-
procal recognition. That solution would however call
into question the unicity and universality of the one
church of Jesus Christ and its sacramental nature.

The desire to clarily the question of reciprocal
recognition of ministries in apostolic succession

137



therefore demands a scrupulous systematic theologi-
cal argumentation. If one adopts the figure of
thought of “nature and form” which has in the
meantime become current in ecumenical dialogue, in
the first instance one must proceed on the basis that
foundation and form of ecclesial office are not to be
played off against one another. The question is of
course how diifering formations of office can lend
expression to the unity of the church of Jesus Christ
in a concrete visible form. According to Catholic
understanding th e interconnectedness of the two
aspects constitutes the sacramental nature of the
church and the episcopal office. To that extent the
answer to the question cannot consisi in complete
license for any form of office.

Any conclusive judgement of these complex ecu-
menical issues will proceed from the doctrine of apos-
tolicity and apostolic succession as it was renewed by
the Second Vatican Council: the church stands once
and for all on the foundation of the apostles. In the
creed the churches participating in ecumenical dia-
logue jointly confess the abiding normativity of the
apostolic testimony. But in the precise definition of
that apostolicity the conceptions of the churches and
the ecclesial communities diverge from one another.

The Catholic Church proceeds from the conviction
that the apostolic succession is an essential expression
and an instrument of the apostolic tradition of the
church. The Second Vatican Council has within the
framework of the traditional ecclesial doctrine con-
tributed the more recent conviction that the church is
bound forever to the one word of God, and that tradi-
tion and Scripture, springing from the one source,
together form the one treasure of the word of God (DV
10). In that tradition the succession represents the
form of the transmission while the transmission is the
substance of the succession. The successio apostolica
arises from the word of God and is abidingly bound to
it. Succession is thus participation in the mission of
the gospel. The ecumenically significant question, to
which ecumenical dialogue seeks an answer, arises in
regard to the extent to which the successio apostolica
belongs to the traditio apostolica, and how the two are
related to one another. The question to be clarified in
the future is whether Christianity today can jointly
support the conviction that the succession in episcopal
office is a sign and instrument of the apostolicity
which is essential for the life of the church.

Paderborn, July 16, 2008
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