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ABSTRACT

The Assessment and Perspectives of the Special Assembly
For Africa of the Synod of Bishops

On the opening day of the fourth session of the Second Vatican Council, September 14,
1965. Pope Paul VI announced to the council fathers that a synod of bishops would be
established in the near future. On the following day, September 15. in the presence of Pope
Paul VI, Cardinal P. Marella, presented to the fathers the motu proprio, Apostolica sollicitudo,
establishing the synod of bishops on a permanent basis.

According to the motu proprio, among the important reasons for the establishment of
the synod of bishops was the pope’s ministry as universal pastor. Thus, the synod of bishops
would serve the pope by consolidating the unity and mutual help between himself and the
bishops, and ensure that direct and accurate information is provided to the pope on vital issues.
These ideas were later codified into law, which states that, in exercising his office, the Roman
Pontiff is assisted in various ways. among these being the synod of bishops (¢. 334).

Since its creation, many assemblies of the synod of bishops have been realized, one of
which was convoked especially for Africa. on February 6, 1989. In 1994 this assembly was
concluded in Rome. Among the issues discussed during the Synod, some have canonical
implications. For instance, the existence of small Christian communities alongside parishes;
the formation of the principal agents of evangelization in Africa which involves local churches
especially the episcopal conferences and the small Christian communities: the ecclesial identity
and ministry of the catechist: marriage: and inculturation of liturgy.

From the inquiry of the raison détre of the synod of bishops according to the Second
Vatican Council and the 1983 Code of Canon Law, we have explored the extent to which the
current legislation of the Church can be of assistance in the implementation of the above
issues. Since Africa is a big continent with a wide range of peoples with different cultural,
ethnic, and political backgrounds, we deliberately limited our discussions to general canonical
elements that we consider important in the implementation of any one of the synodal
conclusions.

As a consultative organ available to the Roman Pontiff in the exercise of his Petrine
office, the African Synod was a success. Also, the African Synod enabled the heads of the
particular churches in Africa to work together for the first time, in that manner. However, like
any human institutions, the synod of bishops, per se, can be improved. For this reason, we have
made some suggestions to this effect.

(Joseph M. Wamala)
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GENERAL INTRODUCTION
The Second Vatican Council was a great moment for the whole Church.' Its preparation
involved consultation with bishops on the possible topics for discussion. Many bishops indicated
that thev wanted the council to discuss, among other issues, the office of bishops in its collegial
context. and the solicitude of bishops for the entire Church. Some bishops proposed the creation of
some kind of episcopal council that would be the institutional expression of episcopal collegiality
and the embodiment of the bishops’ solicitude for the entire Church. One of the bishops, Cardinal

Bemard Alfrink of Utrecht, made this proposal:

Let the Council clearly proclaim that the episcopal college under the presidency of
the Supreme Pontiff exercises by right govermnment over the entire Church. From this it
follows. on the one hand. that all bishops could exercise by right their own part in goveming
the entire Church. This could occur not only in convoking an ecumenical council. but also
by creating other institutes. Possibly some permanent councils of bishops who were
experienced and chosen from the whole Church could exercise. together with the Supreme
Pontiff and the cunial cardinals. the legislative function for the entire Church. The Roman
Congregations could then retain consultative and administrative capacity.”

Before the beginning of the second session of the council. Paul V1. who had just been elected
pope a few months earlier. spoke to the Roman Curia on the possibility for bishops to share in the
task of governing the entire Church.® At the beginning of the second session of the council

(September 29, 1963). Paul VI again welcomed the proposals on ways through which bishops could

'In this study. we shall use upper case (Church) to refer to the entire Church or Catholic Church;
otherwise. we shall use lower case.

“B.J. Alfrink. in Acta et documemia Concilio oecumenico Vaticano Il apparando. series |
(Antepreparatoria). vol. 11, pars 11, Typis polyglottis Vaticanis. 1960. p. S11.

*"_.. quando il concilio ecumenico mostrasse desiderio di vedere associato in un certo modo e per certe
questioni. in conformita alla dottrina della chiesa e alla legge canonica. qualche rappresentante dell'episcopato.
particolarmente fra 1 presuli che digono una diocesi. al capo supreme della chiesa stessa. nello studio e neila
reponsabilita del governo ecclesiastico, non sara sicuramente la curia romana a farvi opposizione...." Paul V1,
Allucution Quali siano, September 21. 1963. to officials of the Roman Cuna. in Acta Apostolice Sedis
(=AAS). 55 (1963), p. 799.
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help him in carrving out his dutv of pastor of the entire Church.® However. the pontiff did not allude
to the nature of this assistance or to the form it would take: he did not hint at the creation of a new
episcopal council, even though there were already proposals for it.

The first conciliar debates on the Schema decreti de Episcopis ac de diocesium regimine
began on November 5. 1963 and lasted until November 18. During this period. the debate focused
on the college of bishops and the supreme power in the Church. The debate showed a growing
awareness among the council fathers that the bishops, together with the pope, constitute a college
which heads the Church and, therefore, there was a need to involve the bishops in the governing of
the entire Church. The ecumenical council is the usual way of doing this: other ways are possible.
This is how the council fathers began discussing some form of episcopal council that would function
in this capacity.

The conciliar debates on the creation of an episcopal body were inconclusive. Some fathers
held that such an organ was a necessarv conseauence of episcopal collegialitv.” a means by which.
outside an ecumenical council, the episcopal college could function. Other fathers felt that such a
council would not be properlv a collegial body but merely a wav through which bishops could assist
the pope in his petrine ministry.” Attempts to bring together both opinions were not lacking. The
new bodv was acknowledged to be not a true representation of the college of bishops but only a kind

of sign of it that would exist only to assist the Supreme Pontift in the governance of the entire

‘See Acta synodalia. V, 1L I, pp. 190-191.
‘Ibid. IL. 1V. pp. 467. 480: II1. 1L p- 23.

°Ibid. II. IV. pp. 454, 519, 520: IIL 1. pp. 23-24.
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Church.”

[t was on the opening dav of the fourth session of the Second Vatican Council, September
14, 1965, that Paul VI broke the impasse by announcing to the council fathers that a svnod of
bishops would be established in the near future. On the following day, September 15, in the presence
of Pope Paul VI, Cardinal P. Marella presented to the fathers the moru proprio, Apostolicu
sollicitudo,” establishing the svnod of bishops on a permanent basis.

According to the motu proprio. among the important reasons for the establishment of the
svnod of bishops was the pope’s ministry as universal pastor. Thus, the svnod of bishops would
serve the popc by consolidating the unity and mutual help between himself and the bishops. and
ensure that direct and accurate information is provided to the pope on vital issues. These ideas were
later codified into law, which states that, in exercising his office, the Roman Pontiff is assisted in
various ways, among these being the synod of bishops (c. 334).

As an institution, the synod of bishops was something new in the Church. Its raison d‘étre
has been emerging gradually with experience. This is confirmed by the fact that the synodal rule has

been revised three times as of this writing.’ Indeed. Paul VI foresaw this when he said that the synod

“Ihid. HL 1V, p. 127.

*Paul V1. motu proprio. Apostolica sollicitudo ( -AS). September 15, 1965. in A4S. 57 (1965). pp.
775-780: English translation in Canon Law Digest (= CLD), V1. p. 388.

’In addition to the motu proprio, Aposiolica sollicitudo. the svnod is governed bv its Ordo. which has
undergone three revisions: (1) Qrdo synodi episcoporum ceiebrandae. December 8. 1966 (=Ordo 1966), in
AAS. 59 (1967). pp. 91-103: (2) Ordo synodi episcoporum celebrandae recognitus et auctus, June 24. 1969
(=0Ordo 1969), in ibid.. 61 (1969). pp.525-539: and (3) Ordo synodi episcoporum celebrandae recognitus
et auctus nonnullis additamentis perficitur, August 20. 1971. (=Ordo 1971), in ibid. 63(1971). pp. 702-704.
General norms concerning the svnod of bishops are also found in the Code of Canon Law, (=CIC/83), cc. 334
and 342-348. In this work. unless otherwise stated, English citations of CIC/83 are from Code of Canon Law.,
Laun-English Edition. translation prepared under the auspices of the Canon Law Society of America.
Washington. DC. Canon Law Society of America. 1983.
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of bishops. like all human institutions. mav be perfected in the course of time."

Up to the present time, fifteen svnodal assemblies have been realized. one of which was
convoked especially for Africa. Various writers have expressed their views on the syvnod of bishops
in general and the Special Assembly for Africa of the Svnod of Bishops (which will be cited
subsequently as the African Synod) in particular.

The present studv is a canonical assessment of the svnod of bishops. with particular
reference to the African Synod. An analvsis of the svnodal process and the documents will indicate
that the African Svnod provided an occasion for the pope to exercise his petrine minmistry by
establishing what he considered to be the priority for the church in Africa, namely the promotion
of an organic pastoral solidarity among the African episcopate.

A brief overview of the petrine ministrv per se will help us to understand how this ministrv
was enhanced by the African Synod throughout the synodal process. The first chapter will analvze
the historical background to the African Svnod leading up to its convocation. The second chapter
will analvze the dvnamics of the African Svnod, with special attention being given to the
Linecamenta, the Instrumentum laboris and the Post-Svnodal Apostolic Exhortation. fcclesia in
Africa. The third chapter will examine the principal canonical issues which were treated by the
African Synod: these are the issues that were brought up with the greatest frequency throughout the
svnodal process. In the fourth chapter. we shall return to these issues to explore the extent to which
the current legislation of the Church can be of assistance in their implementation. We will end with

a general conclusion, in which we shall suggest some practical guidelines for the African church.

0 Haee svhodus, quae omnium humanorum institutorum more, successu temporis, perfectiorem
usque formam assequi poterit,” AS, p. 776: CLD. V1. p. 389.
. q



CHAPTER ONE
BACKGROUND TO THE AFRICAN SYNOD
Introduction
On January 6, 1989, the Solemnity of the Epiphanv of the Lord. Pope John Paul Il convoked

the African Svynod. In his address, the pontiff said:

Accepting the petitions often expressed for some time now by the African bishops.
priests. theologians and representatives of the laity. in order to promote an organic pastoral
solidarity within the entire African territory and nearby islands, | have decided to convoke
a Special Assembly for Africa of the synod of bishops.''

According to the above words of the Holy Father, there were petitions expressed for some time by
African bishops. priests, theologians, and representatives of the laitv. Probing into them will help
us to understand the Sit- im Leben in which the African synod was convoked. What, for example,
were these petitions? What were they asking for? When the Pope finally decided to grant their
request. what was he settling or putting an end to? From all the assemblies, why did the Pope choose
the svnod of bishops as the means to respond to the African petitions? in this chapter. we shall
determine whether these petitions were made to the Pope to help in promoting an organic pastoral
solidarity within the African church. or whether the Pope saw in the petitions a pressing need in the
African church that a svnod of bishops could resolve.

Though everv svnodal assemblv is specific in its agenda. the ultimate purpose of all svnods
is to assist the pope in his petrine ministrv. In this chapter, our particular interest will be to see how
the convocation of the African Synod fulfilled this agenda of service to the petrine ministry. We
shall achieve this by analysing the svnod of bishops in general and the process that led to the

convocation of the African Synod.

"'John Paul II. “An African Assemblyv of the Symod of Bishops: ‘The Church in Africa Towards the
Third Millenium’.™ in L ‘Osservatore romano, English language edition (= ORE). January 16. 1989. p. 1.
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1.1 - A BRIEF HISTORY OF THE SYNOD OF BISHOPS

The institution of the svnod of bishops was conceived during the Second Vatican Council.
On the opening dav of the Fourth Session. September 14, 1965, Pope Paul VI announced to the
council fathers that a svnod would be established in the near future. On the following day. in the
presence of the pope. Cardinal P. Marella presented to the council fathers the motu proprio.
Apostolica sollicitudo, establishing the svnod of bishops on a permanent basis.

Various writers have explained the raison d’érre of the synod of bishops. Some describe it
as an instrument of effecrus collegialis (effective collegiality).'” others as an instrument of affecrus
collegiulis (affective collegialitv).'® as an instrument of both effectus and uffectus collegialis, or
even as neither of these." No single explanation is sufficient in itself, and the adoption of one does

not necessarilv exclude the possibility of accepting the others. Sufficient time has passed (34 vears)

'*E. Schillebeeckx. holds that “collegiality is a living reality which allows for all sorts of degrees. The
ecumenical council is at the top of this scale. followed immediately by the synod of bishops as conceived by
the mont proprio Apostolica sollicitudo of September 15, 1965 and which — when all is said and done -
perhaps corresponds more closely to what Lumen gentium calls the “non-conciliar but nonetheless strictly
collegial act”.” P. Hebblethwaite. “What is the Synod of Bishops?” in The Aonth. New Series. 38 (1967).
pp. 14-15.

**The synod of bishops is not a form of exercising collegiality in the governance of the Church. but
it /s a way of collaborating with the Roman Pontff in his primatial function. From this viewpoint. it is an
institutionalized form of communion and collegial attachment. collegialis affectus, of the bishops among
themselves and with the Roman Pontiff.” See E. Caparros. M. Thénault. J. Thom (eds.). Code of Canon Law
Annotated. Latin-English edition of the Code of Canon Law and English-language translation of the Sth
Spanish-language edition of the commentary prepared under the responsibility of the Instituto Martin de
Azpilcueta, Montréal. Wilson & Lafleur Limitée. 1993 (= Code of Canon Law Annotated). p. 271.

"It is thus quite unambiguous that the svnod has nothing to do with the collegial form of power over
the entire Church. but is directly connected with the personal form of government (i.¢.. by the pope). Strictly
speaking. it is not a manifestation of collegiality because it has a consultative function. and because its
decision-making function does not derive from God through the episcopal consecration of its members, but
from the pope.”™ P. Hebblethwaite, “What is the Synod of Bishops?” p. 14.
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to allow us to conclude that the raison d ‘érre of the synod of bishops lies in its service to the petrine

ministrv.

1.1.1 - The Synod of Bishops and the Petrine Ministry
Canon 331 of CIC/83 states:

The bishop of the Church of Rome. in whom resides the office given in a special way
to Peter. first of the apostles. and to be transmitted to his successors. is the head of the college
of bishops, the Vicar of Christ and Pastor of the Universal Church on earth; therefore. in
virtue of his office he enjoys supreme. full, immediate and universal ordinary power in the
Church. which he can always freely exercise.

Without entenng into the debates over the source of the pope’s role in the Church. this canon
svnthesizes the Church’s teaching since Vatican [ (Dogmatic Constitution. Pastor aeternus).”
through CIC/17'(c. 218) to the Second Vatican Council (/.umen gentium and Christus Dominus)."’
The first part of the canon (up to the semicolon) deals with the pope as one “'in quo permanet munus
u Donuno singulariter Petro concessum et transmuttendum™ (in whom resides the office givenina

special way to Peter and to be transmitted). The second part is a coroliary of the first: “therefore,

*First Vatican Council. Pastor aeternus. chap. 2, in Denziger-Schénmetzer. Enchiridion svmbolorum,
defimtnonum et declarationum de rebus fidei et morum. ed. XXXIV, Barcinone, Herder. 1967, (= DS). n.
3050.

"“Codex iuris canonici, Pii X Pontificts Maximi iussu digestus. Benedicti Papae XV aultoritate
promulgarus (= CIC/17). Romae. Typis polyglottis Vaticanis. 1917.

""For the reference to succeeding Peter. cf. Dogmatic Constitution on the Church, Lumen gentium,20.
November 21. 1964. (= LG) in AAS. 57 (1965). pp. 5-75. English translation in Church Documents,
Conciliar and Post-Conciliar, CD-ROM. Boston, Pauline Books and Media, 1995. For the terms
charactenzing the nature of the power of his office and his freedom to exercise it. cf. LG, 22.27: Decree on
the Pastoral Office of Bishops in the Church. Christus Dominus. 2. October 28. 1965,(= CD) in AAS, 58
(1966). pp. 6753-696: English translation in Church Documents, Conciliar and Pusi-conciliar. CD-ROM.
Boston. Pauline Books and Media. 199S.
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in virtue of his office he enjovs supreme, full, immediate and umversal ordinary power in the
Church.™

There are two senses of succession to Christ’s power as regards the successors for the
apostles: one is functional and the other is collegial. First. just as the successor of Peter continues
Peter’s tunction. so the successors of the apostles continue the apostles” pastoral function. Second.
as Peter and the rest of the apostles formed one college. so the successors of Peter and of the
apostles form one college: “Just as. by the decree of the Lord, Saint Peter and the rest of the apostles
form one college. so for a like reason the Roman Pontiff, the successor of Peter. and the bishops,
the successors of the apostles. are united together in one.™®

The source of c. 331 of CIC/83 is the Preliminarv Note of Explanation to Lumen gentium
which presents Peter’s function in these terms:

[...] it is not a distinction between the Roman Pontiff and the bishops taken collectively. but
the Roman Pontiff taken separately and the Roman Pontiff together with the bishops. Since
the Roman Pontiff is the head of the college. he alone is able to perform certain actions
which are not at all within the competence of the bishops [...]. It is up to the judgement of the
Supreme Pontift. to whose care Christ's whole flock has been entrusted. to determine,
according to needs of the Church as they change over the course of centuries. the way in
which this care may be exercised — whether in a personal or a collegial way."”

According to the Preliminary Note of Explanation. the pope is able to act alone: there are
certain actions he alone must do as his very office demands. The note enumerates some of these

actions: “e.g.. convoking the college and directing it. approving the norms of action. etc.”™ This list

' Canon 330, as translated in J.A. Coniden. T.J. Green. and D.E. Heintschel (eds.). The Code of
Canon Law: A Text and Commentary (= American Commentary), commissioned by the Canon Law Society
of America, New York. Mahwah. NJ. Paulist Press, 1985, p. 265. Because of differences in translations of
various commentaries, we shall indicate. where necessary, the translation adopted.

"G5, Preliminary Note of Explanation. n. 3. p. 384.

“Ibid.
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is not exhaustive. though. as indicated by the “etc.” When the pope exercises his function (in cius
munere exercendo), demanded bv his office, he has assistance from other people and institutions.
It is in this context that the svnod of bishops was both conceived and presented in Canon Law: ~In
exercising his office the Roman Pontiff is assisted by the bishops who aid him in varnous ways and
among these is the svnod of bishops.™!

A brief look at the historical evolution of c. 334 will suffice to show where anv emphasis
should be located. This canon is a bv-product of a three-paragraph canon in the 1977 schema. of
which onlv the first paragraph referred to the synod: “All bishops are to be of assistance to the
Roman Pontiff in the exercise of his duty as Supreme Pastor of the Church. specifically and
especially the svnod of bishops. whose duty is to search out more suitable courses of action in
anticipation of the needs of the entire Church and to express what is desirable.”™ According to this
schema. the svnod of bishops is of assistance to the personal exercise of the duty of the Roman
Pontiff as Supreme Pastor of the Church. It does not reflect the teaching of Christus Dominus,
which had described the synod as both an aid to the pope and as acting on behalf of the whole
Catholic episcopate.™

[n the 1980 schema, changes were made that reflected the spirit of Christus Dominus:

*ICanon 334: In eius munere exercendo. Romano Pontifici praesto sunt Episcopi. qui eidem
cooperatricem operam navare valent variis rationibus. inter quas est synodus Episcoporum. Auxilio praetera
ei sunt Patres Cardinales. necnon aliae personae itemque varia secundum temporum necessitates instituta: quae
personae omnes et instituta. nomine et auctoritate ipsius, munus sibi commissum explent in bonum omnium
Ecclesiarum, iuxta normas iure definitas.

21977 schema. c. 156, § 1: Latin text: “'In eius munere Supremi Ecclesiae Pastoris exercendo Romano
Pontifici auxilio sunt Episcopi omnes. in specie quidem Synodus Episcoporum. cuius est aptiores quibus
universae Ecclesiae necessitatibus prospiciatur rationes inquirere atque de iisdermn optata exprimere.” (Schema
canonum hbri I de populi Dei. Romae. Typis polyglottis Vaticanis. 1977. p. 70).

3CD. 3. p. 507.
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Both the Roman Pontiff and the college of bishops. in accordance with the norms of the
prescriptions which are established in the Lex Ecclesie fundamentalis concerning the Roman
Pontff and the college of bishops. possess full and supreme power in the Church. The synod
of bishops. the college of cardinals. and the Roman Curia. in accordance with the norms
which follow and particular legislation. offer assistance to them in their own ways.™

According to the 1980 schema, the svnod of bishops offers assistance to both the pope and
the college of bishops. Had the evolution of this canon stopped here, we would be more reluctant
to say that the ruawson d’étre of the synod of bishops is service to the petrine office. But the 1982
schema. which became c. 334 of the CIC/83, dropped the college of bishops altogether as
beneficiaries of the synod’s assistance, leaving the Supreme Pontiff as the sole object of the synod
of bishops. Now, the canon states that the Roman Pontiff is assisted bv the bishops. who aid him
in various wavs. among these is the svnod of bishops.™*

The role of the bishops during the svnod. according to this canon. is to help the pope in his
mission as successor of Peter. In this mission they cannot substitute for the pope. This explains why
the svnod of bishops is consultative. that is. it offers an auxiliarv service to the pope. This is not to
reduce the bishops” office to that of papal advisors. but rather to enhance it and to show that. in the

Church. the best people to assist the Supreme Pontiff are his co-workers. those who like him preside

“*1980 schema. c. 277: “Potesiate plena et suprema in Fcclesia poilent tum Romanus Pontifex tum
Collegium L-piscoporum. ad normam praescriptorum quac in Lege Ecclesiae Fundameniali de Romano
Ponufice deque Collegio Episcoporum stantuuntur: eisque auxilio sunt pro parte sua Svnodus Episcoporum,
Collegimm Cardinalium necnon. secundum normas quae sequuniur legesque peculiares.” (Codex iuris
canonict: schema Patribus Commissionis reservarum. Citta del Vaticano. Libreria editrice Vaticana. 1980,
p. 63).

1982 schema. ¢. 333: “/n cius munus exercendo, Romano Pontifici sunt Episcopi. qui auxilio ci esse
valent varus rattonibus. inter quas est Synodus Episcoporum.” The only difference with the 1983 Code
version is in having “qui ¢idem cooperatricem operam navare valent.” instead of “qui awxilio ei esse valent.”
Ct. Codex wris canonici: schema novissimum iuxta placita Patrum Commissionis emendatum atque Summo
Ponufici preesentatum. Civitate Vaticana, Typis polyglottis Vaticanis, 1982, p. 58.



BACKGROUND TO THE AFRICAN SYNOD 11

in the place of God over the flock. act in Christ’s person, receive from the Lord the mission. and
are also partakers of Christ’s consecration.

Founded for the petrine ministry, the synod of bishops cannot. at least in principle. be but
consultative: “the function of the synod of bishops is to discuss the matters proposed to it and set
forth recommendations. It is not its function to settle matters or to draw up decrees.”*® Put
differentlyv. the svnod of bishops does not substitute for the petrine office but enables it: it does not
destrov it but safeguards it, buttresses it. strengthens it, and renders it apt to act. as it were,
collegially. On the other hand, the petrine ministry does not substitute for the episcopal office of the
bishops. The Supreme Pontiff does not usurp the right and duty of the bishops in their ministry as
vicars of Christ governing the particular churches assigned to them.

As successor of Peter, the Supreme Pontiff can and indeed should exhort his brothers as
Christ indicated to him to strengthen his brothers in faith.” The svnod of bishops helps the pope to
assist the bishops and their local churches. On the one hand, the synod of bishops “provides a truly
unique opportunity for the bishops from every part of the globe to report on significant development
in their areas and to explore together how the mission of the Church can be carried out effectively
under such circumstances.” As Pope John Paul I put it. speaking of the African svnod: “some
bishops and entire hierarchies have expressed their joy and thanks to me for giving them the

occasion to meet, to agree at the pastoral and missionary levels, to fulfil better their responsibilities

“*Canon 343, as translated in American Commeniary.
Lk. 22:32

*] H. Provost, “The Hierarchical Constitution of the Church.” in American C. ommeniary. p. 283.
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as pastors.”* On the other hand. the svnod of bishops provides an occasion for the pope to acquaint

himself with the situation of the churches: “it [the African svnod] will give occasion to establish

what we consider to be priorities for the church in Africa.”™*

1.1.2 - The Synod of Bishops According to 1983 Code of Canon Law

It is verv difficult to explain the exact definition of the synod of bishops. What we can do
is to describe it by its constitutive elements and essential characteristics and exclude all non-
essential ones. This is the approach adopted by the CIC/83 in giving a description (not a definition)
of a synod of bishops. The description of c¢. 342 can be laid out in a linear fashion:

The synod of bishops is a group of bishops

selected from different parts of the world,

who meet together at specified times

to promote the close relationship between the Roman Pontiff and the bishops.
These bishops, by their counsel. assist the Roman Pontiff

in the defense and development of faith and morals

and in the preservation and strengthening of ecclesiastical discipline.

Thev also consider questions conceming the mission of the Church in the world.*'

Such are the constitutive elements of the synod of bishops as presented bv the CIC/83. It is clear that
the Code does not define the synod of bishops but describes it.
The above canon was drawn from the moru proprio, Apostolica sollicuudo. However, the

Code omits intentionally certain elements found in the moru proprio, like “a central ecclesiastical

“’John Paul II, “Council for the Special Assembly for Africa of the Svnod of Bishops.™ in African
Leclesial Review (= AFER). 31 (1981). p. 258.

*Chukwuma. O.. “The Swvnod of Bishops/Special Assembly for Africa: Is this Another Roman
Program for Africa.” in AFER. 34 (1992). p. 209.

*Translation adopted from Gerald Sheehy et al. (eds.). The Canon Law, Letter & Spirit: A Practical
Guide to the Code of Canon Law (- The Canon Law. Letter & Spirit) translation prepared under the auspices
of the Canon Law Society of Great Britain and Ireland in association with the Canadian Canon Law Society.
Collegeville. MN. The Liturgical Press. 1995.
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organism representing the entire catholic episcopate.”* This omission is understandable considering
the juridical nature of the Code. For instance, a synod of bishops can be construed as having
solicitude for the whole Church, as stated both in the moru proprio and the canon. But in the
Juridical sense, it would be scarcely true to say that the bishops who came, for instance. to a Special
Synod Assembly like that of Africa, do in reality represent churches other than their own, or that
thev can be considered as delegates of other churches. The African Synod was never representative
of the whole catholic episcopate of the world.

In continuing to search for the ruison d’étre of the synod of bishops, we go to one of the
sources for this canon to determine the mind of the legislator. We notice that it was a motu proprio
that brought the svnod of bishops into existence. This shows clearly the perfect independence of the
pope both in creating the synod of bishops and in determining its raison d ‘érre. Thus. Pope Paul VI
used such expressions as “[...1 of Our own motion and in virtue of Our apostolic authority [...1.7%

According to the motu proprio the reasons for establishing the synod of bishops are:

... to consolidate by ever closer ties Our union with the bishops “whom the Holy Spirit has
placed to rule the Church of God™ [...] we are drawn into this [...] by the ever heavy burden
of Our office of the universal pastor [...] daily experience shows Us how useful for Our
apostolic charge is this union with all bishops [...] the ecumenical council was in fact the
cause of Our resolve to establish a consultative body of bishops on a permanent basis.**

The svnod of bishops as presented in the moru proprio and in the CIC/83 1s directlv under
the full control of the Supreme Pontiff. Canon 344 states:

A synod of bishops is directly under the authority of the Roman Pontiff whose role is to:

AS. an. 1: CLD. V1. p. 389.
AS. in AAS 57 (1965) p. 775. CLD. V1. p. 388.

*Ibid.
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17 convene the synod as often as this seems opportune to him. and to designate the place where the

meetings are to be held:

2% to ratify the election of those who, in accordance with the special law of the synod. are to be

elected. and to designate and appoint other members;

37 at a suitable time before the celebration of the synod, to prescribe the outlines of the questions to

be discussed, in accordance with the special law:;

4° to determine the agenda:

5° to preside over the synod personally or through others:

6° to conclude. transfer. suspend or dissolve the synod.
The source of this canon is the revised svnod rule of 1969.** As the canon stands now. the Supreme
Pontiff determines what kind of synod it will be. There are three kinds of synods: (1) the General
Assemblv which is classified as ordinarv deals with matters that affect the entire Church:* (2) the
General Assemblv designated as extraordinarv deals with matters demanding speedv consideration:>’
(3) a Special Assemblv deals with matters concerning one or several regions of the Church.

If the synod of bishops assists the pope by counsel, it makes sense that the pope himself

selects the topics he deems necessary for discussion. In other words, the pope knowing what he

wants. chooses those topics he wants to be counseled about, which according to the canon are “the

“Cf. Ordo 1969, part . chap. L. art. [.n. 7. Everything is the same except that number 6 is changed
from “to transfer. suspend and dissolve the synod and to deliberate on its opinions™ to “to conclude. transfer.
suspend or dissolve the synod.” The pope’s deliberation on the synodal opinions was dropped. and the pope’s
prerogative to conclude it was inserted. The new formula is stronger. revealing that the synod of bishops is
directly under the Supreme Ponuff.

**Up to the present time. nine have been realized: on implementing of the Second Vatican Council
(1967). on ministenial priesthood and justice in the world (1971), on evangelization (1974). on catechesis
(1977). on the Christian family (1980). on reconciliation and penance (1983). on the vocation and mission
of the laity (1987). on priestly formation (1990). and on consecrated life (1994).

*’So far there have been two: on the collegiality of bishops and the pope (1969). and on the 20th
anniversary of the Second Vatican Council (1985).

*The following special assemblies have been realized: the particular svnod for the Netherlands
(1980). the Ukranian synod (1980). the special synod for Europe (1991), the special synod for Africa (1994),
the special assembly for Lebanon (1995). the special assembly for the Americas (1997). the special assembly
for Asia (1998). the second special assembly for Europe (to be realized later this year) and the special
assembly for Oceania (yet to be realized).
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defense and development of faith and morals and {...] the preservation and strengthening of
ecclesiastical discipline™ and “questions concerning the mission of the Church in the world." It
is his prerogative “to prescribe the outlines of the questions to be discussed” and ““to determine the
agenda. ™" Likewise. the pope knows who can counsel him best. so he reserves the right “to ratifv
the election of those who, in accordance with the special law of the synod, are to be elected. and to
designate and appoint other members.™' He does know when (and where) to seek counsel “"as often
as this seems opportune to him. and to designate the place where the meetings are to be held.™
After the papal prerogatives. what remains of the synod of bishops is discussing the matters
proposed to 1t and setting forth recommendations. but not settling matters or even drawing up
decrees.™ The pope is not bound by the recommendations of the svnod: he is free to accept them in
toto or do otherwise. This consultative role of the synod of bishops could further explain why it is
listed among those organs whose counsel the pope can find useful but is not bound to follow. As a
rule. “the documents drawn up by the synod are forwarded to the pope, who will use them as he
considers most convenient. He may use them as drafts or working tools for future documents and

for his activitv in governing the Church, or order them to be made public. etc.™

*Canon 342.
*Canon 344. 3°, 4°.
*'Canon 344, 2°.
*Canon 344.1°.
$Canon 343.

“J.L. Gutiérrez. “The Svnod of Bishops.” in Code of Canon Law Annarated, p. 271.
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In concluding this section on the raison d éire of the synod of bishops as service to the
petrine ministrv. it is helpful to take a look at the structure of Book II of the CIC/83. In part one, the
Code presents in their different categories who the People of God are: the Christian faithful. In part
two. it presents those who minister to the People of God and their authority on the universal level
(the pope and the college of bishops) and on the local level (the bishops). In part three. it presents
those who within the People of God have a special calling to consecrated life. Of interest to us is
the position occupied by the svnod of bishops in this structure as the first among those bodies or
institutions which assist the Roman Pontiff (and not the college of bishops) in his ministry to the
entire Church. The synod of bishops first appears among the canons dealing with the Roman PontifT.
and not the college of bishops. and the fuller treatment of it is situated among the agencies of papal
ministrv. Therefore, as far as canon law is concerned, the raison détre of the svnod of bishops is
service to the petrine ministry. It is under this canonical conception that we now turn to the African

svnod.

1.2 - THE CONCERN FOR INCARNATING THE GOSPEL MESSAGE IN AFRICA
A historic event in the development of the Church in Africa took place from Julv 31 to
August 2. 1969, when for the first time in recent history, the successor of Peter as Vicar of Christ,
Pope Paul VL. set foot upon the soil of Africa. All Catholic Africa was represented by seven
cardinals and 34 bishops who had just taken part in a meeting of the Symposium of Episcopal
Conferences of Africa and Madagascar (SECAM) in Kampala from Julv 28 to 31. 1969. The

meeting was concluded bv the Pope himself.
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The papal visit followed a series of political changes in Africa. Since the late 1950s and
early 1960s. “winds of change™° had been blowing over the African continent. leading manv
countries to political independence from colonial powers. Though these winds were initiallv
political and continental. the Catholic world too was experiencing some “winds of change™ in the
form of uggiornamento initiated by the Second Vatican Council. Were it not for this Council, the
“winds of change™ would probablv have remained onlv political in Africa. But Vatican [I brought
about a continent-wide ecclesial consciousness of the need to work together in the Church.*” just as
many African countries were successfully coming together in such groups as the Organization of
African Unity (OAU).

Before he went to Africa. Pope Paul V1 sent a message (Africae terrarum)*® to the countries
of Africa in a period of ~great delicacv,™ as the Pope called it, when the first phase of the transition
to independence had just been successfully completed and the new states had entered upon a period
of adiustment and consolidation.* It is not an exagseration to sav that the tone of this document was
that of the Catholic Church recognizing and affirming the newly independent nations of Africa.

In Africae terrarum, the Pope first acknowledges the process leading to independence. He

savs: “the transition to independence was made almost universally in an orderly and peaceful

“*When seventeen African countries gained their independence in the late 1950s and the early 1960s,
the British Prime Minister Harold Macmillan described the times as “winds of change.™

*"The Second Vatican Council was a powerful instrument in the awakening of a common pastoral
solicitude for the African church. On 11 October 1962 the bishops of Africa and Madagascar present at the
Council decided to institute a General Secretariat—the only one instituted during the Council—which would
serve to coordinate their views for presentation to the Council as a common point of view.

*¥Cf. “Africae terrarum. A Message from Paul V1" in 4FER. 10 (1968). pp. 71-84.

“Ibid. n. 6.
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manner.” He also affirms the international importance of the newly independent nations: “[...] they
have only recentlv become nations. they have immediatelv taken their place with the most ancient
nations of the world in the great international assemblies, to cooperate in maintaining and
consolidating the peace of humanitv.™° Then. he offers some wise advice: “What has been achieved
with the proclamation of independence requires consolidation by well-ordered legislation and its
peaceful implementation [...1. Peaceful development and stabilitv of institutions are prerequisites
for progress in the new African States today [...1.”"' Finallv. he cautions: “'the road is not an easy one
and the obstacles are many [...] (n. 19); the mere declaration of independence by the new states has
not changed the seneral condition for Africa’s economic development.™?

The /eitmotif of the Pontiffs visit to Africa was “be firm in vour ecclesial identitv.” A
glance at some of his key statements will suffice to substantiate this theme. Closing the SECAM
assembiv. the Pope remarked:

You have clear and concordant ideas: so. now, go forward methodically and
courageously in the awareness of your great task: that of building up the Church [...].

By now. you Africans are missionaries to yourselves. The Church of Christ is well
and truly planted in this blessed soil. [...]. *“Missionaries to yourselves™: in other words. you
Africans must now continue. upon this Continent. the building up of the Church [...].

But. one day. we shall no longer call vour apostolate a ‘missionary” apostolate in the
technical sense. but rather a native. indigenous apostolate. all your own.

And in this sense you may. and you must. have an African Chnistianity [...].

“Ibid. n. 6.
*IIbid. n. 16.

“Ibid. n. 21.
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[..-] you will be able to remain sincerely African even in your own interpretation of the
Christian life: you will be able to formulate Catholicism in terms congenial to vour own

culture [...].%

Addressing a special session of the Uganda Parliament, at which were present the presidents
of Ugzanda. Tanzania. Rwanda. Burundi, and representatives of other African countries. Pope Paul
VI said:

It seems to Us that this is a unique recognition of the new Africa. emancipated from

its past. and ripe for a new era [...]. The Church thanks you for your recognition of her

freedom: freedom to exist. and to fulfil her mission. She appreciated this freedom. the

religious domain; which also means her autonomy in religious matters {...} the Peoples of

Africa have themselves assumed the responsibility for their own destiny. The Church greets

this event with satisfaction.*

Pope Paul’s address to SECAM was important in that it marked an end as well as a
beginning. as reported bv B.J. Bohn immediatelv after the meeting:

The Symposium of Bishops may well have marked an end of one hundred years of
mission activity in Africa. The Church has not only found a home in Africa. as Pope Paul put

it: it has grown strong and matured. A sign of this maturity was the acceptance by the Bishops

of their responsibility to guide the Church in an African way. Having set up the machinery

for unity among themselves [SECAM]. the Catholic Bishops of Africa look forward to taking

the ureater step of working towards the unitv of all African Christians.

Just as the “winds of change™ blowing across Africa were bringing political independence
to many countries. so the visit of Pope Paul VI to Africa was a kind of Catholic Church version of
declaring or granting independence to Catholic Africa. In effect, it confirmed the African church
In 1ts emerging continent-wide ecclesial consciousiiess . No wonder that, in the year following his
visit. a studv group formulated and proposed a constitution for SECAM which was submitted to

each episcopal conference for review. It was approved at the 1970 General Assemblv of SECAM

“*Paul V1. “Discourse to SECAM.™ in 445, 61 (1969). pp. 575-578.
“Ibid. pp. 580-581.

“*B.J. Bohn. “Report on All-Africa Bishops Svmposium.” in AFER. 11 (1969). p. 401.
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in Abidjan (August 18-24). SECAM has since been both the means and the concrete expression of
this concerted ecclesial identity.

The contemporary political consciousness experienced by different countries in Africa
leading to their political independence also had its ecclesial ramifications. The rapid and aimost
unprecedented foundation of SECAM, followed by the formation of similar organizations across
Africa. attested to this phenomenon. This was expressed by one of the bishops during the African
Svnod as follows: “Through a concurrence of particular circumstances, the Catholic Church {...]
has been thrust into the democratic process underway. She had to exercise her pastoral mission in
the new context of democracv and to often deal with political milieux.™

That the African Church changed after the events that occurred between the late 1950s to
1970 (political independence of several African countries, the Second Vatican Council. the visit of
Paul VI and formation of SECAM) is most apparent in the statistics. In 1955. there were
about15.500.000 Catholics in Africa: 42,000,000 in 1975 56,000,000 in 1980: 89.000.000 in 1990:
and 95.000.000 in 1993

The demographical analvsis of the situation of the Church in Africa shows Africa as "a

voung, dvnamic Church, one filled with life and potential, aithough fragile because of its vouth. On

*A.T. Yungu. Bishop of Tshumbe, Democratic Republic of Congo. 16" General Congregation. April
20. 1994. For the citations of the synodal speeches we shall follow this sequence: name of speaker. position
in Church. country of origin where applicable. synodal session. and date when speech was delivered. All
speeches are taken from ORE.

“The statistics in this section were taken from the following sources: Guida delle Missioni Cattoliche.
Roma. 1975: 1989: Le Missioni Canoliche. Roma. Agenzia Fides. 1990: Annuarium Statisticum Ecclesiae.
1991: Agenzia Intemationale Fides: Status Seminariorum in Terra Missionum exsistentium quac a Pontificio
Opere a Santo Petro Apostolo patrocinaniur. 1990. 1991. 1992, 1993: and the Archives of the Congregation
for the Evangelization of Peoples. See also J. Tomko, Prefect of the Congregation for the Evangelization of
Peoples. 7" General Congregation. April 14. 1994,
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the African continent too it is a divine and human institution. with its light and dark sides. positive
qualities and riskv aspects due to its maturitv level and to human weakness as well. ™ Furthermore.

modern Africa is [...] at the crossroads. subject to many forces and currents. and we are
beginning to witness a certain disjunction between religion and life. As far as Christians are
concerned. it is noted that there is “a certain double quality in living their beliefs. holding
them divided between their faith in Jesus Christ and custom s traditional practices” [...] what
1s our effective pastoral response?*’

According to this observation, there are two concems here: the presence of a dichotomy in the life
of many Africans and the reaction to it. A look at the synodal interventions will help in
substantiating this.

During the Assembly of the African Synod, many fathers used a biblical image to describe
Africa. Africa is like the man who was on his way down from Jerusalem to Jericho but fell into the
hands ot brigands who took all he had, beat him and then made off, leaving him half dead on the
side of the road.™ Looking at the svnodal interventions in light of this biblical image. we are able

to see that Africa, due to sustained wounds. is no longer walking wholie and so is not walking

““J. Tomko. Report to the Africa Synod of the Congregation for the Evangelization of the Peoples.
7" General Congregation. April 14. 1994_n. 2.

*[bid. n. 4.

“J. Zoa, Bishop of Yaondé. Cameroun. 4" General Congregation. April 12, 1994. Cf. the parable of
the Good Samaritan. in Lk 10, 29-37.
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rogether®' On the eve of the Svnod. Africa is described as tom bv wars. famine. debt.
unemplovment, poverty. decline of the educational svstem, AIDS and other endemic diseases.®*
There is not a walking rogether of faith and culture in Africa. This is notable in people
walking as if with two sticks: one pagan and the other Christian, with rosary in the morning and
witchcraft in the afternoon.* For manv Africans. gospel and life are not walking together. as

Archbishop P. Pengo pointed out in the African Synod:

The life of many Tanzanian Christians today is characterized by a deep dichotomy
regarding the professed Chnistian faith and the concrete day to day living. While theoretically
the faith may be expressed in very orthodox terms, concrete life is often so contradictory to
the professed faith that one remains stunned by the mere possibility of the two attitudes
coexisting in a single individual. This dichotomy becomes most obvious in situations
threatening human life such as serious illness or death. Equally provocative of such
dichotomy are cases of infertility in marriage. In other words. the said dichotomy lies in the
most fundamental levels of the person’s being. The dichotomy at such basic levels of being
is bound to cause great pains at less fundamental Ievels: at psychological and socio-relational
levels. The resulting plight is comparable to that of the Gerasene demoniac so well depicted
by the Evangelist Mark in Chapter five of his Gospel. The poor man ts. on the one hand.
strongly attracted by the person of Christ while on the other hand. he requires Christ to leave
him alone.®

*'The concept of “walking together™ will be examined in greater detail in due course. but for now it
sutfices to say that it was the /eitmorif of the African Synod. On the one hand. the synodal fathers used it often
to describe the disparity between faith and life. gospel and culture in Africa. and. on the other hand. Pope John
Paul II uses it on many occasions before, during and after the African Synod. especially in the Post-Synodal
Apostolic Exhortation fcclesia in Africa. 1t is the same concept that is reflected in the purpose for which the
Pope called the African Synod: “to promote pastoral solidarity [emphasis added] in Africa and nearby
islands.” (cited above). Coincidentally, the word “synod™ etymologically means “walking together.” This, as
we shall see. has made the synod of bishops significant in the pontificate of Pope John Paul II. especially in
the preparation of the Third Millennium.

°*Jean-Noel Diouf. Bishop of Tambacound. Senegal, 5* General Congregation. April 13. 1994,
**James Dominic Sangu, Bishop of Mbeya, Tanzania, 10" General Congregation. April 16, 1994,

“*Polycarp Pengo. Archbishop of Dar-es-Salaam. Tanzania. 4” General Congregation. April 12, 1994.
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In Africa. there is not a walking together of evangelization and inculturation. and as a result
manv are Christians more bv name than by life.°> Women and men are also not walking together due
to the customs. traditional practices and beliefs that dignifv maleness more than femininitv.** There
1s not a walking rogether of Catholics with other Christians, of Christian faiths with other faiths like
Islam and Afnican Traditional Religions, and of Africa with the rest of the world.

It is recognized todav more than ever that, in Africa. evangelization has been more a task of
proclamation than witness:®” that its results were wider than thev were deep: that it has vielded more
quantitative rather than qualitative results. In reference to this situation, the report of the
Congregation for the Evangelization of Peoples observed that,

there 1s an immense need for the continued evangelization of the baptized. As His Holiness
has remarked: “the growth of your Church has been very rapid. Perhaps the gospel message
has not vet had the time it requires to be sufficiently assimilated by the community of the
baptized. It is thus necessary to continue the proclamation of the Good News. ™
A similar concern has oftentimes been expressed by the African bishops in their ad /iminu visits.
suggesting in ¢ffect that “everv Christian in Africa must be enabled to become a Christ-bearer. an

apostle of Christ to his or her neighbor and a force for transformation. the leaven of the society.”™*

°*Evaristus Thatho Bitsoane. Bishop of Qacha's Nek. Lesotho. 10™ General Congregation. April 16.
1994.

“’Kathryn Hauwa Hoomkwarp. member of the Pontifical Council for Culture, Nigeria, 14" General
Congregation. April 19, 1994.

“"Speaking in Kilimanijaro Stadium of Moshi in Tanzania. on September 5. 1990, Pope John Paul Il
made reference to this: “The same witness of the Risen Lord which the Apostles gave [...] is the principal task
facing the Church in Africa.” Cf. Svnodus episcoporum: Bulietin Edition Francaise. Vatican Citv. Bureau
de Presse du Saint Siége. (= Bulletin for African Synod). April 14-16. 1994, n.18. [This is a bound
compilation of the informational bulletin distributed to the media at the African Synod by the Press Bureau
of the Holy See].

“*Tomko. Report to the African Synod, n. 4.

“Ibid. n. 3.
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However. the exact way of responding to these concemns has itself tumed out to be another concern

for the African church. as we shall see in the next sections.

1.3 - THE CHURCH’S RESPONSE
Several attempts have been made to address the great need of making the gospel message
effective in Africa and of enabling everybodv to become a Christ-bearer. These attempts mav be
divided into two categories: pastoral and legal or canonical. The pastoral approach is inculturation.
while the canonical approach was first a Council for Africa that never saw the light of day. and then
the African Synod that was successtully realized in 1994. These approaches — inculturation, African

Council and African Svnod — are considered in the next section.

1.3.1 - The Pastoral Response: Inculturation™

The events — political independence from colonialism, the Second Vatican Council, and
Pope Paul VI's visit to Africa — served as an impetus for the African church to seek a deeper
understanding of its identitv and faith. It felt the need to address evangelization on the continent
and redress the inexplicable dichotomies. The dichotomies between gospel and culture, between

faith and life. have been a puzzle to many: how can one explain, for instance, the genocide, tribal

™In this studv. inculturation will be discussed as a background to the African Synod leaving aside
other important aspects of the issue. such as its historical. biblical. theological. ecclesiological. and
christological foundations. For a thorough treatment of all these aspects. see T. Okure. et al.. “Inculturation
of Christianity in Africa.” in AMECEA Gaba Publications, 112-114 (1990). pp. 3-259: A.R. Crollius. “What
1s 50 New About Inculturation?” in Gregorianum, 59 (1978). pp. 721-738:; A. Shorter. Toward a Theology
of Inculturation, Maryknoll. NY, Orbis Books. 1988, pp.3-16: P. Schineller. A Handbook on Inculturation,
New York. Paulist Press, 1990: G.A. Arbuckle. Earthing the Gospel: An Inculturation Handbook for the
Pastoral Worker, Maryknoll. NY. Orbis Books, 1990.
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wars. coups d ‘érat, and political corruption in the mostly Catholic countries of Africa? Why are the
numericallv best evangelized countries of Africa the most turbulent? One takes. for example. the
cases of Rwanda (46.27% Catholics).”’ Burundi (59.79%). Uganda (43.41%). Nigeria (9.68%).
former Zaire and now Democratic Republic of Congo (49.66%). Republic of Congo (40.02%).
Mozambique (8.58%). Angola (64.69%). Sudan (8.54%), Kenya (21.94%). South Africa (7.23%).
and Lesotho (35%). One wonders if Catholic faith in these and many other countries has come close
to dving out. just as in ancient north Africa. Added to this dilemma is the proliferation of sects in
Africa: why are these sects succeeding where mainline churches seem to fail?

These and other related questions are at the heart of the great concemn of the African church,
which has sought to redress the dichotomies primarilv through inculturation. Indeed. in the answers
to the African Svnod’s Linecamenta,’ the necessity and the urgencv of inculturation in Africa was
acknowledged: “Inculturation is looked upon bv the great majonty of the particular churches in
Africa as a task that is urgent. necessarv and even a prioritv.””* As for the raison d'érre of this
urgency. necessityv, and priority of inculturation in Africa. the Synod’s /nstrumentum laboris states:

[nculturation makes evangelization begin at the very depths of hearts and customs.
Christianity remains for many Africans ‘a stranger religion.” there being some part of their
very selves and lives that stays outside the gospel. This is the source of a certain double

“'At the African Synod. one shadow continually haunted the members and proceedings: the ongoing
genocide in Rwanda. This is one of the most Catholic countries in Africa. at least numerically. Nonetheless.
all kinds of people (bishops. priests. religious and laity) were massacred, sometimes even inside churches.

“In chapter two. we shall discuss in detail the synodal documents among which will be the
Lineamenta and the /nstrementum laboris. These are mentioned here because of their close connection with
the issue under consideration.

SCE. Instrumentum laboris. Svnod of Bishops. Special Assemblv for Africa: “The Church in Africa
and her Evangelizing Mission towards the Year 2000, ‘You shall be my witnesses” (Acts 1:8).” Vatican City.
Vatican Press. 1993, (= Instrumentum laboris). n. 50.
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quality in living their beliefs. holding them divided between their faith in Jesus Christ and
custom’s traditional practices.

Inculturation will help the African Christian resolve the tension between the two way's
of living. and to accept what it costs to abandon beliefs and practices that are incompatible
with the gospel. Without inculturation the faith of the African will remain fragile and
superficial. lacking depth and personal commitment.

Inculturation will additionally relativize the problem of the sects. enabling the
African Christian to express his faith in his own tongue and in attitudes and gestures natural
to him. in catechesis. liturgy and pastoral work as well as in theological reflection [...].
Inculturation enables the Church in Africa to take its place in the ongoing process of the
mystery of the incamation. for wherever the Word is proclaimed by the Church there it must
take flesh in and for culture.”™
This assertion is verv important because it empowers the African church in its task to
concretize Jesus for the African people so that they can experience him, as a living person. who
exercises a dynamic influence upon their daily lives and values. The /nstrumenrum luboris cautions

that:

a Church that does not attain success in integrating its proper cultural values into its belief

will not be able to stand against the influences of other religious currents. This is certainly

one of the causes of the failure of evangelization in certain regions of Africa [...]. It is

incontestable that the Church has flourished in those areas where the principle of inculturation

was taken seriously.”

This caution. on the one hand, and the hope for a better future on the other has led the
African church to seek an understanding of itself and of its faith. If theology is “faith seeking

understanding.” the African church. in the course of knowing itself and its faith, has been emerging

with a theologv based on the ureent need for inculturation of the gospel in Africa.”™

“Ibid. nn. 53. 74.
*Instrumentum laboris. nn. 54. 63.

™In fact. manv and varied theologies have been identified in Africa. For the purpose of this study. we
shall address not these theologies per se but the theme which is common to all of them: inculturation. Indeed.
we can say that all theologies are different approaches to inculturation. As for a unified African theology. the
Journey is still long. as Cardinal J. Ratzinger puts it: [...] African theology is at present more a project than
a reality.” Cf. E. Isichei. A Historv of Christianity in Africa, Grand Rapids, MI, William B. Eerdmans
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An in-depth treatment of inculturation presupposes some reflection, albeit brief. of the theme
of evangelization which, in turn, involves evangelizers, for as Elizabeth Isichei points out, “one
cannot do justice to African encounters with Christianity without some understanding of those who
brought it. Christianity has never existed in an abstract form: it is always incarnated in a particular
milieu. The age. nationality, gender, church affiliation, and theological bent of the missionary had
a decisive impact on the message transmitted.”™”’

It is not an exaggeration to sav that Christianitv came to Africa in a vanety of European
cultural expressions. A brief look at the evangelizers of Africa will help highlight the fact that the
encounter of Christianity with Africa was not only between the gospel and Africa, but also between
the cultures of the evangelizers and the evangelized. It is true that Christianity was inculturated long
before it was introduced to Africa:“The history of all Christian missions is a theme in counterpoint.
the intricate and ever-changing relationship between Christianity, the cultural packaging in which
it is presented. and the culture of the host community.™"®

Language is a vehicle of the culture. and to learn a new language is like getting born anew
in another culture. The missionaries had to learn the many African languages. and this took time.
Meanwhile. they used interpreters, who themselves had tnied to learmn the languages of the
missionaries. As the dictum savs, rruductor est traditor. the correct transiation was not always

possible: some Christian notions were just not amenable to translation. A good example was the

attempt to translate /ogos in the first verse of St. John's Gospel in LUO, which came to be translated

Publishing Company. 1995. p. 330.
“Ibid. p. 74.

*Ibid. p. 46.
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as. “From long long ago there was News, News was with the Hunchback Spirit, News was the
Hunchback Spint.”™™®

Most African languages do not encompass abstract realities: they are languages of the
concrete. the visible and palpable. To translate certain Christian concepts into African languages
is very difficult, and so Christianity. in many areas, remained un-transiated or even mis-translated.
However. with enormous effort. some missionaries learned and mastered African languages. Others
did not. and those who did, as one of them put it, alwavs discovered unwelcome surprises: “the more
one knows of the natives. the more one finds consistently they [Africans] keep on concealing from
strangers what thev really know.™

Manv African religions are life-affirming. with a stress on earthlv life. health, good crops.
children. and protection from evil. Theological treaties simplv did not exist in Africa. Christianitv.
being largelv a religion of the book, was alwavs a risky venture in Africa, which has had the highest
rate of illiteracy in the world. The missionaries had either to make the people leam the pravers and
doctrines by heart or to teach them first how to read. The traditional African religions passed on
their beliefs through oral traditions and never had “dogmas™ or “creeds™ in the Christian sense.
Although religious practices and truths were not written, nor were there catechism classes or Sunday
schools. religion permeated the entire culture in which everyone was born. Africans became literate
in religion through the experiences of their daily living.

Several factors motivated the African people to embrace Christianitv. In fact. for many,

Chrnistianitvy was svnonvmous with literacy, prospenty, and modernity. As one missionary put it; *[

“Ibid. p. 133.

*bid. p. 132.
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I and as

showed them a Bible [...] and told them it was it that made our nation rich and powerful ™
a result many became Christians in order to iearn how to read and write.

Manv a king invited missionanes for economic purposes, such as to increase literacv and to
teach technical skills. These kings would welcome the missionaries with the belief that. in the long
run. their presence would encourage trade by bringing merchants with them, or if the merchants
were alreadv in the country, they would not easilv leave the countrv while the missionaries were still

there. In 1620. Catholicism was described as a court religion:*

Outside the small town of Santo Agostinho there are no other Christians; and even
in the town a minority are of the Catholic faith. Although very many of them are nominally
Christians. true Chnistianity is almost wholly confined to the king and the prince; the rest
only call themselves Christians in order to please the king.®*

The very idea of foreign missionaries was new to the Africans. African religions were not
~proselyvtizing™ religions. Everyone was born into a religious culture, and so there were neither
“pagans  nor “believers™ in the Christian sense. Everv culture had its own god(s) and religious
practices.™ This is probablv why manv Africans embraced Christianitv without true inner
conversion, but did so mainly to attain the technological superiority of the Europeans because their

religion seemed more powerful.

“Tbid. p. 140.

*In Africa. Christianity survived so long in most cases because of the devotion of its kings: in part
this was due to the fact that many Africans would convert only after their king himself had converted, or they
would be ordered by their king to convert: a kind of cuius regio eius religio. Thus. to some, Christianity was

a fagade. maintained for political reasons.
Ssichei. 4 History of Christianity in Africa, p. 61.

“On May 23. 1999. the Pontifical Council for Culture issued a document entitled. “Towards a
Pastoral Approach to Culture,” which acknowledges that “When the evangelization of Africa began. the
positive cultural values of these religions were not always taken seriously enough to be integrated with the
Gospel.™ See Origins. 29 (1999), p. 75. n. 19.
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The missionaries were also humans and had human failings. In spite of the Instruction issued

bv the Sacred Congregation de Propaganda Fide in 1959.* manv missionaries often did not

comprehend the cultural practices of the Africans. They tried to eradicate many traditional practices

by propagating scientific and rationalistic explanations. Among such practices were bride wealth
and animal sacrifices:

Missionaries often opposed bride wealth. but as a Ganda dignitary pointed out. “the
girl was not forced to go against her wish. but that she liked to see how much the man cared
for her. and also that there was a reasonable prospect of her being taken good care of when
she had been obtained with some cost to the man.**

The thoughts of a certain African, Lubengula, who believed that God had given each people the
culture he intended for them, was reported by the missionaries as follows:

... he believed God had made all things as he wanted them. He had made all people and that
he had made every country and tribe just as he wished them to remain. he believed God made
the Amandebele as he wished them to be and it was wrong for anyone to seek to alter them.
He attempted to correct missionary misunderstandings: “We do not believe that the killing
of an ox or burning particular herbs makes rain. but these are the means by which we ask it.
just as vou ask it by reading vour book and saving pravers.™*’

In 1911, the missionaries working among the Kaguru of Tanganvika made a list of
prohibitions. among which were wearing discs in the ears or numerous chains around the neck.
removing the incisors and braiding men’s hair with fibre. The members of the Church Missionary

Society working in Uganda condemned Ganda domestic architecture:

*Do not make any attempt nor in anv wav seek to persuade these peoples to change their practices.
their way of life. their dress and custom unless they are openly contrary to religion and morals. There is
nothing more absurd than transporting customs or practices from France. Spain. Italy or other parts of Europe
to China. Nothing of this should be brought: it is the Fairh that is to be brought. a Faith which neither rejects
nor offends the way of life or customs of a people unless it is perverse or depraved™ (Collectanca S.C. de
Prop. Fide. 1. 42, 135: cf. J. Tomko. Report to the African Synod).

*Isichei. A Historv of Christianity in Africa. p. 240.

“Ibid. p. 114
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There was no home life among them and their houses were an outward symbol of the sad
fact. They were round. very dark inside, having only one opening: there were no partitions
beyond those made by hanging backcloth [...] It could not be a wholesome life {...}. The
response: “A chief argued with me for a week that by making a square house I had at once
created four points of near or remote breakage.™*

Difficult economic conditions forced many missionaries to engage in commercial activities,
firstlv in order to survive, and secondlv to fight the rampant slave trade which was for some time
the principal economic activity of the explorers across Africa. Such a life stvle became time
consuming to many missionaries, leaving little time for proper catechetical instruction.

The missionaries to Africa had their own problems; many had constant complaints of
depression and loneliness. These personal problems sometimes led to marriages of conventence just
for companionship. As one missionary put it: ~In leaving Europe [ had not labored the slightest idea
of marriage. but my experiences in Abyssinia convinced me that an unmarried missionary could not
prosper.”™ Thev often expressed these sentiments in their correspondence. as one Catholic
misstonaryv from Alsace wrote back home ina letter in 1886: “One can hardly understand the trouble
one experiences, arriving in a savage land. unknown and inhospitable, and being there without what
one could call a home — one can't understand what I'm saving, unless one has been there. A thousand
worries and a thousand anxieties pursue one dailv. No bread. no wine. no eges ...

Even if these are but a few examples. they are intended to enable us to “remember those who
spoke to us the word of God and to consider the outcome of their life” (Heb. 13:7). The modemn

methods of cultural analysis used by human sciences make it easier for us to understand and

““Ibid. p. 83.
*Ibid. p. 80.

“Tbid. p. 78.
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appreciate African cultural values. This was not the case at the time the missionaries came to Africa.

Indeed. as Pope Paul VI put it,
many customs and rites. once considered to be strange. are seen today. in the light of
ethnological science. as integral parts of various social systems. worthy of study and
commanding respect {...]. The Church views with great respect the moral and religious values
of the Afnican tradition. not only because of their meaning. but also because she sees them
as providential. as the basis for spreading the Gospel message and beginning the
establishment of the new society in Christ.?!

Later when Pope Paul VI visited Africa in 1969, he remarked to the African bishops at a SECAM
meeting in Kampala:
Indeed. vou possess human values and characteristic forms of culture which can rise
up to perfection such as to find in Chnistianity. and for Christianity, a true superior fullness.
and prove to be capable of a richness of expression all its own, and genuinely African [...]
then you will be able to remain sincerely African even in your own interpretation of the
Chnstian life: vou will be able to formulate Catholicism in terms congenial to your own

culture: you will be capable of bringing to the Catholic Church the precious and onginal
contribution of “negritude,” which she needs particularly in this historic hour.”

These words were addressed to the African continent in general and to African Catholics in
particular. Thev have continually provided an impetus and a direction for the studv and application
of inculturation in Africa, as will be seen in this study.

Before discussing inculturation, it is necessary to keep in mind that “inculturation is not just
a twentieth century, and specifically an African problem |...|. Theologically speaking, inculturation
belongs to the verv core of the history of the fulfilment of the Church’s universal mission of

evangelization.™ Furthermore. it is important to note that other terms have been used to express

"' Africae terrarum. nn. 7. 14; A Message from Pope Paul VI to the Countries of Africa.” in AFER,
10 (1968). pp. 73. 75.

24A4S, 61 (1969). pp. 577-S78.

”*T. Okure. “Inculturation: Biblical/Theological Bases.” in AMECEA Gaba Publications. Spearhead
Numbers 112-114. 1990. p. 55.
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almost the same notion that inculturation convevs.” As far as a canonical approach to incuituration
is concerned, an in-depth analysis of the related principles seems to be onlv in its initial stages.
Some possibilities in this area will be suggested in the fourth chapter.

The magisterium of the Church uses the term inculituration to define more precisely “the
incamnation of the Gospel in autonomous cultures and at the same time the introduction of these
cultures into the life of the church.™ Inculturation is presented as “an intimate transformation of
the authentic cultural values bv their integration into Christianity and the implantation of
Christianitv into different human cultures.™

As with all other forms of evangelization, inculturation calls for an ongoing discermment of
the presence of Chnist in the cultural matrix of everv generation. Inculturation involves a progressive
reciprocal process between faith and culture. It necessitates looking at the customs, rites. and rituals

of people to discover in them the active and saving presence of God. Through inculturation, the

“Among these terms are adaptation. indigenization. acculturation. enculturation. contextualization.
localization. transposition. and incamation. As to how far these terms coincide. overlap, converge.
complement. conflict with or contradict one another. is beyond the scope of this study. For a discussion of
these terms. see A.R. Crollius. “What is so New About Inculturation?” in (;regorianum. 59 (1978), pp. 721-
738 prnted in A.R. Crollius and T. Nkeramihigo (eds.). /nculturation, vol. S. Rome. Editrice Pontificia
Universita Gregonana, 1984. pp. 1-18: A. Shorter. Toward a Theology of Inculiuration. pp.10-16. 79-83: P.
Schineller. 4 Handbook on Inculturaton. pp. 14-27: G.A. Arbuckle, Earthing the Gospel: An Inculturation
Handbook for the Pastoral Worker. pp. 17-20.

"*John Paul IL. Encyclical Slavorum Apastoli. June 2, 1985, n. 21, in A4S, 77 (1985), pp. 802-803;
discourse to the Pontifical Council for Culture, January 17. 1987, in A.4S. 79 (1987), pp. 1204-1205;
Congregation for Divine Worship and the Discipline of the Sacraments, “The Roman Liturgy and
Inculturation. I'V Instruction for the Right Application of the Conciliar Constitution on the Liturgy (nn. 37-
40).” January 25, 1994, in ORE. April 6. 1994_n. 4.

John Paul IL Encvclical Redempioris missio. December 7. 1990, n. 52. in AAS. 83 (1991). p. 300:
Cf. Congregation for Divine Worship and the Discipline of the Sacraments. “The Roman Liturgy and
Inculturation. IV Instruction for the Right Application of the Conciliar Constitution on the Liturgy (nn. 37-
40).” January 25. 1994. in ORE. April 6. 1994. pp. 1-8.
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Church affirms what is good in a culture, purifies what is faise and evil, strengthens what is weak,
educates what is ignorant.”’

Inculturation has become a focus for the hopes and aspirations of the African church which
sees in it a means of incarnating the gospel more deeply in African society. During the African
Svnod. inculturation was, after justice, mentioned or alluded to more times than any other concept
in the svnodal interventions.”™

A comprehensive analvysis of the notion of inculturation would have to include its theological
aspects. But, that would be bevond the scope of the present discussion, which is primarily concerned
with the pastoral response of the African church to its immediate concern for more effective

incarnaton of the gospel message in Africa.

1.3.2 - The Canonical Response: an African Council and the African Svnod

On January 6. 1989, the solemnitv of the Epiphanv of the Lord. Pope John Paul Il announced
the African Synod in these words: ““accepting the petitions often expressed for some time now by
the African bishops, pnests, theologians and representatives of the laity, in order to promote an
organic pastoral solidarity within the entire African territory and nearby islands, [ have decided to

convoke a Special Assembly for Africa of the svnod of bishops ... According to these words of

Y Principles for [nculturation of the Catechism of the Catholic Church. Department of Education.
United States Catholic Conference. August 31. 1994_p. 1.

"*The theme of inculturation appeared in 35 interventions:; justice, 40; laity, 30; Church, 15.
communications. 14: small basic Christian communities, 27. dialogue. 18: priests, 9: religious. 9: marmmiage.
13: vouth. 4: Bible. 3: schools. 4: family. 11; catechists. 2: missionaries, | 1: signs of the imes. 3. Cf. “Synode
Africain: panorama thématique.” in Auw coeur de I'Afrique, November 4. 1994, p. 261.

7John Paul 11, Angelus message. January 6, 1989, in ORE. January 16, 1989 p. 1.
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the Pope. there were petitions expressed for some time by African bishops, priests, theologians, and
representatives of the laity. Probing into what these petitions were will help us identifyv the second
response of the African church to its burning concern with how effectively to incamate the gospel

message in Africa.

1.3.2.1 - African Council

The idea of some meeting of the African bishops was at first complex.'™ At the Seventh
Congress of the Catholic African students in Fribourg on April 13-17, 1962, a motion was passed
calling for an assembly of African bishops. In 1972, Alioune Diop, the secretary general of the
Saciéré Africaine de Culture, proposed the idea of an African Council to the bishops of the Regional
Episcopal Conferences of Francophone West Africa (CERAO)."' At Lyons, in December 1982.
Archbishop B. Gantin. now Cardinal, stated that an African Council had alreadv been spoken of in
the corridors of the Second Vatican Council.'” In September 1977. a colloquium held at Abidian
under the aegis of the Society for African Culture (SAC) on the theme of “Black Civilization and
the Catholic Church,” passed a resolution for a Council of the Catholic Church in Africa. In 1981,

Abbé K. Bimwenwi, the secretary general of the episcopal conferences of Zaire, and Fathers Meinrad

"“'We shall base our studv on the two consultations that were carried out: the Yaoundé Consultation
of April 11-12. 1984 and the Kinshasa Consultation of February 23. 1986. For a thorough treatment of these
consultations. see E. Mveng. “The African Synod: Prolegomena for an African Council?” in Concifium. n.1
(1992). pp. 112-128.

19'Cf. P. Monsengwo. “Un Svnode spécial de 1'Episcopat africain.” in Revue africaine de théologic.
25 (1989). p. 5.

' Cf. E. Mveng. “The Historical Backeground of the African Svnod.” in The African Svnod:
Documents, Reflections, Perspectives. New York, Orbis Books. 1996. p. 21.
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Hegba and Nicholas Ossama visited Europe under the aegis of the SAC and gave a series of lectures
in Paris. Lvons. Brussels. and Louvain to explain the proposal for an African Council.'*

Up to this point, the whole project of a meeting for Africa had been developed by
theologians, priests and laity, not by the African hierarchy. The initiative for this project was
undertaken by the African francophone community and propagated in francophone countries like
France and Belgium. Later, in 1980, the Ecumenical Association of African Theologians (EAAT)
identified itself with the wish for an African Council and included this among its major studv
projects. Later, EAAT made its recommendations for a council to SECAM, which consequently
charged its Secretary General with the task of undertaking an in-depth analysis of its feasibility.

The project of a council realized its first step when the Zairean episcopate introduced it to
Pope John Paul II during his visit to Kinshasa. The second step was taken in Apnl 1983 when
Cardinal J. Malula, in the name of the episcopate of Zaire, repeated to the Pope the same desire for
an African Council, “which would aliow our churches to take stock of the present situation of
Chnsuanity and to establish in consultation an adequate basis for the integral evangelization of our
continent in the future.”'™ Of importance in this statement is the raison d 'étre of such a council: to
take stock of the present situation of Christianity in Africa and to establish a basis for integral
evangelization of the African continent. On April 21, 1983, replving to a second group from Zaire
in Rome. Pope John Paul Il expressed his agreement in principle with the project for an African

Council. He stated:

*“J[bid.

"“*Ibid. p. 21.
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Moreover. | have already spoken of the indispensable harmony of action among all bishops
of Zaire: 1 also think that, to respond to a desire which vou have expressed concerning
the whole Church of Africa, a harmony of action is also necessary at this level, under
one form or another. in order to examine the religious questions which are posed to the
continent as a whole [emphasis added]. in connection with the entire Church and the Holy
See. But this subtracts nothing from the responsibility of each bishop in his own diocese.'**

The Pope here emphasizes two things. namely (1) the raison d’étre — to examine the religious
problems facing the whole continent; and (2) the necessity for a consultation in one form or another
so that the African Council would not be a project onlv of the Zairean bishops.

In October 1983, under the presidency of Cardinal P. Zoungrana of SECAM, the African
bishops present at the svnod of bishops in Rome examined the project for an African Council and
opted for the formula of an African Council in place of an African synod.'” Excent for the time that
SECAM charged its Secretary General to studv the proposal. this is the first time (1983) that the
whole African episcopate identified itself with the project of a council but, even so, with reluctance:

The Seventh General Assembly of SECAM at Kinshasa. Zaire. in 1984 discussed the
question of an African Council. Amving at no decision. it referred the matter to the episcopal
conferences for further study. Three years later [ 1987] the Assembly at Lagos. Nigeria. took
up the matter and considered the responses of the various conferences. it found no agreement
on any course of action. The same happened with a separate consultation of all the bishops
of Africa and Madagascar in 1985 by the Congregation for the Evangelization of Peoples.'®”

Pope John Paul Il was aware of the proposed Council for Africa:
Subsequently. from 1977 to 1983. some bishops, priests. consecrated persons, theologians

and lay people expressed a desire for an African Council or African synod. which would have
the task of evaluating evangelization in Africa vis-a-vis the great choices to be made

"9%4AS. 75 (1983). pp. 634-635: John Paul II. “The Christian Community Ought to Witness to the
Vutality and Richness of the Church.™ April 21. 1983, in ORE. May 30. 1983, p. 4.

"““"Mveng. “The Historical Background.™ p. 22.

'"“"The Address of the General Secretary of the Svnod of Bishops. then Archbishop Jan Schotte.
“African Synod is Special Moment of Grace.™ in ORE. April 20, 1994, p. 5. Apparently. some bishops were
unhappy with the way in which some episcopal conferences and priests had begun to promote the idea of a
council without due consultation with all the particular churches of Africa.
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regarding the Continent’s future. [ gladly welcomed and encouraged the idea of the “working
together. in one form or another. of the whole African episcopate ... to study the religious
problems that concern the whole continent.”'”®* SECAM thus studied ways and means cf
planning a continental meeting of this kind. A consultation of the episcopal conferences and
of each bishop of Africa and Madagascar was organized, after which | was able to convoke
a Special Assembly for Africa of the synod of bishops.'”

It 1s worth noting that, before convoking the African synod. the Holv Father consulted
representatives of the African episcopate, apparently the same people that were working for the
proposed African Council. While the talk was onginally of an African council, what was finallv
convoked was an African synod! Why was this changed? Why did the Atrican Council project fail?
We shall consider some of the reasons.

The first. and perhaps the most important reason, was the structural composition of SECAM
and 1ts lack of legal authonity. SECAM was not a legal structure capable of convening a council.
There was no competent authority in Africa legally capable of convoking a continental council. The
African Council could not be realized by SECAM acting alone. There could have been a council,
but 1t would have required an extraordinarv act of the Pope. because there are neither structures nor
provisions in canon law for a council on the level of a continent encompassing manv episcopal
conferences.

Canon 124 of the CIC/1983 states that “for the validity of a juridical act [like convening a
council] it is required that it be performed by a person who is legallv capable, and it must contain
elements which constitute the essence of the act. as well as the formalities and requirements which

the law prescribes for the validity of the act.” Without actually defining a juridic act, this canon

"“*See John Paul I1. Address to Zairean bishops during their ad limina visit, (April 21. 1983), in A4S,
75 (1983). pp. 634-635: in ORFE. May 30, 1983, p. 4.

‘O Eeclesia in Africa. n. S.
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presents its constitutive elements: the person placing the act, the intninsic nature of the act placed.
and the extrinsic formalities. All three elements — the person. the act, and the formalities — must
simultaneously exist for the validity of the act. For the African Council to be convened (act).
someone who is legally capable (person) would have to do it, and in the right way according to law
(formalities).

To sav that SECAM was not a legal structure capable of convening a council means that it
had no juridic personalitv: it was not a legal person. Persons in law are either phyvsical. juridical or
moral (the Catholic Church and the Apostolic See). Physical persons are real human beings. whereas
Juridic persons are entities created by law, comprising either aggregates of physical persons
(urmiversnates personarum) or aggregates of things (universitates rerum). The raison d étre of any
juridic person 1s the fact there are some collective interests which go bevond the capacitv of anv
phvsical person to pursue individually. To promote these collective aims, both civil and canon law
recognize determtned entities, institutions, and corporate bodies as capable of enjoving rights and
obligations. just like physical persons.

Juridic persons are instituted for purposes appropriate to the Church’s mission; their
constitution may be established by virtue of the law itself''” or through a provision (decree) of a
competent ecclesiastical authonty. This formal sanction granted either by law or by a competent
authority gives to such a corporation the juridic capacity to act. Without this formal constitutive act,

the corporation remains de facro capable of some juridic relationships in the sense of ¢. 310.'!! but

"""Examples of these are seminaries (c. 238, §1). public associations of the faithful (c. 313), parishes
(¢. 515, §1). religious institutes (c. 634, §1).

""'This canon states: ~A private association which has not been constituted a juridical person cannot.
as such. be the subject of duties and rights. However. the faithful who are joined together in it can jointly
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1s not a true juridic person. This formal element constituting the juridic personality cannot be
presumed. For instance, according to c. 312, public associations must be provided for their jundic
personality either by law or by one of the competent ecclesiastical authorities enumerated in law:
the Holy See for associations which have world-wide dispersion and activity, the episcopal
conference for associations acting nation-wide, and individual bishops for associations whose
activitv is limited to the confines of the diocese. The law does not provide for continental jundic
persons.

SECAM is not an official canonical structure; it is called a “symposium™ of episcopal
conferences of Africa and Madagascar. This is evident in a statement published by the SECAM

Press Office:

SECAM remained the organ of liaison. study and consultation for fruitful
collaboration among the episcopal conferences of the Continent and the islands. Since it is
not a supra-conference. it respects the freedom of its members while facilitating their tasks
by promoting joint study of and concerted action in questions of common interest. It exists
to preserve. foster and promote communion. joint action and collaboration among its
members in the following areas: evangelization (the continuation of the pnmary
evangelization of those who have not yet received the message of Christ: the in-depth and on-
going evangelization of those who have received the message of Christ); human promotion
(the promotion and integral liberation of the human person):. ecumenism (the pursuit of
ecumenical relatons and interreligious dialogue in Africa). formation (the promotion of
institutes of research and of pastoral and theological formation): consultation (regular
consultation of the major problems facing the Church in Africa and in the world).'"”

SECAM is an instrument and expression of affective collegiality for the African episcopate to come

together to exercise in a communal fashion its pastoral mission.'" It is at the service of episcopal

contract obligations. As joint owners and joint possessors they can acquire and possess rights and goods. They
can exercise these rights and obligations through a delegate or a proxy.”

"2Symposium of Episcopal Conferences of Africa and Madagascar (SECAM): History. Objectives,
Members. Activinies, SECAM Press Office. Accra-Ghana. April. 1994, pp. 2-3.

"ISECAM is comprised of 34 episcopal conferences joined into nine regional groups: Association
of Episcopal Conferences of Central Africa. that is, Burundi. Rwanda and Zaire (ACEAC):. Association of
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conferences and respects their freedom. It facilitates the exercise of their responsibilities in the sense
that it encourages common reflection on problems of general interest and promotes solidarity in
action. Such solidanty is intended to offer appropriate assistance to each bishop in fulfilling his
particular ministry in the local church.

In its present form, SECAM does not correspond to any of the ecclesial structures envisaged
in the law. The CIC/83 speaks of a plenarv council as one which is held for all particular churches
belonging to the same conference of bishoos.!" and a provincial council as one for the various
particular churches of the same ecclesiastical province.''* There is no mention of a continental
council.

Invoking ¢. 439 §1. the proponents of the African Council imagined a particular regional
council, at the level of Africa. which would bring together all the particular churches that are part
of SECAM. "' This council would be convened at the level of SECAM bv its president. but the prior

approval of the Holv See would be sought:

It would bring together all the bishops. who would be jotned by representatives of
all the people of God in Africa. meaning pnests. religious and duly chosen laity, and foreign
missionanes working in Africa ... In a special category. SECAM could invite a delegation or

Episcopal Conferences of Congo, Central Afica, Cameroon. Chad and Equatonal Guinea (ACECCT);
Association of Episcopal Conferences of Anglophone West Africa (AECAWA): Associanon of Member
Episcopal Conferences of Eastern Africa (AMECEA); Conference ot Bishops of the Region of Northem
Afnca. that1s. Morocco. Algena, Tunisia, Libva (CERNA): Regional Episcopal Conferences of Francophone
West Africa (CERAOQ): Inter-Regional Meeting of the Bishops of Southern Africa (IMBISA): the Episcopal
Conference of Madagascar and the Patriarchal Coptic Svnod. Egypt: in ORE, Apnl 20, 1994 p. 5.

"See ¢. 439. §1.

"*See c. 440, §1.

""~In conformitv with canon 439, §1, this is a particular regional council. at the level of Africa. The
canon speaks directly of a particular plenary council bringing together the particular churches of an episcopal

conference. In this case. the council is sought at the continental level, and it will bring together all those
particular churches which are part of SECAM.™ See Mveng. “The African Synod.” p. 115.
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representation from the Holy See, but this delegation would have no voting rights. As
observers, SECAM could also invite the categories that were represented at Vatican 1.
namely ecumenical representatives from Africa and even from outside the continent or from
other episcopal conferences.'"”

As a symposium.''® having no legal status. SECAM cannot convene a plenarv Council on
a continental level. The nearest legal provision that can be invoked in support of SECAM’s present
status may be found in c. 459 which states: “Mutual relationships are to be fostered between the
conferences of bishops of different regions, especially those who are neighbours, for the promotion
and protection of the greater good.™ However, paragraph two of the canon states: “Whenever the
actions or programs entered into bv the conferences take on an international aspect it is necessary
to consult the Apostolic See.” This prescription made it impossible for SECAM on its own to
convene a council on a continental level. Therefore, there was neither a structure nor proper
authority in Africa legally capable of convening a council. Even if the Pope made an exception and
convoked a council himself, there are no provisions in the law to regulate a council at this level.

The second reason for not convening an African council was the unclear motive for
convoking it. As was reported in the Kinshasa consultation: “On the whole, discussions revolve
around two major questions: the justification for an African Council and its aims, and the need to

"™ Would it be to reform or to form an African

inform. sensitize and inspire the people of God.
church?

The basic proposal was to take stock ot the present state of Christianity in Africa. to
create conditions for the development of the Christian religion so that it could put down deep

""Mveng. “Historical Background.” pp. 24-25.

'"“The original meaning of “symposium™ (from Gk. sun. together and posis. a drink) is a friendly
meetng over drinks: then it came to mean a gathering at which interchange or discussion of ideas takes place.

""Nveng. “The African Synod.” p. 120.
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roots. and to make a general survey of the current religious situation of Africa. Ways forward
for Christianity in the future will be examined in the following areas: theology and doctrinal
situation. liturgy. spirituality. overall pastoral orientations and options. and the activity of the
church in African society.'®

Other proposals were that. since the Catholic Church in Africa had not vet assimilated Vatican II.
a council would be the extension and implementation in Africa of the conciliar teaching.'*! Also.
given the extraordinary increase in conversions in Africa, “the African boom,” theologians
considered it necessary for the church in Africa “to take stock, to develop strategies for its second
evangelization (imost of the churches are celebrating their centenaries), and to give itself the means
to control and guide the “African boom. "' But fears were also present that it might lead to an
African schism: to form a distinctly African church with a distinct discipline, liturgy, and laws.
The third reason why the African Council never took place was the lack of consensus and
mutual support among SECAM members. The poor response of the episcopal conferences to the
SECAM survev indicated reservations among the episcopate. A second survev was conducted by
the Congregation for the Evangelization of Peoples, which sent a questionnaire to each African
bishop. The results of the first survey were made public at the Lagos Meeting of SECAM in 1987:

~onlv one-third of the bishops was in favour of an African Council.”'* It must be remembered that

Tlbid. p.115.

'*!I~Les africains avaient le sentiment qu’ils devaient étre “enx-mémes leurs propres muissionnaires. '
La prise en charge de I'Evangile par eux-mémes nécessitait une réévaluation, un réajustement et une
coordination qui ne pouvait étre que 1'oeuvre d’un Concile Africain. Celui-ci devant donner “/es srructures
et fes movens nécessaires pour meltre la catholicité africaine en état de conciliarité permanenie et {ui faire
assumer la tdche de la mission intéricure d’Afrique en toutes ses dimensions. spirituelles, intellecruelles,
poliiques et économiques. '~ (M.M.L. Mpongo. “Un Synode au lieu d'un Concile Africain: Qu’est-ce a
dire?”. in Revue africaine de théologie. 35 [1994]. p. 40). See also Mveng. “The African Synod.” p. 119.

““*Mveng. “The African Synod.” p. 115.

'3C. Okove. “The Svnod of Bishops/Special Assemblv for Africa: Is this Another Roman Programme
for Africa?” in AFER. 31 (1992). p. 215.
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the whole idea of a council was begun by theologians whose contribution was significant in raising
the consciousness of the churches in Africa. But the episcopate was reluctant. and at the Kinshasa
consultation “the theologians felt the need for discretion. to avoid offending the African episcopate
bv givine the impression of pre-empting or forcine its decisions.”™**

There were senious differences of opinions between Anglophones and Francophones'** with
mutual accusations that the whole idea of a council was Francophone. concretelv from Zaire. being

imposed on a refuctant Anglophone Africa:

Not only is there no agreement on the significance. function. role or scope of
SECAM: there is also division over the opportunities. the content, the programme and the
power of an African Council. The emotional character of some of the debates, emphasizing
the disparities between English-speakers and French-speakers, conservatives and
progressives. supporters and opponents of inculturation. has quickly led to the identification
of scapegoats. first of all the African theologians. who have been christened “problem
theologians’, then in the Zaire episcopate. which has been accused of continental
hegemonism. and finally in the person of a man who was an authentic father of the African
church, Cardinal Malula. Archbishop of Kinshasa. of holy and blessed memory.'**

The Secretary General of the Synod of Bishops, Cardinal Jan P. Schotte. summarized the

process of the African Council in the following terms:

The Seventh General Assembly of SECAM at Kinshasa (Zaire) in 1984 discussed the
question of an African Council. Arriving at no decision. it referred the matter to the Episcopal
Conferences for further study. Three years later the Assembly at Lagos (Nigeria) took up the
matter and considered the responses of the various Conferences. It found no agreement on
any course of action. The same happened with a separate consultation of all the bishops of
Africa and Madagascar in 1985 by the Congregation for the Evangelization of Peoples. By

"**NMveng. “The African Synod.” p. 119.

'**Africa is a “world in one continent™" it has a bit of everything in the world. culturally. linguistically,
racially. economically. As a result, pastoral approaches varyv. The Christian communities of the Islamic north
differ from those of the great lakes and of the south. The Anglophones think and proceed differently from
either the Francophones or the Lusophones. All these factors made it difficult to have concerted and
coordinated action. This is another area where Africa is not walking together.

**Mveng. “The Historical Background.” p. 28.
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the initiative of the Holy Father. the idea of a meeting of the bishops of Aﬁ‘ica has seen the
light of day in the form of this Special Assembly of the Synod of Bishops.'*

The fourth reason for the failure of the African Council was the distance and lack of
communication between SECAM and Rome. Much preparation had been done for a council before
permission had been obtained to hold it. There were proposals for the venue (Kinshasa. Abidjan,
Yaounde. Nairobi, Harare, and Ibadan); the date (1990); the duration (one month): participation
(1.000 people): and budeet ($3.000.000.00). These preparations were in vain without the Holv See’s
approval for such a council.

Perhaps the fifth reason for the failure to realize an African council was the lack of
involvement by African canonists in the work of preparation. There is hardly any mention of
canonical input into the process. Canonists could have pointed out the legal problems and issues
involved in such an important event. In the Kinshasa Consultation of Februarv 23. 1986. all the
documents presenting the survey results treated the historical, pastoral and theological questions
relating to the possibility of an African council '** without anv reference to its canonical

considerations.

1.3.2.2 - Towards an African Synod
In the previous sections, we considered the circumstances in which the African Synod was
convoked. In our analysis of the pope’s address, we noted that he decided to convoke an assembly

tor Africa, and that the kind of Assembly was a synod of bishops. A decision puts an end to a

'¥’Schotte, J., "African Synod is Special Moment of Grace.™ in ORE, April 20, 1994, p. 5.

**Cf. Mveng. “African Svnod.” p. 117.
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dispute: it settles an issue. The Holy Father’s decision was to convoke a synod of Africa. In view
of the unsuccessful attempts bv the African church to address its problems, the Pope broke the
impasse by convoking, not a council, but a synod of bishops. Some people “saw the calling of the
African synod as the quite logical gesture of a Pope who tired of waiting for the African episcopate
to take on the responsibility, took it upon himself to do what the law allowed him to do — convene
a svnod of bishops and designate the evangelization of Africa as its theme.”'*” Others concluded that

the Pope had taken sides with the opponents of an African council. Some people were pleased with

30 131

the Pope’s decision.'*" while others were not.

On the opening day of the African Synod in Rome, the General Secretary of the Synod of
Bishops observed:

[--.] 2 month before the announcement of the synod on 6 December 1988. the Holy Father
summoned the Presidents of SECAM. the Presidents of the nine regional conferences on
Africa and Madagascar. the Cardinal Prefect of the Congregation for the Evangelization of
the Peoples and the General Secretary of the Synod of Bishops to a meeting in the library of
the pontifical apartments [...]. The meeting heard of the inconclusive consultations, the
persistent desire for a meeting of the bishops of Africa in some form, and the rejection of a
Council by the majority. It was decided to convene a Special Synod. to be announced on the
feast of the Epiphanv of the following vear.'>*

*Mveng, “The Historical Background.™ p. 28.

"*"Nous trois Instituts [1"Institut catholique de Yaoundé. au Cameroon. | "[nstitut catholique d” Afrique
de 1'Ouest de Port Harcourt. Nigeria. et les Facultés catholiques de Kinshasa, au Zaire] approuvent vivement
I"action du Saint Pére. le Pape Jean Paul II. de convoquer I’Assemblée speciale du synode des évéques pour
U'Afrique™ (La documentation catholique [= DC]. 89 [1992]. p. 240). Likewise. in the second meeting of the
Ante-preparatory Commission held March 1-3. 1989. a report was heard “on the very positive reactions all
over Africa to the announcement by the Holy Father.” See J.P. Schotte, 1 General Congregation. April 4,
1994.

"'"“The bureaucrats in Rome wanted the Synod. let them have it. and let them follow it. We will
simply ignore it” (New People Editorial Staff [Nairobi]. “An Open Letter to the Holy Father,” in Africa Faith
& Justice Network. The African Synod. Documenis. Reflections. Perspectives [= ASDRP), Marvknoll, Orbis
Books. 1996. p. 67).

"**General Secretary’s opening address to the African Synod. in ORE, April 20. 1994, p.S.
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The Pope did not unilaterally propose or impose a svnod instead of a council: he took the
decision for a svnod in a meeting held on December 6, 1988 with the President of SECAM. the
presidents of the nine regional episcopal conferences of Africa and Madagascar, the Cardinal Prefect
of'the Congregation for the Evangelization of Peoples, and the General Secretary of the Svnod of
Bishops. The Pope himself remarked that ““a consultation of the Episcopal Conferences and of each
bishop of Africa and Madagascar was organized. after which I was able to convoke a Special
Assemblyv for Affrica of the Svnod of Bishops. ™'**

The Pope did not act arbitrarily. He saw the lack of solidarity in the African church
manifested especially during the preparation of the would-be-council. The Holy Father opted for the
svnod of bishops. as he stated on the day that he announced the African svnod. to “promote an
organic pastoral solidarity within the entire African territorv and nearbv islands.”'*

There 1s, however. a problem of translation here. The Italian original text reads:
“Accogliendo [istanza molie volte e da diverso tempo espressa dai vescovi africani, da sacerdort,
teologi ed esponientidel laicato, perché sia promossa un’organica solidarieta pastorale [emphasis
added| nellintcro teritorio africano ed isole attigue, ho deciso di convocare un’Assembleua per
["Atrica del Smodo det Vescovi sul tema: ‘La Chiesa in Africa verso il Ter=o Millenio”. " Two
apparent meanings can be derived from this text. that is, the petitions were asking the Pope to help

promote an organic pastoral solidarity among the petitioners. This, if we so translate: “Accepting

B reclesia in Africa, n. S.

"**See John Paul Il, “An African Assembly of the Synod of Bishops: The Church in Africa Towards
the Third Millenium.™ January 6. 1989. in ORE. January 16. 1989_ p. 1.

Y[ 'Osservatore romano, ltalian language edition (= OR/). January 7. 1989,
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the petitions often and at different times expressed [...] that an organic pastoral solidarity be
promoted [...]1.” Or, the Pope himself decided to convoke the svnod in order, by his initiative and
decision. to promote an organic pastoral solidarity. The question ts, who is the subject of “percite
Sta promossa un‘organica solidarieta pastorale ™ Whose wish is it? The English edition of
L Osservatore romano by translating it as “accepting the petitions often expressed for some time
now [...} in order to promote an organic pastoral solidarity [...] I have decided to convoke a Special
Assemblv for Africa [...]” gives the impression that it was proposed by, and not to. the Pope.

Taking into consideration all the Pope’s other speeches on the African Svnod. it appears
more likely that he is the subject of the “perché sia promossa un ‘organica solidarieta pastorale,”
that is. he convoked the African Synod in order to promote an organic pastoral solidarity in Africa
and nearby islands. A few examples will suffice to substantiate this conclusion.

Travelling to Africa (Madagascar), the Pope gave an interview to journalists during which
he said of the African Synod that it would give occasion to establish what he considers to be
priorities for the Church in Africa. '

On the day the Council of the General Secretariat of the Synod of Bishops for Africa was
constituted. the Pope clarified the following as his reasons for calling the Synod: “To promote
collaboration. to express the one faith in various contexts, to coordinate pastoral and missionary
activity where necessary, to make the transmission of the Gospel Message more convincing and to

respond better to the demands which occur.™'"’

" Avec le Synode africain. la possibilité nous est donnée de vérifier les choses que nous pensons étre
priontaires pour |"Eelise en Afrique.” in DC. 86 (1989). p. 559.

" ~Discours au Conseil du Secrétariat du Synode: cing thémes pour le prochain Synode des évéques
africains.” in DC. 86 (1989). p. 722.
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On the occasion of the first meeting in Rome of the members of the Council for the Special
Assemblv for Africa of the Synod of Bishops, Pope John Paul II said:

However. from the apostolic times. the Church realized that she had to promote
collaboration. the expression of the one faith in various contexts, and. where necessary and
possible. pastoral and missionary coordination. in order to make the transmissions of the

Gospel message more convincing. and to respond better to the demands which occur. For this

reason. todav. it seemed opportune to convoke this Special Assembly.***

Again. speaking to members of the same Council meeting in Kampala, Uganda, the Pope remarked:
The word “synod™ literally means a walking together: “syn-odos.™ It provides a
powerful image which can be applied not only to the actual synodal Assembly but also to all

the phases of preparation which precede that gathering. All members of the church in Africa

— clergy. religious. and laity — are making a common journey. “walking together,” placing

their gifts at the service of the church in Africa for the sake of the forthcoming Special

Assembly. '

The basic ecclesiological principle applicable to the notion of walking together as in the
practice of svnods is that of communio. Since Vatican Council I1. the Holv See has been more
conscious of fostering the communio dimension of the Church. During the pontificate of John Paul
I1. the svnod of bishops, among other structures, has become an important instrument of realizing
this communio. Since he was Cardinal Archbishop of Krakow, Poland, Pope John Paul II has viewed
the synod of bishops “as the best way. the best means for putting the Council into practice, for

guiding the church in the post-conciliar stage.™'*’ This conviction seems to underlie the

importance the Pope has given to the synod of bishops.™' be it the general or special svnod:

"*John Paul 11, “Council for the Special Assembly for Africa of the Synod of Bishops.™ in AFER, 31
(1989). p. 259.

74AS. 85 (1993). p. 952: DC. 90 (1993). p. 269.

'*“Cf. John Paul II. “Parish: Model of Church Community.” in ORE. March 17. 1993, pp. 7. Emphasis
added.

"*'An answer to the question, “What the synod of bishops has come to be under the pontificate of
Pope John Paul II" would cover an immense field which is bevond the scope of this study. For our purpose.
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The Synod of Bishops responds to the needs of the Church when the Successor of
Peter. with the aid of his brother Bishops. has to carry out tasks which emerge from his
apostolic mandate as Universal Shepherd, amid complex circumstances which are subject to
continuing change. In this way the synod constitutes a realization and an illustration of the
collegial nature of the order of Bishops (cf. Lumen gentium. nn. 22-23: and Nora Praevia,
Christus Dominus. nn. 4-10), of which the Second Vatican Council has. so to speak. come
to a renewed awareness.

[..] The current world situation at times demands a presence and action by members
of the College which. as the successor of the College of the Apostles, has received the
mission to teach and govern in the Church. The Synod is capable of supplving an answer to
these needs.

Everyone — and the Pope first of all — is in fact aware that it is thanks to the Synod
that a certain number of crucial problems have been faced and have found a collegial answer

(-]

On the other hand. in the varying circumstances in which Christ's Church carries out
her mission today. the Synod is at the service of the unity of the Church. the mystery of
communion [...].

The Synod constitutes a unique experience on a universal basis of episcopal
communion. which strengthens the sense of the entire Church and the sense of responsibility
of the Bishops towards the entire Church and her mission. in affective and effective
communion around Peter.

Thanks to the Synod it is possible at regular intervals to make the voice of the various
particular Churches heard and to hear the experiences of brother Bishops.'*

For the Pope. the synod is a means of strengthening and promoting both episcopal
collegiality and ecclesial communion. Speaking specifically to the Council of the General
Secretaniat of the African Svnod in Kampala, Uganda, the Pope stated that the svnod is a particular
instrument of ecclesial communion. It expresses and promotes the communion of the bishops among

themselves around the world. He said that “the principle underlving the institution of the svnod of

a limited investigation is sufficient to show the importance the Pope attaches to the synod of bishops.

'**John Paul 1I. address “Svnod is ‘Indirectlv Deliberative™.” in ORE., November 5. 1990, p. 7.
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bishops is that the more the communion of the bishops in the world episcopate is achieved, the more

the communion of the Church is enhanced. ™'
In the Post-Synodal Apostolic Exhorntation, Ecclesia in Africa. the Pope remarks:

At my first meeting with the Council of the General Secretariat of the Svnod of
Bishops. gathered to discuss the Special Assembly for Africa. I indicated the reason why it
seemed appropriate to convoke this Assembly: the promotion of "an organic pastoral
solidarity throughout Africa and the adjacent Islands’. With these words | wished to include
the main goals and objectives which that Assembly would have to pursue.

During my pastoral Visits in Africa. | frequently referred to the Special Assembly
for Africa and the principal aims for which it has been convoked [...] I did not fail to
emphasize my conviction that a Synodal Assembly cannot be reduced to a consultation on
practical matters. Its raison d’étre is the fact that the Church can move forward only by
strengthening communion among her members. beginning with her Pastors.

Every Synodal Assembly manifests and develops solidarity between the heads of
particular Churches in carrying out their mission beyond the boundaries of their respective
Dioceses.'

CONCLUSION
At the beginning of this chapter, we discussed the origin and raison d'érre of the synod of
bishops in general. We, thereafter, analvzed the Sitz im Leben under which the African Svnod was
convoked. We identified the great concern of the Church in Africa as effecting the gospel message
in the lives of the people. This concern had been raised by a greater awareness of the fact that in
Africa evangelization has been more a task of proclamation than one of witness. and that its results
lacked deeper roots in the lives of the Catholics. There have been various attempts to address this

concern, of which we identified three: inculturation. an African council, and the African Svnod.

3 1bid.

"“Leclesia i Africa, nn. 16-17.
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Inculturation is looked upon as an urgent. necessary and indispensable means of incamating
the gospel in the cultures of the African people. Such an inculturated gospel message would make
African Christians experience Jesus as a living person. who exercises a dvnamic influence on their
dailv lite and cultural values.

Before the convocation of the African Synod there were attempts to hold a council for
Africa. Since canon law does not provide norms for regulating such a council on a continental level
encompassing several episcopal conferences, an African council would be an exception, requiring
an extraordinary act of the Pope.

Pope John Paul [l in view of the unsuccessful attempts by the African church to address its
problems. decided to convoke a Special Assemblv for Africa of the Svnod of Bishops and set
evangelization as its overall theme. The historical data analyzed in this chapter seems to point to
disunitv in Africa as the major challenge. thus justifving both the convocation of the African Svnod
itselt’ and the choice of its purpose.

The opinion set forth in this chapter is that by convoking the assembly of the svnod of
bishops in order to promote pastoral solidarity in Africa, Pope John Paul Il exercised his petrine
ministrv. The prevailing Stz 1m Leben in the African church gave occasion to the Pope to convoke
a Special Assembly for Africa and to determine its purpose as promoting an organic pastoral
solidarity within the entire African territory and nearby islands. This promotion of solidarity in
Africa was. in essence, petrine ministrv /i acru, at times involving the verv person of the Pope. as

we shall see in the next chapter.



CHAPTER I
THE DYNAMICS OF THE AFRICAN SYNOD OF BISHOPS
The opinion set forth in the previous chapter is that the petrine ministry was exercised in the
convocation of the African Svnod. In this chapter, we shall discuss how this petrine ministrv was
again exercised throughout the dvnamics' of the African Svnod. We shall accomplish this bv
svstematically analvsing the Lineumenta, the Instrumentum laboris, the working session. and the

post-synodal apostolic exhortation £cclesia in Africa.

2. 1-THE GATEWAY TO THE SYNODAL PROCESS: THE LINEAMENTA
The living practice in preparation of a synod assembly features two major documents, the
[ancumenta and the Instrumenium laboris. The Lineamenta.® or outline. is a document that invites
the people to submit opinions freely for the prospective synod. It gives a brief presentation of the
theme or scheme of the subject of the synod which. accompanied by a sertes of questions. has as its
end to generate reflection and praver in the concerned ecclesial community. and to provide written
contributions for the use of individual bishops in their reports to the conferences of bishops.* The

release of the /incamenta 1o the conterences of bishops marks the gateway to the synodal process.

‘What we offer in this chapter is by no means a thorough thematic or theological presentation of the
synodal documents. but rather a follow-up survey of the exercise of the petrine ministry throughout the
dynamics of the synod. It is beyond the purview of this study to discuss the theology contained in the synodal
documents.

“Although [.tncamenta is plural. it will be used as a collective singular here to refer to the document
as a whole.

‘It is worth noting that the Latin episcoporum conferentia is translated “episcopal conference™ by the
British edition of the 1983 Code of Canon Law. and “conference of bishops™ by the CLSA edition. Since the
Latin original 1s e¢prscoporum conferentia and not conferentia cpiscopalis, we shall use “conference of
Lishops™in this work. except in citations.
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THE DYNAMICS OF THE SYNOD OF BISHOPS
2.1.1 - The Role of the Conferences of Bishops in the Synodal Process

The preliminarv step for the generation of the L:meamenta usually involves a consultation
with the patriarchates, conferences ot bishops. heads of Vatican oftices of the Roman Cuna and the
Union ot Supenors General for suggestions of possible topics for a synod. For the Atrican Synod.
Pope John Paul 11 appointed various members of the Atrican episcopate to form a pre-preparatory
commission made up of the presidents of the regional and continental associations of conferences.
as well as the prefect of the Congregation for the Evangelization of Peoples, and the president of
the Pontifical Council for Interreligious Dialogue. The commission’s task was the remote
preparation of the synod involving procedural matters, the formulation of the synodal theme, and
1ts presentation to the Pope for approval.

After the Pope had approved the synodal theme. the General Secretary C ardinal Jan Schotte,
called together various African specialists associated with it — together with the pre-preparatory
commission - to draw up a dratt of the /incamenta and submit it to the Pope for approval, as the
law requires.” The Lincumentu was later released to the conferences of bishops. which are its first
recipients. The bishops are encouraged to conduct a broad consultation at the grassroots level.

The immediate purpose of the /ineamentu is to offer the conferences and their member
bishops an appropriate tool to foster a common reflection on the theme of the svnod. It 1s here that

the real svnod of bishops begins to happen.” The information that is collected at the grassroots level

“Canon 344: “The synod of bishops is directly under the authority of the Roman Pontiff. whose
preroganive it is: 3° [...] to prescribe the outlines of the questions to be discussed .1~

“The word “svnod” comes from two Greek words. s17 (together. common) and /odos (journey.
walking. road). Thus. “synod™ literally means “common Joumey. walking together. or simply coming
together.™ But this common journey or walking together. though not exclusively. is intended for the bishops.
thus “synod of bishops.™
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is used to enable the conferences of bishops to compose their official responses. For this reason. the
preface to the Limneamentu of the African Svnod states that it is offered to the conferences with the
sole purpose of fostering a common reflection on the theme of the Special Assemblv for Africa.
The conferences of bishops occupy a central place in the synodal process. Speaking of the
African conferences. Cardinal J.P. Schotte observed:
In the synod process the episcopal conferences become the pivotal point between the synod
assembly and the various efforts at prayer and reflection undertaken at different levels of the
Church life. For it will be the work of the episcopal conferences. in view of the /nstrumentum
laboris, to formulate from the contributions submitted the official responses which will be
forwarded to the General Secretariat. For this reason. each episcopal conference will lend its
authority to the responses to the questions on the topic. In other words. each will affirm. on
the basis of each member bishops pastoral charge. that the responses truly and accurately
reflect the situation of the People of God in Afiica as it seeks to carry out its mission on the
continent.®
Though. in principle. every bishop with a pastoral duty in the area can participate in the

conferences of bishops.” not all of them go to Rome to participate in svnodal sessions. In other

words. the svnodal sessions involve a limited number of bishops.* The majoritv of bishops do not

“Cf. ~Listening to Africa” is theme of the Lineamenia for Svnod.” July 30, 1990. in )R/, p.10.

"Canon 430. § 1 enumerates the members of the conference of bishops as: “diocesan bishops and those
equivalent to them n law: all coadjutor bishops. auxiliary bishops and other titular bishops who exercise in
the terntory a special office assigned to them by the Apostolic See or by the conference of bishops.™ Those
equivalent to a diocesan bishop in law include territorial prelates. territorial abbots. vicars apostolic. prefects
apostolic. apostolic administrators of a permanently established apostolic administration. the superior of a
Missto sur turis, who rules an independent mission. not yet erected into a prefecture apostolic. The
administrator of a vacant diocese (or equivalent termtory) is not specifically mentioned. but c. 427. §1 savs
that he is bound by the obligations and enjoys the power of a diocesan bishop. excluding those matters which
are excepted by the nature of things or by the law itself. An apostolic administrator. scde vacanre. even if not
a bishop. would be in the same position. Military ordinaries, and retired bishops are also members of the
conference of bishops.

Common to all members of conferences is a pastoral responsibility in the area. Indeed. according to
(’1). 38 and c. 450. membership in the conference pertains to those who have a pastoral duty within the area.
Other bishops are not de inre members.

*Of the 497 bishops in Africa at the time of the Svnod. onlv 181 went to Rome for the sessions. This
is approximately 36.4%.
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go to Rome for discussions at a synod as thev do in their conferences. Indeed. the Order of the
Svnod of Bishops stipulates the number of bishops to represent their individual conferences: one for
cach national conference of bishops that does not exceed twenty-five members: two for each
national conference that does exceed fifty members: three for each national conference that does
not exceed 100 members: and four tor each national conference of bishops that might have more

than 100 members.®

2.1.2 - Effective and Affective Collegiality

The /.ineamentu says in its preface that the African Svnod was convoked “'so as to celebrate
the communion and collegialitv of the African episcopate with Rome and the Universal Church. ™"
Pope John Paul Il had said that it was “in order to promote an organic pastoral solidaritv in Africa
and nearbv islands.™'" If words mean what thev sav. we have two different obiectives here. One
objective is “to celebrate the communion and collegiality of the African episcopate with Rome and
the Universal Church,” and another is “to promote an organic pastoral solidarity in Africa and
nearby islands.” However. because every individual bishop by virtue of his consecration shares also
in the solicttudo omnium eccclesiarum, the two themes, although similar. are not contradictory. The
tormer refers to effccrus collegialis (1o realize collegiality in its broader sense) and the latter to

affectus collegialis (the esprir de corps. 1ogethemess. unitv).

"An. 6. § 1. 3°. In Africa. most conferences of bishops have less than 25 members. This means that
such conferences were to send only one member to the synod.

" ~Syvnod of Bishops. Special Assembly for Africa: Lineamenia,” St. Paul Publications — Africa,
Nairobi. p. vii.

"'See supra p. 48 note 134.
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It may help our study to discuss here, albeit briefly. the difference between effective
collegialitv and affective collegiality and their relationship. The terms appeared in the period
following the Second Vatican Council. They surfaced especially at the time of the 1969 Syvnod of
Bishops, as an attempt to give flesh to the conciliar description of the concept of collegiality found
in the Dogmatic Constitution on the Church. Lumen gentium, nn. 22 and 23 vis-a-vis the NVora
cxplicativa pracvia of this same document.

Although effective collegialitv and affective collegiality are related, thev are not the same.
Both have the same subjects, namely the bishops, but both are lived differently: “Effective
collegality refers to the exercise of episcopal authority by all the members of the college of bishops
“eathered in Ecumenical Council or as they carrv out their teaching responsibilities in their own
particular churches but in full communion with the college of bishops and its head. the successor
of Peter”.™" According to the Notu explicativa of LG. the bishops are unable to act as a college
without the action of the head. This means that effective realization of collegiality 11 actu pleno is
limited to two instances: in an ecumenical council or in a united action of af/ bishops called for or

at least received by the Pope. The other forms of episcopal collaboration that do not meet these two

conditions are iuridically not effective collegiality (¢ffectus collegialis).

"*See attachment to a report to the United States bishops. “Effective and Affective Collegiality™ in
Origins. 25 (1995-1996). p.134.

""This affirmation although clear to canonists. can pose some difficulties for theologians. In a juridical
sense. 't is difficult. if not impossible. to speak of “partial™ acts of collegiality. Jundically. an act is either
collegiate in its fullness or is not at all: but never partial. This exactitude is proper to junidic language.
However. theologically speaking. one can admit partial realization of collegiality especially if seen from the
communto point of view which can exist at different levels and with varying intensity.



THE DYNAMICS OF THE SYNOD OF BISHOPS 58

Affecuve collegiality (uffectus collegialis)refers to “the bond among bishops as well as the
pastoral activity of the groups of bishops. Distinct from collegialitv exercised bv the entire college
of bishops united with the pope (effective collegiality), the activities among bishops or groups of
bishops or both. particularly those of a given national or geographic region. are recognized as
expressions of affective collegialitv.”™"*

Underlving the concept of affective collegiality is the we dimension of the episcopate that
the Second Vatican Council called “the collegiate character and aspect of the episcopal order.™!"
Both the being and the ministry of the bishop cannot be limited to his own diocese. The consecration
of the bishop constitutes him a member of the college of bishops: “One is constituted a member of
the episcopal bodv in virtue of the sacramental consecration and bv the hierarchical communion
with the head and members of the college.™ ' Because of this intrinsic link. everv bishop can rightly
sav of himself. "I am because we are.” meaning that his being as a bishop is essentiallv tied to his
being as a member of the episcopal college.

In a certain way. the we aspect precedes the / aspect of the bishop. Because he is a member
of the college (the we aspect). he can also be head of a particular church (the / aspect). It is
important to note that there are members of the college of bishops who are, in effect. not bishops
of anv existing particular church: “If a bishop can only be bishop of his diocese in so far as he is

at the same time a member of the college, then this unitv and cooperation with other bishops is in

"“See attachment to a report to the United States bishops. “Effective and Affective Collegialitv,”

e 22

LG 23:CD. 4.
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principle not a matter for his own free judgement but something which flows essentially from the
nature of his office.”"’

In Lumen gentium. conferences of bishops are viewed prnimarnily as the concrete realization
of affective collegialitv amone bishops.'* Canon 447 — inspired bv Christus [ domunus. 38 — calls
the conference of bishops an assembly ( grouping) of bishops which comes into being when bishops
of a @iven countrv or territorv determined bv the Holy See come together. This coming together of
the bishops must be in order to exercise rogerher certain pastoral offices for the good of the
faithful." It is. in effect. an institutionalized form of affective collegialitv. Bv it. the member bishops
come rogether 1o live out their affective collegiality. Indeed. we can say that, in terms of affective
colleaiality. the conference of bishops is to the country or territorv what the special assemblv of the
svnod of bishops is to the region.

It1s the affective collegiality that Pope John Paul II wanted to promote on a continental level
in and by the Special Assembly for Africa of the Svnod of Bishops. This is corroborated by the
secondary motive for which the synod of bishops exists. namely, the promotion of affective

collegiality among bishops. If the conference of bishops is understood as a kind of institutionalized

K. Rahner. “The Episcopal Office™ in Theological Investugauons 6. London, Darton. 1974, p. 354.

"™ Simuli ratione coetus episcoporum hodie multiplicem atque fecundam opum conferem possunt,
ut collegialis affectus ad concretam applicationem perduratur [emphasis added]” LG5, 23.

""The canon does not enumerate these “pastoral offices.” However. elsewhere in the C ode. some 82
instances are mentioned in which the conference of bishops can act. Indeed. the conference can act in any way
that the mission of the Church can be fostered and forwarded especially. but not exclusively. in the seven
torms of apostolate enumerated in ¢. 298: promoting the perfection of Christian life. divine worship. teaching
the faith. evangelization. works of piety. works of charity. and animating the world with a Christian spirit. The
underlying characteristic of all these pastoral activities is the greater good of the people which c. 1752 calls
suprema lex. the salvation of souls.
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pastoral solidaritv amone the bishops of the same country or territory_" then the best place to begin
preparing a svnod of bishops is the conference itself. For this reason. it is logical that the
Lineamenia. as the gatewayv to the svnod, be addressed to the conferences of bishops.

Africa and Madagascar have thirtyv-four conferences of bishops of which thirtv-one sent in
their responses to the /.incamenta. The remaini ng three (one for Rwanda and two for Burundi) were
under verv difficult circumstances at the time. This was the highest number of replies at that time
for any synodal assembly since its creation in 1965.%' This means that the Lincamenta initiated a
process of synodality for the African episcopate to engage in a common journey, a walking together.

a synod. This synodality achieved its first fruits with the /nstrumentum laboris.

2.2 - THE FIRST FRUITS OF THE SYNOD: THE INSTRUMENTUM LABORIS
The Instrumenium laboris, or working paper. is a document intended to express the
consensus that resulted from the responses to the /.ineumenta. In this regard. it is the first fruits of
the svnod. The /nstrumentum laboris carries forward the process ot consultation by collating and
presenting in an ordered way the responses to the /ineamenta which have been collected from the
conferences of bishops. the concerned bodies of the Roman Curia and other organs of the Church:

it is a point of convergence of several reflections or viewpoints which are blended together.

IICE ¢, 447,

“'A comparative study of the synod records: Svnod on Evangelization (1974) 75.38%: Catechesis
(1977) 67.18%: Family (1980) 50.37%: Reconciliation and Penance (1983) 42.75%: Laity (1987) 59.85%:
Priestly Formation (1990) 63.94%: Consecrated Life (1994) 64%: Special Assembly for Europe (1991)
82.61%: and Special Assembly for Africa (1994) 94%. In ORE. April 20, 1994. p. 7.
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The pnmary purpose of the /nstrumentum luboris is to prepare those who will take part in
the svnod bv furnishing them with what the synod secretariate considers to be the state of being of
the Church on those questions emerging from the questionnaire of the Lineamentea.™ During the
sessions of the synod. the /nstrumentum iuboris constitutes the point of reference and of order for
the discussions. It is not expected to anticipate the conclusions of the syvnod: rather, it is meant to
be a reference point for the discussions.

The Instrumentum laboris for the African Synod follows the same pattern as the Lincamenia:
two parts and five chapters treating the synodal theme. Part one is a theological treatment of the
theme of'evangelization, showing how the five sub-themes are related to this central theme. Part two
considers each of the sub-themes: proclamation. inculturation. dialogue. justice and peace. and
means of social communication.

A synod of bishops provides an occasion for the heads of particular churches to manifest
and develop their pastoral solidarity. To do this. the svnod of bishops takes and builds on the basic
institutionalized form of this episcopal solidaritv: the conference of bishops.® In the svnodal

process. this solidaritv achieves a particular concretization when the bishops. meeting either in their

“*Due to the synodal rule of secrecy. the responses generated by the Lineamenta are not published:
“All persons who take part in the synod are bound to secrecy as regards both the preparatory acts and the work
of the meeting itself [...]” (Ordo 1966, Ant. 18). Because of this rule. we shall content ourselves with the
Instrumcntum laboris, which is supposed to be their embodiment.

*'Outside of the synodal process. the conferences of bishops cannot be said to be at the service of the
petrine ministry in the strict sense. because., although their activities are always monitored (c. 456). by and
large. they function “alone™ in a kind of laisser faire situation. However. within the context of the synod of
bishops. the petrine ministry “borrows™ them to achieve on the miernarional level that which is normally
achieved by them on the local level.
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conterences or through small committees, engage in a common journey of praver. studv and
reflection on the Limeamenta >

The African episcopal svnodality can be said to have begun on the dav that John Paul I
announced the African Synod and appointed a pre-preparatory commission composed of the
presidents of the regional and continental associations of the conference of bishops. the cardinal
prefect of the Congregation for the Evangelization of Peoples. and the president of the Pontifical
Council for Inter Religious Dialogue. This commission was later expanded and was named the
Counctl of the General Secretariat of the (African) Synod. Under the guidance of the pontifT, and
with the collaboration of the staff of the General Secretariat (of the synod of bishops). the eighteen
members of this Council drafted the text of the Lincament«®* and the questions which appear at the
conclusion. Because of'the synodal rule of secrecy. this is all that is publicly known about the ori gin
and preparation of the Lrineamenta. It was released bv the General Secretary of the Svnod of
Bishops. Jan P. Schotte. on July 24, 1989, during the Ninth Plenary Assembly of SECAM. in Lome,
‘Togo.

[t is worth noting that the Council of the General Secretariat of the Svnod that drafted the
Lincumenta was largelv composed of renresentatives of the conferences of bishops.** The

cxpression. “representatives of the episcopal conferences.” highlights the notion that the svnodal

“See “Special Svnod for Africa Will Provide a Powerful Image of Ecclesial Communion.™ in ORE.
February 17. 1993, p 8.

*African Synod: Lineamenta and Questions,” in AFER. 33 (1991). pp. 322-329.

*According to the Order of the Celebration of the Synod of Bishops. a special assembly is attended
by the patmarchs. major archbishops and metropolitans outside the patriarchates of the Catholic Churches of
the Oriental rite: and bv the representatives of the episcopal conferences. Cf. Ordo 1969, art. 5.8§3.1°. For
the sake of simplicity and clarity. the rest of this study will refer to the conferences of bishops with the
understanding that the other members are also implied.
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bishops are chosen to represent their respective conferences of bishops rather than their particular
churches: thev are delegates of the conference of bishops. The empbhasis here is on the conference
ot bishops rather than on the particular church, just as the svnodal rules stipulate that these bishops.
“deputed by the episcopal conferences of one or more nations are those who have been elected by
secret ballot in a plenarv session of their respective conferences.™ This svnodal rule assigns
primacy to the conferences of bishops over the individual diocesan bishops in their capacity as
heads and pastors of particular churches. The stress falls on the collegial bodv rather than on the
individual. What is being recognized as significant is the bishop as 2 member of the conference of
bishops.

The emphasis on the conferences of bishops raises a question: Is the object of the petrine
ministry the individual bishops and their particular churches. the bishops and their groupings (hike
the conferences of bishops), or the Church universal? This question was present, albeit in a different
form. as a recurring problem throughout the preparation of the svnod — and was the object of many
cnticisms — on how to involve both the bishops and the other faithtul. The most common criticism
of both the preparatorv process and the celebration of the African Svhod centred around the
participation of African Catholics. Manv criticisms focussed on the general unawareness and.
conseauentlv. on the lack of due participation by the Christian communities at the grassroots level. ™
Many people wanted or expected the number ot delegates truly to represent all African Catholics:
women and men. adults and vouth from grass-root communities. movements and associations.

representatives of diocesan priests and religious (women and men). and to include representatives

“Ibid. art. 6. §1. 1°. Emphasis added.

- An Open Letter to the Holv Father.” in ASDRP. pp. 61-62.
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of other churches and religions.* Even the criticisms against Rome being the venue of the svnod
were occasioned by the inabilitv of African Catholics fu/fv to participate in a svnod held outside
Africa.™

[f the bishaps go to the svnod as delegates and representatives of the conferences of bishops.
it tollows logically that the Lincameniu and the Instrumentum luboris be “offered to the episcopal
conferences [ ... | so that episcopal conferences can have the necessary information to draft their
official response.™' This rule implies that. as representatives of their respective conferences. the
bishops take to the svnod not the concerns of their particular churches (at least not directiv) but of
their conferences. Consequently. these bishops do not. or should not. speak in their own name (or
of their dioceses. and other offices they may be holding) but in the name of the conferences of
bishops thev represent.”” No wonder that the svnodal rule requests:

At the beginning of every meeting of the synod the elected members must present to the
Supreme Pontiff through the Secretary General the authentic document of this deputation.

“Cf. African Synod Communication Working Group (Nairobi). “Some Proposals for the African
Synod.” in ANDRP. pp. 43-44.

“Cf. ~An Open Letter to the Holyv Father.” in AS)R/’. pp. 61-62.

"Preface to the Lincamenia of the Special Assembly for Afnica of the Synod of Bishops. Emphasis
added.

“The English translation of art. 23. §3 that appears in C'Z./2. vol. V1. p. 332 is unclear: it savs: ~An
opinion is also expressed in the meetings by each of the members who have been deputed for the synod.” This
translation seem to suggest that the individual members can express their own opinions. However. the Latin
orizinal says. “Huiusmodi sententia a singulis sodalibus pro synodo deputatis in synodi coetu exprimitur.”
Taking into consideration the previous two sections of art. 23 which state. “The topics which the Supreme
Pontff determined in the convocation of the svnod to be treated. should be studied carefully in advance by
each conference of bishops and each group of bishops of the Oriental rite.” (§ 1) and “On the same topics
each conference of bishops expresses its common opinion. according to the manner judged most opportune.
(8 2). our translation of § 3 is. “Such opinion is expressed in the assembly of the synod by the individual
members delegated to the synod.™ For this reason. each individual member expresses not his own opinion but
that of the conference of bishops he represents.
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signed by the president and secretary of his own conference. or in the case of religious by the
president and secretary of the Union of Superiors General.**

The principle underiving this svnodal rule on representation is stated in Lumen genrium. 23: “each
bishop represents his own Church.” For this reason. bishops exist not bv themselves but in
relatonship to their churches. As James Provost pointed out:

Bishops ‘represent” Christ in their churches: they “in an eminent and visible way undertake
Christ's own role as Teacher. Shepherd. and High Priest” so that ‘they act in his person’ (£.G;
21). So. too. they "act in the person’ of the particular church and not in their own name when
they represent that church in the communion of churches. They make present (re-present) the
joys and sorrows. hopes and aspirations of the particular church they serve: they make present
the faith of that church within the communion, just as “acting in the person of Christ” within
the particular church they are to proclaim the gospel and nourish the faith of the people. ™

As pastors, bishops point beyond themselves to the body of the faithful whom thev serve.
In virtue of this service. bishops are part and parcel of their churches: “The office of bishop. of
cpiscopos (overseer ). makes sense only in relationship. onlv as a term which demands of its nature
the presence of another term — the church.™** Since to target the bishops is to target at the same
time the faithful they serve. we can conclude: (1) although 1t i1s good that the faithful at the
carassroots level receive and study the Lineamenta, canonicallv it is not necessarv: (2) the object of
the petrine ministrv is neither the bishops nor the Church a/one but both taken together. As pastors,
bishops do not represent themselves alone nor do thev speak their own ideas but those of their

churches: the bishops are presumed to know the jovs and sorrows. hopes and aspirations of their

people.

“Ordo 1969, art. 7. Emphasis added.

“T. J. Reese. (ed.). Lpiscopal Conferences as an Expression of the Communion of the hurches.
Washington. DC. Georgetown University Press. 1989, p. 276.

“Ibid
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2.3-CUM ET SUB PETRO: THE WORKING SESSION

The solliciudo omnium ecclesiarum of the bishops is not limited to the conferences of
bishops but extends to the Church universal. According to Christus Domimnus. the synod of bishops
is a sign that all the bishops in hierarchical communion participate in the care of the Church
universal.” Everv synod of bishops. even a special assembly concerned with a particular region. has
a universal dimension. The svnod is a symbol of the solicitude of both the Pope — pastor of the
Church universal — and the bishops. for the Church universal. For this reason. the dvnamics of the
svnod are such that. after the svnodal preparation at the level of the conferences of bishops. the
bishops 2o to Rome for the working session.”” cum er sub Petro. In so doing. thev express their
communion with the pope in the solicitude for the Church universal.

The order of the svnod of bishops requests that the conferences of bishops (or bodv of
bishops of the Oriental rites) express an opinion on the topic which the Supreme Pontiff decided to

treat in that particular synod. It is an “opinion™ or recommendation (senfenria) because the nature

“*Omnes Episcopos in hierarchica communione sollicitudinis universae Ecclesiae participes esse.”
(€1, 3). also 165, 23: “Sed [singuli episcopi] qua membra Collegii eposcopalis et legitimi Apostolorum
successores singuli ea sollicitudine pro universa Ecclesia ex Christi institutione et praecepto tenentur.”

""The order for the svnod does not stipulate the venue for the working sessions: the choice of Rome
ts more by tradition and convenience. This leaves open the possibility of the synod of bishops being held in
another place. For the African Synod. the choice of Rome as the venue was made on January 26. 1993. when
the Holy Father met with all the African cardinals at Rome to hear them on the issue: “It was in this *African
consistory”. having considered the exigences of the synod itself. the need for freedom from undue pressures,
the current socio-politico situation of many African nations. the desired presence of the Holy Father at all the
sessions of the synod that. following the opinions expressed. the Holy Father decided to hold the working
sessions in the Vatican. but to have a celebratory phase with his participation in some places on the continent
of Africa at a later date™ (Schotte. ~African Synod Is Special Moment of Grace. in ORE. April 20. 1994, p.
6).
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of the svnod of bishops is. in principle. not legislative but consultative. [t is the pope who makes the
ultimate decision on the topic treated by the svnodal fathers.*®

According to the Order of the Svnod of Bishops. “The assemblyv of the svnod is opened with
the celebration of Mass and the solemn intonation of the hvmn Fent, Suncte Spiritus.”* The African
Synod was inaugurated in this manner on April 10, 1994 in St. Peter's Basilica. where Pope John
Paul Il concelebrated with one patriarch. thirty-five cardinals. thirtv-nine archbishops. 146 bishops
and ninetv priests. In the homilv, the Holv Father recapitulated the dichotomies that characterize
Africa: [..] this continent is torn apart by long-standing tensions and bloody conflicts. We cannot
but feel deeply upset and disturbed by this dramatic contrast between love and hatred. between the
fov of life and terror. between solidaritv and fratricide. between life and death.™ It should be
remembered that concurrent with the African Svnod was the genocide in Rwanda — one of the most
Catholic countries of Africa — that left bishops. priests. religious and lav Christians massacred in
cold blood.

Drawing on the liturgy of the day. the Second Sunday of Easter, the Holy Father reiterated
his svnodal theme of solidaritv: “~The communitv of believers was of one heart and mind [...]the
Apostles bore witness to the resurrection of the Lord Jesus. and a great favor was accorded to them
all” (Acts 4:32-33). We ask the Holy Spirit that this “great favor’ mayv inspire our synodal

assemblv.™" This wish encapsulated the pope’s main goal in the exercise of his petrine ministrv for

*Canon 343,
b 79 K
Art. 29§ 1.

**John Paul Il. “Africa. Exult in All Your Sons and Daughters Who Have Believed in Christ’s
Resurrection.™ in OR/:. April 13, 1994, p. 8.

*1bid.
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the assembly of the African Svnod itself and bevond. that the community of believers in Africa bear
witness to the faith by being of one heart and mind. Both the svnodal assembly and the whole
African continent living under dramatic contrasts had to seek this ultimate objective.
Acknowiedging this purpose the pope stated: “After its Roman sessions, the Svnod will be
transferred with its own henitage to Africa. and there in appropriate places it will witness to how
much it is a svnod born in Africa and destined for Africa.™

The svnodal order reserves to the Supreme Pontiff the right to preside over the svnod
assemblv in person or through others appointed by him.* namelyv. the delegate(s) president. the
general secretary. the special secretary. and the relator. The delegate president presides over the
assembly in the name of the Supreme Pontiff and by his authority: he is appointed «d acrum. that
is. his responsibilitv ceases with the end of the assemblv for which he is appointed. The tasks of the
delegate president are principallv to guide the workings of the synod. assign duties to the members
as need be. and to sign the acts of the assembly. The Supreme Pontiff can delegate several persons
as delegates president of the assembly in which case thev fulfil their office one after the other in the
order set bv the Supreme Pontiff. >

The general secretary carries out the directives of the Supreme Pontiff and communicates
to him all that is related to the synod of bishops. The general secretary directs the operations of the

general secretariat and signs all its actions.

*Ibid.
HOrdo 1966. arts. 1. 6° 12. §§ 1-8: 14-15: 30.
“For the African Synod there were three delegates president: Cardinals Francis Arinze. President of

the Pontifical Council for inter-religious dialogue: Christian Wiyghan Tumi, Archbishop of Douala
(Cameroun): and Paulos Tzadua. Archbishop of Addis Abeba ( Ethiopia).
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The special secretary is appointed for each assembly which might treat a subject in which
he is a specialist. His duties include preparing documents and reports. providing information
bricfings and explanations in response to requests. and drawing up the acts of the assemblv.** The
rclator’s duty is to prepare and present, at the opening session of the synodal assembly. an illustrated

and developed report on the topic of the svnod.*®

2.3.1 - The First General Congregation

On the moming of April 11, 1994, in the presence of Pope John Paul Il. the First General
Congreeation™ of the African Svnod was held in the svnod hall. One of the deleeate presidents of
the African Svnod. Cardinal Francis Arinze. gave the opening speech. in which he thanked the pope
for convening the African Svnod in recognition of the expressed desire by Africa for a major
reflection on its response to the proclamation of the Good News of Jesus Christ. The purpose of this
opening address was to welcome the participants and to introduce them to the dvnamics of the
working session of the synod: “Now the hour has come. We have come together to speak. to listen.
to give. to receive. to discuss. to reflect. to discern. to plan how the church in Africa can give ever

greater witness to our Lord and Savior.”™*

**For the African Synod. two Archbishops served as special secretaries: Jaime Pedro Gongalves of
Beira (Mozambique). and John Olorunfemi of Abuja (Nigeria).

“Cardinal Hvacinthe Thiandoum. Archbishop of Dakar (Senegal). served as relator for the African
Synod.

“"For the full texts of the addresses of the delegate president. the general secretary of the svnod of
bishops. and the general relator see “Special Assembly for Africa of the Synod of Bishops.” in ORI, April
20, 1994, pp. 4-12.

“bid. p. 4.
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Jan P. Schotte. general secretary of the svnod of bishops. presented the second intervention
at the First General Congregation. He discussed at length the preparations for the African Svnod that
cuiminated in the working session. intended “to examine the challenges, discern appropnate
responses and outline the goals and objectives towards which the Church will tend on the African
continent.”™
The report of the veneral secretary indicates constantlv and consistentlv that the preparation
of the African Synod was done cum er sub Petro.® Popoe John Paul II followed with particular
interest and atfection the different stages of preparation. Since its announcement, on Januarv 6, 1989
the pope personally participated in two sessions of the preparatory commission in Rome. two
sessions of the council in Rome. the presentation of the Lineamenta at the ninth plenarv assembly
of SECAM in Lome. Togo. on July 25. 1990. the third meeting of the svnod council at
Yamoussoukro. [vorv Coast (1990). the meeting of synod council at Luanda. Angola(1992).and the
seventh meeting of the synod Council at Kampala. Uganda (1993). Of note here is that the Council
held three of its meetings in the presence of the pope. and in each of the three major language
spheres of Africa: francophone. anglophone, and lusophone.®' The pope himselif attested:

On my apostolic visits after the convocation of the Special Assembly. the theme of the synod
[solidarity] and the need for all the faithful to prepare for the Synodal Assembly. always
figured prominently in my meetings with the people of Africa. I also took advantage of the
ad limina visits of the continent’s bishops in order to ask for the co-operation of evervone
in the preparation of the Special Synod for Africa. All this was done in order to mobilize an

*Ibid.

*"The report has many expressions like. “the Holy Father summoned.” “the Holy Father concluded
that.” and “at the expressed wish of the Holy Father.”

“'In the Lusophone groups are included speakers of Portuguese. Spanish. and Italian languages.
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active and harmonious participation by Africans in the preparation of the Swvnodal
Assembly **

Furthermore. the pope issued special norms for the African Synod to allow wide participation.™
The pope’s direct control over the svnod was demonstrated in the choice of the theme. As
we noted above. a month before the announcement of the svnod, on December 6. 1988_ the pope
summoned 10 a meeting some representatives of the African episcopate and of the Roman curia 10
suggest some possible themes for the African Synod. The suggestions of the African episcopate
included the familv. Christian marriage in the African context, quality formation for pastoral agents.
autonomv in finances and personnel, inculturation, Islam and the sects, evangelization and human
promotion in Africa today, international solidanty with Africa. However. in the meeting held from
January 7-9. 1989. the Holy Father presented the svnodal theme as. 7he Church in Africa and Her

Fyungelizanion Mission Towards the Year 2000: *You Shall Be AN Witnesses ™ ¢ Acts 1:8).%

“Leclesia i Africa, n. 23,

““The Holy Father allowed (1) a/l dicastery heads of the curia to be members ¢x officio (the Order of
the Synod supulates for the special synods the cardinals of the offices of the Roman curia that Asiave
responsibility for the matters to be treated): (2) one for every four bishops or fraction thereof from the national
conferences of bishops (the Order of the Synod stipulates one bishop for each national conference of bishops
not excecding twenty-five members. two for those not exceeding fifty. three for those with less than 100
members. and four for those conferences with more than 100 member): (3) eight members from the union of
superiors general of institutes of consecrated life and societies of apostolic life in such a manner that two were
supenors general and six major superiors from Africa (the Order of the Synod states that for a special
assembly not more than two men religious. chosen by the union of superiors general. as specialists
representative of the religious institutes which know both the material for treatment. and the territory for which
the synod is convoked. even if they do not belong to that temritory) (cf. An. 6. § 2. 4°): (4) thirty-seven
members by pontifical appointment (that is, 31% of the total membership: usually these members do not
exceed 15% ot the total membership): (5) experts. auditors and auditrices totaling sixty-six: (6) release of the
Instrumentum laboris to the public. in addition. easy copynght conditions for reprint were granted by the
general secretanat to facilitate the diffusion of the synodal documents.

“J.P. Schotte. "African Svnod Is Special Moment of Grace.” in (ORFE. April 20, p. 5.
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Comparing the suggestions of the participants with the eventual theme. we notice some
major differences. The suggestions reflected Africa’s concerns in the concrete as opposed to the
rather abstract. general and theological subject of evangelization that became the theme of the
African Synod. It appears from the suggestions that the Africans wanted the svnod to redress
Africa’s present ills rather than address topics that look to the future. In whatever way, it is the
prerogative ot the Supreme Pontitf to determine the topics for the discussion.

The general relator, Cardinal H. Thiandoum, followed the general secretarv in presenting
a report to the assembly. This report — known as relario ante disceptationem, that is, “report before
the debate™ — is intended to generate and focus the debate on the svnodal question, which was
stated as. "Church of Africa. what must vou now Ac¢come so that your message mav be relevant and
credible? "

The svnodal question supposes implicitly that the situation of Africa prior to the time of the
synod needed change. Taking into consideration what we said above in chapter one on what Africa
was on the eve of the African Synod. we can paraphrase the question as. “Church of Africa, what
must vou become to get over vour long-standing tensions and bloodv con flicts. dichotomies between
taith and lite, gospel and culture?™ This question is similar to the concern of the African church that
we discussed in chapter one: the concemn for incamating the gospel message in Africa. enabling
every Atrican Christian to become a Christ-bearer. In the rest of this chapter, we shall analyze the

“answers " given to this question bv the svnodal delegates and bv the Supreme Pontift.

“*H. Thiandoum. “The Gospel. Inculturation. and Dralogue.™ in (JR/:, April 20. 1994, p. 8. Emphasis
added.

It 1s important to remember that all the synodal interventions (more than 200) were given to the pope
as advice from which the pope could formulate his last word in the form of post-synodal exhortation — to
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2.3.2 - The Svnodal Interventions®
The Second General Congregation began on the afternoon of Mondav, April 1 1. 1994 Each
deiegate was given eight minutes to express an opinion on a topic deemed important. Because the
deiegates could speak only once in a discussion, and with the time limit, many speeches dealt with
several topics. The svnodal rule stipulates that on one and the same topic.” onlv one tather speaks
in the name of the episcopal conference, and if manv have petitioned to speak. the fathers are asked
not to repeat what has already been stated. but to refer to it brieflv.>* However. repetitiveness dunng
the synod of bishops is aimost inevitable, firstly, because the speeches are not given according to
a common subject. Secondly, many delegates go to Rome with speeches already written, unaware

of what the other speakers would sav.
The majority of the bishops who went to Rome for the African Svnod were having the

svnodal experience for the first time. As one of them put it. thev expected the synod to be much iike

it we shaii devote particular attention. For this reason. it is neither possible nor necessary to reproduce all the
intervenuons in their entirety. The synodal fathers presented their joint advice in the form of “propositions™
that were presented to the pope. We shall pay more attention to these sixty-four propositions than to individual
specches.

“’In this section it is not our intention to enter into the theological issues discussed in the synodal
mterventions. These issues have received attention elsewhere: M. Nvabenda. */. ‘Eglise-famulle de Dicu: ' la
réponse du synode africain a la “Nowvelle évangélisation” et son ambiguré. Ottawa. Université Saint — Paul.
1995: Idem.. /. Tmage “Fglise-famille de Dicu.” pour | "f2lise du Burundi: étude historique et théologique,
Ouawa. Université — Saint Paul. 1998. in this section. our attention will rather be given to the unfolding of
the synodal dynamics during the working session.

*According to “Certan Lxplanations on the Order of the Svnod of Bishops™ (Vatican C ity.
September 27. 1994). these words mean ~on one and the same part of a discussion.” If so. technically it is
possible for a member to speak again but on another part of the discussion.

“'See Ordo 1969, art. 35 § 1. 4% § 2. 1°,
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a diocesan svnod. where problems are posed. solutions are sought. and policy is set.*' Manv bishops
posed and sought concrete answers to Africa’s concerns like the African traditional marriage vis-a-
vis Church marriage. The delegate president, in his relatio ante disceptationem. called the
assembly’s attention to these expectations, and had cautioned that the assembly would not be able
to tackle them all and offer definitive solutions in four weeks of work:

We. therefore. need to beware of generalizations. both in the diagnosis of problems and
issues and in the suggestion of solutions. The local church must take responsibility for the
details of its own concrete existence. A forum such as the synod can give only broad
vuidelines and ¢eneral orientations.®’

Notwithstanding these rules, many delegates still posed questions particular to their countries.
regtons. or dioceses.

The dvnamics of the working session show some flexibility towards these expectations.
Duning the first phase of the working session. the participants openly and freely presented their
opinions on topics thev considered important. Of the 317 participants (130 members bv election.
thirtv-seven bv papal appointment. twentv experts. fortv-six auditors. and seven fratemnal delegates).
243 presented their reports either in person or in writing (218 members, sixteen auditors. six
fraternal deleeates. and three others).”

If. after the intervening public discussions, the delegate president judges it opportune, he can
move the treatment of the topic to small groups. called circuli minores, organized according to

language. For the African Svnod. the language divisions were French, English, Portuguese, Italian

“C F. Langenfeld. “The African Svinod - An Interview with Archbishop Wilfrid Napier.” in Grace
and Truth. 3 (1995). p. 6.

°'H. Thiandoum. “The Gospel. Inculturation. and Dialogue,” in ORL, April 20, 1994, p. 8.

°*Cf. Bulletin for African Svnod. Mav 8. 1994_n_ 41.
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and Spanish. The considerable amount of interventions constituted the raw materiai for the
reflection and discussion of the small groups so as to arrive at practical conclusions to be formulated
into propositions. Each group chooses one moderator and group relator to chair the meetings and
present the result of the discussion to the synodal assemblyv.

The working of groups by language makes this phase the most productive of the working
session. firstlv. because the number of participants is greatlv reduced (between twentv and thirtv).
and secondlv. because the language is user-friendiv to the participants. The experience of the
delegates in the small groups recalls that of the conferences of bishops: the members have the
opportunity 1o express themselves and their opinions more easily.

There are major differences of opinions between African Anglophones, Francophones. and
Lusophones. As a result. pastoral approaches varv. This diversity was manifested in the discussions
and recommendations of the small groups.

The Anglophone groups were more pragmatic in their approach and oftered concrete
solutions. For instance, they suggested that Africa was in need of an all-inclusive evangelization,
and that this evangelization must take note of the many acts of injustice, oppression. bad
government. tribal strife. rivalries. and wars. afflicting the continent:* thev also urged the svnod to
address the reality of tribalism in Africa. Small Christian communities are a very positive way to
proclaim the gospel. and the family is the model of the Church. The African theological institutes,
not Rome. should be at the forefront of research on inculturation. This inculturation was. for the

Anglophones. the central theme of the African Svnod. not evangelization.

“*For summaries on small group discussions. see 22™ General Congregation. in Bulletin for African
Svnod.
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On justice and peace. the Anglophones suggested that the African church lead a “moral
clean-up™ throughout Africa and the laitv take an active part in politics while organizing seminars
for Catholic professionals and elite on justice and peace. Regarding mass media. it was proposed
that a Catholic radio station in Africa be created. It was suggested that a psvchological test be
carnied out on candidates for the priesthood to ensure a balanced mind, and that Christian
communities be involved in the selection of candidates to the priesthood. In addition, it was
recommended that religious congregations with no presence in the diocese not carrv out recruitment
of candidates there.

The Anglophone groups suggested that African conferences of bishops should spell out
guidelines and strategies for dialogue with other religious groups. It was proposed that all African
conterences of churches and SECAM approach the World Bank to press for the canceliation of
Africa’s debt. Finallv. it was noted that the plight of women in Africa calls the Church to do
something to change the situation: women must have rights equal to men because both men and
women are equal.

The Francophone groups were more theological and theoretical in their approach to African
problems. For them. formation was the solution to all of Africa’s problems. Priests and religious
men and women should receive a careful formation to serve African society better. To the laity,
formation adapted to their state of life must be proposed, without neglecting the social doctrine of
the Church. Inculturation must form the primarv orientation for the formation of priests, and an
institute for research on inculturation should be opened in Afnica. Specialists need to be trained in

[slamic studies for dialogue with the Moslems.
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For the Francophones. evangelization must show the historical dimension of salvation
accomplished in Christ. It is the good news of Jesus Christ which Africa needs. Therefore. all the
messengers of the good news (priests, religious. and laity) must be prepared through adequate
formation. Every African Christian should be able to have a Bible at a good price. On family, the
Francophones pointed out that it is above all the Holy Trinity. not the human family as such. that
pushes us to the promotion of an authentic Church familv.

The Lusophone groups portraved a more legalistic approach. To them. to be reallv new.
evangelization must launch more signs and svmbols that Africans today can readilv understand so
that. by accepting the gospel. they will renounce everything that opposes it. Ecumenical dialogue
is necessaryv. since the division of Christianity is a public and scandalous sin of which all C hristians
should be aware. All would be guilty if thev do nothing about it. Thev said that accomplices of the
bloodv and destructive civil wars in Africa are the suppliers and buvers of deadly weapons. Thev
said that it is important to arouse multi-party democracies with a state of law in order to protect
human rights and promote development.

On the familv. the Lusophones pointed out that the African Christian must respect the familv
rules. Just as an African cannot set up a new hearth without the consent of the clders of the
traditional family. likewise he must not set up a new family without the approval and benediction
of God. his Father. by religious marriage. As to the basic ecclesial communities. the Lusophone
groups observed that these communities are an easv alternative and so that these communities
should not close themselves to the diocese and parish community. it is important to stress their
ccclesial goal and put at their head a qualified and responsible person who can guarantee their

communion with the Church. On women. the Lusophones observed that, in some regions of Africa,
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when the husband dies. his family takes all his assets and leaves the wife and children without
anvthing. It is important. therefore. for the law to look into this issue j ustly, and where this /uw does
not exist there should be a proposal to include it.

Notwithstanding the diversitv of approaches to Africa’s problems as portraved by the
suggestions of the small groups, some concerns were identified by all groups. According to the
press conference conducted on the works and progress of the svnod thus far. the theme of
inculturation recurred consistentlv in the discussions. not only as a topic on its own but also in
relation to the other themes of the synod. Many fathers tried to give a definition of inculturation as
“"as marriage of professed taith and concrete life. a harmonv between faith and culture.™ The aim
of inculturation in Africa is to ensure authenticity and depth of faith in the African C hnistian: to heal
cultural alienation. to bridge the gap between faith and life. and thus to resolve the manv instances
of “spiritual schizophrenia.™ the double life affecting African people.*

The major question identified in relation to inculturation was how to achieve it. Two criteria
were identified as paramount in any pursuit of inculturation: (1) the compatibility of cultures with
the Chnistian message. since Christ and his message have absolute precedence over culture: and (2)
the communion with the entire Church. lest a Church that is totally new and substantially different
be constructed in Africa. In order to bring about inculturation. four practical steps were suggested:
{11 to rethink the model of the Church that the Africans received: (2) to involve all Christ’s faithful
in the process of inculturation: (3) to make a thorough scientific research of African cultures: and

(4) to conduct a serious dialogue with African traditional religions.

“*Bulletin for African Synod. April 26. 1994 n. 27.

"“Tbid.
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Frequent references were made to the possibility and desirability of an African rite or rites
including the issue of canon law for the African church. Special concerns were expressed about the
need to examine the question of marmiages to which African Christians are subjected: the traditional
marnage. the civil marriage, and the canonical marriage (marriage in the Lord).

The other issue that surfaced in the interventions was family, described as —a place of
reproduction. of transmission and of protection of life. a place of learning and of interiorizine
cultural values.™ The Church-as-familv model was posited as a suitable means of evangelization
in Africa. This model was explained at three theological levels. First. on the doctrinal level. it is
based on the Trinitv.”” Second. on the spiritual level. it is based on Christ's commandment of love:
“love one another as | have loved vou™ (Jn. 13:34: 12:12). Thirdly. on the sacramental level. it is
based on Eucharist: the Christians are one bodv of Christ sharing the same bread and cup.

Justice and peace was another major issue mentioned in the interventions. The svnod treated
justice and peace as a dimension of evangelization: political issues are not outside of the mission
ot the Church because they have a necessarv link with evangelization. Indeed. ~[t}he promotion of
fustice and peace is the basis for evangelization. ™ It is evident from the svnodal interventions that
justice and peace was a central issue underlving Africa’s problems. Of the svnod’s five themes. four
are at the service of justice and peace: proclamation announces the Gospel and its values of justice

and peace. inculturation roots them among the people and their culture: dialogue is the most

“Ibid.

“"See Message of the Svnod. 20: “The C hurch-Family has its origin in the Blessed Trinity at the depths
of which the Holy Spirit is the bond of communion.™

“Ibid.
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conducive spirit or atmosphere in which these values can be delivered. and social communication
supplies the means of deliverv.®

After ten davs of general interventions and auditions.™ the second phase of the working
session began on April 22. 1994. Just as he did at the beginning of the first phase. Cardinal
Thiandoum. helped by the special secretaries, made and presented a report. the Relurio post
disceprationem. This report sought to present. in a summaryv form. the substance of the interventions
and the discussions held thus far. The aim of the report was to bring out the convergence or
consensus. or the contrary. the divergences and differing emphases. in order to facilitate the further
reflection of the svnod fathers.”

The last part of the working session was spent formulating the propositions that were

submitted to the pope.”” The African Svnod adopted sixtv-four propositions drafted by a council

“’See J.P. Mbyvemeire. 4 Theological Analvsis of the Problem of Justice and Peace: The Contribution
of the Special Svnod for Africa and the Church in {/ganda. Dissertation in Dogmatic Theology. Urbaniana
University. Rome. 1997 p. 83.

"'In this studv. a brief and incomplete summary of the main issues that were the object of attention
and concern of the synodal fathers is presented. with the sole purpose of demonstrating the dynamics of the
working session. A complete treatment of such issues lies outside the scope of this study.

"'t is important to note that the integral report was not officialiv made public: the document appeared
in a summary form in ORE, May 25. 1994. p. 9. and in DC. 91 (1994). pp. 523-525. The full text. however.
appeared later in the review Renairre, 12-30 (1994). Pp. 15-26. and in M. Cheza (ed.). /.¢ synode africain:
fustorre et texies. Pans. Edition Karthala. 1996.

“*For the Svnod for America. the general secretary of the svnod bishops. Cardinal J. P. Schotte. issued
ten “commandments™ to help the delegates formulate the propositions: 1) Thou shalt not cut the re/arnio (the
mid-term summary of synod speeches) into little pieces and call them propositions. 2) Thou shalt not try to
win a prize for being the small group with the most propositions. 3) Thou shalt not deputize an expert (a
nonvoting synod member) to do all the work so you can £o home. 4) Thou shalt not take the problems of a
diocese or small region and universalize them as a concem of the synod. 5) Thou shalt not wait until the last
session and try to write all vour propositions at once. 6) Thou shalt not write propositions reflecting a purely
French-Anglo North American perspective. 8) Thou shalt not make every proposition a new theological
treatise. thus composing a new catechism. 9) Thou shalt not leave everything to the ingenuity of the relator
(who presents the small group's work to the full assembly). 10) Thou shalt not hope that all the other groups
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consututed of twelve members.”> Because of their nature and purpose.” we shall discuss the
propositions in relation to the Post-Svnodal Apostolic Exhortation Ecclesia in Africa of Pope John

Paul 1.

2.3.3 - The Synodal Message: An Unofficial Post-Synodal Exhortation

The tormulation of the propositions marked the end of the working session. as far as the
svnodal delegates were concerned. However. concurrent to the drafting of the propositions was the
formulation of the message of the synod.™ The Order of the Svnod of Bishoos does not mention a
svnodal message but only “a report which describes the treatment of the topic or topics examined,
and the conclusions reached by the participants on the svnod. ™ The making of the svnodal message.
while not required bv law. has become customary. That notwithstanding, the svnodal message is
important because it offers us a window-. albeit small. through which we can get a glimpse of what

Cardinal Tomko referred to as the “svnodal truth.”™ Indeed. we can call the svnodal message a kind

write the really important propositions. See C indly Wooden. “Cardinal Issues 10 Commandments for Drafting
Synod Propositions.” CNS. December 5. 1997.

“The council was constituted by nine elected members representing the maijor regions of Africa and
Madagascar. and three elected by the pope.

“*As the term propositions denotes. the synodal conclusions are recommendations or counsels
formulated by the synodal delegates for the pope’s personal use in writing the post-synodal apostolic
exhortation.

““The French version uses the title. “AMessuge final du synode,” that is. the “final message of the
synod.” Our interest here is on the word “final™ which should not be construed to mean the definitive or
authoritative and official statement of the synod which can only be done by the pope (c. 343). “Final™ here
refers to the concluding address of the synodal delegates.

An. 40.

7J. Tomko. “A Retrospective Look at the 1983 Synod of Bishops.™ in ORL. December 27. 1983. p.
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ot an unofticiul post svrodal exhortarion: the other one. which is the official one. is the post svnodal
apostolic exhortation. issued bv the pope.

During the working session, manv speakers depicted Africa as the biblical man on his way
1o Jericho. who was attacked. beaten and left bleeding on the side of the road. But. by the end of the
svnod. the bishops. in their final message. showed themselves as transformed:

Like Mary Magdalene on the moming of the resurrection, like the disciples at Emmaus with
buming hearts and enlightened minds. the Special Synod for Africa. Madagascar. and the
Islands. proclaims: Christ, our Hope. 1s risen. He has met us. has walked along with us. He
has explained the scriptures to us.™

The first message of the African Svnod is, therefore. a message of reassurance and consolation.
Indeed. the bishops refer to the African Svnod not only as a success™ but also as a “Svnod of
resurrection. the Synod of hope™:

At this very time when so much fratricidal hate inspired by political interest is tearing our

peoples apart. when the burden of the international debt and currency devaluation is crushing

them. we. the bishops of Africa. together with all the participants in this holy svnod. united

with the Holy Father and with all our brothers in the episcopate who elected us. we want to

say a word of hope and encouragement to vou. the family of God in Africa: to vou. the

family of God all over the world: ( Arist our hope 1s alive: we shall Iive '™

In the following section. we shall discuss this svnodal message vis-a-vis the post-synodal apostolic

exhontation, f-cclesia in Africa.

*Message of the Svnod.” in ASDRS. p. 72.

“In chapter four we shall discuss in detail the success and accomplishments of the African Synod.
Here we limit ourselves to noting the exhortatory nature of the final message.

“\Message of the Svnod.” n. 2.
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2.4 - ECCLESIA IN AFRICA: LAST WORD OR LAST SYNODAL ACT?

[n this section. we shall trv to identifv the source, the nature and the canonical status of a
post-synodal apostolic exhortation in general and of Ecclesia in Africa in particular. Finallyv, we
shall examine the message that Pope John Paul II conveys to the Church in Africa through the Post-
Synodal Apostolic Exhortation. Finally, we shall ask whether this message is intended to be the last

word for the African Svnod or just a Iast svnodal act.

2.4.1 - The Sources of Ecclesia in Africa

The living practice of the synod of bishops is that. at the end of the working sessions. the
delegates present to the pope their deliberations and conclusions. It is up to the pope to publish what
he desires. At the end of the African svnod. the Svnod fathers submitted to Pope John Paul II sixtv-
tour propositions. the first of which requested him to publish the results: “The svnod fathers.
therefore. request the Holy Father to publish at an opportune time a document on he ¢ hurch in
Africa and her Evangelizing Mission Toward the Year 2000, ~You shall be mv witnesses (Acts
[:8).™" These propositions and other svnodal documents were the orincipal source for the Post-
Svnodal Apostolic Exhonation. Fcclesia n Africa.™ This document is. therefore. a product of
several documents. namely, the /.ineamenta, the Instrumentum laboris. the report of the General
Secretary. the relatio ante disceptationem, the relutio post disceprationem, the reports of the circuli

nunores, the svnodal discussions. the message of the svnod. and the svnodal propositions.

“'See “Propositions.” in ASDRF. p. 87.

**See Enelish language translation in ASDORP. pp.233-286: for the French language translation see
Cheza. [.c synode africain: histoire et textes. pp. 271-357.
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Pope John Paul Il quotes the proposition that requested him 1o write the exhortation: “The
members of the svnodal assembly asked me to bring to the attention of the whole C hurch the results
of their reflections and pravers. discussions and exchanges [proposition 1]. With jov and gratitude
to the Lord [ accepted this request.”™’ In this statement. the pope mentions four sources he used to
generate Lcclesta in Africa: the reflections. prayers, discussions. and exchanges of the svnodal
members. However. a closer look at Ecclesia in Africa reveals abundant use of other documents.
These extra-svnodal sources reveal the personal touch of the pope on the svnod itself: they reveal.
at least indirectly, the pope’s mind on the topic discussed in the svnod.

Feclesia i Africa makes reference to the propositions: of the sixty-four. fi ftv-two found their
wav into the document. albeit in a changed form for some of them.® Of the 272 citations in /L cclesia
m Africa. ninety are from the propositions. This reliance on the propositions reflects the value the
pope places on the svnodal recommendations. At the end of the 1990 svnod of bishops on priestiv

tormation. Pope John Paul I said:

The extensive consultation which the svnod structure allows for duning every assembly has
never failed to vield results and decisions as well. Given the way they function. synods are
never able to immediately publish a document which takes on deliberative form. That
notwithstanding. the post-synodal document takes its inspiration from and. one might sav,
contains what was planned out in common. It. therefore. can be asserted that a synod’s
proposals indirectly assume the importance of decisions. For. when the Sovereign Pontiff

Meclesta in Africa. . 1.

“*Some propositions are quoted more than once: proposition fortv-five on the situation of injustice
in Africa and the Church’s prophetic role is quoted six times. Propositions eight on the Church as family of
God. and thirty-two on areas of inculturation are each quoted four times. Propositions four on the “new
evangelization.” eighteen on future priests. twenty-four on Catholic schools. forty-eight on women. and forty-
nine on arms and African debts. each appear three times. Propositions 3 on proclamation and evangelization.
6 on the Bible in evangelization. 10 on the missionary vocation of the Church. 15 on family. 16 on the Church
as family of God. 20 on formation of priests. 22 on bishops and the religious. 54 on poverty and 57 on means
of social communication. are each quoted twice. All the other propositions (1. 5.9. 12, 13, 17. 21. 23. 26. 27.
29.30. 31. 33.35. 36, 37. 39. 46. 47, 51. 53. 58. 60. and 61) are quoted once.
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publishes the comresponding document. he takes great care to express the full wealth of the
reflections and discussion which led up to the synoda! Propositiones. as well as the views of
the synodal assembly, as much as possible.*

Other sources for Lcclesia in Africa include the Second Vatican Council documents and.
the papal encyclicals: these documents are quoted thirtv-five times.* Post-svnodal apostolic
exhortations are cited thirtv-two times.*” Papal addresses on various occasions and. the svnodal
message appear eighteen times each. The refatio ante disceptationem is cited fourteen times. Papal
homilies are cited ten times. The relatio post disceptationem and the papal apostolic letters® each
appear five imes. The /nstrumentum laboris, the Catechism of the Cutholic Church. Angelus
messages and, the synodal report of the African Svnod are cited four times. The Lincamenta and
Pope Paul VI's message to Africa, Africue terrarum, are both cited three times. The motu proprio
of Paul VI, dpostolica sollicitudo, the report of the general secretary of the synod of bishops, the
message of SECAM. the ordinarv synod of bishops. the antiphon. the Nicene Creed. Sermo X7, the
papal message to the 1994 United Nations Conference held in Cairo (Egvpt), the decree Perfecrac

curitatis. and the directives Mutuae relationes and Epistolarum {iber are each cited once.

**John Paul II. Address at the Conclusion of the Eighth Ordinarv General Assembly of the Synod of
Bishops. in (ORLE. October 27. 45 (1990), p. 7: see J. M. Miller (ed.). The Post-Svnodal Apostolic
l.ixhortations of John Paul 1. Huntington. Indiana. Qur Sunday Visitor Division. 1998. p.32.

**Second Vatican Council documents: GS is quoted twelve times: ..GG and Second Vatican Council.
Decree. Ad (sentes (= A(7). December 12, 1965, in AAS. 58 (1966). pp. 947-990. are quoted eight times each;
Second Vatican Council. Decree. Preshyvterorum ordinis (= PO). December 7. 1965. in AAS. 58 (1966). pp.
991-1024. 1s quoted three times: CD is quoted twice: both the Second Vatican Council. Decree. Apostolicam
acruositatem (= AA) November 18, 1965, in 4AS. 59 (1966). pp. 837-864 and the Second Vatican Council.
Constitution Sacrosancium concilium (= SC). December 4, 1963. in A4S, 56 (1964), pp. 97-138 are quoted
once each: papal encvclicals: Redemptoris missio is quoted sixteen times. Sollicitudo rei socialis nine times.
Populorum progressio five times. Centesimus annus three times. and Ut unum sint twice.

MEvangelii nuntiandi was cited sixteen times. Familiaris consortio ten times, Catechesi tradendac
and Chrisufideles laici twice each, Pastores daho vobis and Gaudete in Domino once each.

“Pope John Paul II's Tertio millenio adveniente is quoted three times. and Mulicris dignitatem twice.
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From the above data. we observe that the svnodal propositions are the primary source of
Ecclesia in Africa (33% of the total), followed by both the Second Vatican Council documents and

the papal encvclicals (about 13% of the total for each).

2.4.2 - The Nature of Ecclesia in Africa

In this section. we shall examine the canonical status of a post-synodal apostolic exhortation.
However. the purpose of our study will be limited to the canonical status and consequences, if any.
of Feclesiu in Africa. Other significant consequences for pastoral practice in Africa will be
discussed in chapters three and four.

We can identify two stages in the evolution of the apostolic exhortations in the Church. The
first stage was during the time of Pius XII when, in 1939. the pontiff issued a document under the
name of unostolic exhortation addressed to priests and clerics serving in the militarv.* Pius XII
issued two other documents as uposrolic exhortations.™

Pope John XIII issued two documents labeled apostolic exhortation, one to the clergy on the
Divine Office and the success of the Second Vatican Council.”' and another to the bishops on

preparing for the Second Vatican Council.” Under Pope Paul VI. the name “apostolic exhortation™

YPius Xl1I. Apostolica adhortatio. ad sacerdotes et clerics in exercitus ordines adscitos. in AAS, 31
(1939). pp. 696-701.

““The Apostolic Exhortation to the Clergy of the World on the Spiritual Perfection of Priests.
September 23. 1950. in A44S. 42 (1950). pp. 657-702: Apostolic Exhortation to the First intemational
Congress of Teaching Sisters. September 13. 1951 in A4S. 43 (1951). pp. 738-744.

“'John XXIIL. Adhortatio apostolica, sacrae laudis, in AAS, 54 (1962). pp. 66-75.

7*Mav 20. 1963. in AAS. 55 (1963). pp. 440-441.
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became the regular way of referring to papal documents which. in addition to encyclicals. address
a matter of either universal or particular character.

The second stage of the evolution of apostolic exhortations saw the emergence of the title
~post-svnodal apostolic exhortation™ under John Paul lI. who has used it to refer to the documents
made on the basis of the svnodal deliberations.”> We can conclude from this evolution that the
nature of post-svnodal apostolic exhortations is. as the svnod itself. still unfolding:

But as vet. there is no official or standard theological explanation for this specific kind of
papal document. Two tentative conclusions, however. can be drawn. First. they are. as the
name implies. chiefly “exhortative’. even when the subject deals with issues of doctrinal
significance. Second, the pope does not write exhortations when he wants to teach on matters
of faith or morals with the full force of his Petrine charism.”

The synodal rule does not speak of a post-synodal apostolic exhortation but instead indicates
that at the end of the work of the assembly, the general secretary. assisted by the special secretary,
prepares a report which describes the treatment of the topic examined and the conclusions reached
bv the participants in the synod. This report is to be submitted to the Supreme Pontiff.*

The lack of a stipulation on a post-apostolic exhortation caused some problems during the
first assemblies of the svnod of bishops. As Hebblethwaite reported on the 1974 synod of bishops,
the svnodal fathers “simply dumped a senies of confused propositions in the papal lap and invited

the pope to sort them out.”™ In their svnodal message. the participants of the svnod declared: “We

73Some authors argue that Pope Paul VI's Evangelii nuntiandi “is really the first post-synodal
apostolic exhortation, even though when it was issued. the term “post-synodal”™ was not yet used.”™ See J. M.
Miller . 7he Posi-Synodal Apostolic Exhortations of John Paul Il p.11.

Ibid.
*Ordo 1969, art. 40 - 41.

*-The Svnod of Bishops,™ in A. Hastings (ed.). Modern Catholicism: Vatican II and After, London,
Oxford University Press. 1991, p. 206.
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have preferred to offer the integral fruits of our exchange to the Holy Father with great confidence
and simplicity. and to await a new impetus from him.™ The “new impetus from him™ came to be
the post-svnodal apostolic exhontation as we know it today.”® As J.M. Miller recalls:

The term “post-synodal ™ was carefully chosen: the “post’ is a reminder that the assembly itself
does not issue the exhortation: and the adjective “apostolic™ explicitly affirms that the
exhortation belongs to the papal magisterium. By adding “post-synodal” to the title. the Holy
Father suggests that he wishes to highlight the specifically collegial nature of this kind of

apostolic exhortation: “Because of their collaborative nature, the documents resulting from
. - -9
recent s\nods are expressiv called “post-svnodal’.

[f we place the synod of bishops in the context of the Second Vatican Council as Maulizio
C. Bravi suggests.'” and maintain together with Pope John Paul II that “the svnod of bishops has
contributed in a most noteworthy manner to the implementation of the teachings and the doctrinal
and pastoral directives of the Second Vatican Council in the life of the universal Church.”*' then

we can conclude that “it is a document whose purpose is to interpret, apply, and develop the

*"Syvnod of bishops. Third Ordinarv General Assembly. “Declaration of the Synodal Fathers.” in ORE.
45 (1974). p. 3.

*The first document explicitly referred to as a post-synodal apostolic exhortation was Reconciliatio
et peentieniia (1984). The documents published after the synods of 1974. 1977. and 1980 can be referred to
as post-synodal apostolic exhortation only in retrospect.

“'Miller. The Post-Svnodal Apostolic Exhortations of Johm Paul Il p. 25. See also John Paul I1.
“Bishops Express Unity of the Church.” in ORZ:. October 14. 1992, 41 (1992). p. 11.

... 11 testo ed i} contesto conciliari constituiscono la fonte dottrinale piu prossima per lo studio
e la comprensione del Sinodo dei Vescovi. Creato ed istituito grazie ad un intervento /ibero e sovrano del
Papa. non costretto. cioé dai dibatti concilian sebbene ad essi relarnvo nella modalita sopra spiegata, 'lstituto
sinodale tiene un peculiare vincolo con la celebrazione conciliare. divenendo un necessario riferimento per
I"approfondimento della natura giunidico-canonico. dei fini e dei compiti assegnati al Sinodo dal moru proprio
Apostolica sollicitudo il quale, rispetto all [stituti. si puo considerare come la sua principale fonte normativa™
(M.C.Bravi. !l sinodo dei vescovt istituzione, fini e natura: indagine teologico-giuridica. Roma. Gregorian
University Press. 1995, p. 116).

1! Address to the council of the general secretariat of the synod of bishops. April 30. 1983. in ORFE.
21 (1983). May 23.p. 9.
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achievements and reforms of Vatican [1.”*** For that reason. just as the svnod itself. a post-svnodal
apostolic exhortation is closelv linked to the Second Vatican Council’s ecclesiology of communion.
This document is a fruit of the common responsibility of the bishops expressed in the svnod of
bishops. In this aspect, post-synodal apostolic exhortations are radically different from the papal
encyclicals. From the svnod the pope receives the “raw material” with which he formulates a
message to the whole Church.

The propositions of the svnod have no canonical status other than being recommendations
of a merelv consultative nature. For this reason, the pope is not jundically bound by them. That
notwithstanding, the vote expressed in the propositions “if morally unanimous, has a qualitative
ecclesial weight which surpasses the merelv formal aspect of the consultative vote.”"” Once the
pope accepts the propositions and incorporates them in his post-svnodal apostolic exhortation, their
status changes: thev are elevated in status, becoming his. This is whyv the pope is free either to draw
upon them verbatim or to change them as he sees fit in the formulation of the post-synodal apostolic
exhortation.

The post-synodal apostolic exhortation, as the title explains, is exhortative in nature and not
a legislative text.’™ Although not a decree. a post-syvnodal apostolic exhonation is a convergence

of the bishops™ collective input and the pope’s personal contribution. The pope “needs the bishops”

YN tiller. The Post-Synodal Apostolic Fxhortations of John Paul [1. p. 23.

***Address to the council of the general secretariat of the synod of bishops. April 30. 1983. in ORF-.
21 (1983). May 23.p. 9.

"E.G. Mormisev. Papal and Curial Pronouncements: Their Canonical Significance in the Light of
the Code of Canon Law., 2nd ed. revised and updated by Michel Thénault. Ottawa. Saint Paul University.
1995, p.13.
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input in order to address doctrinal and pastoral issues in a relevant and convincing way {...]. From

“19 For this reason.

their reccommendations he draws up guidelines suitable for the whole Church.
~[ilt is. therefore. even more important that the documents. which appear after the synod. reflect the
common thought of the svnod assembiv and of the pope who presides over it ex officio.”"™ That
notwithstanding. post-synodal apostolic exhortations are issued by the pope in his own name and
are sealed with his authority. In addition ~because thev are issued by the pope. {post-svnodal
apostolic exhortations} are documents of the ordinarv papal magisterium.™"”’

~1%8 the assent

In its capacitv as “an appropriate document by the ordinary papal magisterium.
accorded to a post-svnodal apostolic exhortation is proportionate to the degree of authority exercised
in its genesis. This is in [ine with the /nstruction on rhe Ecclesial Vocation of the Theologian.,
issued bv the Congregation for the Doctrine of the Faith. which indicated that one should “take into
account the proper character of every exercise of the Magisterium, considering the extent to which
1ts authoritv is enzaged. ™

Canon 752 mentions the conditions surrounding a doctrine that demands a religious

submission of will and intellect: (1) the agent must be either the Supreme Pontiff or the college of

"iNfiller. The Post-Svnodal Apostolic Exhortations of John Puul I1. 1998. p. 34.
“Ibid.
" ibid.

'“*Cf. John Paul [1. “Church Offers Help to Alleviate Causes of Tension.” December 22. 1983, in
ORI, January 9. 1984.p. 3.

'"“Francis A. Sullivan adds another criterion on assessing the authority of a document: “the source
from which the document was issued. This could be an ecumenical council. a pope speaking ex carhedra, a
regional council. an episcopal synod. a pope writing an encyclical letter, a Roman congregation. an episcopal
conference. or an individual bishop in his diocese™ (F.A. Sullivan. Creanve Fidelity: Weighing and
Interprening Documents of the Magisterium. New York. Paulist Press, p. 4).
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bishops: (2) exercising their authentic magisterium:'"” (3) and declaring upon a matter of faith and
morals.'"" The Supreme Pontiff exercises his authentic magisterium referred to in ¢. 752 in
documents like encvclicals, apostolic letters, and post-svnodal apostolic exhortations. The level of
obedience owed to the teachings of the magisterium in the post-synodal apostolic exhortation is.
therefore, not the assent of faith but rather what the Second Vatican Council called a “religious

=112

submission of will and intellect.”''= This kind of submission is the level of obedience accorded to

the authentic teaching of the pope or bishops.

According to L. Orsy. “Such a ‘respect’ however. is not and cannot be. a surrender to God
speaking: it is a response to the Church searching. Since there is human element in this search, there
must be one in the response. t00.””'"? For this reason. an exhortation like Ecclesia in Africa is not the
last word. The underlving presumption in this statement is that:

the teaching in exhonations expresses a non-definitive exercise of the ordinary magisterium:
one which does not propose doctrine infallibly or definitely. The response called for is not
the assent of divine and Catholic faith which is owed to what is taught as divinely revealed.
Nor 1s the faithful Catholic called to give the firm acceptance due to a doctrine that is
definitively proposed.'’*

Consequently. the Christian faithful are “expected to accept what is raught in an exhortation and act

in accordance with 1it. What the ordinary magisterium proposes in this way has a “real, though not

> »11s

unconditional. claim on the assent of the faithful’. For this reason. the pope can rightly appeal

""" Authentic™ does not mean “genuine.” but “authoritative.”

"""These include matters pertaining to Christian belief and the Christian wav of life.
2¢;. 25,

'*L. Orsv. “Reflection on a Canon.” in America. 154 (1986). p. 397.

bid.

"3 M. Miller (ed.). The Post-Svaodal Apostolic Exhortanons of John Paul II. p. 43.
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1o the recipients of his exhortation to implement with great fidelity the decisions and orientations
which. with the apostolic authority of the successor of Peter. he presents in the exhortation.'"”

Who are the recipients of Ecclesia in Africa? They are those mentioned in the opening
greeting: “the bishops, priests and deacons, men and women religious, and all the faithful: only
they are obliged by it and are called upon to implement the decisions and orientations contained in
the exhortation.!"’

The post-svnodal apostolic exhortation can be regarded as the last synodal intervention. The
svnodal reports. documents and propositions make available to the pope the collective wisdom of

the local churches. enabling him to respond accordingly in the form of an exhortation.

2.4.3 - The Message of Ecclesia in Africa: Bear Witness to Christ

In this section, we shall examine the message that Pope John Paul Il conveys to the Church
in Atrica in the post-synodal apostolic exhortation Ecclesia in Africa.

Pope John Paul II officiallv signed Ecclesia in Africa and handed it to the Church in Africa
at Yaounde¢. Cameron. on September 14. 1995. Feast of the Triumph of the Cross.''® The document

presents a generally positive outlook, filled with encouragement and hope, and is a text-book-like-

Mefeclesia in Africa. 141,

'"“In many post-synodal apostolic exhortations. special mention is made of the particular group
addressed. The bishops at the African Synod requested the pope “'to bring to the attention of the whole Church
the results of the reflections™ (proposition one).

"""The same ceremonv of publishing Ecclesia in Africa was repeated in Johannesburg. South Africa
and in Nairobi. Kenya.
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compendium of Church teaching. It is replete with 272 footnotes taken from some thirty ecclesial
and papal documents. Many of these documents are from the African Svnod itself. Fcclesia in
Africa makes extensive use of the Bible as well, some ninetv-six times. Of the biblical references.
sixteen are taken from the Acts of the Apostles. Acts 1:8 alone (vou shall be my witnesses) is either
directly quoted or alluded to eight times and is used as the heading of chapters five and seven. As
J.M. Miller noted:

When the Holy Father cites Sacred Scripture in his post-synodal apostolic exhortations. he
draws very little on the methods of contemporary biblical scholarship [...]. His concern is not
the original historical context or the stages of a text’s formation. The pope’s purpose in citing
Scripture 1s not to distinguish different authors or traditions. as in historical exegesis. but ...]
he opens up its meaning for today. Indeed. it is always the religious and spiritual message that
catches his interest and it is that message which he seeks to convey in his writings [...]. This
means that he reads and uses it in his documents in order to bring out the word of God into
the present.'"”

Examining the wayv Acts 1:8 is used in Ecclesia in Africa will help determine the message
of this document. Why is this verse quoted so often in the first place? Is there any link between this
verse and the leitmotif of Ecclesia in Africa? What light does this, and other biblical verses, shed
on reading and understanding of the message of Ecclesia in Africa? We hope that answers to these
and other questions will help us grasp the message. Indeed, we hope that bv examining Acts 1:8 we
shall explore ways of developing other aspects which are not fullv developed within Ecclesia in
Africa.

The leitmotif of Ecclesia in Africu is built around Acts 1:8, that is. ~"You shall be mv

witnesses.” To this scriptural idea the pope frequentlv returns throughout the exhortation, sometimes

"Miller. The Pust-Synodal Apostolic Exhortations of John Paul II. p. 38. See also Terrence
Prendergast. **A Vision of Wholeness': a Reflection on the Use of Scripture in a Cross-section of Papal
Writings.” in John M. McDermott. The Thought of Pope John Paul II: 4 Collection of Essays and Studies.
Rome. Gregonan University Press. 1995, p. 83.
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several times in the same paragraph. The allusions to Acts 1:8 are varied: in some places. only the
first part of the verse is mentioned, that is. ~You shall be mv witnesses™": in other places. it is the full
verse that is quoted: ~You shall be mv witnesses to the ends of the earth.”™ The word wirness appears
fittv-four times in the whole English text and of these, eleven times it appears as “bear witness.™

The central message of Lcclesia in Africa is embodied in bearing witness. Indeed. the pope
states in the exhortation that:

To bear winess to the gospel in word and deed: this is the task which the Special Assembly
for Africa of the Synod of Bishops received and which it now passes on to the Church of the
continent. “You shall be my witnesses™ (Acts 1:8): this is the challenge. /n Africa these should
he the fruits of the Svnod in everv area of people’s lives.'™

This bearing witness to the gospel is the —task,” the “challenge.” and the ““fruits” of the African
Svnod: it is the central idea which Pope John Paul Il convevs in the post-svnodal apostolic
exhortation ~cclesia in Africa. In the rest of this chapter, we shall explain this conclusion in detail.
In Leclesia im Africa the pope refers constantly and consistentlv to the evanegelization of
Africa as a Pentecost event, and consequently. to the evangelization of Africa as similar in some
aspects to that of the early Church described in the Acts of Apostles. Thus. the pontiff observes:

The first missionanies who reached the heart of Africa undoubtedly felt an astonishment
similar to that expenienced by the Christians of the apostolic age at the outpouring of the
Holy Spint: {...] in vour African homeland the Pentecost of Jerusalem was renewed [...]. It
was centainly the same Spint who moved those men of faith. the first [African] missionaries:
[...]. It was the Holy Spint who [...] moved the great King of Congo. Nzinga-a-Nkuwu. to ask
for missionaries to proclaim the gospel. It was the Holyv Spint who sustained the life of those
four first Angolan Christians who. returning from Europe. testified to the Christian faith.'!

it cclesia in Africa. 56. Emphasis added.

“'Tbid. 28. 32.
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The evangelization of Africa has been, in the course of almost two centuries. “an outstanding
achievement bv anv standard. "'~ Notwithstanding this success. the pope analvses what has become
of Africa in the period following independence: “One common situation, without anv doubt. is that
Africa is full of problems [...] there is abject, tragic mismanagement of available scarce resources.
political instability and social disorientation [...]. Africa has practically become an irrelevant
appendix. often forgotten and neglected. > It is from such a perspective that the pope finally asks:
“How can African Christians become ever more faithful witnesses to the Lord Jesus?'** After
discussing the responses given bv the svnod fathers.”** the pope gives his own response as bearing
witness to the gospel in word and deed: this is the task which the African Synod received and which
it now passes on to the African Church.'? He. then. draws on Acts 1:8. *You shall be my witnesses.”
to conclude that this is the challenge. the fruits of the African Svnod in everv area of the people’s
lives. The whole of chapter three of the exhortation is dedicated to how this bearing witness to the
gospel can be achieved in concrete life. For this reason. thirty-four propositions of the fiftv-two in

the whole document are found in this section of the exhortation.

'*1bid. 38. The pope here lists some of these achievements: the building up of the Church on the
continent 1s confirmed by facts such as the noteworthy and rapid increase in the number of ecclesiastical
circumscriptions. the growth of a native clergy. of seminarians and candidates for institutes of consecrated life.
the steady increase of the gospel among the African peoples, and the high percentage of indigenous bishops
who now make up the hierarchy on the continent.

'**Ibid. 40.
"**Ibid. 46.

**The synodal members identified several responses: profound evangelization (n. 47). balanced
inculturation (48). honest dialogue (49). tamily life (50). and application of the gospel to concrete life (51).

12 Leclesia in Africa, 56.
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Chapter four is mostiy doctrinal in content, with discussions on themes like baptism, faith.
familv. dignity and the role of both men and women. Most of the quotations in this section are non-
svnodal documents like the papal encvclicals, letters and exhortations.

Chapter five — entitled ~You shall be my witnesses in Africa™ — takes up from where
chapter three left off. The chapter svstematically presents the agents of evangelization that will help
in effecting the bearing of witness to the gospel in Africa. At the top of the list are the bishops. who
are to coordinate the commitment to evangelization™ bv establishing in the diocese the necessarv
structures. guiding the work of priests, religious and laity, using the different councils provided for
bv canon law.'~" The creation of basic Christian communities “which prav and listen to God’s word.
encourage the members themselves to take on responsibility. learn to live an ecclesial life, and
reflect on different human problems in the light of the gospel” will be of great importance.

Whereas the laity are to be helped to become increasinglv aware of their role in the Church.
the catechists are to be trained and treasured by both their bishops and priests. While the parents are
to see to the Christian education of their children, dioceses are to develop a pastoral program for the
familv apostolate. The pastoral care of vouth must clearlv be part of the overall pastoral plan of
dioceses and parishes.'**

It is necessary to foster religious vocations to the contemplative and active life; formation
of religious is to be updated: institutes are to be helped in acquiring juridical status and autonomy:
and the document on mutual relations between bishops and religious in the Church. Muruae

relutiones, 1s to be revised. Future priests should be formed in the cultural values of their country

“"Ibid. 88.

"“*Ibid. 90-93.
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and should receive adequate formation on the meaning and place of consecration to Christ in the
priesthood. Conferences of bishops are to studv the most suitable wavs of promoting and
encouraging the permanent diaconate. Bishops are to see to the ongoing formation of priests
especially in the first vears of their ministry. Finally, bishops should carefully pastor the Church
which God redeemed with the blood of his own Son. fulfilling the responsibility entrusted to them
bv the Holv Spinit: to carry out their apostolic office as witnesses of Christ before all people: to
exercise personallv. in a spirit of trusting cooperation with the presbvterate and other pastoral
workers. an irreplaceable service of unity in charity, carefully fulfilling their responsibilities of
teaching. sanctifving and governing.'**

The exhortation lists structures with which this new evangelization will be carried out:
parishes. movements and associations of the faithful. Catholic schools. universities and higher
institutes of learning. and the material means that conferences of bishops will set up."

Chapter six lavs down provisions for the achievement of justice and peace in Africa. The
starting point is the Church itself. which must examine with care its procedures. possessions and
lifestvle. The African conferences of bishops are to establish justice and peace commissions at
various levels. The promotion of justice and peace is to be part of the pastoral program of each
Christian community, with pastoral agents adequately trained for this apostolate. African Catholics

are to bear witness to goodness, truth, justice and love of God in their daily life. In the promotion

of intearal human development. Catholics can also cooperate with the believers of other religions. '+

1bid. 94-98.
*Ibid. 99-104.

“'Ibid. 105-109.
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The tfoundation of good government should be established on the sound basis of laws which
protect the rights and define the obligations of citizens. Governments are to protect the common
patrimonv against all forms of corruption, and to undertake suitable initiatives to improve the
conditions of international commerce. While rich countries must become clearly aware of their duty
to support the eftorts of the countries struggling to rise from their poverty and misery. a
compassionate ear is to be lent to the anguished cries of the poor nations asking for help.'*

The last chapter of f~cclesia in Africa, by wav of summary, focuses on Africa’s contribution
to the universal mission of evangelization. thus the title: ~You shall be my witnesses to the ends of
the earth.” Because Africans are to be missionaries to the whole world, the bishops, in their daily
munistry to the flock entrusted to them. must not lose sight of the needs of the Church as a whole.
For this reason. thev will express this solicitude to the Church universal. especiallv when thev
deliberate and decide together as members of their respective conferences of bishops. In a pre-
eminent way. the bishops will express their apostolic solidanty through the synod of bishops. ~[fJor
it 1s precisely by the means of fostering and strengthening solidarity that the Church can make a
specific and decisive contribution to a true culture of peace.”™"** This bearing of witness in Africa
and the whole world is the message of the post-synodal apostolic exhortation Lcclesia in Africa.
Indeed. the pope himself observes that ““[1]n all the discussions and recommendations made by the

Special Assembly the overriding concern was te heur witness to Christ.”™ '

"*Ibid. 110-114.
"bid. 127-139.

"“Ibid. 127. Emphasis in the original.
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CONCLUSION

Atthe beginning of this chapter. we set out to discuss how the petrine ministrv was exercised
throughout the African Synod. We have accomplished this by svstematically analvsing the
Lincamentu, the [nstrumentum laboris, the working session, and the post-svnodal apostolic
exhortation Lcclesiu in Africa.

Bv convoking an assembly for Africa of the synod of bishops. Pope John Paul I exercised
his petrine ministry by providing an occasion for the heads of particular churches in Africa to come
together and develop their pastoral solidarity. In the synodal process this solidarity was realized in
different forms and at different levels. It was realized when the pope summoned the various
members of the African episcopate to come together in Rome and. together with the other officials
of the Roman Curia, he set up a commission to formulate the Lineamenta and suggest the theme for
the African Synod. Later, this solidarity achieved a particular concretization when the African
bishops. meeting in their conferences of bishops or through committees. engaged in a common
Journey of prayver, study and reflection on the Lincuamenta. This concerted activity reached its first
fruits with the evolution of the /nstrumentum luboris — a document that expresses the consensus of
the different conferences on the Lincamenta.

Opening the working session of the African Svnod in Saint Peter’s Basilica. Pope John Paul
[ drew on the liturgy of the day. the Second Sunday of Easter. to indicate his main goal in the
exercise of his petrine ministry for the Assemblv of Bishops of the African Svnod. The pontiff
pointed out that. because in the early Church the community of believers was of one heart and mind.

the Apostles bore witness to the resurrection of the Lord Jesus, and a great favour was accorded to
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them all (Acts 4:32-33). In the same manner. the African svnodal assembly could bear witness to
the faith bv being of one heart and mind and, afier it. the whole communitv of believers in Africa.

The beanng of witness to Christ in word and deed was the overriding concern in all the
discussions and recommendations made by the svnodal members, becoming, thus. the principal
message of the African Synod. In Ecclesia in Africa, Pope John Paul 11 constantly draws on Acts 1:8.
“You shall be mv witnesses.” to indicate how this witness will be achieved in Africa and bevond
to the whole world. in preparation for the next miliennium.

Pope John Paul II personally followed with particular interest and affection the different
stages of preparation. Since the convocation of the Special Assembly. the theme of the synod and
his appeal for all the faithful to prepare for the Svnodal Assemblv figured prominentiv in his
meetings with the people of Africa. The pope took advantage of the ud limma visits of the
continent’s bishops to ask for the co-operation of evervone in the preparation of the African Synod.

The evolution of the Post-Synodal Apostolic Exhontation Feclesta in Africu was a unique
moment in the exercise of the petrine ministry. The members of the synodal assemblv asked Pope
John Paul II to bring to the attention of the whole Church the results of their input. that is, the
svnodal reflections and pravers, discussions and exchanges. With the acceptance and incorporation
of this input into his output — Ecclesia in Africa. the pontiff manifested the inter-connection between
the bishops’ sollicitudo omnium ecclesiarum and the petrine ministry. Indeed, we can conclude that
the petrine ministrv’s fruitful exercise requires the bishops™ input.

The post-svniodal apostolic exhortation. /cclesia in Africa, although not a legislative text.
is an important document because it brings together the bishops’ collective input and the pope’s

personal contribution. The pope needs the bishops™ input in order to address doctrinal and pastoral
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issues in a relevant and convincing way. From their recommendations, the pope draws up guidelines
that facilitate the exercise of his petrine ministrv. For this reason. the svnod of bishops is beneficial
to both the bishops (to express, foster. and strengthen their episcopal solidaritv) and the Roman
Pontiff (in the exercise of his petrine ministry). By the means of such renewed solidarity. the bishops
make a specitic and decisive contribution to a true culture of peace; they set an example in the
bcaning of witness to the gospel cum ¢r sub Petro. In chapter three. we shall discuss in detail the

canonical and pastoral issues that were raised at the African Svnod.



CHAPTER THREE
PRINCIPAL CANONICAL ISSUES

Introduction

Much of what the African Svnod addressed was not canonical in nature but falls in the
domain of other disciplines. such as theology. social ethics, and anthropologyv. There was. however.
much in the synodal process that was canonical in nature, that dealt with church structures.
ministries. formation of priests and religious, and marriage. among other topics.

in this chapter. we will identify the principal canonical issues of the African Svnod. These
are the questions that were brought up with the greatest frequency throughout the svnodal process,
from the pre-synodal phase to the post-synodal apostolic exhortation of Pope John Paul I, Ecclesia
in Africa. The issues to be identified are: (1) the nature and role of small Christian communities;
(2) the identity and role of the agents of proclamation of the gospel in Africa. namelv priests,
religious and catechists: and (3) inculturation. We shall look at how each of these topics was treated
in the Lineamenta, the Instrumentum luboris, in some of the speeches by the synod fathers, in the
propositions. and in Ecclesia in Africa. In the fourth chapter, we shall return to each issue and see
whether canon law and canon lawyers can be of service to the African church in implementing the

directions and recommendations of the African Synod.

3.1 - THE SMALL CHRISTIAN COMMUNITIES
As it was reported in chapter one, since the late 1950s and early 1960s, ~“winds of change”
have been blowing over the African continent, leading manv countries to political independence
from colonial powers. Together with the Second Vatican Council, these changes brought with them

a continent-wide ecclesial consciousness that Paul VI reinforced by his visit to Africa in 1969,
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during which he called on Africans to have an African Christianity, and to formulate Catholicism
in terms congenial to the African culture.’

The emergence of small Christian communities in Africa is associated with this new
consciousness. In this section, we shall identify the principal canonical issues related to the small
Christian communities by analyzing the origin of small Christian communities in the African church
and their treatment in the African Svnod. The conciliar doctrine relating to small Christian

communities and their status according to the CIC/83 will be discussed in Chapter Four.

3.1.1 - The Origin and Nature of Small Christian Communities in the African Church

The historv of the beginnings of small Christian communities in Africa is not vet complete.
Specific and concrete descriptions of their origins, size, activities, and dvnamics are not exact. There
is a variety of small Christian communities because their development has taken place at different
times and under different social circumstances. For this reason, they are varied both in form and in
name: they are called “small Christian communities.” “basic Christian communities,” “living
Christian communities,” “vital Christian communities,” and ~“smail ecclesial communities.”

According to J. Kelly, small Christian communities began in Tanzania during the 1960s
among the Luo people of North Mara. Kelly reports that, towards the end of the 1960s. a Seminar

Study Year on “The Church in Tanzania Today™ was held, during which D. Zwack presented a

"Paul V1. Address to SECAM. in 4A4S. 61 (1969), pp. 575-578.



PRINCIPAL CANONICAL ISSUES 104

position paper in which he mentioned a type of small Christian community called the neighborhood
communin-. or local community, that was operating among the Luo people in North Tanzania.’

In 1973, a plenaryv session of the AMECEA, comprised of Ethiopia. Kenvya, Malawi. Sudan.
Tanzania. Uganda, and Zambia, was held on the theme, Planning for the Church in Fastern Africa
i the 1980s. The deliberations centered on building self-ministering, self-propagating and self-
supporting local churches. Basic Christian communities were considered one of the means of
achieving this goal:

We believe that in order to achieve this we have to insist on building Church life and work
on basic Christian communities, in both rural and urban areas. Church life must be based on
the communities in which everyday life and work takes place: the basic and manageable
social groupings whose members can experience real inter-personal relationships and feel a
sense of communal belonging. both in living and working. We believe that Christian

’]. Kelly. “The Evolution of Small Christian Communities.” in 4FER. 33 (1991), p. 109. In the early
1960s. a French sociologist Marie-France Perrin Jassy from Sorbonne (Paris) was invited by the Marvknoll
\Missionaries to come and conduct a study on the phenomenon of the Luo people. who were leaving the
Catholic Church in masses to a dissident movement in Kenya called Legio Mariae (not to be identified with
the Legion of Mary in the Catholic Church). She was to find out the meaning and importance of the Legio
Mariae. the religious needs of the Luo people. and the connection between the two. The subject of her research
became the spontaneous attempts of the Luo people at forming Christian communities.

The results of Jassy’s study showed that Legio Mariae was only one among many different African
independent churches in the area. and that. although varied in form and name. they all had similar structures
and activities. They were all divided into small local communities organized according to neighborhoods of
about three miles wide and numbering between fifteen and one hundred adults. who would know each other
personally as members of the same lineage. They were defined according to personal relationships between
their members.

The life of the Church was centered upon the local community. The religious activities took place at
the local level and were largely conducted by the lay leaders or the people acting as a group. The role of the
ordained clergy was restricted to a few yearly sacramental acts like baptism. confirmation and Eucharist.
Baptism was initiation into the community, while penance was a public rejection of a former life of sin before
joining the community of the saved ones. Marriage was a commitment taken in front of the community. Other
religious acts. such as praying for the sick. exorcism, and prayers for the dead, were high moments requiring
the participation of the community as a whole. The results of Jassy’s study among the Luo people were later
used to found communities in Eastern Africa on an informal and spontaneous basis (Cf. M.F. Perrin Jassy,
“Forming Christian Communities: An Evaluation of Experiments in North Mara. Tanzania,” in Gaba
Publications. 12 [1969]. pp. 4-5.
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communities at this level will be best suited to develop real intense vitality and to become
effective witnesses in their environment.’

In 1976. another AMECEA plenary session was held on the theme. Building Small Christian

Communities. The bishops agreed that:

the svstematic formation of small Christian communities should be the key pastoral prionty
in the vears to come within Eastern Africa. All pastoral action of the local C l}nsnan
community must. to be effective, follow certain guidelines, have a cerain continuity and
submit to certain rules or norms. It cannot be merely a personal activity. but must be the
activity of the Church. and its methods depend on the bishop who is the chief pastor of the
local church.®

Several elements are worth noting in this declaration of the bishops. First, there is a change from
hasic Christian communities to smal/ Christian communities. Second. there is need for guidelines,
rules or norms for these small Christian communities. Third, the pastoral action of these small
Christian communities is not a personal activity but the activity of the Church. Fourth, these small
Christian communities depend on the bishop of the local church. We shall consider these elements
later in this chapter 1o see their canonical consequences.

Some authors suggest that small Christian communities began elsewhere in Affrica. For
instance. in Ethiopia it is reported that for four hundred vears there have been small Christian
communities organized on the neighborhood level: these are groups of Christians who meet
resularly at some venue after the Sunday liturgy to drink coffee and discuss religious matters.* In

Central Africa. the decision to create small Christian communities was officially taken in the

3“Planning for the Church in Eastern Africa in the 80s: AMECEA Plenarv Conference. Nairobi,
December 14-21,1973. Preamble.” in AFER. 16 (1974). p. 10.

**AMECEA Plenary Conference, 1976,” in AFER. 18 (1976), p. 250.

*Kellv. “The Evolution of Small Christian Communities.” p. 109.



PRINCIPAL CANONICAL ISSUES 106

Seventh Plenarv Assembly of the episcopate of Congo in 1961 to combat the threat of communism
that was spreading in Central Africa.®

What began as a local pastoral experience of some dioceses spread rapidlv across Africa

such that. at the time of the 1974 Synod of Bishops in Rome, the African bishops were already

endorsing the “essential and fundamental role of small Christian communities.”” In the next section.

we shall examine the treatment of small Christian communities in the African Synod.

3.1.2 - The African Synod and Small Christian Communities
The Lineamenta to the African Synod mentions small Christian communities three times:

[...] small Christian communities [...] are places in which the formation of the lay faithful can
and ought to be fostered and promoted (37):

[...] small. basic or so-called “living’ communities, where the faithful can communicate the
Word of God and express it in service and love to one another; these communities are true
expressions of ecclesial communion and centers of evangelization. in communion with their
pastors (42);

The spread of new religious movements in Africa. on the whole, constitutes a pastoral
challenge for the Church [...] those responsible in pastoral matters should analyze the nature
of inculturation of Christianity in Africa, its capacity to constitute vibrant ecclesial
communities (75). '

The Limeamenta describes small Christian communities as places suitable for formation of the lay

faithful and for living the Word of God, as an expression of ecclesial communion. as centers of

evangelization, and as places to combat the new religious movements through inculturation.

*B. Ugeux. “Théologie et methodes missionnaires actuelles: les petites communautés chrétiennes (ou
communautés de base).” in Quelle Eglise pour |'4frigue du troisiéme millénaire?. Facultés catholiques de
Kinshasa. 1991. p. 93.

"R. Luneau. Paroles et silences du Synode africain. Pans. Editions Karthala. 1997. p. 95.
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The /nstrumentum laboris acknowledges both the existence and the variety of the small

Christian communities in Africa, offering a general description and advantages for them:

Several Episcopal Conferences have adopted small Chrisuan communities as a priority of
their pastoral plan. Their form varies from country to country. but in general they bring
together several families from an area of the town or village within the parish territory. The
advantage of such communities is that they give Christians a sense of belonging and a sense
of being united in a common purpose. The family and clan structure of traditional African
society makes these small Christian communities particularly appropriate *

The Instrumentum luboris recalls the words of Paul VI, who tried to delineate certain conditions for
the basic communities of Latin America. He enumerated certain conditions for the ecclesial reality
of these communities. Although his words refer directlv to Latin America, some of these conditions

applv to the African situation:

. that they remain firmly attached to the local church within which they exist and to
the Entire Church. thus avoiding the very real danger of becoming isolated:

. that they maintain a sincere communion with the pastors whom the Lord gives to his
Church. and with the Magisterium which the Spirit of Christ has entrusted to these
pastors;

. that they constantly grow in missionary consciousness. fervor. commitment and
zeal’

During the working session of the African Synod, small Christian communities figured in
manv of the speeches of the members." In the report refatio ante disceptationcm. small Christian

communities appear as places where the People of God can be church and can evangelize:

in the now well-known African experience of small Christian communitics the whole People
of God are mobilized to be church and to evangelize [...]. The small Christian community can

SInstrumentum laboris. 45.

*Paul VI, Apostolic Exhortation Evangelii nuntiandi, 58, in AAS. 68 (1976), p. 48. See also
Instrumentum laboris. 45.

19p_ Shouver reports that the subject of small Christian communities appeared twenty-seven times in
the interventions of the svnod (see P. Shouver, “Chronique d’un Synode,” in Spirttus. 136 (1994), p. 345.)
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derive theological enrichment and missionary motivation from the concept of the Church
Jfamulv of God to which all are called and destined to belong."!

The same document refers to small Christian communities as communities where common people
seek to live the Christian message to the full in the dailv concrete situations of their lives.
Furthermore, they are means of evangelization through which Christ, the center of the evangelizing
mission. 1s brought as close as possible to people at the grass-roots level. They are also said to be
a means of human promotion'- and the best wav of “being church™ in Africa."

[t was suggested that. due to the effectiveness of small Christian communities. the African
Syvnod should recommend their creation in parishes throughout Africa, so that the ideal parish of the
vear 2000 be a community of communities." For this reason. the African Svnod was requested to
aftirm once more the importance of small Christian communities in the evangelization of Africa,
because these communities have proved to be the best wav of carrving out evangelization throughout
the continent.'”

In spite of their different opinions on the nature and name of small Christian communities,
the bishops were united in aftfirming the necessity of these communities in Africa. In their post-
svnodal message the bishops stated:

The Church. the family of God. implies the creation of small communities at the human level.
living or basic ecclesial communities [...]. It is such communities that will provide the best

""Thiandoum. “The Gospel. Inculturation and Dialogue.” in ORF. April 20, 1994_p. 9.

"“D. Kiwanuka Lote, “Ecclesial Communities are Instruments of Human Promotion_” in ORFE. May
4.1994.p. 11.

"*A. Mavala. “The Laity and the Proclamation of the Word.” in ORE. Mav 4. 1994_ p. 10.
“1bid.

"Ibid.
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means to fight against ethnocentrism within the Church itself and. more widely. within our
nations.'®

This wish was included among the propositions submitted to Pope John Paul II after the working
session of the African Svnod.'” The Post-Svnodal Apostolic Exhortation. Lcclesia in Africa. repeats
almost verbatim proposition 9 concerning the small Christian communities:

Right from the beginning. the Synod Fathers recognized that the Church as Family cannot
reach her full potential as Church unless she is divided into communities small enough to
foster close human relationships. The Assembly described the characteristics of such
communities as follows: primarily they should be places engaged in evangelizing themselves.
so that subsequently they can bring the Good News to others: they should moreover be
communities which pray and listen to God's Word. encourage the members themselves to
take on responsibility. learn to live an ecclesial life. and reflect on different human problems
in the light of the Gospel. Above all. these communities are to be committed to living Christ's
love for everybody. a Iove which transcends the limits of the natural solidarity of clans. tribes
or other interest groups.'®

[n proposition 9. the bishops mentioned that “the small Christian communities have alreadv
been recommended bv the African bishops at the 1974 Svnod on Evangelization. The holv Svnod
[African Svnod] recommends that such communities be created and given life in urban and rural
pastoral care.” This statement was dropped in the text of Ecclesia in Africa. This omission seems
to suggest that John Paul II did not endorse the creation of small Christian communities in Africa
as requested in proposition 9. However. the contrarv appears to be the case. because. in the above
quotation, Lcclesta in Africa, by restating the characteristics of the small Christian communities that

are contained in proposition 9. speaks of these entities as a furr uccompli.

~~\Message of the African Synod.” in ORE, May 11. 1994, p. 7.

"Propositions. 9. in “The Historical Background,” in ASDRP, p. 90.

“reclesia in Africa, 89.
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Elsewhere in Fcclesia in Africa, the existence of small Chnstian communities 1s assumed
to be a realitv alreadv. Paragraph 23 of Ecclesia in Africa lists small Christian communities among
those church bodies that were involved in the preparation of the svnod, such as individuals. small
communities. parishes. dioceses, and local. national and international bodies. Of interest 1s the
appearance of these small communities and parishes as two different enuities.

Small Christian communities are a de facro reality in the African church. and thev exist
alongside parishes. Moreover. the pope implicitlv endorses their existence and recommends their
creation. This is clear from their treatment in n. 89 of Ecclesia in Africu. where the pope affirms the
view of the syvnodal fathers that “the Church as family cannot reach her full potential as Church
unless she is divided into communities small enough to foster close human relationships.™ [n the
next chapter. we shall return to the small Christian communities to see how canon law can be of

service in implementing the related directives and recommendations of the African Svnod.

3.2 - THE AGENTS OF PROCLAMATION OF THE GOSPEL IN AFRICA

The principal agents of the proclamation of the gospel are the bishops. helped by priests,
religious men and women. catechists and laitv. all according to their role and status. At the time of
this Assemblv (1994). the categories and numbers of the agents of proclamation of the gospel in
Afnica were as follows: 497 bishops: 20,768 priests (9.865 religious); 290 deacons, 30.049 religious
women: 246.114 catechists: and 1.392 lav missionaries.'" In this section. we shall limit our

discussion to priests. religious men and women. and catechists.

1 ineamenia. 37. See also J.P. Schotte. “African Svnod is a Special Moment of Grace,” in ORFE.
April 20. 1994, p. 4.
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3.2.1 - Priests and Religious

The Instrumentum laboris observes that some of those who become priests or religious in
Africa teel ahienated from their culture. According to the responses from some of the African
conferences of bishops. the training given to future priests and religious fails to root them well
enough into their cultural inheritance. This has led them to live in a verv insecure manner.
perpetually “wearing a mask.™

The lineamentu calls for adequate formation of agents of evangelization so that the
evangelizing mission of the Church mayv proceed according to the will and mind of Christ. The
Lineamenta makes particular recommendations concermning the formation of priests. namelyv thata
national rurio institutionis sacerdotalis be drawn up as soon as possible wherever it does not as vet
exist to help all concerned to avoid ambiguities and errors, clarifying in bold relief the profile of the
priest who is to be formed for the particular church.*

The relutio ante disceprationem notes that, in Africa todav. the priest must define his image
in terms congenial with the real living conditions of the people. This requires that recent official
Church documents on priestly training need to be studied and reread in light of African local

21

realities.”' The same suggestion was made in relation to the document on the mutual relations

between bishops and religious.™

“Lineamena, 35.
“'Relatio ante disceptationem. 9.

=M. T. Fish. “Seminarians Need New Formation Programs.” in ORF. May 18. 1994 p. 8.
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In some parts of Africa, a new approach to priestly formation is already underway, as one
ssnod member reported. The formation time is longer compared to the traditional approach. The
formation itself is offered to voung aduits, whether or not they have attended secondarv school.
Candidates live together in very simple houses in the midst of people and share their poor
conditions. They partly gain their living bv cultivating their own rice fields. at the same time looking
after their house and their environment. The candidates remain close to the local people. attentive
to and supportive of their conditions of life. It is such experience that is the foundation of their
theological reflection. Educators help the candidates to link the gospel to this experience and to
interpret life in the light of the gospel. The aim of this kind of formation is to form pniests who are
at the same time open to the entire Church and well-rooted in the living culture of their people:
priests who are close to the people and readv to help them to incamate their faith in their dailv
experience.”

[t was noted that. in Africa, there is generally a low standard of education in many religious
institutes. and this affects the whole of consecrated life. A new program of tormation for religious
is thus necessarv. which would include five elements. 1) There should be careful discernment of the
motives of the candidates desiring to enter religious life. 2) A national standard of education for
admission to religious life should be established. The candidates should acquire basic Christian

formation based on theological and spiritual knowiedge before joining a particular congregation.

A, Tsiahoana. “The Formation of Malagasy Priests.” in ORE. April 27. 1994. p. 9. See also Z.
Yohannes. “Inculturation and Formation.” in ibid. p. 10. See also. Fish. “Seminarians Need New Formation
Programs.™ p. 8. This author sees as urgent the need to examine the training given for a celibate way of life
in the seminarians and to face the issue of celibacy in all honesty. He suggests considering other forms of
priestly commitment as they exist in the other rites in the Church. Another speaker recommended that all
formation houses for priests be integrated within the local community instead of being large impersonal
institutions. Cf. J. Diop-Yansunnu. “The Life and Formation of Priests.” in ORE. May 25. 1994, p. 5.
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This could be given in a kind of preparatory seminary. 3) National catechetical and liturgical
programs should be established for aspirants before thev join anv particular congregation to provide
a common basis of formation for all religious in a country. 4) Each institute should have a well
detined and approved charism and adhere to the spint of the founder. 53) The pontitical and
international institutes should come to an understanding with each diocesan bishop on the needs ot
the particular church. especiallv in recruitment and training of local candidates.™

While some of the above suggestions are contained in the current legislation of the Church.™
there are others that are new and, therefore, need thorough canonical examination. For now,
however. we can maintain, as was affirmed in the African Syvnod. that the essential elements of
relicious consecration — the evangelical counsels — must be secured. for thev form a necessary
condition for anv form of inculturation. Stemming from these basic elements and with constant
respect for them. consecrated life is called to discover and take on the religious values of a specific
cultural tradition: “The charism is a gift which. by its nature. can be oftered to all cultures: it can

be lived according to the genius and nature of each culture with its real values.™

*3A. Msankie. “Religious Must be True Witnesses of Spiritual Renewal.”™ in ORL. April 27, 1994,

“*For instance. ¢. 578 prescribes the preservation and observance of the founding charism of the
institute. Canon 63 1. § 1 notes that the principal function of the general chapter of an institute is to protect the
patrimony of the institute and to foster appropriate renewal in accord with that patnimony. See also c. 586,
giving the raisan d ‘é1re of the autonomy of an institute as the preservation of the patrimony of the institute.

“"E. M. Somalo. “Consecrated Life Calls for African Traditions.” in ORFE. May 4. 1994. p. 18. See
also M. Zago. ~Inculturation of Religious Life Expressed through Charisms.™ in ORE. May 18. 1994 p. 6.
This speaker acknowledged that inculturation has many other specific aspects for religious and must deal with
particular problems. such as the ways of living vows and community life. the way to carry out their mission.
the incarmation of the charism in the institute. relations with the family. the use of possessions. their life-style.
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n proposition 18, the synod fathers outlined the profile of Afncan future pnests that

summarizes the various interventions at the African Svnod:

The Synod fathers affirm that today more than ever there is need to form our tuture priests
to the true cultural values of their country. to a sense of honesty. responsibility. and integrity.
They shall be formed in such a manner that they will have the qualities of the representanves
ot Christ. of true servants and animators of the Christian community under them. solidly
spinitual. available. dedicated to evangelization. capable of administering the goods ot the
Church with etficiency and transparency and to live a simple life as befitting their milieu.

Seminanans should acquire aftective maturity and should be both clear in their minds and
deeply convinced that tor the priest celibacy is inseparable from chastity. They should receive
adequate formation on the place and the meaning of consecration to Christ in the priesthood.
Each episcopal conference, while maintaiming the principal lines of the formation of priests
as required by the universal Church. must study the special needs and context of their
countries. The critena tor the admission of candidates should be established. and the process

of screening candidates should be done. with great care and in consultation with the families
and the small Chnistian communities.

In the above proposition, the bishops propose a protile ot the African priest that is both in
line with the entire Church and local realities. The emphasis laid on the role ot episcopal
conferences and small Christian communities is a matter that will require further examination. The
bishops’ profiie of the African priest contains other noteworthy proposals, such as that of the priest
being a servant and animator of the small Christian community and the process of consulting
famtlies and small Chnstian communities in the admission of pniestly candidates.

Feclesia in Africa acknowledges inculturation as both urgent and necessary. [t reiterates
almost verbatim proposition 18 in regard to the formation of priests, recommending that the
tormation program should give particular attention to the wholesome values present in the pnests’

surroundings. It cites the Second Vatican Council which encourages some kind of common life
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among priests in the different forms suggested by real personal and pastoral needs.”” In respect to
religious and their relation to the bishops, Lcclesia in Africa adopts the request of the svnod fathers
to revise, if necessary, some points in the document Afuruae relutiones in order to define better the

role of relicious life in the local church.?®

3.2.2 - Catechists

In this section. we shall briefly discuss the origins of the office of catechist in the African
church and how the role is popularly conceived by the African people. Secondly, we shall explore
how the role and identity ot the catechist was treated 1n ofticial church documents betfore the synod.
This will lead to our principal concern: how the role and identitv of the catechist were treated during

the African Svnod.

3.2.2.1 - A Brief History of Catechists in the African Church

The historv of catechists in Africa is almost as old as the recent historv of the African
church. Verv earlv in the new beginnings of Christianitv in Africa, the rapidlv growing number of
Christian converts made it increasingly difficult for missionaries to render due pastoral assistance
to all the converts in any given region. In trving to deal with the situation, missionaries sought the

active cooperation of the first converts to help not only in being interpreters but also in teaching

*™In order that priests may find mutual assistance in the development of their spiritual and intellectual
life. that they may be able to cooperate more effectively in their ministry and be saved from the dangers of
loneliness which may arise. it is necessary that some kind of common life or some sharing of common life
be encouraged among priests.” (/0. 8).

*Leclesia in Africa, 94.
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religion. These men. and sometimes women, were. for that purpose. required to stay in constant
touch with the missionaries.

The missionanies later commissioned these first converts to go back to their home areas and
help in recruiting and teaching catechism to new converts, thus the name cartechust. As a result.
catechetical centers grew in size and number, becoming effective means of providing pastoral
assistance to the Chnstians and. in manv instances. being forerunners of future missionarv centers.
Working as catechists in such centers was one of the principal wavs in which converts could take
part in the apostolate:

The making of the African catechist was usually a simple process: In each village. the
missionary picked out a man who could read a little and recite pravers from memory and
appointed him as his helper. to teach the pravers. especially the Our Father. the Hail Mary.
and the / Believe to the catechumens. and to lead some pravers in the church during worship.
Little by little his services increased from teaching prayers from memory to reading pravers
or the New Testament. and giving regular instructions to the children preparing for the
reception of the sacraments.™

‘T'he activities of the catechists varnied from region to region making it almost tmpossible to
speak of anv overail uniformity. A comprehensive description of the catechist’s role is offered bv
A. Shorter:

A layman or lay woman. who shares in a particular way in the ministry of the word and in
pastoral care by special appointment of the ordinary: a lavman fulfilling pastoral and
liturgical duties which are the priest’s domain in Chnistian lands: the role of the catechist is
to present and act /oco sacerdotis in the out-centers: a helper of the priest: teacher of religion
and pniest’s representative: a selected Christian who teaches religion: one who takes the place
of the pnest in so far as possible: representative of the Church where there is no priest: a
layman looking after the spinitual welfare of all the community entrusted to him: a Christian
lavman completely and permanently at the service of the Church.™

~S.J. Emmanuel. The Lav Catechist. Thesis. Pontifical Urban University. Rome. 1978, p. 4. See also
E. Kataza. “History of the Catechists in Eastern Africa.” in A. Shorter and E. Kataza (eds.). AMisstonaries 1o
Yourselves: African Catechists Today. London. Chapman. 1972, pp. 1-28.

*“Shorter and Kataza. Missionaries to Yourscives, p. 105.
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For many African Catholics, the portrait of the African catechist has been that of a quasi-pastor. His
duties include liturgical and sacramental functions such as giving catechetical instruction. preparing
the liturgv of the Mass. leading the Sunday celebrations in the absence of priests, preparing the
faithful for the sacraments, especially baptizing those in danger of death. helping dving or sick
people. and presiding at funerals.

The popular misconception of catechists as quasi-pastors is also due to the fact that the
catechist’s Christian community is usually referred to as a sub-parish or our-station. All these
factors make the catechist appear before the people as part of the hierarchical structure of the
Church: he 1s considered by many Christians as a substitute for or representative of the priest in his
community and the visible link between the community and the priest. African catechists have
generally been closer to the Christian faithful than the priest. The catechists live among the people.
speak their language, and share their dav to day life. As Francis Nolan reports:

unlike the fathers who had vast parishes to cover. he {the catechist] was always at hand to
assist the dving. He knew all the local people. their marriage situations and their religious
practices. He was the local teacher and the leader of the Church community. For most
Christians he was the immediate representative of the hierarchical Church.?'

3.2.2.2 - The Identity and Role of Catechists in the Conciliar and Post-Conciliar Documents
There is a general concern in the Church to understand the ecclesial identity and ministrv
of the catechist. The catechist has not vet attained an identity of his own: he is usually referred to

in relation to others. especially priests. He is usually identified from ubove: true co-operator of the

“Ibid. p. 7.
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priestly order. collaborator of the priest, co-worker of the missionary, inseparable and indispensable
companion of missionaries.

The catechist’s identity does not stand on its own. This is demonstrated by the teaching of
the Second Vatican Council that referred to him as a “true co-operator of the priestlv order™*
plaving arole of "maximum importance™ to the exercise of pastoral ministry. This conciliar teaching
on the relationship between priests and catechists parallels. albeit in different order. that of bishops
and priests described in Lumen gentium. where it says that priests are “prudent co-operators of the
episcopal order.™*

Notwithstanding the conciliar teaching on catechists, there has been ditficulty in
understanding their identitv. As Cardinal J. Dopfner observed in the Plenarv Assemblv of the
Congregation for the Evangelization of Peoples (1970) on catechists. “no one knows exactlv who
thev are or what role they plav.™ The same concern was expressed by Cardinal S.S. Kim in his
report to the Commission for Catechists:

The role of the catechist has been conceived and practiced as a substitute and subordinate
function. He is a substitute of minor quality. Because of this concept. the role of the catechist
is squeezed between the hierarchical authority on the one side and the community to serve
on the other [...]. As a result the catechist has no real valid image of his role with which to
tdenufy. The cnisis of the role is a crisis of identity for catechists.*

CAG 17

**The conciliar teaching calls catechists validi cooperatores ordinis sacerdotalis (AG. 17) and priests
as ordrus cpiscopalis providi cooperatores (1.G. 28).

“Emmanuel. The Lay Catechist, p. 20. See especially the conclusion to chapter Il of Carechists in
Africa. 4dsia and Oceania. Synthetic Study by the Permanent Commisston for Catechesis and Catechists.
Rome. 1972.

“Emmanuel. The Layv Catechist. p. 21.



PRINCIPAL CANONICAL ISSUES 119

The Congregation for the Evangelization of Peoples. in its 1970 Plenary Assembly, issued

a statement that 1dentifies the catechist not in relationship to the priest but with his own identity as
a member of the layv faithful:

Not only because of the shortage of priests. as Vatican I declared. but particularly in the
work of evangelization by helping to establish and nourish the Christian community.. he [the
catechist] comes from the community itself and through his special charism becomes its
amimator ... The catechist 1s not simply a supplier for the priest. but in his own right is a
witness to Christ in the community to which he belongs.

{The catechist] is the lay person specially commissioned by the church according to the local
needs to make Chnist known. loved and followed by those who do not as vet know him and
by the faithful.

The church guided by the Holy Spirit. calls certain of her faithful people as co-workers to the
special vocation of the catechist. Inspired by the same Spirit. they respond to this call and
thus receive from God a special charism. recognized by the church. enabling them to render
witness to Christ.*¢

‘The statement of the Congregation for the Evangelization of Peoples goes bevond the
teaching of the Second Vatican Council 1o clarifv the notion that catechists do not exist due to the
shortage of priests: they are not just suppliers of priests. Being a catechist is a special vocation in
the Church: a catechist is in his own right a witness to Christ. 4d genres. 17 had stated, “in our davs,
when there are so few clerics to evangelize such great multitudes and to carry out the pastoral
ministrv. the role of catechists is of the highest importance.™

The above statement of the Congregation marks the first official attempt to identify the
catechist in his own right. However, when the Congregation states that the catechist is a lav person
commissioned uccording to local needs. it leaves the identity of the catechist dependent on these

needs. Although this opening may be good pastorally, juridically, it leaves the catechist obscure in

*Omnis terra. 30 (1970). p. 113.
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the legal field. This has been the concemn for the African church: who is a catechist, and what kind

of formation and remuneration should be given to him or her.

3.2.2.3 - The Identity and Role of Catechists According to the African Svnod

The African Synod dealt with the issue of catechists under the heading of agents of
proclamation of the gospel in Africa. We have seen that at the time of this Assemblv (1994). there
were 246.1 14 catechists. comprising 73% of the total number of the agents of proclamation of the
gospel in Africa. The Lineamenta refers to these people as “pastoral workers or agents serving the
Catholic Church in Africa.”™’ The Lineamentu’s list of pastoral workers in Africa does not include
the lav faithful who are not catechists. This is corrected to some extent by the /nstrumentum laboris,
which states that everv Christian, including lav faithful, through baptism becomes co-responsible
for the proclamation of the gospel.*® However. when the /nstrumentum luboris mentions how the
Chrisuian faithtul participate in the task of proclamation, it states that the apostolic mission of the
bishops “is shared by priests. men and women religious and lay persons. each in his or her own
sphere.”™ During the working sessions of the African Svnod. this notion of the apostolate was
criticized:

But according to Vatican IL. it is not the apostolic mission of the bishops which others share.
but the mission of Christ. which the bishops also share: for the church is a communion in
which all are anointed by the Lord himself for the mission of the church. carmed out through

YLincamenia. 37.
Sinstrumenium laboris, 26.

¥Ibid.
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many ministries (A4 2-3) and in which the Holy Spirit distributes graces among the faithful
of every rank.*

At the working session of the African Svnod. catechists were speciticallv mentioned in the
relutio ante disceprationem. Highlighting the main issues that had emerged from grassroots
consultation. this report stated:

[i]t remains true. nevertheless. that an admirable and gigantic work has been accomplished.
Nor are we to forget their [missionaries] indigenous and indispensable auxiliaries. the
catechists [...]. Catechists form a special category of honor among the laity. They have a long
and glonous tradition in the Church in Africa and Madagascar. Their role is still valid. But
this role needs to be re-evaluated and updated for the needs of today. planning also for the
future. The Church in Africa and Madagascar would be at a great loss without their
collaboration.*!

This report acknowledges the role already playved and still to be plaved bv catechists in the
evangelization of Africa. However. it recommends a re-evaluation and update of this role for both
the present and the future. a sign that catechists are still needed as agents of proclamation in Africa.
Indeed. as Bishop M. Ouédraogo put it later during the working session of the African Svnod:
Catechists have been the inseparable and indispensable companions of missionaries in the
evangelization of Africa. They have contributed to rousing and animating Christian
communities with solid and fervent bases. They are true apostles at the grassroots.
The quality of their family life has made them nurseries of priestly vocations. Their role is
neither outmoded nor superseded. One must, on the other hand, do all to re-evaluate the

vocation and mission of catechists, to make them more apt to serve the Church and the world
today **

Another speaker at the synod, Bishop A. Nobou from Ivory Coast, referred to the African

catechists as dvnamic agents of evangelization: “The African church is proud of its [...] catechists

*NMavala. “The Laitv and the Proclamation of the Word.” p. 10.
*'H. Thiandoum, “The Gospel, Inculturation and Dialogue,” in pp. 8. 10.

**M. Ouédraogo. “Catechists. the Indispensable Companions of Missionaries.” in ORE. Apnl 27. 1994
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who transmit the message of Christ throughout the world. ™" Other speakers tried to delineate the
activities of the African catechist. According to Bishop J.B. Ama. the teaching of catechism ought
to be the first role of the catechist:® for Cardinal J. Tomko. it is the witness of a life in conformitv
with Christ’s message of love and living a mature faith which is expressed in works of justice and
charitv ** The catechist. as a collaborator to the priests. is also involved in the whole apostolic

v

endeavor.™ especiallv as a builder of small Christian communities.’” Notwithstanding these

activities. Cardinal L. Rugambwa called for the re-definition of the role of the catechist.**
The most extensive description of the duties of the catechists was presented at the African
Synod by S. Koroma - a catechist himself:

They [catechists] preside over the pravers of their local communities. teach Christian doctrine
and attend to community development projects: they gather their people in the Church for
divine worship on Sundays. admonish the lukewarm and the indifferent. settle family and
village disputes and assist missionaries in important situations in the parishes: they act as
traveling preachers and interpreters: they look after local outstations. hold services of the
Word of God: they visit and take care of the sick and baptize the dying in case of necessity:
they help in the organization of ‘small Christian communities™.*’

'A. Nobou. “The World Expects a Witness of Missionary Cooperation.” in ORE. April 27. 1994,

p. 12.

*J.B. Ama. “Distribute “Catechism of the Catholic Church’ on a Wide Scale.” in OR/. p. 16.

“Tomko. p. 19.

“S.V.T. Bakot. “The Mission of Lay People is Renewal of Temporal Order.” in ORE. May 4. 1994,
p.9Y.

“Mavala. “The Laitv and the Proclamation of the Word.” p. 10.

**L. Rugambwa. “The Church Needs Trained Leaders to Confront Society.” in OR/:. May 4. 1994,
p-7

*'S. Koroma. “Catechists: their Role and Formation.™ in ibid. May 25. 1994 p. 5.
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Koroma divides catechists into three main groups: (1) the catechist as a community leader and
animator, (2) the catechist as a liturgist, and (3) the catechist as a teacher of religion. The catechist
as a communityv leader and animator plays a more prominent role in communities without a priest.
He leads the communities through its moments of life and death; he promotes human relationships
among the members of the community, encouraging them to live according to the gospel. The
catechist as a lituraist works closelv with the priest: he prepares hvmns for celebrations. especiallv
the Eucharist: he teaches catechism to catechumens and prepares the community to receive
sacraments. The catechist-teacher works mainly in schools as a teacher of religion.

The synod fathers meeting in small groups (circuli minores) discussed the identity and role
of catechists. The [talian group saw the catechist as a communitv-animator:™ for the English group
the catechist was seen as a spiritual leader for the small Christian communities:*' the French group
saw the catechist as a mediator between the priest and the Christian community:** the Portuguese
aroup saw him as a teacher of religion.** Notwithstanding the diversitv of views on the identitv and
role of catechist. the general consensus for all groups was that the catechist should be treated as a
collaborator with the priest. ™

In their propositions drawn at the end of the working session. the synod fathers stated:

The role of the catechist has been and remains a determinative force in the implantation and
expansion of the Church in Africa. The Synod recommends that catechists not only receive

M. Zago. “Circolo minore Italiano.” in OR/. April 28. 1994, p. 40.
“'P. Harrington. “Circolo minore Inglese. *B".” in ibid. p. 42.

“*M. Ouédrago. “Circolo minore Francese "D"." in ibid. p. 45.

*'J. dos Santos. “Circolo minore Portoghese.” in ibid. p. 48.

“J.P. Schotte. “Le relazioni dei circoli minori.” in ibid. pp. 40-49.
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a sound initial preparation (for example. through a two-year course) but that they continue
to receive doctrinal formation as well as moral and spiritual support. Regular meetings should
be organized for catechists so that they can discuss together how best to prepare their classes
and devise plans for pastoral action. and so on. Bishops should give special attention to
catechists and to their conditions of life and work. The parish priest should also carefully
respect the special place of the catechist in the community. Voluntary catechists also should
receive adequate formation and encouragement.**

In this proposition. the bishops declared as paramount the presence and ministrv of the catechists
in the work of proclaiming and expanding the faith of the Church in Africa.™ Hence. thev
recommended for catechists an on-going formation, moral and spiritual support, attention to their
conditions of life and work, and due respect.

Number 91 of lcclesia in Africa is devoted to catechists: it sums up and complements the

observations made bv the svnodal fathers:’’

“The role of the catechist has been and remains a determinative force in the implantation and
expansion of the Church in Africa. The Syvnod recommends that catechists not only receive
a sound tnitial formation ... but that they continue to receive doctrinal formation as well as
moral and spinitual support.” Both Bishops and priests are to have their catechists at heart.
seeing to it that they are guaranteed suitable living and working conditions so that they carry
out their mission properly. In the midst of the Christian community the catechist’s
responsibility is to be acknowledged and held in respect.

It 1s important to note the changes contained in this citation. While in proposition 13 drawn up by

the synodal fathers it is only the bishops who should give special attention to the condition of the

“Proposition. 14.

*The French original of proposition 13 is different and clearer than the English translation: ““Le role
des catéchist a été et demeure une ressource déterminante en Afrique pour proclamer et répandre la foi de
I'Eelise.” (Cheza. e Svnode africain. histoires et textes. p. 246).

“Elsewhere in the Post-Svnodal Apostolic Exhonation Ecclesia in Africa, John Paul Il mentions
catechists among the recipients of this document (n. 8): he calls them co-workers of the missionaries (n. 36)
and contributors to the spread of the gospel among the African people (n. 38). He comments upon the
necessity of their formation (nn. 53, 58). calls them effective assistants of the bishops and priests in the
evangelization of the continent and the world (n. 56) and refers to them as co-workers of the priests in the local
church (n. 88).
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catechists. here it is both the bishops and the priests. In other words, both the bishops and pniests
should acknowledge the identitv and work of the catechists in the Christian community with all the
consequent implications this may mean, including their initial and on-going formation and their
suttable living and working conditions. In chapter four, we shall examine in detail these canonical

implications.

3.3 - INCULTURATION IN AFRICA

The theme of inculturation recurred consistently in the discussions of the working session
of the African Synod in Rome. not only as a topic on its own but also in relation to the other themes
of the svnod. Inculturation refers to the process bv which the Christian faith is incarnated in the
manifold cultures of the world. It includes all dimensions of the Christian tradition: the scriptures.
Church doctrines. morals, and discipline. The African Synod used the term “inculturation™ in this
broad sense. but our focus will be on the canonical matters that the Synod identified as especially
needing incufturation in Africa. The discussions at the Synod were centered not on the need and
urgencv of inculturation. since this was commonlv accepted alreadv, but on how to achieve it in the
concrete.

There are two concrete issues that the African Synod addressed in terms of the need for
inculturation — marriage and the liturgy. Before looking at these questions. however, we shall first
discuss the magisterial teaching on inculturation of the gospel, with special reference to Africa, from
the Second Vatican Council to the African Svnod. This information will provide the context for

understanding the synodal discussions on inculturation, in particular on marriage and the liturgy.
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3.3.1 - The Magisterial Teaching on Inculturation in Conciliar and Post-Conciliar Documents
Although we have chosen to begin our analvsis of the magistenal teaching with the Second
Vatican Council. it should be noted that there is much pre-concihiar matenal on inculturation that
relates to Africa. For instance, in his first encvclical letter. Summi pontificarus, Pius XII remarked:
Persevering research carried out with laborious study. on the part of her missionaries of every
age. has been undertaken in order to facilitate the deeper appreciative insight into the vanous
civilizations and to utilize their good qualities to facilitate and render more fruitful the
preaching of the Gospel of Chrnist. Whatever there is in the native customs. that is not

inseparably bound up with superstition and error. will always receive kindly consideration
and. when possible, will be preserved intact.™

In the discourse which he gave to the directors of the Pontifical Mission Aid Societies. the same
pontiff stated:

The herald of the Gospel and messenger of Christ is an apostle. His office does not demand
that he transplant European civilization and culture, and not others. to foreign soil. there to
take root and propagate itself. His task in dealing with these peoples [...] is to teach and form
them: so that they are ready to accept willingly and in a practical manner the principles of
Chnistian life and morality [...]. Catholic inhabitants of missionary countries. although they
are first of all citizens of the Kingdom of God and members of his great family. do not. for
all that. cease to be citizens of their earthly fatherland.*’

This teaching laid the remote foundations of the conciliar teaching on inculturation to which we
now turn.
After the conclusion of the Second Vatican Council. Pope Paul VI visited Africa in 1969 and

called on the African church to be first of all Catholic. meaning bv that. it must be entirely founded

*Pius XII. Encyclical Letter Summ: pontificatus. in AAS. 31 (1939). p. 429. English translation from
T. Okure. p. 4.

“Pius XII. Allocution to the Pontifical Mission Aid Socities, in A4S. 36 (1944). p. 210: see aiso
Okure. ibid.
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upon the identical. essential, constitutional patrimony of the self-same teaching of Christ. as
professed by the authentic and authoritative tradition of the one true Church. ™' He later urged:

The expression. that is, the language and mode of manifesting this one faith. may be
manifold. Hence. it may be original. suited to the tongue. the style. the character. the genius
and the culture of the one who professes this one faith {...]. An adaptation of the Christian life
in the fields of pastoral. ritual. didactic and spiritual activites is not only possible. it is even
favored by the Church [...]. And in this sense. vou may. and you must. have an African
Chnistianity. Indeed. vou possess human values and characteristic forms of culture which can
rise up to perfection. such as to find in Christianity. and for Christianity. a true superior
fullness. and prove to be capable of a richness of expression all its own. and genuinely
African [...] then you will be able to remain sincerely African, even in your own interpretation
of the Christian life: you will be able to formulate Catholicism in terms congenial to your
own culture: you will be capable of bringing to the Catholic church the precious and original
contribution of “negritude.” which she needs particularly in this historic hour.®*

Although the word inculturation does not appear in the above quotation. it is clear that Pope
Paul VI referred to what has recently come to be called inculturation. His call for inculturation in
Africa is rooted in the Second Vatican Council's perception of the relationship between the Church
and the contemporarv world. Various conciliar statements demonstrate this new perception: “the
Church or People of God [...] fosters and takes to herself, in so far as they are good, the abilities. the
resources and customs of peoples. In so taking them to herself she purifies, strengthens and elevates
them.™ Such exchange between the world and the Church is possible because the latter. “in its
sacraments and institutions which belong to this present age, carries the mark of this world which

will pass.”™™

*'A4S. 61 (1961). pp. 576-578.
Ibid.
“( 13,

LG 48,
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It is especially in the conciliar document on the Church in the Modem World. Gaudium et
spes. that the groundwork for inculturation is laid. The document acknowledges that ~[ilt is one of
the properties of the human person that he can achieve true and full humanityv onlv bv means of
culture.™ This remark represents a new approach to the necessitv of cultures in the proclamation
of the gospel:

There are many links between the message of salvation and culture. In his self-revelation to

his people culminating in the fuliness of manifestation in his incarnate Son. God spoke

according to the culture proper to each age. Similarly the Church has existed through the

centuries in varyving circumstances and has utilized the message of Christ. to examine and
understand it more deeply, and to express it more perfectly in the liturgy and in various

aspects of the life of the faithful ¢

The Church has alwavs profited from the riches hidden in various cultures; it learned earlv
in 1ts historv to express the Christian message in the concepts and language of different peoples in
an attempt to adapt the gospel to the understanding of all people.

Indeed. this kind of adaptation and preaching of the revealed Word must ever be the law of
all evangelization. In this way it is possible to create in every country the possibility of
expressing the message of Christ in suitable terms and to foster vital contact and exchange
between the Church and different cultures [...]. With the help of the Holy Spirit. it is the task
of the whole people of God particularly of its pastors and theologians. to listen to and
distinguish the many voices of our times and to interpret them in the light of the divine Word.
in order that the revealed truth may be more deeply penetrated. better understood. and more
suitably presented.®”

The Council presented inculturation as one means of adapting in every country the
expression of the message of Christ. While the gospel message has to remain the same. its

expression can and should be adapted from place to place. The invariable magisterial teaching is

;8. 53
“(;N. 58.

AN
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that the nature of the Christian message has to be consistent. This means that inculturation per s¢
is not intended to alter the Christian message but the means of its expression.

In 1973. Paul VI addressed the Fourth SECAM Meeting in Rome and inquired:

How can the word of God. the teaching of the Church and the postulates of faith be made
easily accessible. clear and persuasive to the many and varied peoples of Africa and
Madagascar? Does the Church in Africa retain a certain Christian religious form that was
brought in from outside. and which makes it. as it were. a stranger and pilgnm among its
peoples? Should new and more suitable means be sought. in theology and in pastoral practice.
which with prudence and wisdom, will translate into their way of life and make perfect the
worthy teachings. proper to the very ancient cultural traditions of your peoples”®®

To these questions Paul VI answered: “There must be neither hesitation nor undue haste [...]. The
way is open. therefore, for evaluating more deeply the elements of religion, provided that all those
affecting the verv nature of the Christian faith be safeguarded.™’

John Paul I referred to inculturation as the “reflection of the incarnation of the Word. when
a culture. transtormed and regenerated by the gospel. produces from its own living tradition. original
expressions of life. of celebration and of Christian thought.™™ As reflection. inculturation
presupposes a realitv changeless in its substance but changing in its expression.

When addressing the bishops of Mozambique who had gone to Rome for their 4d /iminu

uposiolorum visit in 1982, John Paul 11 said:

I wish to reaffirm here the Church’s commitment to incamating herself in the varnious
civilizations and cultures [...]. It is. therefore. your task. according to the mind of Vatican Ii.
to seek to translate the Gospel into forms suited to your culture. so as to make it well
understood and. even more. well lived by vour people. without — clearly — prejudice to that

**Okure. p. 38.
**Ibid. p. 39
“[_“inculturation que vous promouvez a juste titre sera justement un reflet de 1'incarnation du verbe

lorsquune culture. transformée et régénérée par I'Evangile. produit a partir de sa propre tradition vivante des
expressions originales de vie. de ¢élébration et de pensée chrétiennes™ (DC. 77 [1980], p. 534.
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necessary ecclesial unity and evangelical substratum. which must be present and firm in the
diversity of peoples of the cultures.

it belongs to vour judicious pastoral reflection. helped by serious and constant reference to
the universal Church. to discern. amid the different cultural expressions of your people. those
most apt for expressing the values of the Gospel. Furthermore. not alone must you absorb

these suitable cultural expressions. but vou must evangelize African culture itself. so that little
by little one may come to recognize a true African culture.”

In his address to the bishops of Zaire (now Democratic Republic of Congo). John Paul 11
recalled that the Church fosters and takes to herself, in herself, in so far as thev are good. the
abilities, the resources and customs of peoples. In so taking them to herself, she purifies. strengthens
and elevates them.”> In the encvclical letter. Redemproris missio, John Paul Il reiterates this
encounter between gospel and culture:

Through inculturation the Church makes the gospel incamate in different cultures and at the
same time introduces people together with their cultures into her own community. She
transmits to them her own values {...] at the same time taking the good elements that already
exist in them and renewing them from within.™

3.3.2 - Theologians on Inculturation in Africa
Many theologians root inculturation in the mystery of the incarnation:

Genuine inculturation should be based upon the mystery of the incamation. seen not only as
mystery and as an event in the person of Jesus of Nazareth. but as a process to be carmed on
in history till the end of time. Thus. our understanding of the mystery of the incamation
should serve as the solid foundation for understanding inculturation.™

“'John Paul 1. “Inculturating Christianity in Africa: Address to the Mozambican Bishops.” in Okure,
p. 146. See also John Paul II. Allocution to the Bishops of Mogambique. in . 145, 74 (1982), p. 1230.

“Cf. “The Gospel and African Cultures.” in AFER. 22 (1980). pp. 228.
“*Redemptorts missio, 52.

“*Okure. “Inculturation: Biblical and Theological Bases.” in Okure. p. 57. See also SEDOS Seminar
on Mission (1981). “Inculturation: Considerations and Questions.” (SEDOS Seminar), in Okure. p. 103.



PRINCIPAL CANONICAL ISSUES 131
As incarnation presupposes the existence of two realities, the divine and the human, which become
united to form a new and unique realitv in Jesus Christ, inculturation too needs two realities that
must be united and mutually enriched. These realities are the Christian faith — the Good News of
Jesus Christ — and the realitv of the peoples in their different cultures.” Because of this intimate
unity of the two realities, inculturation — as John Paul 1l put it — has to do with “bringing Christ into
the verv center of African life. and lifting up all African life to Christ.”

Theologians view the universalitv of the Church — the embracing of peoples from everv tnbe.
tongue. nation. and culture — to favor and justify inculturation. Instead of adopting one culture as
the norm to which all other cultures must conform, the Church, being universal, embraces all
cultures in their concrete manifestations.””

P. Sarpong argues that the more universal a thing is. the more expressible in various forms
it can be. For this reason, ~“Christianity’s claim to universality is validated only when it can be
expressed in any [cultural] form ... Christianity must become African|ized] betore it can influence
Africans.”™

As T. Okure notes, for most Catholics Christianity means attending Mass. especially on

Sundavs. saving the rosarv, going to confession and fulfilling the Easter dutv of receiving Holyv

“*Okure. “Inculturation: Biblical and Theological Bases.” p. 57. See also SEDOS Seminar. in Okure.
pp. 58-39,

“Okure. “Inculturation: Biblical and Theological Bases.” p. 57. See also SEDOS Seminar. in Okure.

“Ibid. p. 57. 60.

"Sarpong. “Emphasis on Africanizing Christianitv.” in Okure. p. 108. See also Magesa. ~Authentic
African Christianity.” in Okure. p. 112.



2

(97 ]

PRINCIPAL CANONICAL ISSUES 1

Communion.” Christianityv. thus conceived. is but a set of external and imported practices to be

).¥ Proper

performed. rather than a way of life to be adopted and lived (Rom. 6:1: Acts 9:2
inculturation must concretize Christ for the African people so that they can experience him as a
living person. who exercises dvnamic influence upon their lives. In order to achieve this
transtormation in the people, Okure concludes: “Whatever has been inherited, but is neither a sinc
qua non for salvation. nor biblical revelation. nor the heritage of Tradition and the authentic
teaching of the Church mav be dispensed with. if it can be replaced by something culturally more
meanineful and more evangelical. ™"

Both the pontiffs and the theologians are in accord as to the need to distinguish between the
changeless substance - the message — and its changeable expressions. The African Svnod sought

to determine the changeless substance and the changeable expressions. as we shall see in the next

secuon.

3.3.3 - Inculturation in the Synodal Documentation
The /.incamenta roots inculturation in the mvsterv of the Incarnate Word.* Since bv his

incamation the Son of God united himself in some fashion with every person, there is no authentic

Okure. “Inculturation: Biblical and Theological Bases.” p. 112.

*p K. Sarpong. “Emphasis on Africanizing Christianitv.” in Okure. p. 108. See also L. Magesa.
~Authentic African Chnistianity.” p. 70.

*!Sarpong. “Emphasis on Africanizing Christianity.” p. 108. See also Magesa. “Authentic African
Chnstianity.” p. 77.

SLineamentu, 49,
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human value which is alien to Christ nor excluded from inculturation.* For this reason. inculturation
is “the process through which the Christian faith is incarnated in cultures. ™ The Lineumentu

concludes:

In this way inculturation exercises a double activity: faith takes from culture those elements
which are suitable to illustrate her mysteries while culture seeks to appropriate to herself the
truths revealed [...|. Therefore. if faith. on her part. has a place in the incamational process.
culture. on her part. is transformed in cooperation with grace.*

From the examination of the above text, it is clear that the Lineamentu presents inculturation as a
normal phenomenon flowing from the incamation of the Word by which an exchange results
between the Word of God and the cultural values of peoples.* The gospel is thus prepared for and
awaited obediently by culture: the gospel is in harmony with, rather than opposed to culture. The
gospel is always sustained by the latter not merely by turning it into a handmaid and making a purely
pragmatic use of it. but by carryving it in its bosom, as something that already was. but was to be
made even greater bv being made holv.

The Lineamenta does not determine which cultural elements are suitable for inculturation
but gives three criteria and two principles to guide the discernment of those cultural values that are
to be assumed. These criteria are: (1) the cultural elements’ capability of contributing to the glory
ot God the Creator. (2) putting salvation in Christ into its proper perspective, and (3) being properiv

ordered to the Christian life. The two principles are: (1) compatibtlitv with the gospel of the vanous

“Ibid. 48.
*Ibid.
“*Ibid.

*Ibid. 30.
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cultures to be taken up. and (2) communion with the entire Church.*” For the /nstrumcntum laboris
inculturation is based on the verv mvstery of incamation. following the process which the Word of
God obeved in incarnation: taking flesh in the life and the beliefs of peoples who welcome Christ
and the values of the gospel .®*

The Instrumentum laboris identifies some areas that have to be addressed by inculturation
in Africa. The first area is marriage which. when applied to the three criteria and two principles
outlined above. would read: what are the African cultural values of marriage which can contribute
to the glorv of God. put salvation in Christ into proper perspective, are properly ordered to the
Christian life. compatible with the gospel and are in communion with the entire Church?

The Instrumentum laboris approaches marriage bv observing that a great number of
Catholics are excluded from the sacraments because of their irregular marital situation. Still others
are barred from coming into the Church by reason of alreadyv existing relationships. In view of these
situations, the /nstrumentum laborts recommends that all these problems be addressed so as to find
possible pastoral solutions.™

Other areas identified bv the /nstrumenrum laboris are health care. belief in ancestors, the
communion of saints. and the African Traditional Religions. On health care the /nstrrumentum
faboris observes that if the gospel is good news for every person, attention must be drawn to the

belief in witchcraft and divination to see which ministrv can cope with this preoccupation.” On the

¥Ibid.
Snstrumentum laboris. 49 .
S Instrumenrum laboris, 68.

“lbid. 71.
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ancestors and the communion of saints it calls for a fresh understanding of the communion of saints
and for the rituals which concern death and burial to be christianized in such a wav that ancestors
are brought into the Christian understanding of the communion of saints.”

The relutio ante disceptationem follows the other svnodal documents in presenting
inculturation within the framework of a theology of the incarnation: “inculturation has indissoluble
links with the 20od news of salvation in Jesus Christ. ™ Although inculturation touches everv aspect
of life. this report identifies some necessarv areas which need urgent attention in Africa. Thev
include: (1) an African theology and possibly an African canon law which respects the principles
of compatibilitv with the gospel and communion with the entire Church: (2) in the fields of worship
and liturev. the emergence of African liturgical rites as of right and not of concession: (3) a closer
look at marmiage and family in order to recover and promote the values of traditional African familv.
and to harmonize the various African customary laws of marriage with church laws on marrage:
(4)a holistic and sacramental approach to sickness and healing: (5) an examination of initiation rites
common to many African cultures whose powerful symbols might be adopted in Christian rites of’

initiation. the sacraments. sacramentals, and religious life.”*

3.3.3.1 - Inculturation and Marriage
In Africa, marriage poses a challenge 10 evangelization. The Christian ideal of mamage is

vet to take firm root among manv African peoples and cultures. Manv Africans who would like to

"bid. 72.
“Relano ante disceptationem. 16.

"Ibid. 17.
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become Christians feel themselves barred by the ideal and demands ot Christian marnage. Many
others who are already Christian are either not practicing or are excluded from the reception of the
sacraments because of their marital state. As a result of being kept outside the formal structures of
mainline Christianity, some of these Christians have joined religious sects.

The issues of marriage and family were extensively examined at the African Synod:

Whatever else the Church may achieve in Africa. she cannot be regarded as incamate unul

the Christian ideal of family life has taken root among the African people. When it concerns

the family (marriage). the important evangelization question under the subheading of

inculturation facing the Church in Africa today is not “how can African family life be

changed into European Christian family life?". but. *how can Christ be brought into every
department of African family structures in both private and public life?” This is the
fundamental challenge of the family apostolate in Africa todav. **

Manv Catholics in Africa perform traditional marriage rites outside the Church before the
reception of the sacrament of marriage. After the traditional marriage, the parties are considered
husband and wife with all the inherent customary rights and obligations, like raising a family. Many
of these parties. for different reasons which are sometimes beyvond their control, are not able to go
to church for the sacramental marriage. even if in principle there is a wish to do this. Since the
traditional marriage is not recognized bv church law, thev are consequentiv deprived of the reception
of the sacraments.”

As reported to the African Synod by the National Secretary of the Commission for the

Familv in Mozambique. Christian marriage poses some difficulties in Africa:

Christian marriage is not well understood in the African context and it is as if the young must
face the reality of a triple marriage: the traditional one. the Christian one and the civil one.
They do not want to abstain from the first because it is the one effectively rooted in tradition

*J.E. Ukpo. “Give Life to an African Chrishan Marmage.” in ORJ:. April 27. 1994, p. 12.

7*R.S. Ndingi Mwana'a Nzeki. “Christian Mamage and Traditional Marmage.” in OR/:. May 4. 1994
p. 10.
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(and one should not underestimate the fact that marmage in Africa implies a definite covenant
between two families prior to that between the two spouses). As to Christian marrage. since
it has not reached the roots of traditional African culture, it remains a modality foreign to the
African vision of the world.™

Manv voung people who would like to ratifv their marriage legallv must thus submit themselves to
a tripartite procedure which involves traditional. civil. and canonical procedures. As expressed bv

one speaker:

Pastoral charity impels us to understand the bureaucratic obstacles that this triple procedure
creates for voung people who are frequently tempted to live their marriage illegally. How can
the canonical and traditional procedure be adapted without irenicism. to facilitate. by all the
pastoral means possible. the preparation of canonical marriage?””’

To the above challenges is added the one of African extended families. Given the particular
importance of the extended familv in Africa.”™ manv speakers at the African Svnod suggested to the
assemblv to consider the possibility of introducing ad liceitatem matrimonii the notions of the role
of the extended family and marriage by stages. and to revise the rarum er consummatum notion of
marriage.™

In their Svnodal Message, the synod fathers identitied marrage as one of the many concrete

practical domains for inculturation.'™ Thev reaffirmed the Church’s teaching on the unity and

*A.D. Cardos. “Marriage and Familv Life.” in ORE. Mav 18. 1994_p. 4.
"A. Setele. "Christian Families Are Aware of their Culture.” in ORf. May 4. 1994, p. 15.

"*The role of the family vis-a-vis the African is thus expressed bv H.O. Okeke: “The tvpical African
is identified first by one’s family: one comes from a family. lives in a family. is supported by the family and
in turn supports the family; one marries into a family and is buried by the family: even after death. the dead
and the living continue uninterrupted the link with the family. Thus the family is a web from which no African
is free to escape”™ (H.O. Okeke. “Church-as-God's Family: From African Ecclesiology to African Canon
Law." in Studia canonica. 32 [1998]. p. 400).

7L.A. Sangaré. ~Marriage in the Various Social and Cultural Contexts.” in OR[, May 18, 1994, p.

1"Syvnodal Message. 19.
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indissolubility of marriage as ot divine origin, and acknowledged that most Atrncan cuitures ideally
uphold the same essential properties of marriage.'”' Notwithstanding this reaffirmation. thev
observed that “there is the problem of so many Catholics who are being excluded from the
sacraments because thev have contracted marriage in a form not recognized bv the Church. ™' Thev
recommended. therefore. that episcopal conferences study all the questions concerning marriage
from the point of view of theologv. sacraments. liturgv. and canon law with special reference to
cultural matters.

Eeclesia in Africa acknowledges that the doctrine concerning Christian marriage is among
those doctrines hard to assimilate in Africa but which, nonetheless, must be maintained:

[...] when doctrine is hard to assimilate even after a long period of evangelization. or when
its practice poses serious pastoral problems, especially in the sacramental life. fidelity to the
Church’s teaching must be maintained. At the same time. people must be treated with justice
and true pastoral charity. Bearing this in mind [...] Episcopal Conferences. in cooperation
with Universities and Catholic Institutes. should set up study commissions. especially for
matters concerning marriage [...] in order to examine in depth all the cultural aspects of
problems from the theological. sacramental. liturgical and canonical points of view.'”

Fcclesia m Africa reaffirms the Catholic teaching on Christian marriage that must serve as the basis
for anv studv: marriage is a state of life which between baptized persons becomes a sacrament of

the New Covenant and. therefore. demands an indissoluble love.'™

101 Ibid
"““Proposition. 35.

Wik eclesia in Africa. 64.

"““Ibid. 85.



PRINCIPAL CANONICAL ISSUES 139

3.3.3.2 - Incuituration and Liturgy

Question |9 of the Lineamenia asked: “What do vou consider as the most urgent fields/areas
of inculturation in Africa today: theological, liturgical. moral. social. pastoral or catechetical?” The
Instrunientum luborts responded that it is in the domain of liturgy that the great majority of attempts
at inculturation have been undertaken.'’® The /nstrumentum labor:s presented several initiatives
alreadv undertaken in Africa such as a rediscoverv of the importance of the Word of God, usage of
the vernacular. use of African art in liturgical clothing and places of worship, sacred vessels. and
the use of traditional values to express certain elements of the faith: drum strokes, hand clapping,
dancing and bodv language.'*

Inculturation. whose fruits are a proper liturgv and theological heritage. is an indispensable
necessity for the survival of a local church. The /nsrrumentum laboris notes:

The Ethioptan and the Coptic Churches have survived only because from the outset

inculturation was part of their being. In fact. in Egypt and in Ethiopia from very early tmes

the Christian faith was presented (the bible. liturgy. etc.) in the Coptic and Ethiopian

languages. even if they were the spoken tongue of only a minonity of people. In our day

Christianity lives on in the north of Ethiopia, with its proper liturgy (Ethiopian Rite) and its

theological heritage.!””

The relutio ante disceprationem acknowledges worship and liturgy as a privileged field for

inculturation. [t continues to state that the ancient rites of the Catholic Church. including those of

Africa. in Egvpt and in Ethiopia. are fruits of liturgical inculturation. For this reason. this document

" Instrumentum laboris. 58.
e [bid.

“"Ibid. 63.
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notes that the emergence of new rites in the Church should be encouraged. and that they should be
recognized as a right. not as a concession.'*®

The participants of the Synod assembly in Rome observed that inculturation has to influence
all aspects of evangelization and Christian life especially in the areas of the sacraments, scripture.
marriace. familv and the liturev.'” The Prefect of the Congregation for the Evangelization of
Peoples. Cardinal Josef Tomko, noticed that the church in Africa is already living a faith which in
many respects is alreadv inculturated.'”® In Africa. the Mass is a celebration done with
accompanving gestures, drums, dances. swaving and song. The Bible, also known as the Grear
Message, the Sucred Book, and the Good News, 1s especially venerated in varnious forms dunng the
procession betore the gospel.

Some mvsteries of the Catholic faith are easilv accepted into the African culture. such as
Jesus™ expiatorv and propitiatory sacrifice on the cross and in the Eucharistic mvstery. Some parts
of the Mass. such as the consecration, the elevation and the Lamb of God are imbued with mystical
realism and accompanied by profound veneration. The cultural understanding of representation
facilitates the acceptance of the realities of the Chnistian faith because it attributes to the
representative the authoritv and honor due to the person he represents. This holds true. for example.

for the Vicar of Chrst. for papal legates, bishops and priests.

"“bid. 17.
"See P. F. Chakalpa. “The Five Themes of the Syvnod.” in ORL. April 27. 1994, p. 15.

'""See J. Tomko. “The Situation of the Church in Africa and Madagascar - Some Aspects and
Observations.” in ORE. Apnl 27, 1994, p. 17.
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There is a great acknowledgment that liturgical inculturation should go bevond mere
adaptation. such as in the domains of music, dance, and the color of vestments.''’ to the revision of
the sacramental theology itself.!'? To achieve this kind of inculturation a progress similar to what
has been attained by the introducticn of dialogue. namely. the changing of the method from that of
conversion 10 ccumenism is necessarv.'™ In other words. there has to be a dialogue between the
uospel and the cultures. even though in liturgy, especiallv in the sacraments, bv divine institution.
there are some essential elements which do not change. The bishops in their Svnodal Message
requested that the principle of dialogue be applied to liturgical and sacramental inculturation. This
call is warranted by the fact that customs and traditions. in so far as these constitute African cultural
heritage. touch the lives of all the peopie.'"*

In proposition 34. the bishops. without giving the specifics, called for liturgical inculturation:

inculturation of the liturgy. provided it does not change the essential elements. should be
carried out so that our people can better understand and live our liturgical celebrations. It is.
therefore. recommended that those parts of the liturgical celebration which can be changed
in order to enhance an intelligent. conscious. and meaningful participation in it should be
inculturated according to agreed norms. The ditferent cultures should open themselves
progressively to the values of the gospel. Liturgical rites in their tum should be carriers not
only of artistic beauty but also of the Christhan message.

Thanking God for the fruits which the efforts at inculturation have brought forth in the life

of the churches of the African continent. Lcclesia in Africa refers to the recommendation of the

1A M. J. Onas. “Inculturation in the liturgy.” in OR/:. May 4. 1994 p. 10.

"2G. Z. Wako. “Inculturation of Faith and Involvement of Community.” in OR/. Mav 25. 1994, p.

"3Ortas. “Inculturation in the Liturgy.” p. 10. According to this method, conversion of the other is
not sought per se but as a fruit of dialogue.

'“Synodal Message. 21.



PRINCIPAL CANONICAL ISSUES 142
svnodal members to diocesan bishops and to the Episcopal Conferences of Africa to take note that
inculturation includes the whole life of the Church and the whole process of evangelization. This
inculturation includes theology, liturgy, the Church's life and structures. All this underlines the need
for research in the field of African cultures in all their complexity. For this reason. feclesia
Africu states: It will therefore be the task of competent authority to see to the inculturation of those
hiturgical elements which. tollowing artistically worthy models. can be changed in the ligcht of
current norms.”'**

Following the above directive we conclude that Ecclesia in Africa endorses liturgical
inculturation. The document states categorically: ~“In practice, and without any prejudice to the
traditions proper to either the Latin or Eastern Church. "inculturation of the liturgyv. provided it does
not change the essential elements. should be carmed out so that the faithful can better understand
and live liturgical celebrations.”™ "'* We shall discuss in the next chapter these liturgical elements

and the possibilities which the Church’s present canonical discipline provides in the matter of

inculturation.

CONCLUSION
In this chapter, we have discussed the principal canonical issues which were addressed at
the African Synod. The issues that were brought up with the greatest frequency throughout the

svnodal process were the nature of small Christian communities in Africa. the role and identity of

" reclesia i Africa. 62.

'"""lbid. 64. In n. 78. FEcclesia in Africa repeats this approval and its limits: “without of course
compromising what is of divine right and the great discipline of the Church, confirmed in the course of
centuries by remarkable fruits of virtue and heroism.”
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the agents of proclamation of the gospel (priests, religious. and catechists), and inculturation in
Africa. especiallv in the domains of mamage and liturgv.

Our examination of the synodal documents showed that small Christian communities were
spoken of as a de fucro reality in the African church. existing alongside parishes. John Paul (1
endorses their existence and recommends their creation because, in his view, the Church as family
cannot reach its full potential as Church unless it is divided into communities small enough to toster
close human relationships.

The formation of the principal agents of evangelization in Africa fails to root them well
enough into their cultural inheritance. Involvement of the local churches, especially the conferences
of” bishops and the small Christian communities, is needed in the elaboration of the formation
programs.

In the svnodal discussions. there was a general concern to understand the ecclesial identity
and ministry of the catechist. An analysis of conciliar. CIC/83 and svnodal documents showed that
the catechist is a member of the lay faithful inspired by the Spirit, called and commissioned by the
local church to be an animator of the Christian community through ministries that are proper to both
his status and the needs of the local church.

The theme of inculturation recurred consistently in the svnodal discussions. principally
regarding the Christian ideal of marriage, which is yet to take firm root among many Atrican people
and cultures. and inculturation of liturgy. which has known the greatest number of attempts.

Manv other issues were discussed at the African Synod. such as the laitv. women. vouth.
justice and peace, dialogue, and means of social communications. So numerous and varied are such

issues that a thorough review of each and every one of them would be bevond the scope of the
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present study. In the next chapter we shall examine the extent to which the current legisiation of the
Church can be of assistance in the implementation of the directions and recommendations given on

the principal issues that we have discussed in this chapter.



CHAPTER FOUR
THE IMPLEMENTATION OF THE AFRICAN SYNOD

Introduction

In the previous chapter we identified the principal issues of a canonical nature which were
addressed by the African Synod. These were (1) the nature and role of small Christian communittes.
(2) the identity and role of the agents of proclamation of the gospel in Africa, namely priests.
religious and catechists. and (3) inculturation. In this chapter we shall return to each of these issues
to examine and explore the extent to which the current legislation of the Church can be of assistance

in their implementation.

4.1 - THE SMALL CHRISTIAN COMMUNITIES

The African Synod discussed and mandated the creation of small Christian communities as
an overall pastoral plan for Africa. Bevond this endorsement, however. the African Svnod did not
give anv comprehensive details on the guidelines. rules or norms for such communities and their
creation. The details were rightly left to the local churches to work out, taking into consideration
their local needs and circumstances. In this section. therefore. we seek to present some of the
wenerafl canonical elements which should be taken into consideration in the implementation of the
svnodal mandate on small Christian communities in Africa. A study of these communities is
intimately connected to that of the pansh. For this reason, we shall discuss the nature of the parish
both in the conciliar documents and CIC/83. The conclusions taken from this studv will help us in

proposing a juridic status for small Chnistian communities.
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4.1.1 - The Parish in the Conciliar Documents

Small Christian communities have sprung up in most parishes around Africa. Thev are
looked upon by many as a new modus operandi of the parish, that is, a new paradigm or way of
being Church at the parish level. Hence, a good canonical analysis of these communities cannot lose
sight of the parish.

The Second Vatican Council’s first major document, the Constitution on the Sacred Liturgy.
Sucrosancrum concilium, admits that:

[...} because it i1s impossible for the bishop always and everywhere to preside over the whole

flock in his Church. he cannot do other than establish lesser groupings of the faithful. And

among these. parishes. set up locally under a pastor who takes the place of the bishop. are the

most important. for in some way they represent the visible Church constituted throughout the

world.'
In this document the council does not speak of small Christian communities as these communities
have now come to be known, especiallv in Africa. In other documents. however. the Council does
mention local communities that can be construed to mean small Christian communities: groupings
of the faithful — fidelium coetus™ and church communities. What is important and noteworthy is that
the Council mentions such entities mainly in reference to the parish.

In the Dogmatic Constitution on the Church. Lumen gentium, the Council again admits the

possibility of other lawful manifestations of the Church bevond the parish:

This Church of Christ is truly present in all legitimately organized local groups of the faithful.
which in so far as they are united to their pastors. are also quite appropriately called Churches
in the New Testament. For these are in fact. in their own localities. the new people called by
God. in the power of the Holy Spirit and as the result of full conviction (cf. [ Thess. 1:5) [...].

INCL 42
“1bid.

‘44, 10,
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In these communities. though they may often be small and poor. or existing in the diaspora.
Christ is present through whose power and influence. the One. Holy. Catholic and Apostolic
Church is constituted *

Although the conciliar teaching permits the establishment in the diocese of groupings of the taithtul®
ot leginmately organized local erouns of the faithful © parishes remain the most significant because
thev represent. make present, and realize the Church universal. Parishes are the local matenalization
of the Catholic Church: “The ecclesial community, while always having a universal dimension, finds
its most immediate and visible expression in the parish. It is here that the Church is seen locallv.™
This means that although the parish is not the onlv communityv envisaged within the diocese.
nevertheless. according to the conciliar teaching. the parish s« the basic community in the Catholic

Church below the diocese.

4.1.2 - The Parish in CIC/83

The CIC 83 puts into legal terms the elements of the parish used by the Second Vatican
Council. Thus. ¢. 374. § 1. stipulates that each diocese or particular church is to be divided into
distinct parts or parishes (distinctus partes scu paroecias).

The constitutive elements of a parish. according to canon 515, can be laid out in a linear
fashion as:

I. a definite community of the Christian faithful

“John Paul II. Apostolic Exhortation. Christifideles laici. December 30, 1988, n. 26. in AAS, 8]
(1989). pp. 393-521.
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established on a stable basis

within a particular church

whose pastoral care is entrusted to a panish priest as its proper pastor
under the authoritv of the diocesan bishop.

}Ab)!\)

A

The first constitutive element of a parish is a definite communiy of the diocese —
deternunatu diocests pars - that is. the specific section of the diocese:* a concrete group of the
faithful - fldelium coerus:’ akind of cell:" a legitimatelv organized local group of the faithful.!' This
element — certa communitas christifidelium — highlights the personalistic rather than the
institutional aspect of the parish which was kev in the CIC/1917."* This community of Christian
faithful is described in cc. 96, 102 and 204. § 1. Christ’s faithful are those who, since they are
incorporated into Christ through baptism. are constituted the people of God."*

The second element requires a parish to be established on a srable basis through a decree by

the diocesan bishop."* Such a decree is the iuridic act which constitutes a group or a ternitory of the

*°1. 50,

°NCL 42,

44, 10.

" 26.

"“The CIC/1917 described the parish with the following elements: a termitorial section of the diocese.
with a proper church edifice. to which a Catholic population was assigned under the Ieadership of a proper
pastor responsible for the care of souls (¢. 216). Catechumens. though not in full manner. can also be part of
a parish community (c. 206).

U=While theologically the term [Christ’s faithful] includes all the baptized. even those not in full
communion with the Catholic church. in this canon and m the Code it refers only to those in full communion™
(The Canon Law. Letter and Spirit. p. 115): see also Communicationes. 13 (1981). pp. 147-148: 14 (1982).
p. 157. atc. 201.

"“Canon 515 § 2.
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faithful as a parish community. This juridic act of erection confers on the community a new status:
a juridic entity which is the subject of rights and duties according to canon law-.

The third element stipulates that the erection of a parish must be done within a particular
church. that is. a diocese or some other jurisdictional structure equivalent to them in the Latin
church" or an eparchv and some other similar structures in the Eastern churches.'” Hence. parishes
belone to particular churches. A parish is not an independent entitv of the particular church. but a
kind of constitutive cell of a particular church.'” It is the most immediate and visible expression of
the particular church: it is there that the Church is seen localiv.'*

Pastoral care is the tfourth element of a parish. The formal and basic objective for which a
parish exists is the care of souls — cura animarum. expressed in detail in ¢cc. 519, 528-530. The
parish is not merelv an organization or institution set up to serve the spiritual needs of the faithful
but a community existing for the salvation of its members.

Since the purpose for which a parish exists is pastoral care. its proper pastor is a priest. This
explains why ¢. 150 requires that, ~An office which carries with 1t the full care of souls. for which
the exercise of the order of priesthood is required, cannot be validly conferred upon a person who

is not vet a priest.”"* The immediate pastoral care of the faithful falls on the oriest to whom the

'*Cf. ¢. 368: John Paul II. Apostolic Constitution. Spirituali militum cure, April 21. 1986, in AAS.
78 (1986). pp. 481-186.

"“CCEQ. cc. 177, § 1. 279, 311, 313: Congregation for Eastern Churches. Declaration interpréiative
du Décrer du 27 Juillet, 1934, Apnl 30, 1986. 111, n. 4. in AAS. 78 (1986). pp. 784-786.

44,10,
YChristifideles laict, 26.

See also c. 521 § I: “To be validlv appointed a parish priest. one must be in the sacred order of
priesthood.™
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parish is entrusted.”® This is alwavs the case even when the Code of Canon Law provides other
options such as several neighboring parishes being entrusted to the same pastor.”' or one or several
parishes being entrusted to a team of priests.™

The fifth element stipulates that the pastor’s task, which fundamentally consists of the
exercise of the tunctions enumerated in cc. 528-530, be exercised under the authonty of the
diocesan bishop.” Thus. paragraph two of c. 515 states that “The diocesan bishop alone can

establish, suppress or alter parishes.”

4.1.3 - Quasi-Parish
The traditional and ordinarvy wav of dividing a particular church is bv parishes.”* However.
due to “special circumstances” that impede erecting a definite communitv into a panish. a quasi-

parish can be established. In the CIC/1917 the term quasi-parish was used to mean divisions of

“The Instruction on Certain Questions Regarding the Collaboration of the Non-Ordained Faithful
in the Sucred Ministry of Priests, approved by John Paul Il in forma specifica on August 13, 1997 restated
this thus: “It is unlawful for the non-ordained faithful to assume titles such as “pastor’: “chaplain’.
‘coordinator”. “'moderator’. or other such similar titles which can confuse their role and that of the pastor. who
is always a bishop or a priest™. (cf. 4. art. L. § 3).

“1Canon 3526. §1.
**Canon 517.

=*...] definir al parroco como pastor propio de la parroquia quiere decir sencillamente que a él
corresponde de modo inmediato la cura pastoral de los fieles de la comunidad: tarea que ejerce bajo la
autoridad del Obispo diocesano. v que consiste fundamentalmente en el ejercicio de las funciones sefialadas
en los cc. 528-530." Comentario exegético al codigo de derecho canonico. (= Comeniario exegético) vol. /2,
Segunda edicion. Pamplona. EUNSA. 1997 p. 1229. See also J.M. Huels. “Interpreting an Instruction
Approved i forma specifica.” in Studia canonica. 32 (1998). pp. 24-25.

“Canon 374. § 1.
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apostolic vicariates and prefectures in mission territories which had not vet been established as

dioceses:** the parish priests of such ecclesiastical communities were likewise called quasi-pastors.*
The CIC/83 introduced a new understanding of the quasi-parish, whose constitutive elements

are almost similar to those of the parish. Thus a quasi-parish is:

a definite community of the Christian faithful

within a particular church

entrusted to a priest as its pastor
but due to particular circumstances. has not vet been erected as a parish.*®

4 )1 -

A quasi-parish is a definite community of the Christian faithful within a particular church, just like
the parish. However, a quasi-parish has for its pastor a priest who is not appointed a parish priest
and. due to particular circumstances, the community is not vet erected as a parish. For this reason,
a quasi-parish does not have the stability or perpetuity that the panish enjovs through jundic
personalitv.” The auasi-parish is by nature a transitional or provisional structure.

As R. Pagé savs. it is neither the exceptions nor the differences that constitute the basis of
the juridic status of the quasi-parish: it is the tact that a quasi-panish is similar to the parish just as

its pastor 1s similar to the parish priest. The same author suggests that if bv ¢. 526, § 1 “the care of

**Canon 216. §3 (CIC/17).
*Canon 451. §2 (CIC/17).
“"Canon 515, §1.
*Canon 516. §1.

*Cf. c. 120.
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a number of neighboring parishes can be entrusted to one parish priest.” nothing impedes
neighboring quasi-parishes being entrusted to one priest.*

Canon 516, §1 does not enumerate the particular circumstances which can necessitate the
erection of quasi-parishes. Some authors. such as A.S. Sanchez-Gil, suggest special circumstances
like lack of priests, material resources for a parish, opposition by civil authorities to the erection of’
new parishes, pastoral needs for immigrants, nomads and fugitives.’’ J. A. Janicki mentions
communities that lack a resident pastor (parish-priest). financial resources, territorial boundaries
or a need for natural erouping by wav of rite. nationalitv. or language. ™

Canon 516, §2 establishes that the diocesan bishop is to provide in another manner (u/io
maodo) for the pastoral care of certain communities that cannot be erected into parishes or quasi-
parishes. Again. the canon does not specifv such communities. leaving the matter open to the
diocesan bishop to determine. J.A. Janicki considers communities like hospitals, prisons. migrant
camps. homes for the elderly, airport oratories and similar institutions among those referred to in

the canon.™

R Pagé. Les Felises particuliéres. la charge pastorale de leurs communautés de fidéles selon de
Code de droir canonmque de 19583, Tome 1. Montréal. Editions Paulines. 1989. pp. 27-28. See also A. S.
Sanchez-Gil in Comentario exegético. vol. I1/2. op. 1211-1212.

'[bid. p. 1211. R. Pagé contends that such groups as refugees. emigrants. and students can be granted
the status of quasi-parishes because thev do not have enough stability required for a pansh (lLes Eglises
particulicres. p. 28).

*“J.A. Janicki. “Panshes. Pastors. and Parochial Vicars.” in American Commeniary. p. 417.

PIbid.
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4.1.4 - Towards a Juridic Status of Small Christian Communities

An overall plan for the creation of small Christian communities in the whole of Africa is an
unrealistic project. This is because, as the 1974 Synod of Bishops noted, ““they differ greatlv among
themselves both within the same rezion and even more so from one region to another.” ™ This means
that a thorough jundic expression for small Christian communities would still be premature. Indeed.
as J.M. Huels notes:

As a general rule it is preferable for the universal law to say too little rather than too much
on any matter, especially regarding something as new to the Church [...]. The best code for
a universal Church is one which establishes general principles and essential norms while
allowing the particular churches to specify the details. The code is apparently following this
principle in regard to [...] new developments in parish life. such as the division of panshes

-~ 35

in some areas of the world into “base communities™.

In the following section, we shall discuss this concern and, based on magisterial teaching on the
subject. offer some concrete suggestions for the creation of small Christian communities.

The magistenial teaching on small Christian communities show one major canonical concern:
that thev be rooted in the Church and be in communion with its pastors. This concern has to be
addressed wherever small Christian communities are created. Lumen genrium notes that the Church
of Christ is truly present in all legitimately organized local groups of the faithful in so far as they
are united to their pastors.” In other words. the legitimacy of local groups of the faithful consists
in their union with the pastors of the Church. This is a practical requirement taking into
consideration the reality that small Christian communities have neither one singie overall pattern

nor a fixed form.

Bvangelii nutiandi. 58
**J.M. Huels. “Parish Life and the New Code.” in Concilium. 185 (1986). p. 69.

LG 26.
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In so far as they are united to their pastors, small Christian communities can adapt different
patterns and forms. In the words of Carolee Chanona, “There will never be two basic Christian
communities alike.™ This realitv. however. raises auestions in the canonical tield: if small
Christian communities have no fixed nature, with each region having its own form of communities.
how can the universal law regulate them? What are their constitutive elements? Can wury with thew
pastors be considered their onlv constitutive element? Let us examine the opinion set forth in the
magistenial teaching.

The 1974 Svnod of Bishops devoted considerable attention to small communities. or
communautés de base. Number 58 of the Apostolic Exhortation Evangelii nuntiundi discusses their

union with the pastors:

in some regions they appear and develop. almost without exception. within the Church.
having solidarity with her life. being nourished by her teaching and united with her pastors.
In these cases. they spring from the need to live the Church’s life more intensely. or from the
desire and quest for a more human dimension such as larger ecclesial communities can only
offer with difficulty. especially in the big modern cities which lend themselves both to life
in the mass and to anonymity [...]. In still other cases they bring Christians together in places
where the shortage of priests does not favor the normal life of a parish community. This is
all presupposed within communities constituted by the Church. especially individual
Churches and panishes.™

Paul VI noted another kind of small Christian community that emerges with a spirit of opposition

to the Church, and especiallyv to its pastors:

In other regions. on the other hand. communauiés de base come together in a spirnit of bitter
criicism of the Church. which they are quick to stigmatize as "institutional” and to which
they set themselves up in opposition as charismatic communities. free from structures and
inspired only by the Gospel. Thus their obvious characteristic is an attitude of fault-finding
and of rejection with regard to the Church'’s outward manifestations: her hierarchy. her signs.
They are radically opposed to the Church. [...]. The difference is already notable: the
communities which by their spirit of opposition cut themselves off from the Church. and

*"M. Hebblethwaite. “Christian Cells.” in The Tabler, 242 (1988). p. 498.

*Ivangelii nuntiandi. S8.
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whose unity they wound. can well be called communautés de hasc. but in this case itis a
strictly sociological name. They could not. without a misuse of terms. be called ecclesial
communauiés de base. even if. while being hostile to the hierarchy. they claim to remain
within the unity of the Church. This name belongs to the other groups. those which come
together within the Church in order to unite themselves to the Church and to cause the Church

(v /]
h

to grow.”

As the pope notes. *vhat marks the legitimacv of small Christian communities is their union to the

Church through unitv with its pastors. For this to happen., the pope makes a number of

recommendations for smail Christian communities:

[

7]

n

6.

7.

that they seek their nourishment in the Word of God and do not aliow themselves to be
ensnared by political polarization or fashionable ideologies. which are ready to exploit their
immense human potential;

that they avoid the ever present temptation of systematic protest and a hypercritical attitude.
under the pretext of authenticity and a spirit of collaboration:

that they remain firmly attached to the local Church in which they are inserted. and to the
universal Church. thus avoiding the very real danger of becoming isolated within themselves.
then of believing themselves to be the only authentic Church of Christ. and hence of
condemning the other ecclesial communities:

that they maintain a sincere communion with the pastors whom the Lord gives to His Church.
and with the magisterium which the Spirit of Christ has entrusted to these pastors:

that thev never look on themselves as the sole beneficianes or sole agents of evangelization
or even the only depositaries of the Gospel but. being aware that the Church is much more
vast and diversified. accept the fact that this Church becomes incamate in other ways than
through themselves:

that they constantly grow in missionary consciousness. fervor. commitment and zeal:

that thev show themselves to be universal in all things and never sectarian.*

The above annotations show that union with the Church through its pastors is a constitutive

element of small Chrnistan communities.

*Ibid.

“Ibid.
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The 1977 Synod on Catechesis also discussed small Christian communities showing their
legitimacv by their unitv to the parish. John Paul Il expressed a concern in the Apostolic Exhonation
Curechest tradendae that some people want to do away with the parish in favor of small Christian

communities. He. therefore. noted:

it is true that catechesis can be given anywhere, but | wish to stress. in accordance with the
desire of very many Bishops. that the parish community must continue to be the prime mover
and pre-eminent place for catechesis. Admittedly. in many countries the parish has been as
it were shaken by the phenomenon of urbanization. Perhaps some have too easily accepted
that the parish should be considered old-fashioned. if not doomed to disappear. in favor of
more pertinent and effective small communities. Whatever one may think. the parish 1s still
a major point of reference for the Christian people. even for the non-practicing. Accordingly.
realism and wisdom demand that we continue along the path aiming to restore to the parish.
as needed. more adequate structures and. above all a new impetus through the increasing
integration into it of qualified. responsible and generous members.*!

According to John Paul II, the parish is a major point of reference for the Christian people that
cannot be allowed to disappear in favor of small Chnistian communities. Small Chnstian
communities are not intended to replace or oppose the parish.

The 1985 Extraordinarv Svnod of Bishops. convened to celebrate the 20" anniversarv of the
Second Vatican Council, returned to the debate of small Christtan communities and stressed the
importance of their unitv with the Church. In its /-ina/ Report. under the section dealing with the
Church as communion, it states: ~“Because the Church is communion, the new basic communities.
if they truly ive in unirv with the Church, are a true expression of communion and a means for the

construction ot a more profound communion. Theyv are thus a cause for great hope for the life of the

*Catechesi tradendac. 67.
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Church.™ When small Christian communities live in unity with the Church. thev express an
ecclesial reality of communion.

In 1987. another Synod convoked to examine the vocation and mission of the laity treated
~small basic or so-called living communities, where the faithful can communicate the Word of God
and express 1n service and love to one another: these communities are true expressions of ecclesial
communion and centers of evangelization. in communion with the pastors.”

In his encvclical Redemptoris missio. John Paul Il discusses at length the small Christian

communities which he calls:

.. a sign of vitality within the Church. an instrument of formation and evangelization. and a
solid starting point for a new society based on a civilization of love.

These communities decentralize and organize the parish community. to which they
always remain united. They take root in less privileged and rural areas. and become a leaven
of Christian life. of care for the poor and neglected. and of commitment to the transformation
of society. Within them, the individual Christian experiences community and therefore senses
that he or she is plaving an active role and is encouraged to share in the common task. Thus.
these communities become a means of evangelization and of the initial proclamation of the
Gospel. and a source of new ministries. At the same time. by being imbued with Christ's love.
they also show how divisions, tribalism and racism can be overcome.*

The magisterial teaching presented above shows that unity with the Church through its
pastors should be a constitutive element of small Christian communities. From this conclusion flows
one basic principle, namely that a juridic status for small Christian communities must be conceived
in relation to that of the parish. It is in the parish that they have both their birthplace and their

immediate communion with the pastors of the church. Hence, small Christian communities do not

**Extraordinarv Svnod of Bishops. .4 Afessage 10 the People of God and The Final Report.
Washington. DC. 1983, 1. C, 6. Emphasis added.

Synod 1987. The Synod Propositions.” in Origins. 17 (1987-1988). p. 503: Christifideles laici. 26.
Emphasis added.

BRedemptoris missio. 51,
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need a juridic status independent of that of the parish. As long as they remain united to the parish,
thev can adopt different forms and norms in accordance with the needs of each local church. John
Paul I1 sums this up 1n the following words:
Every community. if it is to be Christian. must be founded on Christ and live in hum. as it
listens to the word of God. focuses its prayer on the Eucharist. lives in a communion marked
by oneness of heart and soul. and shares according to the needs of its members (cf. Acts
2:42-47). As Pope Paul VI recalled. every community must live in union with the particular
and the universal Church. in heartfelt communion with the Church's pastors and the
Magisterium, with a commitment to missionary outreach and without vieiding to isolationism
or ideologicai expioitation. And the Synod of Bishops stated: “Because the Church is
communion. the new hasic communities. if they truly live in unity with the Church. are a true
expression of communion and a means for the construction of a more profound

communion”.*"

The 1977 Synod on Catechesis proposed that the parish should be renewed “by making it
a community of communities.”™ " T'en vears later. the Svnod on the laity also saw the emerging parish
as a community of communities: “We note with great satisfaction that the panish is becoming a
dvnamic community of communities. a center where movements, basic ecclesial communities and
other apostolic groups energize it and in turn are nourished.”™

If the emerging African parish is a community of communities. or as some call it, a
communion of communities, will it remain the same in its jundic structure? An answer to this
question is contained in ¢. 515 which defines a parish. From our discussion of this canon, it is

possible to see that the juridic nature of the parish will not necessarily change even when the parish

“Ibid.
*Proposition 8.

“~Synod 1987. Message to the People of God.” in Origins. 17 (1987-1988). p. 388. As J.P.
Vandenakker observed. the phrase community of communinies. which appeared in the propositions and
Message to the People of God of the Synods of 1977 and 1987 respectively, did not appear in either of the
two papal Apostolic Exhortations that followed. See Smail Chrisuan Communities and the Parish, Kansas
City. Sheed and Ward. 1994, p. 185.
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eventuallv emerges as a community of communities or a communion of communities. in other
words. the constitution of the parish as set out in c. 515 does not exclude the possibility of dividing
it into small Christian communities. A parish community divided into smaller communities can still
be ~a certain community of Christ’s faithful stably established within a particular Church. whose
pastoral care. under the authority of the diocesan bishop, is entrusted to a parish priest as its proper
pastor.”

Just as the diocese is divided into parishes. the parish can be subdivided into smaller
communities. That is. just as the diocese — u portion of the people of God entrusted to a bishop** —
can be divided into distinct parts or parishes’ without ceasing to be portion of the people of God.
so also analogously the parish — a certain communirv of Christ’s taithful entrusted to a pastor™ — can
be divided into smaller parts without ceasing to be a cerrain communirv.

A parish divided into small Christian communities will continue to have the panish priest as
its proper pastor. He wili exercise the pastoral care of all the small Christian communities in his
parish under the authority of the diocesan bishop, with the assistance of lay members of Christ’s
faithful, in accordance with the law.*' The assistance of lav members. something foreseen bv law

and already in practice.™ may take different forms. For instance. some representatives of the small

**Canon 369.
*(Canon 374.
*“Canon 5185.

“iCt. ¢. 5§19. The panish priest would become a kind of animator or coordinator of the small Christian
communities. This role is not foreign to him. as the CIC/83 indicates in many ways in referting to his
obligations (for examples. see cc. 519. 528, 529. 532, and 536).

**Canon 129, § 2.
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Christian communities will be members of the parish council, financial council and other parish
organs.

In concluding this section, we can paraphrase the words of John Paul Il that realism and
wisdom demand that we continue along the path aiming 1o restore to the parish. as needed. more
adequate structures and. above all. a new impetus through the increasing integration into it of small
Christian communities.”* When the parish is strong and secure. there will be a firm basis for

determining the juridic elements of small Christian communities by the local churches themselves.

4.2 - THE AGENTS OF PROCLAMATION OF THE GOSPEL IN AFRICA

The principal agents of the proclamation of the gospel in Africa discussed at length in the
svnodal deliberations were priests, religious men and women, and catechists. Much of the discussion
focused on the formation of priests, religious men and women. and the status and role of catechists
in the Church. In this section we shall, therefore. discuss the canonical applicabilitv of the
recommendations made with respect to each of these groups of people bv analvzing the conciliar

and post-conciliar documents on the formation of priests and catechists in light of CIC/83.

4.2.1 - Formation of Priests and Religious in Africa
From the documents of the African Svnod there is a general consensus that there 1s need to

renew the programs of priestly and religious formation because the current programs do not ground

“*Carechesis tradendae. 67. See also Pontifical Council for Culture. “Towards a Pastoral Approach
to Culture.” in Origins. 29 (1988-1999). p. 78.
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African priests well enough into their cultural setting. The synod, therefore, suggested that the
ofticial Church documents on priestly training need to be studied and adapted to the African local
realities.

Although the formation of religious varies according to their manner of life and each
institute’s charism, the most fundamental aspects of their formation are the same. The Second
Vatican Council in its decree on priestlv formation. Opatam totius, noted in this reeard: “Because
of the verv unity of the Catholic priesthood this priestly formation is necessarv for all priests.
diocesan and religious and of every rite. Wherefore, while these prescriptions directly concern the
diocesan clergv. thev are to be appropriatelv adapted to all.™ For this reason. our discussion will

tocus on the general components of priestly formation.

4.2.1.1 - The Conciliar and Post-Conciliar Documents on the Formation of Priests
The council fathers outlined in Optatam totius, the general requirements for formation of
priests which. though fundamentally the same. are adaptable to different times and circumstances:

Since only regulations of a general nature can be made. owing to the wide diversity of
peoples and countries. each nation or rite should have its own Program of Priestly Tranung.
This should be drawn up by the episcopal conferences and should be revised at regular
intervals and approved by the Holy See. In every such program the general regulations will
be adapted to the circumstances of time and place, so that priestly training will aiways answer
the pastoral requirements of the particular area in which the ministrv is to be exercised.™

The call for national programs gives to respective conferences of bishops the opportunity
to adapt (uccomaodentur) the whole course of priestly formation to local conditions. Note 2 of the

conciliar text enumerates the content of the adapted program: the general organization of the

*Second Vatican Council. Decree OUpratam totius. October 28. 1965, in A4S, 58 (1966). pp. 713-727.

“Ibid.
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seminary. administration. and all the elements of formation including spiritual formation, the
duration of the course. and the common life of students. The adaptation of the formation of religious
is 10 be undertaken in a similar manner by the competent superior for religious, being guided by the
Apostolic Constitution Sedes sapientiae.™

To maintain a certain fundamental unity, these formation programs have to be approved by
the Holv See.®” The conciliar decree “does not seek to limit the authority of the individual bishops
over their seminaries and hand it over to the bishop’s conference: rather the norms, which hitherto
came directlv from Rome. are now to proceed from the episcopacy of the particular country.”™ This
is why in order to avoid local stagnation, the decree calls for periodic revision of the programs so
that thev be adapted to the circumstances of time and place.

The conciliar decree “divides the initiative in seminarv legislation between the center which
lavs down the basic principles and gives the final approbation. and the periphery, where the details
ot implementation are settled. ™" In like manner. in the task ot elaborating the program. the bishops

can be assisted by advisors like rectors and professors of seminanes (priests and lav peopie).*’ In

‘*See the General Statutes attached to the Apostolic Constitution Sedes sapientiac. ant. 19.

*"Some council tathers wanted recognition (recognoscenda) instead of approval of such programs
by Rome. but the Commission refused the first term for being too strong: “Recognoscere est plus quam
approbare.” See Schema decren de instiunione sacerdoiali. textus emendatus er modi, Conc. Vaucanum 1,
Tyvpis Polyglottis Vaticanis. 1965. p. 41.

H. Vorgrimler (gen. ed.). Commentany on the Documents of Vaucan I1. vol. 11, Montreal. Paim
Publishers. 1968. p. 379.

“Ibid.

“’In a modus submitted by 33 council fathers. the collaboration of priests and lav people in working
out the program had been requested to appear in the text of the decree. The Commission, however. replied
that this express mention would be superfluous as it is already included in the conciliar text (see Schema
decren de insiuunone sacerdotali, textus emendatus et modi, Conc. Vaticanum I, Typis Polyglottis Vaticanis.
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the case of interdiocesan or regional seminaries, article 7 of the same decree gives the responsibility
of drawing up the program to the bishops of the territorv concerned.

Optatam totius further decreed that *“[tlhe duty of fostering vocations falls on the whoie
Chrnistian communitv.™ This conciliar teaching opens the door to proposition 18 of the African
Svnod, which intends to invoive conferences of bishops and the small Christian communities 1n
admitting candidates for the priesthood in Africa. The bishops had urged that:

each episcopal conference {...] study the special needs and context of their countries. The
criteria for the admission of candidates should be established. and the process of screening
candidates should be done with great care and in consultation with the families and the small
Christian communities.
The dutv of fostering vocations and screening candidates is no longer the sole responsibility of
bishops. priests, or religious, but of the whole Church community. including small Christian
communities.

The conciliar decree did not pronounce the last word on the training of priests but opened

the door to other organs of the Church:

The Propositions [not of African Synod] do not exhaust all that Vatican Il wanted to offer
on a question so important for the life of the Church: rather. they constitute, as it were. a
beginning of a long journey which will have to be completed by post-Conciliar Commissions.
by the commission for the revision of canon law and especially by the conferences of bishops
of individual nations -

Following the conciliar call. the Congregation for Catholic Education issued the Rario

fundamentalis institutionis sacerdotalis 1o guide conferences of bishops in their work of drafting

1965, p. 41).
“\O)T. 2.

°:(G. Garraro. Relatio, in Acta svnodalia, 3-3-7. p. 537.
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their local programs of priestly formation. These fundamental principles were published in 1970.*
and have since been followed bv other documents from the same Congregation on various issues
of opriestlv formation such as on the teaching of philosophy in seminaries.” priestlv
celibacv."teaching of canon law in the seminarv.* theologv.®” liturev.*® and spirituai formation:"
The CIC:83 repeats the major principles found in the conciliar and post-conciliar documents:
in each country there is to be a Program of Priestly Formation. [t is to be drawn up by the
Episcopal Conference. taking account of the norms issued by the supreme ecclesiastical
authority. and it is to be approved by the Holy See; moreover. it is to be adapted to new
circumstances. likewise with the approval of the Holy See. This Charter is to define the
overall principles governing formation in the seminary and the general norms which take

account of the pastoral needs of each region or province.™

According to this canon, the drawing up of the program of priestly formation by the conferences of

bishops is oblicatorv.”' The norms referred to in the canon are found in the Rario fundamentalis

“*Raro.in AAS. 62 (1970). pp. 321-384.

“January 20. 1972. in X. Ochoa. (ed.). Leges Ecciesiac post Codicem iuris canonict editac. vol. V1.
Rome. 1966-1987. pp. 214-219.

““Apnl 2. 1974, in ibid. pp. 563-599.

*“Apnl 2. 1975, in ibid. vol. V. pp. 7012-7016: C'LD. vol. VIL. pp. 955-963.

“"Februarv 22. 1976. in ibid. pp. 7155-7175; Origins, 6 (1976-1977). pp. 1 75-190.

“June 3. 1979. in ibid. vol.. VL. pp. 7764-7785; C'LD. vol. IX, pp. 821-871.

““Januarv 6. 1980. in ibid. pp. 7857-7867. CLD. vol. [X. pp. 871-894.

“Canon 242. §1.

""When it was suggested to the Code Commission that the expression there is to be (habeatur) be
replaced by there can be (haberi postest) so as not to make such a program obligatory. the response of the
Commission was that if anything else. a conference could officially adopt with a few adaptations the Ratio
Jundumerualis provided by ile Congregaiion of Catholic Education, or one of another country: “Manear
lexius ult est. ne evacuetur norma. Nihil impedit wt conferentia cpiscopalis simplicier adoptet Rationem
Sundamentalem institutionis parvis cum additionibus, vel Rationem institutionis in alia natione apparata, cum

opportunis aptattonibus. Quod interest est ut propria Ratio habearur et vigeat in singulis nationibus. ~ See
Communicationes, 14 (1982), pp. 162-163.
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sucerdotalis, which was revised and reissued by the Congregation for Catholic Education on March
19. 1985. as well as in subsequent documents alreadv issued at the time the Code was promulgated
or which were issued afterward.”

The canon recognizes th.e need for constant adaptation of the program, either due to changing
local circumstances or to subsequent orientations coming from the Apostolic See. The canon refers
to the general content of such program as principles governing formation and general norms. leaving
their details to the conferences of bishops. According to W.H. Woestman, “the running of the
seminary. the spiritual formation. the syllabus of studies, the students’ daily life and discipline, and
their pastoral experience™” are to be adapted to the local circumstances.™

The code calls also for a seminarv rule of life designed to implement the general principles
of the Rurio fundamentalis and the programs drawn up bv the conferences of bishops. It is to be
approved by the diocesan bishop or, in the case of an interdiocesan seminary, by the bishops
concerned. This rule develops in greater detaii those points of discipline affecting the daily life of
the students and the good order of the entire seminarv.™

The code mentions too the need for doctrinal formation to reflect ~a general culture which
is approoriate to the needs of the place and time.””* This means that “[tlhe student should be

educated not only in the culture of the place where he trains, but also in that of the place where he

“For a list of the major documents issued on the subject, see W.H. Woestman. The Sacraments of
Order and the Clerical Stare: A Commentary on the Code of Canon Law. Ottawa, Saint Paul University.
1999. pp. 213-290.

“Ibid. p. 120.

"See ¢. 243.

“*Canon 248.
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is goine to minister.”" With different emphases. the canon distinguishes three tvpes of languages
to be studied in the seminary: (1) the native language. which the seminarians must be accuratelv
taught (accurate linguam patriam edocentur), (2) the Latin language (/inguam latinum benc
culleant). and (3 ) suitable knowledge of other languages (congruam habeant cognutionem alicnarum
limguarum).

The duration of the formation program and its modalitv (successive or simultaneous
discipline)” is open to adaptation. The minimum duration. however. has to be "at least six full vears.
in such a way that the time given to philosophical studies amounts to two full vears and that aliotted
to theological studies to four vears.”® The duration of seminarv training mav also be adapted to
local needs, exceeding, if need be. six vears.

Bv wav of conclusion. we can sav that both the conciliar and post-conciliar documents pave
the way for the particular Churches to have programs of priestly formation adapted from time to
ume to their local needs. The directive that the Holy See approve these programs may seem like a
restriction: however. the legislation approved so far indicates that the Holy See has encouraged even
greater participation bv the conferences of bishops.” As Barrv notes:

The process of change is never completed at any particular ime: progress is made only
gradually. Cenainly. we would feel more comfortable if greater clarification could have been

“A. McGrath. “Formation of Clerics.” in Canon Law: Letter and Spirit. p. 142,
T Rano fundamentalis sacerdotalis. 60.
“*Canon 250.

For a comparative studv of such programs. see J.A. Barry. Ecclesial Norms for Priestiv Formation,
Outawa. Saint Paul University. 1982: Idem. “The Implementation by Episcopal Conferences of the Conciliar
Decree. Opratam totius.” in Studia canonica. 18 (1984). pp. 291-384. Barry concludes from his study that
“the orientations of Opraram totius and of the subsequent documents of the Holy See were carefully taken in
consideration.” (Barry. Lcclesial Norms for Priestly Formation. p. 237).
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given on all dimensions of formation. However. since the major thrust of the ecclesial
legislation on seminarnes is to accommodate priestly formation to the local needs and
situations. greater initiatives must still be taken in the parucular churches. Were law to cover
all points of formation. the temptation would rather be to do more than the legislation

demands.*

African conferences of bishops must take the initiative to experiment with the possibilities
which the current legislation offers because the task of training priests can no longer be relegated
to the supreme ecclesiastical authority of the Church alone. The CIC/83 gives many instances where
the conferences of bishops can legislate. They include regulating the formation of permanent
diacons:*' establishment of an interdiocesan seminaryv:* priestly formation:® determining the
participation expected of permanent deacons in the liturgy of the hours:* specifving clerical dress
for the area:* norms for the priests’ council:* cooperating with conferences of maior religious
superiors:¥ providine for Catholic universities and faculties: ** establishing higher institutes for

religious studies:® raising the age for priesthood and permanent diaconate.” There is no need.

“Barmv. Foeclesial Norms for Priestly Formation. p. 238,

*ICanon 236.

77,
[

¥>Canon 237.

**Canon 242.

7.
—

*Canon 276. ¢

v
[
.
(93]
4]

“*Canon 284.
**Canon 496.
“Canon 708.
“Canon 809.
“Canon 821.

*Canon 1031, §3.
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therefore. to formulate new universal laws for priestly and religious formation. but for conferences
of bishops and dioceses to utilize the opportunities alreadv given bv the law in order to assist

religious and priests as agents of proclamation.

4.2.2 - The Catechists

In the previous chapter, we noted that there is a general concern in the Church to understand
the ecclesial identity and ministry of the catechist. This concern is particularly germane in the
African Church where catechists comprise the majority of the agents of evangelization (73 %). We
noted that the catechist is usually referred to in relation to others, especially priests. as if he has no
identitv of his own: his role has been conceived of as a substitute for the priest and subordinate to

him. In this section we shall clarify the identity and ministrv of the catechist according to CIC/83.

4.2.2.1 - The Identity and Ministry of the Catechist According to CIC/83
The CIC/83 attempted to put into legal terms the concihiar and post-conciliar doctnine on the

role and ministrv of the catechist. Put in linear form, c¢. 785 of CIC/83 offers a description of

catechists:
1. theyv are lay members of Christ’s faithful
2. who have received proper formation
3. who are outstanding in their living of the Christian life
4. and are under the direction of missionaries:
5. thev present the gospel teaching
6. engage 1n liturgical worship
7. and [engage] in works of charity

According to the canon, the catechist is first and toremost a lay member of Christ’s faithful.

The condition of being Chrust’s fuithful. which the catechists have in common with all the other
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members of the people of God. is the starting point and basis for their identity. Indeed. because of
this condition. catechists are equal in dignity and action to the other members of Christ’s faithful *!
That is. they share the priestly, prophetic and kingly functions of Christ, and carrn on the mission
of the Church, according to their condition. Seen in this way, the catechist’s identity is not based
on his relation to another member of Chnst’s faithful such as a priest. but in what he is in himself.
In other words. the true basis of the identity of the catechist is a positive one: his being a member
of Christ’s faithful.

Looking at the conciliar description of Christ’s faithful, the Second Vatican Council referred
to lay faithful as all the faithful excepr those in Holy Orders and those who belong to a religious
state approved bv the Church: thev are the faithful who bv Baptism are incorporated into Christ. are
placed in the people of God, and in their own wayv share the priestlv. prophetic and kinglv function
of Christ. and to the best of their ability carrv on the mission of the whole Christian people in the
Church and in the world.™

The 1987 Synod of Bishops on the vocation and mission of the lay faithtul pointed out the
need for a definition of the lay faithful's vocation and mission in positive terms. In giving a response
to the question. "Who are the lav faithful?”, the Svnod manifested its intention of asserting that the
lav faithful fullv belong to the Church and to its mvsterv.”*

As members of the laity. catechists can be either men or women who are distinct from priests

and religious. but who share in their own way in Chnist’s priestly. prophetic. and kinglv function.

?'Canon 208.
LGS

MSee Christifideles laici, 9.
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The canon enumerates their apostolate as presenting the gospel teaching, engaging in liturgical
worship. and in works of charitv. This structural division of the apostolate of catechists corresponds
to that of the obligations and rights of the lay members of Christ’s faithful mentioned in Book I1.
Title [1 of CIC./83. Thus we find cc. 225 and 226 detailing their prophetic office, cc. 229 and 230
their priestly function, and cc. 227 and 228 their roval office. Catechists are already included in the
oblivations and rights of the lav members of the Chnist’s faithful: hence. c. 7835 savs nothing new
in relation to these specific parts.

Canon 785, however, presents three other elements that seem to distinguish catechists from
other lay members of Christ’s faithful: (1) catechists receive a specific formation, (2) are expected
to be outstanding in their Christian life. and (3) work under the direction of the missionarv. The
canon speaks of proper formation (debite instructi) but, unlike the canons on priestlv formation
which state in detail the content and extent of such formation, it does not give the details of the
proper formation that is required of catechists.” Paragraph two of the canon mentions that this
proper formation be received in schools founded for this purpose: where there are no such schools.
formation can be undertaken under the direction of the missionaries. Thus, the content of this
formation is left to particular laws and customs.

The canon calls for commitment by catechists in the form of outstanding Christian living

(vitu christiunu praestantes). just as elsewhere in the code special qualities are required of Church

"*The canons on priestly formation stipulate the types of programs required: national programs (cc.
242-243). integration of seminary programs (c. 244). spiritual formation program (cc. 245-247). academic
program (cc. 248-254). and pastoral program (cc. 255-258). AG. 17, which is the source of c. 785, states that
the catechists’ formation must be in keeping with cultural progress. with special reference to the Bible and
the liturgy. and also catechetical method and pastoral practice. .4G. 26 adds that their doctrinal training should
be such that they understand both the universality of the Church and the diversity of the peoples. cultures and
religions.
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ministers.” As a lav minister engaged in the Church’s mission. the catechist is called to strive for
outstanding Christian living.

The activity of the catechist is not autonomous but, as ¢. 785 states, is carried out under the
direction of a missionarv.”® The catechist plavs an integral part in the missionarv activitv of the
Church. In co-operation with and under the supervision of the missionary. he exercises his ministry
of presenting the sospel teaching and organizing liturgical worship and works of charity.”

Elsewhere the CIC/83 savs catechists can be extraordinarv ministers of baptism (c. 861 § 2)
and holy communion (c. 910 § 2): they can assist at marniage (c. 1112); they can be ministers of

some sacramentals (c. 1168); they can preside over some liturgical functions (c. 230 §§ 2-3). and

**Bishops are to be outstanding in strong faith. good morals. piety. zeal for souls. wisdom. prudence
and human virtues (c. 378 § 1. 1°): priests and deacons are to have sound faith. nght intention. requisite
knowledge. good reputation. moral probity. proven virtue and other physical and psychological qualities (c.
1029).

*These missionaries are understood in the sense of ¢. 784. However. since AG. 17 considers catechists
as /rue co-operarors of the priestly order. we can state further that these missionaries are especially the clergy.

""There is ambiguitv in the English translations of ~doctrinae evangelicae proponendae.” The
American commentary of the CIC translates it as “devote themselves to expounding the gospel teaching”™ and
the commentary of the Canon Law Society of Great Britain and Ireland translates: “they present the gospel
teaching.” The doctrinac evangelicae proponendae should not be construed as giving the homily (which may
only be given by a cleric according to ¢c. 767 § 1) but preaching in its generic sense. As J.M. Huels remarks.
“The word "preaching’ is a generic category that inciudes various kinds of speaking about the Word of God
by a Chnstian person in a public context. whether in church or outside church. in the liturgy or outside
liturgy.™ (J.M. Huels. “Interpreting an Instruction Approved in forma specifica.” in Studia canonica, 32
[1998]. p. 27).

Bishop A. Pilla discusses various forms of preaching: the homily at liturgy by the priest or deacon;
lay preaching at liturgy: catechesis. mystagogy. theological argument: and didaskalia (see “Ministry of the
Word.” in Origins. 25 [1995-1996]. pp. 277. 279-287. especially pp. 281-285). J.H. Provost identifies four
types of preaching in the Code: evangelization. catechising. preaching in church (whether in liturgy or apart
from it). and the homily (see “Lay Preaching and Canon Law in a Time of Transition.” in N. Foley [ed.].
Preaching and the Non-Ordained, Collegeville. MN. Liturgical Press. 1983, pp. 134-158. especially pp. 159-
143, See also L.A. Robitaille. “An Examination of Various Forms of Preaching: Toward an Understanding
of the Homily and Canons 766-767." in CLSA Proceedings. 58 [1996]. pp. 308-325).
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be ministers of the word including preaching (c. 766). The CIC:83 establishes that ecclesiastical
authority mav entrust an office or an ecclesial service to the members of Christ’s faithful.™ This
provision opens the way for catechists to be admitted by the pastors to those ecclesiastical offices
and functions which. in accordance with the provisions of law, thev can discharge.

We can conclude that the catechist is a member of the lay faithful inspired by the Spirit.
called and commissioned bv the local church to be an animator of the Chnstian communitv. This
understanding gives catechists an identity of their own: members of the lav faithful, inspired bv the
Spirit. called and commissioned by the Church to carry out ministries that are proper to both their
status and the needs of the local church.

The CIC:83 does not explicitly mention the remuneration of catechists. Canon 231 §1.
however. recognizes that lav people who are pledged to the special service of the Church ~“have the
right to a worthv remuneration befitting their condition, whereby [...] they can becomingly provide
for their own needs and the needs of their families.” According to E. Caparros, the cancn establishes
tts own contours: (1) availability to a competent authonty of the Church, and (2) an effective
commitment through work.” The same author holds that to belong to this categorv of lay neoplc.
the juridic relationship of the work alone is not enough. Neither is the availability to the Church in
a benevolent or voluntary manner sufficient without a stable relationship of work. For instance.

people who offer themselves to the Church to work in the ministries of lector and acolvte do not

"Canon 228 § 1.

"E. Caparros. “De las obrigaciones v derechos de los fieles laicos.” in Comentario exegético. Vol.
[141. p. 201.
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receive anv richt to sustenance or remuneration from the Church.'® On the other hand. in the case
of catechists. both the availability to the Church and a stable office involving emplovment bv the
Church are equally necessarv. Unlike lectors and acolytes, catechists are “lay people who are
pledged to the special service of the Church™ (c. 231, § 1).

The conciliar document. Apostolicam actuositutem, the source of c. 231. is more descriptive
than the canon. It speaks of “the laity. single or married. who in a definitive wav or for a period. put
their person and their professional competence at the service of institutions and their activities [...]
offering their personal service to associations and works of the apostolate [...] above all, in the
Catholic communities of the missions and of the voung churches.™""' According to Caparros. these
are the faithful who with a certain stabilitv commit themselves to functions of direct service to the
Church. Thev include catechists. professionals. technical people. artists or people to whom the
competent authority entrusts ecclesiastical ministry. 192 particular churches are “to provide a certain
number of fu/! t1me catechists so that these can devote their time intensely and in a more stable way
to catechesis.™"”

The canon mentions that the laitv who are pledged to the special service of the Church have

the duty to acauire the appropriate formation which their role demands. '™ In 1997. the Congregation

'ICSE ¢, 2308 1.

g, 22,

'XE. Caparros. “De las obrigaciones v derechos de los fieles laicos.” in Comentario exegético. p. 202.
For a thorough study of the compensation of the laity at the service of the Church. see J. de Otaduy. “El

derecho a la retribucion de los laicos al servicio de la Iglesia.” in Fidelium iura, 2 (1992). pp. 187-206.

ICongregation for the Clergy. (General Directory: for Carechesis. Vatican City, Librenia editrice
Vaticana. 1997. n. 233.

“4Canon 231. § L.
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of the Clergy issued a General Directory for Catechesis to be used in the formation. among others.
of catechists.'® Referring to the formation of catechists, the Directory observes: ~diocesan pastoral
programs must give absolute priority to the formation of lay catechists. ™" As it was noted. “lilf lav
persons are bound to obtain the proper formation to assume a special role in Church service. they
have a corresponding right to the opportunities in which thev can do this. ™' To this dutv. therefore.
c. 231 adds a corresponding right of a worthv remuneration befitting their condition (§ 2).

As the conciliar Pastoral Constitution on the Church in the Modern World, Gawdium et spes,
put it, “remuneration for labor is to be such that man may be furnished the means to cultivate
worthilv his own material. social. cultural. and spiritual life and that of his dependents.”"* The
canon under discussion adds that this remuneration must be given “with regard also to the provisions
of the civil law™of the place. The canon also prescribes that these lav people ~have the right to have
their insurance, social security and medical benefits duly safeguarded.” Speaking specifically of the
pastoral care of catechists in a particular church, the General Directory for Catechesis notes:

To ensure the working of the catechetical ministry in a local Church. it is fundamental to have
adequate pastoral care of catechists. Several elements must be kept in mind in this respect.
indeed efforts must be made [...] to attend to the personal and spirttual needs of catechusts
as well as 1o the group of catechists as such. This activity is principally and fundamentally
the responsibility of the priests in the respective Christian communities.'™

iGeneral Directon: for Catechesis, n. 233,

"Ibid. 234.

'""J H. Provost. “The Chnistian Faithful.” in American Commentary.p. 169.
(S, 67.

l’)‘lN - ‘;3
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in this section. we have addressed a general concern in the Church to understand the
ecclesial identitv and ministrv of the catechist. Our conclusion is that catechists are members of
Christ's faithful. called and commissioned by the Church to carryv out ministries that are proper to
both their status and the needs of the local church. For this work, catechists should receive both

proper formation'' and befitting remuneration.

4.3 - INCULTURATION: CANONICAL PERSPECTIVES
From the svnodal discussions we identified marriage and liturgy as principal areas that were
addressed which are canonical in nature. The invariable synodal teaching is that the nature of
Christian marriage and of liturgv has to be safeguarded. Its expression, however. must be evaluated
more deeplv and be translated into terms and wavs congenial to African culture. In this section we
shall. therefore. limit our discussion to pertinent canonical perspectives on inculturation in the areas

of marrage and liturgy.

4.3.1 - Inculturation and Marriage

In their synodal discussions, the bishops noted that, in most African cultures, the essential
properties of traditional marriage are usually the same as those of Christian marriage. The bishops,
however. treated what they referred to as the problem of so many Catholics who are being excluded

from the sacraments because they contracted marriage in a form not recognized bv the Church.'"

"""The formation of catechists comprises different dimensions. For a detailed discussion. see the
General Direciony for Catechesis. nn. 238-247.

"proposition 33. It should be noted that in Africa there are different groups of Catholics barred from
receiving the sacraments due to their marital condition. A. Hastings identifies them: "First. there are couples
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At the heart of this problem is a doctrinal issue whether tribal marriage between two (baptized)
Catholics is a sacrament. [n this section, we shall try to address this concern bv discussing the nature

of Christian marriage according to the Second Vatican Council and the CIC/83.

4.3.1.1 - Sratus quaestionis: The Complex Nature of Marriage in Africa

In Africa. Christian marriage poses a challenge to the Church and its evangelization. Itisa
challenge because “[ilt offers the greatest obstacles to the growth of Christian life, and vet equallv
it is the essential vehicle of that srowth.”''? B.H. Okonkwor rightlv observed: ~[iln the whole of
Africa. there is a steady decline in Church marriage. While the number of baptisms, with traditional
names. is on the increase aimost evervwhere. there is. unfortunately. the steadv tendencv to avoid
Christian marriage.”'"* The causes of this phenomenon seem to include the ideal and demands of
the Christian marriage that are vet to be embraced by many people both in theory and practice. And

this is prevalent both among Christians and missionaries, as A. Hastings reports: “Almost all

living together who have not been married even according to native custom. but have simply eloped. These
unions are sometimes permanent. sometimes temporary. Secondly. couples married according to native custom
or civil law but in circumstances that cannot be accepted. e.g.. because one has been married in Church already
~ customary law admitting polygamy and divorce. Thirdly. a Catholic married by native custom to a non-
Christian. Fourthly. a Catholic married by native custom to a Prostestant. Fifthly. two Catholics married by
native custom when there was no objective reason against their being married in Church™ (A. Hastings. Church
and Mission in Modern Africa. London. Burmns and Oates. 1969. p. 170).

"2bid. p. 162.

''38 H. Okonkwor. The Role of Matrimonial Consent in [gho Traditional Marriage. in the Light of
the New Canonical Legislations: 4 Comparative Study. (Dissertation). Rome. Pontificia Universitas
Urbaniana, 1985. p. 53. A. Hastings reports that most of the African parishes whose register he checked
showed a relative decrease. For instance. one parish with an annual average of 53 marmages about fifteen years
ago has since sunk (with a rapidly rising population: infant baptisms almost doubled in the meantime) to an
average of 23. See Church and Mission in Modern Africa. p. 176.
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missionaries feel that there is something deeply wrong with our approach to marriage in Africa.”™'

A great number of people are impeded in becoming Christians by irregular marital situations.
and of those who are alreadv Christians (Catholics), many are either not practicing at all or are
excluded from the reception of the sacraments of the Church because of their martal state. In the
first category we find many who are impeded due to already existing relationships (like
polveamists). while in the second category we find those whose marital union was contracted in a
form not recognized for Catholics by church law (like those of tribal marriages).'"’

In addition to the above difficulties is the independence mentality whereby many Africans
look at political independence across the continent as the beginning of a series: “The people now
wish to be self-made and not *foreign-made’. even in Church matters. We have up till now, adopted
stvles of life. theological svstems. forms of organization and liturgical practices which are self-
expressions of churches in other parts of the world.™'° No wonder that strong appeals have been
made bv some 1o remove Christianitv from Africa just as the colonialists were overthrown.'”’

As it was noted in the African Synodal deliberations, many Africans undergo three
successive marriages — tribal, civil and Christian mamages — while others simply marrv in onlv one
of the three and face the negative consequences of not being recognized as married bv tnibe, state,

or Church for not marrying in the respective society. Moreover, all three of these stages of marriage

"bid. p. 163.

""*For specific examples. see ibid. pp. 162-184.

*Okonkwor. The Role of Matrimomial Consent in [gho Traditional Marriage, p. 54.

"“For instance. on March 23, 1974, Colonel M. Gaddafi. President of Libya. spoke to a Pan-African
Conference at Benghazi. calling on Africans to get rid of Chnistianity altogether because. in his view. itis used

as a means to destroy the African man. See W. Buhlman. 7he Missions on Trial. Slough. St. Paul Publications,
1978. p. 73.
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involve financial expenses affordable only by a few. hence, the temptation. or necessity (they think)
for manv to live in trregular unions.

Across the continent of Africa, tribal marriage usuallv includes betrothal. giving of dowry
and traditional ceremonies that vary from tribe to tribe. As A. Hastings notes. once the tribal
marriage is concluded, ~{i]n the eves of the people there has been a real marriage. guaranteed by the
dowrv. and manifested by ceremonies signifving the consent of both parties and their families to the
union. The ceremony in church is seen as a religious extra, a blessing upon the union: but if not
added. then. in the eves of the Church, they are not married but living in concubinage. they are
excluded from the sacraments. mavbe until death. and their children will be illegitimate [...1.”''* For
manv people married only in a tribal wav. a Church wedding is an additional marriage reserved for

people with extra money to spare.''”

4.3.1.2 - The Nature of Christian Marriage According to Vatican Il and CIC/83

Even though the Second Vatican Council did not define marriage, in the strict sense of this
term. the conciliar understanding of the nature of marriage is clarified in the way it referred to it.
In the Pastoral Constitution of the Church in the Modermn World, Guudium ¢r spes, marriage is an
intimate community of life and conjugal love (infimas communutas vitae et amoris contugalis). an
institution (iastitutum matrimoniij, a Christian vocation (vocatio Christiuna). a marital covenant

(toedus coniugale). an unbreakable covenant (foedus indissolubile). a sharing of the whole of life

YSChurch and Mission in Modern Africa. p. 168. According to a survey conducted by Hastings in
one African parish. 75 baptismal records of children were marked illegitimate.

"ibid. p. 177.
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that is indissoluble (trorius vitae consuetudo et communio perseveral, suumque valorem et
mdissolubilutarem servat).'=°

The CIC. 17 approached marriage differently. According to this code. “The primary end of
marriage is the procreation and nurture of children: its secondary end is mutual help and the
remedving of concupiscence.”'*! The object of marital consent was the mutual giving and accepting
(mutua tradino et acceptatio) of the perpetual and exclusive right over the bodv for acts which are
of themselves suitable for the generation of children (tus 1n corpus perpetuum et exclusivum, in
ordme ad actus per se uptos ad prolis generationem).'* According to this pre-conciliar view. it was
the right to sexual acts that the spouses gave and accepted from each other.

According to the teaching of Vatican I1, the spouses give and accept their own persons (not
onlv their bodies): thev mutually give and accept one another's whole life, a reciprocal gift of
themselves to each other. The conciliar view holds that the gift of the spouses’ bodies to one another
is subordinate to the gift of their total selves to each other. The conciliar teaching gives a new
perspective on the traditional doctrine on marriage when it describes it as a covenant, a partnership
and a communion of life and love.' It is mutual giving of two persons, thus giving a new object for
matrimonial consent: commumnio totius vitae, that is, the whole relationship and life of the spouses.

As T. Mackin puts it:

12¢¢;S. nn. 47-50.

21\ fatrimonii finis primarius est procreatio atque educatio prolis: secundarius mutuum adiutorium
et remedium concupiscentiae™ (c. 1013).

2CIC/17.c. 1081 § 2.

'=3(;S. 48.
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By this mutual giving and accepting an institution (instituium) is created which is not a
temporary one. but permanent (firmum). And such is the nature of this institution that once
created by the self-giving consent. its existence is invulnerable to any subsquent acts of
choice by the spouses or by any other merely human agent (non ex humano arbirio
penden.'™
In the CIC:83. an attempt was made to translate the conciliar teaching on marriage into lecal

terms. Canon 1035 gives a quasi-definition of mamage:

The marriage covenant, (by which a man a woman establish between themselves a
parmership of their whole life. and which of its own very nature is ordered to the well-being
of the spouses and to the procreation and upbringing of children). benvecn the baptized has

heen raised by Christ the Lord 1o the dignity of a sacrament.'>*

The main thrust of this canon. notes C.J. Scicluna, is to declare that Christ the Lord has raised
marriage between the baptized to the dignity of a sacrament. the part in italics. between the
parentheses is a description of marriage.'* Our discussion of this canon will be limited to the thrust
of this canon. that is. that the marriage covenant between the baptized has been raised bv Christ the
Lord to the dignity of a sacrament. This discussion will help us respond to the svnodal problem of
Catholics being excluded from the sacraments because they contracted (tribal) marriage in a form
not recognized by the Church. Tracing the development of ¢.1055 will be helpful here.

The first draft of this canon (c. 242, §1 of the schema) retained c. 1012 of CIC/17. which

states:

§ 1. Christ the Lord has raised the marriage contract itself between baptized persons to the
dignity of a sacrament.

ST, Mackin. What is Marriasge?. New York. Paulist Press. 1982 p. 268.

'**Emphasis added.

13C J. Scicluna. The Essential Definition of Marriage According 1o the 1917 and 1983 Codes of
Canon Law_ Lanham. University Press of America. 1985, p. 296.
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§ 2. Consequently. a valid marriage contract cannot exist between baptized persons without
its being by that very fact a sacrament.'~"

As can be observed. the origin and initial draft of this canon did not contain the subordinate clause
which describes the nature of marriage but onlv the declaration that marmage between the baptized
1s a sacrament.

The declaration that marriage between the baptized is a sacrament because Christ raised it
to this dignity was not debated during the drafting process. Indeed. early in the drafting process of
this canon. a need was felt to leave the text intact as it appeared in CIC/17."** Debates focused more
on the failure to use in the text the term covenant, as in the conciliar documents. instead of the pre-
conciliar term. contract.'**

Later attempts to introduce into the text a descriptive notion of marriage highlighting the
covenant aspect of it proved fruitless as different consultors held ditferent views. Thus the onginal
text of the schema was maintained.”” P.J. Connolly holds:

The assertion that marriage between the baptized has been raised by Christ to the dignity of
a sacrament was not publicly challenged during the entire revision process: however.
objections were raised against the second paragraph of canon 242 which asserted the absolute
identity of every valid marriage contract between baptized people with the sacrament of
marriage. The general objection was that such an automatic sacramentality should not be

2°§1. Christus Dominus ad sacramenti dignitatem evexit ipsum contractum matrimonialem inter
baptizatos. §2. Quare inter baptizatos nequit matrimonialis contractus validus consistere. quin sit €o ipso
sacramentum.

'%-Canon 1012. 1. qua edicitur sacramentalis dignitas contractus matrimonialis duorum baptizatorum.
necnon § 2. qua affirmat realem identitatem huius contractus valide initi et sacramenti. intactae remanserunt”
(Communicationes. 3 [1971]. p. 70).

>'For these criticisms, see the report of the marriage coerus of February. 1977, in Communicationes,
9(1977). pp. 117-120.

*"One group of consultors had suggested categoricallv to retain the original text: "Aliqui consultores
tenent formulam schematis non esse mutandam” (Communicationes. 9 [1977]. p. 121).
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canonized in light of post-conciliar theological thinking. especially on the role of personal
faith in the celebration and reception of the sacraments.'"'

In Februarv 1977. the coerus acknowledged that there are theological debates on the
assertion that the marriage contract between the baptized is a sacrament. The coerus, however.
decided unanimously that such debates were a matter for theology and not for canon law, since the
latter must be based on accepted theological presuppositions. For this reason, the consultors. after
considering whether to drop the word quare (hence) from the canon. decided to leave the canon
intact.'**

In order to highlight the kind of marriage that is a sacrament, c. 243 of the 1977 schema was
reduced to a clause inserted into c. 242 of the schema: “by which a man and a woman establish
between themselves a partnership of their whole life which of its very nature is ordered to the well-
being of the spouses and to the procreation and upbringing of offspring.™'* There are five elements
of this notion of marriage. The marriage covenant which Christ raised to the dignitv of sacrament:
(1) must be between a baptized man and woman, (2) is a partnership of whole life. (3) ordered to
the well-being of the spouses. (4) is ordered to procreation, and (3) is ordered to the upbringing of
children.

Up to this point it seems that if a baptized man and woman establish between themselves

a partnership of the whole life, which is ordered to the good of the spouses and the procreation and

Bip § Connolly. The Nature of Marriage as Proposed in the Codex iuris canonici and in the Codex
canonum Ecclestarum ortentalium. (Dissertation), Ottawa. Saint Paul University. 1995, p. 145,

13See Communicationes. 9 (1977). p. 122.
' The discussion of the revision process of c. 243 of the 1977 schema which became a clause inserted

into now c¢. 1055 lies outside the scope of this study. For a thorough discussion of this revision. see Connolly
The Narnire of Marriage. pp. 145-151.
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education of offspring. they necessarily have a sacramental marriage. For a baptized man and
woman. contracting marriage is the same thing as entering a covenantal marrnage. a sacrament.'™
One might then conclude that a tribal marriage between a baptized man and woman establishes a
partnership of the whole life. which is ordered to the good of the spouses and the procreation and
education of offspring and. therefore. is a sacrament. However, this is not the case. Canon 1055. §2
treats another necessarv juridical realitv: the validitv of the marriage. “Consequentlv. a valid
marriage contract cannot exist between baptized persons without its being bv that verv fact a
sacrament.”

In the Catholic Church, marriage is a juridic act, and for a juridic act to be valid “it is
required that 1t be performed bv a person who is legallv capable. and it must contain those elements
which constitute the essence of the act, as well as the formalities and requirements which the law

s~135

prescribes for the validity of the act.™'* For a tribal marriage between two Christians to be counted
valid in the eves of the Catholic Church. it must be between legally capable persons. it must contain
those elements which constitute the essence of Christian mamage, and must be done with

formalities and requirements which the law prescribes for the validity of marriage. The canons on

marriage (1055-1165) give the details on each one of these components.'*"

'*For theological. historical and canonical discussions on the meaning and siznificance of this
affirmation. see Commussion théologique internationale: textes et documents (1969-1985;. Paris. Cerf. 1988.
pp. 173-216: D. Baudot. L'Inséparabilité entre le contrat et le sacrement de mariage: la discussion apres le
Concile Vaucan I, (Dissertation). Roma. Editrice Pontificia Universita Gregonana. 1987: J.B. Sequeira, Tout
mariage entre baptisés est-il nécessairement sacrement? Erude historique. théologique et canonique sur le
lien entre baptéme ¢t marriage. Pans, Cerf. 1985.

Co124.8 1.

"**The discussion of what is meant bv legally capable persons. elements which constitute the essence
(of Christian marriage). and the formalities and requirements which the law prescribes (for the validity of
marriage) lies outside the scope of this study. For a study of c¢. 124 see J.M. Kuziona. The Nature and
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Bv way of conclusion, we can state that a tribal marriage cou/d be recognized — at least in
principle - as valid bv the Catholic Church. Indeed. this is alreadv foreseen by the law. since each
episcopal conference has the faculty to prepare its own proper marriage rite. which must alwavs
conform to the law which requires that the ordained minister or the assisting lay person. according
to the case. must ask for and obtain the consent of the contracting parties and give them the nuptial
blessing.'*” For instance, if an ordained minister or assisting lay person with proper delegation is
present at a tribal marriage and asks for and obtains the consent of the contracting parties. the

marriage. if it be between baptized man and woman, is both valid and sacramental.

4.3.2 - Inculturation and Liturgy

On March 29. 1994, the Congregation for Divine Worship and the Discipline of the
Sacraments issued an instruction on inculturation of the liturgy based on the norms which were
given in Articles 37-40 of the Constitution on the Sacred Liturgy. Sacrosanctum Concilium. The
instruction — 7he Romun Liturgy and Inculturation: IV Instruction on the Correct Implementation
of the Conciliar Constirution on the Lirurgyv — was prepared by the order of Pope John Paul I who

approved it and ordered that it be published."®

Application of Juridical Acts According 1o Canon 124 of the Code of Canon Law. (Disserntation). Ottawa,
Saint Paul University. 1998.

1¥°8C, 77 Ordo Celebrandi Matrimonium. editio typica altera. in civitate vaticana. Typis polyglotus
vaticanis. 1996. n. 42. Cf. cc. 1108, 1112,

B¥Congregation for Divine Worship and the Discipline of the Sacraments. The Roman Liturgy and
Inculturation: IV Instruction on the Correct Implementation of the Conciliar Constitution on the Liturgy.
January 25. 1994, in AAS. 87 (1995). pp. 288-314; English translation published in ORE. April 6. 1994.
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The purpose of this instruction is “to help bishops and episcopal conferences to consider or
put into effect, according to the law, such adaptations as are already foreseen in the liturgical
books.”'* The instruction claims that the principles expressed in general terms in the conciliar
articles 37-40 of SC ~are explained more precisely, the directives are set out in a more appropriate
wav and the order to be followed is clearly set out, so that in future this will be considered the only
correct procedure.”"*"

According to the instruction, ~[tlhe constitution Sacrosanctum Concil/ium had in mind an
inculturation of the Roman rite when it gave norms for the adaptation of the liturgy to the mentality
and needs of different peoples.” ™' This means that the Roman rite as presented in the new editio
n'pica of the liturgical books is the rerminus a quo of inculturation. Some authors think differentlv.
however. For A.l. Chupungco, a tvpe of adaptation that has the Roman rite as the object of change
is not called inculturation but acculturation. For him, inculturation involves “reinterpretation and
transformation of a pre-Christian rite in the light of Christian faith as this is celebrated by the
Roman liturav. ™" J.V. McCabe agrees with him. asserting that inculturation involves ““pre-Christian

rites which are adopted or brought into the Roman rite liturgical family bv endowing them with

Christian meaning [...]. With inculturation. we are dealing with the idea of christianising a particular

N

W)

lJ'JN 3

#INL 52,

'43Qee (ultural Adapration of the Liturgy. Ramsev. Paulist Press. 1982, p. 81. This author describes
liturgical inculturation as “the process whereby the texts and rites used in worship by the local church are so
inserted in the framework of culture. that they absorb its thought. language. and ritual patterns.™ See also A.J.
Chupungco. Luurgies of the Future: The Process and Methods of Inculturatnon. New York. Paulist Press.
1989. p. 29.
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culture.”"** Another author not named but reported in ORE, noted in a similar wav: “we have often
been content with a mere translation of the Roman texts [...] what is needed is the progressive
elaboration of a liturgical language and a euchology composed directly in the national language.”'*
Morcover. the Extraordinary Synod of Bishops of 1985. although referring to inculturation in
general, made a similar observation: “Inculturation. however, is different from a mere external
adaptation. as it signifies an interior transformation into Christianity and the rooting of Christianity
in various human cultures.”"**

The different understandings of and approaches to liturgical inculturation lie outside the
scope of this study which, notwithstanding the ongoing debates, seeks to offer some concrete
canonical plan of action.™ For this reason. in this section we shall avoid discussing the debates on

what liturgical inculturation is supposed to be and examine the procedures presented in the

instruction. together with the pertinent law for their implementation.'*

143G ae J V. McCabe. “The Challenge of Liturgical Inculturation: Directions.” in Spearhcad. 92 (1986).
p. 9.

1430)RIS. October 20. 1982,

148

See the concluding declaration. n. D. 4.

*Notwithstanding diversity in approaches and understanding. we can say that what both the
instruction (and thus SC) and the different authors convey is basically the same truth: liturgical inculturation
attempts to carry over the same idea from the general (Roman rite) to the particular expressions in the local
churches.

"By law. we mean here not only the canons of the code but also the liturgical law as contained in
liturgical books in the context given by the Congregation for the Discipline of the Sacraments: “libri luurgici
vim retment, ut ait ¢. 2 ipsius Codicis.” Cf. Decree. Promuigato Codice (Variationes in novas editiones
librorum liturgicorum ad normam Codicis iuris canonici nuper promulgati introducendae) of September 12.
1983. in Notuae. 20 (1983). p. 540-555.
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4.3.2.1 - A Pian of Action for Liturgical Inculturation

The Second Vatican Council. in its Constitution on Sacred Liturgy, Sacrosunctum concilium.
established the goal of liturgical renewal and inculturation: “The Church eamestly desires that all
the faithful be led to that full, conscious, and active participation in liturgical celebrations called for
by the verv nature of the liturev.'** Furthermore. the Council stated:

Even in the liturgy. the Church has no wish to impose a rigid uniformity in matters which do

not implicate the faith or the good of the whole community: rather does she respect and foster

the genius and talents of the various races and peoples. Anything in these peoples’ way of life

which is not indissolubly bound up with superstition and error she studies with sympathy and.

if possible. preserves intact. Sometimes in fact she admits such things into the liturgy itself.

so long as they harmonize with its true and authentic spirit.'*
This and similar conciliar declarations — especiallv SC 37-40 — are key indicators of liturgical
inculturation proposed by the Second Vatican Council.'*"According to Chupungco:

Sacrosanctum concilinum 37-30 is the magna cana of liturgical flexibility and pluralism in the

Western Church [...]. It is the magna carta whose breadth of vision broadens the horizons of

the Church as a universal community and firmly upholds the right of the local liturgies to

come to being. SC 37-40 expresses the Church's recognition of its own pluralistic structure.

of its being Roman in tradition and international in expression. of its doctrinal unity in

cultural diversity.'*!

According to the Council. and ~provided that the substantial unitv of the Roman rite is preserved.”"*

liturgical inculturation can be carried out in accord with the provisions of law. In addition to the

RGO 14,
BUSC, 37.

*“Other key conciliar statements implving liturgical inculturation are in SC. 65: the reccommendation
for the churches in the missions to incorporate “initiation elements in use among individual peoples. to the
extent that such elements are compatible with the Christian rite of initiation™: and in AG. 10: “If the Church
is to be in a position to offer to all the mystery of salvation and the life brought by God. then it must implant
itself among all these groups in the same way that Christ by his incamation committed himself to the particular
social and cultural circumstances of the people among whom he lived.”

"*IChupungco. Liturgies of the Future. p. 10.

SO 37
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instruction on implementing liturgical inculturation. provisions on legitimate adaptations are also
contained in the ediriones nvpicae of the liturgical books.

The conferences of bishops have a responsibility to (1) consider carefully and prudentlv what
clements taken from the traditions and cultures of individual peoples may properly be admitted into
divine worship: (2) introduce into the liturgy such elements as are not bound up with superstition
and error. provided thev are in keeping with the true and authentic spirit of the liturgv: (3) determine
whether the introduction into the liturgy of elements borrowed from the social and religious rites
of a people. and which form a living part of their culture, will enrich their understanding of liturgical
actions without producing neeative effects on their faith and pietv.'**

According to the instruction. the following points should be kept in mind in the planning and
execution of the inculturation of the Roman rite: (1) the goal of inculturation, (2) the substanual
unity of the Roman rite and. (3) the competent authority.'™ The goal of inculturation is that laid
down by the Second Vatican Council: “Both texts and rites should be so drawn up that they express
more clearly the holv things they signifv and so that the Christian people. as far as possible. may be
able to understand them with ease and to take part in the rites fullv. activelv and as befits a
community.”"*

The substantial unity of the Roman rite “is currently expressed in the typical editions of

liturgical books, published by authority of the supreme pontiff and in the liturgical books approved

INn. 31-32: SC. 37. 40.
1Gee c. 838.

S, 21
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bv the episcopal conferences for their areas and confirmed bv the Apostolic See.”"* These cdirioncs
npicae safeguard the liturgical tradition. while allowing at the same time legitimate progress: “{tlhe
work of inculturation does not foresee the creation of new families of rites.”'*" As John Paul II
pointed out. inculturation does not imply that particular churches have a new task to undertake: nor
1s it intended to mean the creation of alternative rites: the adaptations still remain part of the Roman
rite: ~It is a question of collaborating so that the Roman rite. maintaining its own identity. may
incorporate suitable adaptations.” '™

As to the authority behind liturgical inculturation, the instruction states:

Adaptations of the Roman rite, even in the field of inculturation. depend completely on the
authority of the church. This authority belongs to the Apostolic See. which exercises it
through the Congregation for Divine Worship and the Discipline of the Sacraments: it also
belongs. within the limits fixed by law, to episcopal conferences and to the diocesan bishop.
“No other person. not even if he is a priest. may on his own initiative add. remove or change
anything in the liturgy.™""’

The instruction adds: “i]nculturation is not left to the personal initiative of celebrants or to the

collective initiative of an assemblv.”"" The role of the Apostolic See is indispensable to the extent

"N, 36.

***John Paul 11. discourse to the plenarv assemblyv of the Congregation for Divine Worship and the
Discipline of the Sacraments. January 26. 1991. n. 3: in 4AS. 83 (1991). p. 940.

Cf SC, 22: ce. 838 and 846. $1: John Paul I1. Apostolic Constitution, Fastor honus. nos. 62 and
64.3.in A4S 80 (1988). pp. 876-877: Vicesimus quintus annus, nn. 19-21.

'*n_37. The instruction explains on this point: “The situation is different when. in the liturgical books
published after the constitution. the introductions and the rubrics envisaged adaptations and the possibility of
leaving a choice to the pastoral sensitivity of the one presiding. for example. when it says “if it is opportune.’
“in these or similar terms’. “also". ‘according to circumstances’, “either ... or’. "if convenient’. "normally’. “the
most suitable form can be chosen.’ In making a choice. the celebrant should seek the good of the assembly.
taking into account the spiritual preparation and mentality of the participants rather than his own or the easiest
solution. In celebrations for particular groups. other possibilities are available. Nonetheless. prudence and
discretion are always called for in order to avoid the breaking up of the local church into little “churches’ or
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that even “concessions granted 10 one region cannot be extended to other regions without the
necessan authorization. even if an episcopal conference considers that there are sufficient reasons
for adopting such measures in its own area.”™"'

What are the concrete areas that can be inculturated and what cannot be? SC. 21 makes a
distinction between immutable elements divinely instituted and elements subject to change. without
savine what the latter actuallv include. The changeable elements “not only mav but ought to be
changed with the passage of time if thev have suffered from the intrusion of anvthing out of
harmonyv with the inner nature of the liturgy or have become pointless.” The instruction specifies
the changeable elements. like the language of proclamation of the Word of God.'** music. singing
in local language. and musical instruments.'®

On gestures. the instruction, while maintaining that some of them are unchangeable."”
suggests: “Each culture will choose those gestures and bodily postures which express the attitude

of humanity before God, giving them a Christian significance, having some relationship if possible,

with the gestures and postures of the Bible. ' Other changeable elements are art. shape. location.

‘chapels” closed in upon themselves.™
*IN. 37
1N, 28. Ct. SC°. 35 and 36: c. 825. §1.

3Cf SO 118. 120. Notwithstanding this. steps should be taken so that the faithful mav also be able
to say or sing together in Latin those parts of the ordinary of the Mass which pertain to them. especially the
Our Father. SC. 53: cf. Roman Missal. General Instruction. 19.

'e*Among the unchangeable gestures include: (1) those which belong to the essential rites of the
sacraments and which are required for their validity as stipulated in c. 841: (2) the gestures and postures of
the celebrating priest which express his special function. he presides over the assembly in the person of Christ.
(cf. NC. 33: C. 899. §2).

19*N. 41. Such forms of external expression (hand clapping. rhvthmic swaving and dance movements
on the part of the participants) can have a place in the liturgical actions of these peoples on condition that they



THE IMPLEMENTATION OF THE AFRICAN SYNOD 191
decoration of the altar, the place for the proclamation of the word of God and for baptism. and all
liturgical furnishings, vessels. vestments and colors.'®® However, “[tthe introduction of devotional
practices into liturgical celebrations under the pretext of inculturation cannot be allowed “because
bv its nature. fthe liturev] is superior to them™.™'"

For the celebration of the Eucharist, the General Instruction on the Roman Missal allows
legitimate differences and adaptations according to the prescriptions of the Second Vatican Counctl:
“in accordance with the constitution on the liturgy, each conference of bishops has the power to lav
down norms for its own territory that are suited to the traditions and character of peoples. regions
and different communities.™'** For the celebration of the other sacraments and for sacramentals. the

(V]

Laun tvpical edition of each ritual indicates to the episcopal conferences.!” or to diocesan

are always the expression of true communal prayer of adoration. praise. offering and supplication. and not
simply a performance (cf. n. 42).

oeN, 13- Cf. Roman Missal. General Instruction. 259-270. 272. 287-310: cc 1235-1239. especially
1236: De benedictiontbus: Ordo benedictionis baptisierii seu fontis baptismalis, 832-837.

SO 13,

s poman Missal. General Instruction. 6. 22 26. 50. 56. 232, 242, 263. 288. 290. 304-305. 308: cf.
also Ordo Lectionum AMissae, editio typica altera. Praenotanda. 111-118. Cf. De Sacra Communione et de
Cultu Mysterii Eucharistict Extra Missam. n. 21,

CE. Ordo Inttianons Christianae Adultorum. Praenotanda Generalia. 30-33: Praenotanda. 12.
20.47. 64-65: Ordo. 312: Appendix. 12: Ordo Bapusmi Parvulorum, Praenotanda. 8. 2325: Ordo
Confirmatioms, Praenotanda. 11-12. 16-17: De Sacra Communione et de Cultu Mysteru Eucharistici Extra
AMissam. Praenotanda. 12: Ordo Pacnienniac. Praenotanda. 35b. 38: Ordo Unctionis Infirmorum EForumgque
Pastoralis Curae, Praenotanda. 38-39; Ordo Celebrandi Matrimonium, editio typica altera. Praenotanda, 39-
14: De Ordinatione Episcopi. Presbyvterorum ci Diaconorum. editio typica altera. Praenotanda. 11: De
Benedictionitbus. Praenotanda Generalia. 39.
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bishops.!™ the possible adaptations which concern texts. gestures and sometimes the ordering of the

rite.

CONCLLUSION

In this chapter we have examined and explored the extent to which the current legislation
of the Church can be of assistance in the implementation of the pnincipal issues which were
addressed by the Special Assembly for Africa of the Synod of Bishops. These issues were (1) the
nature and role of small Christian communities, (2) the identity and role of the agents of
proclamation of the gospel in Africa, namely priests, religious and catechists, and (3) inculturation.

The African Svnod mandated the creation of small Christian communities as an overall
pastoral plan for Africa. In this chapter. we presented some of the general canonical elements which
should be taken into consideration in the implementation of the synodal mandate on small Christian
communities in Africa. Our discussion of these elements allows the drawing of two general
conclusions and the formulation of some principles.

The first conclusion is that small Christian communities intimatelv belong to the parish.
where thev have both their birthplace and their immediate communion with the pastors of the
Church. From this conclusion flows one basic principle. namely that a juridic status for small
Christian communities must be conceived in relation to that of the parish. Indeed. small Christian

communities do not need a juridic status independent of that of the pansh.

“UCf. Ordo Ininationis Christianae Adultorum. Praenotanda. 66: Ordo Baptismi Parvulorum,
Praenotanda. 26: Ordo Paemitentae. Praenotanda, 39: Ordo Celebrand: Matrimonmum, edito typica altera.
Praenotanda. 36.
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The second conclusion is that, in so far as they are united with the parish through its pastors.
small Christian communities can adopt different forms and norms in accordance with the needs of
each local church. This is not only a practical requirement but also the consistent teaching of the
Magisterium of the Church. From this conclusion comes one principle, that union with the Church
through its pastors is the constitutive element of small Christian communities.

The svnodal discussions on the identitv and role of the principal agents of the proclamation
of the gospel in Africa (priests, religious men and women, and catechists) focused on formation. The
task of training priests and religious is no longer the sole responsibility of the supreme ecclesiastical
authority of the Church alone, but of the whole Church. For this reason, conferences of bishops and
dioceses should participate in this task and experiment with the possibilities which the current
legislation of the Church offers and have programs of priestlv and religious formation adapted to
their local needs. There is no need. therefore, to formulate new universal laws for priestly and
religious formation, but for conferences of bishops and dioceses to utilize the opportunities already
given by the law.

As regards catechists. our discussion concluded that thev are members of Christ’s faithful,
called and commissioned by the Church to carrv out ministries that are proper to both their status
and the needs of the local church. For this work, catechists should receive both proper formation and
befitting remuneration.

Our discussion of the canonical perspectives of inculturation was limited to marriage and
liturgv. From the svnodal bishops™ observation that in most African cultures the essential properties
of marriage are usually the same as Christian marriage, we considered whether tribal marmage

between two baptized Catholics is a sacrament. Our discussion of the conciliar documents and c.
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1055 revealed that a vu/id tribal marriage between a baptized man and woman which establishes
a partnership of the whole of life, and is ordered to the good of the spouses, the procreation and
education of offspring. is a sacrament. Episcopal conferences should use the faculty to prepare their
own proper marriage rites which takes tribal marriage into consideration. This will reduce the
number of people in Africa who are excluded from the reception of the sacraments of the Church
because thev contracted marriage in a tribal form not recognized as valid for Catholics bv the church
law.

According to the Council and the subsequent teaching of the Church. liturgical inculturation
can be carried out in accord with the provisions of law. Bishops and episcopal conferences should
implement liturgical inculturation as foreseen in the liturgical books. In carrving out this task. they
should keep in mind the goal of inculturation, the substantial unity of the Roman rite and the

competent authorty.



GENERAL CONCLUSION

On Januarv 6, 1989, the Solemnity of the Epiphany of the Lord. Pope John Paul Il convoked
a Special Assembly for Africa of the Synod of Bishops. The historical circumstances in the Afrnican
church gave occasion to the pope to convoke a Special Assembly for Africa. determining its
objective as promoting an organic pastoral solidarity within the entire African territorv and nearby
islands. This objective is in response to the great concern of the Church in Africa: making the gospel
message effective in the lives of the people. This concem has been raised by a greater awareness
of the fact that. in Africa. evangelization has been more a task of proclamation than one of witness,
since it lacks deep roots in the lives of many Catholics. There have been various attempts to address
this concemn. of which we identified three: inculturation. an African council. and the African Svnod.

As with anv other synod, the African Synod followed the usual regulations and agenda.
Although every svnodal assembly has its specific agenda. the ultimate agenda of all synods is the
same: 10 assist the pope in his petrine ministry. The opinion set forth in chapter one is that, by
convoking the assembly of the synod of bishops for Africa. John Paul I exercised his petrine
ministrv and. by providing an occasion to the heads of particular churches in Africa to come
together. he promoted pastoral solidarity among them.

In chapter two, our analysis of the Lineamenia, the Instrumentum laboris. the working
sessions. and the Post Synodal Apostolic Exhortation, f-cclesia in Africa, revealed both the exercise
of the petrine ministry and the promotion of pastoral solidaritv in the African episcopate. This
solidaritv was realized in different forms and at different levels. For example, it was realized when
the pope summoned the various members of the African episcopate to come together in Rome and,

together with officials of the Roman Curia, formulated the Lincamcnta. Later, this solidarity
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achieved another level when the African bishops, meeting in their respective conferences. engaged
in a common journey of praver, study and reflection on the Lmcuamenta. This concerted activity
reached its first fruits with the evolution of the Instrumentum laboris, a document that expresses the
reactions of the different conferences of bishops on the /.incumenta. Throughout this process. John
Paul il exercised his petrine ministry by personally following with particular interest and affection
the different stages of the African Svnod. The theme of the svnod and the need for all the faithful
to prepare for the svnodal assemblv always figured prominently in the Pontiff's meetings with the
people of Africa.

The evolution of the Post-Synodal Apostolic Exhortation Ecclesia in Africa was a unique
moment in the exercise of the petrine ministrv and the promotion of pastoral solidaritv in Africa.
The pope drew from the bishops™ concerted input in addressing doctrinal and pastoral issues in
Africa. In this wav, the svnod of bishops is beneficial to both the bishops and the Roman Pontiff.
We concluded chapter two by showing that the synod of bishops helps the bishops to express, foster.
and strengthen their episcopal solidarity, while at the same time the pope is helped in the exercise
of his petrine ministry.

In chapter three. our examination of the synodal documents showed that some issues with
canonical implications were addressed at the African Synod: the existence of small Christian
communities alongside parishes: the formation of the principal agents of evangelization in Africa
(priests. religious. and catechists) involving local churches especially the episcopal conferences and
the small Christian communities: the ecclesial identitv and ministry of the catechist. the Christian

ideal of marriage: and inculturation of liturgy.
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In chapter four, we suggested the extent to which the current legislation of the Church can
be of assistance in the implementation of the principal svnodal issues. We concluded that. in most
instances. there is no need for new legislation, but only for the Church in Africa to implement the
existing law of the entire Church. make use of the opportunities it presents. and experiment when
necessary. With respect to small Christian communities, we have seen that they intimately belong
to the parish where they have both their birthplace and their immediate communion with the pastors
of the Church. Consequently. the juridic nature of the parish will not have to change even when the
parish eventually emerges as a community of communities or a communion of communities. In
other words. the constitution of the parish as set out in canon law does not exclude the possibihity
of dividing it into small Christian communities. A parish divided into smaller communities will still
be a parnish.

The task of training priests and religious is not the responsibility of the supreme
ecclesiastical authority of the Church alone, but of the whole Church. For this reason, the universal
law of the Church offers many opportunities to conferences of bishops and dioceses to formulate
programs of priestlv and religious formation adapted to their local needs. As regards catechists. we
concluded that thev are members of Christ’s faithful, called and commissioned by the Church to
carry out ministries that are proper to both their status and the needs of the local church. For this
reason. catechists should receive both proper formation and befitting remuneration. This formation
and remuneration. however. is not sufficiently elaborated in the current legislation of the Church.
Thus, there is need for particular law on this.

Since in most African cultures the essential properties of the traditional marmage are mostly

the same as those ot Christian marriage, there is a strong doctrinal basis for considering as a
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sacrament a tribal marriage between a baptized man and woman that establishes a pannership of
the whole of life and is ordered to the good of the spouses and the procreation and education of
offspring. However. the recognition of such marriage at this time is not possible due to the
requirement of the canonical form in the universal law. In order to reduce the number of couples
in Africa who are excluded from the reception of the sacraments of the Church because thev
contracted marriage in a tribal form not recognized as valid for Catholics bv the church law.
episcopal conferences should use the facultv granted them to prepare their own proper marriage rites
which take tribal marriage into consideration. As regards inculturation of liturgy, bishops and
episcopal conferences should implement it in accord with the provisions of law. There is no need
to formulate new universal laws but for conferences of bishops and dioceses to utilize the
opportunities alreadv given by the law.

As we noted above, the svnod of bishops enables the pope to respond to different situations
in the Church. It makes available to the pope the collective wisdom of the local churches from
which he may make appropriate decisions for the particular churches involved. It is here that the
perfecting of the synod of bishops. which Paul VI foresaw, mav be realized."”

There are two different ways of responding to people’s needs: by care-taking or by care-
giving. In the first way, one stands in for the others. doing things for them so that they do not have
to do them for themselves: one gives them the things he or she thinks are good for the recipients,
stands up for them and stands in for them. In the second wav. one does not leap in for the others or
take care of them. but moves ahead of them in order to clear the way for them to do things on their

own and take care of themselves.

""'See footnote 10. p. 4.
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The relationship of the Roman Pontiff to the synod of bishops. as presented in cc. 343 and
344, is of a care-taker standing in for the bishops and their particular churches by convening the
svnod. ratifving the election of members. determining topics for discussion, determining the agenda.
presiding over the synod. and concluding it. For instance, according to the general secretary’s report.
on December 6. 1988. John Paul Il summoned to a meeting representatives of the African episcopate
to present their suggestions on the possible theme for the African Svnod. In their suggestions. these
prelates expressed their primarv concern as redressing the African present ills. not as addressing an
abstract, general and theological subject of evangelization. Yet the Pontiff chose the latter model
as the theme of the African Svnod.'” Furthermore. on Januarv 26. 1993. John Paul Il met with all
the African cardinals in Rome and. having considered the demands of the svnod itself. the need for
freedom from undue pressures. and the current socio-politico instability of manv African nations.
he decided to hold the working sessions of the svnod in Rome. This deprived the Afrnican church of
the challenge of holding the synod in Africa.

In general. any care-giving that goes bevond what is truly necessary tends to accomplish the
verv opposite of what it most trulv intends to accomplish. It deprives its recipients of the opportunity
of learning how to care for themselves, creating a reliance on the caretaker where independence and
self-reliance could otherwise develop. Those whose needs and wants are always being met by
someone else are denied the chance to explore their own personal capacities to take care of
themselves and to reap the rewards that come from doing so — rewards of securitv that come with

knowing that one is able to fend for oneself.

'"3Gee above on p. 72.
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In contrast to the care-taking that characterizes the synod of bishops as it functions today.
there is care-giving that does not take burdens off the shoulders of its recipients. It helps people to
pick up their own burdens and hoist them on their own shoulders. Care-giving makes it possible for
the care-receiver to assume his or her own proper responsibilities.

The attitude of care-giving is seen in the Gospel narrative of the man at the pool of
Bethesda. '™ Jesus as care-giver realizes that the man has been sick for a long time and he asks him:
“Do vou want to be healed”” The man replies that he has no one to put him into the water. Jesus
does not take him into the pool nor does he take his pallet, but gives him the order which empowers
him to “rise. take up vour pallet, and walk.” Jesus does not assume the role of care-taker. but care-
giver.

The svnod of bishops that meets for special sessions, (for instance, to deal with matters
which directlv concern a definite region or regions)” could be granted deliberative power. Since
bishops are huhiles to exercise legislative power for their respective dioceses and in councils and
conferences of bishops.'™ thev can be permitted to exercise it in a svnod that has been convoked to
deal with their regions. The very fact that the law envisions the possibilitv of a deliberative svnod
for bishops'™ presupposes the fact that the bishops are capable of exercising their legislative power

in the svnod.

“in. 50149,

""‘For the other types of synods that deal with matters which concern the whole Church this may not
be the case. Since a synodal assembly is hardly representational of the world episcopate. it could not acquire
a deliberative power to discuss and pass universal laws on matters concerning the entire Church.

"XCf. ¢. 391.

"°Cf. c. 343.
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The synodal law on special assemblies could be made such that it empowers the convoked
particular churches through their bishops to respond personallv to their challenges at home. The
pope will still exercise his petrine ministry, because he will see what is lacking in a particular region
and convoke those concerned to address the issue with binding effects. This will gain more
acceptance for the synodal conclusions, since the people of God can more readily implement
decisions for which their local pastors are directlv responsible. The pope will contribute to this
process as a care-giver who provides the pastors of the local churches with the occasion to meet and,
if need be. 1o evaluate the effectiveness of their decisions in light of the mission of the entire
Church. However. in order for all of this to happen, the nature itself of the synod of bishops will
have to be reexamined to accommodate such changes as to allow the bishops to exercise legislative
power in svnods. Thus. the svnod will not be a merelyv consultative organ for the benefit of the
petrine ministry, but a true collegial body expressing the communio of the bishops among each other

and with their head, the pope.
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