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Archbishop Mar Gregorios 

Preamble 

The acts of the Third Study Seminar on „Ecclesiology and the Unity of the 
Church" which are published by PRO ORIENTE demand a special attention from all 
those who are concemed. They are of vital importance for both Oriental Orthodox and 
Roman Catholic Churches. For, after so many centuries, theologians and representati
ves ofthe above mentioned churches are coming together and searching, with great in
terest, for ways of re-establishing communion between East and West. In doing so, 
they find it essential to deal with two issues, namely: uniatism and proselytism in the 
framework of the theological dialogue; in order to discover the role of the Oriental 
Catholic Churches in building new bridges on the way to this communion. However, 
the papers and the follow up discussions contained in this booklet are only the begin
ning of a deeper discussion on the issue of Ecclesiology and the Unity of the Church. 

My own church, the Syrian Orthodox Church of Antioch, has demonstrated a 
deep commitment to find a solid and firm ground for achieving the much wanted com
munion between East and West. This commitment is clearly expressed in the meetings 
of the Heads of the Churches. lt is especially manifest through the two common decla
rations jointly issued by our church and the Roman Catholic Church. The first one sig

. ned in 1971 by the late Patriarch H.H. Ignatius Jacob III and the late Pope H.H. Paul 
VI, and the sechond one signed in 1984 by H.H. Mor lgnatius Zakka I and H.H. John 
Paul n. 

1 take great pleasure in intrducing this publication which I highly recommend, be
cause it is a great inspiration for further dialogue. May Almighty God bless all those 
who contributed to ist contents and those who took part in procducing it. 

~.~,~~+ 
r;. 0. ~ t 0 L,,:)~ 1. 

Gregorios Yohanna lbrahim 
Metropolitan of Aleppo 



The Oriental Orthodox - Roman Catholic 
Ecumenical Dialogue 

PRO ORIENTE Booklet Series 

* Booklet Number 1, Communiques and Joint Documents; PRO ORIENTE, Vienna 
1990, 136 p. Available in English, Arabic and Malayalam, planned in Armenian, Am
haric and German. (The communiques of the first four consultations are also published 
in Germanin: Th. Piffi-Percevic/Alfred Stirnemann (ed.) Das gemeinsame Credo. Ty
rolia Verlag, Innsbruck-Wien 1983, p. 16 7ff.) 

* Booklet Number 2, Summaries of the Papers; PRO ORIENTE, Vienna 1991, 74 p. 
A vailable in English; German and Arabic; planned in other languages. (The German 
summaries of the first four consultations are also published in: Th. Piffi-Percevic/ Al
fred Stirnemann (ed.) Das gemeinsame Credo. Tyrolia Verlag, Innsbruck-Wien 1983, 
p.167ff.) 

* Booklet Number 3, Middle East Regional Symposion, Deir Amba Bishoy, October 
1991; PRO ORIENTE, Vienna 1993, 168 p. and Arabic, planned in other languages. 
(The christological papers of this conference are also published in German. In: R. 
Kirchschläger/A. Stirnemann (ed.). Chalzedon und die Folgen. Tyrolia Verlag Inns
bruck-Wien 1992) 

*_Booklet Number 4, On Primacy, First Study Seminar, June 1991; PRO ORIENTE, 
V1enna 1993, 92 p. Available in English, planned in the above rnentioned languages. 

* Booklet Number 5, On Councils and Conciliarity, Second Study Seminar, June 1992; 
PRO ORIENTE, Vienna 1993, 68 p. Available in English, planned in the above men
tioned languages. 

* Booklet Number 6, Kerala Regional Symposion, Kottayam, October 1993; PRO 
ORIENTE, Vienna 1995, 280 p. Available in English, planned in the above mentioned 
languages. 

*Booklet Number 7, On Ecclesiology, Third Study Seminar, July 1994; PRO ORIEN
TE, Vienna 1995, 194 p. Available in English, planned in the above mentioned Ian
guages. 

* Booklet Number 8, Lebanon Regional Symposion, Kaslik, September 1994, PRO 
ORIENTE, Vienna 1996. Planned in English and Arabic. 

* Booklet Number 9, On Authority and Jurisdiction, Fourth Study Seminar, July 1996; 
PRO ORIENTE, Vienna 1997 

Alfred Stirnemann /Gerhard Wiljlinger 

Foreword by the Editors 

Booklet No 7 documents the PRO ORIENTE study seminar on "Ecclesiology and 
the Unity of the Church" held in Vienna from lst to 5th July 1994. The topic was an 
obvious choice. lt followed logically from the two previous study seminars on Primacy 
(in June/July 1991) and Councils and Conciliarity (June 1992). The special purpose of 
this kind of conference is to encourage updated research and a fresh discussion of 
hitherto unresolved questions of the ecumenical dialogue. 

Originally, it all started with the historic Vienna Dialogue, five consultations held 
in 1971, 1973, 1976, 1978 and 1988, assembling theologians of the Oriental Orthodox 
and Roman Catholic Churches after more than 1500 years of separation. Their first 
and foremost achievement was the so-called Vienna Christological Formula, over
coming the dispute of Chalcedon by expressing the mystery of Christ in new and un
controversial language while conceding that in the final analysis divine truths will 
never be fully grasped by human perception. These efforts earned official recognition 
when the Formula was received into common declarations between heads of churches. 

Other issues, however, have not yet found agreement. Hence, the PRO ORIENTE 
Standing Committee with Oriental OrthodoJ>..'}', created in the wake of the 5th Vienna 
Consultation, feit the need to hold special meetings centering around one topic only. 
Drawing on the experiences and results of the previous talks, these study seminars 
should successively explore different areas of dissent in the light of most recent re
search. The eventual goal would be to bring together the various strands of findings in 
another large consultation pointing concrete ways to unity. 

The PRO ORIENTE Vienna Dialogue series reflects the whole spectrum of our 
activities with Oriental OrthodOJ>..')'. Giving basic information on the five consultations 
and their benefit for the ecumenical dialogue at large in the first two booklets, the 
following volumes mirror in roughly alternative sequence our intention to contribute 
bÖth to the enhancement of ecumenical awareness at the grass-roots and the promotion 
of expert studies at the top (see charts on the previous pages for a complete survey). 

Let us conclude by expressing our thanks to all those who planned this study 
seminar and helped with the accompanying publication. 

This is first of all the PRO ORIENTE Standing Comrnittee with the following 
members: H.G. Amba Bishoy, Metropolitan of Damiette, Kafr El Sheikh and Barari 
(Coptic Orthodox Church), H.G. Mar Gregorios Yohanna lbrahim, Metropolitan of 
Aleppo (Syrian Orthodox Church), H.G. Archbishop Mesrob K. Krikorian of Central 
Europe and Sweden (Armenian Apostolic Church of the Catholicosate of Etchmia
dzin), H.G. Archbishop Aram Keshishian, Primate of Lebanon (now H.H. Catholicos 
Araml, Armenian Apostolic Church ofthe Catholicosate of Cilicia), H.G. Archbishop 
Gabriel. Head of Foreign Affairs, Addis Ababa (Ethiopian Orthodox Church) and the 
Rev. Fr. Kondothra K. George, Vice-Principal of the Old Seminary in Kottayam (Syro
Indian Church) besides the PRO ORIENTE ecumenists Mons. Philipp Harnoncourt, 
professor for liturgical studies at the University of Graz, the Rev. Fr. Frans Bouwen, 
Editor of Proche Orient Chretien and Regional Superior of the White Fathers in 
Lebanon, Jerusalem and Ethiopia, Mr. Peter Hofrichter, professor for patristics and 
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ancient church history at the University of Salzburg, and the President of PRO 
ORIENTE. 

To Fr. Gerhard Habison and Fr. Joseph Zachariah we are indebted for having ta
ken the minutes during the discussions, to Ms. Melitta Krcal for having done the 
compilation. 

To Dr. Franz Gschwandtner we are grateful for the overall preparation and layout 
of this booklet. 

Last but not least. our special thanks go to Prof. Hamoncourt, who contributed the 
scholarly achievement, and to Archbishop Mar Gregorios of Aleppo who had the kind
ness to write the preamble. 

Philipp Harnoncourt 

Farewell to Uniatism as a Way to Church Unity 

The Scholarly Achievement of this Volume 

For quite some time the existence of the Oriental Catholic Churches (also named 
Eastem Catholic Churches) was hardly a problem in the dialogue between the christian 
churches, let alone the subject of theological discussions. In the Middle East Christians 
were altogether in the situation of a threatened minority facing the Muslims and in Is
rael also vis ä vis the Jews. As a result, common christian concerns took precedence 
over different church affiliations and structures. 

The liturgies of the Oriental Catholic and Orthodox Churches were almost com
pletely identical and the Roman Catholic way of dealing with Oriental churches was 
characterized by the promotion of the Latin Church on the one band - even in places 
where a hierarchy of an Oriental Catholic Church had existed before, a Latin hierarchy 
was brought iri! - and the clear preference of the Orthodox Churches as Oriental part
ners in the talks on the other hand. 

For Rome, more often than not, the existence of the Oriental Catholic Churches 
seemed to be a burden, first of all because, pointing to their own ancient tradition in 
spirituality, liturgy, theology and jurisdiction, they kept fighting back the considerable 
pressure to become increasingly dominated by the curia, and secondly because Rome 
was repeatedly faced with the accusation to have brought about a split among the 
Oriental Churches through unions with Rome (i.e. through the recognition of the juris
dictional primacy of the Pope), thus having thrown into doubt their separate identity 
and authenticity. Representatives of the Oriental Catholic Churches were rarely 
involved in the official ecumenical dialogue between Orthodox Churches and the 
Catholic Church of Rome. 

The Eastem and Oriental Orthodox Churches appreciated the Oriental Catholic 
Churches, for their theologians and hierarchs, being on the average better educated 
than Orthodox theologians and hierarchs, could give them valuable backing in their 
church political struggle with the state authorities and in their defence of the rights of 
Christians in view of the increasingly intolerant attitude of Islamic institutions and or
ganizations. Moreover, the common national and ethnic interests encouraged coopera
tion. 

In Europe, the situation was different. Following the break-down of the commu
nist dictatorships in Europe and the removal ofthe so-called "iron curtain", the church 
political situation and thus the ecumenical climate have radically changed: The Ea
stem Catholic Churches, which had been abolished, i.e. dissolved and banned in the 
communist dictatorships (with the exception of Hungary, Yugoslavia and Bulgaria), 
and which - according to official diction - had voluntarily returned to their Orthodox 
mother churches, had not only survived against the odds of severe persecution in the 
underground bot partly even experienced a heroic rise and rene\Val of their sense of 
identity. This was especially true of Western Ukraine. Democratic states, the CSCE 
and the Holy See in Rome called for the lifting of this ban mainly because of the 
violation of human rights implied. Shortly after reform-oriented governments had com
plied with this demand in 1989/90, the Oriental Catholic Churches called for the com-
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plete restoration oftheir old rights: restitution of all church buildings including schools 
and hospitals and the retum into the Greek Catholic Church of the members of those 
families, who had formerly been Catholic but joined the Orthodox Churches after the 
ban (their number was particularly large in Romania). The respective Orthodox Chur
ches saw these two der.nands not only as a substantial weakening of their own existence 
(in the Ukraine up to 2000 Orthodox priests were said to have joined the Metropoly of 
Lviv of the Ukrainian Catholic Church with their communities) but also as a hostile 
step of the Catholic Church directed against the Orthodox Churches in general and as 
an exposure of her intention to destroy the Orthodox Church or to incorporate it into 
the Catholic Church. 

These repeatedly made accusations seemed justified, because Rome had for many 
years emphatically demanded the re-establishment of the illegaly repressed Oriental 
Catholic Churches and the people of those states and regions - primarily in the Uk
raine, in Eastern Slovakia and in Romania - had great esteem for these churches, 
which had rather accepted persecution and torture under a communist regime than col
laborated with those in power. Moreover, the Communist Party was refined and skillful 
enough to put the blame for the abolition of the Oriental Catholic Churches on the Or
thodox Churches, to whom the authorities had partly left the former Catholic Chur
ches. 

Emerging from the underground, the Oriental Catholic Churches did have a 
number of priests educated and consecrated after a fashion, but only a few of their tea
chers and bishops had learned about the developments of ecclesiology during and after 
the Second Vatican Council. Thus, their attitude towards the Orthodox Churches did 
not project anything which would have portrayed them as legitimate sister churches of 
the Catholic Church. Many feit that the favourable circumstances would now allow 
them to engage in missionary activity among the Orthodox Christians in order to make 
everybody Catholic. 

The official Catholic/Orthodox ecumenical dialogue was suspended in Munich in 
June 1991, pending the official settlement of the question of the Oriental Catholic 
Churches regarding their rights and their tasks. Representatives of the Oriental Catho
lic Churches vigorously demanded to be involved in the inter-church negotiations, 
since it was their existence and position within the communion of christian churches 
that was at stake. 

Things which had been officially recognized as necessary for many years but were 
rather difficult to realize could be tackled much easier in Vienna, that is to say in a 
quasi non-official way and on neutral ground. And because the disputed ecclesiological 
issues were especially delicate and explosive and emotionally charged in the European 
context, the foundation PRO ORIENfE started by opening ecclesiological dialogue 
with the Oriental Orthodox Churches and those Catholic Churches which had run (or 
been taken) away from them, often contemptuously called "uniates". In doing so, PRO 
ORIENTE could build on the relevant discussions and results of its five consultations 
(1971-1988) with the Oriental Orthodox Churches. This is why they are partly inclu
ded in this volume. The dialogue, which was now continued in Vienna, saw for the 
first time the participation of a number of high-ranking representatives of the Oriental 
Catholic churches concerned. 

lt is comprehensible that the old massive accusations were re-emerging, the 
Oriental Catholic Churches were destined and advised by Rome to entice away into the 
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Catholic Church individual Orthodox Christians or larger groups with their hierarchy. 
In order to dispel these accusations of "making proselyts" it was pointed out clearly 
that "uniatism" was no suitable method for restoring the unity ofthe divided churches. 

However, without merely concentrating on the negative sides of the nowadays 
undisputed legitimacy of the Oriental Catholic Churches and allowing the dialogue to 
become stalled by this position, the third Vienna PRO ORIENfE study seminar also 
came up with positive approaches and prospects for ecumenical dialogue (in particular 
in the contribution of Frans Bouwen PA, Jerusalem). Western theologica1 formation 
puts the representatives of the Oriental Catholic Churches in a better position than 
their Orthodox partners when it comes to familiarizing Catholics of the Roman Church 
with the special features and spiritual values of the Oriental churches. This is a fact 
which proved very helpful and important at Vatican II. On the other hand though, it 
was also pointed out that Rome's way of dealing with the Oriental Catholic Churches -
i.e. the respect or non-respect for their separate identity and authentic tradition - would 
give the Orthodox churches a taste of what they would have to expect when complete 
mutual recognition between the churches comes about. 

lt may well be said that this documentation of the study seminar on "Ecclesiology 
and the Unity of the Church" is of enormous importance and significance for ecume
nical theology and for the ecumenical movement as a whole, 

- because these talks took place, 
- because the most important theological as well as the emotional problems 
between the churces were discussed, 

- because a suitable strategy for further steps was proposed, 
- because the ground for the official dialogue was prepared, 
- because it showed that serious obstacles obstructing the dialogue can be 

eliminated or at least sidetracked and how this is to be done. 
These experiences and the results of the PRO ORIENfE study conference should 

be made known to a large public. And in this way the dialogue may be carried on with 
vigour, this time increasingly involving the Oriental Catholic Churches in Europe, i.e. 
the so-called Greek Catholic Churches. 

The annex of selected literature facilitates the introduction and further study of the 
wider topic of ecumenical ecclesiology. 
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List of the Papers on Ecclesiology of the Five Vienna Consultations 

See also the subjects of,.Primacy" and of„Councils and Conciliarity"for further in
fimnation with the referring „ List of Papers on Primacy" in „ Booklet No 4 - First Stu
l(V Seminar - On Primacy ·• p. l 0 , 
and the „List of Papers on Councils and Conciliarity" in „Booklet No 5 - Second Stu
c(v Seminar - On Councils and Conciliarity" p. 10. 

Vardapet Mesrob K. Krikorian, Vienna: Anathemata, Schism and Heresy (Wort und 
Wahrheit" Supplementary Issue No 2 = WW 2, p.107) 

Horst Herrmann, Münster: Anathemata, Schism, Heresy (WW 2, p.116) 

Alexander Dordett, Vienna: Canon Law, Faith and Sacramentality (WW 2, p.163) 

Bishop Gregorius, Cairo: The Church of Christas a Local Church (WW 3, p.35) 

Wolfgang Beinert, Bochum: The Church of Christas a Local Church in the first five 
centuries (WW 3. p.42) 

Mar Severius Zakka Iwas, Baghdad: Necessity and Signs of „Communio" between the 
Local Churches (WW 3, p.60) 

Metropolitan Paulos Mar Gregorios, New Delhi: Necessity and Signs of „Cominunio" 
between the Local Churches (WW 3, p.71) 

Hermann J. Vogt, Tübingen: Necessity and Signs,of „Communio" between the Local 
Churches (WW 3, p.77) 

Metropolitan Geevarghese Mar Osthathios, Kottayam: Binding Dogmatic Decisions 
and the Historicity of the Life of the Church (WW 3, p.199) 

Karl Lehmann, Freiburg: Binding Dogmatic Decisions and the Historicity of the Life 
ofthe Church (WW 3, p.210) 

Emmanuel Lanne OSB, Chevetogne: The connection between the post-Tridentine con
cept ofprimacy and the emerging ofthe Uniate Churches (WW 4, p.99) 

Metropolitan Paulos Mar Gregorios, New Delhi, and John F. Long SJ, Rome: Could 
the paper of the International Anglican-Roman Catholic Commission on Authority in 
the Church form a basis for discussion between Ancient Orientals and Catholics? 
(WW 4, p.216) 

Father Edward J. Kilmartin SJ, Rome: Ecclesiological Implications of Classical Eucha
ristie Prayers (WW 5, p.85) 
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Mons. Philipp Hamoncourt, Graz: The Faith of the One Church, Expressed in 
Different Rites and Texts in Christian Liturgy (WW 5, p.111) 

Father Tadros Malaty Yacoub/Father Bishoy Aziz, Cairo: What Future Unity Do We 
Envisage? (WW 5, p.116) 

Archbishop Mar Theophilos George Saliba, Beyrouth: What Future Unity Do We En
visage? (WW 5, p.118) 

Mons. Philipp Hamoncourt, Graz: What Future Unity Do We Envisage? (WW 5, p. 
120) 

Bishop Mesrob K. Krikorian, Vienna: What Subjects Are Still to Be Studied in the 
Dialogue between the Oriental Orthodox and the Roman Catholic Theologians? (WW 
5, p.142) 

Metropolitan Paulos Mar Gregorios, New Delhi: What Subjects Are Still to Be Studied 
in the Dialogue between the Oriental Orthodox and the Roman Catholic Theologians? 
(WW 5, p.143) 

Ecclesiology-related Extracts from the Five Communiques 

See also the subjects of „ Primacy" and of „ Councils and Conciliarity" in the 
,.Booklet No 4 - First Study Seminar - On Primacy", p.11 and „Booklet No 5 - Second 
Study Seminar - On Councils and Conciliarity", p.11. 

The Third Vienna Consultation: 1 

1. PRO ORIENTE, to which we owe so much should be requested to take the 
necessary steps to prepare a fourth unofficial consultation in Vienna in the nearest 
possible future which will focus mainly on: ... b) the status ofthe Catholic Churches of 
Oriental Rites - ecclesiological and practical considerations. 

The Fourth Vienna Consultation:2 

B.5. There was general agreement that in all our Churches three elements were 
integrally related to each other: primacy, conciliarity and the consensus of the belie
ving community, though their relative importance has been differently understood in 
different situations. 

1The Vienna Dialogue. Booklet No 1 - Communiques and Joint Documents. Vienna 1991, p. 7lf., and „Wort 
und Wahrheit. Supplementary Issue No 3" (=WW 3), Vienna 1976, p.224 

'Booklet No 1, p.86f, and WW 4, 1978. p.232-234 
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6. While in the Roman Catholic Church, primacy of the Bishop of Rome is regar
ded as of universal scope, the Oriental Orthodox Churches historically practiced regio
nal primacy; but these have exercised and continue to exercise primatial jurisdiction 
also over a national diaspora widespread in many continents of the world. 

7. In the view of the Oriental Orthodox Churches primacy is of historical and ecc
lesiological origin, in some cases confirmed by ecumenical councils. In the view of the 
Roman Catholic Church, the historical development of the primacy of the Bishop of 
Rome has its roots in the divine plan for the Church. In both cases conviction about the 
continuing guidance of the Holy Spirit was the basis for these views and yet provides 
the common ground for coming to mutual agreement in the füture and for a common 
understanding of the Scriptural witness. 

( ... ) 
9. There was agreement that infallibility or, as the Oriental Orthodox Churches 

prefer to say, dependable teaching authority, pertains to the Church as a whole, as the 
Body of Christ and abode of the Holy Spirit. There was no complete agreement as to 
the relative importance of the different organs in the Church through which this iner
rable teaching authority is to find expression. 

C.10. We were agreed that we should work towards a goal of füll union of sister 
Churches - with communion in the faith, in the sacraments of the Church, in ministry 
and within a canonical structure. Each Church as well as all Churches together will 
have a primatial and conciliar structure, providing for their communion in a given 
place as weil as on a regional and world-wide scale. 

11. The structure will be basically conciliar. No single Church in this communion 
will by itselfbe regarded as the source and origin ofthat communion; the source ofthe 
unity of the Church is the action of the triune God, Father, Son and Holy Spirit. lt is 
the same Spirit who operates in all sister Churches the same faith, hope and love, as 
weil as ministry and sacraments. About regarding one particular Church as the centre 
of the unity, there was no agreement, thought the need of a special ministry for unity 
was recognized by all. 

12. This communion will find diverse means of expression - the exchange of let
ters of peace among the Churches, the public liturgical remembering of the Churches 
and their primates by each other, the placing of responsibility for convoking general 
synods in order to deal with common concerns of the Churches, and so on. 

13. The Oriental Catholic Churches will not even in the transitional period before 
füll unity be regarded as a device for bringing Oriental Orthodox Churches inside the 
Roman Communion. Their role will be more in terms of collaborating in the resto
ration of eucharistic communion among the sister Churches. The Oriental Orthodox 
Churches, according to the principles of Vatican II and subsequent statements of the 
See of Rome cannot be fields of mission for other Churches. The sister Churches will 
work out local solutions, in accordance with differing local situations, implementing as 
far as possible the principle of a unified episcopate for each locality. 
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The Fifth Vienna Consultation: 3 

With regard to an ecclesiological basis for the unity of the Church, the Consul
tation saw the need both for autonomy and decentralization of authority on the one 
band, and for some central coordination on the other. The concrete theological and 
practical ·principles for working this out were not fülly agreed upon but it is hoped that 
the studies mentioned above will make a significant contribution to fürther agreement 
on this matter. 

In order to move forward the recommendations made here, the Consultation pro
poses to PRO ORIENTE, the formation of a small group which will meet more fre
quently and search out the most effective methods to implement these recommenda
tions and encourage the continuation of this work. Among its activities will be to 
gather from the church those fürther issues which they consider necessary for, or of 
vital importance to the dialogue between our churches and arrange for the proper 
discussion ofthese. Some ofthese issues which pave already been suggested among the 
participants are a consideration e.g. of the „procession of the Holy Spirit" and the 
„immaculate conception." 

Furthermore the Consultation renews the statement of the 1976 meeting and ear
nestly requests that a Joint Commission composed of bishops, theologians and pastoral 
ministers be set up by churches represented here which will: 

a) look more closely into the agreements and disagreements which have been 
uncovered in these unofficial consultations and present them to Church authorities 
and people for study and action; 

b) examine the issues and actions which continue to harm relations between the 
churches and make specific recommendations for changing the situation; 

c) make recommendations to the churches regarding practical steps that need to 
be taken towards promoting common action, where possible, and fürther steps to
wards unity. 

Finally, the Consultation urgently appeals to all of the churches represented here 
to set up a joint official body to engage in that formal dialogue between the Roman 
Catholic Church and the family of the Oriental Orthodox Churches which will have as 
its objective the achievement of füll communion in faith and sacramental life. 

'Booklet No 1, p.103, and WW 5, 1989, p.150/1 
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Ecclesiology-related Extracts from the Summaries of the Five 
· Consultations 

Alois Grillmeier SJ, 2nd Vienna Consultation:4 

Being closely linked to the authority of councils, the related issues of Anathema, 
Schism and Heresy were also treated in Vienna with Vardapet Mesrob K. Krikorian 
(Vienna) speaking for the Oriental Orthodox side and profesS?r Horst Herrm~nn 
(Münster) for the Roman Catholic side. According to the former, 1t should be poss1ble 
for Church leaders to carry out two measures without any hesitation or delay: firstly, 
the lifting of mutual anathemata pronounced against patriarchs or th~logians i~ <:<>n
nection with the Christological controversies of the 5th and 6th centunes, and th1s m a 
public ceremony; secondly, anathemata in liturgical books should be dropped accor
dingly. There should be mutual a~oidance of unnecessary ~laims (such _as ~~e mutual 
recognition as „saints" of theologians wh~ had been cons1dered „hereti_cal for ~500 
years, to give only one example). The creatton of new books on church history, wntten 
in a spirit of ecumenical understanding was an important task. 

Horst Herrmann approached the same subject from a different angle. He put for
ward two contrasting concepts of what church rnight be: the „Church of total ~bsor
ption" (finding its expression in the strictness of narrowly defined formulae of faith as 
well as in the insistance on Canon law, particularly on Penal law), on the one band, 
and the principle of „partial identification" on the other band. Applied to the overall 
topic, this means: „If this idea contains some truth, then it follows - for us, at least. -
that also the juridical formulation of the intentions of the Church can never resul~ m 
something hermetically closed and self-contained. On the co~trary: C~on_ Law, bemg 
a transitory emergency /aw, has the indispensable task to remmd man m his search for 
his own nature that he can permanently cbange and he is obliged to do so. lt is in the 
nature ofthe law ofthe right Church to point out the principally prelirninary and refor
mable nature of all created beings and, as a consequence of it, their permanent re
shaping which continuously goes on."5 Here He~ann pointed ~o th~ fact, „that th~ 
revival movement, especially among young people, 1s based on a cravmg for a home 
(a home also in the structures of a religious law!). lt is a craving for credible values, for 
spiritual orientation and comrnitment. "6 

These thoughts were complemented by the paper read by Alexander Dordett 
(Vienna) on Canon Law, Faith and Sacramentality. Following H. Dombois, his way of 
setting canon law in an overall perspective is this: „Ther~ are the co~ng _together of 
God and man, the relation of religious action, the connections of the hmbs m the Body 
of Christ so that we refer to canon law as a professing and a liturgica/ law. "7 - „The 
essence of the Church is its unity in the faith, in the sacrarnents and in the communion 
of prayers. the outer system is on the periphery, not in the centre. lt is this centre which 
provides the basis for the law, determines an modifies it. "8 

4Booklet No 2, Summaries ofthe Five Consultations, Vienna 1992, p.2lf. 
~Second Vienna Consultation, Vienna 1974 (=WW 2), p.124 
6Ibidem 
7WW2.p.170 
8Ibidem, p. 171 
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Alois Grillmeier, 3rd Vienna Consultation: 9 

After this recapitulation of the two previous Consultations a fresh step forward 
was 'made by studying each other's concepts ofChurch, i.e. ecclesiology in the East and 
the West with a special emphasis on the notion of Councils. First Bishop Amba Gre
gorios (Cairo) and Prof. Dr. Wolfgang Beinert (Bochum, now Regensburg) spoke about 
The Church of Christ as Loca/ Church. " The notion of „Church" may be approached 
either from its universality or from the local church. Whereas Amba Gregorios put the 
first aspect at the center of his analysis, moving towards the second from this stand
point, W. Beinert started from the „rediscovery ofthe local Church" and went on to put 
the question of the realization of the Church according to the New Testament: „The 
church exists only in andfrom the local churches."1° From that point he traced the 
development of New Testament ecclesiology, by considering the chief indicators of the 
local-church-character of the Una Catholica, i.e. faith, sacramental cornmunion and 
service, especially in ministry. As the Commission of Cairo which met. after_ Vienna in 
1977 showed, there was as yet no cornmon understanding of the relatlonship between 
„universal" and „local". However, the third set of issues, Necessity and Signs of 'com
munio' between the Local Churches" (Metropolitan Paulos Mar Gregorios, New 
Delhi, Prof. Dr. H.J. Vogt, Tübingen, and Archbishop Mar Severius Zakka /was, Bagh
dad) was rather useful in clarifying each other' s perceptions. ,,Pa_rticul~rly the. early 
svnodal activity which at first hardly crossed the boarders of the 1mpenal provmces, 
shows that the correspondence among the communities was not based on a groundless 
urge for communication or on only a postulated general right for information. Rather 
did the communities, at least those which had entered the light of history, experience 
and exercise, through their bishops, but also through other members of the clergy, the 
sol/icitudo o~nnium ecclesiarum (the Concern of all churches). "11 

( ... ) 
The seventh topic Binding Magisterial Statements and the Historical Nature of 

the Life of the Church represented the highlight of the issues raised and discussed. 
Unfortunately, the Armenian Archbishop Tiran Nersoyan from New York had not been 
able to come to the meeting. Surely, he would have contributed crucial points on the 
matter, as previous Consultations showed. but the two papers actually read by Metr~
politan Geevarghese Afar Osthathios, Kottayam, and Prof. DDr. Karl Lehmann, Frei
burg, entirely made up for his absence, in spite of their differences ~n de!fill: Metro
politan Geevarghese Mar Osthathios stressed that what was needed m this time and 
age, was the renunciation of any pyramid-shaped hierarchic set-up and a transforma
tion in terms of the Trinitarian structure of the Church; to his mind the Sobornost con
cept of Orthodox-y represents a combination of hierarchic and democratic principle~. 
He particularly expanded on Khomiakov, and his idea of the churc~. as an organic 
society and gave special emphasis to reception as a test for the authentietty of a dogma. 
Since Khomiakov, however, only wants to recognize the first seven Councils and 
excludes the later ones, he introduces a totally anti-ecumenical principle. but the 

98ooklet No 2, p.27ff. 
10Third Vienna Consultation, Vienna 1977 (=WW 3), p.44 
11 WW 3, p.80. - H.J Vogt, who stressed that the necessity of communio,_ i.e. of a give-and~take between ~e 

individual Churches, can be documented both in the early Church and m subsequent penods of church history. 
Without any doubt a usefül ecumenical subject. 
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speaker himself did not insist on Khomiakov. His opinion was made clear above all in 
point six of his guidelines· for the future: Though we cannot go back to the faith and 
structure of the undivided Church in toto, the future should be in the line of the 
patristic tradition (Basllius was given special prominence by the speaker!). Hence the 
joint search for the faith of our common Fathers which has to be done by the Orthodox, 
Roman Catholic and Protestant Traditions, to arrive at an ecumenical theology which 
is acceptable to all and binding on all under the Holy Spirit."12 Professor Lehmann 
started by explaining the document „Mysterium Ecclesia" issued by the Roman 
Congregation of Faith in 1973, which in its No 6 aclffiowledges that dogmatic 
formulations are determined by history, something which was unprecedented in any 
official statement. 13First of all, he called for dogmas to be placed in the whole context 
of ecclesiastical tradition of faith and showed the way „unhistorical isolation" was 
determined by history. This would make for the preservation of an equilibrium and a 
correspondence with the rest of religious truths. Nor was it proper to conceive. the 
history of tradition along the lines of a purely intellectual process or merely in the 
sense of holding dogmatic tenets to be true. With M. Blondel he underlined that 
„dogmas are far less the result of a dialectical reflection on the texts, than an 
expression of the constant reality proved in life."14 Any dogma has not so much a 
protective function, it rather stands in the service of faith to the church. In point two 
Lehmann then spoke about the reasons for the emergence of dogmas from the life of 
the Church. The origins of theology and dogma must not be seen exclusively in the 
negative fact of (opposition to) heresy. He also feit that the definition of dogma offered 
by Piet Schoonenberg15 was to narrow: „Dogma is, so to speak, the line of defence of 
the faith. lt does not immediately give us the source and the current of the tradition of 
faith; it is rather the reverbed in which the current moves."16 Lehmann explored the 
strains in the relationship between formula and substance or purpose of dogmas. The 
formula character must not be overstreched ( exaggerated), because any dogma does not 
primarily spring from an .authoritarian act of swearing everybody in on a concept that 
must now be adhered to but rather from the creation, by virtue of the jointly found wor
ding, of a community of communication in faith. Thus, the dogma would move much 
closer to the life of the Church in all its aspects. Finally, Lehmann examined the 
relationship of sensus fidei and responsible teaching authority, something which was 
after all given a new basis just by the Second Vatican Council. This led him on to a 
„new understanding of the development of dogmas" which must not become intelle
ctually lopsided. The history of dogmas is a true and authentic history offaith (and not 
a mere history of theology or „history of dogmas" in an academic sense). Here, Leh
mann was largely speaking pro domo, i.e. with a view to the current situation within 
the Roman Catholic Church. The speech of his Oriental counterpart, however, demon
strated that the same kind of problems were a reality of life there too. 

By way of conclusion, thinking focused on any practical consequences that might 
emerge from the three Vienna Consultations held so far, with papers presented by Bi
shop Amba Samuel, Cairo, Vardapet Dr. Mesrob K. Krikorian and Dr. Walter Kirch-

12ww 3, p.209 
13Lehmarut refers to his conunentary in „Nachkonziliare Dokumentation", volume 43, Trier 1975 
14WW 3, p.12, referring to „Geschichte und Dogma", Mainz 1963, p.86 
15Die Interpretation des Dogmas, Düsseldorf 1969, p.62 
16WW 3, p.213 
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schläger. Naturally, the first speaker, being the representative ofthe biggest communi
ty among the Oriental Orthodox Churches, the Coptic Church, was able to offer a num
ber of experiences, particularly since official talks with that Church had been taken up 
by Pope Paul, not least as a consequence of the First Vienna Consultation of 1971. In 
Egypt, we shall see something like a test case for an actual realization of unity. The 
speaker suggested to stipulate in tlie Communique of the Third Non-Official Consulta
tion the following points: 

1. „ We will work out during a time limit of no more than five years a scheme of 
the practical steps needed to reach the real unity and füll community which we envi
sage." 

2. „These five years should be planned together in a detailed time-table for each 
step which should be announced also in this meeting." 

3. „A small permanent committee (of five Oriental Orthodox members and five 
Roman Catholic members) has to correspond with one another and meet at least twice 
a year for the practical implementation of these steps and its follow-up. They should 
report to the churches concemed."17 

This framework of a five-year plan should include the discussion and clarification 
of theological issues according to a pre-established order of priorities: 
1. final agreement on the remaining open questions in Christology, 
2. ecumenical councils, 
3. recognition of saints, 
4. lifting of anathemata, 
5. other minor dogmas, which could be regarded as accepted local traditions rather 

than as universal doctrine of the whole united Church, 
6. the form ofthe unity we envisage. 

TVi/helm de T ·ries SJ, 4th Vienna Consultation: 18 

In addition, the consultation dealt with two other questions: with the problem of 
the Uniate Churches and the Paper of the International Anglican - Roman Catholic 
Commission on Authority in the Church as a possible basis for discussion. the question 
of such a possibility was answered in the negative by Mar Gregorios and in the affir
mative by Father John F. Long SJ. 

Dom Emmanuel Lanne OSB, in his paper entitled The connection between the 
post-Tridentine concept ofprimacy and the emerging of the Uniate Churches put his 
finger on the actual cause of this problem, i.e. the fact that the Uniate Churches were 
formed on the basis of an ecclesiology which is no longer valid today. The known 
resentment of the non-Catholic Orientals against the Uniate Churches was bome out by 
the discussion. This time round, however, representatives of these churches also had a 
chance to take the floor. 

17WW3,p.181 
18Booklet No 2, p.49f 
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Hermenegild B. Biedermann OSA, 4th Vienna Consultation19 

A. l. Only Dom Emmanuel Lanne 's paper was directly concerned with the role the 
Oriental Catholic Churches. At the beginning of modern times Byzantine „oikoumene" 
in a way came to be superseded by the Catholic one. This leads with the parallel strug
gle of the Tridentine reform against Protestantism to a reinforced centralization in Ro
me. The concrete consequences for the East: In its relationship with Rome the Church 
came tobe replaced by the „rite". The nature and existence of Uniate Churches were 
downgraded to variations of liturgical life! Correction of this at least rather „oblique" 
view of the Eastern Churches was initiated and carried forward to a considerable extent 
by Vatican II. 

2. The Oriental Catholic Churches were represented by a member of the Coptic, 
Armenian and South-Indian Maiankara Churches each. Only the representative of the 
Church last mentioned took the floor in the discussion. 

(„.) 
B.6. lt is not by chance that the national aspects come up for debate when one 

talks at the Oriental Orthodox Churches; they are and want to remain what they have 
been right from the beginning, i.e. national churches. Hence, we are confronted here 
with an essential characteristic ofthe East in general, with the all-important feature of 
their church-being as opposed the the Catholic Church and their concept of univer
sality and catholicity of the Church of Jesus Christ. Even a planetary but national juris
diction in our opinion does not mean universality, rather stands in sharp contrast to it. 
This is the very reason of the Orientals' alert suspicion of universal primacy of Roman 
Catholic coinage. lt seems to jeopardize their national identity at their most tender 
spot. Conversely, this is not a minor source of difficulties for Roman administration, 
i.e. Roman exercise of primacy when dealing with the Uniate Eastern Churches as 
soon as they want to set up their own church tradition in the „Western diaspora", 
against the background of a Latin environment. 

(„.) 
9. lt is difficult to imagine the assignment of teaching authority - and an inerrable 

at that - to the Church as a whole. While „Eastern Orthodoxy" (see above) does know 
the infallible „guardian ministry" of the pleroma, it does not concede it any teaching 
authority. Vatican II distinguishes clearly between the „supernatural sense of faith" of 
the faithful as a whole, emanating from the Holy Spirit and preventing the entire 
people of God from error, and the infallible teaching authority exercised by the shep
herds appointed by God (Dogm. Const. on the Church No 12 and 25): Hence, it is the 
Church as a whole that is infallible infaith, and it is the church teaching authority that 
is infallible in proc/amation, subject to the guidance of the Holy Spirit. - This is why I 
do not quite understand this statement. At this point it could have'been an inconclu
sively discussed concession to the Oriental Orthodox who had earlier referred back to 
the community as a reason for their rejecting Chalcedon, and repeatedly tended to 
assign teaching to the vardapets, i.e. the theologians rather than the bishops. 

C.10. Maybe it should not be ignored that the expression „union of sister 
Churches"' avoids any article. Surely, this is tobe understood in the sense of „union as 
sister Churches." The Church 's set-up as a community of sister Churches ought to be 

19Booklet No 2, p.55f 
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maintained by all means. No absorption, no centralization, no subjection! This is pre
cisely what the Orientals fear for their Churches from Rome and they believe to be 
confirmed in this fear by the experiences made by the Uniate Churches. Are they really 
entirely wrong in doing so? - After all, this might be a statement ofthe foundations and 
preconditions of future unity. but ~he question remains: „all Churches together" - on a 
„world-wide" scale - is this really possible in the final analysis \\ithout a universal 
jurisdictional primacy? Its exercise, however, would not and should not be identical 
with Roman practice in the history of Western Christianity. 1 hold the view that, since 
Vatican II at least, there have been visible signs of change. 

11. Of course it is theologically true that all unity and community within the 
Church has its sole origin in the triune God and can only be lived in this light ( com
pare Jn 17!). A different question, particularly in view of God's Work of Salvation, is 
that of which function the „secondary causes" appointed and called by Hirn ought to or 
may take on in this respect. Besides, not only the Oriental Orthodox but the East in 
general Iikes to make a particular point of the action of the Holy Spirit in the Church, 
and rightly so. Curiously enough therefore, the distrust with which they view a „pri
macy of divine law," a primacy that is wholly based on divine order and hence wholly 
left to the discretion of the Holy Spirit. And it was precisely in this matter that - even 
during this Consultation - they demanded canonical, i.e. juridical, in other words, hu
man safeguards against any abuse of the infallible teaching authority for instance. -
The necessity of a special (service) ministry 'of unity was recognized. Now even accor
ding to Oriental tradition there exists no ministry within the Church that is not rooted 
in a Iocal church and remains an integral part of it. In the event of the existence of 
such a special „ministry of unity" its holder will invariably be identified with his 
church. lt is an open question whether in this way that church would not hold a special 
place in her own right and within the community after all. 

(„.) 
13. This text raises a whole range of questions. What, mind you, is the idea 

behind „collaborating" in „the restoration of eucharistic communion" of those Chur
ches that are united with Rome? „Intercommunion" rilore appropriately: mutual admis
sion to the communion, as a rule, is seen by the Orientals as „camouflaged prosely
tism" on the part of the Uniates; if this came about, what one can imagine is a one-way 
street at best: the admission of uniate Catholics by the non-uniate Orientals. But would 
the latter really be prepared to make such a concession? -And what exactly is meant by 
sister churches in this context: non-uniate and uniate Churches of the same tradition? 
or non-uniate Oriental Churches and the Catholic Church as a whole? The question 
becomes especially pressing when one thinks of the working out of „local solutions" 
and even more so when it involves the realization of the former principle of one-town
one-bishop; after all, it is a „unified episcopate" that is under discussion! as of when 
should one strive for this true ideal of church government? And in doing so should the 
different „traditions" continue to be allowed for? One door, however, has been left 
open: the latter is to be done „as far as possible." - At any rate, it must be made plain 
without any reservations: the Oriental Orthodox cannot be regarded as a „field of 
mission"', which in the past unfortunately used to be the case not only on the part of the 
Catholics but also on the part of the Anglicans and the Protestants. On the other hand 
though, it is a genuine ecumenical progress that the existence and the service of the 
Catholic Oriental Churches were judged positively in this context. 
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Hans Joachim Schulz, 5th Vienna Consultation20 

c) Ecclesiologically vital for the continuation of the Consultation was the paper 
presented by Father Edward Kilmartin SJ, professor at the Pontifical Oriental Institute 
in Rome, on Eccl(;!sio/ogical lmplications of Classica/ Eucharist Prayers. 21 Here, the 
often invoked ecclesiological notion of „diversity in unity" was being verified in a pre
cise and exemplary way by means of those texts of the ancient Church wbich give 
evidence of the Trinitarian and Christological faith in its genuine execution and at the 
same time in the context of action of the Body of Christ. The most important of the 
various eucbaristic prayers used in the different Churches date from the fourth to fifth 
centuries and show a form largely developed as early as in the tbird century (i.e. by 
Hippolytos), ultimately going back to prayer pattems ofthe time ofthe New Testament 
and even to the Jewish Berakah as a preliminary stage. Its basic structure already con
tains the thanksgiving for Go<i's saving activity for the benefit of the chosen people and 
the petition for the completion of the salvation. These elements furnish the structural 
pre-conditions for the Trinitarian and Christological as well as the soteriologically de
fined thanksgiving of the Church, and likewise for the petition wbich, drawing on the 
Church's saving experience, extends to the whole ofredeemed mankind. 

The eucbaristic activity invariably embraces the entire saving work of the Triune 
God and particularly the action of the Holy Spirit for the Church in its universality and 
time-transcending integrity, in which the local Church is given a sacramental sbare 
and thereby is essentially linked with all the other local Churches celebrating the Eu
charist, forming an inner uiiity. 

The speaker then took the special example of the individual elements of the ana
phora to illustrate the various aspects of this unity: thanksgiving, sanctus, narrative of 
institution, anamnesis-offering-prayer, epiklesis and intercessions. 

In spite of the variety of the texts, all ancient church traditions show a similar 
development in structure and in substance ranging from Hippolytos' Anaphora to the 
Apostolic Constitutiones and the Antiocbian and Alexandrian Anaphoras. The second 
part of the paper illustrated the eucbaristic action under the leadersbip of bishops and 
presbyters and with the participation of deacons as well as all sectors of the community 
as a mirror of the structure of the Church, with each local Church being in turn the 
exact likeness of every other local Church and the image of the universal Church. 
Moreover, ordination rites are a particularly good expression of the link between the 
ministry and the action of the Triune god as well as its connection with the entire 
Apostolic succession. At the same time they witness the whole range of the threefold 
ministerial duties of Martyria (witness to the Gospel), Leitourgia (worsbip of God) and 
Diakonia (mutual service of love). The Apostolic succession whose undivided cbaracter 
is shown (e.g. in the episcopal ordination prayer of Hippolytos) and enacted in every 
ordination thus also implies that every bishop beyond the link \\ith bis own local 
Church is called to care for all local Churches and their unity. 

The third part of the paper tried to offer an approach to the understanding of the 
Petrine ministry of the Pope for the unity of the Church by way of eucharistic eccle
siology. Wl;ten each Church is the exact likeness of every other local Church celebra-

20Booklet No 2, p.67f 
21ww 5, pp.85-98 
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ting the Eucbarist and the mirror of the universal Church ~s does not exclude, but 
rather demand that there be between the Churches a possibility of verifying ortho
Eucbarist in the framework of ecclesial koinonia as well as in the vertical dimension of 
liturgical tradition and Apostolic succession. Such a special authenticity witbin the koi
nonia on the part of certain Apostolic local Churches which in case of doubt is in parti
cular secured by the Roman Catholic Church and the koinonia with its bishop, is in
deed being witnessed in that stage of the liturgically determined ecclesiology of koino
nia of the ancient Church wbich precedes the development of the Imperial Church. 

This approach trying to interpret the papal ministry in terms of eucharistic 
ecclesiology, attracted great attention among participants and was also echoed, in the 
final Communique. 22 - Instead of talking about a „sacramental authority" of the Pope 
in relation of the universality of bis office there was a preference already during the 
discussion for the expression „rooted in the sacramentality of the Church." 

Mons. Philipp Harnoncourt suggested by the very title of bis brief, succinct paper 
on The Faith ofthe One Church in the Expression of Different Rites and Texts within 
the Christian Service23 the ecumenical vision bebind the choice of „liturgy" as a main 
theme for the Fifth Consultation: liturgy is a fundamental expression of the faith of the 
Church; taking precedence over dogmatic de.finitions and theological reflection. Tbis 
results from liturgy being an essentially dialogical process of the proclamation of reve
lation and God's saving action on the one band and human response offaith in bis di
rect tuming to God on the other band. 

The principle of „lex orandi-lex credencp" (law of praying-law of believing) can 
be historically verified. The substance of faith is formulated in baptismal and eucba
ristic prayers, before it is secured in dogmatic definitions. The liturgical activity re
flects the „hierarchy of truths" which bas its origin and goal in the „one truth" of the 
Triune God and bis Salvation. This „ Truth" itself is the essence especially of the cele
bration of the Eucharist and witnessed in eucharistic prayers. 

But manifestation of the one mystery of salvation is always realized in the local 
Church. Thus, through their sacramental-liturgical acts all local Churches partake of 
the One Church. the elements wbich are common to all churches are easily recogniza
ble in liturgy: praise of God, anamnesis of bis saving deeds and epiklesis, the structural 
elements of lecture, gospel, prayer, hymns, symbolic acts. In the concrete form of litur
gical tradition however, this is done in different texts and rites, wbich for all that thus 
realize the life ofthe One church in a special way. 

../. Afodels of Future Unity 

The second major topic of the Consultation was: What Future Unity Do We 
Envisage? Possible Models of Future Unity. Two short papers dealing with this subject 
could not fully bear out the peculiar significance of the issue did however point to areas 
of incipient convergence and took the edge off the transition to the tllird major topic of 
the Consultation, the issue of primacy. 

a) .Mons. Philipp Harnoncourr4 continued to develop bis eccles?ological concept 
of „unity in diversity." Not only liturgy is through its bistory and nature evidence ofthe 

22Booklet No 1, p.86 
23WW5,pp.lll-113 
24WW 5, pp.120-123 
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fact that the different ecclesial traditions are no contradiction to unity, but rather its 
multifarious mirror. The· rightful diversity of traditions also extends to their dogmatic, 
theological and disciplinary, and naturally even more so to their ethnical and cultural 
aspects. This dogmatic and theological diversity arises from the inexhaustibility of the 
revealed mystery itself which can never be fully accessible in a single or ultimate dog
matic definition nor grasped by the mind. Thus dogmatic statements are invariably 
subject to the tension between apophatic and kataphatic theology and their different 
modes of expression and invariably stand in need of dialectical completion for their 
correct interpretation. 

The complex diversity of ecclesial traditions is in the final analysis also a reali
zation of the biblical diversity of charismata. This idea has also found fundamental for
mulation in the Consultations on the Church as well as in the Constitution on Liturgy 
and in the Decree on Ecumenism of the Second Vatican Council. - From among the 
models of unity discussed on the international level of ecumenism that of „reconciled 
diversity might be taken as a point from where to go on but the impression must be re
jected that „diversity" as such needs „reconciliation." 

b) The short paper read by the Coptic Orthodox priest Father Tadros Ma/aty was a 
very terse formulation of future unity as a Return to the Ancient Pre-Chalcedonian 
Church. 25 At that time each Church undisputedly enjoyed its own tradition in keeping 
with Apostolic tradition. Future unity of the Church would have to be founded on com
plete unity of faith, thus inseparably linked with love. This was still hampered by 
historical psychological difficulties vis a vis the Roman Catholic Church as well as by 
unresolved questions of faith. Still to be clarified were the questions of the procession 
of the Holy Spirit, immaculate conception, indulgence and mixed marriages with non
Christians. the still ongoing practice of proselytism had to cease. This was a sign of 
love which cannot be separated from efforts for the unity of faith. 

The ensuing discussion (especially Mar Gregorios) made it clear that it was not so 
much a matter of „retuming" to previous times and to a previously practiced Apostolic 
faith, but rather one of a consistent continuation and a development of Apostolic tradi
tion into the future, with the criteria ofthe ancient Church providing a standard. ( ... ) 

6. Theological and Practical Implications 

Two short papers by Metropolitan Mar Gregorios and Bishop Mesrob K. Kriko
rian closed the Consultation. They were dedicated to considerations as to in which 
perspective and with what topics the series of consultations ought to be continued and 
which subjects had priority for future inter-Church relations. 

a) A1etropolitan A1ar Gregorios26had prepared a catalogue of issues which covered 
the whole range of independent developments of the individual traditions, in particular 
those of the Catholic Church as against the Oriental Orthodox Churches: phenomena 
of diversity, ranging from lists of saints (including criteria of holiness and canoniza
tion), to the teaching authority of the councils from Chalcedon to Vatican II and the 
contents of their teaching, liturgical and disciplinary differences and practical behavi
our of the Catholic Church towards the Oriental Orthodox Church during the past cen-

25ww 5, PP· 116-118 
26WW 5, pp.143-145 
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turies (uniatism, „proselytism"). While this enumeration might be regarded as a useful 
demonstration of the development of the traditions and the richness of the concept of 
tradition as such, it is no list of individual items to be each treated in terms of their 
need of convergence or consensus. 

b)More closely related to th~ ideas of the Consultation were Bishop Krikorian 's 
suggestions27 who felt that future efforts should focus to an even greater extent on 
theological criteria and those of the history of tradition, under what conditions and 
within which limitations the different character of the traditions might fit into a future 
church unity after all. - To what an extent was there a need for e.g. previous conver
gence or consensus on the issue of primacy? Could the problem and reality of a univer
sal ministry of unity of the Pope be more easily settled within the very framework of a 
koinonia itself formed along conciliar lines (insofar as the Oriental Orthodox Churches 
would in a first step consider the Catholic perception of this point as a tolerable aspect 
of the independent tradition of the Roman Catholic Church regarding the view and 
form of ecclesial conciliarity)? 

The commentator thinks this to be worth considering. Because, if the decision of 
Vatican II that patriarchal rights according to the canons of the first Ecumenical Coun
cils are to be preserved (Decree on the Oriental Churches No 9), is implemented in its 
füll sense, this must also hold for the separate traditions of patriarchates in their view 
of conciliar and primatial church structures. ( ... ) 

c) Thus the different conceptions of primatial church structure - a locally limited 
patriarchal one in the Oriental Orthodox Churches and universally designed one of the 
bishop of Rome - were both included in their own particular theological pattem of 
reflection in the final Communique as forms of two different ecclesial traditions. As 
ways towards their harmonization the following aspects should be studied more 
thoroughly:28 the question of how church authority is rooted in the sacramentality of 
the Church, that of personal and synodal authority above the level of the local epis
copal church, and this in the light of the respective liturgical, canonical and pastoral 
ecclesial tradition. 

Concrete proposals emerging from the Fifth Vienna Corisultation are, as stipula
ted in the Communique, the formation of a Standing Committee of participants from 
the various Churches with the task to co-ordinate and render more efficient the follow
up of the Consultation's work and suggestions addressed to church leaders to set up 
bilateral commissions for dialogue, first as study commissions, at a later stage as 
bodies of church hierarchy representation such as had been achieved in the Coptic 
Orthodox - Roman Catholic Commission and the confirmation by the hierarchy of 
dialogue results regarding a first important and decisive step. 

21ww s, pp.14213 
28According to the conununique, see Booklet No l, p.101 
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Friday, Ist July 

9.00 a.m. 
9.I5 a.m. 

I2.30 a.m. 
3.30 p.m. 

6.30 p.m. 

PROORIENTE 
Third Study Seminar 

On Ecclesiology 
Ist - 5th July I994 

Bildungshaus Lainz/Vienna 

Program 

Inaugural session, chaired by President Alfred Stirnemann 
First working session, chaired by Archbishop Mesrob K. Krikorian 
Prof. Legrand and lshak present their papers 
Lunch 
Second working session, chaired by Prof. Philipp Hamoncourt 
Father Bouwen presents his paper 
Dinner 

Saturday. 2nd July 

9.00 a.m. 

10.30 a.m. 
12.30~.m. 
3.30p.m. 

5.00p.m. 
6.30 p.m. 

Third working session, chaired by Father K.M. George 
Archbishop Mar Gregorios and Father Tawfiq present their papers 
Discussion 
Lunch 
Fourth working session, chaired by Father Frans Bouwen PA 
Prof. Patz presents his paper 
Discussion 
Dinner 

Sunday, 3rd July Liturgies 

Monday, 4th July 

9.00 a.m. 

12.30 a.m. 
3.30 p.m. 
6.30p.m. 

Fifth working session, chaired by Archbishop Aram Keshishian 
The Archbishops Mar Joseph Powathil and Mesrob K. Krikorian 
present their papers 
Lunch 
Sixth working session, chaired by Metropolitan Amba Bishoy 
Dinner 

Tuesdav. 5th Julv 

9.00 a.m. 
12.30 a.m. 
3.00p.m. 
6.30 p.m. 
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Seventh working session, chaired by President Alfred Stirnemann 
Lunch 
Eighth working session, chaired by President Alfred Stirnemann 
Dinner 

Liturgy 

Opening Prayer 

• • „ . • 
Hy~: • • • • • • 

1. Ve - ni, Cre- a - tor Spi - ri - tus, men-tes tu - 6 -

W' „ ... . .. „ • • • 
rum vf - si - ta: im - ple su - per - na gra - ti - a, 

Vz •• • • .„ 
qure tu cre - a - sti 

Come, 0 Creator. Spirit biest, 
And in our souls take up thy rest: 
Com with thy grace and heavenly aid, 
To fill the hearts wich thou hast made. 

• • • 
pe - cto - ra. 

6. Strophe 

II .„ .,. 
A - men. 

Drive far from us the foe we dread 
And grant us thy true peace instead; 
So shall we nor, with thee for Guide, 
Turn from the path oflife aside. 

Oh, may thy grace on us bestow 
The Father and the Son to know, 

II 

Great Paraclete, to thee we cry, 
0 highest gift of God most high, 
0 Fount ofLife, 0 Fire ofLove, 
And sweet anointing from above! 

And thee, through endless times confess'd, 
Ofboth th' eternal Spirit biest. 

Thou in thy sevenfold gifts art known; 
The finger ofGod"s hand we own; 
The promise finn and virtue high 
Who dost the tongue with pow'r endow. 

Our senses kindle from above, 
And make our hearts overflow with love; 
With patience finn and virtue high 
The weakness of our flesh supply. 

Syrian Prayer 

Ledure: Ephesians 4, I - 7 

Coptic Alleluja 

Intercessions: 

All glory while the ages run 
Be to the Father and the Son, 
Who rose from death; the same to thee, 
0 Holy Ghost, eternally! 

The Lord's Prayer (everybody in his own language) 

Blessing 
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Papers and Discussions 

The seminar opens with a prayer consisting of liturgical elements from the various 
traditions ofthe representatives assembled (see p. 29). 

PRO ORIENTE President, Mr. Alfred Stirnemann, delivers the opening iJddress. 
He welcomes the participants and recollects the previous consultations, the formation 
of the Standing Committee, its work and above all the previous two study seminars of 
June 1991, on Primacy, and of June 1992, on Councils and Conciliarity. He expresses 
his best wishes for this third study seminar on Ecclesiology and the Unity of the 
Church. Towards the end of bis address he introduces the participants and informs that 
Archbishop Mikhael Al-Jamil, Archbishop Karekin Nersessian and Abbot General 
Paul Kodjanian had asked tobe excused. Then he declares that as per arrangement by 
the Standing Committee Archbishop Mesrob K. Krikorian will chair the first working 
session. 

First working session: Friday, July lst: 9.00 a.m. 

Chair: Archbishop Mesrob K. Krikorian 

Archbishop Krikorian points out the historic dimension of the PRO ORIENTE 
meetings. Firstly, there has not been any such bilateral meeting between the Roman 
Catholic and Oriental Orthodox Churches before. Secondly, though non-official, this 
study seminar consists of many distinguished participants. 

Professor Legrand states that it is not only an honour for him to take part in this study 
seminar but it also meets his personal interest. He feels familiar with the questions 
raised here because of his experience gained in this field during a two-year stay in 
Cairo. 

Father Herve Legrand OP 

Certain recent contributions of Catholic ecclesiology which may favor full 
communion between the Latin church, the Eastem churches already in 

communion, and the ancient Orthodox churches of the East. 

In conformity with the desires of Vatican II, an authentic dialogue is in process 
between the Catholic Church and the ancient Orthodox Churches of the East: you are 
all familiar with this dialogue and many ofyou have been its pioneers! On the first day 
of bis symposium, my aim can only be a very modest one: to recall, with simplicity and 
clarity, the official position adopted at Vatican II, or since, which has a fundamental 
bearing on our dialogue towards füll communion among our Churches. 

My own feeling - 1 cannot hide it from you - is that we have made more progress 
in the course of the last thirty years than during the three preceding centuries. Y et 
while outlining this progress for you, 1 shall try to evaluate the strength and weakness, 
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so that you may judge for yourselves. So as to be realistic, I shall conclude the account 
with a brief description of the ecclesiological progress which still needs to be made on 
a theological level as well as in the concrete life of the Church for the aim of 
ecclesiology is to serve the concrete life of the Church. ' 

The ~lan ~f my presentation will follow what I have just outlined. I shall take up 
the eccles1olog1cal statements of Vatican II and their developments, in order to show 
how they favour füll communion among our Churches: 

1) The first founding affirmation is found in the enunciation of Lumen Gentium 
~: _Cea~ing to identify the Church of Christ pure and simply with the Catholic Church: 
1t 1s sa1d there that the Church of Christ subsists in the Catholic Church which makes 
possible the very positive enunciations on the totality of the Eastem Ch~ches found in 
nos 14-18 ofthe Decree on Ecumenism. 

2) T~e second step fo_rward ofVatican II, even more important for our dialogue, is 
the adoption of an eccles1ology of communion, which is expressed in the formula of 
Lumen Gentium 23: "In and from such individual Churches, there comes into being 
the one and only Catholic Church". 

3) In line with the_ development outined above, Vatican II began to recognize in 
the Eastern Churches, s1ster Churches (Unitatis Redintegratio, 14), a fact which would 
b~~ome eff~~ti~e ~n the different dialogues which followed, and especially in the recog
mtion that umatism can no longer be accepted either as a method to be followed nor 
as a m?de! of ~he unit! our chu_rches are seeking", 1 what is thus recognized, fro~ the 
Cathohc s1de, m the d1alogue wlth the Chalcedonian Orthodox Church must be exten-
ded to the ancient Orthodox Churches of the East. ' 

4) After having analysed these acquisitions, it remains to turn towards the füture. 
In effect, our theological ways and practices of thinking of the relations between the 
l~cal and regional Churches and the whole Church, remains, as we all know, quite 
d1ver~ent. ~n regard to the füture of communion among us, there is a fundamental 
eccles1olog1cal problem, that ~e generally call by the familiar terms of papacy and 
~uto~ephaly. Many other quest1ons bang on this question, which our discussions here 
m V1e~na m~st all~w us to_ see more clearly, so that we may be able to suggest lines of 
reflect1on which will be frmtful for füll communion among our Churches. 

1. The First Contribution o/Catholic Ecc/esiology 

According to Vatican II, the Church of Christ subsists in the Catholic Church a 
statement which allows at the level of principle, the recognition of the ecclesial na~re 
of other Churches, among which, the ancient Orthodox Churches of the East are 
certainly included. When Lumen Gentium, 8, says of the Catholic Church not that she 
"is" the Church of Christ, but, more modestly, that the latter subsist; in her the 
possibility is given in principle, of recognizing the ancient Orthodox Churches dr the 
East as other "subsistences" of the Church of Christ. 

Such a recognition has always existed, but even after the encyclical of Pius XII on 
the orthodoxy ofthe Christological formulations ofthese Churches (1951), reservations 

1 Uniatis~ and _the present search for füll communion. A paper by the Joint International Commission for 
Theological D1alogue between the Roman Catholic Church and the Orthodox Church (Balamand Statement 
June 1993) n.12, in Catholic International 4 (1993) 442 ' 
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still remained among theologians as to the quality of their ecclesial nature. In 
particular, we know that the same Pius XII, in bis encycl~cals, Mystici Corporis a~d 
Humani Generis underlined that the mystical Body of Chnst and the Roman Cathohc 
Church were o~e and the same reality. Besides, the preparatory schema for the 
Constitution on the Cburch took up the same formulation: 

"The Roman Catholic Church is the Mystical Body of Christ... and only the 
one who is Roman Catholic has the right to be called Church. "2 

The Conciliar Fathers criticised this exclusive identification of the Mystical Body 
and the Catholic Church, 3 so much so that the final text replace the verb "to be" with 
that "to subsist". 4 This change of vocabulary illustrated a significant openness towards 
the recognition of an ecclesial reality in the non-Catholic Churches, and singularly, in 
the Orthodox Churches of the East: almost all the commentators have noted it. 5 

This interpretation is not only that of commentators, but is that of ecclesial 
authority itself, since Pope Paul VI, who promulgated these t':"o texts the same day, 
remarked, addressing himself especially to the non-Cathoh.c observer~, that . the 
doctrine of the Church contained in Lumen Gentium, must be mterpreted m the hght 
of the explanations given in the decree on Ecumenism. 6 Since the third chapter of 
Unitatis Redintegratio is entitled "Churches and ecclesial communities separat~ from 
the Roman See", it clearly establishes that there are Churches separated from th1s See, 
and further, in the first part of the chapter entitled "The Special Position of the Eastern 
Churches" that while these Churches are not in füll communion with Rome, they are 
certainlv r~cognized as "particular Churches" in the theological sense, and not simply 
in the c~nventional use of this term. 7 

Thus the Eastern Churches, both Chalcedonian and pre-Chalcedonian, have 
undoubtedly been recognized as true Churches, since the same Decree on Ecumenism 
envisages positively the communicatio in sacris with them: . 

"Given suitable circumstances, and the approval of Church authonty, some 
worship in common is not merely possible but is recommended" (U.R. 15). 

Henceforth, the Catholic Church and its theologians recognize the ancient 
Orthodox Churches of the East as true Churches. Relations with them must be set in 
motion about the mode of communion, since with Vatican II, the Church of Christ is 
conceived of more clearly as a communion of local Churches. 

2 Acta Synodalia Concilii Vaticani II, 114, 15, n. 6 and 7 (hereafter AS) 
3 Thus Cardinals Lienart (AS 114, pp. 126-7) and Bea (ibid., 228) 
4 The Theological Commission is justified in saying, "so that the expression may better agree with the affirmation 

conceming the ecclesial elements which are tobe found outside ofHer" (AS IV/1, 17?~ . . 
~ See the latest commentaries to date: F.A Sullivan, "Le sense et l'importance de la dec1s1on de Vat1can II de dire, 

apropos de l"Eglise du Christ, non pas qu"elle 'est' mais qu'elle 'subsiste' ~ l'~glise catholique romaine ~: 
Vatican II. Bilan et perspectives 25 ans apres ( 1962-1987). Under the directJon of R. Latourel.le. P.ans
Montreal 1988, pp. 299-314. - Cardinal J. Willebrands, "La signification de 'subsistit in' dans l' eccles1olo~e de 
communion" in Doc. cath. 85 (1988) pp. 35-41. - G. Philips, "L'Eglise et son mysti:re au 2e concde du 
Vatican" Paris-Bruges, 1967, t. T, p. 119. - Y. Congar, "Le development de l'evaluation ecclesiologiqu~. d~s 
Eglises non-catholiques" in Revue de. Droit Can?niq~e 25 (1975). pp. 215~. - S:N:,~ssh~, Die 
Subsistenzlehre des Vaticanum II und ihre Integration 111 der Theologie vom Leib Christi 111 Munchenc!r 
Theologische Zeitschrift 38 (1987) pp. 355-67 

~ Acta Apostolicae Sedis 56 (1964) 1012-1013 . . . . . „ .. 
' In the explanations given before the vote, one responded to an objectJon to th1s appellation by rec~ll~g that 1t 1s 

manifest in the catholic tradition that the separated eastem Churches are called Churches and this 111 the proper 

sense." AS IIl/7, p. 35 
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2. The Second Contribution ojCatholic Ecclesiology 

The affirmation that the Church exists "in and from" the local Churches, so that 
the theological and canonical recognition of regional Churches as being at the heart of 
communion, is a gage of the extent to which there has been a drawing near to the ecc
lesiology of the ancient Eastern Orthodox Churches. 

2.1. In and from: The Catholic Church Exists in and from the Local Churches 

Speaking of local Churches "fashioned in the image of the Universal Church", 
Lumen Gentium, 23, affirms that it is "in them and from them that the one, unique 
Catholic Church exists." lt has been said that this is the most important ecclesiological 
formula of the Council. lt is also found in the context of introducing the meaning of 
the episcopal ministy: "In each particular Church, the one, holy, Catholic and apostolic 
Church of Christ is truly present and active" (Decree on the Pastoral Office of the 
Bishop in the Church, 11), but it bad already been heard in the Constitution on the 
Sacred Liturgy, 41: "All must be persuaded that the principal manifestation of the 
Church consists in the füll and active participation of all the holy people of God in the 
same liturgical celebrations, and especially in the same Eucharist." 

The formula "in and from" (in quibus et ex quibus) is absolutely decisive for 
understanding the structure of communion at the heart of the Catholic Church. All 
agree that today communion and not collegiality is the central theme of Vatican II, as 
well as that of the Extraordinary Synod of 1985 called by John Paul II. John Paul took 
up literally the formula of the Synod in Christifideles laici, 19: "The ecclesiology of 
communion is the central and fundamental idea of the Council documents. 118 

After the above texts, to adopt an ecclesiology of communion is to affirm 
theologically and to incarnate practically mutual acceptance among local Churches. 
The guiding image is no longer that of a universal Church which is seen to exist in an 
immediate fashion. With Cardinal de Lubac, we agree today that "an anteriorly exi
sting universal Church, supposed to exist outside of all the particular Churches, is only 
a theoretical creation. "9 The Church may certainly express herself by an Ecumenical 
Council or by the ministry of the Primate of the universal Church, in so far as he pre
sides over the communion of all the Churches, but in both cases, in the one as in the 
other, the reality ofthe communion oflocal Churches is manifested.10 

Let us be even more precise. Vatican II ceased to see the local Churches as partial 
realizations, subordinated to the whole Church. Justly, because in each diocesan 
Church, the Gospel, the Holy Spirit, the Eucharist and the episcopal ministry are indi
visable realities; each diocese is a portion, and not a part, of the whole Church. So 
much so that the whole Church must be understood from the local realizations of the 
Church. In this perspective, it is a false question to ask: "Which has priority over the 
other, the local Church or the whole Church?" If the universal Church only exists as 

8 John Paul II, Christifideles ~aici, n. 19 
9 H. de Lubac, Les Eglises particulieres dans l'Eglise universelle, Paris, 1971, p. 54 
' 0 As for an ecumenical council, such is her very nature. As for the pope 's service ofthe faith, it is too seldom said 

that he is bound to the faith of the Church in a possible decision: he must take use of all the means at his 
disposition in his search for the truth, engaging in a consultation with all the catholic bishops, even if Vatican 1 
did not bind him to any formal juridical procedures. 
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realized in the local Churches, and from them, it is these local Churches which have 
the priori!}'. If there are no local Churches which are not "formed in the image of the 
universal Church", guarantor of the true faith, then the universal Church is first. 

And in fact, it was only the universal Church which was promised that the gates 
of hell would not prevail against her; this was not said of any local Church (cf. Mt 

16: 18). 
In brief, if both of these points of view are true, it is fitting to renounce the 

language of priori!}·; the truth is to be found in the mutual interiorit} of Churches, that 

is to say, in their communion. 
The consequences of these ecclesiology of the communion of Churches for the 

exercise of the episcopate are cleal': bishops cannot be simply the representatives of the 
whole Church in their Churches, nor simply the representatives of their Church in 
relations with all the others; they are the links of communion in both senses, and 
simultaneously. No bishop can exonerate himselffrom caring for the universal Church 
without being lacking in his mission. Yet, ordinarily, he exercises this mission in a 
regional context. Regional groupings of Churches are the normal and indispensable 
context for the activity of bishops. In this regard, the renewed value given to regional 
Churches by Vatican II is a gage of our capacity to draw closer to the ancient Eastern 

Orthodox Churches. 

2.2. The Theological and Canonical Recognition of Regional Churches at the Heart of 
the Communion of the Church 

The importance and legitimacy of regional Churches is explicitly highlighted in 

Lumen Gentium, 23: 
By divine Providence it has come about that various Churches ... have in the 

course of time coalesced into several groups, organically united, which ... enjoy 
their own discipline; their own liturgical usage, and their own theological and 

spiritual heritage." 
And this: 

"while preserving the unity of faith and the unique divine constitution of the 

universal Church." 

This description does not refer to an historical memory but to an ever present 
reality, in the form ofthe Eastern Catholic Churches (E.0.2). Besides, Vatican II itself: 
"solemnly declares that the Churches of the East, as much as those of the West, fully 
enjoy th~ right, and are duty bound to rule themselves." 

These expressions show unequivocally that the Catholic Church understands 
herself other than as a communion of interchangable dioceses, and that she also 
understands herself as a communion of regional Churches in which variety "is par
ticularly splendid evidence of the catholicity of the undivided Church" (L.G. 23). In 
fact. the foundation of the regional Churches is not to be found in the episcopal 
ministrv but in Christian connections made within human cultures. Let us explain . , 
brieflv. 

Speaking of mission, the decree Ad Gentes, underlined that since Pentecost, the 
vocation of the Church is "to speak all tongues, lovingly understand and accept all 
tongues. and thus overcome the divisiveness of Babel" (AG., 4). Following this logic, 
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the Church, "for the same motive which led Christ to bind himself, in virtue of his 
Incarnation, to the definite social and cultural tonditions of those human beings among 
whom he dwelt" (AG., 10), and being "the congregation ofthe faithful, endowed with 
the reaches of its own nation's culture, should be deeply rooted in the people" (AG., 
15). 

lt is thus that "in each major socio-cultural area" particular Churches must be 
born in the following conditions: 

"Every appearance of syncretism and false particularism [should] be exclu
ded, and Christian life [ should] be accomodated to the genius and the dispositions 
of each culture ... " And thus "the individual young Churches will have their own 
place in the ecclesiastical communion" (AG., 22). 

From this realization of regional Churches, Vatican II hoped precisely for the 
impulse towards the reestablishment of unity between divided Christians. In basing 
itself on L.G. 23 in particular. no. 4 of the Decree on Ecumenism underlines the 
necessity of this pluriformity in unity: 

"While preserving unity in essentials, let all members of the Church ... 
preserve a proper freedom in various forms of spiritual life and discipline, in the 
variety of liturgical rites, and even in the theological elaborations of revealed 
truth ... [so] they will be giving ever richer expression to the authentic to the 
authentic catholicity of the Church, and at the same time, to her apostolicity" 
(AG., 4). 

The development of such an ecclesiology has not happened until this point in a 
perfectly harmonious fashion: it needs to be honestly recognized that the Catholic 
Church has met and always meets with difficulties on this path. 

2.3. Some Difficulties in the Revival of Regional Churches at the Heart of the Latin 
Church 

The promulgation of the Code of Canons for the Eastern Churches in Latin and 
by the pope and not by the patriarchs or the major archbishops of these Churche~, has 
been interpreted as a manifestation of the great difficulty that the regional churches 
have in existing in communion one with another at the heart of the Catholic Church if 
not under the strict guardianship of the Roman papacy. This interpretation is ~ot 
totally convincing, however, for it must be remembered that the statute for the Eastern 
Catholic Churches is constitutionally provisional, as the final number of the document 
which Vatican II devoted to them clearly says: 

"All this directives of law are laid down in view of the present situation, 
until such time as the Catholic Church and the separated Eastern Churches come 
together into complete unity" (O.E., 30). 

Let us concentrate on the Latin Church. L.G., 23 finished by expressing the desire 
to see episcopal conferences represent an expression of the pluriformity which 
characterized the undivided Church: 
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"In like manner, the episcopal bodies of today are in a position to render a 
manifold and fruitful assistance, so that this collegiate sense may be put into 
practical application. !' . 

What is the reality thirty years later? The Code of Canon Law promulgated m 
1983 certainly situates the episcopal conferences in its organization, not after the 
universal Church but after the particular Churches, which indicates that their power 
does not derive from the primacy, and that it does not represent the college of bishops 
of the universal Church. In principle, their juridical autonomy is recognized: according 
to their ordinary and proper power, they make decisions which are binding on their 
members, after the papal "recognitio". However, their power of decisi.on has remai~ed 
limited to a very restrained area, and most o:ften, the conference is a consultative 
assembly, with the responsibility for pastoral coordination. 

However, even if their influence is so restrained, their development has been 
stopped for the moment. lt is significant that the Working Paper.on ~eir statue .which 
originates from the Roman Curia11 mentions the fear that they might mterfere with the 
power of the diocesan bisho~ or the primacy of the pope, and recalls that they do not 
have a magisterial function. 1 

More recently, a Letter from the Congregation for the Doctrine of the Faith, 
entitled "Some Aspects ofthe Church as Communion" has been interpreted as tending 
to complement the formula of L.G., 23 "in quibus et ex quibus", by correcting (?) it 
with the addition ofthe phrase "the Churches exist in and from the Church."13 

lt may however be noted in regard to the question of the development of 
pluriformity that there have been a series .of syno~s at the level of continents:. the 
special Synod for Europe (1991), for Latm Amenca (1992), and for the Afncan 
continent (1994 ). lt is true that these synods are not permanent, and that they do not 
make decisions which are binding on their members, but nevertheless, their existence 
begins to give consistency to the idea of continents at the_ he~rt of the Catholic Churc~. 

In conclusion, it is with a real slowness on the canomcal level that the Cathohc 
Church is giving e:iq>ression to the pluriformity in which she nevertheless recognizes a 
great value. 

3. The Third Contribution o/Catholic Ecclesiology 

The recognition of the ancient Orthodox Churches as sister Churches and the 
refusal of uniatism in the process of reconciliation with them. 

The most specific contribution of Vatican II for helping to bring about füll 
communion with the ancient Orthodox Churches is certainly their recognition as sister 
Churches of the Catholic Church, and, following the same logic, the refusal to accept 
the concept and practice of uniatism in our relations with them, as with the 
Chalcedonian Orthodox Church. 

11 An English translation may be found under the title, "Draft on Episcopal Conferences" in Origins 17 (April 
1988) pp. 731-37. J. A Komanchak has done a good analysis: "The_Roman Workin~ Paper o~ Episcop8;1 Con
ferences" in J. T. Reese, Episcopal Conferences. Historical, Canomcal and Theological Stud1es. Washington, 
D.C., Georgetown University Press, 1989, pp. 177-204 

1 ~ These foars are expressed in the Draft Statement at n. 73 5 A, B, C 
13 "Some aspects ofthe Church as Communion" in Catholic Universal 3 (1992) pp. 761-7. where the sentence can 

be found at the end of no. 9 
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3.1. At Vatican II, the Catholic Church Recognized the Eastem Churches as Sister 
Churches 

The most helpful way forward is to quote the text in which this recognition was 
made: . 

"For many centuries the Churches of the East and of the West went their 
own ways, though a brotherly communion of faith and sacramental life bound 
them together. If disagreements in belief and discipline arose among them, the 
Roman See acted by a common consent as moderator. 

This most sacred Council gladly reminds all of one highly significant fact 
among others: in the East there flourish many particular or local Churches· 
~mon~ them !he ~a~archal Churches hold first place; and of these, many gloi; 
m takmg their ongms from the apostles themselves. As a result there prevailed 
and still prevails among Orientals an eager desire to perpetuate in a communion 
of faith and charity those family ties which ought to strive between local 
Churches, as between sisters." (U.R., 14) 

The text does not directly call the Eastem Churches our sister Churches but in 
nos. 14 to 17 it does even better: in the light of a common past which still r~sts the 
present ideal of the East, it demonstrates that it is both legitimate and required that the 
Catholic Church should consider as sister Churches the Eastem Churches as a whole, 
both Chalcedonian and pre-Chalcedonian. 

The outcome of this demonstration is the fact that these Churches are true "local 
or particular Churches." Why? Precisely because of what we have in common with 
them: 

1. The same apostolic faith, the same heritage transmitted by the Apostles (no. 
14). 

2. The same Eucharist and the same ministry. lt is fitting to quote U.R., 15 here 
which is very explicit: 

"[Through] the sacred liturgy, especially the celebration of the Eucharist. .. the 
fai~hful, united with their bishop and endowed with an outpouring of the Holy Spirit, 
gam access to God the Father through the Son, the Word made flesh, who suffered and 
was glorified. And so, made "partakers of the divine nature" (2 Pet 1 :4 ), they enter into 
communion with the most holy Trinity. Hence through the celebration of the Eucharist 
of the Lord in each of these Churches, the Church of God is built up and grows in 
stature, while through the right of concelebration their bond with one another is made 
manifest" (U.R., 15). 

In recognizing that the Eastem Churches which are separated from us have the 
same apostolic faith as we have, and in recognizing the value and the validity of their 
sacraments, "above all - by apostolic succession - the priesthood and the Eucharist, 
whereby they are still joined to us in a very close relationship" (U.R., 15), Vatican II 
shows how they are our sister Churches. Such a recognition is a little theoretical until 
it leads to the recommendation in certain circumstances of a communication in sacris: 
this has been put into effect, in a reciprocal manner, for example, with the Syrian 
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Orthodox Church14 where it was mentioned precisely that it is a sister Church, and 
which is always desired in the same conditions with all the Eastem Churches, as the 

E . . 15 
recent Directory on cumemsm mentlons. 

3.2. The Rejection ofUniatism 

The rejection of uniatism "which can no longer be accepted either as a method to 
be followed or as a model of the unity our Churches are seeking" has only been 
officially registered between the Catholic Church and the Chalcedonian Orthodox 
Church. Yet as a Catholic theologian, 1 can say without fear of being wrong, that in 
the same manner, and for the same reason, the attitude adopted at Balamand is valid 
for relations between the Catholic Church and the ancient Eastern Orthodox Churches. 

lt is only necessary to note that such a reorientation does not signify the 
suppression of the Eastern Catholic Churches which exist at present, but rather, their 
insertion into dialogue, as the Balamand text underlined: 

"These Churches should be inserted, on both local and universal levels, into 
the dialogue of love, in mutual respect and reciprocal trust found once again, and 
enter into the theological dialogue, with all its practical implications."16 

After having thus presented the contributions of Catholic ecclesiology which 
allow us to advance towards füll communion, we must finish by turning towards the 
work which still remains to be done in ecclesiology, an inventory to which it is 
probably important that we give our agreement. 

.J. Future Contributions of a Catholic Ecclesiology 

lt remains to elabotate a non-antagonistic understanding of the Autocephalous 
East and the Roman Primacy as well as a theology of the regional Churches. 

The most pressing task for catholic ecclesiology, if it is to contribute to a füll 
communion with the ancient Eastern Orthodox Churches, would be to overcome the 
opposition - indeed, the perceived contradiction - between Roman Primacy and Autoce
phaly. This task doesn't appear tobe impossible, especially if one were to elaborate in 
a positive sense a genuine theology of the regional Churches. 

This at least is the proposition which 1 would submit to this scholarly symposium, 
where we are met to explore new avenues and to test their worth. 

14 The expression 'sister Churches' appears in n. 1 of the Common Declaration of Pope John Paul II and His 
Holiness Mar Ignatius Zakka 1 Iwas; the common decision is specified at n. 9: [unofficial translation] "lt is not 
uncommon that, for our faithful, access to a priest in their Church tums out to be practically or morally 
impossible. Mindful to respond to their needs, and cognizant oftheir spiritual usefulness, we therefore authorize 
them to seek the succor ofsacramental penance, eucharist, and the sacrament ofthe sick among the legitimate 

pastors ofthe other Church according to their needs." 
15 See n. 122-128: "Sharing in Sacramental Life with members of the various Eastern Churches" in Catholic 

Universal 4 (1993) 380-1 
16 On the Canons ofSardica, which have the great advantage ofbeing a major canonical elaboration, common to 

both the East and the West, ofRoman Primacy, cf. H. Legrand, "Breve note sur le synode de Sardique et sur sa 
reception: Rome instance d'appel ou de cassation?" in Comite mixte catholique orthodoxe en France. La 
prin1aute romaine dans la communion des Eglises, Paris, Cerf, 1991, pp. 47-60 
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4.1. First Thesis 

Primacy and autocephaly can both be seen as legitimate and well founded 
responses, albeit with some insufficiencies in their present realizations to a common 
pr~blem: the relation~hip betwee? the episcopal Church, the regional Church, and the 
umversal Church. Ne1ther party 1s able to propose a solution to this common problem 
w~ich is convincing to. the o.ther .. So ~n the one hand, the development of papal 
pnmaC?' has not been, m all 1ts d1mens1ons, a completely satisfying articulation for 
Cathohcs themselves of the unity and the diversity which abides at the heart of the 
Catholic Chur~h .. similarly, in the eyes of the Orthodox Church, autocephaly is not a 
completely satisfying response to the ecclesial call to unity. In fact, is this not the first 
agenda ite_m for the upcoming Great and Holy Synod under preparation by the 
Ch~lcedoman Orthodox Church? At the same time, the concem for unity among the 
anc1ent Eastern Orthodox Churches since the meeting at Addis Ababa has shown that 
th~ir autocep~aly is not. satisfactory in their own eyes. From this vantage point, and 
w1thout denymg the sohd foundation of autocephaly in the tradition of the undivided 
Chu~ch, nor the ~criptural an~ traditional foundations of Roman Primacy, may we not 
cons1der that theu present art1culations are both legitimate and well founded responses 
to one and the same common problem? One may thus enter into a doctrinal discussion 
on equal footing wherein both partners in the dialogue find themselves in solidarity 
bef?re a common .challenge and therefore may, as well, find themselves in solidarity in 
t~e1~ efforts to art1culate a common response - and without having to begin with renun
ciatlons. 

. 4.1.1. On the Catholic side, one way ofinterpreting Roman Primacy is open to us. 
lt 1s based upon a serious consideration of the expressed intentions of Vatican I 
regar~ng the ~niv~rsal primacy of jurisdiction. These were clearly expressed by that 
Councll when 1t said that these definitions should be understood in the light of the 
"ancie~t and cons~~ belief ~f the universal Ch~rch" (DS 3052, ND 818), expressed in 
the testimony of the proceedmgs of the ecumemcal Councils and in the sacred canons" 
(DS 3059, ND 825), lived in "the perpetual practice ofthe Church". and passed on in 
the declarations of the ecumenical Councils, "especially those in which the Western 
and Easte~n Churche~ were united in faith and love" (DS 3065, ND 831). 

In th1s way. Vat1can I took the tradition ofthe ancient Church and her Councils as 
the . criteria by which this Council itself was to be interpreted; the realities of the 
anc1ent Church were set as the horizon against which these new texts were to be 
understood. All this is to say that, in her dialogue with the Orthodox Churches the 
Catholic Church may not impose an understanding of Roman Primacy which has been 
el~bo~at~ solely for a~d by the Western church without becoming unfaithful to the 
cntena 1!11posed by Vatlca? I itself. No roadblock exists for a dialogue about primacy, 
and V~t1can I should be mterpreted according to Florence and, going back further, 
acco~~1~g to the. Canons of Sardica which acknowledge to the bishop of Rome the 
poss1b1hty of askmg a second judgment when appeal was made to him. A real power 
was thus acknowledged to the Pope within the communion.17 The essential point which 

17 Cf. John. Paul ~I in the ~resence of D~itrios 1: [unofficial translation] "in the perspective of that perfect 
commumon wh1ch we ~es1re to re-estabhsh, 1 beseech the Holy Spirit to give us His light and to enlighten all 
the pastors and theolog1ans of our Churches, that we may search, certainly together, the ways in which this 
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can draw from that which we have just sketched is the need to interpret together the 
papal primacy in the Church as this was expressed by John Paul II during his reception 
of Patriarch Dimitrios I .in Rome in 1987.18 John Paul II could have made the same 
suggestion.to the other patriarchs ofthe East. 

4.1.1.1. Such an interpretation must not remain simply a theoretical one. Catho
lics need to take a whole series of concrete steps. A first step on the part of Catholics 
would be to distinguish much more clearly between the patriarchate of the West and 
the primacy over the entire Church. The importance of this distinction was underlined 
by the future Cardinal Ratzinger when he wrote, "A common ecclesial law, a common 
liturgy, one single model for the nomination ofbishops by Rome, from the center, these 
things do not necessarily adhere to the primacy as such, and are found to be true only 
where the two ministries (that of patriarch and that of pope) coincide. As well, in the 
future, one ought better to distinguish between the office properly speaking of the suc
cessor of Peter and that of the patriarch." The present Cardinal Ratzinger has recently 
reiterated this idea. 19 

4.1.1.2. Another positive step on the Catholic side would be a better manifestation 
of the conciliar dimension of the Church. The example of Vatican II stands out in the 
memory of all: this council demonstrated that primacy could very well be at the service 
of conciliarity. Obvious examples of this can be found, as we have already seen, in the 
continental synods gathered about the Pope. Do our dialogue partners see these 
developments as moving in the proper direction? 

4.1.1.3. Together at this time, perhaps we may evolve some ecclesiological perspe
ctives in order to further the reception of those developments which occurred during 
our separation. 

The Proceedings of the first ecclesiological Consultation PRO ORlENTE (Vienna 
197 4) provide verv rich resources for such an effort of rapprochement between 
Catholics and Chaicedonian Orthodox. What can be retained?20 And shouldn't a si
milar reflection be made conceming the conclusions recently reached between Chalce
donians and non-Chalcedonians? 

ministry (i.e„ that of Peter) may effect a loving service recognized as such by both parties" in Doc. Cath. 85 
(1988) p. 88 

18 See footnote 17 
19 Cf J. Ratzinger, le nouveau Peuple de Dieu, Paris, 1968, p. 66. More recently, in a conference at the Vaudois 

Center in Rome he said, [unofficial translation] "Naturally, we cannot reconstitute the form of the ancient 
Church, but we can draw inspiration from Her in order to. see how we may associate unity and pluriformity. 
This then is the goal, the ultimate end ofthe work of ecumenism: to achieve a real unity in the Church, which 
implies a multiplicity offorms which, today, we cannot yet define." cited by D. Sicard, "L'Eglise comprise 
comme communion. Letter ofthe Congregation forthe Doctrine ofthe Faith, Paris, Cerf, 1993, p. 124 

1° KOINONIA First ecclesiological Consultation organized by the PRO ORIENTE Foundation, French version 
Istina 20 (1975) l. - German version: PRO ORIENTE. Vol. 2. Auf dem Weg zur Einheit des Glaubens. 
Koinonia - Erstes ekklesiologisches Kolloquium zwischen orthodoxen und römisch-katholischen Theologen. 
Innsbruck-Wien 1977, organized by the PRO ORIENTE foundation in collaboration with the Orthodox Centre 
of the Ecumenical Patriarchate Chambesy and the Secretariate for Promoting Christian Unity, Rome. - Of 
special value are the contributions ofE. Lanne, J. Ratzinger, and L. Bouyer 
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4 .1.1. 4. On the catholic side, it would be suitable to work more effectively for a 
theology of regional Churches. 

In Catholic culture, the affirmation is widely held that the bishop alone in bis 
diocese, and the Pope in the entire Church, is so by divine right. Certainly, this is true 
only if one restricts the question to that of ministries. But is it proper to reduce the 
Church simply to the ministers who are called to serve her? This present danger 
underlines the importance of developing a genuine theology of local Churches. 

4.1.2. As for the ancient Churches ofthe East, new ways to interpret autocephaly 
also need to be found, especially so that regionalism, i.e„ the affinity between 
confessional membership and national identity, may not serve as an excuse for deep
rooted separatism in disguise. Apart from legitimate specificities, one ought not to 
forget that universalism too belongs to the very core of the christian message. 

Our dialogue partners are presently exploring this point, and this Study Seminar 
should also be in favour of such an e:.\.]>loration: 

4.2. Second Thesis 

A genuine theology of the regional Churches would contribute to the overcoming 
of the present antagonism between Roman Primacy and Autocephaly. 

On the Catholic side, we believe that, in order to overcome the present impasse 
between primacy and autocephaly, we must move beyond the too simple view that sees 
the bishop and the pope alone as existing by divine right in the Church. 

Actually, these further points also belong under the notion of divine right: 

4.2.1. The Church as a communion with God under obedience to the Gospel, 
assembled as the Body of Christ about the Eucharist and in the Holy Spirit, under the 
guidance of the bishops. 

4.2.2. A rootednees in the culture, the society, the nation and, at the same time, a 
critical regard of these same realities, that they might be changed and converted by the 
Gospel. 

4.2.3. In this we see that the regional Churches, as a manifestation of the 
catholicity of the Church, have a part as well in the divine mission of the Church. 

The regional Churches as we know them today acquired their present form under 
the influence of many complex historical factors, e.g„ cultural, political and 
administrative currents in their histories. Certainly it isn't their concrete realization 
which is of divine right, yet the catholicity of divine right commands that there be 
regional Churches which integrate themselves in a Christian manner into their cul
tures, whether this be under a patriarch, as a "Great Church", under a metropolitan, or 
in some other fashion. 

There remains a long trek to trod in this regard in the Latin Church. MaY one not 
suppose that, as long as this process of reflection is not yet theologically grounded and 
practically engaged, the Eastem Churches will rightly continue to fear being absorbed 
by the immense Latin Church? 

41 



On the side of ancierit Orthodox Churches of the East, a symmetrical route 
beckons, perhaps in the opposite direction, requiring a theological and concrete consi
deration of universal CO):Ilmunion. 

If this last remark is well placed, then that which Father Meyendorf said of 
Catholic-Orthodox relations is also pertinent to our present discussion: 

"Both sides will be ready to recognize 
- that such membership (in the Body of Christ) is fully realized locally, in the 

Eucharist; 
- that it also implies a regional (i.e., also a cultural, national and social) mission; 
- that regionalism is not always consistent with universalism, which nevertheless 

h fch . t' 1121 also belongs to t e very nature o ns s message. 

lt now behooves us to explore several spiritual implications of our joint efforts 
toward füll ecclesial communion. This will serve as our conclusion. 

5. Some Evangelical and Spiritual Conclusions 

One must not confuse ecclesiology with the Church herself. Certainly, it is the 
latter which interests us far more than the former. So we are glad to be able, here 
together, to recall some spiritual attitudes without which all our efforts toward füll 
ecclesial communion would be in vain: love and reconciliation, mutual respect, and 
fidelity to the mission. 

5 .1. Love of Neighbor and the Spirit of Reconciliation 

As we all well know, the history of our relations has been marked by mutual 
ignorance, by competition, and even at times by political violence - as during the 
Crusades or under colonialism. More often, a type of cultural violence has been 
practiced by the Catholic Church for the sake of proselytism. 

Our efforts toward reconciliation should therefore pass through a stage of 
repentance for past misdeeds and a renunciation of competition in the present age, for 
it is to Christ that the sister Churches need to turn, and in this way they may approach 
each other. 

In order to escape spiritually from the ethnic forces of division, of isolation, and of 
violence toward others, we need to place ourselves in the dynamic currents of 
Pentecost, that perduring symbol in the liturgy and among the Fathers as the antidote 
to Babel. Too, we need to recognize anew the eschatological dimension of our 
liturgical assemblies, especially the Eucharist, where God comes to gather His people 
"from among every tribe and language, race and nation". 

21 J. Meyendorf, "Ecclesiastical Regionalism: Structures ofCommunion or Cover for Separation? St. Vladimir's 
Theological Quarterly 24 (1980) 155-168, part. 168 
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5.2. Mutual Respect Today 

In the past, the waning of the guiding light of Pentecost as the eure to Babel was 
accompanied by a waxing sense of religious superiority, a process which led, for exam
ple, to the romanisation ofall th«? liturgies ofthe West and to a general sense ofthe su
periority of the Latin Rite to all others. Today, we are happily enlightened by a mutual 
appreciation. 

As the Balamand declaration stated, this same mutual respect has led us to 
renounce uniatism. But the uniate Eastem Churches now run the risk of facing the pos
sibility of great suffering, perhaps of great bittemess as well. lt is therefore all the more 
important to give them the right to speak and to accord them an equal share in the 
present process of reconciliation. 

May we at this Symposium formulate some common criteria regarding this matter 
so as to avoid that our rapprochement create new divisions, perhaps too in order to 
profit from the experience of the uniate Churches? 

5.3. A Common Christian Witness 

The prayer of Christ for His disciples sheds light on our project: "that they may all 
be one„. so that the world may believe that thou hast sent me" (Jn 17:21). More than 
ever, Christian division is a counter-witness in the present context of Europe where 
war in the former Yugoslavia stokes the fires of Northem Ireland, and were strong 
tensions exist between Orthodox and Uniates in many former communist lands. All 
these reinforces the suspicions which have circulated since the Enlightenment which 
painted religions as forces of intolerance, aggressiveness and bellicosity. 

As Catholics and Eastem Orthodox, we know by experience how our divisions 
serve to strengthen Islam' s sense of its own credibility, for many of us are in direct 
contact with Muslims. Recall the words ofthe Koran, sura V, verses 16-17: "The Chri
stians shift the words of Scripture and forget parts of what was taught to them ... This is 
why We (=God), we have stirred up in their midst hatred and division until the day of 
resurrection. God will show them what they have wrought." Muslim exegetes are ra
ther united in their interpretation of these verses: the Christians are accused of having 
falsified the Divine Revelation of which Jesus was the prophet, especially when the 
Christian community divinized the Christ, and, later on, corrupted monotheism by in
venting the Trinity. lt was this deviation from the message of Christ which, on the one 
band, necessitated the sending of another prophet, who would finally be the seal of all 
prophecy, i.e„ Mohammed, and on the other band the constitution of a new people of 
God, the Submissive Ones (the proper name for Muslims). The consequence of this 
was the division of the ancient people, who would testify by their division until the Last 
Judgment the fact that God bad retracted His election of the Christians. 

From this regard we see, as if under a magnifying glass, the scope of our efforts 
towards füll communion. More importantly, these efforts should revivify our fidelity to 
the Gospel in many ways. To shirk them is most likely to condemn ourselves to an 
enervated christianity. Rather, let the Lord give us the grace to be faithful to His 
prayer, that we might be one. 
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Deacon Emile Maher Jshak 

Oriental Orthodox Ecclesiology and the Search for 
Communion between East and West 

J. Jntroduction to Oriental Orthodox Ecclesiology 

Ecclesiology is the theological exploration of the ecclesia i.e. the Christian 
Church, which is a historical living reality and, at the same time, an important matter 
of faith related to salvation. 

"Ecclesiology forms an essential part of Christology in so far as our understanding 
of Christ includes Soteriology, for it is through the Church that the salvation in Christ 
is mediated to us."1 

The whole Oriental Orthodox Theology, including Ecclesiology, is founded on the 
Holy Scripture and the Apostolic Tradition handed down in the Church and preserved 
in her sacramental liturgical life, the writings and canons of the ancient fathers and the 
early Councils that are received and recognized by the Oriental Orthod~x Churches 
and, in particular, the three ecumenical Councils: Nicaea (325), Constantinople (381) 
and Ephesus (431). The Niceno-Constantinopolitan Creed represents an unreplaceable 
foundation and expressions of the faith. 

The essence of the Church was epitomized in the four traditional characteristic 
notes first enumerated in the Niceno-Constantinopolitan Creed of 381, i.e. one, holy, 
catholic and apostolic. 

The note of Unity is intimately related to the concept of the Church as "one body 
in Christ" (Rom. 12:5) and as the Body ofChrist (Eph. 1:23). The essential elements in 
Church Unity may be stated in agreement with the teaching of St. Paul (Eph. 4:4-6; 1 
Cor. 10:17; 12:12-27) as being the common worship of the one God, the common 
holding of the one faith; the common possession of the one sacramental life, the 
common aim at the attainment of the one hope, and the common indwelling by the one 
Spirit. „~ 

The Holiness which is the second note of the Church is the organic or objective 
Holiness which is constituted by the doctrines and laws and sacraments and aims of the 
Church as Holy, even if the subjective Holiness which is the lives of individual mem
bers is not perfect. This organic Holiness is well-founded biblically. Eg. St. Paul add
resses those who are "called tobe saints" (Rom. 1:7). The Corinthian Church consists 
of those "sanctified in Christ Jesus, called tobe saints" (1 Cor. 1:2). St. Paul, while 
recognizing that community as holy, he condemns sins committed by members of it. (1 
Cor. 5,6). The Church is rightly described as holy even if some of its members are 
sinful, as the ignorance of some members of a University does not hinder that Univer
sity from being rightly described as leamed. 

Catholicity is the third note. As applied to the Church, the word catholic is the op
posite at once of particular and of heretical. Thus it denotes both universal and ortho
dox. St. Cyril of Jerusalem gives an expanded explanation of the sense in which the 
term catholic has been applied to the Church, saying: 

1 The Vienna Dialogue. Booklet 5 (On Councils and Conciliarity), Vienna 1993, p. 60 
2 Encyclopedia ofRdigion and Ethics, ed. J. Hastings, 1912 (=ERE), vol. III, p. 625 
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"The Church is called 'Catholic' because it extends through all the world, from 
one end of the earth to another. Also because it teaches universally and without 
o~.ission al~ th~ _doctrines which ought to come to man' s knowledge, about things both 
v1s~b~e and mv1s1ble, heavenly and earthly; and because it brings under the sway of true 
rel~gio? all classes of men, rulers and subjects, learned and ignorant; and because it 
umversally tre~ts. and eures ~ery typ~ of sin, committed by means of soul and body, 
and possesses m itself every kmd of v1rtue which can be named, in deeds and words 
and spiritual gifts of every kind. 113 ' 

. ~postolicity is the fourth _and last of the "notes of the church". The term "Apo
stohc affirms that the Church is descended form the Apostles by a due succession. 

The ~act of the succession of_the ministry from the apostles, and of the apostles 
from Chnst, was strongly emphas1zed by St. Clement of Rome before the end of the 
first century (Clement ofRome, [First] Epistle to the Corinthians, 44). 

The episcopate is thus held to create a historical link between the Church of the 
Apostolic times and th~t ~f today and is both the means and assurance of the continuity 
of office and of transm1ss1on of grace; and on these grounds the episcopate descended 
from the Apostles is the guarantee of the Apostolicity of the Church. 

Our task ~n ~s paper is_ not to elaborate on the divine institution, organization, 
sa~raments, m1ss1on and ~estmy of_ the Church, but only to discuss certain points in 
Onental Orthodox Eccles1ology wh1ch serve our search for communion between East 
and West. 

2. The Church Unity 

2.1. The Organic Unity of Christ' s Church is a Reality 

2. 1.1. The Oneness of the Church 

. The Church ~f Chri_st in its esse~ce as His body is always one. In spite of all the 
sch1sms and heres1es wh1ch appeared m the Church since the apostolic times until the 
present day, the Church has never and will never loose its notes of organic unity 
holiness, universality and apostolicity. ' 

The indivisibility of Christ' s Body implies the fullness of the Church dwelling in 
each of the local churches. This view is expressed in St. Paul' s formulas "the Church 
of God which is (or dwells) at Corinth" (1 Cor. 1:2; 2 Cor. 1:1), or anywhere eise 
where local churches are to be found. 

2.1.2. The Eucharistie Ecc/esiology 

Through the Eucharist we have the whole Christ and not a "part" ofHim; and the
refore the Church which is "actualized" in the Eucharist is not a "part" or "member" of 
a whole. but the Church of God in her wholeness. 

Where there is the Eucharist there is the Church. Such is the primitive eccle
siology expressed in the tradition of the early Church. 

3 Catechetical Lecutres 18:23 
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St. Cyril of Alexandria, e.g., deduces the unity ofthe ecclesial body from the unity 
ofthe divine essence.4 About the unity ofChrisfs members, he says:·"By means ofone 
body he blesses those who believe in him and incorporates them in himself and in each 
other; and that body is his own. And who can divide and remove them from this 
mutual union of nature, . when they have been bound together in unity with Christ by 
means of that one holy body? We all partake of one loaf, and so we are all made into 
one body: for Christ cannot be divided. Therefore the Church is called the 'Body of 
Christ, of which each individual is a member' as Paul understands. For we are all 
united to the one Christ, by means of his holy body, since we take him, the one and 
indivisible, in our own bodies... If we are all incorporated with one another in Christ, 
not only with one another but also with him who comes within us by means of his own 
flesh, then surely it is clear that we are all of us one, both with one another and in 
Christ. For Christ is the bond of unity, since he is God and man in one and the same 
person."5 

2.1.3. The Universality of each Local Church 

The Church universal consists of all members in all time and all space. Thus it 
includes the holy dead, together with those now living on earth, and those who are still 
unborn. 

According to the eucharistic ecclesiology, the organic unity of the Church uni
sersal is interpreted, not in terms of "parts" and "whole", but in term of "identity." The 
Church of God is one and indivisible Body of Christ wholly and indivisibly present in 
each church, i.e. in the visible unity of the people of God, the Bishop and the Eucha
rist. 

Every local church manifests all the fullness of the Church of God, because it is 
the Church of God and not just one part of it. The plurality of local Churches does not 
destroy the unity of the Church of God, just as the plurality of eucharistic assemblies 
does not destroy the unity of the Eucharist in time and Space. 

2.1.4. The Communion of All Members of the One Body 

The Church binds men together in a Koinonia or Communion of life over which 
Christ rules (Rom. 5:15-21). Chrisfs members are "in him" and he is "in them" (Gai. 
2:20); they are baptized "into him" (1 Cor. 12:13); they belong to him because they 
have died "through his body" (Rom. 7:4). 

They suffer and are glorified "with him" (Rom. 8:17). 
All spiritual gifts are mediated through the body to its members, and through its 

members to the body. This applies not only to individual believers but also to types of 
ministry and to various races and classes which in Christare reconciled (1 Cor. 12:13; 
Eph. 2: 14-22). There are many members, but there can be but one body (Rom. 12:4-5; 
1 Cor. 10:17; 12:12; Eph. 4:4). 

Related to the concept of the ecclesiastical body is the concept of Christ, not as the 
body, but as the head. The head is the source and locus of authority, which the whole 

4 Commentary on St. John 17:20-21=Book11, c. 11 
5 lbidem 
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body must honour and obey (Co/. 2:10). lt is the channel through which divine life and 
glory flow into the body (Eph. 1:22ff.). As its head, Christ loves, sanctifies and saves 
the body (Eph. 5:25). 

2.1.5. Conciliarity as an Expression ofCommunion 

This issue was treated thoroughly in the Second Study Seminar of PRO ORIEN
TE. The points of agreement were summarized in the Communique of that Seminar as 
follows: 

"l) The Church is by its very nature conciliar, being an icon in the created order 
of the ineffable Holy Trinity, three Persons in one ousia, bound together in the perfect 
communion of love. Conciliarity means more than councils. Conciliarity is communion 
(Koinonia). Communion in conciliarity can continue even during long periods when 
no formal ecumenical councils are held." 

"2) This communion has two essential dimensions - (i) the vertical-transcendent 
communion of all members with the Truiune God in the Lord Jesus Christ by the Holy 
Spirit and (ii) the horizontal communion of all members in all time and all space with 
each other, a special aspect ofwhich is the communion ofthe Church on earth with the 
heavenly Church. Without either of these dimensions the church would not be the 
Church." 

"3) This communion is above all a communion of love; where love is not present, 
communion cannot be real." 

"4) This communion is participation in the Body ofthe one Lord Jesus Christ, the 
incarnate Son of God, crucified, dead and risen, ascended and seated at the right band 
of the Father; it is effected by the Holy Spirit, through faith and baptism-chrismation, 
through the Eucharist, and through sharing in the Apostolic teaching and witness, 
guarded, authenticated and pastored by the episcopate with the presbyterate and the 
diaconate, and through loving service to each other and to the world." 

"5) Conciliarity belongs to the essence of the Church. This conciliarity is ex
pressed at various levels - in the eucharistic communion of the local church (diocese), 
with the bishop or bishops, and with the whole Church Catholic in all time and all 
space, as well as in local, national, regional and universal synods. In the local parish, 
the presbyter, as vicar of the bishop, is the focus of conciliarity. He exercises the 
ministry in conciliar fellowship with his people, - the ministry of (i) worship, prayer 
and intercessions, (ii) of pastoral building up of the people, and (iii) of loving service 
to the worlq - all three aspects being marked by conciliarity. "6 

2.2. The Search for Communion between Churches is a Necessity 

2.2.1. The Needfor Unity 

Although the organic unity of Chrisfs Church is a reality, in the sense that it 
affords the outward means whereby the Church is maintained in union with Christ its 
Head, yet, the Church now on earth has to strive towards an ideal of Unity which is not 
yet realized. The closer the approximation may be, the greater is its perfection in 

6 Booklet 5, pp. 58-59 
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respect of Unity. But the note of Unity is not lost because the approach to the ideal 
stops short of reaching it. · 

However, all agree that the present division is a scandal to the world and a 
violation of the God-given Unity of Christ' s Church. 

Therefore, the search for (subjective) Communion between the different families 
of Churches is a necessity. All of us Christians have a God-given responsibility to 
restore the visible unit:y of the One Church of Christ. 

The first necessity must be an authentic desire for communion to be established on 
the sound basis of unity in faith. 

This can be achieved through building up a constructive dialogue characterized by 
a spirit of mutual love, respect, openness and candour, with a genuine sense of the 
common responsibility for the visible manifestation of the unity of Christ' s Church, 
expressed by serious steps forward on both sides. 

2.2.2. The Vienna Dialogue 

In fact, the unofficial theological dialogue between the Roman Catholic Church 
and the Oriental Orthodox Churches has already begun in the PRO ORIENTE five 
Vienna consultations of 1971, 1973, 1976, 1978, 1988, the Middle East Symposium of 
Wadi Natron 1991, the Kerala Regional Symposium, Kottayam 1993, and the two 
previous Study seminars of 1991and1992; and this third one on "Ecclesiology and the 
Unity ofthe Church", 1994. 

The Holy Spirit who leads the churches into all truth has been working through 
these efforts and will continue to bless füture efforts also, and lead us to that unity for 
which our Lord Jesus prayed (Jn. 17: 11, 21-23). 

2.2.3. Other Dialogues 

The Oriental Orthodox Churches are engaged also in dialogue with the Eastem 
Orthodox Churches, the Anglicans and some Protestant bodies. 

2. 2. 4. The Coptic Church and the Search for Communion 

The Coptic Orthodox Church participates fervently in the search for communion. 
She expresses her yeaming to the unity of the Church through prayer, teaching and 
ecumenical work. 

The Coptic Pravers for Unity: 
1. There is a prayer for the peace of the Church in which the priest says, " 

Remember, O Lord, the peace of Thine One Only Holy Catholic and Apostolic 
Church ... That which exists from one end of the world to the other, all peoples and all 
flocks do Thou bless ... ". 

2. In the Anaphora of St. Gregory, the priest intercedes saying: "Yea'. w_e beseech 
Thee, Christ Our Lord. Make firm the foundation of the Church. T~e unamnnty of love 
may take root in us ... May the schisms o~ the Ch~rch ce~. Nu~1lify the arrogance of 
the heresies (- heretics). And count us all m the uruty of godlmess . 
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3. Together with other churches in Egypt, the Coptic Church celebrates the week 
of common Prayer for Christian Unity. 

As Regards the Instructions: 
1. The Coptic Church al~o teaches her people, in the Moming Prayer of the 

Canortical Hours, a lesson read daily from St. Paul's Epistle to the Ephesians 4:1-6, 
which is an exhortation to unity. 

2. She reminds her people of the unity also through reading the Synaxarion which 
commemorates saints, martyrs, bishops and synods of the Universal Church before the 
Chalcedonian Schism. 

3. The subject of ecumenical studies has been recently introduced in the Coptic 
Orthodox Theological College as a seminar class led by H. G. Metropolitan Anba 
Bishoy. 

As Regards the Ecumenical Work for Unity: 
The Coptic Church has participated actively in the Vienna Unofficial Dialogue 

since the beginning, and has set up a joint comrnission with the Church of Rome. More 
over, she is engaged in several other ecumenical dialogues. 

3. Unity from an Oriental Orthodox Perspective 

3 .1. General Principles 

1. Unity is füll communion. The search for füll communion means the common 
search for füll agreement in faith. Sacramental communion can take place only after an 
identification in the faith has been ascertained. (See 3.2.). 

2. Unity is not to be understood in the outdated ecclesiology of retum to the 
Catholic Church, since each local church manifests all the fullness of the Church of 
God. They are all Sister Churches identically universal, and their agreement is neces
sary for the unity of the Church. Therefore, there is no need for the insistence on 
communion with one particular See or bishop as absolutely essential and uniquely 
indispensable. 

3. Unity is not tobe understood as a submission of one church to the other. lt is a 
communion of love in conciliarity on equal terms. 

4. Unity is neither absorption nor fusion but a meeting in truth and love. 
5. Therefore, the missionary activity which has been called "uniatism" cannot be 

accepted either as a method to be followed or as a model for the unity which is being 
sought. 

"Uniatism" was the theme of the seventh plenary session of the joint dialogue 
commission between the Roman Catholic Church and the Orthodox Church (Bala
mand, Lebanon, 1993). lt was stated in the document ofthat session that: 

"(8) In the course ofthe last four centuries, in various parts ofthe East, initiatives 
were taken within certain churches and impelled by outside elements to restore 
communion between the Church of East and the Church of the West. These initiatives 
led to the union of certain communities with the See of Rome and brought with them, 
as a consequence, the breaking of communion with their Mother Churches of the East. 
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This took place not without the interference of extra-ecclesial interests. In this way 
Oriental Catholic Churches came into being. And so a situation was created which has 
become a source of conflicts and of suffering in the first instance for the Orthodox but 
also for Catholics." 

"(9) Whatever may have been the intention and the authenticity ofthe desire tobe 
faithful to the commandment of Christ: "that all may be one" expressed in these 
partial unions with the See of Rome, it must be recognized that the reestablishment of 
unity between the Church of the East and the church of the West was not achieved and 
that the division remains, embittered by these attempts." 

"(10) The situation thus created resulted in fact in tensions and oppositions". 
"Progressively, in the decades which followed these unions, missionary activity 

tended to include among its priorities the effort to convert other Christians, individu
ally or in groups, so as "to bring them back" to one's own Church. In order to legiti
mize this tendency, a source of proselytism, the Catholic Church developed the theolo
gical vision according to which she presented herself as the only one to whom salva
tion was entrusted. As a reaction, the Orthodox Church, in turn, came to accept the 
same vision according to which only in her could salvation be found ... This perspective 
was one to which that period showed little sensitivity. "7 

3.2. Unity in Faith 

The Church as a community of believers and faithful should have unity in faith: 
"One Lord, one faith" (Eph. 4:5). They have to abide by the genuine deposit of the 
Apostolic faith handed down in the Church and profess it withaut alteration or 
addition. 

3.2.1. The Common Questfor Unity in Faith 

The search for reestablishing unity is a common quest by the Churches for a füll 
accord on the content ofthe faith and its implications. As Ratzinger puts it: "( ... ) Now 
church unity is of course no political problem which can be solved through 
compromise, by judging what might find acceptance and what is just tolerable. Here 
unity in faith is at stake, that is to say the question of truth, which must not become the 
object of political bargaining. So long and in so far as there is the obligation to regard 
any maximum solution in terms of a claim to truth itself, so long and in so far there is 
no other way, but to simply strive for the conversion of the respective partner. 
Conversely it must be said: The claim to truth must not be raised where it has no 
imperative and unshakable authority. lt must not be imposed as truth what in reality is 
a historical grown form. more or less closely connected with truth. 118 

3.2.2. No Communion with the Heretics 

Church and heresy are excluding entities (1 Cor. 11:18-19; Gai. 5:20). St. Peter 
speaks of "false prophets" who "secretly bring in destructive heresies" (2 Pet. 2: 1). 

7 Information Service (=IF) 83 (1993), p. 96, see below c.3.4.5. 
8 Tue Vienna Dialogue. Booklet 4 (On Primacy), Vienna 1993, p.85 
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The Church, therefore, cannot tolerate heresies. Any doctrine lacking biblical 
foundation and support must stand outside the teaching which the Church gives 
authoritatively as the representative of God. 

Since the beginning the Church used her teaching authority in condemning here
sy, following Christ' s command~ "If he refuse to hear the Church let him be unto thee 
as the Gentile and the publican" (Mt. 18:17). 

St. Paul is explicit: "A man that is a heretic", he writes to Titus, "after the first 
and second admonition avoid: Knowing that he that ls such a one is ... condemned by 
bis ownjudgment" (Tit. 3:10 f.). 

St. Ignatius of Antioch writes: "Be not deceived my brethren. If any man follows 
one that makes schism, he 'does not inherit the kingdom of God'. If any one walks in 
strange doctrine, he has no fellowship with the Passion" (ad Phi/ad ... 3). 

"Present Roman Catholic teaching makes a distinction between 'formal' and 
'material' heresy. The former, which is heresy properly so called, consists in the wilful 
and persistent adherence to an error in matters of faith on the part of a baptized person; 
as such it is a grave sin involving ipso facto excommunication. 'Material heresy', on 
the other band, means holding heretical doctrines through no fault of one' s own, 'in 
good faith', as is the case, e.g., with most persons brought up in heretical surroundings. 
This constitutes neither crime nor sin, nor is such a person strictly speaking a heretic, 
since, having never accepted certain doctrines, he cannot reject or doubt them. "9 

lt is true that "material heresy' is considered less serious than "formal heresy", yet 
still it is a sin of ignorance. In the Old Testament, unwitting or inadvertent sin, which 
although less serious than conscious transgression, involves guilt and requires atone
ment. Intellectual ignorance can lead to sin; in fact, ignorance of God and of the Gos
pel is identical with spiritual estrangement and apostasy. Exx. the Jews's ignorance in 
crucifying Jesus (Acts 3:17) and Paul's ignorance in persecuting the Christians (1 Tim. 
1: 13 ), and the failure of the Jews to acknowledge Christ (Acts 13 :27) and to understand 
the true "righteousness" of God (Rom. 10:3), and the failure of the Gentiles to know the 
true God (Acts 17:30; JCor. 15:34; Eph. 4:18; 1 Pet. 1:14), (/DB, vol. II, pp. 680-1). 

Anyhow, it is the duty of the Church to instruct material heretics, preferably 
through dialogue. But their admittance into communion must be on the basis of unity 
in faith after renouncing their heresies. 

3.2.3. No Communion with Non-Christians 

The Church has the obligation to use all available means for evangelization of the 
World including dialogue with non-Christians and unbelievers. But unless they accept 
the Christian faith, there can be no possibility, of course, for communion with them. 
Therefore: "Be ye not unequally yöked together with unbelievers, for what fellowship 
hath righteousness with unrighteousnes? and what communion hath light with dark
ness? And what concord hath Christ with Belial? Or what part hath he that believeth 
with an infidel? And what agreement hath the temple of God with idols?" (2 Cor. 6: 14-
16). 

These verses and others (1 Cor. 7:39; Dt. 7:2,3; Jos. 23:12; 1 Kgs. 11:2; Ez. 9:2) 
pronounce also against mixed marriages between Christians and non-Christians, and 

9 Oxford Dictionary ofthe Christian Church (=ODCC), ed. 2, under 'heresy', p. 639 
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against the present practice of blessing such marriages in the Catholic Church by the 
priest who has to use a liturgical form from the Roman Ritual, namely the Rite of 
Celebration of Marriage.10 . 

3.2.4. Unity in Faith with Diversity in Rites 

All the Churches now agree that there is no contradiction whatsoever between the 
ideal of Christian unity and the diversity in rites. 

The early Church normally recognized and respected local divergencies of prac
tice, and St. Ambrose of Milan (339-397) could say roundly to a questioner: "When 1 
am here, I do not fast on Saturday; and when 1 am at Rome, 1 do. If you do not wish to 
cause scandal, observe the local practice of any church which you may visit. "11 

But still there was some tension between the opposing ideals of liturgical 
uniformity and liberty in the early Church. For example: 

1. We find St. Dioscorus of Alexandria, before the end of bis first year, in 
correspondance with Pope Leo 1, who did not miss the opportunity of giving liturgical 
directions, as from the see of St. Peter, to the new successor of St. Mark. "He wrote, on 
June 2lst. 445 to Dioscorus that 'it would be shocking (nefas = wickedness) to believe 
that St. Mark formed his rules for Alexandria otherwise than on the Petrine model'; 
therefore, what we know to have been observed by our Fathers we wish (volumus) tobe 
retained by you also,"12 "viz. that the ordination of priests or deacons should not be 
performed at random on anyday", but early on Sunday morning; and repeating the eu
charistic celebration on great festivals, in the Church, as often as a fresh congregation 
might take it necessary. "13 

The Coptic Church, however, did not bow to the claims ofthe Romansee, nor has 
changed any of her Apostolic Traditions. Until the present time, it is only the consecra
tion of bishops that is performed on Sundays according to the Apostolic Tradition, 
while the ordination of priests and deacons is performed at any day of the week. While 
it is possible at any day to repeat the eucharistic celebration in the same church but on 
different altars and sanctuaries, with different liturgical vessels, by different celebrant 
fasting priests and deacons, yet on great festivals, it is only one liturgical celebration 
which is allowed in each church in all the Coptic churches at the same time withoi.lt 
repetition whatsoever. 

2. The one sided unions performed by the Council of Florence (1439-1443) with 
the Eastem Churches had no roots and were doomed to failure. In the union performed 
with the Jacobites of Egypt, recorded in the bull of reunion cantate Domino dated 
February 4th, 1442, pressure tactics were used in collecting and warning against the 
so-called "errors of the Copts and Ethiopians", for example, they did not know about 
confirmation and "extreme unction", they omitted the Filioque, they venerated 
Dioscorus as a saint, they allowed divorce in case of serious crime ... etc. These were 
actually legitimate liturgical, canonical and theological differences incomprehensible 

10 Paul VI,MatrimoniaMixta, 7 January 1970, Vatican CouncilII, pp. 512, 513, see 3.3.1.4 
"Augustine, Letter 36: 14 (32); PL 33: 151 . . . 
12Dictionary ofChristian Biography, ed. Smith/Wace (=DCB), vol. I, p. 855; quoting Leo, Ep. 9, pubhshed m 

Select Library ofNicene and Post-Nicene Fathers ofthe Christian Church, ed. Schaff/Wace 1951 (=NPNF), 
second series, vol. XII, pp. 7-8 

13Ibidem 
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at the time to the Latin mind. The bull demanded of the Copts "true obedience, to obey 
always and faithfully the order and commands of the Apostolic see. "14 lt is clear that 
the papal claims were always rejected, and such forced unions never had real existence 
and were totally ignored by contemporary Coptic and Oriental Orthodox historical 
records. . 

11'1 the twentieth century, however, the practice of the Roman Catholic Church, 
particularly in the time of Pius XI, Pius XII, John XXIII, and the Second Vatican 
CounciL encouraged the use of Eastem rites by the Oriental Catholics to make the 
apostolic work more effective. 15 The liturgical reform of V atican Council II vehemently 
backed the principle of diversity in rites. E.g., in the S.C.R. Eucharisticum Mysterium 
(25 May, 1967, parag. 19) it is stated that: "When any of the faithful take part in a 
eucharistic celebration outside their own parish, they will follow the form of 
celebration used by the local community ... Where there are large numbers of emigrants 
or people of another language, pastors should provide them at least from time to time 
with the opportunity of participating in the Mass in the way which they are 
accustomed. "16 

As regards the marriage rite, the Sacrosanctum Concilium (4 December, 1963, 
parag. 77). [following the lead of the Council of Trent, session 24), states that: "If any 
regions use other praiseworthy customs and ceremonies when celebrating the sacra
ment of Matrimony the sacred Synod eamestly desires that these by all means be 
retained. "1 7 

As regards the Eastem rite, the Vatican II, Orientalium ecc/'esiarum (21 Novem
ber 1964, parag. 6) says, "All members of the Eastem Churches should be firmly 
convinced that they can and ought always preserve their own legitimate liturgical rites 
and ways of life ... "18 

3.2.5. Unity in Faith but not in Jurisdiction 

Church unity has to be manifested in the füll agreement and communion in faith, 
hope and love, communion in the sacraments and communion in the ministry through 
conciliar practice, but never in jurisdiction. 

3.2.5.1. The Problem ofUniversal Primacy and Jurisdiction 

3.2.5.1.1. Primacy is the Stumbling Block 

The stumbling Block for the restoration of Church unity is the Primacy of the 
Pope. 

"Pope Paul VI, on a famous occasion in Geneva, has made the admission that we 
are ourselves the gravest obstacle to the restoration ofunity."19 

14Coptic Encyclopedia, New York 1991 (=Cop. E.), vol, IV, p. 119 
15see below c. 3.4.5. 
16Vatican Council II. The Conciliar and Post-Conciliar Documents, ed. Austin Flannery OP, New York 1975 and 

1984 (=Fatican Council II), pp. 114-115 
17Vatican Council II, p. 23 
18Vatican Council II, p. 443 
19Nichols, Rome and the Eastern Churches, Edinburgh 1992, p. 78 
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Again Pope Paul VI said to Cardinal König about the unity of the Church: "1 
know that I am the obstacle. 1120 

Similarly Pope John Paul II mentioned that the stumbling block for unity was and 
is the questions of Primacy, when Patriarch Dimitrius I was in Rome on December 7th, 

1987."21 

"The jurisdictional claim of the Roman Catholic Church over the Church Univer-
sal", says Archbishop Krikorian, "is not realistic and reconciling at all. Even the argu
ment that the regional Churches could maintain their national status and character on 
the basis of their proper rites, does not offer sufficient trust and security. The desired 
unitv can be realized on the principle and system of plurality which only can guarantee . ~ 

the identity of the autocephalous Churches. "~ 

3. 2. 5.1. 2. Primacy Contradicts Eucharistie Ecclesiology 

The eucharistic ecclesiology of the early Church excludes the idea of universal 
primacy by its very nature. This is because every local church manifests all the fullness 
of the Church of God and is identical with the universal Church. The bishop of every 
local church holds the first place in the ecclesiastical hierarchy. To him belongs the 
highest sacerdotal degree. He is the living link between his own church and that of 
others in professing an identical faith and manifesting that faith in Eucharistie 

celebration. 
Even after the development ofprovincial or regional synods ofbishops whether in 

a district or a metropolitan district or later in a patriarchate or an autocephaly, the 
primate (protos) of every synod (Cf. Apostolic Canon 34, and Canon 4 of Nicaea) does 
not have any other sacramental ordination than the rest of the bishops whatever the 
powers of the bishop may be in matters of government, in matters of liturgy the sum of 
his powers is always consonant and identical. 

St. Jerome speaks to the equality of all bishops saying: "Wherever there is a 
bishop, whether at Rome, or Eugubium, or Constantinople or Rhegium, or Alexandria 
or Tanis, he is of the same dignity and of the same priest-hood. The power of riches or 
the lowliness of poverty does not make him a higher bishop or a lower bishop. But all 
are successors of the apostles. "23 

In the eucharistic ecclesiology the collegiality of the bishops of the Synod is the 
essential phenomenon while the priority of the protos is a secondary phenomenon. 
Conversely, universal ecclesiology holds that a bishop's prirnacy is an essential pheno-
menon. 

3.2.5.l.3. Primacy and Priority 

As a result of distortion of eucharistic ecclesiology, there appeared another type of 
ecclesiology which we have termed "universal". lt leads necessarily to the understan
ding and practice ofprimacy as "supreme power", therefore, to a "universal bishop" as 
source and foundation of jurisdiction in the whole ecclesiastical structure. 

20Booklet 5, p. 56 
"Booklet 4, p. 48, quoting Information Service 66 [ 1988), p. 29f. 
22Booklet 4, p. 44 
23Jerome, Ep. 146: L PL. 22:1:192-4; quoted by KiddDoc. vol. I, p. 267 
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When we speak of primacy we mean the füll form i.e. universal primacy which 
was claimed by Rome or Constantinople. This is different from regional primacy, or 
better to be called "priority", within an ecclesiastical province or metropolitan district, 
i.e. in a group of dioceses (as defined in the Apostolic Canon 34); and the primacy of 
the so-called autocephalous churches, a term recently used for the power of a patriarch 
or arc'hbishop. 

In other words, the unique universal organism of Roman ecclesiology is opposed 
to "autocephalous" organisms, each one constituted by several "dioceses" under one 
center or "supreme power". All these "autocephalous churches" are absolutely equal 
among themselves and this equality excludes any universal centre or prirnacy. 

An important difference between priority and primacy is to be inferred from the 
Apostolic Canon 34 which after stating that: "The bishops of every nation must 
acknowledge him who is first among them and account him as their head, and do 
nothing of consequence without his consent, but each may do those things only which 
concern his own parish and the country places which belong to it," the same Canon 
adds: "But neither let him (who is the first) do anything without the consent of all; for 
so there will be unanimity, and God will be glorified through the Lord in the Holy 
Spirit." 

So the priority in this Apostolic Canon differs from the prirnacy in the Roman 
Catholic practice, where the Popes claim the right to overrule the Councils and the 
teaching of the Fathers. They may convoke councils, though it would be strictly 
unnecessary to do so in the lifetime and health of a supreme pontiff, and might be 
construed as an insult and act of treason to the office and prerogative of the occupant of 
St. Peter' s throne. 

3. 2. 5.1../. Primacy and the A uthority of Councils 

3.2.5.1.4.1. Primacv as a Supreme Absolute Power 

Primacy means the power of one bishop over the Universal Church. In his 
capacity of being bishop of all the Universal Church, the Bishop of Rome takes the 
place of all other bishops. In consequence, the others become mere administrative in
struments, used by the Pope for governing the innumerable parishes led by presbyters. 
Or we can put it in the words of Father Tillard: "Before Vatican II the Catholic eccle
siology was not one of communion but of obedience. "24 

Moreover, the ecclesiology of a Universal Pontiff no longer contains any real 
doctrine of primacy, whatever meaning is tobe attached to the word; because prirnacy 
presupposes a multiplicity ofbishops among whose number one holds the primacy. 

3.2.5.1.4.2. Lessons From the Past History of Absolutism 

History shows clearly enough that the bishop bf Rome was acting as a bishop of 
bishops, and that his primacy was banning the collegiality of bishops which is the 
essential feature of the eucharistic ecclesiology. 

24Booklet 4, p. 70 
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The scope of this short paper does not permit entering into such historical details, 
I should only like to give two examples, one from the third century and the other from 
the nineteenth. 

"In the middle of the tliird century, Stephen bishop of Rome, in controversy with 
Cyprian of Carthage on the validity of heretical baptism, asserted bis claim to a 
superior authority as the occupant of Peter' s chair, and claimed for Roman tradition a 
supreme value as having been delivered by Peter and Paul; but Cyprian rejected the 
notion of the existence of a bishop of bishops, and appealed to the Apostolic Scriptures 
as a higher authority, and Eastern bishops at once supported bis attitude. "None of us", 
he writes, "sets himself up as a bishop of bishops, or by tyrannical terror forces bis 
collegues to a necessity of obeying; inasmuch as every bishop, in the free use of bis 
liberty and power, has the right of forming bis own judgment, and can no more be 
judged by another than he can himself judge another. "25 

In the nineteenth century, the Munich Catholic historian and theologian Döllinger 
wrote bis work entitled, in its English version The Pope and the Council, by 'Janus'. 
The closing section26 written in the eve ofthe First Vatican Council (1869-70) shows 
us how authority and infallibility appeared to so gifted and so loyal an observer from 
within as Döllinger. The following representative quotations would suffice: 

"... But the chief reason why nobody any longer desired a Council, lay in the 
conviction that, if it met, the first and most essential condition, freedom of deliberation 
and voting, would be wanting. The latest history showed this as much as the theory. In 
the Papal system, which knows nothing of true bishops ruling independently by virtue 
of the Divine institution, but only recognises subjects and vicars or o:fficials of the 
Pope, who exercise a power lent them merely during bis pleasure, there is no room for 
an assembly which would be called a Council in the sense of the ancient Church. If the 
bishops know the "iew and will of the Pope on any question, it would be presumptuous 
and idle to vote against it; and if they do not, their first duty at the Council would be to 
ascertain it and vote accordingly. An ecumenical assembly of the Church can have no 
existence, properly speaking, in presence of an ordinarius ordinariorum and infallible 
teacher of faith, though, of course, the pomp, ceremonial, speeches, and votings of a 
Council may be displayed to the gaze of the world. And therefore the Papal legates at 
Trent used at once to rebuke bishops as heretics and rebels who ever dared to express 
any view of their own. Bishops who have been obliged to swear "to maintain, defend, 
increase, and advance the rights, honours, privileges, and authority of their lord the 
Pope" - and every bishop takes this oath - cannot regard themselves, or be regarded by 
the Christian world, as free members of a free Council; natural justice and equity 
requires that." 

"Complete and real freedom for every one, freedom from moral constraint, from 
fear and intimidation, and from corruption, belongs to the essence of a Council. An 
assembly of men bound in conscience by their oaths to consider the maintenance and 
increase of Papal power their main object, - men living in fear of incurring the 
displeasure of the Curia, and with it charge of perjury, and the most burdensome 
hindrances in the discharge of their o:ffice - cannot certainly be called free in all those 
questions which concern the authority and claims of the See of Rome, and very few at 

25 ERE vol. VII, p. 271 
26Ibidem, p. 419 ff. 
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most of the questions that would have to be discussed at a Council do not come under 
this category. None of our bishops have sworn to make the good of the Church and of 
religion the supreme object of their actions and endeavours; the terms of the oath 
provide only for the advantage of the Curia,. How the oath is understood at Rome, and 
to what reproaches a bishop exposes himself who once chooses to follow bis own 
conviction against the tradition of the Curia, there are plenty of examples to show ... II 

"... In early times, when the Popes were as yet in no position to exercise 
compulsion or intimidation upon Synods, it was the Emperors who sometimes trenched 
too closely on this freedom. But from Gregory VII.' s time the weight of Papal power 
has pressed ten times more heavily upon them than ever did the Imperial authority. 
With abundant reason were the two demands urged throughout half Europe in the 
sixteenth century, in the negotiations about the Council, - first, that it should not be 
held in Rome, or even in Italy; and secondly, that the bishops should be absolved from 
their oath of obedience ... 11 

"Theologians and canonists declare that without complete freedom the decisions 
of a Council are not binding, and the assembly is Önly a pseudo-Synod. Its decrees may 
have to be corrected." 

3.2.5.1.4.3.The Reforming Councils of Constance (1414-17) and Basle (1431-49) 

The access of temporal and spiritual authority brought with it no guarantee of a 
noble employment of the perilous privileges of the popes. Christendom was amazed by 
the spectacle of rival popes and disgusted by their gross luxury and unconcealed immo
rality. The lofty theory of infallibility and practical autocracy broke down objectively 
before the Great Scbism and the Great Scandal. 

The reforming Council of Constance pronounced deposition. The rivals, one after 
another, submitted. Fora short period, the Council came tobe a supreme authority in 
the Church. In its 4th and 5th sessions the Council of Constance decreed that: "every 
lawfully convoked Ecumenical Council representing the Church derives its authority 
immediately from Christ, and every one, the Pope included, is subject to it in matters of 
faith, in the healing of schism, and the reformation of the Church 11 • 

In 1431, the Council of Basle met, in spite of dissolution by Pope Eugenius IV, it 
persevered with its work and secured the withdrawal of the papal dissolution, the pope 
acknowledging that the Council bad been justified in proceeding, promised to adhere 
to it" with all zeal and devotion" as the 11holy Ecumenical Council" and renouncing bis 
claim as pope to the right to suspend or dissolve any Council ... 

But again in 1516, Pope Leo X asserted the authority of the pope over general 
Councils including the right to convoke transfer and dissolve. In the Council of Trent 
(1545-63) the papal view was powerfully strengthened by the new Jesuit Order, itself 
built upon the absolutist theory of authority. 27 

3.2.5.1.4.4. The Second Vatican Council 

lt is true that the Second Vatican Council used the language of eucharistic 
ecclesiology saying, "lt is through the Eucharist that 'the Church continually lives and 

27ERE, vol. VII, p. 273 
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grows ... ' Every gathering around the altar under the sacred ministry of the bishop 'is a 
sign of that charity and unity of the Mystical Body, without which there can be no 
salvation.' 

In these communities, though they may often be small and poor living amongst 
'the diaspora', Christ is present, by whose power the one, holy, catholic and apostolic 
Church is united. "28 

It stressed also the collegiate character and structure of the episcopal order, but 
conditioned as follows: "The college or body of bishops has for all that no authority 
unless united with the Roman Pontiff, Peter' s successor as its head, whose primatial 
authority, let be added, over all, whether pastors or faithful, remains in its integrity. 
For the Roman Pontiff, by reason of bis office as Vicar of Christ, namely, and as pastor 
of the entire Church, has füll, supreme, and universal power over the whole Church, a 
power which he can always exercise unhindered. The order of bishops is the successor 
to the college of the apostles in their role as teachers and pastors, and in it the apostolic 
college is perpetuated. Together with their head, the Supreme Pontiff, and never apart 
from him, they have supreme and füll authority over the universal Church, but this 
power cannot be exercised without the agreement of the Roman Pontiff. 29 

While recognizing the quiet, slow, useful progress achieved by the Second 
Vatican Council as regards the collegiality of bishops, there stays the coritradiction 
between obvious practice and theory ofVatican II. "The tension", says Archbishop Kri
korian, "not to say the contradiction between theory and practice remains as a major 
hindrance or disturbing factor for a final and official agreement. One has the impres
sion that too much power is concentrated on the person of the Pope and the Roman 
Catholic Church still is "Papstkirche" and not a real conciliar communion. "30 

Again he says: "Even after Council Vatican II in fact the bishop is above the 
council. We can see that presently in Austria. The same is true if we go to the center. 
The bishops are received very nicely but at the end the Pope ·or Primate has the last 
word and decides. "31 

This practice, however, is consistent with the Announcement made by the Secre-
tarv General of the Second Vatican Council: 

· "(3) ... The idea of college necessarily and at all times involves a head andin the 
eo/lege the head preserves intact his function as Vicar of Christ and pastor of the 
Universal Church. .. The Pope alone, in fact, being head of the college, is qualified to 
perform certain actions in which the bishops have no competence whatsoever, for 
example, the convocation and direction of the college, approval of the norms of its 
activity, and so on (cf. modus 18). lt is for the Pope, to whom the care of the whole 
flock of Christ has been entrusted, to decide the best manner of implementing this care, 
either personal or collegiate, in order to meet the changing needs of the Church in the 
course of time. The Roman Pontiff undertakes the regulation, encouragement, and 
approval of the exercise of collegiality as he sees fit." 

"( 4) The Pope, as supreme pastor of the Church, may exercise his power at any 
time, as he sees fit, by reason of the demands of bis office„. the college, although it is 
always in existence, is not for that reason continually engaged in strictly collegiate ac-

28S.C.R. Eucharisticum Mysterium, 25 May, 1967, parag. 7, Vatican Council II, P· 107 
29Vatican II, Lumen Gentium [21November1964, parag. 22]; Vatican Counc1l II, P· 375 
30Booklet 4, p. 44 
31 Booklet 5, p. 40 
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tivity (in actu pleno); in fact it is only occasionally that it engages in strictly collegiate 
activity and that only with the consent ofthe head (nonnisi consentiente capite). "32 

3. 2. 5.1. 5. The "Universal Pope": A Style denied by Pope Gregory the Great 

The style of "universal bishop" appears to have been occasionally given from the 
middle of the fifth century as a title of honour to some prelates. 

When Eulogius the Chalcedonian bishop of Alexandria styled Pope Gregory the 
Great (590-604) "Universal Pope", Gregory disclaimed it for himself. In a letter to 
Eulogius dated July 598,33 Gregory says: " ... This word "Command" I beg you to re
move from my hearing, since I know who I am, and who you are; for in position you 
are my brethren; in character you are )Qy fathers ... For 1 said that neither to me nor to 
any one else ought you to write anythihg of the kind; and lo, in the preface of the 
epistle which you have addressed to myself who forbade it, you have thought fit to 
make use of a proud appellation, calling me Universal Pope. But I beg your Holiness to 
do this no more, since what is given to another beyond what reason demands is sub
tracted from yourself... For ifyour Holiness calls me Universal Pope, you deny that you 
are yourselfwhat you call me universally. But far be this from us. Away with the words 
that inflate vanity and wound charity. "34 

In one of bis letters, Gregory considers the title of the universal bishop as blasphe
mous and a copying of Satan. Thus he writes: "lt is with tears that I say that a bishop, 
whose duty it is to guide others to humility, has himself departed from it. Paul was 
unwilling to suffer that any one should call himself after him or after Apollos. What 
are thou prepared to say to Christ, the Head of the universal Church, at the last day, 
when thou seekest to bring all members of the Church into subjection to thee by means 
of the title of the universal ruler? This haughty name is a copying of Satan, who also 
exalted himself above all angels ... Far from Christian hearts be that blasphemous title, 
in which all priests have their honour taken away, while the one foolishly usurps it. "35 

3. 2. 5.1. 6. The Petrine Office 

The Roman Catholic theologians have sought to postulate something called Petri
ne office claiming that the Lord made Peter alone the rock foundation and the holder of 
the keys of the Church and constituted him shepherd of bis whole flock and that St. 
Peter and the rest of the apostles constitute a unique apostolic college, so in like fa
shion the Roman Pontiff, Peter' s successor and the bishops, the successors of the apo
stles are related with and united to one another. 36 

Thus the fünction of the Pope as the Vicar of Christ on earth having supreme 
authority over the whole Church, culminating in the dogrna of Infallibility at the first 
Vatican Council of 1870, is said to be fündamentally a service to preserve, manifest 
and promote unity in faith. The Catholics argue that the concept of primacy of 

32Vatican Council II, pp. 425, 426 
33Epp. VIII: 3 and Mirbt 4, No. 211 
34NPNFvol. XII, p. 240-1; quoted in kidd Doc. vol. III, pp. 39-40 
35ERE vol. VII, p. 272 
36Vatican IL Lumen Genti11m [21 November, 1964], parag. 22, Vatican Council II, pp. 374-5 
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jurisdiction should be studied within the füll meaning and the manifold dimensions of 
primacy as a service of communion. 37 

In fact the "Petrine Office" with the intimately related dogma of Infallibility are 
the rnain stumbling blocks which hinder the achievement of progress in almost all the 
topics in the current theological dialogue. Unless these stumbling blocks are removed 
we will continue moving in a vicious circle. 

There is an urgent need to tackle this problem in a special study seminar in which 
papers from both sides should supply detailed answers for the "Questions on Primacy 
from the Oriental Orthodox Perspective. "38 

Lack of space in the present work does not allow me to answer these questions 
here. However, I should like to say that both families of Oriental Orthodox and Ea
stern Orthodox Churches are right in refusing to recognize the primacy of the Bishop 
of Rome. This rightness lies not only in the numerous arguments that have been 
brought against prima~, but mainly in the very fact of non-recognition. 

As already stated3 Pope Paul VI and Pope John Paul II rightly diagnosed the pri
macy as the gravest obstacle to the restoration ofunity. 

Some Catholic writers doubted the existence of the Petrine Office40 from whose 
work we quote the following representative paragraph. 

"Of all Fathers, who interpret these passages in the Gospels (Mt. 16, 18, Jn. 21, 
17), not a single one applies them to the Roman Bishops. How many fathers have 
busied themselves with these texts, yet not one of them whose commentaries we 
possess - Origen, Chrysostom. Hilary, Augustine, Cyril, Theodoret, and those whose 
interpretations are collected in catenas - has dropped the faintest hint that the primacy 
of Rome is the consequence of the commission and promise to Peter! Not one of them 
has explained the rock or foundation on which Christ would build His Church of the 
office given to Peter to be transmitted to his successors, but they understood by it either 
Christ Himself or Peter' s confession of faith in Christ; often both together. Or else they 
thought Peter was the foundation equally with all the other Apostles, the Twelve being 
together the foundation stones ofthe Church (Apoc. 21, 14)„. they did not regard a po
wer first given to Peter and, and afterwards conferred in precisely the same words on 
all the Apostles, as anything peculiar to him, or hereditary in the line of Roman Bi
shops, and they held the symbol of the keys as meaning just the same as the figurative 
expression of the binding and loosing." 

Another modern Catholic writer, Harnoncourt, gives his view of the problem and 
proposals for treatment saying: "lt is becoming apparant - and this is of major impor
tance for the ongoing ecumenical dialogue - that it is not the primacy of bishop of 
Rome within the framework of the Latin Church which presents a serious ecclesiolo
gical obstacle, for analogous primacies do exist in most of the local Churches as well. 
The problem rather lies in Rome' s claim to a jurisdictional primacy of divine right not 
only for the Latin Church but also for the entire Church of Jesus Christ. This problem 
is further accentuated by the way in which the primacy of the Roman Pope is exercised 
by the Roman curia as a primatial body (appointment ofbishops without consulting the 
local Churches, disciplinary judgment of theologians who are raising critical voices, 

·"Booklet 4, p. 81 
38published in Booklet 4, pp. 82-83 
393.2.5.1.1. 
40Döllinger, J.J.L Tue Pope and the Council, London 1869, p. 91 ff. 
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leading the Oriental Churches in the same way as the Latin churches, etc.) without 
distinguishing or marking known whether it is exercising primatial jurisdiction for the 
Latin Roman Church or for the Church as a whole. In linguistic usage of the curia as 
well in most ofthe documents ofthe 2nd Vatican Council (1962-65) however, the term 
"universal church" (Latin: ecclesia universalis) is almost exclusively used for the Ca
tholk Church that is to say foi those local churches who are under the jurisdiction of 
the Pope and recognize it as such." 

"The Roman Pope is not being denied to enjoy primatial jurisdiction within the 
Roman Catholic Church in his capacity as the Patriarch of Rome. However, and justi
fyably so, the question as to today' s function and role of the special Petrine service of 
the Pope of Rome for the one Church of Christ must be asked all the more so as no 
really ecumenical council has ever dealt with this question. After all there is today 
widespread consensus that the Ist Vatican Council (1870/71) was a council of the 
Roman Catholic Church. 41 

However, he does not leave us under the illusions and states that: 
"Obviously, at the present · moment no solution can as yet be submitted, but it is 

possible to give an informative insight into the most recent state of the discussion in 
order to carry it forward on as a broad basis as possible. "42 

3.2.5.2. The Problem oflnfallibility 

3.2.5.2.J. The Roman Catholic Dogma oflnfallibility 

Infallibility is inability to err in teaching revealed truth. "At the first Vatican 
Council (1870) the Roman Catholic Church declared that the Pope was infallible when 
he defined that a doctrine concerning faith or morals was part of the deposit of divine 
revelation handed down from apostolic tradition and was therefore to be believed by 
the whole Church. In Roman Catholic doctrine such a definition is infallible even 
antecedently to its acceptance by the Church. The Roman Catholic also teaches that the 
same infallibility attaches to whatever is taught as part of the deposit of revelation by 
the entire body of Roman Catholic bishops in union with the Pope, whether inside or 
outside an Ecumenical Council: this point, made in the First Vatican Council was 
stressed at the Second Vatican Council. "43 

This dogma of infallibility of the Pope and the Councils in union with the Pope is 
grounded on the Roman Catholic doctrine of infallibility of the Church. 

3.2.5.2.2. Js the Church Infallible or lndefectible? 

The Roman Catholic Church maintains that the Church is infallible, upon the 
basis of such texts as Jn. 16: 13, Acts 15:28. 

The Tridentine Catechism is content to affirm that - the Church cannot err in 
matters offaith and morals, without defining the particular organ ofthat infallibility. 

41 Booklet 4, p.8 
42lbidem p. 9 
430DCC ed. 2, p. 701; see Vatican 11, Lumen Gentium [21November1964], parag. 18, 25, Vatican Council 11, 
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Oriental Orthodox theologians and many others "find it difficult to believe that 
the Church, in its long bistory, has never taught or practiced any error. Infallibility 
seems to belong only to God and not to any part of creation that has freedom. "44 

In view of Oriental OrthodO"-'Y the Church is indefectible. "When we speak of the 
indefectibility of the Church, we are not speaking either of the infallibility of all the 
bishops of the Church gathered in Council at any particular time, nor even of all the 
believers living on the earth at one time, but rather of the totality of the Church, the 
one Body of Christ, in all time and all space. "45 

lt is stated by the Second Study Seminar of PRO ORIENTE that: "The Holy Spirit 
leads the Church into all truth even when many members of the Church occasionally 
went astray as happened in the fourth century Arian domination, the Holy Spirit led 
them back to the truth. The Church is thus indefectible, but can be called infallible 
only in a strictly qualified sense. There is no a priori guarantee that a council convoked 
to be ecumenical would not stray from the Truth and make wrong decisions... . 
Indefectibility of the Church is a gift of the Spirit and not sometbing automatically 
operative. Infallibility is a term of more recent origin and in the Roman Catholic 
Church is applied primarily to dogmatic formulations. "46 

3.2.5.2.3. Are the Popes Infallible? 

In faith as well as morals and discipline the Pope was declared, in bis own person, 
as the official teacher of the Christian world, supreme and infallible. 

Although the infallibility of the Pope became an article of faith only in the First 
Vatican Council (1870), it has its roots in the middle ages. 

Pope Gregory VII (1073-85) "did not hesitate to claim personal sanctity as the 
successor of Peter, and to make the supernatural holiness of popes the foundation of 
their absolute power. "47 

Pope Innocent III (1198-1216) "thought ofhis office in a semi-Divine light, 'set in 
the midst between God and man, below God but above man'„. He was the first to 
employ the title 'Vicar of Christ'. 'No king can reign rightly unless he devoutly serve 
Christ' s vicar' „. "48 

In the Lumen Gentium ofthe Second Vatican Council, it is stated (parag. 25) that: 
"This loyal submission of the will and intellect must be given, in a special way, to the 
authentic teaching authority of the Roman Pontiff, even when he does not speak ex 
cathedra in such wise, indeed, that bis supreme teacbing authority be acknowledged 
with respect and that one sincerely adhere to decisions made by bim, conformably 
with bis manifest mind and intention, which is made known principally either by the 
character of the documents in question, or by the frequency with wbich a certain 
doctrine is proposed, or by the manner in which the doctrine is formulated ... " 

"The Roman Pontiff, head of the college of bishops, enjoys this infallibility in 
virtue of bis office, when, as supreme pastor and teacher of all the faithful - who 
confirms bis brethern in the faith (cf. Lk. 22:32) - he proclaims in an absolute decision 

44Wort und Wahrheit. Supplementary Issue 2, Vienna 1974 (=WW Suppl. 2), p. 46 
•ssee the lecture of Paulos Mar Gregorios in WW Suppl. 2, p. 53 
46Booklet 5 „ p. 59 
47ERE, vol. VII, p. 273 
480DCC ed. 2, p. 704 
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a doctrine pertaining. to faith or morals. For that reason bis definitions are rightly said 
to be irreformable by their very nature and not by reason of the assent of the Church, 
is as much as they were made with the assistance of the Holy Spirit promised to him in 
the person of blessed Peter himself; and as a consequence they are in no way in need of 
the approval of others, and do not admit of appeal to any other tribunal. For in such a 
case the Roman Pontiff does not utter a pronouncement as a private person, but rather 
does he expound and defend the teacbing of the Catholic faith as the supreme teacher 
of the universal Church, in whom the Church' s charism of infallibility is present in a 
singular way". 

In the words ofK. von Hase49 infallibility is "the supernatural condition ofthe un
limited power." Tobe more precise the Pope's infallibility is not unlimited, though he 
is answerable to none and there is none to limit bim. 

lt is plain that neither the early popes themselves nor the rest of the world credited 
their office with infallibility. 

The Tridentine profession of faith, imposed on the clergy since Pius IV, contains a 
vow never to interpret Holy Scripture otherwise than in accord with the unanirnous 
consent ofthe Fathers - that is, the great Church doctors ofthe early centuries; but now 
every bishop and theologian breaks bis oath when he interprets the words of Christ in 
Lk. 23:32 as a gift ofinfallibility promised by Christ to the Popes, since the passage in 
question manifestly refers only to Peter personally, to bis denial of Christ and bis 
conversion. No single writer in the first six centuries interpreted it as a promise of 
future infallibility to a succession of Popes of the Roman Church. All without excep
tion explain it simply as a prayer of Christ, that Peter might not wholly succumb, and 
lose bis faith entirely in the approaching trial, and that he, whose failure of faith would 
be only for a short period, is to strengthen bis brothers, whose faith would likewise 
waver. 

In fact, nothing would be easier than to demonstrate from history that the Popes 
were not infallible either in matters of faith or morals or discipline. 

1. Pope Julius I (337-352) pronounced Marcellus of Ancyra, an avowed Sabellian, 
orthodox at bis Roman Synod c. 340, and at the Council of Sardica in 343, thus 
invalidating bis previous deposition and excommunication. 50 

2. Pope Liberius (352-366) purchased bis return from exile from the Arian Empe
ror Constantius by condemning St. Athanasius of Alexandria, and subscribing an 
Arian creed in 357. Although St. Jerome and St. Athanasius agree that bis subscription 
was forced, it is clear that the formula to wbich he subscribed was heretical in chara
cter. 51 The double council of Eastern and Western Bishops who met at Seleucia and 
Arminium respectively in 359 accepted a heretical homoean formula already drawn up 
at a council held in Sirimium in 357. lt was of the year 359 that St. Jerome wrote bis 
well-known comment: "The whole world groaned and marvelled to find itself Arian ... 
The ship of the Apostles was in peril, she was driven by wind, her sides beaten with 
waves ... " 5~ Anyhow the lapse of Liberius sufficed, through the whole of the Middle 
Ages, for a proof that Popes could fall into heresy as well as other people. 

49Handbook to the Controversy with Rome, Eng. tr„ London 1906, p. 251 
' 00DCC ed. 2, pp. 767, 869 
s10DCC ed. 2, p. 821 
' 2St. Jerome, Dialogue against the Luciferians, 19; PL. XXIII, 172 C 
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3. Pope Zosimus (417-418) reversed the condemnation of the two heretics, Pela
gius and Caelestius made by his predecessor Pope Innocent I convincing himself of 
their orthodo"1' and rehabilitated them in 417. Next year (418) Zosimus becoming 
aware of the haste with which he had absolved the heretics, and given the clear stand 
taken by the emperor Henorius and the African clergy, he was compelled to retract, in 
his Tractoria, his favourable judgement of Pelagianism.53 

The disciplinary questions were even more grotesque. Zosimus cited as Nicene 
and therefore of ecumenical authority a canon which properly belonged to the Council 
of Sardica (343) trying to quash the sentence passed on the African priest Apiarius by 
the Bishop of Sicca. In consequence, a council held at Carthage in May 418 banned 
appeals overseas by African clergy. Tue Pope protested at this decree, and the case 
dragged on for some years after the death of Zosimus. About 423 Apiarius was again 
excommunicated, and again appealed to Rome with the same result. He eventually 
confessed to crimes of such a degree that excommunication was the only course. This 
time it feil to the Africans to rebuke the pride of the Roman See. "Do not send clerics 
of your own, at anyone' s request11 , they wrote, 11to execute orders of Jour own, lest the 
billowy pride of the world appears to penetrate the Church of Christ.- 4 

4. Pope Vigilius in 546 pronounced orthodox the 11Three Chapters11 of Theodore of 
Mopsuestia, Theodoret of Cyrrhus and lbas of Edessa, which had been accused of 
Nestorianism; a year later he condemned them, though he had formally anathematized 
their accusers; later still he reversed his judgement a second time, only to be condem
ned himself by the Council of Constantinople of 553 to whose decree he bowed in 554, 
saying very sensible, that it was no disgrace to perceive and recall a previous error. 55 

5. Pope Gregory the Great (590-604) prayed for the soul of the emperor Trajan, 
and was wamed in a vision not again to pray for the unbaptized. 56 

But now the Vatican Council II, Gaudium et Spes (1965, parag. 22] states that the 
Holy Spirit offers not only to Christians but also for all men of good will the possibility 
ofbeing made partners, in a way known to God, in the paschal mystery.57 

This teaching of Vatican II clearly defies the warning given to Pope Gregory the 
Great and the words ofChrist inJn. 3:5. 

6. Pope Honorius I (625-638) used the formula of "one will" in Christ, and reje
cted the expression 11two wills11 as giving rise to contentions. His successors repeatedly 
condemned this teaching, and at the Council of Constantinople ( 681) Honorius himself 
was formallv anathematized. 58 

7. Pop~ Formosus (891-896): After his death the party opposed to him in Imperial 
politics charged him with usurpation of the Holy See, and a Synod convened by his 
second successor Pope Stephen VI (896-7) in January 897 exhumed, stripped and muti
lated his body, and declared him deposed. The decisions ofthis Synod were later rever
sed in other synods headed by Pope Theodore II (897) and Pope John IX (898-90) 
which declared all orders conferred by Formosus valid.59 

53Ber. EEC, p. 744 
54The do...'llment Optaremus, precis in B.J. Kidd's The Roman Primacy, 103-5; ODCC ed. 2, p. 69 
55QDCC ed. 2, pp. 1375, 1441 
56Lightfoot, Jgnatius, i. 5; quoted in ERE, vol. X, p. 212 
57Vatican Council II, p. 924 
580DCC ed. 2, p. 663 
59CE. vol. VI. p. 141 
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8. Pope Sergius III (904-911) approved in a Roman synod the decisions of Ste
phen' s synod against Formosus, thus annulling the decisions of the synods of Theodore 
II and John IX. All. who had received orders from Formosus were to be treated as lay 
persons unless they sought reordination. 11Sergius and his party meted out severe treat
ment to bishops consecrated by Formosus, who in turn had meanwhile conferred orders 
on many other clerics, a policy which gave rise to the greatest confusion. 1160 

9. Pope John XII (955-964) who became Pope at the early age of 18, is described 
in the Catholic Encyclopedia61 as 11a coarse immoral man, whose life was such that the 
Lateran was spoken of as a brothal, and the moral corruptian in Rome became the sub
ject of general odium. 11 In 963, Emperor Otto I of Germany "called a synod at Rome 
and caused the Pope to be deposed for immoral life, and a lay man (Leo VIII) to be 
elected in his place, who received all the orders within two days. When Otto had left 
Rome in 964, John retumed and revenged himself on the Emperor's partisans. H~ then 
called a synod which deprived Leo and cancelled all actions of the previous synod. He 
died while Otto was in his way back. 1162 • · 

10. Pope Benedict IX (1032-1044) "was only twelve years old at his accession and 
became a profligate. Again, it was time for an Imperial intervention, for in 104 7 there 
were three popes in Rome - Benedict IX at the Lateran, Gregory VI at Santa Maria 
Maggiore and Silvester III at St. Peter' s. The Emperor Henry III crossed the Alps and 
held a synod at Sutri, Dec. 20, 1046. Benedict abdicated; Gregory, to whom he had 
sold the papacy, admitted his simony and resigned; Silvester was condemned as a 
usurper, degraded from Holy Orders, and imprisoned for life. 1163 

11. Pope Paul V (1605-1621) and Pope Urban VIII (1623-1644): Both these pon
tiffs were convinced anti-Copemicans .. They believed the Copernican system (Which 
found the centre of the solar system not in the earth but in the sun) to be unscriptural 
and desired its suppression. When Galilei, popularly "Galileo" (1564-1642) boldly as
serted the Copemican theory in 1613, he was interrogated at Rome before the Inqui
sition, "which after consultation declared the system he upheld to be scientifically false 
and anti-Scriptural or heretical, and that he must renounce it." There is no doubt that 
Pope Paul V "fully approved the decision having presided at the Sessions of the 
Inquisition, where in the matter was discussed and decided. In thus acting, it is unde
niable that the ecclesiastical authorities committed a grave and deplorable error... "64 

Pope Urban VIII was, before his election, a friend of Galileo, but on his accession 
to the Holy See in 1632, Galileo broke his silence and published a sharp attack on Pto
lemaic astronomy, he was summoned to Rome, forced to recant under threat of torture, 
and condemned to imprisonment as "vehemently suspected of heresy. "65 

In view the above-cited examples, one cannot believe in the infallibility of the 
Popes even as decreed by the First and Second Vatican Councils. 

60Ibidem 
61 \Tol. VIII, p. 426 f. 
620DCC ed. 2, p. 751 
63Kidd, B.J. Documents Illustrative ofthe History ofthe Church, London 1938-41 (=Kidd. Doc.) vol. III, p. 12; 
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3. 2. 5. 2.4. Are the Councils Infallible? 

3.2.5.2.4.1. The Roman Catholic Teaching 

In the Lumen Gentium of Vatican II [Parag. 25], it is stated that: "The infallibility 
promised to the Church is also present in the body of bishops when, together with 
Peter' s successor, they exercise the supreme teacbing o:ffice". lt is also stated (Jbid. 
parag. 22) that: "The supreme authority over the whole Church wbich tbis college pos
sesses, is exercised in a solemn way in an ecumenical council. There never is an ecu
menical council wbich is not conferred or at least recognized as such by Peter' s succes
sor. And it is the prerogative ofthe Roman Pontiffto convoke such councils, to preside 
over them and to confirm them." 

3.2.5.2.4.2. The councils are not Infallible 

"But there is no a priori guarantee that a council convoked to be ecumenical 
would not stray from the Truth and make wrong decisions. "66 

We have already demonstrated that the Popes were not infallible nor the councils 
convened and headed by them. One can never believe in the infallibility of councils 
such as those held by Pope Julius I (340 and 343), Pope Zosimus (417), Pope Stephen 
VI (897), Pope Sergius III (c. 904), Pope John XII ... etc. 

3.2.5.2.4.3. The Reception of councils 

"The history of council may show that, even if by its constitution it was 
representative of the whole Church, its decisions were not in accordance with the real 
and permanent mind of the Church; or that even if not fully representative of the 
Church in constitution, it expresses what the whole Church was prepared to accept as 
its definite and permanent mind. The Councils of Arminium and Seleucia (A.D. 359) 
were in constitution representative enough, yet they failed to a:ffirm doctrine which the 
whole Church regarded as vital... On the other band the Council of Constantinople 
(A.D. 381), which was Eastem only, gave decisions wbich the whole Church ultima
tely received, and from wbich it cannot be anticipated that the Church will ever go 
back. The value of Conciliar approval or condemnation ... lies not in these in themsel
ves, but in the extent to which they are genuine expression of the real mind of the uni
versal Church; and a decision as to this extent must often require much investigation of 
the past or much patience in waiting for the verdict of time. "67 

As regards the role of the Pope or the Primate in the reception of councils: "The 
Roman Catholic Church teaches that the college of bishops, to wbich the Bishop of 
Rome belongs and who is its head, would be incomplete without bim, and cannot act 
without bis consent and approval. In the Oriental Orthodox Churches also the presence 
and role of the Primate is becoming increasingly essential for the functioning of the 
Episcopal Synod. The Oriental Orthodox position is that the consent of any one parti
cular bishop is not indispensable for the validity or acceptance of the ecumenical 

668ooklet 5, p. 59 
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conciliar decrees, although consent of all bishops would be desirable. The disagree
ment is about the indispensability in a unique manner of the consent of one particular 
bishop of a particular See... In the Oriental Orthodox Churches the Pope, Patriarch, 
Catholicos or other primate presides in the council of bis church or of all the Oriental 
Churches together, but he has no independent right or authority apart from bis Synod 
or abo\re it to ratify or refuse to ratify the decisions of an ecumenical council. "68 

3. 3. Sacramental Communion 

The unity of the Church as the Body of the one Lord Jesus Christ is effected by the 
Holy Spirit through faith and sacraments. This unity is to be visibly manifested 
through communion in the sacraments, "and through sharing in the Apostolic teacbing 
and witness guarded, authenticated and pastored by the episcopate with the presbyte
rate and the diaconate, and through loving service to each other and to the world, and 
through occasional synods of bishops of all churches. 69 

3.3.1. Barriers tobe Removed before Restoring Sacramental Communion 

3.3.1.1. Anathemas 

The sacramental communion cannot be acbieved except after the lifting of 
anathemas, and this can only take place if the füll agreement of faith has been as
certained. 

Outside the Church, Orders could not be given. Such was the usual view of the 
early Church, and it is still that held in the East. 

Oriental Orthodox Ecclesiology disagrees with the view maintained in the West, 
since the time of St. Augustine, that even when in heresy, a bishop can validly ordain, 
baptize and celebrate the Eucharist. 

Anathemas cannot be lifted if heresies or errors in faith are still maintained. 
The mutual lifting of anathemas spoken against Councils and Fathers must be 

conditioned with the realization of the identity of faith and continuous loyalty to the 
Apostolic tradition and that those previously anathematized or condemned are not 
heretical. Any interpretation of the faith of a council which is not in conformity with 
its orthodox interpretation still has to be condemned and anathematized. 

3. 3 .1.2. Invalid Baptism 

The theology of the one baptism in Oriental Orthodoxy is based on the identity of 
faith: "One Lord, one faith, one baptism" (Eph. 4:5). Therefore, heretical baptism is 
invalid. 

This theology was elucidated by the third centry controversy between the African 
Church and Rome. 

Oriental Orthodo>..y agrees with St. Cyprian who says (Ep. 71:1): "And ifthere is 
one Church, there can be no baptism outside it. There cannot be two baptisms: if 

688ooklet 5, pp. 60-61 
69Ibidem, p. 59 
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heretics really baptize, then baptism belongs to them. And anyone who on his own 
authority concedes them this privilege admits, by yielding their claim, that the enemy 
and adversary of Christ should appear to possess the power of washing, purifying, san
citifying a man. Our assertion is that those who come to us from heresy are baptized by 
us, not re-baptized. Theydo not receive anything there; there is nothing there for them 
to receive. 11 70 

The Apostolical Canon 46 speaks to the same effect: 11We ordain that a bishop or 
presbyter who has admitted the baptism or sacrifice of heretics, be deposed. For what 
concord hath Christ with Belial, or what part hath a believer with an infidel?11 

Similarly the Apostolical Canon 47 commands: "Let a bishop or presbyter who shall 
baptize again one who has rightly received baptism, or who shall not baptize one who 
has been polluted by the ungodly, be deposed, as despising the cross and death of the 
Lord, and not making a distinction between the true priests and the false.'m 

Although the Roman Catholic Church, in accepting the heretical baptism, follows 
her ancient practice defended by Pope Stephen I (254-257) and the 7th Canon of the 
Council of Arles in 314, and the shocking words of Augustine "IfMarcion baptized in 
the words of the Gospel, in the name of the Father, the Son and the Holy Spirit the 
Sacrament was perfect; even though his faith was imperfect, since what he meant by 
the words was different from the teaching of Catholic truth, being polluted with fahles 
and falsehoods, 1172 yet they ought to have conformed to the Apostolical Canons and the 
Canons ofthe First Ecumenical Council at Nicaea (325), and the teaching ofthe Great 
Fathers of the Church. 

The Council of Nicaea accepts the baptism of the schismatic cathari i. e. 
Novatians (Canon 8), but rejects the baptism of the heretics. Canon 19 of Nicaea pre
scribes re-baptism for the followers of Paul of Samosata, and according to St. Athana-
sius they used the Trinitarian formula in baptism. 73 . 

St. Athanasius of Alexandria, the champion of Orthodoxy at Nicaea denies the 
validity of heretical baptism, even when conferred in the Name of the Father, the Son 
and the Holy Spirit. In bis contra Arianos (11:42), he writes against the Arian baptism 
saying: 

"And these too hazard the fulness of the mystery, I mean Baptism; for if the 
consecration is given to us into the Name of Father and Son and they do not 
confess a true Father because they deny what is from Hirn and like His Essence, 
and deny also the true Son, ... For the Arians do not baptize into Father and Son, 
but into Creator and creature, and into maker and work. And as a creature is 
other than the Son, so the Baptism which is supposed to be given by them is other 
than truth, though they pretend to name the Name of the Father and the Son, be
cause of the words of Scripture. For not he who simply says, 'O Lord,' gives Ba
ptism; but he who with the Name has also the right faith. On this account there
fore our Saviour also did not simply command to baptize, but first says, 'Teach;' 
then thus: 'Baptize into the Name of Father, and Son and Holy Ghost', that the 

' 0Bettenson, H. The Early Christian Fathers. London 1969 (= Bettenson. ECF), p. 271 
71 Cf also the Apostolical Canon 68, NPNF, second series, vol. XIV, pp. 597-8 
72De bap .. c. Don. 3:19 
73NPNF, second series, vol. IV, p. 371 
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right faith might follow upon learning, and together with faith might come the 
consecration ofBaptism. "74 

Similarly St. Cyril of Jerusalem says, 11 ••• for only heretics are rebaptized because 
the former was no baptism. "75 

St. Basil of Caesaria also: in bis First Canon [which is Ep. 188, ad Amphilo
chium] discusses in detail the baptism of different schismatic and heretical sects, 
rejecting firmly the heretical baptism. 76 

So, the Vatican 11,77 contradicts Canon 19 of the First Ecumenical Council at 
Nicaea and the teachings of Fathers. 

Vatican II, Lumen Gentium [1964, Parag. 17]78 states that anyone can baptize but 
it is for priests only to celebrate the Eucharist. Here the Vatican II seems to shift the 
right to administer the baptism giving it not only to all the faithful by virtue of their 
royal priesthood, [thus paving the way for those who deny the sacrament of Orders,] 
but even to anyone. 

In fact, the Roman Catholic theologians before Vatican II speak ofthe right of any 
person whatsoever to baptize in case of necessity, whether this person be a Catholic 
layman or any other man or woman, heretic or schismatic, infidel or Jew. Isidore of Se
ville declares: "The Spirit of God administers the grace of baptism, although it be a pa
gan who does the baptizing." Pope Nicholas I teaches the Bulgarians that baptism by a 
Jew or a pagan is valid ... the Florentine decree for the Armenians says explicitly: In 
case of necessity, not only a priest or a deacon but even a layman or woman, nay even a 
pagan or heretic may confer baptism. "79 

Oriental Orthodoxy believes that such a teaching does not conform with early 
authentic tradition and presents a stumbling block in the way of restoring sacramental 
communion. 

3. 3. 1 .3. Some Eucharistie Irregularities 

3.3. 1.3. 1. Christian lnterconfessional Eucharistie Communion 

The Roman Catholic practice of Vatican II allows sharing in worship and Eucha
ristie communion with other churches. 

But the Oriental Orthodox position is that Eucharistie communion is the perfect 
expression and realization of füll communion. lt is the goal of the search for unity and 
not a means for imposing such a unity. Therefore, unity in faith and lifting anathemas 
must precede Eucharistie communion. 

74Ibidem 
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3. 3.1. 3. 2. The Order of the Sacraments of Initiation 

At a certain point in its history, the Roman Catholic Church has altered the 
original sequence, producii:tg the order: baptism, Eucharist, confirmation, for infant 
and children, rather than that universal in Oriental and Eastem (Byzantine) Families 
of Churches. 

This inversion calls for reflection because pastoral practice should never loose 
sight of the doctrinal meaning and importance of early tradition. 

3.3.1.3.3. Epic/esis 

The Roman Canon of the Mass contains no explicit invocation of the Holy Spirit 
for the consecration of the bread and wine in the Eucharist. But this problem has been 
happily solved, since "the three new Roman Catholic Eucharistie prayers contain a 
double epiclesis, before and after the consecration, similar to that found in the 
Alexandrine Liturgy of St. Mark; both prayers are explicitly for the operation of the 
Holy Spirit, the first that the elements may be changed and the second in connexion 
with the fruits of communion. 1180 

The third of the new Roman Catholic prayers "is related to an ancient prayer once 
current in Egypt and later adapted to form what is known as the Anaphora of St. 
Basil. "81 

3.3.1.3.4. The Eucharistie Fast 

The relaxation in the mies about the Eucharistie fast in the Roman Catholic 
Church during the twentieth century is regretted by Oriental Orthodoxy. On 21 No
vember, 1964 Pope Paul VI reduced the Eucharistie fast to one hour before the recep
tion of the Holy Communion_ with the aim of encouragement of more frequent com
munion. 

In the Oriental Churches a strict Eucharistie fast is observed. 

3.3. l.4. Mixed Marriages 

This point was discussed before (under the heading III.B.3, "No Communion with 
non-Christians"). 

The 'Pauline' Privilege is the privilege conceded by St. Paul (1 Cor. 7: 15) to the 
partner of a heathen marriage to contract a new marriage on becoming a Christian, if 
the other (non-Christian) partner wished to separate or put serious obstacles in the way 
of the convert' s faith and practice. 

This principle has been greatly widened in Roman Catholic moral theology and 
wrongly applied to justify mixed marriages between Christians and non-Christians. St. 
Paul allows a partner in a heathen marriage not to dissolve bis marriage on becoming 
Christian (1 Cor. 7:12-14), but he never allows a Christian to contract a marriage with 
a non-Christian." The wife is bound by law as long as her husband liveth; but if her 
husband be dead, she is at liberty to be married to whom she will, only in the Lord" (1 

800DCC ed. 2, p.463 
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Cor. 7:39). Beye not unequally yoked together with unbelievers for what fellowship 
hath righteousness with unrighteousness? or what part hath he that believeth with an 
infidel? ... " (2 Cor. 6:14-17). 

Therefore, the present Roman Catholic practice of blessing mixed marriages bet
ween Christians and non-Christians, by the priest in the Catholic Church with the use 
of a liturgical form, is a departilre from the Apostolic tradition. This sanction is incon
sistent with the biblical teaching, and therefore, constitutes a barrier to communion 
between East and West. 

3.3.2. Conciliarity tobe Emphasized 

Conciliarity belongs to the essence ofthe Church (see 2.1.5.). 

3.3.2. l. Councils Are not for Bishops Alone 

"A council is a coming together (synodos) of the Church; bishops represent the 
fullness of the local church, but presbyters, abbots, deacons and laity also are present 
and help the discussion at ecumenical councils. Bishops sign the decrees of the coun
cils as representative of the local Churches; but all believers can take part iii various 
ways in the deliberations, even if all cannot be present. All members of the churches 
have received the gifts of the Holy Spirit and have a responsibility to use these gifts for 
the upbuilding of the Church, and therefore in the conciliar process. "82 

3.3.2.2. The Lay-people's Share in the Life ofthe Church 

The laity (from Gk. A.a.ocr, people) are the members of the Church who do not 
belong to the clergy. They have a share in the priestly , prophetic and royal office of 
Christ (cf.l Pet.2:5,9; Rom.12:6,1; Cor.12:10; 14:6,29-3_9; Rev.1:6; 20:6; Jsa.61:6). 

Origen, e.g., affirms the priesthood ofthe whole members ofthe Church, saying: 
"Or do you not recognize that the priesthood has been given to you also, that is to 

the whole Church of God and the nation ofbelievers? ... (/ Pet, 2:9) You have therefore 
a priesthood, being a priestly nation. Therefore, you ought to offer to God a sacrifice of 
praise, ofprayers, ofpity, ofpurity, ofrighteousness, ofholiness."83 

Because of the spiritual gifts (Charismata) given to the laity for building up the 
body of Christ, they are assigned various duties in the public worship, in the election of 
Heads of Churches, Bishops and Priests, as weil as in the ongoing administration of the 
Church at local, diocesan and patriarchal levels. 

In the Coptic Church, the priest cannot celebrate the Eucharist without the deacon 
and the laity. 

In the early Church, the laymen took part in the election of Matthias the apostle 
and the seven deacons (Acts 1:21; 6:2-6). They have an essential role in the election of 
a bishop which must take place in their presence, since they have the füllest knowledge 

82Booklet 5, p. 60 
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of the manner of life of individuals and are acquainted with the behavior of each from 
having lived with them. 84 

Origen writes to the same effect saying: "For in the ordination of a priest the 
presence of the people is also required that all may know for certain that the man ele
cted to the priesthood is of the whole people the most eminent, the most learned, the 
holiest, the most outstanding in every kind of virtue. And this must be done in the pre
sence of the people to avoid any subsequent change of mind or lingering doubt. 1185 

Similarly, the synodal letter of the Council of Nicaea 325 to the Alexandrians al
lows the admission of the Melitian clergy "provided that they should appear worthy 
and that the people should elect them. The bishop of Alexandria also ratifying their 
choice."86 

3.3.2.3. The Ecumenical Councils 

The Second Study Seminar of PRO ORIENTE has studied this issue and stated 
the following: 

"(6) The ecumenical councils of the Church Catholic are an important expression 
and instrument of conciliarity. The Apostolic Council of Jerusalem, described in the 
Acts of the Apostles 15, is unique and is a class by itselfbecause of the presence of the 
Holy Apostles. This Council, because of its uniqueness is usually not included in the 
list of ecumenical Councils. The first three ecumenical Councils Nicaea (325), Con
stantinople (381) and Ephesus (431) accomplished, through the Holy Spirit a clari
fication of the Apostolic faith and have become the basis of the present Christological 
consensus between the Roman Catholic Church and the Oriental Orthodox Churches. 
The Niceno-Constantinopolitan Symbol of Faith remains an unreplaceable foundation 
and expression of the faith of the Church." 

"(7) Unlike the Eucharist, there is no prescribed time-rhythm for the convening of 
ecumenical councils. They ar~ held according' to need as and when necessary. Neither 
is there any prescribed procedure, acceptable to all churches, for convoking an ecume
nical synod. In the case of the first three ecumenical Councils, the emperor was the 
convener and provided transport and hospitality. This cannot be a norm for all times 
and situations." 

"(8) Though a large number of councils were held during the period from 325-431 
A.D., only three have been accepted as ecumenical and have come to enjoy universal 
pre-eminence. A council becomes ecumenical, not primarily by virtue of its represen
tativeness or of a specific procedure followed, but when faithful to the one Apostolic 
Tradition of the Church, it is received and recognized by the churches everywhere as 
ecumenical. An ecumenical council is thus a living and ongoing process which begins 
with its convoking and is completed when there is worldwide recognition and appro
priation by the churches. "87 

"(9) There is disagreement between the Roman Catholic Church and the Oriental 
Orthodox Churches on the status of councils after 431 A.D., regarded as ecumenical 

84Cyprian, Ep. 67:2-5; Ambrose Ep. 63: 1-3; Peter II of Alexandria, in Theodoret HE (=Historia Ecclesiastica), 4: 
22:9 
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by the Roman Catholic Church. The Oriental Orthodox are unable to accept these 
councils as ecumenical or binding ... The suggestion has been made that some of these 
councils can be regarded simply as General Councils of the Roman Catholic Church. 
Only the first three Councils would be regarded as ecumenically binding and pre-emi
nently the expression of the faith of the Apostolic Church. 1188 

3.4. Some Future Plans 

The Roman Catholic Church and the Oriental Orthodox Churches have by the 
Grace of Our Lord Jesus Christ and by the guidance of His Holy Spirit, come a long 
way from their mutual isolation and are now studying together the ministry of restoring 
the visible unity of the one Church of Christ. 

The PRO ORIENTE Ecumenical Consultations and Study Seminars held at Vien
na have helped to clarify some of the issues raised and topics discussed. 

3.4.J. Jssuesfor Future Study 

There is a great need for further seminars with carefully prepared papers of the 
theological and ecclesiological issues that continue to divide the Church, such as the 
Petrine office and infallibility, the relationship between conciliarity and primacy, the 
filioque and the procession of the Holy Spirit, the purgatory and indulgences, the im
maculate conception, and certain soteriological issues concerning the salvation of non
Christians . . . etc. Even the Christological agreement still needs to be emphasized with 
more preciseness. A. Nichols89 of the Blackfriars raises "the question of the current 
tendency towards a low Christology in the contemporaiy Western Catholic Church. 
Even leaving aside those writings which are manifestly abusive in their failure to meet 
the standard set by Nicene Orthodox-y, namely, in affirming the füll Godhead of Jesus 
Christ, some of the most respected christological treatises in the Latin Church today 
are heavily Antiochene in approach. Thus for example Walter Kasper's Jesus der 
Christus maintains that there are two persons within the total reality of the Word 
Incarnate, ... But the conversations between the Chalcedonian and Non-Chalcedonian 
Orthodox sometimes throw up the suggestion that Western Catholic Christology is in
creasingly Nestorian, and that this is the dead end to which the Tome ofLeo leads." 

Nichols also calls the attention to new problems saying: "But a secondary strand 
may be to draw in the churches of the East so as to redress the effects of the theological 
liberalism, and of neo-Protestantism, in the Latin church since the Second Vatican 
Council" 

His comment is that: "In all this, one must be careful to have a strategy, rather 
than simply a tactic. Tactically, a move towards the Monophysites is a move away from 
the Nestorians, and vice versa. One cannot on Monday try to win ovet: the Monophy
sites by cursing Nestorius, and on Tuesday try to win over the Nestorians by doing the 
same to Dioscorus! But strategically, it should be possible to work out what are the 
limits of an acceptable Christological pluralism in a Church which is not simply a 
Cyrilline Church, or a Leonine Church or an Antiochene Church either. The pax dog-
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matica which we seek must be true peace, based on a justice and coherence that stem 
from the ethos and logic of Christology itself ... 1190 

The studies should include also some pastoral issues and matters of practical 
difficulty felt on either side, such as uniatism, proselytism, invalid baptism, Christian 
interconfessional eucharistic communion, mixed marriages and all related problems. 

3..1.2. A more Permanent Consultative Council 

The question has been raised in the First Study Seminar 11about making some 
preliminary e:\.'])lorations for setting up a more permanent consultation council for the 
three great families of our Churches which share so much in common - the Roman 
Catholic, Eastem Orthodox and Oriental Orthodox Churches. lt will provide a forum 
for more sustained mutual contact and consultation among our three families of 
Churches. 1191 

3.-1.3. A Wider Basefor Theological Consultation 

Since the Church is by its very nature conciliar, there is a great need for widening 
the base for these theological consultations through helding study seminars, symposia 
and conferences on the local, provincial and universal levels to involve the largest 
possible number oftheologians and seminarists in the discussions. lt is very essential to 
find all possible means for the involvement of the younger generation of theologians in 
the search for unity to let them have living contacts with the present dialogue, follow 
up the achievements and realize the difficulties, since they are the future leaders who 
will have to carry on with the search and fulfil the unity through the Grace of the Lord. 

We have to realize that the communion will not come all of a sudden, or by formal 
declarations only. lt has to be achieved gradually on sound theological basis, experien
ced, lived and deepened day a:fter day on every level down to the solid base of the 
faithful people of God. 

Therefore, conciliarity between churches need to continue and increase and be the 
normal mode of life through the guidance of the Holy Spirit in the communion of love 
and hope. And this will lead us to the füll communion in faith and sacraments. 

3.-1.4. Future Designfor the l'islible Unity ofChurch 

Representatives of the Oriental Orthodox Church in the First PRO ORIENTE 
Study Seminar of 1991 proposed the following: 

118. In envisaging a possible future design for the visible unity of Christ' s Church 
in the process of restoring communion among the three ancient traditions of the Ro
man Catholic, Eastem Orthodox and Oriental Orthodox Churches we see the possi
bilities in the following general terms: 

a. There will be many primatial sees in One Church. corresponding to the number 
of autocephalous churches. 

90Ibidem 
91 8ooklet 4. p. 84 
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b. Their visible unity will be sacramentally manifested through Eucharistie 
Communion and occasional synods of the bishops of all churches. 

c. Other ways can be designed for the manifestation of the same unity - e.g. a Su
preme Council of the Heads of Autocephalous Churches: regional and local synods; 
representative world assemblies of all the Churches with bishops, priests and laity cho
sen from each autocephalous church. 

d. At every level - local, national, regional, universal - the coming together of the 
episcopate and their mutual eucharistic communion (along with all Christians present) 
will be a major manifestation of the visible unity of the One Church. 

9. Primacy in each autocephalous Church will be vested in the head of that 
Church with his Bishops in Council. Among the autocephalous churches themselves 
there can be a primacy of honour or rank or seniority, which would not imply any 
authority for one over the others. Once there is unity in the Apostolic faith and 
tradition as well as eucharistic Communion among the autocephalous churches, the 
ranking will give due consideration to the protocols of the Council of Nicea (325) and 
Constantinople (381) where the Bishops of Rome, Constantinople, Alexandria, 
Antioch and Jerusalem were given special placing in the one undivided Church. As for 
questions about who will convoke local, regional or universal ecumenical councils, and 
who will preside over these meetings, such questions can be settled by mutual 
agreement on the principle of conciliarity among the autocephalous churches. The 
reception and implementation of conciliar decisions will be the responsibility of each 
autocephalous sister church. 1192 

As regards the plan for a universal council a:fter the restoration of füll communion 
between the Roman Catholic Church and all the Orthodox Churches, 11 A new 
procedure will have to be jointly evolved, faithful both to the tradition of the Church 
and to the needs and possibilities of the time and upholding the conciliar principle at 
the levels of convoking conducting and cofirming. 1193 

3.4.5. The Role ofthe Oriental Catholic Churches 

Uniatism the method of union used by the Roman Catholic Church in various 
parts of the East has led to 11the union of certain communities with the See of Rome 
and brought with them, as a consequence, the breaking of communion with their 
Mother Churches of the East. .. In this way the Oriental Catholic Churches came into 
being. And so a situation was created which has become a source of conflicts and of 
ufii . 1194 s enng ... 

These Churches should be inserted, on both local and universal levels, into the 
theological dialogue with all its practical implications. 

As regards the position of the Coptic Catholic Church there was an agreement 
between the Roman Catholic Church and the Coptic Orthodox Church declared in a 
series of statements signed by Popes Paul VI and John Paul II on the one side and Pope 
Shenouda III on the other side that: 11 All should be united in one Patriarchate allowing 
the mutual variety inside the Churches to respect the different traditions. 1195 

9~Ibidem, p.83 
938ooklet 5, p. 61 
94Information Service 83 (1993), p. 96 
95Booklet 4, p. 76 
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In the Vatican II Orientalium Ecclesiarum [1964, parag. 5-6) the Oriental 
Catholic Churches were emphatically asked to be firmly convinced that they can and 
ought always preserve their own legitimate liturgical rites and ways of life. The aim is 
not hidden, it is stated in ihe same place (parag. 9) that this will make the apostolic 
more effective. 96 

This directive, ther~fore, is looked at not without doubt, at least by some members 
ofthe Oriental Orthodox'Churches who feel that it is an indirect means ofproselytism. 

The question now is that whether the Oriental Catholic Churches can have a more 
positive role in the search for communion between East and West? Can they speak 
their own mind or they are already absorbed? Can they follow the Eastern theology as 
regards certain points of disagreement with the Roman Catholic theology, if they wish 
and are inclined to do so? Can they disagree with Rome on certain theological issues 
and be still in communion with her? lf they are not permitted to do so, then they can 
never be a real practical example of unity just by the use of the Oriental rites and litur
gies. And hence, the Oriental Orthodox Churches are justified in their determination to 
solve all the issues of theological disagreement in a clear way before proceeding to füll 
communion. 

Meanwhile, the churches ought to reject firmly every form of proselytism. 
"Religions freedom would be violated when, under the cover of financial assistan

ce, the faithful of one Church would be attracted to the other, by promises, for exam
ple, of education and material benefits that may be lacking in their own Church. In this 
context, it will be necessary that social assistance, as well as every form of philanthro
pic activity be organized with common agreement so as to avoid creating new suspi
cions."97 

"Those in charge of the communities concerned should create joint local com
missions or make effective those which already exist, for finding solutions to concrete 
problems and seeing that these solutions are applied in truth and love, in justice and 
peace. If agreement cannot .be reached on the local level, the question should be 
brought to mixed commissions established by higher authorities. "98 

*** 
We pray that the scandal of division within the one Church of Christ be done 

away with and that the day may soon come when the unity of all will be manifestly 
seen and experienced, bearing the fruit of the Spirit in truth, love, joy and peace to the 
Glory of Our Lord. Amen. 

Discussion: 

Archbishop Krikorian thanks Prof. Legrand for bis most interesting and scholarly 
paper which supplied very good arguments, especially in the second part. Likewise, he 
thanks Prof. Ishak for bis elaborate and wide-ranging study consisting of 33 printed 

96Vatican Council II, pp. 443-444 
97/nformation Service 83 (1993). p. 98 
98Ibidem 
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pages. Subjects like primacy have already been discussed at great length. They should 
only be brought up again if it is in connection with the special topic of this conference. 
Father Tawfiq: I have a question concerning the statements on baptism in Prof. Ishak's 
paper. What it the position of the Oriental Orthodox Churches on the baptism of the 
Oriental Catholic Churches? Is it valid or invalid? Besides, he mentions that in the 
early church they distinguished between heretics and others who where outside the 
universal church without being heretics. 

Professor Jshak quotes Lumen Gentium which says that not only priests but everybody 
is allowed to baptize. According to him the Roman Catholic position of recognizing 
any baptism is not acceptable. Moreover, the Roman Catholic acknowledgement of 
baptism by anyone in case of necessity also is not acceptable. lf anyone can baptize, 
then what is baptism? Will the same also apply to the eucharist? Can Jews and pagans 
really be in valid connection with a sacrament, even a Muslim or a nurse? 

Father Tawfiq: Important is that it is done in the intention ofthe Church. 

Amba Bishov: Prof. Ishak was only exposing0 the obstacles for union in relation to the 
sacrament of baptism. How can we accept a person baptized like this? There is a 
problem which we have to discuss and find a solution in future. 

Professor Hofrichter: The following must be considered: (1) Does the Church have the 
right to regulate how sacraments are administered and where must this right come 
from? Is it not the Bible? The validity of baptism in fact depends on the desire of the 
person who is to be baptized and not on the person baptizing. This is a reality which 
God respects. (2) How does the attitude to a baptism of desire and a baptism of need 
differ? 

Archbishop Krikorian: The Church has taken from our Lord the authority to 
administrate the sacraments and to give them to the people. The Church has the power 
to establish ways of ex:ecuting the sacraments. If a non-Christian baptizes in an urgent 
case I imagine that it can be valid but later the ceremonies should be repeated. 

Archbishop Keshishian: Let us see this study seminar in the right perspective. We have 
discussed primacy and conciliarity in abundance. Here .we must do it vis a vis unity. 
How can they help us achieve unity and communion? 
I followed with great interest and deep satisfaction what Prof. Legrand bad to say. As a 
general comment I must say that it is critical of Catholic theology. lt was realistic, 
optimistic and with a forward-looking dimension. Still, three basic questions remain 
open: 
(1) "Is" and "subsist": What is the ecclesiological difference in the use ofthe terms "is" 
and "subsist"? 
(2) Communio ecclesiology: How to understand this when the Catholic Church con
tinues to see herself as the head of all Churches? How can you contest the Roman 
Catholic position of communio ecclesiology? 
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(3) Tue question of the ecclesial authenticity of the Oriental Orthodox Churches. 
Regarding faith and apostolic succession in ecclesial authority: what is the point 
beyond which the Catholic Church cannot go for union? 
Here we need to discuss the questions of primacy and authority. To me conciliarity is 
the essence of the Church and the Roman Catholic Church needs a clearer, better 
manifestation of the conciliar dimension in the Church. Regarding primacy, two posi
tions were expressed in each of the two papers. The Copts obviously consider primacy 
as a stumbling block. Manifested as it is today, primacy is a problem, but it is no more 
a roadblock in the Catholic opinion and not for me either. In fact, the Church needs 
primacy, the conciliar structure needs primacy. But the way in which it has historically 
developed and is being exercised in the Roman Catholic Church needs reconsideration. 
We must stress the importance of eucharistic ecclesiology. Primacy, essentially, is not 
centered on authority or jurisdiction but must enhance love and friendship. What I 
envisage is a primacy offratemity. In my eyes Prof. Legrand proposed in his excellent 
paper that this should be the case between the Catholic and Oriental Orthodox Chur
ches. 

Prof Legrand: I think that conciliarity and primacy do go together. Regarding all 
these issues, we Roman Catholics are undergoing a learning process. To deal with 
collegiality we have synods around the Pope, synods including lay people etc. Out of 
some 100 dioceses in France, 50 p.c. have already had diocesan synods. 

Mar Gregorios welcomes Prof. Legrand's paper but asks for a correct usage of names: 
We say "Oriental Orthodox Churches", not "ancient Orthodox regional Churches ofthe 
East". Moreover, he demands ex-planation ofthe following issues: 
(1) What do we mean by saying "both primacy and autocephaly could be seen as 
legitimate and weil founded responses"? What is the difference between the two? 
(2) What is the concept, definition and theology ofthe regional Churches referred to in 
the paper? 

Professor Legrand: We have a problem in common with the Protestants: how to deal 
with the relations between local (bishop's) churches on a national or ethnic or global 
level. This has found expression in two different ways: Our traditional response is 
Roman primacy. The 28th Canon of the Council of Chalcedon decided that the Church 
has to be seen in the criterion of the apostolic succession. Tue national or political 
circumstances must not dominate the organization of the Church, the arguments must 
be biblical and apostolic. Autocephaly exists where it is deeply rooted in the tradition, 
e.g. the Church of Cyprus. But also later historical developments were decisive: after 
the liberation from the Turks, the Orthodox on the Balkans became autocephalous on a 
national level. lt is a divine right to have bishops and the divine vocation ofthe Church 
relates to ethnic and cultural connections. 

Alar Themotheos: Both these concepts, i.e. primacy and autocephaly, have inherent 
weaknesses. Each one of them is based on the point of view of church order. Time and 
again we are challenged to define anew. I think today we should instead think about 
whether we could actualize the envisaged unity on the basis of eucharistic ecclesiology. 
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Professor Legrand: I quoted Fr. Meyendorff in my paper, "Both sides will be ready to 
recognize . . . that regionalism is not always consistent with universalism, which 
nevertheless also belongs to the very nature of Christ's message." So, the unity we 
envisage has to be eucharistic, regional and universal. I am not excluding eucharistic 
ecclesiology. 

Father George: 1 have some comments to Prof. Legrand: (1) From your paper it seems 
as if only union and not collegiality is the problem. In my view, collegiality also is a 
problem and it is a prerequisite for union. Maybe these are mutually linked. (2) The 
concepts of universal church and local church as mentioned by you need further 
clarification. Which local church are you referring to in this context? (3) Regarding the 
dichotomy presented between Roman primacy and autocephaly, I must say that it is a 
wrong dichotomy. If you maintain the false notion of universal church, I think that no 
agreement on this issue is possible. Primacy never comes alone, it must exist in love 
and brotherhood. 

Second Working Session: Friday, July lst: 3.30 p.m. 

Chair: Professor Philipp Harnoncourt 

Professor Legrand: Fr. George is right in saying that collegiality is a prerequisite. I 
have made a distinction there because the Council fathers made a distinction between 
collegiality and ministry with a stress on ministry. Collegiality of the bishops is the 
point. The bishop presides over the church and so he is a member of the college. If you 
have bishops without a see then there is a kind ofdisorder. You cannot be a bishop for 
yourself, you must preside over a church. 
Secondly, the words ofMt. 16,18 were not said to any local church, it was said to the 
Church of Jesus. The Church of St. Augustine disappeared totally, the same happened 
to the Church of Cappadocia. The Church of Jesus, however, will exist until the day of 
resurrection. 
Thirdly, on page 37 (4.1. First Thesis) I was talking specifically on Roman primacy 
and not on primacy in general. 

Father George: I am not satisfied with your response. Why take the earthly course of a 
church as her most important feature, but not the spiritual, eschatological dimension? 

Professor Legrand: Roman primacy and autocephaly are contradictions: the Roman 
primacy never existed alone, we have to speak of primacies. 

Professor Koodapuzha: Firstly, 1 would like to make a comment to Prof. Ishak's paper: 
Anathema is connected with infallibility, we must be aware of that. If you use ana
themas you are claiming infallibility. Conceming the term "invalid baptism" referred 
to in his paper, isn't it also some kind of claim of infallibility? 
Secondly, what do you mean by local church? In my understanding, the local church is 
a diocese, the particular church a grouping of churches according to national, historical 
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or linguistic reasons. The regional church is between the individual and the particular 
church. 

Professor Legrand: In this context, local church means individual church. By 
particular church a grouping of individual churches is meant. Regional church is a 
rather new concept for which an adequate definition has yet to be found. 

Archbishop Powathil: According to the Indian theologians, the term "diocese" is 
equivalent to particular church. 

Professor Legrand: Not all Catholic theologians follow the canonist because the terms 
"universal" and "particular" do not fit or correspond completely. 

Professor Koodapuzha: In one perspective we can say the Roman church is a local 
church, the Pope being the bishop of Rome. In another perspective the Roman church 
is a communion of churches which needs primacy and there the Pope has a special 
ministry. 

Professor Legrand: The Roman church is a local church and not the universal church. 
The Pope is the bishop of Rome. 

Archbishop Keshishian: These term "local" and "universal" were discussed during 
meetings between the Roman Catholic Church and the World Council of Churches. In 
the WCC we have very good documents on these discussions. We have, however, never 
solved the question. These terms need further clarification. 
For the Oriental Orthodox Churches the term "universal" is strange. For them the 
Church is One, Holy, Catholic and Apostolic. These dimensions are fully represented 
in the reality of the local chmch. In history it was the local realities which determined, 
the geographical locality dominated. But changes have taken place and now political, 
national and social elements are more important. Therefore the local church goes be
yond Iocal reality. In order to speak of the local church we have to transcend the 
locality. 
For the Protestants the local church is the parish church where the eucharist is 
celebrated. This adds to the confusion as well as the term regional church. 
For the Oriental Orthodox the term "Catholic" refers to a qualitative reality. So, we do 
not find the necessity of a global dimension pressed on to it. For the Roman Catholics 
the qualitative and quantitative realities are important, communion and primacy are 
essential dimensions. Not so for the Orientals: we differ about the kind of necessity of 
primacy. For us catholicity is not the coming together of local churches. Full catholi
city is not above the local reality. As I said earlier, primacy is a necessity; but could we 
make a distinction between primacy and universality. We must give primacy to con
ciliarity. 

Professor Legrand: In my paper I tried to avoid the term universal church but said the 
whole or entire church or Church Catholic. These are much deeper connotations. Then 
he questions the statement that the Orthodox do not have the concept of a universal 
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church. What happened in Addis Ababa 30 years ago, when they came together? The 
entire church which met there needed an expression oftheir own catholicity. 

Archbishop Krikorian appreciates the spirit of Vatican II as expressed in the lecture. 
But he sees a difference between theory and practice in the Roman Catholic Church, 
which is still Rome-centered. Although we have a positive interpretation of universal 
power, the Pope repeatedly insisted on universal jurisdiction. The language of Vatican 
II and that of the Catholic Catechism and Directory are a problem. We have to change 
our language. The Pope is not all-in-all. But there is no collegiality in the case of the 
appointment of bishops. 

Archbishop Powathi/: There is a lot of ambiguity in the use of the terms "Latin 
Church" and "Catholic Church" as weil as "regional church" and "individual church". 

Professor Legrand: Frequently there is also a confusion about the different functions of 
the Pope: bishop, primate, patriarch and pope. 
Talking ofthe regional church ofLatin America is a concept ofthe future. 
As a response to what Archbishop Krikorian said, it is true we have beautiful texts but 
they do not always meet the reality. Life also means tension, future and hope. lt is 
remarkable that Pope John Paul II recognized the Balamand document in spite of the 
situation in former Communist Eastern Europe. 

Father Frans Bouwen PA 

The Current Theological Discussion of the Problems of U niatism and 
Proselytism within the Framework of the Theological Dialogue 

between Catholics and Orthodox 

lt seems somehow paradoxical that it is precisely thanks to the manifold and 
significant progresses made in the ecumenical field, that the question of proselytism 
has become such a burning and painful issue in the relations between the Churches. Of 
course, this does not at all imply that the reality did not exist before. However, the 
context and the sensitivities have profoundly changed. The Christians or Churches who 
feit themselves to be victims of proselytism in the past suffered as much as the ones of 
today except that they often suffered in silence. They bad no means to express 
themselves then or to make their protests heard, whereas now it has become possible to 
speak out, to ask questions, in confidence, and there is - although not always - a real 
possibility of being listened to by fellow Christians. So, some progress has in fact been 
made. Certainly, this does not mean that the problem has been solved and that the 
phenomenon has disappeared, but that a beginning has been made. 

Something similar could be said about the problem known by the name of 
"uniatism", in spite ofthe many differences, as far as the origins, the nature and the hi
story are concerned. The Orthodox reaction against uniatism has always been very 
strong and has expressed itself in varied ways according to the different places and 
times, but there was no forum to discuss the matter between the different parties. lt is 
only thanks to the recent dialogues that the Churches have been able to recognize each 

81 



other once more as Sister Churches, that the whole question has been put in a new 
light. 

Deeply interwoven with the progresses and the obstacles in the contemporary ecu
menical movement, both proselytism and uniatism are extremely complex phenomena 
and therefore will hav.e to be more clearly defined. However we do not intend to study 
these questions in themselves, in an exhaustive way. Our aim is mainly to see in a 
more concrete and simple way how these problems came up and were handled in the 
framework of the theological dialogue that the Roman Catholic Church has initiated 
with the Eastem Orthodox Church, were these points have really become the touch
stone of the quality of the relationship and the dialogue between the two Churches. 

lt might be good first to take a quick look at how the phenomenon of proselytism, 
and in a lesser degree, that of uniatism, was raised on the general ecumenical scene in 
the course of the last decades, in the multilateral dialogues. 

Secondly, these questions also came up very frequently in the dialogue between 
the Catholic Church and the Coptic Orthodox Church. Without analyzing the relative 
texts in füll, it may be interesting to see what attempts were made to overcome these 
obstacles, both on the level of principles and on the level of practice. 

1. On the Ecumenical Scene 

The first explicit contemporary ecumenical study on the question of proselytism 
was undertaken at the request of the Joint Working Group between the World Council 
of Churches and the Roman Catholic Church. In this respect it is interesting to note 
that this Joint Working Group is one of the most largely representative ecumenical fo
rums that exist, representing, on the one band the member Churches of the World 
Council of churches, and on the other band, the Roman Catholic Church. 

A special joint theological commission was set up in 1968 to prepare the study 
that was published in 1970, under the title Common Witness and Proselytism. 1This title 
in itself is already quite revealing. The term proselytism sounds rather negative. In 
order to balance it with a more positive dimension, the document intends not only to 
point out what the Churches should not do to each other, but also what positive actions 
they should take together, and for what common reasons. Indeed, the document notes 
that this study is in a certain sense the result of improving ecumenical relations, for 
"the ecumenical movement itself has made Christians more sensitive to the conditions 
proper to witness bome among themselves" (§ 25). In the preface it is said that "al
though there may not be complete agreement on everything contained in the document, 
it represents a wide area of consensus ... " 

In § 8. the document defines the proselytism as follows: 
"Here is meant improper attitudes and behaviour in the practice of Christian 

witness. Prosel)tism embraces whatever violates the right of the human person, 
Christian or non-Christian, tobe free from extemal coercion in religious matter, 
or whatever, in the proclamation of the Gospel, does not conform to the ways God 
draws free men to himself in response to his calls to serve in spirit and in truth." 

1 TI1is document was published in The Ecumenical Review 33, 1971, 9-20 
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After listing the required qualities for Christian Witness (§ 26), the document 
goes on to mention the types ofbehaviour witness should avoid (§ 27) and analyzes the 
impact of witness on the relations among the Churches themselves, pointing out that 

"Some points of tension between the Churches are di:fficult to overcome 
because what is done by one Church in view of its theological and ecclesiological 
convictions, is considered by the other as implicit proselytism. In this case, it is 
necessarv that the two sides try to clarify what is really in question and to arrive 
at mutual understanding of different practices, and if possible, to agree to a 
common policy." (§ 28.e) 

lt is interesting for us to note here that, among these "points of tension", the 
document also refers to the existence of the Eastem Catholic Churches, from a double 
perspective: 

"The Orthodox consider that the existence of the Eastem Catholic Churches 
is the fruit of proselytism. Catholics level the same criticism against the way in 
which certain of these Churches have been reunited to the Orthodox Church. 
Whatever has been the past, the Catholic Church and the Orthodox Church are 
determined to reject not only proselytism but also the intention even to draw the 
faithful from one Church to another. An example of this pledge is the common 
declaration of Pope Paul VI and Athenagoras I, on October 28, 1967. The 
resolution of these questions, evidently important for the ecumenical movement, 
should be sought in frank discussion between the Churches concemed". (§ 
28.e.iii) 

Ten years later, the same Joint Working Group published a second study 
document related to the same questions, this time entitled simply Common Witness. In 
the preface, it refers to the 1970 document and remarks that the world to which that 
document addressed itself "has radically changed in the intervening decade". The text 
is perhaps a little to optimistic in the way it speaks about the Churches being "drawn 
together in the confrontation of common problems", and having, "out of their sense of 
common purpose, with one voice, spoken to the crises of our time". The document is 
not however unaware of the real situation. In a section on "Problems and tensions" (§§ 
47-S2), it refers to the 1970 document on Common Witness and Proselytism, adding 
that "much of the material is still useful for situations where the problem is actual" (§ 
51). The same paragraph puts the question in a church-belonging or ecclesial dimen
sion, which may be helpful for our reflections: 

"When the Churches are still divided and not yet at one in understandi~g the 
Gospel of Christ, this necessary connection of witness and community, of 
proclamation and church-membership raises the question of those kinds of 
witness which are distorted by certain motives, attitudes, behaviour and methods. 
These are called proselytism and must be evaluated as an unworthy kind of 
witness." (§ 51) 

In § 52 the Common Witness document then points out: 
"In the first place proselytism includes whatever violates the right of the 

human person, Christian or non-Christian, to be free from every type of physical 
coercion, moral restraint or psychological pressure which could deprive a person 
or community of freedom of judgement and responsible choice." (§ 52) 
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Finally, § 53 reminds us of the spiritual background of all Christian witness -
selfless love, primary trust in the surprises of the Spirit, truth - with its possible 
deviations. 

Of course. not all that is said in this document applies directly to the questions we 
intend to study and to clarify together during these days, but some of the considerations 
may help us to discern better the possible connections between proselytism and the so
called uniatism and to place our concern in the larger ecumenical framework. 

A third initiative comes from the Middle East Council of Churches (MECC) and, 
consequently, concerns that region directly, where many of the Churches represented 
here live and witness side by side, and even sometimes together. In order to see the far
reaching significance of this initiative better, it is good to remember that all the Ca
tholic Churches - of Eastern and Western traditions -, present in the Middle East, are 
effectively members ofthis Council since 1989. The discussion process on proselytism 
started in December 1986 and a third draft, which included the problems of sects, was 
drawn up in July 1989. lt resolved to place the reflection in a pastoral perspective. En
titled Prose~vtism, Sects and Pastoral Challenges. A Study Document, it was submitted 
to the Executive Committee and to the General Assembly in 1990. lt was decided that 
it should retain the status of a study document, because certain points still needed to be 
developed further and, as such, was made available to Churches, institutions, groups 
and individuals "for use in various local context". Although not officially adopted by 
the churches, this text reflects a very complex and sensitive context and is a concrete 
example of the efforts made in order to go beyond mutual accusations. 

From the beginning, the document has built upon the progress already made in 
the present ecumenical situation: "Developments in inter-church relations may allow 
for an affirmation of a common position against proselytism, which is still practised 
occasionally, and which constitutes a 'thorny' obstacle on the way towards 'Communion 
oflove'. 11 (§ 2) 

For the definition of proselytism, the MECC study document refers to the 1970 
Common Witness and Proselytism, ofthe Joint Working Group (§ 6-11). The text goes 
on to describe the different forms proselytism has taken in the Middle East throughout 
the centuries, stating that "what we now call proselytism was at the heart of the 
Western missionary strategy, after the failures of attempts to 'restore unity' during the 
15th century11 (§ 12). lt may be instructive to quote the following view on this history: 

11Missionaries adopted a multiplicity of policies. Some were concerned about 
establishing close relations with church leaders emphasizing unity in faith and its 
expression through canonical links. Others attempted to change Eastern Christia
nity from 'within' through religious education, schooling and service, paving the 
way for uniting it with Rome. A third category strove to attract small groups and 
influential individuals through different forms of assistance, alienating them ecc
lesially and culturally. The third tendency gained, gradually, more momentum at 
the expense of the others and led fragments of Eastern Christianity to unite with 
the Catholic Church." (§ 13) 

Once more, as we can see, the origin and existence of the Eastern Catholic 
churches is viewed in the general perspective of Western missionary activity and 
proselytism. lt is not necessary to agree entirely with all the ideas expressed in this 
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paragraph, but it should be recognized that it reflects the viewpoint of many Orthodox 
and therefore has to be taken into consideration. 

The document acknowledges that certain changes have occurred: "There have 
been. during the last decades, a limited number of collective changes in church affilia
tion (§ 21). 11 However, "conscious proselytism did not disappear11 (§ 23), and new forms 
of "semi-conscious or perhaps unconscious neo-proselytism" appear, through various 
Christian schools, youth movements, social and cultural organizations, etc (§ 25). 
Among these cases, the document points out a certain form of impatient or sentimental 
ecumenism, an argument that is not rarely heard in the Middle East context: 

11This is also true of 'impatient' ecumenism which may be inclined towards 
relativism and syncretism. Such ecumenism suggests a diffuse Christian identity 
and ignores historical consciousness." (§ 28) 

Nevertheless, the study document does not ignore the fact that "the mere willing
ness to launch a process of reflection towards a position paper on proselytism indicates 
a change in mood and mind that cannot go unnoticed" (§ 29). 

In conclusion, one of the basic difficulties this MECC study process on prosely
tism encounters is the lack of a common. ecclesiology between the Orthodox and the 
Protestants, so much so that the text oft.eo has to restrict itself to a phenomenological 
or practical approach. This difficulty should not exist in the relations between the Ca
tholic and Orthodox Churches, since they recognize that they have the main constituti
ve elements of the Church in common: "profession of the apostolic faith, participation 
in the same sacraments, above all the one priesthood celebrating the one sacrifice of 
Christ, the apostolic succession of bishops. 112 Hence also there lies a greater respon
sibility, for both sides, to find a solution to this painful issue. 

2. In the Roman Catholic - Coptic Orthodox Dialogue 

If we now turn to the bilateral dialogues the Catholic Church is involved in, the 
dialogue with the Coptic Orthodox Church is surely the first one in which the issues of 
proselytism and uniatism were extensively raised. The common declaration signed by 
Pope Paul VI and Patriarch Shenouda III, at the end of their meeting in Rome, in May 
1973, contains a clear statement on the subject: 

"In the name of this charity, we reject all forms of proselytism, in the sense 
of acts by which persons seek to disturb each other's communities by recruiting 
new members from each other through methods, or because of attitudes of mind, 
which are opposed to the exigencies of Christian love or to what should characte
rize the relationships between Churches. Let it cease, where it may exist. Catho
lics and Orthodox should strive to deepen charity and cultivate mutual consul
tation, reflection and cooperation in the social and intellectual fields and should 
humble themselves before God, supplicating Hirn who, as He has begun this work 
in us, will bring it to fruition. 113 

1 Balamand 1993 text, § 13 
3 Information Service (IS), published by the Pontifical Council For Promoting Christian Unity, 76, 1991 (l), 9. 
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The Joint International Commission between the Catholic Church and the Coptic 
Orthodox Church, established by the two Heads of Churches at · the same occasion 
devotes special attention to this point at its first meeting in Cairo, in March 1974. In it~ 
joint report we read: · 

"The Joint. Commission recognizes that some of the people of our Churches 
still have a strong feeling of mistrust when it comes to common cooperation. We 
must strive to eliminate this feeling and to root out its causes. The cornmission 
also recognize that certain people, because of a lack of proper understanding both 
of the Church' s responsibility in the world and of the ecurnenical spirit, might 
use the common declarations of our leaders, and our own proposals, to disturb 
another' s community by trying to recruit new members from it or by cultivating 
attitudes of minds which are opposed to the exigencies of Christian love or to 
what should characterize brotherly relationships between Churches. Actions and 
attitudes of this kind can find no justification in the efforts of Catholics and 
Orthodox to deepen charity and cultivate mutual consultation, reflection and 
cooperation in the social and intellectual fields. "4 

lt is in view of a concrete implementation of these principles that the formation of 
a Local Joint Committee in Egypt is recommended. Its function will be "to implement 
the use of resources for the service of Christ and His Church in Egypt, and to take 
effective measures to eliminate activities which obstruct this service" .. At the same time 
the creation of a subcommittee is suggested "to examine and to take effective measures 
against those practises which create tensions among the Churches or affect the spirit of 
mutual confidence between them". 5 Decisions of this kind prove that the two parties 
are really determined to do something about it. 

At the third meeting of the Joint Commission, held in Vienna, in August 1976, 
the Coptic Orthodox participants express their hesitation "to inform people of the work 
being done or the results achieved". And the reason is that "they feel that this could be 
used against them, especially among the simple faithful, to foster proselytism or 
expansion among them". The common report states further on: 

"lt was agreed that no ecumenical activities between our churches should be 
used to create confusion in the minds of the faithful or open the way to the 
expa.nsion of the Catholic Church at the expense of the Coptic Orthodox." · 

In order to meet these fears, various specific recommendations are made and 
submitted to the authorities of the Catholic Church for their approval and action. 6 

In bis letter of 28 January 1977 to the Coptic Orthodox Bishop Amba Samuel, 
Cardinal J. Willebrands expresses bis agreement with the principle that no ecumenical 
activities "should be used to create confusion in the minds of the faithful or open the 
way to the expansion of the Catholic Church at the expense of the Coptic Orthodox. In 
fact no activities of our Churches should be used for this purpose." More generally, he 
makes the following observations: 

Church and the Coptic Orthodox Church, from 1973 until 1988. Cf. also The Vienna Dial~gue. Five Pro 
Oriente Cons11/tations with Oriental Orthodoxy. Communiqes and Declarations. Booklet l, 110 

4 IS 76. 1991. 16 
5 IS 76, 1991, 16 
6 IS 76, 1991, 20 
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"Whatever may have been attitudes in the past, we wish to state clearly that 
the Catholic Church does not consider the Coptic Orthodox as objects of a 'mis
sion'. If there is any pastoral work among Orthodox it must be done with the 
knowledge, approval and cooperation of the Orthodox authorities and without the 
intention of having people pass from one Church to the other. "7 

Most of these recommendations are repeated in a parallel letter that Cardinal 
Willebrands, as a President of the Secretariat for Promoting Christian Unity, and Car
dinal Philippe, as Prefect of the Congregation for the Eastem Churches, sent to the 
Coptic Catholic Patriarch, H.B. Stephanos I Sidarouss, on 29 March 1977.8 

In the report of its fourth meeting, held in Cairo, in March 1978, the Joint 
Commission states the same principles in a more systematic way: 

"The following principles have been communicated to Catholic and Coptic 
Orthodox authorities in Egypt as representing the attitude of the Church of Rome 
regarding activities of the Catholic Church: 

1. No activities of the Catholic Church should be used to open the way to the 
expansion of the Catholic Church at the expense of the Coptic Orthodox. 

2. The Catholic Church does not consider the Coptic Orthodox as objects of 
mission. 

3. Pastoral activities should not be conducted among Orthodox with the 
purpose of the passing of people from one Church to another. 

4. Pastoral work among the Orthodox must not be done without the know
ledge, approval and cooperation of Orthodox authorities. [ ... ] 

From her side, the Coptic Orthodox Church welcomes the statement of these 
principles and the spirit animating them as a concrete st~ towards helping both 
Churches to proceed further on the road to perfect union." 

There is, consequently, a certain common understanding on these points between 
the Church of Rome and the Coptic Orthodox Church: the former considers them as 
expressing her attitude regarding activities of the Catholic Church, and the latter wel
comes the statement and the spirit animating it. 

Once more we find the same approach in the document of fundamental signifi
cance that bears the title Princip/es for guiding the Search for Unity between the Cath
olic Church and the Coptic Orthodox Church and the Protoco/ Joint to the Princi
ples.10 These texts were prepared by the Joint International Cornrnission and submitted 
to Pope John Paul II and to Pope Shenouda III, who approved and signed them. Among 
many other elernents, a significant quote that concems us move directly here is: 

"lt is in the perspective of the search for this unity that we understand that 
the pastoral activity, mutual collaboration and common witness should take place 
at present in Egypt. None of these can have as their objective the passing of 
people from one Church to another. They are to serve the entire Christian 
community in Egypt." 

7 IS 76, 1991, 22-23 
8 IS 76, 1991, 23-26 
9 IS 76, 1991, 28 

10IS 76, 1991, 30-32 
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The Catholic-Coptic Orthodox dialogue was suspended during the years Pope 
Shenouda was impeded by the Egyptian authorities from fully exercising his patriar
chal functions (1981-1985). After its resumption in 1988, there is no explicit mention 
of the term "proselytism", but the Joint Commission meeting in 1991 speaks of "con
crete problems which continue to exist between our Churches." Therefore a new Joint 
Local Pastoral Committee was established "to study those problems which still cause 
friction between our Churches and people and to propose solutions to the Church au
thorities. "11 

At its February 1992 meeting, the Joint Commission welcomed a report of the 
Joint Local Committee: 

"lt is encouraging that the local problems arising in the relations between 
priests and faithful from both Churches and between some of our institutions are 
being frankly discussed and that the Committee is determined to seek out ways of 
resolving these problems and avoiding them in the future." 

The Commission also encourages the Local Committee to meet regularly and re
states some ofthe basic principles already quoted, 

" ... in order to enhance the collaboration in pastoral activity, educational and 
charitable work and in various forms of common witness. This collaboration can 
never have as its objective the passing of people from one Church to another. lt is 
to serve the entire Christian community in Egypt. 1112 

In concluding these few remarks on the dialogue between the Catholic Church 
and the Coptic Orthodox Church, we can observe that the questions related to prose
l}tism are constantly referred to as a kind of criterion of the sincerity of the dialogue. 
Most ofthe time the term "proselytism" is not explicitly used, but more general expres
sions like local and concrete problems arising in the relationship, friction, passing 
from one Church to aJ!.other, etc. The precise term "uniatism" is never used, but it is 
clear that the questions raised by the presence, the organization and the·pastoral acti
vities of the Coptic Catholic Church are underlying most of these considerations. At 
the same time the Coptic Catholic Church is also the main Catholic partner in the Joint 
Local Committee. The many difficulties encountered by this Local Committee which 
prevented it from functioning properly, illustrate eloquently that there is a long way to 
go from the clearly stated principles to a consequent implementation in the daily life of 
the Churches. The main task of future dialogues may lie exactly there. 

3. In the Dialogue between the Catholic Church and the Orthodox Church 

Before going directly into the Theological Dialogue between the Catholic Church 
and the Eastern Orthodox Church of Byzantine tradition, let us remember a few 
fundamental statements by the Heads of both Churches, as an illustration of the fruits 
of the dialogue of love and of the atmosphere in which the Theological Dialogue was 
initiated. 

nrs 77, 1991, 68-69 
12IS 80, 1992, 37 
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Towards the end of his visit to the Ecumenical Patriarch, H.H. Athenogoras 1, in 
the Phanar (Istanbul), in July 1967, Pope Paul VI, in his address in the patriarchal 
cathedral, recalls how "charity allows us to become more aware of the very depth of our 
unity." On the basis ofthe rediscovery ofthis already existing communion and the mu
tual recognition of the pastoral responsibilities of each Church, he affirms: 

"Thus we see more · clearly that it is on the heads of the Churches and their 
hierarchy that the obligation rests to guide the Churches. along the way that leads 
to finding füll communion again. They ought to do this out of recognition and 
respect for the fact that they are pastors of the part of the flock of Christ entrusted 
to them, and out of concern for the cohesion and growth of the people of God, 
and should avoid everything that could scatter it or cause confusion in its 
ranks."13 

Without using the term "proselytism", the allusion is clear, and it is placed in a 
truly ecclesiological vision. 

A similar approach of the question can be found in the common Statement 
signed by Pope Paul VI and Patriarch Athenagoras 1, at the end of their meeting in 
Rome, in October 1967: 

"Pope Paul VI and the Ecumenical Patriarch Athenagoras 1 are convinced 
that the dialogue of charity between their Churches should bring forth fruit in an 
unselfish collaboration and common action upon pastoral, social and intellectual 
levels, with a mutual respect for the fidelity of members on either side to their 
own Church."14 

These very basic elements were reaffirmed in the Balamand text in 1993: 
unselfish collaboration, common action, mutual respect for fidelity of members ... 
Twenty years later, during the visit of H.H. Patriarchs Dimitrios 1 to H.H. Pope John 
Paul II in Rome, December 1987, both Heads of churches restated this in these precise 
terms: 

"We renew before God our common commitment to promote the dialogue of 
charity in every possible manner, following the example of Christ in nourishing 
and surrounding the Church with the solicitude of his charity (cf. Eph 5:29). In 
this respect we reject every form of proselytism, every attitude which would or 
could be perceived as a lack ofrespect."15 

Even before the official opening of the Theological Dialogue, the subject of the 
Eastern Catholic Churches became a hone of contention between Orthodox and 
Catholics. The strongest reaction probably came from the Church of Greece which has 
especially opposed to the participation of any Eastern Catholic clergyman or layman in 
the future dialogue and at a certain point made this an absolute condition for its own 
participation. 16 So it was not at all surprising that the question was raised with deter-

13Tomos Agapis, n. 172; Towards the Healing of Schism. The Sees of Rome and Constantinopole. Public 
statements and correspondance between the Holy See and the ecumenical Patriarchate 1958-1984. "Ecumenical 
Documents" III, edited and translated by E.J. Stormon, New York, Paulist Press, 1987, 158 

14Towards the Healing o[Schism, 181-lS2 
15IS 66, 1988, 30 
16Cf Chrvsostomos of Peristerion. Problem and an Appeal. A Necessary Presupposition for the beginning and 

the su~cess of the Theological Dialogue between the Orthodox and the Roman Catholic Churches, in 
Theologia 50, 1979, 858-868 
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mination at the very beginning of the first session of the International Comission for 
the Theological Dialogue, Patmos-Rhodes 1980, where four Eastem Catholics were 
present as members ofthe Catholic delegation. The first day, during a separate meeting 
of the Orthodox participants, a special statement was worked out and later accepted by 
the Catholics, .. on condition that it would not contain anything offensive for the persons 
involved. lt was agreed, for instance, not to use the term "uniate" for human persons, 
because of its pejorative implication, but the term "uniatism" could be maintained to 
designate an historical phenomenon. The Statement itself mainly affirmed two points: 

a) the presence of Roman Catholics of the Eastem rite in the dialogue did not 
mean an acceptance of uniatism on behalf of the Orthodox; 

b) the theme of uniatism remained open and would have to be studied later in the 
course of the Dialogue. With these reservations made, the Orthodox were able to ini
tiate officially the Theological Dialogue, which, according to the method adopted to
gether, intended to start from the many points both Churches already bad in common. 
In this perspective, the topic of the Eastem Catholic Churches would be dealt with only 
at a later stage. 17 

At the third session of the International Commission (Crete, 1984), the issue of 
proselytism was brought forward by the representative of the Greek Orthodox Patriar
chate of Jerusalem. In a letter to the Commission, the Patriarch drew the attention to 
"certain painful facts that occur in the jurisdiction of the Patriarchate of Jerusalem," 
and protested against certain forms of proselytism exercised by the Catholics - Latin 
and Eastem - at the expense of the Orthodox community. Some Catholics priests were 
also reproached with eJ.l>loiting the ecumenical relations by making believe that there 
were no theological differences between the two Churches any longer, thus attracting 
the Orthodox to the Catholic Church. The Patriarch of Jerusalem threatened to with
draw from the Dialogue if nothing effective was done to remedy this situation.18 The 
response of the Catholics was that the question would be taken seriously, and that a 
real solution could qnly be found by consultation on the local level. However, the press 
communique of the meeting does not mention this point, which seems to indicate that 
it was not really central in the discussions. 19 

At the fourth session of the International Commission, in Bari (ltaly), 1986, the 
problems of proselytism and uniatism were raised once more by some Orthodox and 
quite a lengthy discussion took place, judging from what is said in the press communi
que: "They also eJ.l>ressed their concem about what is perceived as proselytism by 
Catholics among Orthodox and by the question of the existence and activity of Catholic 
Churches of Eastem Rite in füll communion with Rome". The Commission acknow
ledges the seriousness of this concem and plans to study it in the future; at the same 
time it insists on the need and the advantage to undertake study and action on the local 
level: 

17 See, for instance, F. ~uwen. Patmos-Rh<X(es 1980. Premiere reunion de la Commission pour la dialogue 
theologique entre lEglise catholique et IEglise orthodoxe, in: Proche-Orient Chretien 31 1981 170-196 
(mainly 185-186) · ' ' 

18 In fact, the Patriarchate of Jerusalem suspended its participation in the Theological Dialogue by decision of its 
Synod, on 22 May 1989, referring exactly to these motifs (cf. Proche-On·enr Chretien 40, 1990, 278) 

19 F. Bou~en. Crete 1994. Troi~ieme reunion de la Commission internationale pour le dialogue theologique 
entre l Eglise catholique et l Eglise orthodoxe, in Proche-Orient Chretien 34, 1984, 86-96 (mainly 92-93) 
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"lt was proposed that both the question of proselytism and that of the 
Catholics of Eastem Rite, under their theological and practical aspects become an 
object of eventual study by the Commission since they cause serious divergences 
between the two Churches. lt was furthermore recommended that structures be 
set up to handle practical problems of real or apparent proselytism. lt was felt that 
a theological commissiön may not be the proper place in which to treat these 
problems and that a body more immediately connected with the authorities of 
both Churches would be in a better position to handle them if they should arise in 
the future. „:20 

At the second part of the Bari session, in 1987, the two questions came up again. 
The Patriarchate of Jerusalem reiterated its accusations and asked for an explicit 
condemnation of proselytism. The final communique of the meeting responds to this 
demand, repeating word for word certain formulas already quoted above, used pre
viously by Pope Paul VI and Patriarch Athenagoras 1. Simultaneously, the Commission 
insists on the necessity to try to confront the questions on the local level. 

"On the principles adopted by the Commission at its first meeting in Rhodes 
(1980) for guiding its work is that the dialogue of love should continually 
accompany the theological dialogue to facilitate the solution of the difficulties 
and to strengthen the deepening of fraternal relations between the two Churches 
on both the local and more general levels. In the spirit of this principle, the 
members of the Commission repeat the condemnation of proselytism already 
expressed on many occasions by authoritative leaders and groups of both 
Churches. Every form of proselytism is to be avoided in the relations between our 
faithful or eliminated where it may possibly exist. 

Relations between Catholics and Orthodox should be rooted in a total 
fidelitv to Christ and in a mutual respect for each other' s traditions. They should 
bear fruits of disinterested collaboration on the level of common pastoral, social 
and intellectual action with mutual respect for each one' s fidelity to bis or her 
own Church. Every element which can reinforce the bonds of love and common 
action is to be encouraged and promoted; whatever harms this love and common 
action is to be eliminated with the grace of God and the creative force of the Holy 
Spirit. The International Joint Commission intends to keep this question under 
consideration and study. 

In making this general declaration, the Joint Commission expresses its great 
desire that these principles be adopted on the local and regional levels and where 
deemed necessary, that appropriate structures for mutual consultation and action 
be established." 

The question of uniatism was likewise raised again, and the necessity to confront 
it directly in the near future imposed itself more and more on the Commission: 

"At previous meetings. the Commission expressed its concem for the 
problem of 'uniatism' as a serious factor in the relations between our two Chur-

20 IS 62, 1986, 200; cf. F. Bouwen, Bari 1986. Quatrieme reunion de la Commission internationale pour le 
dialogue theologique entre lEglise catholique et IEglise orthodoxe, in Proche-Orient Chretien 36, 1986, 
282-303 (mainly 289-292) 
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ches. During this meeting at Bari, it considered further concrete ways by which 
the ecclesiological and practical aspects of this question may be studied. "21 

At the fifth plenary session of the International Commission, held at the Orthodox 
monastery ofUusi Valamo, in Finland, June 1988, "as agreed by the Cornmission at its 
1987 meeting in Bari, the question of the Eastern Catholics in cornrnunion with the 
Holy See of Rome was also discussed as a serious factor in the relations between the 
Roman Catholic and Orthodox Churches". By then the time seemed tobe ripe and "a 
joint sub-commission was established to carry on the consideration of ecclesiological 
and practical aspects of the question". This sub-commission met for the first time at 
New Valamo itself and it was decided that a series of historical and ecclesiological 
studies would be arranged, and concrete pastoral recornrnendations made. 22 

. The next meeting of the sub-committee was planned to take place in Moscow, but 
1t actually was held in Vienna, in January 1990. In the meantime, the radical political 
changes and the dawning of a new religious freedom in Central and Eastern Europe 
bad opened the way for the reappearance and the public resurnption of the pastoral 
activities of the Eastern Catholic Churches in those regions. In several places this con
stituted a painful test for the relations between Catholics and Orthodox, and tensions 
and even conflicts developed. The new situation was going to upset the whole program 
and method of the Theological Dialogue. Precisely, very soon the problems relating to 
the Eastern Catholics Churches would be in the foreground. In the light of these deve
lopments, the Vienna meeting of the sub-committee drew up a study paper and sub
mitted it to the Joint Coordinating Committee for the Theological Dialogue at its 
meeting in Moscow, in February 1990, in view ofthe next session ofthe International 
Comrnission. 

As a matter of fact, the sixth plenary session of the International Cornmission for 
the Theological Dialogue at Freising (Germany), in June 1990, was practically entirely 
"dedicated to tl}e study of the questions posed by the origin , the existence and the 
development of the Catholic Churches of Byzantine Rite which are also called 'Uniate 
Churches'." The text approved at the end of the session23 states that the discussions 
"have taken place in a very sincere and fraternal atrnosphere", but that does not con
tradict the fact that the dialogue was severely put to the test. Only on the last night a 
compromise text was produced. The dynamic of the dialogue bad prevailed and the 
positive outcome was experienced as a moment of grace. 

lt is not possible and not necessary, to analyze that text in detail here. lt consti
tutes in fact only a point of departure and its main elements have been taken up again 
and intensified in the later meetings. The Freising text will remain farnous for its 
central affirrnation: "We reject 'uniatism' as a method of unity opposed to the comrnon 
Tradition of our Churches." A similarly clear statement was made on proselytism: 
"Every effort aimed at having the faithful of one Church pass to another, which is 
commonly called 'proselytism', should be excluded as a misuse of pastoral energy. In 
addition it would be a counterwitness ... " In conclusion it is agreed that dialogue should 
continue, as "the most appropriate forum for confronting problems, particularly that of 
'uniatism' ", and would "focus on this particular question." . 

21 Conununique in IS 64, 1987, 66-67 
22 Conununique in IS 68, 1988, 160-161 
23 Cf. IS 73, 1990, 52-53 
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As a matter of fact, on the basis of the Freising text, the theme of uniatism was to 
be studied further in the following months by the three joint sub-cornmissions for the 
Theological Dialogue, which would present their reports to the Joint Coordinating 
Committee. The document prepared by the Joint Coordinating Committee at its meet
ing at Ariccia (ltaly), in June 1991, and entitled Uniatism, method of union ofthe past, 
and the present search for Juli Communion, was to serve as the working document for 
the plenary session of the International Commission at Balarnand, in June 1993. 

Parallel to the work of the International Commission, the Catholic authorities in 
Rome published a series of official documents, aiming at clarifying the Catholic po
sition in front of the radical changes in the situation in Eastern and Central Europe and 
at facilitating the relations between Catholics and Orthodox in these regions. On 31 
May 1991, Pope John Paul II signed bis "Letter to the Bishops of Europe on the rela
tions between Catholics and Orthodox in the new situation of Central and Eastern 
Europe". On 1 June 1992, the Pontifical Commission Pro Russia issued the document 
entitled "General principles and practical norms for coordinating the evangelizing acti
vity and ecumenical commitment of the Catholic Church in Russia and in other 
countries of the C.I.S."24 The main elements of these texts are integrated in the 
Balamand 1993 document. 

4. Balamand 1993 

This historical introduction seemed necessary, or at least very useful, in order to 
see concretely how the two questions of proselytism and uniatism have become a grow
ing and continuous concern in the various ecumenical relations and dialogues oftoday. 
This implies that a certain amount of reflection and experience is already available and 
it would be a serious mistake to ignore it and not to try to benefit by it. However, if we 
want to look towards the future and if we intend to elaborate an ecclesiological vision 
for the relationship between our Churches - and the place of the Oriental Catholic 
Churches in it -, then we have to refer to the document published by the International 
Commission for the Theological Dialogue between the Catholic Church and the 
Orthodox Church at the end of its seventh plenary session at Balamand, Lebanon, in 
June 1993. This bears the same title as the working text of Ariccia: Uniatism, method 
of union ofthe past and the present searchfor Juli Communion. 

The status and authority of this text are only those of the Cornmission. The text 
was submitted to the authorities of the Catholic and Orthodox Churches for approval 
and application. So far the Orthodox Church of Romania is the only one to have appro
ved it officially, in its Holy Synod, in July 1993; on the other band, no Church has 
officially rejected it. We are therefore strongly invited to explore further and to make 
the best of the principles and orientations given by the Commission, that is composed 
of competent persons officially delegated by their Churches to study in common the 
best ways to advance to füll communion. 

In itself the Balamand document directly concerns only the r~lations between the 
Catholic Church and the Eastern Orthodox Church of Byzantine tradition, partners in 

24 These two te:1.1s can be found in the special issue of IS, 81, 1992, entitled Documentation on ecumenical 
statements and initiatives ofthe Holy See in regard to Central and Eastern Europein the new situation. 
January 1989 - October 199:! 
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this bilateral dialogue. Nevertheless the rejection of uniatism as a method and as a 
model of unity equally concems the other Orthodox Churches - Armenian, Syrian, 
Coptic, Ethiopian, Maiankara - that live side by side with an Oriental Catholic Church 
in communion with the See ofRome. Likewise the practical orientations given, deserve 
to be studied seriously by all. 25 

4.1. Two Fundamental Affirmations 

From its very beginning, in the introduction, the Balamand text contains two fim
damental affirmations: 

"2. With regard to the method which has been called 'uniatism', it was stated 
at Freising (June 1990) that 'we reject it as method for the search for unity becau
se it is opposed to the common tradition of our Churches'. 

"3. Conceming the Oriental Catholic Churches, it is clear that they, as part 
of the Catholic Communion, have the right to exist and to act in answer to the 
spiritual needs of their faithful." 

These affirmations are fundamental in the sense that it is only by holding the two 
constantly together that we can hope to find "ajust and definitive solution", acceptable 
to all parties involved, "to the difficulties which these Oriental Catholic Churches 
present to the Orthodox Church" (§ 17). 

The main text is divided in two parts: 
1. Ecclesiological principles; 
2. Practical mies. 

The former seeks to give theological and ecclesiological foundations to these two 
affirmations, while the latter outlines a number of concrete and pastoral guidelines 
with the view of helping their implementation. Our aim here is not to study the whole 
document, paragraph by paragraph, but to point out the main principles and orien
tations that may facilitate our reflection and discussions. 

4.2. A Reconciled Look at History 

When it comes to studying the questions raised by the Oriental Catholic Churches 
together, one of the great di:fficulties is the fact that each of our Churches has her own 
reading of the origin, the development and the activities of these Churches. We all 
should aim at "a historiography of the two churches which is in agreement and even 
may be common" (§ 30), but for the time being this still has not yet become a reality. 
Nevertheless, from now on we can try to dissipate prejudices, by exploring the possibi
lity to have, at least to a certain degree, a reconciled look at some important or critical 
stages of our common history. The Balamand text tries to do precisely that in para
graphs 6 to 11. 

25 Cf J. Corbon, Le document de Balamand 1993 et son impact a:cumenique au Proche-Orient, in Proche-Orient 
Chretien 43, 1993. 113-137 
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The division between the Churches of the East and of the West has never been 
accepted as an irreversible fact (§ 6). Throughout history, various attempts have been 
made to re-establish unity, "through different ways, at times conciliar". Unfortunately, 
none ofthese efforts succeeded. At times they even made oppositions more acute (§ 7)! 
lt is against this background that the origin of the Oriental Catholic Churches should 
be'seen taking into account the various circumstances oftime and place, as weil as the 
"interference of extraecclesial interests" (§ 8). Without prejudging the sincerity of in
tention of the persons involved, we can now agree that in this way "the re-establish
ment of unity between the Church of the East and the Church of the West was not 
achieved" (§ 9), and that the new situation became "a source of conflict and of suf
fering in the first instance for the Orthodox but also for the Catholics" (§ 8). "The 
division remains, embittered by these attempts" (§ 9). 

Parallel to these historical developments, the Balamand text then speaks about 
some theological positions that slowly took form in these circumstances: a missionary 
activity developed, tending to convert other Christians, individually or in groups. "In 
order to legitimize this tendency, a source of proselytism, the Catholic Church deve
loped the theological vision according to which she presented herself as the only one to 
whom salvation was entrusted". This theory was sometimes called "soteriological ex
clusivism". lt is important to note that the text recognizes that the Orthodox Church 
"came to accept the same vision", "in turn", "as a reaction". lt is also acknowledged 
that it even happened "that certain requirements of the religious freedom of persons 
and their act offaith were forgotten" (§ 10). 

Such a common look at history is still limited and fragile, but it allows the part
ners in dialogue to meet in mutual acceptance and to look towards the future together. 
Hence its special importance. 

4.3. Rediscovery ofthe Common Tradition 

lt is thanks to the new relations that have developed among the Churches during 
the last decades and the theological reflection that has accompanied them, that new 
visions and new attitudes are possible. A double rediscovery took place. The first one 
is, "the way in which Catholics and Orthodox once again consider each other in their 
relation to the mystery ofthe church", and the second, the way in which they "discover 
each other again as Sister Churches" (§ 12). 

The ecclesiology of communion ("the rediscovery and the giving again of proper 
value to the Church as communion, both on the part of the Orthodox and of the Catho
lics") has radically altered perspectives and attitudes. 

"On each side it is recognized that what Christ has entrusted to bis Church -
profession offaith, participation in the same sacraments, above all the one priest
hood celebrating the one sacrifice of Christ, the apostolic succession of bishops -
cannot be considered the exclusive property of one of our Churches." (§ 13) 

In this perspective, the "Catholic Churches and the Orthodox Churches recognize 
each other as Sister Churches, responsible together for maintaining the Church of God 
in fidelity to the divine purpose, most especially in what concems unity" (§ 14). 

Such mutual recognition constitutes, as it were, the completion of the three theo
logical documents published previously by the International Commission. According to 
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this ecclesiological vision, "in the search for re-establishing unity there is no question 
of conversion of people fröm one Church to the other in order to ensure their salvation. 
There is no question of achieving together the will of Christ for his own and the design 
of God for his Church" (§ 15). 

As a consequence, it is possible to draw this crucial conclusion: "This form of 
'missionary apostolate' described above, and which has been called 'uniatism', can no 
longer be accepted neither as a method to be followed nor as a model for the unity our 
Churches are seeking" (§ 12). This passage is central to the document: it defines what 
is understood here by "uniatism", and then it clearly rejects it. lt is seif-evident that this 
"uniatism" is different from the mere existence of the present Oriental Catholic Chur
ches and their pastoral activities for the benefit of their own faithful. No persons are 
judged here, but a vision and a system are said to be unacceptable. 

A last remark has to be made conceming the "ecclesiality", or the ecclesial chara
cter, of the Oriental Catholic Churches. In § 3, it is recognized that, "as part of the 
Catholic Communion", the Oriental Catholic Churches have the right to exist and to 
exercise pastoral care over their faithful. In § 16, it is said likewise: "The Oriental 
Catholic Churches who have desired to re-establish füll communion with the See of 
Rome and have remained faithful to it, have the same rights and obligations which are 
connected with this communion." However the Orthodox do not seem to be ready to 
credit the Oriental Catholic Churches with a special ecclesial character of their own, 
distinct from their being part of the Catholic Communion. The Orthodox cannot recog
nize them as a distinct Sister Church. They envisage the dialogue as a bilateral one, 
with two partners, not three. This is part of the abnormal situation of division the 
Churches are living in. 

4.4. Dialogue ofLove 

With the Balamand text,. it must be recognized that neither · these theological 
considerations nor the practical rules will be able to resolve the problems, without the 
dialogue of love that "must be present with a continually renewed intensity and perse
verance" (§ 20). "Mutual respect" (§ 19), "will to pardon", "constant effort for rene
wal", "accompanied by the unceasing desire to seek the füll communion", are some of 
the basic attitudes required (§ 20). And "the first step to take is to put an end to 
everything that can foment division, contempt and hatred among the Churches" (§ 21). 
These demands are valid for all the Churches, wherever they live together. 

4.5. Authentie Religious Freedom 

Christian religious freedom - "one ofthe most precious gifts received from Christ" 
(§ 25) - has tobe scrupulously respected, especially by the bishops and all those with 
pastoral responsibilities in both Churches, and the necessary consequences of it have to 
be accepted without reservation. lt is worthy to note that the Balamand text states it so 
unambiguously: 
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"In fact, religious liberty requires that, particularly in situations of conflict, 
the faithful are able to express their opinions and to decide without pressure from 
outside if they wish to be in communion with the Orthodox Church or with the 
Catholic Church." (§ 24) 

This religious freedom can be violated in various ways; all kind of pressure or 
violence should be avoided (§ 25, § 27). In particular, some Orthodox fear that it may 
become a pretext or a cover-up to justify attempts to influence and to win over less 
instructed people: § 25 should be read as trying to answer these fears. 

4.6. Pastoral Consultation and Collaboration 

To begin with, the aim of the pastoral activity of the Catholic Church is restated 
in very clear terms: 

"Pastoral activity in the Catholic Church, Latin as well as Oriental, no 
longer aims at having the faithful of one Church pass over to the other; that is to 
say, it no longer aims at proselytizing among the Orthodox. lt aims at answering 
the spiritual needs of its own faithful and has no desire for expansion at the 
expense ofthe Orthodox Church." (§ 22) 

As we saw above, identical affirmations are repeated several times in the docu
ments of the dialogue between the Catholic Church and the Coptic Orthodox Church. 
These attitudes are of fundamental importance for all interchurch relations and colla
boration, everywhere. Their implementation presupposes a number of changes in men
tality and behaviour: "reciprocal exchange of information about various pastoral pro
jects", "cooperation between bishops and all those with responsibilities in our Chur
ches" (§ 22), absence of all "triumphalism" (§ 23). Some of these principles are more 
developed in later paragraphs. "In this context, it will be necessary that social 
assistance, as well as every form of philanthropic activity be organized with common 
agreement so as to avoid new suspicions " (§ 24). There is no excuse for "undertaking 
a pastoral project which may also involve the faithful of other Churches, without 
previous consultation with the pastors of these Churches" (§ 25). In this respect, § 29 
deserves to be quoted in füll: 

"Bishops and priests have the duty before God to respect the authority which 
the Holy Spirit has given to the bishops and priests of the other Church and for 
that reason to avoid interfering in the spiritual life of the faithful of that Church. 
When cooperation becomes necessary for the good of the faithful, it is then 
required that those responsible come to an agreement among themselves, 
establish for this mutual assistance clear principles which are known to all, and 
act subsequently with frankness, clarity, and with respect for the sacramental 
discipline of the other Church. 

In this context to avoid all misunderstanding and to develop confidence 
between the two Churches, it is necessary that Catholic and Orthodox Bishops of 
the same territory consult with each other before establishing Catholic pastoral 
projects which imply the creation of new structures in regions which traditionally 
form part of the jurisdiction of the Orthodox Church, in view to avoid parallel 
pastoral activities which would risk rapidly degenerating into rivalry or even 
conflicts." (§ 29) 

The responsibilities of the Church authorities are of course very great in this 
field. The same holds at all levels, local, regional, Ul!iversal. Certain structures of 
consultation and evaluation will probably have to be set up. Once again, the history of 
the dialogue between the Catholic Church and the Coptic Orthodox Church illustrates 
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this experience: no real progress can be made, if there is no true understanding and 
collaboration on the local level. The Balamand text expresses this fact when it suggests 
the creation of joint local commissions. 

"That is wliy it is necessary to seek and to engage in an open dialogue, 
which in the first place should be between those who have responsibilities for the 
Churches on the local level. Those in charge of the communities concerned 
should create joint local commissions or make effective those which already exist, 
for finding solutions to concrete problems and seeing that these solutions are 
applied in truth and love, in justice and peace. If agreement cannot be reached on 
the local level, the question should be brought to mixed commissions established 
by higher authorities." (§ 26) 

As ways to prepare the füture, the Balamand text puts special emphasis on the 
preparation of füture priests and of all those who are involved in an apostolic activity: 
it should be "objectively positive", "informed of the apostolic succession of the other 
Church and the authenticity of its sacramental life" (§ 30). All of us know how 
important this aspect of formation is for the füture coexistence and collaboration 
between our Churches. 

4.7. Active Participation 

After all, the Oriental Catholic Churches should not only not be an obstacle for 
the dialogue. They also have their own role to play, they have something positive to 
offer. As part of the Catholic Communion and faithful to the teachings of the Second 
Vatican Council on ecumenism, "these Churches should be inserted, on both local and 
universal levels, into the dialogue of love, in mutual respect and reciprocal trust found 
once again, and enter into the theological dialogue, with all its practical implications " 
(§ 16). lt is therefore .suggested that "the authorities of the Catholic Church will assist 
the Oriental Catholic Churches and their communities so that they themselves may 
prepare füll communion between Catholic and Orthodox Churches" (§ 21). In this 
spirit, the International Commission for the theological dialogue "strongly recom
mends that these practical rules be put into practice by our Churches, including the 
Oriental Catholic Churches which are called to take part in this dialogue" (§ 34). 

5. C onclusion 

These are the essential elements of the experience that the theological dialogue 
puts at our disposal, when we are about to study the questions raised and the pos
sibilities offered by the existence and activities of the Oriental Catholic Churches, 
especially in the field of ecumenical relations. Most of these principles and suggestions 
seem to remain valid, mutatis mutandis, wherever Catholic Churches and Oriental 
Orthodox Churches live side by side and desire to work together for the achievement 
of the will of Christ for his Church, "that they may be one." 

Ecclesiology of communion, reciprocal rediscovery as Sister Churches with all its 
implications, mutual respect, information and consultation, joint structures for dialo
gue on the local, regional and universal levels, in a climate of true religious freedom. 
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How can we accept these values in common and make the most of them in our search 
for füll unity in faith and sacraments between the Catholic Church and the Oriental 
Orthodox Churches? And what could be the place and the role of the Oriental Catholic 
Churches? 

In all discussions and decisions, we must always bear in mind the urgent pastoral 
needs of today's world, as well as the sometimes critical presence and witness of the 
Oriental Christian minorities in many of their traditional homelands. The common 
tasks of our Churches are so great that we, Catholics and Orthodox, from the East and 
from the West have to face them together. 

Discussion: 

Professor Davids: The Balamand Declaration confirms the "right to exist" of the 
Oriental Catholic Churches. But the question remains: is it the right to exist perma
nently or until a specific goal is achieved? Balamand does not touch this question, but 
1 think the right to exist permanently has to be emphasized. 

Mar Severios: The codification of the canon law for the Oriental Catholics was for an 
interim period. In that sense the question of Prof. Davids still exists. 

Professor Legrand: The Decree on the uniate churches of Vatican II says that this state 
is only provisional. When unity is established it will be superfluous. But the Maronites 
and the Ukrainian Catholics are not so. 

Professor Harnoncourt: The Maronite Church is not Latin and has no Oriental canon 
law. Tue liturgy of the Romanian and Ukrainian Catholics is a mixture. With union 
achieved, where would they go to? 

Amba Bishoy: Fr. Bouwen's paper is a good record of the history of the dialogue. In 
1986 the Coptic Holy Synod sent a letter to Cardinal Willebrands in Rome, dealing 
with the topic of promotion of unity. Among several other issues raised, the last one 
was the issue of the body of the Coptic Catholic Church. The Popes Paul VI, John Paul 
II and Shenouda III wrote letters expressing that "all should be united under one 
patriarchate". Prof. Ishak's paper quotes the agreement in this question. Why did Fr. 
Bouwen not mention this? 

Father Bouwen: I was talking about general principles and not about the Coptic Catho
lics in particular. Moreover, I was talking about proselytism, not about modes of unity. 

Archbishop Krikorian: This letter which is mentioned is a good guideline. But it is not 
yet an official document. In my view there is a third possibility, i.e. the Oriental Catho
lic community will have no more patriarchs. But they can continue their existence with 
bishops. 

Professor Jshak: Will these bishops then be included in the synod of the Orthodox 
Church or will they have a synod for themselves? 
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Father Tawfiq: This was never decided! Rome cannot decide about our existence like 
that. We have a special synod. We can have communion but we do not have to obey 
orders. 

Archbishop Krikorian: And after the union? Then it will be different. 

Father George: I have certain general comments to make about this whole process of 
our dialogue: ( 1) There is a widespread feeling of despair and pessimism in Orthodox 
circles. Despite our varied efforts, nothing is moving at the grassroot level. After 20 
years of dialogue we are in a worse situation than when we started. (2) Two ecc
lesiologies are in conflict and it is vital to solve this conflict. For the Eastern Churches 
catholicity does not mean universality. A translation in this way was never compatible 
and is a tragedy. For us catholicity means fullness of the Holy Spirit. (3) There is a 
historical and political element in the development of the concept of universalism. The 
whole issue comes up in this millennium with the crusaders and colonialism. All the 
problems arose with these two events. The Roman Church was a local church. How did 
it come to be universal? lt is through the process mentioned above. This we Orthodox 
never accepted. (4) Fr. Bouwen mentioned in his paper documents on uniatism 
containing findings of these dialogues. Have these been taken seriously, have they been 
printed and read in the respective churches? 

Professor Koodapuzha comments on Prof. Ishak's topic of one patriarchate in Egypt. 
The distinct existence of the Eastern Catholic Churches seems to be an accepted 
formula. Allowing mutual variety inside the churches means to respect the different 
traditions. 

A.Jar Gregorios: My first question is to Fr. Tawfiq: Hasn't Rome the right to speak on 
behalf of the Oriental Catholic Churches? My second question is to Fr. Bouwen: Why 
does the Roman Catholic Church hold bilateral dialogues with the Coptic and Indian 
Orthodox Churches and not with all of the Oriental Churches? 

Archbishop Keshishian refers to the very articulate and methodological paper of Fr. 
Bouwen, reminding us that we have developed a common understanding of (1) no 
proselytism and (2) uniatism is not a model for unity. But how can we translate this 
into life? Realistically we need not jump to fast conclusions, there are different 
contents, we need tobe concrete. E.g. if a Catholic priest tries to convince an Orthodox 
to join a Catholic school then the pupil has to frequent Catholic religious instructions. 
How do you call that? 
I can identify different problems: (1) We Orthodox must not accept the Roman 
interpretation of history, because it is biased. (2) Today we are experiencing aggressive 
evangelism which is a problem common to many of our churches. (3) Of course the 
Oriental Catholics should exist. But the question is not one of peaceful co-existence but 
of establishing complete unity. We have to think of practical means to achieve this. 
More than in theological statements we have to grow in ecumenical life. 

Archbishop Powathil, referring to Fr. George's comments, is convinced that we need 
not be that pessimistic. Instead of a universal church we should envision Catholic 
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communion. Secondly, generalization of the Eastern Catholic Churches is not right. 
Proselytism is a phenomenon which depends upon the context. Many times it is only 
caused by individuals. Furthermore, he thinks that bilateral dialogues are useful and 
necessary. 

Professor Hofrichter: By now we have plenty of good declarations on ecumenism. 
Maybe there are priests who do not know their contents and the change which has 
taken place in understanding. Salvation only through the Roman Catholic Church was 
the maxim of the pastors of old age. Now it is not so any more. Secondly, it is a fact 
that the Catholic Church has a lot of material resources. Presently, our people want to 
help other Catholics, not other Christians. But material, educational, pastoral etc. help 
should be given to all in a spirit of Christian brotherhood, not as a means of pro
selytism. Then the climate would improve immediately. 

Professor Legrand comments on the "blackfriars" which were quoted and states that 
this is not a source of scientific value. 
If Lutherans and Catholics will come to communion, 1 do not think that either of the 
two will disappear. In the same way the uniate and other smaller churches would not 
disappear. 
Before we discuss the participation of the Eastern Catholic Churches in the Orthodox 
synod, we must consider that in Cairo there are seven Catholic bishops but not one 
synod! Let us just begin. Very important is the interpretation of history. Take the 
example of France and Germany: Our schoolbooks were changed. Secular powers can 
do that. Therefore let us exchange our catechisms to improve them! Everything that 
was reported in Fr. Bouwen's paper was done freely with no pressure behind it. This is 
a good sign. 

Father Bouwen: The problem ofthe difference between principle and practice has tobe 
solved. We have principles on which we all agreed. Now the task is to put them into 
practice. Of course the use of history in a polemical manner will have to be avoided. 

Third working session: Saturday, 2nd July, 9.00 a.m. 

Chair: Father Kondothra Al. George 

A passage from Romans 12 is read reminding us that we are all members of one 
another. 

Archbishop Alar Gregorios 

The Search for Communion Between East and West 

A book that has been recently published in France under the title "Vie et mort des 
chretiens d'Orient", with the front cover showing a picture of the Cathedral of St. Si-
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mon Stylites whose history goes back to 491 A.D., poses a very significant question, 
namely "Will there be any more Christians in the East?" 

Both the title of the book and the question posed call for our astonishment, 
especially these days, in which countries of the Middle East suffer from the devastating 
wars. We do not know why the author of the book, who is French and a diplomat and 
has lived for a long time in the Middle East, chose to have the picture of the Cathedral 
of St. Simon Stylites put on the front cover. Maybe to remind us of death of the 
churches and monasteries around this Cathedral! The Region of Antioch, for instance, 
which was congested with Christians for centuries and in which Christians built 
churches and monasteries and shrines in order to be centres for preaching, teaching 
and praying, has become, nowadays, vacant, with Christians no longer living in it. 

Christianity has been defined by the author since the time it was still in its cradle; 
he traced its evolution from the very beginning, going through the Ecumenical Coun
cils up to the advent of Islam. He concentrated upon the positive aud negative aspects 
of the Fourth Council, which bad significant effects that paved the way for demogra
phic, historical and geographical changes that swayed the region specifically at the ad
vent of Islam. He moved on to describe the political epochs up to the Ottoman era and 
finished with an analytical study of the present regimes and the wave of fundamen
talism pervading more than one country in the Middle East, especially those in which 
the church of Christ is still alive and is confessing witness, preaching the message. 

What is specifically important in this book are the sensitive subjects it puts forth 
and which the author calls the four challenges: 

1. potentials of seif weakness; 
2.relations with islam; 
3. policy of states; 
4.external influences. 

The first part of these challenges shows the demarcation line that indicates the 
demographic decline of the members of these churches which constituted, prior to 451 
A.D., one Holy Apostolic universal church. lt is noteworthy that the growth of popu
lation is so sluggish, or indeed it could be described as steadily receding, when compa
red with the rate of growth among Muslims. 

This is a very significant point to make in as much as it gives a clear idea about 
the Christian presence on the map of the Middle East where seven Oriental Catholic 
churches live alongside the rest of the Christians, namely Orthodox and Evangelical. 
What is stated here concerning these challenges includes all churches, whether Catho
lic, Orthodox or Protestant and all Christians are confronted with these challenges. 

From this point 1 would like to move on to answer the following question: 
fVhat is the role of the Oriental Catholic churches in the search for communion 

between East and West? 
lt is a very important question and it might be useful to come back to listen to the 

reactions to this answer. The answer motivates us to study the uniqueness of these 
Oriental Catholic churches, their thought and their attitude towards the ecumenical 
movement in general and the extent to which these churches are free to take decisions 
in terms of their dialogue with sister churches and what is going on in reality here in 
the Middle East respectively. 
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1 do not see that 1 am in a position to defend Oriental Christians who carry in 
their hearts a deep-rooted heritage handed down to them by the fathers generation after 
generation. They are still, and despite all sorts of hard circumstances, fulfilling their 
duties towards this heritage through three channels: maintaining, preaching, and 
teaching - and they consider this task a distinctive message which they have to fulfil in 
their life. · ' 

This might be considered as a slight point of dissention between those who stand 
at the threshold of history reflecting upon the past, adhering to it and to the turning 
points, and traditions that have an oriental flavour in them on the one band, and those 
who have gone beyond this standpoint, renouncing thus something called "the past", 
yet seeking a present of a new nature while integrating in a Western framework. When 
we speak about the East and the West we do not mean the simple geographical 
demarcation line. However, the implications entailed here by the usage of these two 
terms, East and West, refer to a mere cultural (and civilized) reality. 

We, in the Syrian Orthodox Church of Antioch, have been living with these two 
terms. We still talk about the History of the region in which our people lived. The 
Western Syrians are those who lived along the Western banks of the Euphrates, and 
the Eastern Syrians were the people living to the East of this river. This dividing line 
has given certain characteristics to the people on each side of the Euphrates. To cite an 
example, we notice two dialects in the language of this one people and each dialect has 
its own properties in pronunciation and terminology. 

In view of the usage of these two terms, East and West, we all admit that the 
Greek civilization, with its culture and language, penetrated the life of our Oriental 
churches and contributed to a large extent to the formation of the Christian civiliza
tions in these churches. Very often, Syrians speak about their language, which served 
as a bridge along which Greek culture, crossed over to the Arabs, and after the fourth 
century the Greek thought with all its dimensions bad a great impact on the Syrian 
thought along the two Western and Eastern sides ofthe Euphrates. 

After this introduction may 1 draw an outline of what is called Christian Unity? 
How do we, as Orthodox, envisage this formula? 
How do Oriental Orthodox churches envisage the prospective formula of unity? 
The Catholic concept of future unity is unequivocal. Unity to them means unity in 

faith and communion in all sacraments under one primatial power of a central church 
jurisdiction that would administratively unite Christians. The Catholic church believes 
that the aforementioned jurisdiction is that of the Bishop of Rome. Therefore, the 
Bishop of Rome occupies, on the primatial level, the office of Peter among Apostles. 
The Catholic church also holds that any community that refrains from coming into 
communion with the Roman See and refutes its supreme jurisdiction, shall be outside 
the Universal Church and will be considered as lacking a fundamental element of the 
church of Christ. 

This might explain the eighth Canon of the Oriental code, i.e. Collection of 
Canons ofthe Eastern churches, ratified by H. H. John Paul II on 18 October 1990. lt 
reads: 

"All those baptized in this world in the name of Jesus Christ in the 
framework of the visible church in a bond of confession of faith, sacraments and 
church authority, have füll communion with the Catholic church." 
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In terms of this Canon - which is only four years old - it appears that confession of 
church authority is on the same footing as confession of faith and sacraments. 

We in PRO ORIENTE see other positive conclusions through the studies of theo
logians who are representatives of the Oriental Orthodox churches. Those theologians 
have stated their concept of church unity on the basis that local independent churches 
are united in faith and ecclesiastical communion without a unifying administrative 
centre. 

We cannot deny that Rome, the centre of church authority and supreme 
jurisdiction, has declared on many different occasions her respect of the prerogatives of 
the Oriental Catholic Patriarchs and admitted their right to have their own methods 
and ways in worship and the expression of inspiring truths and this is true through the 
decision ofthe Council ofVatican II, in the chapter on "Ecumenical Movement". Yet 
this failed to engender a comfortable feeling among Oriental Catholics. However, 
Oriental Orthodox churches rejected it altogether. The Orthodox, throughout all their 
relations with Rome, have expressed their thought conceming Papal primacy and con
sidered it an obstacle on the way towards the restoration of union among the churches 
of East and West. 

Going back to the Second Vatican Council - the Council that opened a new outlet 
in the relations between the East and West, or further, among all Christian churches, 
we find that its decision confirm that the episcopal body has no authority unless united 
to the Roman Pontiff, being the representative of Christ and the shep!J.erd of the whole 
church and he - the Pope - has complete jurisdiction over the church universal, he is 
entitled to practise this jurisdiction incessantly and unconditionally. 

lt is only through this union with the Roman Pontiff that the episcopal body 
practises episcopal ministry in different church domains. No decision that a Council is 
ecumenical can be a decisive one unless confirmed by the successor of Peter or at least 
approved by him. 

This consecration of the authority of the Pope is obvious in the c;anons of the 
Oriental Churches which were published only four years ago as mentioned before. 

We could simply cite as an example that we have three Catholic patriarchs who 
hold the title of "Patriarch of Antioch". They have füll communion in sacraments, and 
each one of them can replace the other in any Ecclesiastical ministry. There is even a 
new phenomenon current nowadays among these churches, which is the use of one 
common language. All churches use Arabic in their liturgies in their daily life. There 
is also one more point which is very important, which is the use of Arabic to imple
ment the heritage of ,the church through the publication of translations of the heritage 
of the fathers from Syriac, Greek and Armenian - sometimes - into Arabic. This can be 
considered as a new element that might facilitate the process of the unity of these 
Catholic churches. The department of Faith and Unity in the Middle East Council of 
Churches has gone beyond, aiming at the unification of certain Arabic texts to be read 
in the churches. (The Lord's Prayer and the Nicene Creed.) All these steps could be 
considered as indicative of a very near future unity of faith. 

Wein PRO ORIENTE have dealt with many issues including papal primacy and 
the authority of the church. In fact, 1 do not want to repeat what has been said by theo
logians in relation to this subject, but 1 do agree with Fr. de Vries that in the first mil
lennium, a:fter the 4th century, the Popes claimed it as their right to confirm the de-
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cisions of the Councils. In the second millennium, the Pope became the powerful lord 
and monarchial Head of all the Councils, which were held under bis authority. 

Concerning the issue of primacy, the Catholics and the Orthodox are in disagree
ment, for the Catholics view this authority as centred in the person of the Pope and the 
Roman Catholic Church, whereas the Orthodox churches view it as located in the 
svhodal system with which they are familiar. 
· The ·hierarchies of the local oriental Catholic churches had no objection to what 

was called the papal primacy and the theologians in these churches never considered it 
as an honorary primacy but a primacy in authority and jurisdiction. 

Going back to the statement of the Fourth Vienna Consultation 1978, it becomes 
clear to us that the Catholic church's view of primacy, while different in wording, goes 
along with the teachings ofthe Second Vatican Council. 

Article 10 of this statement reads: 
"As agreed upon, it would be our duty to work at achieving our aim, which 

is the unity of sister churches and communion of sacraments of the Holy Church 
and Ministry within a juridical Ecclesiastical framework. There will be for each 
church and for all the churches together, primatial and synodal structure that 
would enable her to contribute locally, regionally and universally." 

What is the role of the Oriental Catholic Patriarchates and what is their reaction 
towards the new trend of the Catholic theological thought? 

We occasionally hear; especially from those concemed with the issue of unity of 
the church among the Oriental Catholics, the question posed "why a dialogue with 
Rome and the West and what about the dialogue with us?" 1 am citing this with love, 
although we have repeatedly stated that what is usually agreed upon in Rome is not 
seen in the local church. 1 might suggest here the necessity for the participation of 
representatives from the Oriental Catholic churches in meeting and thus giving them 
the opportunity to formulate these decisions. 

The attempt made at the seminars held at Amba Bishoy Monastery, Kerala and 
later on in Lebanon is worthy of appreciation because it conveys the results of all those 
meetings to the majority of those interested in the Catholic-Orthodox dialogue. 
However, I might still pose the question "What is the opinion of the hierarchs in the 
Oriental Catholic churches of the statements of the Popes and patriarchs and what is 
the meaning of Councils and Counciliarity in our life and what is the modern concept 
of primacy in the East and in the event of having all these anthemata lifted among us? 
What would be the obstacles on the way towards complete unity, at least on the level of 
the church of Antioch, because it was the one most afilicted with divisions and 
schisms? 

I move on to a new topic related to the church, which has great bearings on the 
role of the Oriental Catholic churches in relation to the topic of the unity of the church. 
The topic of "inter-church marriages". 

The Oriental Code, i.e. a collection of the canons of the Oriental Churches has 
been recently published. In this collection we have many new drawbacks which have to 
be dealt with urgently. While we read in Canon 902 the following: 

"The great concem over the restoration of the unity of all Christians is one 
of the affairs of the church universal. Therefore all Christians, especially the 
shepherds of the church are called to pray for the perfection of the unity of the 
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church that the Lord wished and called for, endeavouring thus to participate in 
ecumenical work called fourth by the Grace of the Holy Spirit." 

And in Canon 903: 
"These Churches shall have as their goal the fulfilment of the manifest unity 

among all Oriental Churches first through prayers then through the ideals of life, 
piety and the due respect for the deep rooted traditions of the Oriental Churches 
and the mutual understanding through co-operation, and fratemal appreciation 
practically and spiritually." 

The two Canons conceming inter-church marriages, Nos. 813 and 814, are 
contradictory with the spirit of the previous text. 

Canon No. 813 reads: 
"A marriage between Catholic and non-Catholic baptized persons shall be 

strictly forbidden without a permission obtained in advance from the authority 
concemed." 

Canon No. 814 reads: 
"The local church head is entitled to issue such a permission for economy 

yet no such permission may be issued unless meeting the following conditions: 
1. The Catholic party shall be obliged to declare that he or she is ready to 

defend the faith against Apostasy and shall be committed to teach the Catholic 
faith to bis children and to have them brought up in the Catholic Church; 

2. To acquaint the second party in due course with the vows that the 
Catholic party has undertaken to fulfil so that he or she would be quite aware of 
the commitment of the Catholic party." 

How can the Oriental Catholic churches have a unifying action on the local or 
universal level if their laws are formulated for them in the West and are influenced by 
the thoughts of people who still believe that other non-Catholic Churches, even Ortho
dox Churches (albeit called sisters), have no true faith and that it is the task of the 
Catholic to defend the catholic faith against Apostasy? 

This contradicts with the agreement arrived at between the Catholic and the 
Syrian Orthodox Churches of Antioch in India. This agreement declares an inter
church marriage a legitimate one with freedom granted to both parties to maintain the 
faith of the church he or she belongs to. lt also permits the members of both farnilies to 
have the communion in either one of the two churches. In article 6 of the agreement it 
is stated: 

"They should be instructed properly about the agreement reached between 
the Syrian Orthodox Church and the Catholic Church on inter-church marria
ges." 

This new issue might confront us (the representatives of PRO ORIENTE) with a 
new state of affairs, indicating thus that primacy which has been an obstacle is not the 
only one, as there are still certain issues, like inter-church marriages, that shall have to 
be studied and dealt with in a satisfactory way for both churches. 
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The issue on christology was a very significant one because our christological 
disagreement was based on the dogma of incamation, and we have overcome this 
dilemma and the declarations subscribed by the Popes of Rome and the Patriarchs of 
the Oriental Orthodox churches have put an end to this critical dispute. 

The declarations signed by H.H. Pope Paul VI and H.H. Patriarch Yacoub III in 
1971 stressed this new thought of unity.It reads: 

"The Pope and the Patriarch have recognized the deep spiritual communion which 
already exists between their Churches. The celebration of the sacraments of the Lord, 
the common profession of faith in the Incarnate Lord Jesus Christ, the Word of God 
made man for man's salvation, the apostolic traditions which form part of the common 
heritage of both Churches, the great Fathers and Doctors, including Saint Cyril of 
Alexandria, who are their common masters in the faith - all these testify to the action 
of the Holy Spirit who has continued to work in their Churches even when there have 
been human weakness and failings. The period of mutual recrimination and 
condemnation has given place to a willingness to meet together in sincere efforts to 
lighten and eventually remove the burden of history which still weighs heavily upon 
Christians."' („.) · 

„Progress has already been made and Pope Paul VI and the Patriarch Mar Ignatius 
Y acoub III are in agreement that there is no difference in the faith they profess 
conceming the mystery of the Word of God made flesh and become really man, even if 
over the centuries difficulties have arisen out of the different theological expressions by 
which this faith was expressed. They encourage the clergy and faithful of their Chur
ches to even greater endeavours at removing the obstacles which still prevent complete 
communion among them. This should be done with love, with openness to the prom
ptings of the Holy Spirit, and with mutual respect for each other and each other's 
Church. They particulary exhort the scholars of their Churches, and of all Christian 
communities, to penetrate more deeply into the mystery of Christ with humility and 
fidelitv to the Apostolic traditions so that the fruits of their reflections may help the 
Churdh in her service to the world which the Incarnate Son of God has redeemed. "2 

And the Common declaration of H. H. Pope Paul VI and H. H. Pope Shenouda III 
stated the following: 

"In accordance with our apostolic traditions transmitted to our Churches and 
preserved therein, and in conformity with the early three ecumenical councils, we 
confess one faith in the One Triune God, the divinity of the Only Begotten Son of God, 
the Second Person of the Holy Trinity, the Word of God, the effulgence of His glory 
and the express image of His substance, who for us was incamate, assuming for 
Himself a real body with a rational soul, and who shared with us our humanity but 
without sin. We confess that our Lord and God and Saviour and King of us all, Jesus 
Christ, is perfect God with respect of His Divinity, perfect man \\ith respect to His 
humanity. In Hirn His divinity is united with His humanity in a real, perfect union 
without mingling, without commixtion, without confusion, without alteration, without 
division, without separation. His divinity did not separate from His hurnanity for an 
instant not for the twinkling of an eye. He who is God etemal and invisible became 

1The Vienna Dialogue. Communiques and Joint Documents. Vienna 1991. Booklet No. l, p.108 
1 Ibidem, p. l 09 
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visible in the flesh, and took upon Himself the form of a servant. In Hirn are preserved 
all the properties of rhe divinity and all the properties of the humanity, together in a 
real, perfect. indiv.isible and inseparable union. "3 

The meeting of the two supreme heads of Rome and Antioch, John Paul II and 
Mar Ignatius Zakka I, not only repeated the words of their predecessors but assured 
that both their churches are ready for further collaboration. 

"First of all, Their Holinesses confess the faith of their two Churches, formulated 
by the Nicene Council of 325 A. D. and generally known as 'the Nicene Creed'. The 
confusions and schisms that occurred between their Churches in the later centuries, 
they realize today, in no way affect or touch the substance of their faith, since these 
arose only because of differences in terminology and culture and in the various formu
lae adopted by different theological schools to express the same matter. 

Accordingly, we find today no real basis for the sad divisions and schisms that 
subsequently arose between us conceming the doctrine of Incarnation. 

In words and life we confess the true doctrine concerning Christ our Lord, 
notwithstanding the differences in interpretation of such a doctrine which arose at the 
time ofthe Council ofChalcedon. („.) 

They denied that there was any difference in the faith they confessed in the 
mystery of the Word of God made flesh and become truly man. In our turn we confess 
that He became incamate for us, taking to himself a real body with a rational soul. He 
shared our humanity in all this except sin. We confess that our Lord and our God, our 
Saviour and the King of all, Jesus Christ, is perfect God as to His divinity and perfect 
man as to His humanity. In Hirn His divinity is united to His humanity. This Union is 
reaL perfect, without blending or mingling, without confusion, without alteration, 
without division, without the least separation. He who is God etemal and invisible, 
became visible in the flesh and took the form of servant. In Hirn are united, in a real, 
perfect, indivisible and inseparable way, divinity and humanity, and in Hirn all their 
properties are present and active. 

Having the same conception of Christ, we confess also the same conception of His 
mystery. Incamate, dead and risen again, our Lord, God and Saviour has conquered sin 
and death. Through him during the time between Pentecost and the Second Coming, 
the period which is also the last phase of time, it is given to man to experience the new 
creation, the kingdom of God, the transforming ferment (cf. St. Mt. XIII, 33) already 
present in our midst. For this God has chosen a new people, His holy Church which is 
the body of Christ. Through the Word and through the Sacraments the Holy Spirit acts 
in the Church to call everybody and make them members of the Body of Christ. Those 
who believe are baptized in the Holy Spirit in the name of the Holy Trinity to form one 
body and through the Holy Sacrament of the anointing of Confirmation their faith is 
perfect and strengthened by the same spirit." 4 

Hence, through an anal)'tical study of the concept of these declarations, it 
obviously appears that what we have agreed upon in relation to christology has formed 
a bridge leading to further topics no less serious than primacy and christology. 

We do aim at a life based upon principles for guiding the search of unity, which 
were agreed by Pope John Paul II and Pope Shenouda III: 

3 Ibidem, p.117 
4 Ibidem, p.117 
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"Through meetings of an oflicial mixed commission established in 1973, through 
unoflicial theological consultations starting 1971 and through other exchanges, oflicial 
and informal, the Catholic Church and the Coptic Orthodox Church have made impor
tant progress in understanding the deep bonds of faith and Christian life which exist 
between them, despite a separation which has lasted fifteen centuries. "5 

The objective of our efforts state the principles: "... is a füll communion of faith 
expressing itself in communion in sacramental life and in the harmony of mutual rela
tions between our two sister churches in the one people of God." 

The role of the Oriental Catholic churches is great in the realization of the goals 
of these principles on the local level, although I believe that they can hardly be 
achieved due to the limitations imposed upon these churches. 

Personally speaking, I believe that article 11 of the principles mentioned can be 
the basis for any perspective unity. Tue article reads: 

"Once unity is achieved, the richness of the various Christian traditions exi
sting in Egypt would find clear and legitimate expression for the enrichment of 
all within the one Coptic Church under the leadership of the Pope of Alexandria 
and Patriarch of the See of St. Mark. "6 

The same applies to the rest of the Sees, specifically the See of Antioch. 
In conclusion, and in relation to the role of the Oriental Catholic churches, in 

terms of unity I find that these churches, despite the fact that there are some dogmatic 
and Canonical divergences which prevent these churches from enjoying that füll 
communion which once existed between the churches, the two Pontiffs state: 

"We shall seek to resolve the differences which still exist among us concer
ning our understanding of the structures through which the unity and the integri
ty ofthe faith ofthe church are tobe served."7 

In conclusion I would like to state my final remarks: 
1. To have as our a\m the search for a dialogue with the local Orthodox church, 

yet to refrain from adopting the mentality of the Occident that sent missionaries to the 
East, thus ignoring the identity of this church and exercising forms of proselytism on 
individuals and groups of this church. If the aim of Christian unity from the Catholic 
point of view is the working out of new methods of proselytism that seek to absorb 
these Oriental churches which are currently suffering from challenges mentioned at the 
beginning of my discourse, these churches will share the same destiny as long as what 
affects one church will affect the other, whether united with Rome or not. This was the 
same fear of the two Pontiffs of Rome and Alexandria: "In the name of this charity, we 
reject all forms of proselytism, in the sense of acts by which persons seek to disturb 
each other's communities by recruiting new members from each other through me
thods, or because of attitudes of mind, which are opposed to the exigencies of Christian 
love or to what should characterize the relationships between Churches. Let it cease, 
where it may exist. Catholics and Orthodox should strive to deepen charity and culti
vate mutual consultation, reflection and cooperation in the social and intellectual fields 

' Ibidem, p.111 
6 Ibidem, p.11213 
7 Ibidem, p.112 
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and should humble themselves before God, supplicating Hirn who, as He has begun 
this work in us, will bring it to fruition. "8 

2. Working at the .unification of the various Oriental churches on the local and 
regional level, not only among the hierarchs or small numbers of those interested in 
ecumenical matters,. but in true expression that we are all one in our communion, 
though not integral, yet have complete confession of faith and sacraments. 

3. lt is the perspective of the search for unity that the Oriental Catholic churches 
reconsider new issues that form an obstacle today on the way towards unity. For most 
of the citizens of our country are non-Christians and we do not want to be taunted for 
reasons that we can overcome easily if we abandon our disputes of the past and make 
sure that a rapprochement is one of the marks of unity that unites members of different 
communities (inter-church marriages and unification of the date of Easter can be good 
steps towards this unity). 

4. This does not mean that the Oriental Catholic churches are the only churches to 
blame for what 1 have mentioned before, as the Orthodox church in its turn bears the 
füll responsibility with respect to certain events that separated her from the Oriental 
Catholic Church. 

lt is of great importance that a feeling of confidence between the Orthodox and 
the Catholics be engendered, aiming at annihilating the previous concept of the 
Catholic schools as being centres for exercising proselytism, and restoring thus their 
real role as bastions of learning and education. The identity we are talking about 
cannot be confirmed in the East without having interaction with the other churches. 

5. When we, the Orthodox, in an effort to realize church unity in the East, stretch 
out our hands for joint work, we do not ask the other church to cede its character and 
to enter into a new experience of union with us. The most significant issue is to work 
band in band to discover the presence of God among us, allowing thus for the working 
of the Holy Spirit, which pervades the church, to act in us, and if we follow the image 
of the coming Christ, we. shall be adding one more block to the construction of this 
"edifice of love" which all churches aim at reaching out to through all the ecumenical 
activities performed. 

Discussion: 

Father Chediath expresses bis appreciation of the positive papers which also raised 
existing problems to our minds. 
So far, the Maiankara Catholic Church was sidelined in all discussions. Therefore he 
appreciates the invitation to this study seminar and agrees that bis Church is now also 
a partner in the dialogue for unity. To Mar Gregorios: What do you mean by "what is 
agreed upon in Rome is not seen in the local churches"? 

Mar Gregorios: What 1 meant was that the Oriental Catholics are not informed of the 
agreement and declarations made in Rome. There are six Catholic and seven other 
Christian churches in dialogue in Damascus. But what has been decreed · in Rome 
obviously was not told to us. 

8 Ibidem, p.110 
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Archbishop Krikorian: Canons were quoted which perhaps, hopefully do not apply to 
the Oriental Orthodox, or there is a different understanding behind other than what is 
expressed in Mar Gregorius' paper. As we see, besides primacy other problems emerge 
at the same level of importance. The first stage of proselytism takes place in schools 
and at marriage. lf what we· have heard would be valid in this sense we would have to 
react. Perhaps in practice they are more friendly to us. 
In this paper there seems to be a differentiation between the union/unity with the Ro
man Catholic Church and the union/unity with the Oriental Catholic Churches. Then 
you have, apart from primacy, put other problems at par. For example the Articles on 
inter-marriage. Then 1 think it needs a clear demarkation between the general and the 
particular problems. 

Mar Gregorios: We do not have to distinguish between Roman and Oriental Catholics. 
They have to decide. Misuses are put into practice on a local level by some Oriental 
Catholic priests even if their bishop says that he does not like it. 
lt is their duty to distinguish between the general and the particular. As far as these 
Articles are concerned, it is a reality and a problem. 

Father Tawjiq: These articles on inter-marriage, the canons 813 and 814, are to forbid 
proselytism through inter-marriage. Since 1973, after the declaration between the 
Roman Pope and Pope Shenouda, we have strict orders not to conduct such marriages 
without the permission of the bishop. 

Mar Gregorios: These two canons can break all relations! The words are very clear. 
This is not the way to deal with the Orthodox Churches. 

Mar Severios: From your paper it seems that you accept the Oriental Catholic Chur
ches as sister churches. Is that right? We, the Indian Orthodox Church do not consider 
them as sister churches. 

Alar Gregorios: Yes, we consider them as sister churches. 

Archbishop Keshishian: 1 would like to make certain observations. (1) One gets the 
impression that primacy is a negative factor but it is not. Primacy is a positive element 
in the conciliar system of the Church. But the kind of primacy that is practised in the 
Roman Catholic Church is not acceptable to us. (2) We must distinguish between 
primacy and conciliar authority. In the Oriental Orthodox tradition the locus of autho
rity is in the conciliar system. Primacy as a sign of unity is acceptable but as a centre of 
authority it is not acceptable. (3) After Vatican II, the Roman Catholic Church started 
having bilateral dialogues but they have become repetitive. The substantial issues have 
been discussed to exhaustion. Now the question is: how can we bring these agreements 
to life? How do we translate the documents into concrete life? (4) There is willingness 
between the Oriental Orthodox and the Oriental Catholic to go the way of unity. But on 
what terms and to which extent will the Oriental Catholics be allowed by Rome to 
enter the union? 
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Archbishop Powathil: I would like to make two comments. Firstly, these canons on 
inter-marriage are not specifically designed in view of the Orthodox. They are a mea~s 
of precaution in general. When agreements are made with each separate church ~n th1s 
issue, these canons will also change. Moreover, arrangements are always ~ubJ~Ct to 
local translation between the respective churches. Secondly, as far as the pubhcatton of 
documents in local churches is concemed, all are at fault. lt is not possible to force 
anybody in this matter. 

Mar Gregorios: This is against all Christians. 

Archbishop Powathil: See the role and function of the bishops. If the publishing has 
not been practised it depends on the hierarchs, whom we cannot force. 

Amba Bishov: I have two statements to make and one question of clarification. (1) How 
can we solv~ the problem of the suspicion always arising in the ~eart_s of the Orthodox 
that Vatican II in its openness was not designed to try proselyt1sm m a new way? In 
many areas of our relations we are experie~cing that_: see cano°: 8~4, where the t~rrn 
apostasy is offending. (2) I cannot agree w1th A~chb1sho~ Kesh1s_h1an ~bout the btl~
teral dialogues. We, the Coptic Church, see the btlateral dialogue mc~udmg the_Copttc 
Catholics as very important. 1 am pressing that we are goin~ t? contmue ?ur dialogue 
and discuss all questions in love. lssues arising out of :ehg1o~s plur~hsm must be 
treated bilaterally. For our Church the salvation of unbehevers is very_ lillportan~. (3) 
My question is: it has been stated in connection with the ~anons ?n m~er-~amages 
that the non-Catholic party has to be inforrned of the Cathohc party s obhgatlon to the 
church. Is it before the marriage or after the marriage that the non-Catholic party has 
tobe inforrned? 

Professor Harnoncourt: We often do not know how representative ~ document is a°:d 
which one is really important. Who ofyou assembled here can speak m the name of his 
Church? Everv dicasterium in Rome publishes documents. And let us also be aware 
that not only- in the Roman Catholic Church you find theologians lacking open
mindedness. 

Alar Gregorios: The ecumenical atmosphere does not depend on individuals. lt is 
decisive whether or not the official Church is very strict. Openness has to be expressed 
in sufficient terms. 

Professor Harnoncourt: Every movement begins with individuals. Besides, it is a fact 
that we all can find quotations for the case we want to stress. 

Professor Potz: I would like to make thr~e observati?ns regar?ing the canons on inter
marriage. (1) Canon 813 in the Cathohc law forb1d~ only m a ve1!' weak . fo~. In 
assessing this canon, the difference between an im~1ment _and forb1dde~ thmgs ·~ to 
be employed. In the Byzantine tradition much more is fo~b1dden. (2) Th1s codex is a 
general framework, every special agreement g~es ~f~re it. (3) As t~ canon 81~, the 
translation presented here is wrong. In the Latm ongmal text there is no mentlon of 
apostasy but it says: to do all his best to prevent his children from falling away from 
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the faith (a fide deficienti), baptizing and educating them Catholic. This regulation is 
also in use in Austria today. 

Alar Gregorios reads the Arabic translation and concludes: there is a lot of misunder
standing. lt should be tried to get the genuine translation. 

Mar Themot~eos: For the s~e of in:i:orrnation to all, 1 would like to say something 
from the Indian scene. In India there is an ongoing commission for dialogue between 
the Catholic Church and the Syrian Orthodox Church. Recently, this commission has 
i?entifie~ three areas where dialogue ~nd study is necessary: (1) a common interpreta
tl~n ?f h1story, (2) an agreement on m1xed marriages, although marriages are desirable 
w1tlun one church only and (3) common witness in the Indian context. 
Some bishops, however, have not published the results of the dialogue. 

Professor lshak: In Egypt we have no mixed marriages in this sense because then the 
Islamic law would apply. To avoid that, both parties will agree on one denomination. 

Professor Koodapuzha: lt has tobe accepted that there is a lack of awareness in the 
local chu~ches regarding agreements in the ecumenical scene. This has to be changed. 
In each d10cese there should be a person responsible for ecumenical relations. 
Regarding the problem of authority, 1 would say: in the Graeco-Rornan S)·stem the 
clergy has a position of authority. Christianity was the official religion there and this 
had its influence on the question of authority. We, the Oriental Catholics, believe that 
this it not a Christian concept. To us this is an obstacle. We have to have a Christian 
concept. 

Mar Gregorios: We are looking for models of union in this meeting. Most Oriental 
Churches 1 know are not satisfied with their relationship with Rome because Rome is 
interfering in every small detail. What is Rome's justification for interfering if the dio
cese agrees on a candidate for a bishop and then Rome refuses? lf the same treatment is 
envisaged for the Oriental Orthodox Churches in union, it will not at all be acceptable. 
If we talk of Balamand, this agreement was neither accepted by the Roman Catholic 
nor the Orthodox faithful. 

Father George: To what an extent are w~, the Oriental Orthodox Churches, developing 
such a concept Fr. Koodapuzha was talkmg about, a concept of authority which is dif
ferent from the universal church concept? 

Professor Hofrichter: We have to work out concrete models ofunification. Only ifrea
lity changes, only a change of power will induce Rome to change. But Rome has to 
change and will change. 

We should aim at negotiations on the highest level. There have been enough words. 
The Roman Catholic Church will only change if at least one of the Oriental Orthodox 
Churches will come forward for unity. Only then a model can be evolved. 

Alonsignor Fortino: (1) lt is true that canon 814 regarding mixed marriages constitutes 
a problem. But for the Roman Catholic Church this codex is actually a step forward. lt 
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is clear that every church wants to protect its members· and that is why there is the need 
for permission for mixed marriages. In the past, our regulation was that both partners 
bad to sign that the education of the children would be Catholic. Tue new legislation 
only prescribes that the Catholic partner has to do what is possible to baptize and 
educate the children Catholic. The non-Catholic partner must only be informed about 
this. 
The marriage between Catholics and Orthodox is of a special nature. According to the 
Catholic canon, it is necessary that the rite is Catholic but there is the possibility of 
dispensalion of the form. For the Catholic the marriage is also valid if perfonned in the 
Orthodox Church, not so however with the Protestants. This shows that the new canon 
law looks very much after the pastoral level. (2) Now regarding the Statement that the 
Oriental Catholics are not happy in their relationship with Rome. Of course there are 
problems, but this will not be the model for the Orthodox Churches. The constitution 
for the publication ofthe Roman canons (C.C.E.0) says: the code is promulgated in the 
present situation but will be valid no more when füll union and communion are rea
ched. This codex is designed for the present situation. The change Vl-ill take place with 
renewed füll communion. The Vatican II decree for the Oriental Churches says at the 
end: this is only given for the present situation. (3) Regarding the Orthodox/Catholic 
dialogue, the decree says that füll communion is the aim. The mixed international 
commission for theological dialogue affirms that a model of unity is being sought to
gether by the Roman Catholic and Orthodox Churches. For that they are keeping in 
mind the experience of communion which existed and was alive in the ancient Church. 
Models of unity could be found according to the scriptures and tradition. Therefore 
they have to be searched for. 

Father Makarios Tawfiq 

The Role of the Oriental Catholic Churches in the re-Establishment of Unity 
Between the Orient and the Occident 

lt is with great joy and enthusiasm that 1 accepted this occasion to participate in 
the reflexions on the role of the Oriental Catholic Churches in the union between the 
Orient and the Occident. 

A big Thank You to PRO ORIENTE for this initiative which might hopefully end 
up in a conclusion equal to the one of 197 l, which lead to the confirmation of the 
agreement on Christology between the Catholic and the Coptic Orthodox Churches. 

1 am conscious that my contribution will very likely not present anything new. lt 
wants to be rather a synthesis of what you might know better than myself an a pre
sentation of marking points contained in documents which have already been publi
shed. 

We are in search of vision. The Book of Proverbs says: "When there is no more 
vision, the peoples perish without brake" (Prov: 29,18) We are in need of re-establi
shing the mutual confidence, between Coptic Catholic and Coptic Orthodox to reject 
all suspicion and caution, to open a free and sincere dialogue in a spirit of true respect 
and brotherly charity following the order of the Lord, a spirit of acknowledge of the 
rights and the duties of every church and of acception. 
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My contribution is subdivided in four points: 
1. Historical and Liturgical Statements. 
2. The actual Reality of the Oriental Catholic Churches 
· 3. The Atti!ude of the Orfontal Catholic Churches towards Uniatism and 

Proselytism 

4. !he Role of the Oriental Catholic Churches in the reestablishment of 
mtercourse 

1. Historical and Liturgical Statements 

1.1. Before dealing ~~ the ~ole ?f the Oriental Catholic Churches it would be 
usefül to make some prehmmary h1stoncal statements to illustrate some opinions with 
ou~ dear Orth~ox brothers. Before all 1 would attach importance to stating that the 
0~1ental ~athohc Churches are ~uite conscious that their reason of existence is to be 
bndges .<hnks) ~or exc~ange.and mtercourse, passages ofunion between the Orient and 
the Occ1dent. History 1s a w1tness to that. lt was mostly the refüsal from the side of the 
Orthodox Ch~ches t~ acknowledge ~em and the limits which the Westset to them, 
that bad restncted their role of a med1ator and a link between East and West. 

. 1.2. Let u~ recall t~e fact th~t the birth of the Oriental Catholic Churches was the 
frmt ?f a ~rtam eccles1ol.ogy which now is called "uniatism", but likewise the fruit of 
the b1g des1re o~ many qnentals to fülfil thei~ gran~ h?pe: the unity of the Church. 

. Pro~. Samir Khahl an. ex~rt of Arab1c Christian literature writes: "Somebody 
IDight th1nk that the ecumemcal 1dea for the unity of Christians and the cornmunion of 
Churc~es ~ould be a recent phenomena, bom in the West ... Some other could be 
under Illusions that the unity of Christians is a frail fashion ( ... ) Both of them deceive 
them~~ves, .because ~he ecumenical idea is very ancient in the Coptic Church, and has 
a~ ongm~l mall Onental Churches". In fact, this idea came up in the Coptic Church 
w1th Saw1rus lbn-al-Muqaffa' (lOth-century). 

1.3. Of what. kind e~er the ecclesiology was, that suited the rnentality and the 
theol~gy of those tlmes - tlmes of the Concile of Florence - and whatever the intention 
wa.s hke, .to obey to the order ofthe Lord "That all be One", expressed in those partial 
umons w1th the See of Rome, in consequence of the Declaration of Balamand that ~ 
of "U . t' " 1 be ionn . ma 1sm cannot onger accepted, neither in the method, nor as a model for the 
umty searche~ after by our Churches, because of the way in which Catholics and 
Orthodox ag~n regard themselves in their relation to the mystery of the Church and 
how they red1scover themselves to be Sister-Churches. 

Certain believ~ to this ~y t~t the Oriental Catholic, at least the Coptic Catholic, 
have begun to pract1se a Coptic hturgy only after the Vatican Council II. 

1Samir ~alil, Les intellectuels coptes et l'unite des chretiens (en arabe), dans "sadiq-al-kahen" II, 4 (1987) 
Le Catre, p. 496 , XXV 
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Now, history informs us that pope Urban IV, in 1642 had forbidden to the Latins 
to introduce the Ukrainians into the Latin rite. 

Pope Benedict XIV.in 1743 also had forbidden to the Franciscan Brothers to lead 
the Melkites (cf. Encyc. Demandatam) to the latin rite. Pope Leo XIII, in the Encyclic 
"Ofthe Dignity ofOrientals" in 1894, recommended to respect the rights ofthe Orien
tal Catholic Churches. and the neccessity to preserve scrupulosely the Oriental litur
gies. 

1.4. The Catholic Oriental, besides, were the first to revise, to study and to print in 
Rome the Oriental liturgic handwritings, especially during the 17th and 18th centuries. 
The names of the Friars Assemani, maronite, Anba R. Tukhi and Anba Aghapios 
Bichay, Coptic Catholic bishops (for instance) need not to be commented to get 
acquainted with the genius they employed in transmitting the traditions of the Oriental 
Churches to the West. Tukhi for example has spent more than thirty years in Rome 
doing this work and teaching Oriental liturgic languages. 

Though having introduced certain practices of Western piety an a spiritual help in 
the pastoral life of the people, the Oriental Catholic have generally maintained (saved) 
their liturgies, their traditions and their spirituality. 

1.5. The presence and the participation of the Oriental Catholic in various orga
nisms of the Catholic Church have contributed to opening the eyes of the Western to 
the reality and traditions of the Christian Orient, which has become evident in the 
theological and ecclesiological turn, effected mainly by the Second Vatican Council, 
and is tobe continued still more profoundly. The Oriental Catholic Churches have, in 
fact, the task, to present to the West, and to encourage it to look closer on the theology, 
the spirituality and the values of the East. 

In fact, the liturgical reform, effected in the Roman Catholic Church after the 
Second Vatican Council, bad to keep in the consideration the wealth ofthe "Anaphora" 
or eucharistic prayers, the divine office and the other celebrations of Oriental liturgies, 
celebrated by the Oriental Catholic. 

1.6. What has been said about the practise of liturgies in general, can be said 
likewise of the rite of Baptism which is still celebrated according to the proper rite of 
everyone of the Oriental Churches. 

Consequently the Coptic Catholic celebrate and confer baptism by immersion and 
they let it be followed immediately by the confirmation according to the Coptic liturgy, 
which proves, that the unity of faith does not mean conformity of rites. 

2. The Actual Reality ofthe Oriental Catholic Churches 

2.1. Living Churches 

The Catholic patriarchs of the East express the reality of their churches and their 
role in the ecumenical movement as follows: "our Churches together with their faithful 
do not figure as small isolated islands or an alien element who would live at the edge 
of the movment of history. They are living churches which are engaged in the turbu-
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lence of the worldwide and regional events. They are affected by them but have also the 
capacity to act upon them. Our Christian communities are a leaven which finds its 
natural place in the human dough (cf. Mt. 13, 3). 

They are in permanent interaction with their Lord, among themselves and with 
their surrounding. With their Lord they are that, in intention to decover - in the light of 
faith' - His will on behalf of.them. Among themselves they are it, to find in their 
thoughts, their spirituality, their heritage and their recent experiences, the sperms of 
their vocation and their renewal. 2 

2.2. Reflexion and Practice 

In our Churches of today - continue the patriarchs of the Catholic Orient - we are 
witness of a wide movement of serious reflexion, creative and responsible, which views 
to make appear our identity in faith, the ecclesial and the social one, hie and nunc. 
This reflexion rises at the same time in the whole of Christian Churches as in the 
socio-cultural elements which compose them, a1'-d meet - in spite of the diversity of the 
starting points - in the middle of the same ecclesial melting pot. 

This movement does not, by the way, content itself with reflection. lt progreeds to 
transferring it into different areas, like liturgical life. social activities, engagement in 
public life in different forms etc. 3 

3. The Attitude of the Oriental Catholic Churches 

3 .1. Difficulties which Hinder the Role of the Oriental Catholic Churches in Commu
nity 

Thus, the Oriental Catholic feel themselves charged with a mission of linking, of 
exchange and interaction between two ecclesiastic traditions, two civilisations and se
veral cultures in which the Christian Arabic litterature holds an important place and 
for its ecumenical idea deserves profounder researches. 

The Oriental Catholic are aware that they bear responsability of a painful and 
regrettable past, but they try to use it for building future unity out of it before de
stroying the present in discussion. They are aware, that what is called "uniatism" is no 
longer the method leading to the unity of the Church . . . and that proselytism is no 
longer convenable. But there a question presents itself : Is proselytism done in one 
direction? And has not, in reality, the Coptic Orthodox Church two uniate bishops in 
France? Catholic Copts complain about their Coptic Orthodox brothers, who go to 
Coptic Catholic families to tell them that their baptism is not valid and that conse
quently their marriage is not valid and so their conjugal life is illegal. They have obtai
ned to repeat not only baptism but also the sacrament of marriage and to sow discord in 

1La presence chretienne en Orient„. In: Documentation catholique (=D.C.), 21 Juin 1992, No.:Z05:i, p. 597 
3Cf. L'uniatisme, methode d'union du passe, et la recherche actuelle de la pleine communion, dans D.C. 

No.2077, p.712 
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the families before all in the mixed marriages between Coptic Catholic and Coptic 
Orthodox.4 

Although the historical and pastoral events have made it difficult, this role is 
nevertheless not impossible. There is need to overcome mistrust. In the "Dossier on 
Uniatism"5 we read~ "a:fter having studied profoundly the actual possibilities, we want 
to express our conviction that all di:fficulties can be overcome in the spirit of the 
Gospel." ' 

The declaration of Balamand gives us another indication: "Mistrust disappears 
easier, if the two sides condemn violence wherever communities practise such against 
communities of a sister Church. As H. H. Pope John Paul II demands in bis letter of 
May 31, 1994, it is necessary to avoid any violence and every sort ofpression so that 
freedom of conscience is respected. lt is up to the leaders of the communities to help 
their faithful to deepen their loyality towards their own church and its tradition and to 
teach them to avoid not only violence, which could provoke contempt of other Chri
stians and counter evidence, revealing the work of grace, which is the reconciliation in 
Christ. 

3.2. Towards a solution: The Church as a Community 

If the contribution of the Oriental Catholic Churches is wanted to reestablish 
Unity between East and West, it is absolutely necessary that all stop at the same time, 
to practise any form of proselytism, rebaptising and any forms which make the faithful 
doubt their faith and their family life. 

For this all should be conscious that the above mentioned attitude would end up in 
destroying Christian faith without gaining membership of the faithful. 

The declaration of Balamand could serve us as a model. lt confirms two essential 
and inseparable points: 

1) "On the subject of the method which has been called "Uniatism" it has been 
declared in Freising (June 1990) that "we reject it as a method of search for unity, be
cause opposed to the common tradition of our churches. 

2) What concems the Oriental Catholic Churches, it is clear that they have, as a 
part of the Catholic community, the right to exist and to act to respond to the spiritual 
needs of their faithful. 

"In fact - the declaration continues - mainly since the Panorthodox conferences 
and the Vatican Council, the rediscovering and remittance in value of the Church as a 
community, likewise by Orthodox an Catholic, has changed radically the perspectives 
and thus the attitudes. 116 

From one side and the other, it is recognized that what Christ has committed to 
His Church: Confession of the Apostolic Faith, participation in the same sacraments, 
mainly in the unique priesthood celebrating the unique sacrifice of Christ, apostolic 
succession of bishops - can not be considered as the exclusive property of one of our 
churches. In this conte:\.1 it is clear, that any rebaptizing is excluded ... 

4Ibidem, p. 598 
5Ibidem, p. 713 
6Ibidem 
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From another side the authorities of the Armenian Apostolic Church express, in 
their "Patemal Message"7 their acknowledgement of the role of the other Armenian 
Churches. "In the Charity to Christ and in the sense of national unitv we felicitate our
selves on the spiritual aid brought by the o:fficial authorities of the Ärmenian Catholic 
and Armenian Protestant Churches to the faithful who are already members of their 
communities. The Armenian · Apostolic Church has recognized them as historic reality 
and - in a spirit of fratemal love - enjoys the work they are doing in the frame of their 
borpers. Under that view we regard the services which they do to their faithful as 
natural. We hope of those Churches that they cooperate, through the See of Etch
miadzin, with the holy Armenian Apostolic Church in order to promote and grow its 
religious, spiritual, educational and social activities." 

4. The Role of the Oriental Cathoüc Churches 

4.1. Work for Unity 

Today's world tends towards rapprochement and unity. Our universe is becoming 
like a megapolis the extremes of which come together again and where parties influ
ence each other mutually. 

The world calls us to unity and fratemal love. This is a test of our Iife of faith and 
Christian witness. At the Second Vatican Council the Oriental Catholic Churches were 
striving with the whole Catholic Church to for Christian unity. Talking about unity of 
faith we should be aware ofthe di:fference between unity and uniformity. 

4.1.1. Definition of Unity 

The Decree "Unitatis redintegratio" defines this unity as consisting "in the profes
sion of a single faith ( ... ), in the common celebration of the divine service ( ... ), in the 
fratemal harmony of the family of God". This unity which, by is very nature, demands 
füll visible communion of all Christians, is the final goal of the ecumenical movement. 
The council - following the expression of the directory of the Pontifical Council for 
Promoting Christian Unity - confirms that "that unity does in no way request sacrifying 
the rieb diversity of spirituality, of discipline of liturgic rites and of elaboration of 
revealed truth, which developped among christians, as long as that diversity stays true 
to the Apostolic tradition. "8 

That unity or rather communion does not mean that a Church looses its identity or 
its autonomy, but that it completes the other, and enriches them with different tra
ditions and cultures. 

If faith is undivisable, the practise of faith is not necessarily uniform. 

./.1.2. Unity in Diversity 

7Message patemel... in: Courrier Oecumenique, 18. 3. 1992, p.10 
8Conseil pontifical pour 1 · unite des chretiens, Directoire pour 1 • application des principes et des normes sur 

l'oecumenisme, in: D.C. No. 2575, p.612 
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"The diversity - after the points of view of our patriarchs - is an essential feature 
of the universal Church like the one of Christian Orient. This diversity has always been 
a source of wealth for every Church, when we have lived it in the unity of faith and in 
charity. 

Unfortunately this diversity tumed into division and separation because of the sins 
of men and and their departur~ from the spirit of Christ. Nevertheless, what unites us 
is still more important than what separates us. "lt does not keep us from coming to
gether and helping each other. Depite these divisions Oriental Christianity basically 
represents a unity of faith which nothing can get apart. The vocation is one, the wit
ness is one and the fate as well. Thus, we are asked to work together through the 
available means and to enhance the spirit of brotherhood and love at the level of the 
grass-roots who are entrusted to us. 

In the Orient we shall be Christians together or we shall not be at all. Interchurch 
relations in our region have certainly not always been what they should be. There are a 
number of reasons for this, intemal and extemal ones. 

But the time has come to cleanse our memories of any negative consequences of 
the past, however painful they may be, and to look together towards the future, in the 
spirit of Christ and in the light of bis Gospel and the teaching of the apostles. "9 

4.1.3. Dialogue as a Way of Attaining Communion 

"Our earth - declare the patriarchs of the Catholic Orient - is the earth of the hi
storical dialogue between God and humanity. This dialogue continues and renews itself 
through our community of the faithful in dialogue with its Lord. lt is in the clear 
source of this dialogue that it finds its force and spiritual identity ... 

Today, as in the past, our communities are characterized by pluralism in religious, 
ethnic, cultural and ecclesial terms. From this the dialogue draws its fundamental vo-

. d . h 11 1110 cat10n an its greatest c a enge. 

4. 1. 4. Conditions for a Fruitful Dialogue 

"But the dialogue is above all a spiritual attitude, still according to the message of 
the Patriarchs. Man keeps in dialogue before bis God, something which enhances bis 
soul and purifies bis heart and bis conscience ... 

The dialogue is a spirituality which moves us from exclusion to assirnilation, from 
rejection to acceptance. from putting into categories to understanding, from the de
figuration of the other to respect, from condemnation to mercy, from enmity to har
mony, from competition to complementarity, from antipathy to encounter and from 
hostilitv to brotherhood. Tobe in dialogue with the other involves knowing him and 
recognizing him, as he understands it to be. 

This involves recognizing him in the fullness of this personality and to accept him 
as a completion of ourselves, rather than as an opponent, competitor and enemy. This 
can onlv be done by putting aside preconceived ideas, and any kind of interest and 
egoism.- In such a climate the dialogue becomes a shared richness, without one of the 

9La presence chretienne en Orient... in: D.C. No. 2052, p. 604 
' 0Ibidem, p.605-6 
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parties having to disavow bis identity or bis heritage. There can be no doubt that 
fanaticism in all its different forms is the enemy number one of dialogue. There is a big 
difference between the faithful and the fanatic ... In the fanatic the energy of faith and 
love tums into energy of hostility and resentment. 

He believes to render a service to God by addressing those who are different from 
himself in religion, race. language, colour or property. With the faithful on the con
trary all those energies serve the meeting, the collaboration and the construction. "11 

4. 1.5. Presence, Opening and H'itness 

The Oriental Catholic Churches think to be able to help their mother-Churches to 
perform an opening of heart and mentality towards the Roman Church without loosing 
their identity or traditions and to become a Christian presence, which should not be for 
themselves , "Because Christ has not founded His Church to be at its own service, but 
to be a Church, confessing and bearing a mission, the very mission of its Founder and 
Master. 

If in the past, the Christian communities of the East have retired on themselves 
because of adverse historical conditions, if they have lost the sense of mission an of 
testimony, and have contended to force themselves to exist on, so today they are called 
to free themselves from the differences of the past to open themselves to the world that 
surrounds them, and to bear witness of that precious buried treasure that rejoices the 
heart of every human (Mt 13, 44-46). 12 

4.2. Oriental Presence in the Universal Church 

The Oriental Catholic churches had and still have the task to make the whole 
Orient present in the thought, the life and the organisms of the universal Catholic 
Church, till the day of the füll Communion and the reestablishment of the unity of the 
Church. 

4.2. 1. Jncarnation and Jnculturation 

Thus the Oriental Catholic Churches bad and still have the task to help the 
Catholic Church before all in Africa and in Asia on its course of inculturation and 
incamation into the reality and the human culture. "lt is important there to observe -
write our patriarchs - that our churches of the East have shown throughout history an 
enormous capacity in that type of adaption. 

lt has given birth to civilisations and to numerous and different heritages, which 
have nourished the common property of the Church and of human culture. lt is this 
heritage that the Second Vatican Council has mentioned, praising its wealth and decla
ring that this is a wealth for the whole Church. 13 

This cultural variety remains live all over the Oriental Churches. 

"Ibidem, p.605 
"Ibidem, p.599 
13Cf Decret sur les Eglises orientaks. cap. 1.5. 
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They get enlightened by it and share among them its light. They find there a 
stimulant to meet the actual challenge fo cultures and civilisations.14 

.J. 2. 2. To make Christian Arabic heritage known 

"Here we want to make a statement - write the Catholic patriarchs - of the 
enormous and unique heritage which took the Arab as a language of expression and 
which is known today as the "Christian Arabic Heritage." lt extends itself especially 
between the VIII and XIV centuries in the different Christian Churches of the East. 

Up to recent times this heritage has stayed in refuge in the libraries in form of 
manuscripts which astonish researchers by their number, the variety of their subjects, 
the wealth and originality of their content.15 Particularly their idea of ecumenical 
theology and spirituality, which could serve very well the ecumenical dialogue and the 
theological interaction between East and West. 

Sawirus Ibn al-Muqaffa', the most influential bishop and Coptic intellectual ofthe 
1 Oth century ends his book with this invocation: 

May God be able to guide us, us and them (the Melkites) on the way of grace, save 
us, us and them, from damnation; reunite the Church as a holy and universal from 
division, show us, us and them, the way of life the most righteous, to show us the truth, 
to remove from us the false (wrong), prevent Satan to extend his power on us and on 
them ( .. ) 

May the Lord accept the work ofboth sides. Amen. 

Discussion: 

Father Bouwen opens the discussion with a clarifying statement: The Pastoral Letter 
referred to in this paper ·is an authoritative text of all the Catholic Patriarchs in the 
Middle East. 

Mar Gregorios: 1 have two things to say. Firstly, isn't this phenomenon of coming 
together of all the Catholic Patriarchs a synod? Secondly, this paper states that the 
Oriental Catholic Churches want to be bridges for unity, fulfill the grand hope of the 
unity of the Church but were refused as mediators. This is not correct. The fact that 
there are various Oriental uniate churches itself supports my statement: Before the 7th 
century we and the Maronite were one Church. Then they became united with Rome. 
In the l 7th century another part of my Church was accepted by Rome as a different 
group. They have the same roots, liturgy and fathers but still they remain separated. If 
they are bridges why should they remain separate? 

Amba Bishoy: Firstly, let me give a clarification to the Statement of Fr. Tawfiq regar
ding the bishops in France. The two bishops there were independent Orthodox, not 
members of the Coptic Church. lt is not fair to compare the situation of Egypt with the 
one in France. 

14La presence chretienne, p.601 
15Ibidem, p.602 and San1ir Khalil (cf. footnote 1) 
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Secondly, on Catholic/Orthodox marriage: The official Coptic Orthodox understanding 
of the Catholic marriage is this: We do not ask for or accept the divorce of anybody 
married in the Catholic Church, because they have the apostolic succession. We do not 
divorce legal marriages. We accept Catholic marriage. However, the Catholic marriage 
does not permit the partners to. receive communion in the Coptic Church. Tue Coptic 
Catho'lics in Egypt tempt our people with money saying: we have the same faith. We 
Copts do not accept any mixed marriages. And even when Oriental Orthodox Churches 
are concerned, we ask for a written certificate to join our Church, otherwise the Islamic 
law will be applied. In our canons there is nothing of what this paper states about mar
riage in France. 
Thirdly, regarding rebaptism, our principle is: one law, one faith, one baptism. In 1989 
we began to accept the baptism of the Greek Orthodox. If we eliminate the differences 
in faith between our Churches we will be able to recognize their baptism. We are not 
obliging anybody. This is our view. 
Fourthly, in the Egyptian situation, we cannot accept the position of the possibility of 
salvation outside the Church. Presently, the Roman Catholics say: non-Christians can 
be saved and this is an error. We will tell it everywhere when the Roman Catholics 
criticize our regulation to rebaptize. 

.Mar Severios: Fr. Tawfiq, in your paper you mentioned identity, autonomy and enrich
ment. Can you please explain more about these terms after the union. What will the 
identity and autonomy of the Coptic Catholic Church be after the Orthodox/Catholic 
union? 

Professor Davids: They will be different churches like what Mar Gregorios stated 
about the uniate Syrians or the Maronite Church. They cannot be seen as identical. 
Secondly, about Fr. Tawfiq's proposition on arabisation. Arabisation is good and im
portant from a pastoral point of view. But it cannot be identified with christianisation. 
India also has a pluralistic situation. 1 do not know the position there. 

Archbishop Krikorian: (1) Canons and regulations vary according to situations. The 
Coptic situation is special. The refusal to divorce Catholic marriages from the part of 
the Coptic Church is a good sign. (2) Regarding rebaptism, in Europe we have a diffe
rent approach. 1 am not offended if an Armenian wants to join this Church. If some
body does it out of his free will, nothing can be said against it. In the Armenian Ortho
dox Church, however, we do not rebaptize, even if we are not in füll communion. To 
me the Roman Catholic baptism is valid and 1 would not dare to rebaptize a Catholic. 
But 1 have concern for the situation in Egypt. 

Father Tawfiq: (1) We cannot see the Maronites and the Syrian Catholics on the same 
level. Maronites were Monotheletes. (J'his statement was refuted by several of the 
members present with the remark that the Maronites do not accept this) (2) I just 
wanted to show that proselytism is not only going in one direction. (3) We have to 
make a distinction between dogma and theology. (4) Tue present situation ofthe uniate 
church is thus that we have autonomy, a different canonical law and our synod can 
decide to nominate a bishop. This we would also expect after the union of the churches. 
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The ecclesiological and canonical status of the Eastem Catholic Churches 
according to Vaticanum II and the Codex Canonum 

Ecclesiarum Orientalium 1991 

1. Introduction1 

As evervbodv knows, traditional Western ecclesiology portrays the Church as a 
monolithic struct~re with two levels of authority: on the upper level there is the s~
preme authority which is exercised by an Ecumenical Counci~ or the Roma.n Pon~ 
over the universal church and on the lower level there is the ep1scopal authonty which 
is exercised over a diocese. This is a two-tiered model which has sometiill:es even be~n 
accorded the status of divine law, is tobe found in various forms in eccles1ology and m 

canon law. 
The Codex Iuris Canonici from 1917 and the MP Cleri Sanctitati from 1957, for 

example, divided ecclesiastical authority into two categories: . . . . 
The supreme authority of the church and those who by ecclesiasttcal ~a~ pa~1c~

pate in it as the upper level and the episcopal authority and those who part1c1pate m lt 

as the lower level. . 
Even if the entire Catholic Church were exclusively comprised of the Lattn 

Church this two-tiered model would not be adequate. When in addition the Eastem 
Catholi~ Churches are taken into consideration, this two-tiered model becomes totally 

inadequate. . . . 
Therefore the recognition of the inherent authonty of the patnarchs or .theu 

juridical counterparts was in some way consid~red a thre~t to the ~upreme authonty of 
the Church or an encroachment on the authonty of the diocesan b1shop. Hence, Eccle
siologies of the past as well as former legislation, di~ not percei~e the p~~ar~hal .office 
to be in possession of inherent rights, but reduced lt to a pa~al part1c1patto~ l~ .the 
supreme authority of the Church. As a bad consequence of this stru~e the Jund1cal 
figure of the patriarch was systematically treated after the Roman Cuna and papal le
gates in both of the above mentioned codes. 

In this two-tiered model there was no place for the Eastern Churches. Thus, they 
were often treated as an appendix of the Latin Church which was mistakenly identified 
with the Catholic Church. This ecclesiological approach might have been one of the fa
ctors which led to the unfortunate latinization which occurred in so many of the Ea
stern Catholic Churches. This denial of a rightful place prevented the coming develop
ment and adequate ecclesial personality and identity of the Oriental Catholic Churches. 

1 Cf for the following considerations J.D. Faris, Tue Eastern Catholic Churches - Constitution and Governance, 

New York 1992, 140 ss. 

124 

With modern technological advances in the field of information, the ecclesial 
renewal of Vatican Council It and the political, social and economic developments of 
the twentieth century that let to emigration of Eastern Catholics to all parts of the 
world, the need arose for a better understanding of the place of the Eastern Churches 
and traditions in the broader context of the Catholic Church. One should not forget, 
that it \VaS this practical reason which asked for a basic modification Of the classic 
Catholic concept of ecclesial and hierarchical structures. 

That the development of modern society is a major factor that forces the Catholic 
Church to turn back to an ancient ecclesial model has a significance which we should 
not underestimate. And this model is three-tiered:2 

( 1) At the lower level there is the eparchy/diocese governed by the bishop. 
(2) At the intermediate level the church consists in and of ecclesiae sui iuris; 
(3) At the upper level there is the supreme authority ofthe universal church. 
lt might be interesting to see how difficult and füll of errors the way was, that the 

Catholic Church had to go in the past to reach the recent stage, a stage which itself 
cannot be more than a transitory one. We have to reflect upon the burden of the past 
but I think also that it is always refreshing to see how things have changed and that the 
Churches are able to learn - though they mostly don't like to admit it. 

2. The Historical Background of the Ecclesiological Status of the Eastern Catholic 
Churches today 

Regarding the historical dimension of our question one has to start with the 
Council ofFlorence. Ernst Christoph Suttner correctly stated: "One may take up what
ever position one will about the value of the theological work of the Council Fathers, 
and one may perhaps hold that the proceedings of the Council were illusory, but one 
must admit that Greeks and Latins in Florence endeavoured to conduct a dialogue as 
partners. "3 

For the next centuries we miss this form of dealing with each other. More than a 
hundred years after the Council of Florence and in connection with the reforms of the 
Tridentinum a conception and a specific law for the Eastern Catholic Churches evolved 
slowly but steadily. This legislation was decisive for the Western attitude to the Catho
lic Eastem Churches for a long time. 

The particular conditions of the Union of Florence - the need to help the Byzan
tine Empire against the Osman threat had ceased to exist. On the other band the time 
of the great unions had not come yet arrived. However the rigorous reforms of the 
Tridentine Council were extended at first to the Greek and Albanian communities in 
Southern Italy4 in the middle of the 16th century. In 1564 (Constitution Romanus 
Pontifex) Pope Pius IV. ended all the privilegia and consuetudines ofthe Eastem Chri-

' Cf R. Pot::. Autonomie und Autokephalie als Verfassungsstrukturen der orthodoxen Kirche: Kanon V (1981) 
143-156 

3 E. Chr. Suttner. Church Unity: Union or Uniatism? Catholic-Orthodox Ecumenical Perspectives (Placid Lecture 
Series 13), Rome-Bangalore 1991, p.50 

• Cf V Peri, Chiesa romana e "rito" greco. G.A Santoro e Ja Congregazione dei Greci (1566-1596), Brescia 
1975; !DEM. ldodelli storici ddla coYivenza nell'Italia meridionale: Kanon XII (1994) 1-10 (with further 
literature ). 
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stians in Italy5, thev came under the jurisdiction of Latin bishops and, for a few 
decades were ~ven i~ <langer of being totally suppressed. 

At the end of the 16th century a central papal organisation for the Eastem Chri
stians was established and thus they were enabled to survive, but at the price of latini
zation. The end of the century at last brought the disastrous and typical Tridentine con
cept of Uniatism which dominated the relations to the Eastem Churches up to the 20th 
century. This period was moreover characterized by the establishment of the praestan
tia ofthe Latin rite in canon law. 

But even in this period we can find some positive development in the law for the 
Eastem Churches. An example for a further step on the way from a tolerated rite6 to a 
Church was the acceptance of multiple jurisdiction in 1742 (Constitution Etsi Pasto
ralis). 7 Multiple jurisdiction was contradictory to a fundamental principal of Eastem as 
weil as of Western canon law8 though it was already a long established reality in seve
ral oriental territories. Here we have an example of a flexible reaction to the contradi-
ction behveen an ancient canon and actual reality. · 

At Vatican I interest for a codification was not only expressed for Latin canon law 
but also for Eastern canon law. We find the changing of the attitude to the Eastem 
Churches also in the following papal legislation, espe_cially in Leo XII's Apostolic 
Constitution from 1894 with its programmatic title Orientalium Dignitas.9 

The question of codification of the canon law for Catholic Oriental Churches 
arose again after the promulgation ofthe Latin CIC 1917.10 lt seems that this wish was 
the expression of an emancipatory interest of the Eastem Churches. Although this in
terest was understandable from a psychological point of view it also contained a touch 
of self-latinization. Maybe this was a factor in the uncertainty regarding the promul
gation of the Oriental Code which led to the promulgation of parts ad experimentum by 
the way of Motu proprios in the fourties and fifties. At the same time a new selfunder
standing and selfconsciousness of the Eastem Catholic Churches had grown. 

3. Vatican II: The Church as a Communio Ecclesiarum and the equal rank of the 
Churches ratione ritus 

The most important ecclesiological approach of Vatican II is concentrated on the 
understanding of the Church as a Communio Ecclesiarum. To be a Church means to 
have a concrete experience of a certain liturgical, spiritual, cultural und disciplinary 
tradition within an ecclesial community. Understood in that way a church is in com
munion with other churches which share the same faith and administer the same sacra
ments. Furthermore it is a Catholic Church when it does so under the primacy of the 

5 Cf W. M. Plöchl, Geschichte des Kirchenrechts, Vol 3, Wien-München 19702, 279. 
6 Regarding the notion of rite cf W Basset, The Determination of the Rite (Analecta Gregoriana 157), Rom 

1967; !. Ztcek, Che cosa e una Chiesa, un Rito Orientale, in: Seminarium 28, N.F. 15 (1975) 263-277; C.G. 
Fürst, Die Bedeutung des Codex Canonum Ecclesiarium Orientalum für die ostk.irchliche Diaspora: ÖAKR 43 
(1993) 347 ss. 

7 Plöchl (Fn 5) 280. 
8 CfJ. Rinne, One Bishop, One City: Kanon VII (1985) 91-109. 
9 Cf Plöchl (Fn 5) 280 s. 
10 R. Potz, Die Kodifikation des katholischen Ostkirchenrechts: Handbuch des katholischen Kirchenrechts, hrsg. v. 

Joseph List! - Hubert Müller - Heribert Schmitz, Regensburg 1983, 57. 
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Roman Pontiff, who has the office of unity in the Church. The Catholic Church is 
therefore the Communio Ecclesiarum, which share the same faith, administer the same 
sacraments and accept the Primacy of the Roman Pontiff. 

As everybody knows this concept is taken as a basis in the Constitution Lumen 
Gentium and in the Decree on Ecumenism and has also found a clear expression in 
Orienta/ium Ecclesiarum Nr. 2: 

'T~e Holy and Catholic. Church'. whi~h is the Mystical Body of Christ, is made up 
of the fa1thful who are orgamcally umted m the Holy Spirit by the same faith, the same 
sacraments and the same government, and who, combining into various groups which 
are held together by their hierarchy, form particular churches or rites. Between those 
churches there is a communion so that this variety in no way harms the unity of the 
Church but rather manifests it." 
. I~ Orien~~lium Ecclesiarum Nr. 3 we find a clear statement regarding the eccle-

s10log1cal pos1tlon of the Eastern Catholic Churches within the Communion of Catho
lic Churche~: "Thes.e Churches are of equal rank (pari pollent dignitatem), so that no
ne of them 1s supenor to the others because of its rite (ceteris praestet ratione ritus). 
They have the same rights and obligations". 

This teaching of the Decree Orientalium Ecclesiarum - read in context with the 
Constitution Lumen Gentium and the Decree on Ecumenism - is a definitive refusal of 
any preeminence o~ the Latin Ch~rch or Rite either because of numerical preponde
rance or because of 1ts head, the Bishop ofRome and Patriarch ofthe West who is also 
head of the universal communion of Catholic Churches. ' 

Orientalium Ecclesiarum refers to the Eastern Churches as "Particular Churches" 
or ''Rites" identifying the concept of "Particular Church" with the notion of "Rite". 
Th~s double terminology marked the ~nal. point of the development of an ecclesiology 
wh1ch defines the Eastern Churches hturg1cally. lt was a stony way from discriminated 
Rites incorporated in a Latin diocese and without own bishops of their own to "Particu
lar churches" or "Rites" of equal rank with the Latin Church. But the Catholic Church 
was by no means at the end of the way to find an adequate conception. Therefore the 
inaccuracy ~f the .ter~inolog)'. of Ecclesiarum Orientalium soon was feit and during the 
work of cod1ficahon 1t was g1ven up in favour of the new notion Ecclesia sui iuris as 
we will see later on. But it was not only the renewed estimation of the ecclesial position 
of the Easter~ Churches within the Catholic Church which led to considerable progress 
at the Counc1l. There was also a new understanding of communio in relation to the 
non-catholic Christians. 

. . I? t~e Decree 011 Ecumenism No. 16 the Catholic Church explicitly recognizes the 
J~nsd1chon of the Orthodox Church with regard to their faithful. The Council empha
z~ses that '"they have the .right to govern themselves according to their own disciplines, 
smce these are better smted to the temperament of the faithful and better adapted to 
foster the good of the souls." 

No. 17 of the Decree states that nobody should be irritated that special aspects of 
the mystery of revelation were better understood by one or the other church. In these 
cases we should speak of mutual completing and not of contradictions. 

. .Therefore I agree with E~nst Christoph Suttner, who remarks: "From the very be
gmmng. the Church had a vanety of forms. lt adopted the patrimony received from the 
~po~tles in different ~orms an? in different ways, and from the outset interpreted this 
m different ways at different hmes and places, because - faithful to its mission to the 
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whole world - it took into account the di:fferences of mentalities and situations in 
which people lived. The Second Vatican Council emphazised this in Unitatits Redin
tegratio No. 14 und 15. and stated explicitly that it is necessary to cultivate various 
expressions of ecclesial existence, so that the fullness of the Christian tradition may be 

ed . f: . hful " 11 preserv m alt ness. 
This teaching of the Council asked for a new ecclesiological concept. In this field 

an article about the degrees of Communion in the doctrine of Vatican II by Wilhelm 
Bertrams12 was of great influence. Bertrams reached two conclusions: 

First, that Vatican II had recognized the relationship with non-catholic Christians 
as a communion which is not füll and perfect, but nevertheless a communion. This 
communion can have different degrees corresponding to the degree of accordance in 
the confession of faith and the mutual acceptance of disciplinary norms. 

Considering this concept Bertrams came to his second conclusion. In bis argu
ment Bertrams proceeded from the unity of the potestas episcopalis, which comprises 
the three munera - sanctifying, teaching and governing - and has its roots in the epi
scopal consecration. Understood in that way the unity of episcopal potestas implies that 
the almost füll communion between Churches like the Catholic and the Orthodox Chu
rches could not be reduced to liturgical acts and the administration of sacraments. The 
unity of episcopal potestas also concerns the government of the Churches, so that we 
can find a mutually recognized jurisdiction of Churches which stand to each other not 
in füll and perfect communion, but in almost füll and perfect communion. Although it 
was an episcopalistic approach, the theory of Bertrams brought an important progress. 

To sum it up: There are three concrete concepts of the Second yatican Council 
which are of great importance for our topic: 

1. The equal rank of the Churches which form the Catholic Communio Ecclesia-
rum irrespective of tradition or size, especially the equality between the Latin Church 
and the Eastern Churches. 

2. The relationship between the Catholic and Orthodox Churches is understood 
as an almost ji1/l and perfect communion. 

3. The acceptance of fundamental rights of the faithful. One of the greatest achie
vements of Vatican II was the positive valuation of fundamental rights in general and 
of the right of religious freedom in particular. Although in the texts of Vatican II the 
fundamental rights were not explicitly mentioned in connection with ecumenical rela
tions they became more and more significant for our topic in the last two decades as we 
will see later on. · 

.J. The Preparation ofthe CCEO: From "Ritus" to "Ecclesia sui iuris" 

4.1. Introduction 

In 1967 Ivan Zuzek published some reflections about the structure of the future 
Oriental canon law in the international periodicum Concilium. He laid down three 

principles: 13 

11 Suttner (Fn 3) 136. 
12 Cf W. Bertrams. Ik gradibus "Communionis" in doctrina Concilii Vatican II: Gregorianum 47 (1966) 286-

305; R. Pot=, Die Grade der Communio im katholischen Kirchenrecht: Kanon VIII (1987) 51-64. 
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1. A clear understanding of the ecumenical role of the Catholic Eastem Chur
ches. which should be defined in a peaceful dialogue with the Orthodox Churches. 

2. The law should have a provisional character like the norms of Orienta/ium 
Ecclesiarum. 

3. There should be a maximnm of adaptation to the law of the non-Catholic Ea-
stern Churches. · 

Besides Zu~ek refei:red also to the above mentioned ecclesiological concept of 
Bertrams regardmg the different degrees of communion and asked for a further investi
gation of implications for the Catholic Eastem canon law as weil as for the juridical 
relation to the Orthodox Churches. 

In 1972 the Eastem Code Commission was established by Pope Paul VI. At its 
plenary meeting in 1974 the Commission approved ten principles to guide the revi
sion. 14 Some of these principles have - in comparison with the Latin Code Guidelines 
- specific implications for the Eastern Churches.15 

_Th~ first _Guideline asked for ~ si!1gle code for the Eastem Churches. This topic 
was m d1scuss1on from the very begmmng ofthe work on a Code for the Eastem Chur
ches .. The final decision to have only one code for all Eastem Churches was a victory of 
practical reasons over the ecclesiological principle of the equal rank of all Churches. 

The third Guideline asked for the ecumenical character of the code. Referring to 
the Decree on Ecumenism the third guideline says: In all things concerning the Ortho
dox Churches, the Code must be inspired by the words of Paul VI: on the "Sister Chur
ches", on the "almost füll" communion, on the respect due to the Hierarchs of these 
Churches as "Pastors to whom had been entrusted a portion of the flock of Christ". 

The seventh Guideline demanded the re-examination of the notion of Rite and the 
search for a new term agreed upon to designate the various Particular Churches of the 
East and West and to respect the equality ofthe Churches. 

The G_uideli~es were critizised for various reasons, especially shortness, lack of a 
profound d1scuss1on and a rather negative view of diversity in the Church. John Faris 
an American Maronite Canonist, pointed out, that in the case of the Catholic Easte~ 
Churches we have to define sharply what is meant if we speak of diversity16. Since the 
Decree on Ecumenism is cited, it seems the Guidelines are considering the diversity 
from an ecumenical perspective, that is, the diversity between the Eastem Catholic 
Churches and their Orthodox Sisters. In that case, diversity was held responsible for 
the division, and would logically be considered rather negatively. 

H~wever this i_s no~ the only way to see theological and disciplinary diversity. 
There 1s also the d1vers1ty between East and West and between the various Eastern 
Churches which - as already mentioned - the Decree on Ecumenism of Vatican II 
descri~es ~s a positive el~ment of the visible Church. Therefore it was really a pity that 
the gu1dehnes gave the Impression of having in mind the ideal of uniformity. After 
centuries of thinking in terms like schism and heresy it is obviously difficult for all 
Churches to realize, that diversity is normal and uniformity is rather pathologic. 

13 Concerning the history ofthe Codification cf. R. Potz. Das katholische Ostkirchenrecht nach dem Zweiten Vati
canum: II diritto ecclesiastico 1-2 (1978) 204-19; Idem (Fn 10) 57-65; J. Faris. The Codification and Revision 
ofEastern Canon Law: Studia Canonica 17 (1983) 449-85. 

14 Nuntia 3 (1976) 3 ss (English version: 18-24). 
15 Potz (Fn 13) 59 ss. 
16 Faris (Fn 13) 463. 
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Let me conclude: In the time of the preparation of the CCEO we find important 
clarifications and also new developments regarding our topic: 

4.2. The arising ofthe concept of Ecclesiae sui iuris17 

One of the first steps in the work of the Commission was t? ~ban~on th~ equali
zation of the terms Particular Church and Rite as we had found lt m Onentalmm Ecc
lesiarum. "Church refers to a communion of persons, rite to somet~i~g that belongs to 

h rch „ 18 Thus the Church consists ofpeople, juridically spoken lt lS a moral person a c u . . 
constituted as an universitas personarum and the Rite is something that b~long~ to lt: 

The next problem was to clearify the notion Particu/ar Church. ~h1s ?es1gnauon 
was inadequate because it was not specific for the Eastem Churches, smce m the ~on
stitution Lumen Gentium as well as in the Decree on Ecumemsm the eparchy or d1oce
se in which and of which the Universal Church consists is called a Partic~lar Church._ 

Therefore the Latin CIC 1983 employs the term to designate the d1ocese and lts 
juridical counterparts (c. 368), whereas it employs the_ term ecclesia ritua/is (c. 111 § 1) 
and ecclesia ritualis sui iuris (c. 112 §1) for the Latm Church and the Eastem Chur-

ches as well. . . 
''Though the term ·particular church' can be used analo_gously m one_ of lts senses 

in a given context without any ambiguity, it becomes :qmvoca~ ~hen lt_ becomes a 
technical term."19 Therefore the term "particular church was ehmmated m the work 
of the Commission. Nevertheless the problem of terminology persisted. ~et me add two 
observations: At first, it is a scientific experience, that problems of termmology should 
not be underestimated. usually they indicate a substantial problem. But on_ other hand, 
this first observation rises only due to Western thinking which always tn~s to define 
and distinguish. As far as I can see there is in Byzantine orthodox termmology the 
term "Local Church" which describes the eparchy as well as the Autocephalous 

Church. · 1. h d 
In search of a new terminology the term Ecclesia sui iuris was at lea~t estab lS e 

and found its wav into the CCEO. But the use ofthe term was not without its detractors 
since it seems t~ restrict the nature of these churches to their juridical stature ~nd the 
realities of their spiritual, theological and liturgical traditions, which als~ contnbute to 
the identitv of these churches are ignored. But this criticism was not fair. lt seems to 
me. that it. derives from a traditional positivistic understanding, whic_h re~uces law to a 
closed system of coercive mies. In my view law has much to do w1th hberty and the 

defending of rights. . . . 
Therefore the term sui iuris indicates much more than an ~wn Jund1cal. status 

within the ecclesial constitutional system. Tobe a Church sui iuris mcludes the nght to 
live according to the own spiritual. theological and liturgical traditions and last but not 
least to defend these traditions with juridical means. 

17 CfC.G. Fürst (Fn 6) 347 ss: G. Nedungatt. Ecclesia universalis, particularis, singularis: Nuntia 2 (1976) 75-

87. 
18 G. Nedungatt. Equal Rights in the Church: The Jurist 49 (1989) 3 Fn 3. 
19 Nedungatt (Fn 18) 77. 
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4. 3. The Theory 

The theory of the almost füll communion between the Catholic Churches and the 
Orthodox Churches was only slowly discussed in combination with the ecclesiological 
concept of the Church as Communio Ecclesiarum. For instance, it was said in a docu
ment of the Commission for the Anglican-Catholic Dialogue20 conceming the Autho
rity in the Church that - from a Catholic point of view - a Church which is outside the 
füll communion with Rome is lacking nothing but the visible manifestation of the füll 
Christian communion. Although this concept was heavily critiziced by Cardinal Rat
zinger21 1 think that it represents a ecclesiologically and canonically important starting 
point. 

This concept means that we have to look for an ecclesiology which has its origin 
in the one Church of Christ. But this one Church is realized in a dialectic universal
local perspective and from an ecumenical point of view according to the different 
degrees of communion.22 

That is to say, the conviction was growing that the Catholic and Orthodox Chur
ches are manifestations of the one Church of Christ; some of them are connected with 
the bond of füll communion. From the Catholic point of view this almost füll commu
nion means a lack of the visible manifestation of füll unity because this is guaranteed 
by the communion with the Holy See. 

We find in this time a remarkable changing in the theory of the different degrees 
of Communion. The episcopalistic approach was given up in favour of a concept that 
puts the bishop on an ecclesiological and juridical place whithin the Church: Not only 
"ubi episcopus - ibi ecclesia" but also "Ubi ecclesia - ibi episcopus."23 

-L4. Regarding the Fundamental Rights 

Regarding the fundamental rights we can ascertain a stagnation and even a 
backlash in the seventies and eighties as far as the formulation of the rights and duties 
of the faithful in general are concerned. 

This step back was caused by a lot of misunderstandings in dealing with human 
rights which we can unfortunataly find even in official Catholic documents. 

On the other side we have to stress at the same time the clear option for the hu
man right of religious freedom which is doubtless one of the most important concerns 
of John Paul II. 

20 J. Ratzinger. Probleme und Hoffnungen des anglikanisch-katholischen Dialogs: IKZ Communio 12 (1983) 
244. 

21 Ibidem. 
20 Pot:: (Fn 10). 
23 Cf H. Müller. Die Leitung der Partikularkirche nach dem neuen lateinischen Kirchenrecht: Kanon VII (1985), 

who emphasizes that ·· according to the relevant title De ecclesiis particularibus et de auctoritate in iisdem 
constituta - in the new latin Code the ecclesiological and canonical place of the bishop is within the 
Conununion ofthe People ofGod. 
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Discussion: 

Professor Davids: I have two questions and one observation: (1) Why this title? Is it 
not an affront to name this code of canons C.C.E.O. (Codex Canonum Ecclesium 
Orientalium) Why did the Romans want this title? (2) Why do you use the phrase "self
determination" (sui iuris) instead of autonomy? (3) The professors should have thought 
about the ecumenical aspects, but most canons are on the Pope and these canons were 
taken literally from the Latin code. 

Professor Potz: (1) The trial title ofthe code was C.I.C. (Codex Iuris Canonici) Orien
talis. This would just have meant a deficient version of the C.I.C. Corpus Canonum 
Orientalum would have been better. (2) The term autonomy, in the beginning, was too 
much for them. Moreover, autonomy implies that the legislating body is a foreign 
body. Sui iuris is much more than that. (3) The part of the code dealing with the Pope 
is considered a terrible one by many. 

Archbishop Keshishian: (1) Where is authority vested? In the ecumenical council or in 
the Roman pontiff and papal office? This question, to me, was clearly solved by Vati
can II. The locus of authority is in the Petrine office alone and not in the council. (2) 
Your statement on the Roman pontiff as the office of unity is acceptable. 1 would 
welcome that. But from what we know, for the Catholic Church it is more than that, 
namely the office of authority. (3) The references on page 122 and 123 (the start of 
chapter 3.) are overshadowed by the so-called "wounded churches theology". ( 4) What 
is "almost füll communion"? What is lacking is not simply manifestation of visible 
unity. Looking for clarity, this must be defined. 

Professor Potz: This is only a beginning. We have to start somewhere. 

Father Bouwen: The ecumenical directory has a higher importance and was published 
later than the much quoted letter of Cardinal Ratzinger. 

Professor Legrand states that he has leamed a lot. Then he continues: (1) The concept 
of divine law on the Pope, the bishop etc. is a l 9th century development. (2) You men
tioned the rise of the concept of uniatism. This has various models: Diamper, Brest
Litowsk, Transylvania, the Melkites, etc. But is there one conception? (3) The decision 
to have one code for all the Oriental Churches was a mistake. ( 4) The principle ubi 
ecclesia - ibi episcopus (where there is the church there is the bishop) is tobe found in 
the Latin code "De ecclesiis particularibus" of 1970. This is very important for the dia
logue with the Protestant Churches. (5) As a clarification: a local church is a portion 
not a part or member of the Church, because if you have members you have a head. 

Professor Potz: The Tridentine Council was the starting point of a new way of thin
king. Of course various models were evolved later. 

Professor Khoodapuzha: In the documents of Vatican II, the terminologies "local 
church", "particular church" etc. are used, which needs further explanation. We ex
plain them with a certain ecclesiological position as follows: 
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local church: it implies a locus, it implies a place; 
particular church: is that which has particularity; 
ritual church: we do not accept this term but use instead 
individual church: with an own liturgy, discipline, spirituality; individual churches are 
all equal. · 
Secondly. Pope John XXIII said: aggiomamento e riunione, which can be translated 
as: unity through renewal. The Second Vatican Council was designed to shake off the 
dust which bad accumulated on the throne of St. Peter since the time of Constantine. 
We want to purify the juridical and organizational systems too. The C.C.E.O. was also 
influenced by the old thinking from which the Pope wanted to free the Church. 

Professor Potz: Of course the terminologies are a problem. 

Abuna Gabriel sees religious freedom violated by financial attraction. Who is going to 
stop this practice which is in daily use in Africa? Missionaries are building schools and 
attract the children to attend their schools by giving them free education. 

Professor Potz: The only thing 1 can say about this is that it is against the spirit and 
terms of this declaration. 

Father Bouwen: lt is not enough to have the principles, they must be executed and rea
lized on the local level. 

Father George: You talked about the principle of diversity. lt seems that it is a new 
thing for the Roman Catholic Church. The Eastem Churches never had a problem with 
diversity in the undivided Church; see the relations between the Ethiopian and the 
Indian Orthodox Churches. If we go back to the biblical understanding there would be 
one Church of God in several places of the world without polarization. In the Middle 
East there are diverse churches but in communion. 
In the history ofthe Western Church, unity is achieved at the cost of diversity. In India 
in the l6th/17th centuries, the Patriarch of Antioch wanted to have uniformity and 
similar was the situation between the Egyptian and Ethiopian Orthodox. Every major 
organization tends towards uniformity. · 

Professor Potz: What you said is right. However, the Byzantine Church bad concem 
for uniformity. 

Professor Hofrichter: 1 think uniformity is a concem for all the churches. 

Monsignor Fortino congratulates Prof. Potz on bis paper and admires the perspective 
of the te:d showing a situation that is moving from Latinization to recognition of the 
Oriental traditions. Therefore the codex is useful. 
The term "ecclesia sui iuris" is a somewhat apophatic (negative) terminology. We 
found a good explanation in the paper: a church guaranteed by the law, which has its 
own law protecting its tradition and heritage. 
The question is: does this ecclesia sui iuris not also mean that this church.has to give 
greater precision to some of the canons of the code? There are 250 to 300 places where 
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this is necessary. The same applies to the promulgation of new laws and different codes 
for different churches. 

Archbishop Powathi/: The synod of the Eastem Churches is actually the law making 
body. But this is not the case in the Latin Church. 

Mar Severios: 1 have two questions. Firstly, according to canon law, is there an Orien
tal Catholic Church sui iuris? Secondly, what is decided by what? Canon law by eccle
siology or vice versa? Maybe in the Catholic Church, canon law decides ecclesiology. 

Professor Potz: As Prof. Davids mentioned, there are 21 Catholic Oriental Churches 
existing as sui iuris. This is a dialectic situation of interdependence. Maybe in the Ca
tholic tradition canon law was predominant. Unfortunately, this can freeze ecclesiology 
and ecumenism. 

Alonsignor Raheb: Firstly, I would like to refer to "Orientalium Dignitas". There I 
think all the patriarchates were considered to be equal. Secondly, the titles of patriar
catus maior and minor is discriminating the Oriental Catholic Churches ... Finally, I 
would like to ask Fr. Tawfiq: what do you mean by Melkites in your paper? 

Professor Potz: Orientalium Dignitas was a further step. 

Father Taw.fiq: What 1 meant by Melkites were all Chalcedonians ofthe area. 

Professor Jshak: Melkite means belonging to the Roman Emperor and to Chalcedon. 
There were no Coptic Nestorians. never in our history! 

Archbishop Keshishian: The relationship between ecclesiology and canon law is a per
tinent question. In the Oriental Orthodox Churches canon law has never played an 
important role, but there is interaction. In the Roman Catholic Church, somehow, 
ecclesiology was conditioned by canon law. The church needs canon law for goveming. 
But too much of it makes the church inflexible in view of the many changes of the 
living reality of society. Canon law makes the church a historically conditioned reality 
to the detriment of a transcendental scope. Our church has lived 1563 years without 
any councils or conciliar teaching and has lived centuries without canon law. 

Father George expects a deepening of the concepts of local, particular and universal 
church. The local church constitutes the one, apostolic church which has one eucharist 
with the local bishop. The Church Catholic extends to a global level, also apostolic and 
in communion. What is the Roman Catholic understanding in this respect? He believes 
that a different Roman ecclesiology would be fruitful. His question: Will Roman canon 
law be an obstacle for an Indian Church to be established? 

Archbishop Keshishian: Firstly, there is the issue of the restoration of communion bet
ween East and East rather than the communion between East and West. We Oriental 
Orthodox and Oriental Catholics are one in almost every respect. But we have to re
store the broken union. Secondly, 1 would like to state that the Oriental Catholic Chur-
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ches are no bridge between East and West. Thirdly, if we really want communion we 
have to proceed step by step. The first step must be communion between the Eastem 
Churches and to give visibility to it. As far as 1 remember, Pope John XXIII spoke 
about reintegration, not reunion. This is very important! How can these families be 
reintegrated to restore communion? 

Archbishop Powathil: (1) Laws do not only restrict but also secure, protect and 
estab.lish ways to go. Law protects freedom. The English law is a law by convention 
which also gives the possibility to step out of the established ways. We should however 
also note that canon law of course expresses a certain ecclesiology. (2) Even all the 
Oriental Churches do not have the same tradition. There is no uniformity. The diffe
rent traditions and the differences cannot be wiped out. 

Professor Legrand refers to Mons. Fortino's explanation and the importance of canon 
law in ecumenism: In the Catholic Church we had renewal in the biblical and liturgical 
fields but not in canon law. Between the ecclesiologies which we have and profess 
there is a reality which is the Gospel, which must be interpreted in terms of law. Tue 
concept of grace in the Gospel comes from the law. The terms "adopted children, 
covenant and heirs of God" are also legal terms. 
Therefore, the relationship between canon law and theology is a very important que
stion for our dialogue. lt seems to me, whether one understands canon law as depen
dent on ecclesiology or ecclesiology as dependent on canon law, in both cases we 
experience a stalemate. 
The starting point for reflection on law must be the Gospel, because as Christians we 
are under the grace and not under the law. But the Gospel cannot be understood with
out referring to law. Let us consider the examples: The Gospel talks of grace, a juri
dical term which is central to the Gospel. lt also talks of adoption, filiation, heritage, 
delegates, apostles, witness, heirs, alliance. All these terms are without exception taken 
from juridical life, not a legislative law but institutional law. 
The Gospel then is not without institutional law and this institutional law must com
mand the legislative law. Canon law must not be seen only as a law coming solely from 
the will of the legislator, here the Pope. 
One must understand canon law not as the will of a legislator but as the explanation of 
the process through which grace came to us: preach the Gospel to all nations, baptize, 
celebrate the eucharist, forgive the sins and according to the New Testament ordain to 
the ministry. This should be the foundation of the Church as an institution, the foun
dations of institutional law. 
If we accept this conception, in that case canon law and dogmatic theology are two 
ways of giving account of the Christian mystery. In that case we may together give a 
common foundation to canon law on this basis. 
To this fundamental constitution of the Church we would have to add positive laws. 
Being positive laws, they cannot be put on the same footing as fundamental law and 
institutional law. 
Conclusions: 
(1) One avoids in this perspective the disastrous confusion between "droit = right" and 
"loi = law". 
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(2) One also avoids an understanding of canon law as being dependent on ecclesiology 
or ecclesiology as being dependent on canon law. 
(3) Above all we must together provide a common evangelical concept of canon law 
which is an expression of grace and not of law. 

Professor Potz: Western canon law is formed within the framework of continental 
secular law. The law tradition has to be strict, with boundaries (ius positivum), but can 
be changed any time. which for the church means decades. 

Monsignor Raheb: Uniatism after the Tridentine Council developed because it was not 
possible to find union with the Protestants whereas the Roman Church turned towards 
the Orthodox faith. In the local church it is very difficult to restore understanding bet
ween the Protestants and the Oriental Catholics. 

Fifth working session: Monday, July 4th: 9.00 a.m. 

Chair: Archbishop Aram Keshishian 

Archbishop Alar Joseph Powathil 

Role of the Eastern Catholic Churches and the Search for 
Communion between East and West 

1. lntroduction 

Many of the Eastern Churches glory in having their origin from the apostles 
themselves and are apostolic in the historical sense of the word itself. During the pre
Nicene period (before 325) there emerged a strong feeling of oneness and solidarity 
among the different local Churches. This feeling of oneness was mainly due to the 
oneness of faith specified in the eucharistic celebration. At this time there was no 
highly developed juridical structure for the Church. The pre-Nicene Churches were 
also conscious of the oneness of the Church as a basic property of the Church.1 But 
after the definition and development of the christological dogmas and doctrines certain 
divisions in the one Church of God occurred: The feeling of oneness and the ecclesial 
solidarity among the Churches have been lost. "The first divisions occurred in the East 
either because of disputes over the dogmatic pronouncements of the councils of 
Ephesus, and Chalcedon or later by the breakdown of ecclesiastical communion with 
the Eastern patriarchates and the Roman See. "2 

After the division attempts at reunion began. On account of that from among 
the separated Churches a portion of that community again entered into communion 
with the see of Rome. Thus from the ancient Oriental Orthodox Churches we have Ca
tholic Churches now. "Among those related historically to the Oriental Orthodox are: 

1 M. Fahey, "Eccfosia sorores ac Fratres: Sibling Conununion in the pre-Nicene Christian Era", CTSAP 36 
(1981) 15ff. 

2 Unitatis Redintegratio (=UR), no. 13 
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the Armenian Catholic, the Coptic Catholic, the Ethiopian Catholic, the Syrian 
Catholic and the Malankara Catholic Churches; those related to the Orthodox Church 
of the Byzantine tradition are the Melkite Catholic, the Ukrainian Catholic, the Ruthe
nian Catholic, the Romanian Catholic, the Greek Catholic, the Bulgarian Catholic, the 
Slovak Catholic, Hungarian Catholic and several other communities of Byzantine pra
ctices"3 These Churches are called uniate Churches or simply as uniates in the sense 
that they are Churches united with the see of Rome. 

2. The Factors That lnfluenced the Emergence of Uniatism 

1. The phenomenon of uniatism appeared as a result of the attempt made to 
overcome the division between Western Catholicism and Orthodoxy. 

2. The poor theological understanding of the nature of the Church at the time 
contributed to the emergence of the uniate Churches. On account of the Reformation 
and Counter reformation an individualistic world view has been strongly developed in 
the Western world. 

3. The true Church was identified with the Roman Church and there was the 
feeling of ecclesiological seif sufficiency on the part ofthe Western Church. 

4. The Greeks were supposed to be in schism and their return to the true Church 
was considered to be similar to the return of the prodigal son. 4 

5. The juridical concept of Latin ecclesiology was so powerful that they thought all 
those Churches which were not under the jurisdictional power of the Roman pontiff 
should be made the object of the missionary activity of the Latin Church. 

6. As a natural consequence the idea of the "rite" developed according to which 
those converted from OrthodOll.1' to Catholicism were allowed to maintain their own 
liturgical traditions and some of the canonical disciplines. 

7. Many of the Eastern uniate Catholics emerged on the basis of this newly 
developed Western theology and practice5 

8. There was also some internal tension in the Western Church. After the great 
schism Rome found herself cut off from the most collegial segment and naturally she 
feit a certain isolation as simply the local Church of Rome. She became aware of 
loosing a qualitative dimension of Catholicity. 6 These are some of the factors which led 
to the emergence of the uniate Churches. 

3. Uniatism: An Ambiguous Term 

Conventionally ounia, uniate, uniatism are common expressions that came into 
the theological and ecclesiological parlance to refer to the Eastern Catholic Churches. 
But they carry certain ambiguity in their usages. 

1. lt is used as a convenient short name to refer to any Catholic of the Eastern rite. 

3 M. Fahcy, "The Eastem Churches", J. Komonchak et alii(eds) The New Dictionary ofTheology, 304; Cf. also 
A. Fortescuc, The Uniate Eastem Churches (Glasgow: 1923), 7f. 

4 J. Meijer, "The Uniates, an Obstacle to Church Unity"? Sobomost no. 6 (1968), 424 
5R. G. Roberson, "The Revolution of 1989 and the Catholic Orthodox Dialogue" Christian Orient xiii (1992), 

196 
6T. Zissis, "Uniatism a Problem in the Dialogue Between the Orthodox and the Roman Catholics" GOTR 35 

(1990), 23 
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2. To refer to all the Eastern Catholic Churches. 
3. To refer to those Eastern Catholic Churches which have an Orthodox counter 

part either in the Oriental .Orthodox Churches or in the Eastern Orthodox Churches. 
4. Uniatism according to many theologians refer to the Catholics converted from 

the Byzantine tradition. 
5. The fact that Churches like Syro-Malabar and Maronite are not uniate in the 

strict sense of the term is conveniently forgotten. 
6.By uniate Churches Rome means the Eastern rites rather than the Eastern 

Churches. 
In this context a general discussion on the theological significance of the uniate 

Churches itself is an unclear reality. Therefore 1 would like to consider the matter 
under the following four headings: 

1. Uniatism: Its Limitations and Negative Aspects. 
2. Uniatism: Its Significance and Positive Aspects. 
3.Any Other Form than Uniatism Possible? 
4. The Theological Significance of non-uniate, but at the same time Eastern 

Catholic Churches. 

3. l. Uniatism: Its Limitations and Negative Aspects 

3.1.l. Uniatism Smacks ofNegative Connotations 

We have already mentioned how the uniate Churches came into existence. This 
term itself is used in theology in a pejorative sense. In its strict sense, uniatism is a 
term used by the Orthodox to refer to those Christians who are converted into Catho
licism from Orthodo:-..y Thus according to the Orthodox way of thinking they are 
groups of Christians who destroyed their original identity.7 What they mean is that the 
term ounia, uniate, uniatism etc. carry an inferior ecclesiological Status. These terms 
also mean that they form a minority or the weak party while the ecclesial chunk 
remained outside. lt also carries the meaning that they have only the merit of keeping 
the rite.8 The Orthodox are very strong on the fact that the ounia is not the real or 
authentic communion or even the means to that communion. Thus the uniate Churches 
are for them only the skeleton or caricature of the real Church. 

3.1.2. Uniatism Jnvolves the Tension Between Being Oriental and Occidental 

Uniatism as it is maintained today involves a dual fidelity: one to their original 
Orthodox mother Churches and the other to the Roman Church. Prior to schism there 
was no uniatism but only communion of Churches. Uniatism is the aftermath of the 
schism in the Church. Their fidelity is really dual because they have something in the 
Orthodox and something in the Latin Church also. How can one be Eastern and Ca
tholic is the point of tension. "Uniatism results from a rupture from Orthodoxy and en
dures thanks to Roman fidelity. lt was strengthened and renewed through a permanent 
realization of a separation of self-defense and of rigid preservation. Today the former 

7G. Gallaro, "Orientalium Ecclesiarum Deserves More Attention", Nicolaus 2 (1986), 296-7 
8Maximos IV Sayegh. The Eastem Churches and Catholic Unity (Stuttgart: 1963 ), 62-68 

138 

fear of Orthodo"1' promiscuity seems to make place to a reaction against late but subtle 
Latinization. Between these two supposed threats uniatism is looking for an autono
mous status which would enhance it to the level of the great denominations which 
claim to belong to an authentic form of Christianity. "9 

3.1.3. Uniatism stemmedfrom Latinization andfrom Historica/ Necessity 

We have already mentioned several reasons for the emergence of the uniate 
Churches. Uniatism by its very existential nature involves a kind of Latinization. 
Almost all the uniate Churches are very drastically latinized, and still the Latinization 
process is being continued. But we cannot simply identify uniatism with Latinization. 
lt was also due to the cooperation of a group of people from the Orthodox Church. For 
the uniates the union with Rome is a matter of conscience and it is neither a defection 
nor e"i>ediency. 10 Their consciences, nevertheless do not allow them to return to an 
Orthodo"1' which totally refuses the primatial power of Peter. Thus the point is that a 
group of people from the Orthodox want to become 'Catholic'. By remaining Orthodox 
they cannot realize that at least in the present time. To merge fully into Latin rite is to 
loose completely the Oriental identity. "By remaining Orthodox they cannot do this. 
This would be a denial of Catholicity, because it gives the impression that one cannot 
become Catholic without being a Latin or without becoming latinized. Only one 
solution, viz. to unite once more with Rome while remaining Eastem.11 But critical 
theologians say that what is implied here is pure Latinization. lt is the wolf in the 
sheep clothing. lt is seen also as the building up of a solid foundation for the Western 
ecclesiology. "In the Roman communion with its new world wide dimension the old 
Eastern Churches hardly bad their place. Thus most of the Eastem Churches distanced 
themselves and the schism became lastingly established. In the communion with Rome 
there remained frequently nothing but the promises of the Eastem dignitaries. While 
one part of the Church unites itself with Rome, the majority of the same Church re
mains outside this communion with Rome. In this way the Orthodox part proclaims 
itself as a Church vis-ä-vis the Roman communion while the uniate part loses its eccle
sial consciousness and becomes a "Rite". The eucharistic ecclesiology disappears and 
gives way to a mere sociological andjuridical ecclesiology. "12 

This Latinization process implied in uniatism is sharply criticised by the Easter
ners. "If someone cannot be Catholic unless he gives up bis own liturgy, hierarchy, 
patristic traditions, history, hymnography, art, language, culture, and spiritual heritage 
and adopts the rite, philosophical and theological thought, religious poetry, liturgical 
languages, culture and spirituality of a particular group, be it the best, then the Church 
is not a great gift of God to the whole world but a fraction, however numerous, and a 
human institution subservient to the interests of one group. Such a Church is no longer 
the Church of Christ. 13 Cardinal Tisserant was a historian and a great well-wisher of 
the Eastern churches. He has clearly pointed out that in the expressions like ounia, 

9 J. Ha_ijar, Les chretiens uniates du Proche Orient (Paris: 1962), 343 
"'N. Edelby "Between Orthodox-y and Catholicism", in The Eastem Churches and Catholic Unity, 68 

110. Panicker, "Reflections on Being a Uniate" CO xiv (1993), 164 
12E. Lanne, "Tue Connection between the Post-tridentine Concept of Primacy and the Emerging of the Uniate 

Churches" in the Fourth Ecumenical Consultation between the Theologians ofthe Oriental Orthodox Churches 
and the Roman Catholic Church, in: Wort und Wahrheit - Supplementary Issue 4 - PRO ORIENTE 1978, 104 

13Maximos IV Sayegh. Tue Eastem Churches and Catholic Unity, 61 
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uniate uniatism. there is implied a Latinization meaning tbat the real Church is the 
Latin Church and the others are mere "rites" united to the see of Rome. "lt brings out 
of danger as follows: Catholics (Latins), uniates (Eastern C:atholics), Orthodo~, 

protestants etc. with the conviction, whether in good or bad fa1th tbat the Catho~1c 
Church is Latin, and that the Orientals of various rites are barely tolerated as Cathohcs 

114 of a lower grade.' 

3. 1. 4. Uniatism as lmperfect Communion 

Ounia is not the füll communion of Churches. Communion is a wider, richer, all 
comprehensive and multipbased reality than _ounia_ which is ~nly union of a _sma~l 
group. But ounia is very often the only form m wh1ch th~ desired füll commuruon_ is 
practised. Though wbat is intended is communio_n th~ umate Churches cann~t real~ze 
that. lt is not füll communion because the füll identlty of the Churches umted w1th 
Rome is not established authentically. But ounia can be considered as an 'in via' 
process to communion. lt is a communion movement. What is intended is communi?n, 
though they achieve only the ounia. But it should not a~so be ca~led a r~-umon 
movement if it means that the Catholic Church lacks nothing to gam by this com
munion. lt is also a false conception of communion. Attention should also be given to 
the fact that the Oriental Churches were in communion with the see of Rome in the 
early centuries. So the question is whether thes~ unions with Rome were unions or _re
unions? The point is to scrutinize whether the different groups bad b~oken the r~\ation 
in the past and re-established this, or whether they bad never been umted b~fore. . The 
existence of the uniate Churches are considered as an obstacle to füll ecclesial umty by 
a very many Orthodox and Catholic theologians. "But whatever were the motivations 
of those who promised the method for achieving unity between Catholics and the 
Orthodox Church. now known as uniatism, one thing is clear: it intensified a sense of 
hostility towards ·the Catholic Church among the Orthodox and contributed to the 
strong feeling of being the victim of Catholic aggression whi~h remains in ~e Ortho
dox historical consciousness. Moreover the Orthodox saw m the formation of the 
Byzantine Catholic Churches a denial of the ecclesial reality ?f their. Church by !he 
Catholic Church. 1116 At present there is an enormous quantlty of hterature which 
argues that uniatism is an obstacle to perfect ecclesial com~union. They ~e consi
dered barriers because they are neither true form of commumon nor authentic means 
for ecumenism. Hence their existence is seen as a threat for communion and ecume
nical ecclesiology. Moreover neither the great theologians nor Vatican II bad envi
saged the uniate Churches as permanent models of communion but only as temporary 
adjustments. "The Churches called uniates only bave a legitimate place so long as füll 
communion has not been established between the Orthodox and the Roman Church. 1117 

This temporal character of the uniate Churches is also specified in the last paragraph 
of Orientalium Ecclesiarum: 11This directives of law are laid down in view of the pre
sent situation, until such time as the Catholic Church and the separated Churches come 

14Cardinal Tisserant, From the letter from Rome on l lth March, 1939 to the abbot of St Procopius at Lisle, 
Illinois, Cf. ECQ vi (1946), 437-8 

1 ~Cf. l Meijer, "The Uniates, an Obstacle to Church Unity?", 425 
16Roberson, "The Revolution of 1989 ... ", 198 
17Yves Congar, "Church Stmctures and Councils in the Relation Between East and West" OC 11 (1975), 366 
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together into complete unity." 18 The greatest ecclesiological problem of today is that 
there is no proper theological bridge between the Orthodox and the uniates. Very often 
the uniates forget that their rote is temporary not in these sense of losing their identity 
in Latinism but in reuniting themselves with the original mother Church. While 
uniatism bas been employed .as a method it bas failed in its goal of bringing the 
apostolic Churches closer to their common roots. 

3. 1.5. Jurisdiction of Rome and Lass of ldentity 

Uniate churches are in communion with the See of Rome. lt means that they 
accept the primatial power of the bishop of Rome. At the same time the uniate 
Churches follow their own liturgical tradition and other rituals. Uniatism involves 
submission to the jurisdictional power of the Roman see with the preservation of the 
Eastern liturgical patrimony. One of the theological _problems involved here is tbat 
these Churches though they follow the liturgy of their own, cannot develop a liturgical 
theology on the basis of that. Liturgical theology is not simply the study of the history 
of liturgy but the proper application of lex orandi lex credendi to all the aspects of the 
Church life. Very often the Easterners are forced by circumstances to study the history 
of their liturgy and to follow the Latin theological and philosophical system. Though 
the Roman Church accepted the various rites of the Easterners there bave been strong 
attempts at uniformity. "In accepting and admitting the rites and traditions of the new 
uniates, the Roman Church investigated whether they were in accordance with 
common Roman Catholic thinking, tbat is with theology, instead of and this would 
bave been the right thing to do - investigating whether they were in accordance with 
the dogma of the Church. 1119 The theological reason for the loss of identity of the 
Easterners is the juridical and uniform approach from the part of many in the Church 
of Rome. They still consider the Easterners- as mere rites. In fact these apostolic 
churches are not mere rites but real Churches in all its aspects. Sometimes Rome 
protects the Eastern Churches in such a way as to make them loose their identity. 
Hence there is a point in saying tbat because they come into communion with the see of 
Rome they lost or are loosing their proper ecclesial identity as Easterners. 

3.2. Uniatism: Significance And Positive Aspects 

Though the theological positions of the uniate Churches are apparently ?_unten
able we bave to accept the reality of these Churches as a theological and ecclesiological 
fact. We cannot deny this. These Christians entered into Catholic communion respe
cting their consciences. Hence it is unchristian to qualify it as the purposeful betrayal 
of their mother Churches. 

3.2. 1. The Uniates are Bridge-Churches 

The existence of the uniate Churches have theological, liturgical and spiritual 
significance and relevance. Even though in all the Orthodox and Catholic dialogues 

180rientalium Ecclesiarum no.30 
19J. Meijer. ··Tue Uniates, an Obstacle to Church Unity"? 426 
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uniatism has become a contested issue, it is actually the existence of these uniate Chur
ches that fostered a sober and serious ecumenical thinking in contemporary times. 
Many a time uniate Churcbes have worked as bridge Churches between Orthodoxy and 
Catholicism. Hence it is untheological to consider them simply as stumbling block to 
ecumenism. Some of the well known ecclesiologists and ecumenists like E. Lanne are 
from the uniate Eastern churches. (Lanne has fostered the ecumenical relation between 
the Churches in various capacities.) Therefore the uniate Churches should be seen as 
catalysts in ecumenical thinking. Being Oriental does not mean denial of Western 
tradition, nor of her communion. In the kmg period of the early Church these two 
traditions existed as complementary. On the other band one is not to reject the East in 
order to be Catholic. What we need is advanced theological research basing on the 
sources to re-discover the common doctrinal basis of communion ecclesiology. In this 
process the uniate Churches have a lot to do. lt is here that their bridge building 
function is to be explicitated. Within the Catholic f.ramework which is predominantly 
Latin the uniates must remain Eastern and within the Eastern Christianity that is 
predominantly Orthodox they must remain Catholic. This is the bridge building role. 

3.2.2. Uniates as Visible Expression ofTheological Pluralism and Sign of Qualitative 
Catholicity 

One of the imposing achievements of Vatican II is the notion of theological plura
lism which it advocated through its various documents. The council has not patronized 
any theology as normative but it stood for theologies. lt is acknowledged that authentic 
unity is not uniformity but unity in diversity. These uniate Churches are the visible 
signs of this theological pluralism. "Within the Catholic field they are witness of unity 
in diversity, and within OrthodO:\.)' they are witness of Catholicity. Their function is to 
bring Orthodoxy as well as the Latin West to appreciate the universality of the 
Church. 1110 They can re-establish the proper universality only by re-instating their own 
proper identity. If they succeed in that then they can draw Orthodox and Catholics 
closer to their common patrimony. The main function of the uniate Churches is to 
serve as the basis of a theological pluralism in the Church. The Western Church during 
the Middle Ages created a strange notion of Catholicity based on the quantitative and 
geographical dimension, leaving aside the genuine qualitative and spiritual basis of 
Catholicity. This principle of uniformity thus created a monolithic and uniform pattern 
of Church, a kind of a monism instead of communion. In this context the entry of the 
uniate Churches into the communion with them was at least a kind of a hindrance for 
their one-sided uniformity. They at least have maintained the idea that unity is not 
mere uniformity. This theological perception in ecclesiology has been reiterated with 
added vigour in Vatican 11. 21 Thus the ideal ofunity in diversity has been esteemed as 
a theological imperative in the documents of Vatican II. lt is only because of the 
existence of uniate Eastern Churches that the apostolic identity and equality of the 
Churches has been accepted. The uniate Churches proclaim that it is possible to be 
Eastern and Catholic. 11 Within the Catholic Church it is possible to believe in Christ, 
love brethren, live with them in one faith and charity and yet at the same time preserve 

20Edelby, "Between Orthodoxy and Catholicism", in Eastern Churches„. 71 
21 Lumen Gentium (=LG) 23, 26; Orientalium Ecclesiarum (=OE) 2-6, UR 13-18 
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all the qualities and talents that distinguish man from man, Western from Eastern 
African and Asiatics, Greek and Latins, Arabs and Spaniards, "all can share on~ 
Catholic faith retaining their differences of origin, country, colour, language, rite and 
custom. Within the Catholic field, all believers in Christ can retain their Iegitimate 
liberation, sacred traditions, and glorious history. 1122 

We have in the past considered the unity of the Church in terms of uniformity in 
theological and canonical expressions which was fallacious. True unity diversifies. 
Ecclesial unity is rooted in the mystery of the trinity. For one who really knows what 
the unity and Catholicity of the Church means, Catholic and Eastern are not opposites. 
The Catholicity of the East is'not tobe assessed and determined by checking how far 
they resemble their Latin brothers and sisters. 23 The Easterners should remain Eastern. 
Then only can they point out that it is possible to be Eastern and Catholic. "But at least 
it is not an impossibility. Bandied about between an overwhelmingly Catholicism and 
an overwhelmingly Orthodox East, we wish to keep as far as possible a double and 
equal loyalty, to Catholicism in those things in which it is universal, and to Orthodoxy 
in all its positive aspects, which does not presuppose a denial of Catholicism. 1124 

From the part of the Easterners, serious loyalty to their own venerable tradition is 
a theological must. Neither the Latins nor the Uniates should try to erase diversities 
and to establish uniformity. The Eastern Catholic Churches should acquire the courage 
to say that they do not need a Catholicism that is static, defensive, polemical, hierar
chical, monolithic, centralist and uniform. The Eastern Churches are indicators and 
signs of a personalistic, participatory, ecumenical, dialogic and pluralistic Catholi
cism. 25 What we need is an authentic universality which emerges from and integrates 
diversity, and not a universality which imposes uniformity and suppresses diversity.26 

Diversity should be the underlying principle of communion. Within the one commu
nion of the Catholic Church we have several rites, two codes of canon law, celibate and 
married priests, leavened and unleavened bread, and a wide variety of liturgical 
rituals.27 

The existence of Eastern Catholic helped the Western Church to look into herself, 
and to adopt at least on certain occasions, a seif corrective and seif critical approach 
with a prognostic perspective. Thus we see a shift of emphasis in the very notion of 
Church and Catholicity. Instead of pre-occupying themselves with notion of quan
titative Catholicity the Westerners began to think of communion of Churches. What is 
important is not mere universality but genuine Catholicity. "If we wanted to abandon 
it (Catholicity) today in order to adapt the expression universal Church, we would al
most inevitably be suggesting the idea of a Church entirely different from that which 
Jesus Christ instituted on the foundation of the apostles and which has lasted ever since 
that time in history. 1128 The uniate Churches must be fighting for this qualitative 
dimension of Catholicity. Only then will they be considered Churches of identity and 
integrity in the universal communion. 

22Nabaa, "Diversity in llnity", in Eastern Churches„. 85 
2'J. P. Lang, "Eastern and Catholic", Diakonia 17 (1982), 24 
~4N. Edelby. "The Ecumenical Role ofthe Eastern Catholic Bishops at the Second Vatican Council", ECQ, 14 
- 5Cf A Dulles, "Catholic Ecclesiology since Vatican II", Concilium (1986), 11 
26.T. M. R. Tillard, "Tue Church ofGod is a Communion: the Ecclesiological Perspectives ofVatican II", OC 17 

(1981), 122-123 
27P. Granfield, The Limits of Papacy (London: 1987), 122 
28Henri De Lubac, The Motherhood ofthe Church (San Francisco: 1971), 178 
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We should banish exclusivism from theology. As long as Catholicism is consi
dered exclusively Western, and Orthodoxy exclusively Eastern it is difficult to justify 
the theological position of the uniate Churches. Catholicity is the foundational property 
of the Church. lt is neither Western nor Eastern. lt is visibly expressed in the com
munion of various·· Churches. Catholicity is ultimately that of Christ. Each individual 
Church which has its own theology, liturgy, spirituality, and discipline is capable of 
expressing this Catholicity in an equal measure. lt is expressed concretely through the 
eucharistic celebration of different Churches. Eastern communities are not mere 'rites' 
but 'Churches'. 

.:/. Any Other Form Than Uniatism Possible? 

The contemporary ecclesiologists and ecumenists share a strong feeling for the 
need of a theological ressourcement, going back to the sources of theology. Conse
quently they try to recapture the very primordial meaning of the Church and to re
establish it in contemporary ecclesiology. Certain well known Western theologians, 
many Eastern Catholic theologians and certain others also concentrate on the expres
sion of the sister Churches. 

4. 1. Theologv ofSister Churches 

According to scholars the pre-Nicene ecclesiology was the embodiment of the 
Church as a communion of sister Churches. Among the ancient Churches there existed 
a kind of kinship as between sisters or brothers. lt is in that analogical sense that this 
term is used in theology. lt meant that there is no absolute monopoly and supremacy of 
the one Church over the other. While it welcomed the question of a seniority, or pri
mus or even a centre of communication etc. Therefore the Roman Church has, in their 
view, no right to address herself as mater et magistra with regard to other Churches. 
All the Churches are equal, because all of them are Churches of God. A theology of 
sister Churches is implied in UR 14-18. Pope Paul VI himself has highlighted the 
consequences of a theology of sister Churches particularly in his letter to Patriarch 
Athanagoras on 20 July 1967. The letter reads: "In each local Church the mystery of 
divine love is at work. Is this not the reason for that fine traditional expression "sister 
Churches" which local Churches love to use for one another? We have lived this life of 
sister Churches for centuries, celebrating together the ecumenical councils which. 
defended the deposit of faith against any alteration. Now, after a long period of divi
sion and mutual incomprehension the Lord has allowed us to rediscover ourselves as 
sister Churches ... "29 

In this letter the pope explicitly mentioned the fact that they lived a life of sister 
Churches in the midst of diversities. lt was that life which they lived together in 
communion. The pope did address them as a sister Church, not because they are 
Orthodox but because they are also the real Church of God. The expression "sister 
Church" is not Orthodox or byzantine. lt was the first millennium model of the lived 

' 9Message of Pope Paul VI to Patriarch Athanagoras on July 25, 1967. Cf Information Seivice 1967, 12: AAS 
59 (1967). 852 ff 
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communion of the Churches. The Byzantine Church has genuine apostolic identity and 
correct sacramental structure and that is why he called it as a sister Church. Among 
the Western theologians it is Yves Congar who made a deep investigation into the 
theology of sister Churches. His conclusion is that the faith and the sacramental 
structure of the Orthodox and the Latin Church are the same. Therefore it is the one 
Church of God that has been divided in 1054. lt is erroneous to say that after the 
schism there is the true Church on the one side and on the other the schismatic 
Church. 3° Congar is emphatic on the fact that it is the same Church of Christ that we 
see in Orthodo>..)' and Catholicism. For him Orthodoxy and Catholicism constitute 
sister Churches because they are the one and the same Church of God. Secondly there 
is difference of tradition on the basis of apostolic identity. Thirdly the substance of the 
Eastern church is not derived from the Latin Church; rather they together constitute 
the patrimony of the universal Church. 31 The common brotherhood of the Churches of 
the first millennium is the basic principle of the theology of the sister Churches. This is 
expressed through a specific apostolic identity and the sacramental structure of the 
Church. 3:: 

According to the theological and ecclesiological positions of Tillard, Lanne, 
Fahey, Dulles, Roberson, Zizioulas, Madey, Hambye, et al. in order to establish füll 
communion between Orthodo>..y and Catholicism what is required is not uniatism but 
theology of sister Churches. Vatican Il's position to various Eastern Churches is ambi
guous. The council, it would seem, considered all the Eastern Catholic Churches simp
ly as uniate Churches and it fostered, according to many, such a theology through its 
decree on Eastern churches. The confusion of the council is in a way manifest from the 
simultaneous promulgation of UR and OE whose basic intentions are, it would seem, 
contradictory, though both of them speak about the Eastern Churches. There is an 
irreconcilability between these two decrees. OE 24, 25 deal with uniate Churches and 
proposes it as criteria for Eastern Churches coming into unity with the see of Rome. 
But UR 14 considers the Orthodox Church as sister Church to Rome. Hence there is a 
'contradiction'. 33 This ecclesiological complexity and contradiction has been created 
over centuries and it is the result of a mother-daughter relationship. The problem is so 
deep that the council itself is not able to solve it all on a sudden. A uniate mentality 
and a theology emerging from that is, it may be said, a theological disorder. "However 
well intentioned, or clever pragmatic the solution may be they (uniatism) cannot re
solve the problem set since Vatican II which is a theological problem. Nothing is gai
ned by ignoring it. The decree on Ecumenism and the action and writings of Pope Paul 
VI have opened genuinely new paths based on the ecclesiology of sister Churches. 
Either the actions and writings are meaningless-in which case it is pointless to hope for 
the re-establishing of füll communion with Orthodoxy or they mean what they signify, 
as 1 myself believe. The theological approach which can alone lay the foundation of 
practical, solid, and lasting results should immediately be made explicit. "34 So accor
ding to the theological investigation of Lanne what is urgently needed is the exercise of 

30Yves Congar. Diversity and Communion (London: 1984) The entire work deals with the theology ofthe sister 
Churches. 

l!Congar, Diwrcity and Communion, 88-89 
32E. Lanne, "Eglises soeurs: implications ecclesiologiques du Tomos Agapis", Istina 25 (1975); Cf also J. 

Meyendorf, "Eglises soeurs: implications ecclesiologiques du Tomos Agapis", Istina 25 (1975). 
33E. Lanne, "United Churches or Sister Churches: A Choice tobe Faced", OC 12 (1976), 116 
34Lanne, "United Churches or Sister Churches ... " 122 
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a fundamental choice i. e. whether we move with the theology of uniatism, or leaving it 
aside we are making a positive decision to move with the theology of sister churches. 
Only a theology of sister Churches can properly establish the equality of Churches. For 
that a proper ecclesial symbiosis between the Orthodox and its Catholic counter part 
should maintained. "One day by the impulse of the Holy Spirit, there will be no longer 
a Coptic Catholic and a Coptic Orthodox Church but one Coptic Church, an Ethiopian 
Catholic Church and an Ethiopian Orthodox Church but one Ethiopian Church, a Cha
ldean Catholic and an Assyrian (Nestorian) Church, but one East Syrian Church ... "35 

5. The Theological Significance of non-Uniate but at the Same Time Eastern 
Catholic Churches 

5 .1. Unique Position and the Special Role of the Syro-Malabar Church in an ecclesiolo
gy of Communion 

The Syro Malabar Church of St. Thomas the Apostle is not a uniate Church in the 
strict sense ofthe word. lt has no exact counterpart though there is the so-called Nesto
rian Church. More over the St. Thomas Christians, it would seem, were always in com
munion with the see of Rome, though there was occasional communication gap. 

5.2. The Semitic Root ofthe Syro-Malabar Church 

The Church of God is one. But this one Church has flourished in its three main 
branches which are Syriac, Greek and Latin. The Syro-Malabar Church having the 
East Syrian heritage belongs to the Syriac brand of the Christian tradition. Thus the 
homeland (the motherland) of this tradition in India may be traced also to the Chri
stian Aramaic culture. lt is ·properly integrated into the indigenous culture of India. In 
fact the Dravidian culture had many elements in common with the semitic culture. The 
existence of the Syro-Malabar Church in the Catholic communion proves that Catho
licism is in no way simply a Western product. An ecclesiology of communion in order 
to be proper and authentic must pursue this tri-polar system of the ancient Church. 
What we need is not an imported juridical ecclesiology but an ecclesiology from the 
perspectives of Christian origin and its one time centre and against the horizons of 
today's world. 36 To my way of thinking the importance of the Syro-Malabar Church 
consists in being a very luminous sign of the very origin of Christianity. Its venerable 
apostolicity and its Indo-Syriac cultural heritage are valuable contributions to the 
universal Church. About an ecclesiology basing itself on the original Christian milieu 
it has been observed: "Earlier in this century, the German scholar W. Bauer stressed 
the importance of focusing on a wide spectrum of local and regional Churches in
cluding the area ofEdessa, Alexandria, Antioch, Western Asia Minor, as well as Rome 
for understanding how the Churches of the East and West developed. Other historians 
of the earlv Church such as Ekkart Sauser, have tried to reconstruct what Church life 
must have-been like in the East in the Christian communities of Jerusalem, Antioch, 

35J. Madey, The Future ofthe Oriental Churches (Tiruvalla: 1979, viii (introduction) 
36Hans Kung. Theology for the Third Millenium (Glasgow: 1988), 106 
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Alexandria, Constantinople, Seleucia-Ctesiphon, and in the West Lyons, Arles, Car
thage, Trier. Barcelona, Ravenna, Milan and Rome. 1137 

Christianity was actually born in a semitic, Aramaic speaking milieu. When we 
think in that perspective the Syriac Churches have a unique testimony to give in the 
universal Church. lt could even be that they are the source of ecclesiality. "Among the 
Orienta'l Churches those within the Syriac tradition may be said to hold the pride of 
place, since they were representatives of and to some extent direct heirs to the semitic 
world out of which Christianity sprang". 38 Edessa is the traditional birth place of 
Syriac Christianity. 39 Having Edessa as the centre the Syriac Christianity actually 
controlled the entire theological system of the time because it was one of most dynamic 
culture of the time. "In the formative period of historic Christianity, no other group of 
Churches can prove a more dynamic and creative record of service to gospel and to 
human culture. 1140 

5.3. The Special Traits ofthe Syro-Malabar Church 

Syro-Malabar Church is steeped in a very unique heritage - the Syriac tradition. 
First of all it belongs to a very lively apostolic tradition developed outside the Greco
Roman sway. That means the Syriac wing to which the Syro-Malabar Church essenti
ally belongs is. in a way, the purest form of Christianity. This Syriac tradition is known 
as the unhellenized and uneuropeanized Christianity. The Syriac Churches were born 
and brought up in the cradle of Christianity. Their identity and ecclesial character is 
formed neither in the West, nor in the Roman mind-set but in a completely different 
circumstance. They developed in the Persian empire, which lay outside the Roman em
pire. This apostolic connection and the Persian culture provide the formative matrices 
of the Syriac ecclesial tradition. This aspect of Christianity has to be taken seriously 
when we speak about the communion of Churches. lt is radically different from the 
Latin juridicism and the Greek exclusivism. 41 lt is the uniqueness of this apostolic 
tradition and the value of the semitic culture together with the elements of the Indian 
culture that the Syro-Malabar Church has to articulate. The Syriac Churches often tried 
to maintain ecclesial solidarity with the universal Church. Although the Syriac Chur
ches were not a part of the Roman political matrix, and although separated from the 
Byzantine communion, this Church never ceased to consider its own patriarchate as an 
integral part of the Church universal. 42 

rM. Fahey, "The Church". in F. Schüssler Fiorenze and J. P. Galwin (eds), Systematic Theology, Vol II 
(Mineapolis: 1991), 25 

38S. Brock, The Louminos Eye (Moovattupuzha: 1985), 132 
39Details, R. Lavennant, "Edessa" in A. Berardino ( ed), Encyclopedia of the Early Church vol. I (Cambridge: 

1992), 263: F. Rilliet, "SyTiac", Encyclopedia ofthe Early Church, Vol II, 811 
40R. Murray, "The Characteristics ofEastem S)Tiac Christianity" in N. C. Garrison et al (eds), East ofByzantine: 

Syria and Armenia in the Formative Period (Washington: 1982), 14 
4'.S. Brock, Syriac Perspectives in the Late Antiquity (London: 1984), 1-18 
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5.4. The Syro-Malabar Church has Lost Many ofthe Eastem Perspectives 

lt is the living tradition of the Thomas Christians that St Thomas, one of the 
twelve apostles of our Lord, came to India in A. D. 52 and founded the Christian 
communities here. Until the 16th century there was mainly only one ecclesial tradition 
in India - the Eastern tradition of the Church of the Thomas Christians. With the ar
rival of the Portuguese, the Latin ecclesiastical jurisdiction over the Thomas Christians 
also came into existence. As a result a thorough Latinization of the Church occurred 
and this Eastern Church bad lost many of its venerable traditions and Eastem traits. 
The Thomas Christians were divided into many groups. From 1599 up to 1896 the 
Church of the Catholic Thomas Christians of India was ruled over by the bishops of the 
Latin rite. During this period their liturgy was mutilated, discipline, spirituality, theo
logy etc. were latinized. "Latinisation of the rite and liturgy followed. Latin laws were 
put into execution and the time-honoured powers of the Archdeacon were curtailed. 
Latinisation of the liturgy was not a complete success. The liturgy was highly mutilated 
and many of its items were replaced with Syriac translations of the Latin liturgy" .. 43 

5. 5. Attempts to Regain the Proper Identity 

Ever since the Church lost its identity, at least a portion of the Church tried its 
best to regain the proper identity. Due to so many years of Latin rule and the Latini
zation policy, the Catholic Thomas Christians still have a latinized outlook. After the 
second Vatican Council, we can see among the Thomas Christians a concerted effort to 
re-establish its genuine Oriental traits. The members of this Church have to acquire the 
awareness of being "Easterners" by a constant going back to the original sources and 
status of this Church. For this we have to make sincere studies regarding the ancient 
Oriental traits of this Church. Only this historical approach can save the Church from 
the present crisis. 

5.6. Liturgical and Spiritual Traditions Have tobe Recovered 

Fora Church what is of highest importance is its liturgy, spirituality, theology and 
discipline. For a genuine theological growth its proper liturgical and spiritual traditi
ons have to be re-established. Without this liturgical and spiritual basis there is no so
lid theology. Theology is tobe based on and drawn from liturgy and spirituality. Then 
only can we speak of a liturgical theology which is based on the ancient dictum: /ex 
orandi /ex credendi. 44 A theology cut off from the proper liturgy and spirituality of a 
Church is not worthy tobe called theology in its profound sense. " ... the whole Chri
stian life as a memorial is a liturgy, since the pattern of the life in Christ is the liturgy 
and since the latter is the source of everything. This is the basic reason why in the Ea
stern Church any spiritual reality is bestowed as a liturgical reality. "45 Tue Syro Mala
bar Church has yet to leam to draw her theology from her liturgy and ancient spiritual 

43Placid Podipara, The Malabar Christians (Emakulam: 1972), 7 . 
44At present there are profound studies regarding liturgical theology. Cf. G. Wainwright, Doxology: The Praise of 

God in Worship, Doctrine and Life (London: 1982); Aidan Kavanagh, On Liturgical Theology (Pueblo: 1984); 
D. W. Fagerberg, What is Liturgical Theology: A Study in Methodology (Minnesota: 1992) 

45E. R. Hambye, Dimensions ofEastem Christianity (Kottayam: 1983), 14 
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traditions. Though the Church has succeeded in keeping its own liturgical text, its 
theology is Western to a great extent. This situation will not enable her tobe known as 
an Oriental Church in all dimensions of this expression. The apostolic identity of the 
Thomas Christians were expressed in their liturgy, spirituality, discipline, traditions 
etc. The axiomatic expression 'Law of Thomas' expresses all these ecclesial realities. 
"The hierarchy, the liturgy, the genius, the history, the temperament, the social 
customs, the special ecclesiastical usages etc. of the Malabarians constitute the indivi
duality of their Church. This individuality must certainly present an appearance fully 
worthy of it in every aspect."46 Tue profundity and genuineness of the Thomas Chri
stians are to be re-established in and around the 'Law of Thomas' and then only can she 
establish a liturgical theology and spirituality. Only with this Eastem vision can it 
regain and establish its place among the Eastern Churches. The Eastem mind is not 
contradictory to the Latin way of seeing realities. But the Eastemers have their own 
way of seeing God, Church, liturgy, spirituality, discipline etc. Hence both an aware
ness of being an Easterner and the fact that this is different from the Western specu
lative system have to be acquired. 

5.7. Rome's Role in Recovery 

All the Eastem Catholic Churches are in communion with the bishop of Rome. 
Communion with the bishop of Rome is one of the constitutive factors of the ecclesial 
communion. Now this is an important factor. How far Rome interfered in the affairs of 
the Oriental Churches of the first millennium? What was the nature of this relation in 
the Middle Ages? Do we find any change in the post-Vatican era? We are not going to 
answer these questions at present. 1 only want to make a comment that in the post
Vatican Period there is a better theological appreciation of the role of the bishop of 
Rome with regard to bis relation with the Oriental Churches. From the part of Rome 
there is a self-critical and self-corrective approach regarding this matter. The commu
nion ecclesiology has elevated the role of the bishop of Rome in a qualitatively superior 
manner. A centralized, authoritarian, and imperial concept of papacy shaped by history 
is not acceptable in the contex1 of an ecclesiology of communion. What is desirable is a 
papal ministry that presides over the communities and acts as the centre of a collegiate 
and conciliar system. In the developing context of an ecclesiology of communion the 
traditional concept of primacy needs to be reinterpreted, reconsidered and justified. 
According to Catholic ecclesiology, there is both presidency and mutuality (or cepha
lity and synodality). Presidency protects and maintains the universality of the Petrine 
ministry, and mutuality maintains the principle of collegiality and also the integrity of 
the ecclesial life at the local level. 47 We should give the bishop of Rome his due place 
in the ecclesiology of communion, neither more nor less. The bishop of Rome is cer
tainly the first among the equals. But to say that his primacy is simply honorary is 
unbiblical. The merely honorary character of the primacy has been rejected by Pope 
John Paul II though he himself explained the primacy in terms of ministry. He invited 
the pastors and theologians of the Catholic and Orthodox Churches to study and deter
mine the 'fonns' in which this ministry can be exercised. "In the course of the first 

46Placid Podipara, The Malabar Christians, 23 
47P. J. Bums, "Communion, Councils, and Collegiality", in P. Empie and T. Murphy (eds), Papal Primacy and the 
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centuries of our history, we each followed our path, even while maintaining our com
munion of faith and sacramerttal life in spite of the difliculties which might have arisen 
in our relations. During that period it was recognised that the See of Rome had not 
only a primacy of honour, but also a real responsibility to preside in charity ... and to 
foster the preservation .of communion among all the Churches. 1 am aware that, for a 
great variety of reasons and against the will of all concemed, what should have been a 
service sometimes manifested itself in a very different manner. lt is out of desire to 
obey the will of Christ truly that 1 recognise that as bishop of Rome, 1 am called, to 
exercise that ministry. Thus, in view of the perfect communion which we wish to 
reestablish, 1 insistently pray the Holy Spirit to shine his Spirit upon us, enlightening 
all the pastors and theologians of our Churches, that we may seek together, of course -
the forms in which this ministry may accomplish a service of love recognized by all 
concemed. "48 In this citation we can see a radical evolution regarding the role of Rome 
in her relation with the other Churches. Leaving aside the authoritative titles, the Pope 
himself takes the title 'bishop of Rome'. He sees also the responsibility of the bishop of 
Rome as a ministry and a service in love. This service itself, it would seem, can be 
exercised in different 'forms' and 'modalities'. 

In this role and in the present context, Rome can help an Eastem Catholic Church 
that has fallen away from its ancient ways to regain them and to become truly Eastem. 
In fact, the Vatican Council II exhorted these Churches to do this: "They (Eastem Ca
tholics) are to aim always at a more perfect knowledge and practice oftheir rite, and if 
they have fallen away due to circumstances of time or persons, they are to strive to re
tum their ancestral traditions. "49This has great relevance to the Syro-Malabar Church. 
In its present emotional attachment to Western forms and theology, only a leadership 
from Rome can perhaps put them on the right path to restoration and organic growth. 
This being a genuine Oriental Church is a sine qua non for its bridge-building role. 

5.8. Role ofthe Eastem Churches in General 

The Eastem Catholic Churches have a substantial role to play in the search for the 
füll communion between the East and West. Vatican II in its documents, especially in 
OE and UR, emphasized greatly to re-establish the Oriental identity of these Eastem 
Catholic Churches. The Council has made it clear that they can contribute to the eccle
sial communion only by showing religious fidelity to their tradition. "lt is the mind of 
the Catholic Church that each individual Church or a rite retains its traditions whole 
and entire, while adjusting its way of life to the various needs of time and place. 1150 -

"If they have improperly fallen away from them because of circumstances of time or 
personage, let them take pains to retum to their ancestral ways."51 The ecclesiology of 
communion based on the principle of unity in diversity is a direct proclamation of the 
acceptance of the individuality of all the Churches. The principle of unity in diversity 
is a direct proelamation of the acceptance of the individuality of all the Churches. The 
principle of unity in diversity stands as the methodological hermeneutics of the 

48From the Pope's homily at a Mass celebrated on Dec. 6, 1987, in St. Peter's Basilica in the ~ce ofthe 
Ecumenical Patriarch Dimitrios 1 ofConstantinople. Cf Information Service no. 66 (1988), 25 
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ecclesiology of Vatican II. A great appreciation regarding the religious fidelity to tradi
tion can also be seen in UR 14 - 18. In LG 23 we read that the various Churches esta
blished by the Apostles have their own liturgy, theology, spirituality etc. Tue Code of 
the Eastem Catholic Churches also envisages means for preserving the patrimony and 
traditions of the Eastem Churches. "The rites of the Eastem Churches, as the patri
mony of the entire Church of Christ, in which there is clearly evident the tradition 
which has come from the Apostles through the Fathers and which aflirm the divine 
unity in diversity of the Catholic faith, are to be preserved and fostered. 1152 

All these e>-11licitly speak that the Eastem Catholic Churches can contribute to the 
ecumenical growth only by remaining faithful to their proper traditions. They have cer
tain serious roles to play: 

1) they should remain Catholic and Oriental altogether, 
2) they are "the living signs" of pluralistic Catholicism; 
3) to re-gain that Eastem sensitiveness without which there is no genuine 

Christian East; 
4) to train the clergy and laity to recover their ecclesial identity; 
5) to make a conscious and systematic retum to the most authentic sources of 

Oriental character; 
6) to eschew proselytism among the Orthodox, though without losing that acute 

awareness that schism and division are sinful. 53 

Proselytism can be defined as the concerted and organized effort of inducing 
members of non-Catholic Churches to sever the bonds with their Churches and to join 
one of the Catholic Churches. "54 Our attempt to preserve the Eastem patrimony should 
move with less emphasis on proselytism. lt is not explicitly explained in the New Code 
that it is forbidden. But the present Pope, John Paul II, in a number of documents 
expressed opposition to Catholic proselytism. 55 

All these Churches should take ecumenism as a basic thrust for the authentic 
ecclesial growth. The Eastem Catholic Churches should be the stepping stone to enter 
into a new ecumenical era. The Catholic Church through the Decree on Ecumenism 
encourages the ecumenical discussions and dialogues. The Code of Canons for the 
Eastem churches also seeks in detail regarding the regulations of a baptized non-Ca
tholic coming into füll communion with the Catholic Church. Hence uniatism is not a 
'spent force'. We have already seen their ecumenical significance as bridge Churches 
and as visible expressions of the genuine Catholicity and universality of the one 
Church of God. They also guarantee the ecclesial pluralism. They should contribute to 
the ecumenical growth not by assimilating the Latin elements but by accepting and ap
preciating the positive aspects of Orthodoxy. At present there is a gap between the Ea
stem Catholic and Orthodox and this situation is thoroughly unecumenical. "Many 
would think today, especially among ecumenical-minded Christians and Catholics, that 
uniatism as a effort to create Oriental Catholic communities is a spent force. Either the 
Uniates should cross the floor and become wholly Latin, or perhaps Orthodox. Ap
parently such a radical approach have the superior advantage of suppressing a situation 

52CCEO c 39 
53E. R. H~bye, Dimensions ofEastem Christianity, 154-155 
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which is unclear. But, actually, like many such radical solutions, it is no solution at all. 
The real one lies in their returning to the sources, in their keeping faithful, painfully 
but sincerely, to their dual ~legiance, andin realising tbat one's own future consists in 
restoring and keeping the authenticity of Orientalism within the Catholic fold. "56 The
se Churches must by all means take ecumenism as an existential and theological impe
rative. 

6. What Can the Syro Malabar Church Contribute? 

The Church of the Thomas Christians bad its development in the Asian milieu. 
Their ecclesiastical system in several areas represented the earliest Christian tradition 
with its great empbasis on the local Church. The "Palliyogam" developed after the 
pattern of the Dravidian village assembly called Manram, the coordinating role of the 
Archdeacon and the spiritual and ascetic role of the bishops as the liturgical head are 
the characteristics of the St Thomas Christian tradition. 57 Their metropolitan was 
known as "the gate of All India" and the superior of all the bishops and archbishops of 
bis rite. 58 

This rieb heritage and tradition is the priceless patrimony of the universal 
Church. "The importance of the apostolic individuality of the Malabar Church is, no 
doubt, very great. lt is a precious treasure to be jealously guarded. Not all particular 
Churches nor any missionary Church can claim a direct apostolic origin and distinct 
continuity as the Malabar Church". 59 lt is incumbent on the Syro Malabar Church to 
propagate the view that communion ecclesiology should move on this triangular pat
tern mentioned above. Communion of Churches must mean the communion between 
these three major traditions. 

Since Syro Malabar Church participates in the "purest" form of Christianity, she 
can propose an ecclesiology .which is prophetic, eucharistic and escbatological. Its 
theological tradition is biblically, patristically and liturgically rooted. Since it possesses 
a very rieb liturgical text she should work as the pioneer of a liturgical theology expli
citating how the ecclesia is the meeting place of law of prayer and law of faith is deeply 
engraved in the liturgical text of this Church. 

The Asian form of Christianity and theology must give greater attention to the 
Syriac tradition. For all those who are looking for a theology which is not over burde
ned by European philosophy and theology can find sprouting of fresh air in this 
tradition. The Syro-Malabar ecclesial tradition can play a leading role in the theolo
gical development of the entire Asiatic scene. 

Syriac theology has nothing to do much with the speculative or analytical system 
of the Western world. Mysticism, asceticism, monastic ideals, liturgy, bible, patristics 
etc are all there in a synthetic manner. lt is not a juridical system of theological specu
lation. 1 think the ecclesiology of the Thomas Christians also share the same traits. For 
us Christianity is a way of life. lt is putting into practice the "Thommayude margam" 
(the way of Thomas) and it includes all the above said ideals .. We also bad no 

56E. R. Hambye, Dimensions ofEastem Christianity, 152 
57X. Koodapuzha, "Eastem and Western Christianity in India", CO XIV (1993), 33 
58Placid Podipara, The Malabar Christians, 5 
59Placid Podipara, The Malabar Christians, 14 
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centralized administrative system. From centuries ago the principle of collegiality bas 
been upheld in all sectors of ecclesial life. Local communities bave representative bo
dies called palliyogam, presided over by the senior priest of the parish. 

Emphasis of the spiritual character of theology is one of the specialities of the 
Syriac tradition. Indian culture also has the deep influence of great spiritual ideals. In 
the Syro~Malabar Church the concept of the bishop is always that of a spiritual man. 
He led a spiritual and ascetical life and was seldom involved in the temporal admini
strations. The Indian and Asian image of a bishop is not as a mere ruler of a territory 
but the spiritual and liturgical head ofthe community. 

Too much accent on the concept of territoriality is also foreign to the ecclesiology 
of the Thomas Christians. Two elements which this Church always insisted upon was 
the qualitative dimension of Catholicity and the collegial nature of the church itself. 
Catholicity and communion are not territorial products. Territorial concept of the 
Church is a Western products which is alien to Syriac tradition. "Now, the Church is 
the people of God 'worshipping'. lt is not a territory like a state. Ecclesiastical juris
diction should, therefore, be considered 'per se' personal, not territorial. What is impor
tant is that its subjects should be earmarked as belonging to a rite or community. 60 

Syro Malabar Church is not a mere uniate Church. lt is not a Church that bas 
returned after a schism from Rome. Today it bas its own Head, the major archbishop. 
The Church is today striving for a liturgical theology. lt has its own rieb liturgy, and 
other venerable traditions. lt is an individual Church baving its own theology, spiri
tuality, liturgy, discipline which is different from the Greco-Roman model. 

Under the juridical, hierarchical and philosophical theologies of the Western 
Church the meaning of Church, it could be said, bas actually suffered a lot. The very 
perception ofthe Church itselfwas often distorted. The systematic, theoretical and phi
losophical mind of the Latins and Greeks are now tuming to the Syriac tradition which 
offers mixture of asceticism, mysticism and spirituality. 1 think this Syriac flavour to
gether with the uniqueness of the St Thomas Christians' Ecclesiology can be the 
inspiring force for an ecclesiology of the third millennium. Thus the Syro-Malabar 
Church can help the universal Church to re-capture the lost consciousness of the 
Church as a communion of Churches. 

7. Conclusion 

In this article, by means of exposition and analysis, 1 tried to elucidate the 
importance of Eastern Catholic Churches in the search for füll communion between the 
East and West. 1 have highlighted the positive and negative aspects of the uniate and 
non-uniate Eastern Catholic Churches. My theological conclusion is that all the Ea
stern Catholic Churches have to make a conscious return to their foundational sources 
in order to be genuinely Eastern. Ecumenical attitude should be a theological impera
tive and a basic thrust for all these Churches. Speaking about the non-uniate Churches, 
1 explicitated the unique position of the Syro-Malabar Church by pointing out the theo
logical speciality of the East Syrian liturgical tradition and her apostolic identity. Her 
apostolic heritage is a valuable contribution to the patrimony ofthe universal Church. 

60Piacid Podipara, The Malabar Christians, 18 
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Discussion: 

Archbishop Keshishian: Regarding history, we do not read in the books about the 
emotional btirden. This paj,er explains the background in a clear, articulate and critical 
way. - A question: The.sister churches, Catholic and Orthodox, manifest füll ecclesio
logy. At the same time, however, you say that the catholicity of the church is expressed 
through catholicism. How can this be e:\.i>lained? 

Archbishop Powathi/: According to the Eastem Catholic thinking, it is through the 
unified ministry of the Petrine office that catholicity is expressed. 

Professor Koodapuzha: Catholicity today must be understood not in its old juridical 
form but as a service and ministry of the unity of the church. 

lvfar Severios: Calling the Syro-Malabar Church not a uniate church itself is an exam
ple of interpreting history in a unilateral way. 

Father George: Archbishop Powathil is a potential ecumenical leader in India in the 
third millennium but the Syro-Malabar Statement "Moreover, the St. Thomas Chri
stians, it would seem, were always in communion with Rome" is not right. This is not 
our opinion and feeling. Only after the Portuguese came to India, a part of the St. Tho
mas Christians came to be in communion with Rome. Before that we bad a purely 
Oriental character. Every other expression is manipulation of history. (2) Catholicity 
means communion with the bishop of Rome; and actually the position of the bishop of 
Rome is an impediment. There is a basic disagreement. (3) You called the uniates 
bridge churches. lt is only a one-way bridge. So, the metaphor does not stand. 

Mar Themotheos: Firstly, l would like to quote the famous church historians Fr. 
Hambye who says that the Indian church was one until the 16th century and was 
divided only in the 16th century due to the Portuguese and Roman influence. Of cour
se, several historians have tried to prove otherwise to promote the Roman interest. 
Secondly, I think we need to distinguish clearly whether it is communion with Rome or 
communion between East and West that we want. 

Archbishop Powathil: (1) Even after accepting your view of history, still, the Syro
Malabar Church is not a uniate church. This is a dialogue among St. Thomas Chri
stians of which one part went to Rome and the other to Antioch. My side decided their 
way because they thought the link with Rome would be important. (2) The uniate 
churches do have bridge functions: we can help the Western churches e.g. to think in a 
more ecumenical way and to preserve the Orthodox rites. To the Orthodox side we can 
convey the understanding of the value of the Petrine office. (3) Of course history is a 
disputed question and it needs further study. 

Professor Koodapuzha: Until the 16th century the Indian church was undivided; When 
the Portuguese came, it was said: we follow the law of St. Peter and St. Thomas (Tho
mamaargam). At the end of the 16th century, however, they decided: there is only the 
way of St. Peter. This is how trotible and division began. 
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He agrees that the Syro-Malabar Church became latinized. Actually we Indians wel
comed all traditions. 

Father George: The expression "welcoming the Portuguese" is impossible to accept 
because they came as colonizers. They did not allow us freedom of thought, they were 
constraining us. ' · 

Father Chediath: Until the 16th century, the Christians in India bad one history. We 
were one Catholic and apostolic church though not Roman. Then there came the split. 
After the division in the 16th century one part became Roman and the other remained 
Syrian. In 1930 the uniates came into existence in India. lt happened under the impres
sion that it was necessary for the ecclesial nature. 

Professor Hofrichter: (1) The Syro-Malabar and also other Churches like the Ukrai
nians and Maronites do not want to be uniates. They have for long been in communion 
with Rome but not. in jurisdiction. Rome must renounce jurisdiction over the Eastem 
Churches sui iuris to start new negotiations. 
Communion in jurisdiction did not start before the 4th/5th century when there were 
appeals to Rome to settle disputes. Universal jurisdiction, this matter of history, was 
never accepted by all the churches. 
(2) The Eastem Catholic Churches are a bridge. We Roman Catholics would never 
have been acquainted with Eastem spirituality because the Eastem Churches are self
content. The uniate churches played an important role in mediating at Vatican II. 
(3) Contacts should be multilateral: not only with Rome but also with other Catholic 
centres like Vienna, Paris, the U.S.A., the Netherlands etc. 

Professor Legrand: (1) Primacy has to be agreed upon together, commonly. (2) 
Archbishop Powathil, you mentioned in your paper " ... less emphasis on proselytism". 
Does it mean that it can be exercised with less emphasis? (3) Like Archbishop Keshi
shian I believe that catholicity is not union with Rome alone but a matter and quality of 
the local church. Placid Podipara was quoted: The Church is the people of God pra
ctising, personal, not regional. I think the proposition has many dangers. Diversity 
must be kept but unity must be there. We cannot accept seven Catholic bishops in 
Cairo and we have to have synodal life, otherwise we remain divided locally. 

Archbishop Powathi/: (1) My objection is to the use ofthe term "uniate" in ecume
nical conversations picturing the Malabar Church at par with the other uniate chur
ches. There were different ways of coming into existence. Terms sometimes are offen
sive, the words must be ecumenical. (2) Regarding the Petrine office, we Oriental Ca
tholics have an important and special way of loÖking at it. But catholicity is also con
nected with it. But I do not mind leaving it an open question. Seven Catholic bishops 
in one place, as long as they represent different spiritualities and traditions, I do not 
find that abnormal. They can coexist and have a common voice before the State, united 
in diversity. In the Indian situation diversity is not a problem for us. In India we have a 
common synod. We have to take into consideration all the various traditions and 
groups in the same place. 
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Archbishop Mesrob K. Krikorian 

What could be the Role of the Oriental Catholic Churches in the Search for 
Communion between East and West? 

1. Introduction 

My present lecture is not a systematically achieved study on the thorny and deli
cate problem of uniatism and on the possibility of inserting the Oriental Catholic Chur
ches "on both local and universal levels", into the dialogue oflove and theology.1 Only 
at the beginning of this study serninar 1 was asked to prepare a short comment on the 
theme under discussion from view point of the Armenian Church. Therefore I have the 
honour to present to you only some theses and arguments in order to enable you to be 
acquainted with the Armenian position. 

As you will notice, 1 have reformulated the original title of the study "What is the 
Role of the Oriental Catholic Churches in the Search for Communion between East 
and West?" into a more reasonable sentence: "What could be the Role of the Oriental 
Catholic Churches in the Search for Communion between East and West?" 

Already in May 1970 H.H. Pope Paul VI and H.H. Catholicos Vasken I in a 
common declaration published in Vatican stated: 

"Conscious of their duties as pastors, they invite all Christians, especially 
those of the Catholic Church and the Apostolic Armenian church, to respond 
with greater fidelity to the call of the Holy Spirit stimulating them to a more 
profound unity which will accomplish the will of our common Saviour, and will 
render fruitful the service ofthe world by Christians. 

. This unity cannot be realized unless everyone, pastor and faithful, really 
stnve to know each other ... However, the efforts run the risk of remaining sterile 
unless they are rooted in the whole life of the entire Church. 112 

Again in April 1983 H.H. Pope John Paul II and H.H. Catholicos Karekin II of 
Cilic_ia (in Antelias) in a join~ communique underlined the importance of the dialogue 
of fa1th and pastoral cooperatton as well as of Christian witness in a world of plurality 
of religions, confessions and political directions, particularly in the region of the 
Middle East. Here 1 quote a paragraph: · , 

"Our Churches wish to respond by an active witness, in collaboration with 
the other Churches, to this appeal, this cry for more justice, which rises from the 
dept_hs of hu~anity at ~his end of ~e second millennium. This witness is urgent, 
part1cularly m the reg1on of the M1ddle East, where it will involve both devel
oping understanding, respect and co-operation between men regardless of their 
religious affiliation, and working to assure all peoples of the region harmonious 
development of their identity, of their liberty and of their culture in peace and 
justice. "3 

1Balamand Statement, "Ecclesiological Principles" No. 16 
2The Vienna Dialogue - Fiw PRO ORIENTE Consultations with Oriental Orthodoxy, Booklet No. l, Communi

ques and Common Declarations, Vienna 1990, p. l 07 
3Ibidern, p.116 
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Though the problem of proselytism is not mentioned in these declarations, 1 know 
personally that it has been subject of discussion every time when an official delegation 
from Rome on different occasions and led by cardinal Wilibrands visited the Holy See 
of Etchmiadzin. The Cardinal always assured H.H. Catholicos Vasken 1 that Vatican 
strictly disapproves proselytism and asked His Holiness to report to the Council for 
Promoting Christian Unity whenever concrete cases would be known here and there. 

2. General Remarks 

2.1. Affirmation One 

The question of Uniatism is not a matter of two partners, but rather a three -
dimensional problem in which are involved ·not only the Oriental Catholic and Ortho
dox Churches, but also the Church of Rome. Since the Oriental Catholics live and act 
under the jurisdiction of :Vatican, and they do not enjoy füll rights of self-government, 
in a dialogue of reconciliation all these three parties have to participate and express 
their will and agreement. 

2.2. Affirmation Two 

lt is remarkable and interesting that in most cases the relations of both Eastern 
and Oriental Orthodox Churches with the Roman Catholic Church, especially after the 
Council of Vatican II, are much better than with the Oriental Catholic Churches which 
are called to be „ bridges" between the Churches. The reason of this paradoxal pheno
menon is that, according to my modest opinion, after Vatican II the Oriental Catholic 
Churches at least for several years were neglected by all sides and not included in the 
new ecumenical dialogue. Some of them became jealous and angry and even tried and 
try willingly or unwillingly, consciously or unconsciously to disturb the brilliant ecu
menical relationship between Vatican and the Orthodox Churches. The Balamand De
claration that the Oriental Catholic Churches "should be inserted, on both local and 
universal levels, into the dialogue of love and theology" is therefore a pleasing propo
sal. 

2.3. Affirmation Three 

Every Oriental Catholic ecclesial community has its own history, development 
and characteristics. All such communities are sirnilar in their origin, formation and 
growth, but they do not present exactly the same picture. 1 used the designation "eccle
sial community" for the Oriental Catholics, because the appelation "Oriental Catholic 
Church(es)" suffers of ambiguity. The Roman Catholic Church is one body under the 
authority of one shepherd who is the Pope. There are no states within the same state. lt 
is possible to speak of the Roman Catholic Church of or in Austria, but it is not accura
te to call her the '~4ustrian Roman Catholic Church"! Because ofthe absence ofa bet
ter and correct name, we are naturally obliged to use the ambiguous term „Church ". 
Vatican II calls the Oriental Catholic ecclesial communities as "individual Churches or 
Rites" (!) 
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3. Concerning the Armenian Catholics 

Speaking of the Armenian Catholics, one has to differentiate between the Arme
nian Catholic Communities with their Patriarchate in Beirut, and the Armenian Catho
lic Orders. 

There are two Mekhitharist Ordersand one Order of Bzommar in the mountai
nous Lebanon. 1721 in Lebanon the Armenian Catholic Order of Anton was formed 
whose members 1924/25 joined the Brotherhood of Bzommar which was established in 
1742. 

Vardapet Mekhithar of Sebaste, bom 1676 and originally a member of the Holy 
See of Etchmiadzin, on 8th September 1701 with the help of Rome organized a small 
brotherhood of 10 monks in Constantinople. For this latinophil activity he was per
secuted by the Armenian Apostolic Patriarch; he fled from Turkey and found shelter 
and security in Morea at Methon/Greece (1708). During the war of Ottomans and 
Venetians, he came to Venice and 1717 established his order on the island of San Laz
zaro which exists until now. Because of disparity of views, 1773 a part of this Bro
therhood departed and settled down in Triest. 1810 as Napoleon Bonaparte (1769-
1821) entered Triest, these Mekhitharist monks left the city and came to the capital 
where 1811 they were offered by the Emperor Franz I a monastery of Capuchin monks 
in the suburb of Vienna (now 7th district) which in course of time developed and 
became a renowned centre of armenological, educational and pastoral activities. The 
cultural activities of the Mekhitharist Fathers in general are appreciated by the Arme
nian Church and people. In May 1970, in connection with his joumey to Rome, H.H. 
Catholicos Vasken I visited the island of San Lazzaro and there he unveiled the bust of 
Abbot Mekhithar of Sebaste, the founder ofthe Order. 

In the first millennium of our Christian era, the relations of Armenians with 
Rome and the Roman Empire were rather of political nature. At the beginning of IV11 
century, as Emperor Constantine the Great transferred his residence to the East and 
made Constantinople the capital city of his empire, Armenians cultivated very close 
relationship with the new East Roman or Byzantine State, Church and Culture. There
fore in 554/55 as the Armenian church at the Second Synod of Dvin officially rejected 
and condemned the dogmatic decisions of the Council of Chalcedon ( 451 ), this was a 
remove or dissolution from Byzantine domination and policy of assimilation and not 
necessarily from Rome. Pope Leo the Great was repeatedly anathematized by the 
Armenians, not as the head of the Church of Rome, but for his theology and theolo
gical writing - the Tomus Leonis. 

The actual relations with the Church of Rome started in 11 th century. Specially 
during the crusades and crusaders, in 12th and 13th centuries, the Armenian church in 
Cilicia or the Mediterranean coast and area came into close contact and confrontation 
with the Latin Church. The relationships with the Roman Catholic crusaders and mis
sionaries sometimes were friendly and sometimes hostile (in Gerrnan it can be 
described in a better sounding sentence: "Die Beziehungen zwischen der römischen 
und der armenischen Kirche waren manchmal freundlich und manchmal feindlich"(!). 
The Armenians were rather interested in obtaining political and military assistance 
from Rome in order to defend their Kingdom against islamic countries and invaders 
and for that reason they were willing to agree with some limited concessions which 
would not endanger and imperil their national and ecclesiastical identity. 1307 at the 
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Vth Synod of Sis they were ready for a union with the Church of Rome: King Leo and 
his father Hethoum participated in the assembly together with 26 bishops, 17 vardapets 
and several princes. The Synod, under the pressure of Leo, signed a document of unity, 
but the majority of the people und the leamed vardapets in Armenia refused the deci
sion. In the same year, eight months after the Synod of Sis, the King and his father 
were condemned to death by the iatar commander Bilargu on the demand of dissatis
fied and angry Armenians. 1311 the Armenian monasteries and monks in Jerusalem, 
as a reaction to the Synod of Sis, proclaimed the establishment of a Patriarchate, not 
only in the name of the Armenian Church, but also for the protection of all non -
Chalcedonian communities in the Holy Land! 

Efforts of reunion were repeatedly undertaken throughout the 14th and 15th centu
ries. Even the Council of Florence (1439-1445) recognizes a union of the Armenian 
Church with Rome, but such unions were effected under political pressures and always 
had very short life. lt is true that even in 14th century Franciscan and Dominican 
fathers succeeded to set up missionary centers in Cilicia and Am1enia and to gain 
followers, but the formation of an Armenian Catholic ecclesial community can not be 
dated earlier than 17-18th century. 

4. Proselytism 

There are two evil facts and factors which perrnanently disturb the relations 
between the Armenian Apostolic Church and the Armenian Catholic communities, 
namely proselytism and manipulation of history. 

The Armenian Catholic communities possess a missionary spirit and use all 
possible means and methods in order to take away members of the Armenian Apostolic 
Church and integrate them in their church. To my opinion proselytism is the result of 
misunderstanding and confessional fanatism. lt is a misunderstanding, because the 
ecclesiastical confession has no value at all in the eyes of Jesus Christ. Important is our 
faith and our deeds of love and hope! At the last Judgment our Lord will not ask about 
our confession, but he will be interested whether we have listened to Hirn and 
translated his words into reality. 

Truly the Balamand - Declaration is an agreement between Roman Catholic and 
Eastem Orthodox Churches, but it can serve as pattem for a similar arrangement 
between the Roman Catholic and Oriental Orthodox Churches. In any case, until a 
final solution or unity of Churches, it would be fair and correct, if both sides could 
refrain from acts and activity of proselytism. The ecumenical dialogue for the reunion 
of Churches is much more important than the quantitative increase of the members of a 
special confession! 

5. Manipulation of History 

The second evil which has disturbed and still disturbes the relations of the 
Armenian Church with the Armenian Catholic communities is the manipulation of 
history and historical texts by Armenian Catholic authors. May I present here some of 
their arguments and disputations: 
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1. Thaddeus and Bartholomew have never visited Armenia and they can not 
be regarded as apostles and ''jirst Jlluminators of Armenia". 

2. Before St. Gregory there was no Christianity in Armenia. All historical 
references · to Christians in second or third centuries should be understood for 
Armenia minor undet: the political influence or domination of Rome. 

3. Christianity into Armenia was introduced from Rome. St. Hripsime, 
Gayiane and their 35 or 37 companions who accelerated the proclamation of 
Christianity in Armenia in the years 301-314, had escaped from Rome. 

4. In 554/55 at the second Synod of Dvin as the Armenian Church rejected 
the Christological formula and decisions of Chalcedon (451), she feil in heresy. 
But a part of the people and derics through the centuries remained faithful to 
Chalcedonian dogma and Rome, and later they formed and built up the "Arme
nian Catho/ic Church"! 

Such manipulation of history and accordingly of historical texts go back as far as 
18th century, when a Mekhitharist father of San Lazzaro and a famed historian, 
Michael Tchamtchian, 1784-86 published a "History of Armenia" (or of Armenians) in 
three volumes. His theses were repeated and even exaggerated later by the other 
Armenian Catholic writers. lt is enough to mention two names: archbishop Alexandre 
Balgyan/Balgy and archbishop Sahak Gokyan/Goky, both of them members of the 
Mekhitharist Order of Vienna. Balgyan' s book is entitled: History of the Catholic 
Teaching among Armenians and their Union with the Roman Church at the Synod of 
Florence. This author goes so far in this zeal and enthusiasm that some of the famous 
saints of the Armenian Church, like the Tathewatsi and Orotnetsi fathers, he calls 
"champions of heresy!"4 Goky's is similarly called "The Armenian Church until the 
Council of Florence" and was published 1961 in Beirut with a preface of Cardinal 
Gregory Peter Agagianian. The last but not the least, to those 1 wish to add another 
h<x?klet written by a Mekhitharist father of Venice, archbishop Garabed Amadouny -
L' Eglise Armenienne et la Catholicite. 

A quotation from this writing elucidates the whole problem and the main reason 
of conflicts ~tween the Armenian Apostolic Church and the Armenian Catholics: 

"L' Eglise Armenienne Catholique de nos jours, en temps qu' eile est r heri
tiere suivie, dans sa plentitude, et de la foi et de la communion ecclesiale catho
lique de l'Eglise Armenienne hierarchisee par St. Gregoire l'Illuminateur, pour
suivie par les Saints Nerses, Sahak - Mesrop et par leurs fideles continuateurs, ne 
peut pas etre rangee parmi les Communautes ecclesiales catholiques, constituees 
en Orient, ä partir d~ 16°-17° siecles, dans la sphere byzantine, appelees Uniates. 

, Le debut de l'Eglise Armenienne Catholique, en contrepartie de celui de 
l'Eglise Armenienne no,n-Chalcedonienne, ne date pas du 18° siede, mais du 
moment Oll debuta une Eglise Armenienne separee de la communion catholique 
par suite de son opposition au Concile de Chalcedoine. 

Dans le precis historique, on a releve comment et Oll, vers la fin du VI° sie
de, une poignee de l'Episcopat armenien, ayant ä sa tete le Katholikos 'pro tem
pore', avait cree un etat de scission ä cause du Concile de Chalcedoine, a laquelle 

4Alexandre Balgy, History ofthe Catholic Teaching among Armenians and their Union with the Roman Church 
at the Synod ofFlorence (in Annenian), Vienna, 1878, 21 

160 

scission, un autre groupe d'eveques armeniens repondit en se refusant d'adherer 
et elit, au Synode de Karin (=Erzeroum), son propre Katholikos, dans la personne 
de HoYhannes III Bakarantzi, afin de pouvoir poursuivre sa communion eccle
siale, - tout en fidelite a la tradition armenienne, - a travers l'Eglise de Constan
tinople, avec l'Eglise Universelle, c'est-a-dire Catholigue. "5 

As long as such affirmations are published and publicized, naturally there can not 
be effected a real reconciliation between the Armenian Apostolic Church and the Ar
menian Catholic Church. The insistence of Catholic authors that the Armenian Apo
stolic Church is separated from the "Catholic Communion ", and that the Armenian 
Catholic Church is not a "uniate" Church, but the real "Armenian Church" which after 
the 6th century has maintained communion with the "catholic or universal" Church 
through Constantinople, exposes senseless and useless manipulations. The interpre
tation of the Armenian Catholic authors radically contradicts to the understanding of 
Vatican which in June 1993 was expressed in the Balamand Declaration. In article 8 of 
the "Ecc/esiological Principles" we read as follows: 

"In the course of the last four centuries, in various parts of the East, initia
tives were taken within certain Churches and impelled by outside elements, to 
restore communion between the Church of the East and the Church of the West. 
These initiatives led to the union of certain communities with the See of Rome 
and brought with them, as a consequence, the breaking of communion with their 
Mother Churches of the East. This took place not without the interference of 
e:xtra-ecclesial interests. In this way Oriental Catholic Churches came into being. 
And so a situation was created which has become a source of conflicts and of 
suffering in the first instance for the Orthodox, but also for Catholics." 

The arguments of the Armenian Catholic authors have serious defects. 
lt is now accepted by many scholars that in the first millennium neither Rome nor 

Constantinople were the centre of Christianity. Rome possessed a primacy of honour, 
but not a jurisdictional primacy. The Chalcedonian Armenians were Byzantine-Greek 
Chalcedonians and bad nothing to do with Rome. Apart from the fact that they were 
very few in number, they were not under the jurisdiction of Rome or Rome did not 
recognize them as a part of its Church. As Prof. Peter Hofrichter mentioned during the 
discussions, the Chalcedonians Armenians jurisdictionally were not in communion 
with Rome. In any case, by 16th century such Armenians were either assimilated or 
they embraced Islam, and therefore there is no connection whatsoever between them 
and the uniate Armenians who in l 7th-18th century formed a separate community under 
the authority and jurisdiction of Rome. 

6. Anno Domini 1992 

After the decay and collapse of the · Soviet Union, on 23'd August 1990 the new 
democratically elected Parliament of Armenia dedared its independence and conse
quently also freedom of conscience, of religion and of expression of personal opinion. 

5Garabed Amadouni (Karapet Arnatouni), L'Eglise Armenienne et Ja Catholicite, Venice, 1978, 65-66 
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On 21 •1 Sept. 1991 on the ground of a referendum Armenia finally restated the 
proclamation of its independence. l 9th October of the same year the yearly Synod of 
the Armenian Catholic Patriarchate of Beirut was convened at the Monastery of 
Bzommar (in the mountaiilous Lebanon). The Synod under the presidency of H. B. 
Hovhannes - Petros XVIII Catholicos - Patriarch of the Armenian Catholics has taken 
several decisions which we outline hereinafter: 

1. Since Armenia and Georgia stand outside the jurisdiction of the Arme
nian Catholic Patriarchate in Beirut, it is necessary to secure the presence of the 
Patriarchate in these countries. 

2. To establish the parishes in Armenia and Georgia whereever there are 
concentrated Armenian Catholics. 

3. "Tosend to the Country (Armenia) devoted priests who possess apostolic 
zeal and spirit of sacrifice whose aim would be in accordance with the command 
of Jesus, to evangelize, baptize and sanctify our orphan people." 

4. "To establish diocesan seminaries on the soil of Armenia." 

In this connection the participant bishops have stated: 
"The Holy Spirit opens before us a boundless virgin field in Armenia, a 

genuine fertile soil of vocations, irrigated by pure faith, out of which will be bom 
new priests and virgins, if we can start with the work at the right time." 

At the end of the Synod, on 24th October, the fathers have addressed a petition to 
His Holiness Pope John Paul II asking him to put Armenia and Georgia under the ju
risdiction of the Armenian Catholic Patriarchate in Beirut. However before this request 
the Pope bad already nominated Rev. Nerses Der-Nersessian, a member of the Mekhi
tharist Brotherhood of Venice, as Apostolic Administrator for Armenia and Georgia. 
Since Father Nerses was a former pupil of Catholicos Vasken 1 in Bucarest, Etchmia
dzin welcomed bis assignment. But the friendly relationship between the Armenian 
Apostolic Church and the Armenian Catholic communities were suddenly and totally 
changed in 1992 as the Armenian Catholic Patriarch edited a pamphlet under the title 
''Return to Armenia"! In this encyclical are published the decisions of the Synod of 
Öctober 1991, a short historical description of the formation of the Armenian Catholic 
communities, as well as an appeal to evangelize Armenia. The Booklet does not repeat 
openly the defective arguments of the Armenian Catholic authors, but in veiled manner 
suggests that the Armenian Church "until 5th century was sprouted and flourished un
der the patronage of the Universal Church where she achieved her own rites and litera
ture and erected her ecclesiastical structures. "6 

The following sentence reveals at least the unfriendly spirit of Balgy, Goky and 
Amadouni: 

"The Chalcedonian quarret split the Armenian Church, divided the garment 
(not made by band) of Christ. Along with the increase of dogmatic persecutions, 
the Armenian Catholicity was scattered, and throughout centuries it became a 
minority, always retaining its presence on the soil ofthe fatherland. "7 

6"Return to Annenia" (arm.), encyclical of Patriarch John Peter XVIII, Beirut, 7th June 1992, 5-6 
'Ibidem, p. 6 
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The title or the self-description of the Patriarch is quite interesting, misleading 
and provocative. The author presents himself as: 

"Servant of Jesus Christ 
Hovhannes Petros XVIII 

By the Mercy of God, 
Patriarch of the House of Cilicia 

and 
Catholicos of the Orthodox Armenians"8 

The Armenian text uses the word "ulap 'arloughapar" which means ("orthodox" 
as well as "those who hold the rightfaith", in German "rechtgläubig"). In both cases it 
is not right and fair to utilize this term, since, first the designation "oughapar"/"ortho
dox", normally is used for the Armenian Apostolic Church, and secondly, to claim that 
the Armenian Catholics are "those who hold the right faith", indirectly suggests that 
the Apostolic Armenians do not possess the right faith! 

After the appearance of the pamphlet, in August 1992 the official monthly review 
of the Catholicosate of St. Etchrniadzin express their disappointment: 

"Reading the mentioned pamphlet, the Catholicos of all Armenians and all 
of us here were filled with deep disappointment and grief. lt is a distortion of the 
history of almost two thousand years of the Armenian Church and at same time 
an insult to the whole of our devout people; it is the negation of the ecumenical 
spirit of our times as well as an ruthless attempt, in those critical and hard days of 
our country, to raise senseless disputes on Chalcedon and to create new divisions 
within the bosom of our nation." 

The editorial ends with the following conclusion: 
"If the anti-historical and anti-ecumenical passages of the unfortunate ency

clical of Patriarch Hovhannes-Petros are not withdrawn officially, then the Arme
nian Apostolic Church together with the Mother See of St. Etchmiadzin will take 
position against the Patriarchate of the Armenian Catholic Church." (Until now 
there is no positive reaction from the Armenian Catholic Patriarchate!) 

At the same time, at the end of August 1992, Vasken 1, Supreme Patriarch and 
Catholicos of all Armenians, and Karekin II, Catholicos of the Great House of Cilicia 
issued in Etchmiadzin an encyclical "A Paternal Word addressed to the Armenian 
People" in which the appeal or the "unfortunate circular" of the Armenian Catholic 
Patriarch was once again condemned and refuted . 1 quote only two paragraphs of this 
pamphlet which clearly reject the claims of the Armenian Catholics and state that 
"Armenia is not a country without master; Christ reigns there. lt is not an abandoned 
land; this vineyard of the Lord is not fenceless. "9 

8Ibidem, p. 3 
9 Etchmiadzin, monthly review of the Catholicosate of St. Etchmiadzin, August 1992. There is an English 
translation ofthis article published in the joumal Tue Annenian Reporter International, New York, Oct. 17, 
1992,p. 10 
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Paragraph 10: 
" ... To consider Armenia as an open and barren field for Christian 

evangelization, means above all, transgression against history and the given 
reality of todav. Moreover, it means also a lack of love, recognition and respect 
towa~ds the Ärmenian Church founded by the Apostles St. Thaddeus and St. 
Bartholomew. and nurtured by St. Gregory the Illuminator, as well as towards the 
Armenian people who - let it not be forgotten - were the first nation in the world 
to proclaim Christianity as their national state religion. Armenia is not a country 
without master: Christ reigns there. lt is not an abandoned land; this vineyard of 
the Lord is not fenceless. For about two thousand years the light of Christ has 
been kept alive and has shone forth in this land, and this in spite of many 
calamities and tempests that have befallen it. This work of Christian enlighten
ment, this carrying on of the torch and this bearing of the Cross have been 
accomplished by the Holy Apostolic Church of Armenia, a fact which historians 
of so many nations have so universally and so frequently stated and illustrated 
with such eloquent testimonies." 

Paragraph 15: 
"With Christian love and in the sense of national unity, we greet the 

spiritual care that is being provided by the o:fficial authorities of our Armenian 
Catholic and Armenian Evangelical Churches to the faithful who already are 
members of their own confessions. The Armenian Apostolic Church has recog
nized them as a historical reality and in the spirit of brotherly love greets their 
action within the fold of their constituency. In that respect we find natural their 
services to their own people. 

We expect that respecting the ethos, the faith and order, the traditions and 
mission of the Armenian Church, that has been the spiritual nourishing mother 
of the Armenian people in the past centuries, they will cooperate through the 
Mother See of St. Etchmiadzin, with the Holy Armenian Apostolic Church, thus 
enhancing and promoting its religious, spiritual, educational and social work. 1110 

Shortly after the publication of the reply, on September 26, 1992 H. H. Vasken 1 
Catholicos of all Armenians, assembled an extraordinary meeting with bishops and 
sent a letter of discontent and protest to Rome, addressed to Cardinal Achille Silve
strini. As an important document hereinafter 1 publish this letter: 

"His Eminence 
Cardinal A. Silvestrini 
Prefect of the Oriental Congregation 
Vatican-Rome 

With fraternal love, we acknowledge receipt of your congratulatory message and 
your best wishes addressed to the Holy Apostolic Orthodox Church of Armenia and to 
us personally. 

10The encyclical, "A Paternal Word addressed to the Armenian People" is dated 30th August 1992 and signed 
by Vasken I Catholicos of all Annenians and Karekin II Catholicos of Cilicia. lt was first translated and 
published in: Tue Annenian Reporter International (19 Sept. 1992, pp. 23 and 26), and then edited as a 
parnphlet by the Catholicosate ofCilicia in Antelias (16 pages) 

164 

Regretfully, your message coincided with an o:fficial document which reached us 
recentlv. The document is an encyclical called "Return to Armenia" dated June 7, 
1992, and signed by His Beatitude Patriarch John Peter Kasparian of the Armenian 
Catholics. The encyclical is published in Beirut, Lebanon, and makes a general decla
ration about our. Mother Church. of Armenia, causing suspicion with regard to the 
legitimacy of the Holy Apostolic Orthodox Church of Armenia. Moreover, the encyc
lical seems to regard our Church to be a sort of a heretical church as a result of the 
Council of Chalcedon. 

This aggressive motion against our Holy Church is a violation of the spirit of 
ecumenism. 

As a consequence of the une.ll..-pected content of the Catholic Patriarch' s encyclical, 
we now come to realize that the presence of the Armenian Catholic Church in Armenia 
is unacceptable and must be rejected. 

Today, 26 September 1992, a Holy Synod presided by ourselves, co-chaired by His 
Beatitude Patriarch Torkorn II of Jerusalem and His Grace Bishop Mesrob Mutafyan, 
Patriarchat Vicar of Constantinople, with the participation of 18 archbishops and bi
shops of dioceses in Armenia and abroad, expressed general dismay towards the ency
clical of Patriarch John Peter of the Armenian Catholics, and decided to take the 
necessary measures in defense of the authority of the Holy Apostolic Orthodox Church 
of Armenia and the Holy Mother See of Etchmiadzin and the dignity of the Armenian 
faithful in Armenia and the Diaspora. 

Fraternally in Christ, 
Vasken 1 

Supreme Patriarch and Catholicos 
of all Armenians" 

Exactly a month later, on 26th October (1992) four Apostolic Bishops on their way 
from Armenia back home to the United States and Istanbul, namely Archbp. Vatche 
Hovsepian, Primate of the Armenian Church Western Diocese of North America, Bp. 
Khajag Barsamian, Primate of the Arme~ian Church in C~da, and ~P· ~e~rob 
Mutafvan Chancellor of the Armenian Patnarchate of Constantmople - pa1d a vtstt to 
Rome~ On the same day they were received at a private audience by H. H. Pope John 
Paul II. which was shared also by Bishop Pierre Duprey and Fr. Bernard Dubasque of 
the Pontifical Council for Promoting Christian Unity. After conveying bis greetings 
and sympathy to H. H. Catholicos Vasken 1, H. H. ~ope has expressed ~ope ~t the 
visit ofthe Armenian clergymen to Vatican and the dialogue would be fru1tful m order 
to eliminate misunderstandings which might have been created.11 The next day the 
Delegation met with Cardinal Cassidy, President of the Pontifical Counci! for Pro~o
ting Christian Unity, and bis secretary Rev .. Bernard Dub~sque, and wtth Cardm~l 
Achille Silvestrini, Prefect of the Congregatton for the Onental Churches, and his 
secretary Mons. Claudio Guggerotti. The Cardinals have stressed the natural right of 
existence of the Oriental Catholic Church in Armenia and within the Commonwealth 
of Independent Republics in cooperation and good relation with the countries' national 
Churches. The remark of Cardinal Cassidy that the Armenian Catholic Patriarch bad 
not secured the consent of the See of Rome before issuing his encyclical is interesting. 

11The Am1enian Reporter Infl, 14th Nov. 1992, 14 
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Another interesting remark of the same Cardinal is his statement is his statement, 11that 
the Armenian Catholic Patriarch has specific spiritual authority over the Armenian Ca
tholics of Armenia. 1112 This point is still subject of intemal dispute, since the first Ordi
narius for the Armenian Catholic communities in Armenia and Georgia was appointed 
by H. H. Pope John Paul II from the Mekhitharist Brotherhood of Venice, namely Fr. 
Nerses Der-Nersessian (consecrated bishop in November 1992). Even after the Synode 
ofthe Armenian Catholic Church in Nov. 1992 at Vatican, apparently the problem has 
not clearly been solved yet. However the representatives of Rome have assured that the 
Holy See also in future will try to promote reciprocal understanding and cooperation 
between the Armenian Apostolic Church and the Armenian Catholic communities. On 
this occasion the Armenian Delegation handed over to the Cardinals a letter in which 
they refute some of the charges and claims of Patriarch Kasparian. 13 

Continuing their pilgrim' s joumey, the Armenian bishops arrived in Constan
tinople and the next day, 29th October (1992), together with the Armenian Patriarch 
Karekin Kazandjian, they paid a visit to the Ecumenical Patriarch, H. H. Archbishop 
Bartholomaios. According to the reports, 11A cordial consultative meeting was held 
between the Ecumenical Patriarch and the Armenian clergymen which lasted over an 
hour, with both sides examining the Catholic Churches' cultivated and implemented 
plans of proselytizing Christians within the former Soviet Union and Middle Eastem 
countries. 1114 

At the meeting it was suggested that the Eastem OrthÖdox Churches and the 
Oriental Orthodox Churches should in common consultation and in joint action oppose 
to the proselytizing activities of the Catholic communities in the Sovereign Republics 
ofthe former Soviet Union, in Eastem Europe andin the Middle East. 

7. Concluding Words 

In the past and at present the Armenian Catholic Church has not played and does 
not play the role of a bridge or of mediator. Moreover, after the publication of Patriarch 
Kasparian' s 11unfortunate encyclical 11 , the Armenian Catholic Church has become a 
factor of disturbance and trouble between the Armenian Apostolic Church and the Ro
man Catholic Church. 

The Annenian Catholic Church could play a positive role in the rapprochement of 
the Western and Eastem ecclesiastical traditions, first, if she would publish a correct 
interpretation and presentation of history of the Armenian Church, and secondly, if she 
would cultivate open and cordial relations with the Apostolic Armenians. However, 1 
am afraid, such a process may need a long time! 

12Ibidem 
13The Armenian Reporter Infl, 7tti Nov. 1992, 6 
141bid., 14th Nov. 1992, 14. A photo ofthe Armenian Delegation together with the Ecumenical Patriarch can be 

seen ibid., 7th Nov. 1992, 6 
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Discussion: 

Archbishop Keshishian: Unfortunately we have no Armenian Catholic here to respond. 
In this paper we find three problems common to all the Orthodox: 
1. the question of reading history, 
2. certain acts performed by our brothers which are interpreted by our side as an 
expression of proselytism, 
3. the Oriental Catholic Churches and the Church of Rome are not on the same wave 
length conceming certain issues; we are on good terms with Rome but not with the 
uniate brother churches. 

Continued Discussion of Archbishop Powathil's paper 

Mar Gregorios objects to the use of the term 11non-uniates". Obviously it is us who are 
that. Does it mean that we are the ones separated from Rome? 
The issues you listed on page 140 (3.1.4. Uniatism as lmperfect Communion) and 
148/9 (5.6. Liturgical and Spiritual Traditions Have tobe Recovered) are important. 
For solving problems and finding answers let us see: how were the interventions in the 
first millennium, the Middle Ages etc. 
Y ou said that the uniates are bridge-builders. 1 doubt whether it is a bridge at all. Y ou 
said yourself 11 ••• there is no theological bridge11 • So, what does it mean? The evidence is 
that 400 years with them did not bring us together. Their role is temporary. 

Archbishop Powathil: (1) As far as the word 11non-uniate11 is concemed, 1 was pointing 
to the Eastem Catholic Churches which are not uniate churches. (2) Regarding the 
question of bridge, it is difficult to explain. There is a certain tendency of exclusivism 
on both sides. 

Abuna Gabriel: (1) You quoted Yves Congar saying, "Therefore it is the one Church of 
God divided in 1054. 11 Division first occured in 451, not in 1054. What is your 
opinion? (2) lt was said that the Church flourished in three branches: Latin, Greek and 
Syriac. What about the other churches like Coptic and Armenian? 

Father Tawfiq: Many measures of ecumenism have been taken to improve the 
relationship with the Copts. There is a Coptic Catholic synod plus a conference of all 
the Catholic bishops plus a Catholic pastoral council. The rules for mixed marriage are 
mies against proselytism and we do not let Orthodox children take part in our 
catechism and first communion. 
What now do we expect from the Orthodox side? lt is brotherly relations. But we 
experience that the uniates are rejected and despised, ignored and ill-treated and cut 
out of the negotiations between the Orthodox and Rome. 

Father George: (1) We are positive to the ecclesiology of communion. The Oriental 
Orthodox are inclined to make new moves towards communion but there is an 
incompatibility between how Rome acts towards the uniates and the uniates towards 
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Rome. The Oriental Orthodox hope that this incompatibility will be removed but this 
hope is obviously diminished with primacy remaining as it is. 
(2) He agrees that the Syro-Malabar Church has a special quality. But all the churches 
which affirm that union witli Rome is essential are uniate churches. 
There is a general need for more and better communication. 

Prof Hofrichterstresses again: the decisive point is jurisdiction. We must distinguish 
between primacy with communion and primacy with jurisdiction. Many say: once this 
kind of jurisdiction is removed the way to unity is free. 

Father George: Even regarding the term jurisdiction we differ. There is no exclusive 
binding character for communion within the Oriental Orthodox Churches. But with 
Rome it is different and difficult. 

Amba Bishoy expresses his gratitude for both extensive and elaborate papers of this 
day. 
Concerning your statement of hellenisation and the purity of the Syrian tradition, I 
have a problem. In my view St. Athanasius, St. Severins and almost all the fathers 
underwent this process. What is the experience of the Indian Christians about the 
influence of Hindu and Nestorian thinking? They must protect themselves! We in 
Alexandria must escape the Hellenistic influence. No one should say "purist Syrian 
theology" because this is an accusation to us. (2) lt was not through a theological 
dialogue that the Oriental Catholics united with Rome. Ministry of Peter was not the 
concern there. There is a contradiction. Rome obviously is now suffering from the 
Catholic Syrian Churches in the East. How can they respect St. Peter and not respect 
their orders? (3) Synodal life in a local area is necessary to govern the people. To have 
unity and to retain the Oriental Catholic Churches will be very difficult because they 
are materially richer. 

Archbishop Keshishian: 1 have two questions to the Oriental Catholic brothers. (1) 
There is suspicion in the hearts of the Orthodox towards the attitude of the Oriental 
Catholic Churches. Are they ready to take action to dispel this suspicion? So far not. 
(2) Regarding a free dialogue with the Oriental Catholics, the Oriental Churches are 
reluctant. To which exient are the Oriental Catholic Churches ready to enter into 
dialogue with the Oriental Orthodox Churches? 

Professor Davids thinks that Archbishop Powathil has good reasons when he tries to 
define terms because this will bring us ahead. 
The main result of the Balamand declaration is that uniatism and proselytism should 
not be a method. 
The codex unfortunately uses the term ecclesiae acatholicae, which is a negative term. 
The church as a bridge: it should be built from both sides at the same time. 

1\Jar Severios: Communion among the Roman Catholic Churches is based on the 
authority of the bishop of Rome. This is a problem to us. In the Catholic Church there 
exists only one church sui iuris which is the Church of Rome. 

168 

Archbishop Powathil: lf we want to take away suspicion, both sides must consider: 
( 1) Ecumenical dialogue means accepting the partners as they are. 
(2) Let us not use the term "uniate" but Eastern Catholic Church because there are 
other non-Latin Eastern Catholic churches like the Maronites. 
(3) We will have to see primacy in a different perspective. We, the Catholic party, are 
open with regard to the shape of primacy in the future. Primacy on the basis of 
jurisdiction is a latecomer. Now there is a further shift in emphasis. And with a 
shifting of emphasis there are many Roman Catholic Churches sui iuris. The present 
mood is that the Pope allows the local synods to work in their own way. He does not 
interfere in everything, even though juridically he can. - For us the relationship with 
the Petrine ministry and Petrine office are very important. But this office can take 
different forms. 
My reference to the three strands concerned the cultural strands. - By my statement on 
the purity of the Syriac tradition 1 meant nothing other than that the Syriac tradition 
was not involved in the imperial conflict. The Indian church was not Nestorian, even 
though we had East Syrian liturgy. Therefore we should recognize these Churches as 
true sister Churches. 

Archbishop Krikorian: Fr. Tawfiq asked about how we show good will towards the 
Armenian Catholics. We do not call them uniates but in a brotherly way Armenian 
Catholic. During the time of Soviet rule,.our Catholicos even appointed Armenian Ca
tholics as professors in our seminary. But when they started missionary activities, we 
had to send them back. 
On another occasion, an Armenian Catholic representative was received and greeted by 
Vasken I and finally we recognized them as a historical reality. 

Sixth Working Ses.sion: Monday, 4th July, 3.30 p.m. 

Chair: Metropolitan Amba Bishoy 

At the beginning of the afternoon session the diploma of honorary membership of PRO 
ORIENTE is presented to Archbishop Aram Keshishian on behalf of Cardinal Groer 
by the President. 

Professor Jshak: (1) What can the Oriental Catholics give us more than liturgy, what is 
their positive role? In theology they do not believe in infallibility and purgatory. Do 
they have theological differences with Rome or not? (2) Are the Oriental Catholic 
Churches ready to stop proselytism? 

Father Tawfiq: (1) We must distinguish between official theology and personal convi
ctions which are sometimes against the dogma. As a local church we can have a spe
cial attitude contrary to Rome, e.g. mixed marriages with Muslims. We are a church 
sui iuris, we have the C.C.E.O. different from the codex ofthe Latin Church and there 
is the possibility of differences from the other Oriental Catholic Churches also. (2) As 
the Coptic Church has not ceased to rebaptize, which we see as proselytism being 
forced on people without choice, there is proselytism on both sides. 
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Archbishop Powathil: By the very fact that the new CCEO speaks of the patrimony of 
the Oriental churches. it is made distinct and legally recognized. They can canonically 
hold the theological position of their Orthodox counterparts. This freedom we should 
estimate and make use ofin the ecumenical dialogue. On the question of Petrine office, 
all the Catholics hold to it. For the Oriental churches liturgy is the source of their 
theology. So. when the liturgy is different, the theology can also be different. There is 
freedom of diversity within the Catholic Church. 

Professor Jshak: The sharia would not permit a Christian to marry a Muslim wife, 
therefore no mixed marriage is possible in this case. A Muslim again would never 
accept a Christian marriage, they are not allowed and have no right of decision. To 
joint the Muslim religion you only have to sign a paper. We demand more. 

Archbishop Krikorian has the impression that the Indian church enjoys more freedom 
than the Coptic Church and that the Armenian Catholics are not allowed to have a 
different theological position. 
In the West, some theologians dare to bring new interpretations of theological 
questions. But in principle the Roman Catechism and teaching is binding for all 
Catholics. 
I have great understanding for the Christians in Egypt, Orthodox or Catholic, they are 
in a special situation. But 1 do not understand why they rebaptize other Christians, 
including Armenian Orthodox. The theological reasons are not clear, an explanation 
would be helpful. 

Father Tawflq: In Egypt there used tobe no rebaptism until 15 years ago. There can be 
no theological reasons in the Alexandrine tradition or in Coptic Orthodox theology. 

Archbishop Powathil: I also distinguish between doctrine and theology. Catechism is a 
convenium of doctines. The new Roman Catechism, which presents the Latin expres
sion of their faith, was printed because Rome feit that in many places Christian do
ctrine was not taught in its integrity. 

Prof Koodapuzha: The quality of identity and freedom within the Catholic Church in 
the post Vatican II period has changed considerably. According to the declaration of 
the Council, all churches have the same rights, the emphasis lies on diversity and com
munion: diversity in liturgy, theology, discipline. This diversity acknowledges catho
licity. 
We, the Syro-Malabar Church, have been able to establish nine new dioceses in our 
tradition. all outside Kerala, and there is a lot of difference in the practice of pastoral 
care. For instance, a new diocese for the Syro-Malabar immigrants from Kerala is crea
ted in Kalyan near Bombay. The tide has turned since Vatican II. The Decree on 
Ecumenism declares that all these traditions are complementary and represent the 
Catholic fullness. 

170 

Mar Severios: 1 was under the impression that that there is doctrinal identity whithin 
the Roman union. Can any of the Latin participants explain this allowance and the 
reason behind it? 

Monsignor Fortino: 1 think the profession of faith of all Catholics is the same. The 
reflection on this faith, coming from reflections on the liturgy, the Fathers, the pastoral 
and social background of the respective church however, can lead to different results, if 
they are from Western, Syrian or Greek sources. The reflection on this profession of 
faith can take a particular orientation, articulation and accent in each place and 
church. The Decree on Ecumenism says: The reflection in the Oriental Orthodox 
Church andin the Roman Catholic Church can be complementary. This is much more 
valid within the Catholic Church. But if Oriental Catholics say something against a 
very central part of the Catholic faith, this will meet with the intervention of the 
Catholic Church. In disciplinary matters it can be different. Hence, one must see things 
in the light of the principle of inculturation. 

Archbishop Powathil: The term doctrine may have a different meaning between us. 1 
also favour the word "faith" here rather than "doctrine". The reflections will be 
different. 

?resident Stirnemann: The filioque was never translated into the vernacular by the 
Greek Catholics. After Vatican II, the Pope did not want to impose it on them. 

Archbishop Krikorian: This is a specific point where the Vatican is tolerant. There 
seems to be readiness to solve this problem. But due to other reasons this is no 
argument for demonstrating the tolerance of diversity. But if you, the Indian Catholics 
eajoy more freedom in general, 1 congratulate you. 

Professor Legrand: 1 believe, it is a good example. We discussed it with the Greeks in 
Florence. There was a solution. Procedere in Latin means you can proceed from two 
principles, in Greek it implies coming from one principle. lt relates to the history you 
have and the language you use. 

Archbishop Powathil: For Westerners it is a matter of doctrine. Even in that there is 
tolerance. 1 would mention another example: we also use the phrase "Mother of Christ" 
several times. 

Professor Koodapuzha: In disciplinary and administrative matters too there are 
instances where diversity is allowed. For example, synods, celibacy of priests etc. We, 
the Syro-Malabar Church in India have the so-called "palliyogam" for parish admi
nistration. lt is different from other traditions. 

Professor Davids: (1) Vatican 1 was not completed with defining infallibility. (2) Unia
tism is not a method but has behind it different historical developments. So, also 
proselytism should never be a method. (3) When we speak of the Syriac tradition, we 
must remember that there is not only the East Syriac but also the West Syriac tradition. 

171 



( 4) I think that the imagery of bridge-building stems from Catholic theology and 
therefore I feel that it should be ·avoided. 

Mar Severios: (l) Doctrine and theology are not so sharply distinct in the Orient as it 
is in the West. (2) Regarding the Latin procedere, I think there is not so much 
difference on the subject. (3) I have a question to Prof. Legrand: how was the solution 
found in Florence? The Son was considered as a second source? 

Professor Legrand: Sometimes theology is not the last word, we may be unable to ex
press the truth. St. Augustine was in favour of filioque, Greek church fathers and saints 
were not. The conclusion was: there must be a truth to our understanding, so they 
agreed that the two formulas could be in agreement. 

Abuna Gabriel is pleased: For the first time I hear that there is no obligation for the 
Eastemers to pray the filioque. Maybe this once can also be true for primacy. 

Professor Hofrichter: In fact, primacy has to be left open to interpretation. We can 
leam from the first millennium and the fact that the Pope is acting on different levels, 
starting actually as the bishop of Rome. 

Mar Themotheos: I have three questions to Archbishop Krikorian: Firstly, was there in 
Armenia an inner-church situation which led to the development of the uniates? 
Secondly, was there a Byzantine Armenian hierarchy in Armenia? And: Did any other 
ethnic groups join the church? 

Archbishop Krikorian: (1) The rise ofuniates in Armenia was a result ofboth missio
naries and political reasons. In the 17th century, the Armenian Orthodox Church was 
in a very difficult situation. Maybe at that time some said that the Armenian Church 
could not provide the necessary education. But this does not give the right to found a 
new church. (2) There were Byzantine Chalcedonians in Armenia. But they were not 
under Rome. (3) Georgia and Albania (in the Causasus) were missioned through Ar
menia according to European historians. The Georgians do not accept that. We bad no 
success with the Mongols. Later, due to our political situation, there was not much 
missionary activity. 

Professor Koodapuzha: (1) The liturgical tradition is very much affiliated to identity. 
Can this also be seen in the Armenian church? (2) The role ofthe papacy is changing. 

Alonsignore Fortino: Regarding the relationship of of Oriental Catholic Churches with 
the Pope, I would like to add: The Vatican Decree on Ecumenism speaks about the 
Oriental Catholic Churches and states that we must always have in mind their develop
ment, especially the situation of the first millennium. 
Pope John Paul II and Patriarch Demetrios spoke about primacy and concluded: This 
subject has tobe studied together. We see it as a useful service. 
lf you compare the Latin and Oriental canons you will find: The service of unity given 
to the Pope is expressed differently. E.g. the Pope does not nominate patriarchs, they 
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are elected by the respective synods, but he nominates the bishops of the Western 
Church. 

Amba Bishoy: Ephesians 4,5 says: one Lord, one faith, one baptism. This is the Coptic 
Orthodox theological explanation also pointed out in Prof. Ishak's paper page 65/6 
(3.3.1.2.· Invalid Baptism). For us there are differences of faith with the Catholic 
Church. This is why there are dialogues. If we lift our anathemas in the near future, as 
I hope, then we can have füll communion and recognition of all the sacraments. In 
fact, there is evidence ofa larger degree offreedom in the Catholic Church today. 
Secondly, the reconciliation ofFlorence did not stand. lfwe agree on the procession of 
the Holy Spirit from the Father alone, w,e can have füll union while you keep from the 
Father and the Son. But the Greek text cannot include the filioque. For some 
procession through the Son is not a source but a channel. I cannot say that we accepted 
this position. 

Archbishop Krikorian: (1) Still, I do not understand that rebaptism is justified. We 
have the same Bible, Creed, etc. why then rebaptize? (2) Our liturgy has different 
elements from Caesarea, Jerusalem etc. Some small things were taken from the Latin 
litugy during the crusades. (3) I do not think that the Oriental Catholics are allowed to 
elect their bishops. In the Armenian Church it is a democratic election. I think it is not 
so in the Catholic Church. 

Father Tawjiq brings up the role of the Ethiopian Church and the primacy of the 
Church of Alexandria, but there is no more time to discuss the question. 

Afar Gregorios: All the Oriental Orthodox Churches, or at least the Syrian Orthodox 
Church of Antioch, differ in their position on rebaptism from that of the Coptic 
Orthodox Church. We do not rebaptize. According to the letters of Mar Severios of 
Antioch, it is known that in the 6th century followers of the so-called heresies were 
also not rebaptized when re-joining the Church. 
The Council of Florence would not be considered a model for the unity of the Church. 
Firstly, because for us, many documents conceming our presence at this Council are 
false. Secondly, according to our historical sources, the Syrian Orthodox Church of 
Antioch was not at all present at the Council of Florence. For these above mentioned 
reasons, we need to know more about the contribution of the Oriental Catholics to the 
issue ofunity. 

Seventh working session: Tuesday, 5th July, 9.00 a.m. and 
Eighth working session: Tuesday, 5th July, 3.00 p.m. 

Chair: ?resident Alfred Stirnemann 

The whole day was spent for the draft of the report of the study seminar and the 
discussion of that draft. In the late aftemoon session an agreed report was finalized. In 
the morning session the Archbishop of Vienna, Hans Hermann Cardinal Groer, was 
also present and then joined the participants for lunch. 
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Agreed Report on the third PRO ORIENTE Study Seminar 
"Ecclesiology and the Unity of the Church" 

(Vienna, 1 - 5 July 1994). 

At the invitation of PRO ORIENTE a third study seminar was held in Vienna, in 
the Bildungshaus Lainz, from 1-5 July 1994, on the theme "Ecclesiology and the Unity 
of the Church." Its purpose was to continue the work started at the two previous study 
seminars on "Primacy", in 1991, and on "Concils and Conciliarity", in 1992. 

The main theme this time was a comparative study of the ecclesiologies of the Ca
tholic and the Oriental Orthodox Churches with special attention given to the place of 
the Oriental Catholic Churches. A number of specialists on this subject and theolo
gians of the Oriental Orthodox and Oriental Catholic Churches took part in the pre
sentations and discussions. 

The general theme was introduced by two presentations on "Ecclesiology and the 
search for communion between East and West": one from the Catholic side by Prof. Fr. 
Herve Legrand OP(Paris) and one from the Oriental Orthodox side by Prof. Emile 
Maher Ishak (Cairo), ofthe Coptic Orthodox Church. 

Two general briefings were given to the participants as a contribution to the dis
cussions: 

l."The Current Theological Discussion of the Problems of Uniatism and Prose
l)tism in the Framework of the Theological Dialogue between Catholics and Ortho
dox", by Fr. Frans Bouwen PA (Jerusalem); 

2. "The Ecclesiological and Canonical Status of the Oriental Catholic Churches 
according to Vaticanum II and the Codex Canonum Ecclesiarum Orientalium (1991)", 
by Prof. Richard Potz (Vienna). 

"The role of the Oriental Catholic Churches in the Search for Communion 
between East and West" was introduced by two representatives of the Oriental Ortho
dox Churches: Archbishop Mar Gregorios of Aleppo ofthe Syrian Orthodox Church of 
Antioch, and Archbishop Mesrob K. Krikorian of Vienna of the Arrnenian Apostolic 
Church of Etchmiadzin, as well as by two representatives of the Oriental Catholic 
Churches: Fr. Makarios Tawfiq (Cairo) ofthe Coptic Catholic Church, and Archbishop 
Mar Joseph Powathil of Changanacherry of the Syro-Malabar Church. 

The discussions that followed the introductory papers were characterized by a 
spirit of fraternal openness, brotherly love and peaceful joy in the Holy Spirit. The 
main elements of the common reflection can be summarized in the following points. 

Both the Roman Catholic and the Oriental Orthodox families of churches seek 
unity on the basis of an Ecclesiology of communion. Communion, though having a 
broad spectrum of meanings primarily signifies eucharistic communion in both our 
traditions. 

On each place where the Eucharist is celebrated in the one faith and around the 
bishop in the Apostolic succession the One, Holy, Catholic and Apostolic Church is 
present in its füllness. This local church is in communion with all other churches that 
celebrate the same Eucharist in the same Apostolic Faith. The links of communion are 
the bishops. The worldwide church (Church universal) is a communion of local 
Churches, bound together at every level by ways of a conciliar fellowship. lt is within 
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this conciliarity that the presence and fünction of Primacy should be seen at the local 
regional and universal levels. ' ' 

Churches in füll communion with each other are Sister Churches in the füll sense 
of the word. In spite of the fact that the Catholic Church and the Oriental Orthodox 
Churches are not yet in füll CO!llmunion, they have already so much in common 
regardin'g Apostolic Faith and sacramental life that they can call each other Sister 
Churches, although in a still imperfect way. 

We commonly recognize that in each one of our traditions we have some 
difficulties in expressing church unity at the regional level or within the wider context 
of our communions. Having this problem in common, we believe that we can Iearn 
from each other and we hope that reflecting in common we shall find better ways to 
express the füll catholicity of the One Church. 

For the time being, divergences appear betwe~n Roman Catholic and Oriental 
Orthodox traditions in understanding the wider character of ecclesial communion. 

While the Roman Catholic Church can qualify itself as a communion of churches 
it sets the principle of communion with the Bishop of Rome as successor of Peter as ~ 
essential condition for this ecclesial authenticity of the churches and their communion. 
The concepts of the universal church and universal primacy of the Bishop of Rome are 
integral to this understanding of communion. 

The Orthodox Churches maintain the principle of eucharistic communion in one 
faith between this local churches in a conciliar context as a sufficient expression of the 
ecclesiology of communion. Integral to this communion is the catholicity of the church 
understood as the füllness of truth which includes historical and . geographical 
elements. In a situation of true unity it is this mutual communion among this churches 
that becomes the essential and visible sign of the ecclesial authenticity of churches. lt 
does not require any exclusive authentication by any one See within this communion. 

The integral connection between ecclesiality, catholicity,conciliarity, primacy and 
unity cannot be underestimated. The holistic nature of unity as understood in Western 
and Eastern traditions demands that we consider these elements not in isolation, but in 
their constant mutual interactions. 

A deep awareness of the undivided church is ingrained in our different 
ecclesiological positions. The vision of one church arises from the reality of the one 
Body of Christ. 

The concept and practice of primacy and in particular the nature of the 
interrelation between primacy and conciliarity at the universal level constitute one of 
the main and most sensitive points of difference between the Catholic and Oriental 
Orthodox Churches. Common reflection and research should continue in order to cla
rify the principles and to come to a commonly acceptable practice. 

The quality of the relations between the local Churches and the worldwide 
Church, in füll respect for the distinct identity and the legitimate diversity of the 
traditions is intimately linked with the interrelations between primacy and conciliarity, 
especially on the universal level. 

Some form of primacy is recognized in the present historical life of all our 
churches. While in the Roman Catholic traditions primacy of the bishop of Rome is 
understood to be the guarantee and indispensable condition of communion between lo
cal churches, in the Oriental Orthodox traditions primacy arises out of the experience 
of communion, without the concept and practice of jurisdiction. In the Oriental Ortho-
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dox vielv primacy at different levels is consequential to communion within and bet
ween local churches. Although primacy may in turn pastorally nourish this existing 
communion, in the form of a ministry for unity it is not the condition of existence or 
criterion of authenticity of the communion among local churches. 

The Roman primacy understands itself as a binding test of authentic ecclesial 
communion and it appears to the Oriental Orthodox to be of mainly jurisdictional 
character. 

The traditional expressions used to qualify primacy in the Orthodox tradition like 
primacy of honour, primacy of love and primacy among eguals - all pointing to the 
same reality - presuppose eucharistic communion and conciliar consensus as condi
tions. They do not suggest neccessarily any jurisdictional character. Primacy can be 
the expression of conciliarity but not vice versa. 

lt is against the background of the tragedy of the division within the one Body of 
Christ and the untiring efforts of the churches to fulfil the will of Christ that "they may 
be one", that the origin and history ofthe Oriental Catholic Churches have often tobe 
seen. Without questioning the sincerity of the intentions of the persons involved, it is 
now possible to say that these efforts did not succeed to restore unity. On the contrary 
they led often to new divisions and to new sufferings. 

Now that fratemal relations have been re-established between the Catholic Church 
and all of the Oriental Orthodox Churches, it is desirable that the Oriental Catholic 
Churches be integrated in this common search for unity. 

Thus we are glad to see that in fact, the respective Oriental Catholic Churches 
have been fully involved in the official dialogue that the Catholic Church has initiated 
with the Coptic Orthodox Church, the Maiankara Syrian OrthOdox Church and the 
Maiankara Orthodox Syrian Church. Likewise we hope that similar dialogue may 
whenever possible, emerge with the other Oriental Orthodox Churches. 

This integration of the Oriental Catholic Churches in the common search for 
unity is possible and profitable only if certain conditions are fullfilled. In the first 
place, every proselytism, every aim of expansion of one church at the expense of the 
other or every purpose of the passing of people of one church to another should be 
clearly eliminated. Pastoral, educational and social activities that involve faithful of the 
other church should not be undertaken without the knowledge, the approval and the 
cooperation of the authorities of that church. Moreover, the aim should be to come to a 
mutual consultation and collaboration beyond a mere peaceful living side by side. 

We welcome fully the directives given by the church authorities in this sense, as 
weil as the common principles and practical mies evolved in tbe dialogues between the 
Catholic Church and the Oriental Orthodox Churches, between the Catholic Church 
and the Eastem Orthodox Church. 

lt was stressed that the declarations of principles are not sufficient. Experience 
shows that there is often a wide gap between the texts and their implementation in the 
life of the Churches. First, it is of great importance that the principles agreed upon and 
the decisions taken at the level of authority are in fact communicated to the bishops, 
the priests and the faithful on all levels. Secondly, concrete ways and means should be 
explored, according to the different local circumstances, to promote a real change in 
mentality and attitude in the relations among our Churches. There is also hope that the 
Churches will be able to take concrete steps aiming to lift and to remove the feelings of 
suspicion of proselytism that weigh on them and hinder mutual tmst. In certain places, 
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the creation of joint local workgroups or commissions maybe advisable in order to 
facilitate implementation and to evaluate the Situation in common. 

There is not only need for dialogue between the Churches of the East and West. 
There is perhaps still a greater need of dialogue between East (Oriental Orthodox) and 
East (Oriental Catholic) on the local level. Together they have the same history and the 
same tradition. They live side by side most of the time and are confronted with the 
same difficulties and challenges. 

The fact that the Oriental Orthodox Churches and the respective Oriental Catholic 
Churches have a different and at times conflicting reading of their common history can 
cause misunderstanding and mistmst. Efforts for a common readirtg of history would 
therefore be very helpful to facilitate mutual acceptance and collaboration. 

lt is an encouraging sign that some Oriental Orthodox and Oriental Catholic 
Churches are already involved in dialogue and collaboration in the frame of national or 
regionäl ecumenical organizations, like for instance the Middle East Council of Chur
ches. 

lt is not yet entirely clear what other role the Oriental Catholic Churches can play 
in the search for communion between East and West. In fact, it is generally accepted 
that the present status of the Oriental Catholic Churches in the Catholic Communion is 
essentially of a provisional nature.That is clear as weil from the texts of Vatican II as 
from the Codex Canonum Ecclesiamm Orientalium (1991). Their present status cannot 
be a model of possible future relations between the Oriental Orthodox Churches and 
Rome in case ofunity. 

Nevertheless the Oriental Orthodox Churches do not remain unaffected in front of 
certain direct interventions of the authorities of Rome in the life of the Oriental 
Catholic Churches. Sometimes they are for them a cause of concem raising the 
question of liberty in the church, and whether a real respect for diversity in unity is 
concretely possible, because of the ways the Roman Primacy is being exercised. A more 
harmonious development in this field could help to dissipate certain apprehensions. 

The Oriental Catholics think that they still have a role to play within the Catholic 
Church in the search for unity between East and West. Their presence in the Catholic 
Communion can help the Latin Church to discover in an even more concrete way that 
she does not on her own represent the whole Christian tradition, that diversity exists 
and is an enrichment for the Church of Christ. In this way, they think that they have 
the task to open the Catholic Communion to the diversity of the East and to prepare it 
to welcome the Oriental churches and their traditions as authentic, rich and important. 

At the conclusion of the Study Seminar some concrete suggestions were made for 
future study or action, in PRO ORIENTE or elsewhere, to facilitate a harmonious deve
lopment of the relations between the Oriental Orthodox and the Oriental Catholic 
Churches in the search for füll communion between the Catholic Church and the 
family of Oriental Orthodox Churches: 

1. The method of organizing study seminars should also in the future be main
tained, however there could be an introductory part in them, in order to reconsider 
those parts of previous Study Seminars, which treated similar subjects and strict 
chairing should prevent repetition of already studied problems. 

2. As the problem of Primacy seems to be the most difficult of all, this subject 
should be approached from different sides in order to consider various approaches 
such as: Jurisdiction (episcopate, primacy and synod; distinction between the powers 
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of ordination and jurisdiction); Local and Universal Church - ethnicity and Church; 
the Petrine office as seen in the Second Vatican Council; Infallibility ofthe Church. 

3. Symposia of Church historians and teachers of history in Church seminars 
should be convened in view of a common reading of history. 

4. Common research work on controversial questions, such as the origins of the 
Oriental Catholic Churches. 

5. Study on not outspoken emotional reservations as a motivation to uphold 
division among Christians. 

6. A common study of obstacles to unity on the local level, encouraging the 
dialogue between the Churches on the local level, especially by establishing 
information flow ( information service and exchange of documents to promote a 
better understanding ofthe other side). 

7. Elaboration of hypothetical models of unity with a view on future ecumenical 
possibilities at least on the local level. 

8. Working out of the best model of future union among the Churches with 
special attention on practical problems. 

The visit of His Eminence Cardinal Hans Hermann Groer at the last session of the 
Study Seminar was weloomed cordially by the participants. Words of greetings were 
exchanged by His Eminence and the chair. The presence of the Cardinal was 
regarded as a sign of encouragement for the ecumenical dialogue. 

All the participants express their gratitude to PRO ORIENTE for this occasion of 
being together as brothers in the One Lord, working in the One Spirit for the Unity of 
the One Church to the Glory ofthe One Father. 
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