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Introduction

The first chapter reads, studies and meditates on healing stories in the Gospel. Jesus
was healing the sickness and the distressing calamity of afflictions. He was restoring
the physical, psychic, social and spiritual integrity of the women, men and queer who
asked him to heal their sufferings and pain. Meditating on Jesus healing the many sick
and suffering comforts and brings peace. Jesus interacts with so many people, he
cares for so many women, men and queer and cures them. (Rather than the letters
LGBTQI as an acronym, | shall use the expression “queer” to include all non-
heterosexual and gender variant people on the grounds of their non-normativity).

The second chapter reads, studies and meditates on the Letter to the Hebrews with
the help of Albert Vanhoye (1988) as testimony to the egalitarian celebration of the
faith in the first Christian communities. In the beginning there was no discrimination of
women, men and queer in the Church. At the beginning of modernity, Fray Bartolomé
de las Casas (1493-1566) is the example of a Catholic Christian who again takes the
Gospel seriously. By analyzing his social choices and the social, political and religious
structures of his colonial Umwelt in the light of the Bible, he turned away from
oppressing and started defending the Indians. He was not a saint, but he contributed
his part according to his possibilities to restore the dignity and freedom of the Indians.
In 2020 CE, the Roman Catholic Church understands itself as society and as
community that constitute two institutions distinct from one another (Onclin 1967, 733).
All documents of the Second Vatican Council mirror this fundamental distinction of
Canon Law. The Church as “the people of God”, as “the messianic people” is
“established as a communion of life, charity and truth” (Lumen Gentium 9) and the
Roman Catholic Church is at the same time a society “under the direction of the

sovereign pontiff and the bishops” (Onclin 1967, 733).

The third chapter starts with preliminary remarks on the historic evolution of the Second
Vatican Council and the sociological analysis of the state of the Roman Catholic
Church 50 years after the Council. We learn from the European Values Study' that
since the 1970ies, in Europe and in North America the religious institution Roman
Catholic Church is not any more an unquestioned authority for guiding the lives of the
Catholic women, men and queer. Religion has gotten personalized and the individual

realizes freedom, dignity and the right to responsible social choices. In 2020 CE, there



Introduction

is a huge gap between the Catholic Church’s hierarchy and the believers, Catholic
women, men and queer. Nevertheless, the Second Vatican Council was intended by
Pope John XXIII as a council for reform. The personality and intentions of Pope John
XXIII are described within the horizon of his time and its challenges for the Roman
Catholic Church and the world.

One big concern for reform of the Second Vatican Council was the liturgy. | describe
the history of the development of the scheme on the liturgy, the later Constitution on
the Sacred Liturgy Sacrosanctum Concilium. The scheme on liturgy remained the only
scheme that had been prepared by the preparatory commission of the Second Vatican
Council and also found the consensus of the bishops in the aula of the Council. Latin
and the use of the vulgar languages were at the center of this reform. | comment the

introduction and the following seven chapters of Sacrosanctum Concilium.

All documents of the Second Vatican Council call for the active participation of the laity
in the life of the Roman Catholic Church and Sacrosanctum Concilium calls for the
active participation of the Catholic lay women and men in the liturgy. Since the
assessment of the hierarchical order of the Roman Catholic Church regularly follows
the call for active participation, it is no wonder that Catholic lay women, men and queer
protest this structural discrimination. Another obstacle to liturgical reform is the denial
of the Roman Congregation for the Sacred Rites for liturgical adaption to the cultures

of this world and the creation of new prayers, songs, symbols, and rituals.

The fourth chapter describes the development of the Dogmatic Constitution on the
Church Lumen Gentium and comments on the eight chapters of the text. Lumen
Gentium is the result of the main effort of the Second Vatican Council of describing the
Roman Catholic Church. For the first time in the history of the Roman Catholic Church
the laity is assessed as a fundamental element. The faithful gather in the Holy Spirit
(Lumen Gentium 1), celebrating the Paschal mystery, the faithful become “communion”
and “people of God”, and they constitute the Church as “the messianic people” (Lumen
Gentium 9). Lumen Gentium 26 describes the Church as “all legitimate congregations
of the faithful” who “are gathered together by the preaching of the Gospel of Christ”
and who celebrate “the mystery of the Lord's Supper”. Pope Paul VI and a conservative
minority at the Council do not want to give away the absolute power of the pope and
block all efforts for an episcopal college that governs with the pope. Lumen Gentium
insists that the bishops govern the Church under the supreme pontiff. | describe further
6



Introduction

contradictions in the text of Lumen Gentium that mirror the conflicts in the aula of St.
Peter and the Vatican. The common vocation to sanctity all lay and clergy and monks
is consented, but the sense of faith of all does not get linked with the lay but remains
linked to the term community. The hierarchy governs this community. The community
is again under the power of the hierarchy. This contradicts the vocation to sanctify all.

Chapter five describes the development of the texts on religious liberty Dignitatis
Humanae, on ecumenism Unitatis Redintegratio and on Catholic Oriental Churches
Orientalium Ecclesiarum and comments the texts. With Dignitatis Humanae, the
Second Vatican Council finally consented on religious liberty. | describe how the
American Constiution was accepted by Paul VI as a model for the affirmation of
religious liberty. Unitatis Redintegratio finally acknowledges the existence of a plurality
of Christian Churches and started a respectful dialogue with the Churches of the
Reform. No difference in faith emerged as obstacle for unity with the Roman Catholic
Church in the celebration of the Eucharist but the insistence of the Roman Catholic
Church on the recognition of the pope as visible sign of the unity of the Church of
Christ. The Catholic Oriental Churches received some recognition of their tradition as

Churches, although their real dependency on Rome did not change.

Chapter six describes the development of the Pastoral Constitution on the Church in
the Modern World Gaudium et Spes and comments on the text. Gaudium et Spes
opens the view of the Roman Catholic Church to the cultures and societies of the
modern world. The discussions on ecumenism, on religious liberty and on the
relationship with the Jews had opened the attention of the Council to the world. The
competence and authority of the Church concerning concrete problems of the
individual consciences of the faithful had to be discussed. Gaudium et Spes recognizes
the legitimate interests for the respect of the autonomy of worldly affairs and the
legitimate apostolic effort of the Church. The Council analyzes cultural, social and
economic aspects of the modern world and tries to understand what is going on in
modern society. | describe the conflicting views of the Council Fathers on how to deal
with the modern world. Some insisted on a dialogue with the world, others concentrated
on the teachings of the Church for the world. | describe the interest of the liberation
theologians in Gaudium et Spes. They were inspired by the call to solidarity of the
Church with “those who are poor or in any way afflicted” (Gaudium et Spes 1) and

developed the principle of the preferential option of the Church for the poor.
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The first part of Gaudium et Spes speaks of the dialogue with the modern world in a
general way. The second part turns to some concrete and more urgent problems such
as the family, marriage, education, sexuality, freedom of speech, development of
culture, economic and social life in a globalized world, private property, rule of the law,
government of the nation states and their peaceful cooperation. At the beginning of the
second part of Gaudium et Spes the Council Fathers insist on the dignity of the human
person as the central theme of the text. | am analyzing that the Second Vatican Council
does not use the concept dignity in the same way as the Universal Declaration of
Human Rights (UDHR). This observation is important, because Pope John XXIII had
indeed affirmed that in the UDHR “in most solemn form, the dignity of a human person
is acknowledged to all human beings” (John XXIII 1963, Pacem in Terris 144). |
describe the use of the term dignity in the second part of Gaudium et Spes and
compare this use of the term dignity in Gaudium et Spes with the use and

understanding of the term dignity in the UDHR.

Chapter seven describes the development of the Decree on the mission activity of the
Church Ad Gentes and comments on the text. Half of chapter seven is occupied with
reflections on COVID-19, the state of the pandemic in April 2020 that is during the
shutdown in Austria, and on the important role of the United Nations and the World
Health Organization for coping with the pandemic. The COVID-19 pandemic
constitutes the context for any mission activity of the Roman Catholic Church in 2020
CE. Ad Gentes tries to end the 500-year-old junction of European colonialism with the
Roman Catholic Church. The Congregation for the Evangelization of Peoples takes
charge of the mission activity of the Church. Autonomous local dioceses with a local
bishop and clergy end the dependency of the Catholics living in the former colonies
from Roman authorities for the missions. The analysis shows that Ad Gentes
appreciates the role of the laity and Ad Gentes 15, 6 encourages the laity to announce
Christ to the “non-Christian fellow citizens”. Ad Gentes 15, 7 restricts the mission
activity of the Catholic laity again and puts her under the authority of the hierarchy and
the clergy.

Chapter eight deals with the Decree on the Media of social communication Inter
Mirifica. We describe that from the official inauguration of Vatican Radio by Pope Pius
Xl'in 1931 until 2020 CE the Roman Catholic Church payed careful attention to the use

of the modern media of social communication to present the popes and their teachings
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to the world. Inter Mirifica does not take up the theological innovations of the Second
Vatican Council in ecclesiology, ecumenism, biblical exegesis, liturgy and many other
reform efforts. Yet, Inter Mirifica understands and appreciates the new media as “new
avenues of communicating most readily news, views and teachings of every sort” and
identifies the importance of these media with their reach of the masses and their

influence on them (Inter Mirifica 1).
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1. Jesus Christ healed women, men and queer.

In Tractatus 2.1 Wittgenstein describes an activity of consciousness of women, men
and queer saying: “We make to ourselves pictures of facts.” There may be conscious
pictures in our consciousness that we make without words, which we make with colors,
sounds, smells, figures or the like. The conscious activity of negating a picture usually
needs a worded thought. When Tractatus 3 says: “The logical picture of the facts is the
thought.” Tractatus 4 leads consciousness to the acknowledgement: “The thought is
the significant proposition.” In Tractatus 4.003 Wittgenstein assesses the principle of

the so-called linguistic turn: “All philosophy is ‘Critique of language’.”

In Tractatus 4.021 we read: “The proposition is a picture of reality, for | know the state
of affairs presented by it, if | understand the proposition. And | understand the

proposition, without its sense having been explained to me.”

Significant propositions or sentences express self-examinations of consciousness.
According to neuroscientists “consciousness is our brain’s way of integrating
information, of assembling a coherent model of the world as fed through our senses”
(Scharf 2017, 115). The sentences of empirical science paint pictures of our “small
rocky planet that orbits one ordinary star out of a trillion trillion stars in the observable
universe” (ibid, 116). What is the use of trying to understand the phenomenon of life?
What is the use of studying life, “the emergent product of the interaction of mind -
numbingly large numbers of tiny, repeated, varied and recombined structures” (ibid,
117)? Why is it interesting and fascinating to learn that molecular building blocks of life
“are the direct result of the physics of protons, neutrons, electrons, and
electromagnetic forces”, that “simply follow the fundamental rules of the universe that
were locked into place some 13.8 billion years ago. Yet in concert, they can build
galaxies, stars, planets, elephants, humans, birds, bugs and who-knows-what-else
across the cosmos” (ibid)? In our self-study as humans, as the product of the universe,
we find again the rest of the universe within ourselves (Hemenway 2008, 22). What is
the use of constructing a rational picture of nature? Understanding the universe,
understanding ourselves, taking profit of this understanding for improving our lives and
ever wondering that the world is - we are that.

Looking at the visible universe, | wonder that it is. Looking at the sentences that |

produce, at the fifty bits of consciousness per second, | wonder that | am. Trying to



1. Jesus Christ healed women, men and queer.

understand the universe that scientists find in the living cells on earth, | wonder that |
exist and at the same time | am aware of the images, associations, memories and
emoations, pleasant feelings and unpleasant that flood my mind. Calming down in
meditation | experience peace and | am not frightened of being a tiny bit of
consciousness. | am thankful that | do not at all feel lost in the vastness of the universe,
on the contrary, | feel safe and secure that | will never feel abandoned. | try to go on
living by taking this peace and calm into the interactions with my Umwelt, with my social
relations only to realize the following morning that | was not able to realize at least one
speech-act according to the validity-condition of my claims to validity that is realizing

the dignity of the discourse partners.

Fifty bits of consciousness per second is not much knowledge, is not much
understanding, and is not much power to change behaviour. | do not know how many
of the 10 trillion bits per second that my body processes are necessary to produce
these most precious 50 bits of consciousness. One might say that all of the body’s
interactions with the Umwelt and other persons and all the interactions within the body
are contributing to this consciousness. There are about 70 trillion cells cooperating to
make my body function, to make me exist, to make me capable of speaking about what
| am aware. The brain has about 86 billion neurones at its disposition. An individual
neurone may be connected to up to 10,000 other neurones, signaling to each other via
as many as 1,000 trillion synaptic connections. All this is necessary to produce my
consciousness, a most precious possibility condition to give my body feedback and
interact with behavior. Imagining the vast observable universe of 13.8 billion light-
years, | wonder how empty space is and that protons, neutrons and electrons build
atoms and concentrate building molecules and eventually cells. | wonder that,
compared with normal matter in intergalactic space, | would need “to scoop up at least
a million times more volume to concentrate matter to the same level” as in my body”
(Scharf 2017, 26). Although the atomic nuclei of the earth are the result of interstellar
condensation, | wonder about the emptiness of matter: “Make a fist. Now imagine that
your fist represents the size of an atomic nucleus. If it did, the entire atom would extend
to about five kilometers in all directions” which means that “a typical atomic nucleus
holds 99.9% of the mass of the whole atom, but only one-trillionth of its volume” (ibid,
159).

11



1. Jesus Christ healed women, men and queer.

Wondering that the world is at all, that | am, is an overwhelming experience.
Experiencing peace and calm, feeling secure and calm about the picture of the end of
my life, and not being troubled about myself makes me thankful and makes me express
my gratitude. Usually we thank each other, women, men and queer thank each other,
women, men and queer are angry at each other, they are peaceful with each other and
they are violent and hurt each other. Women, men and queer also heal each other,
love each other and do each other good. Doing myself good, caring and sustaining,
and assuring my physical, social, psychic, economic and spiritual integrity is possible
because my body has self-healing powers and my environment procures the

necessary resources and possibilities.

The picture that describes all women, men and queer and the whole universe enjoying
a permanent state of peace and happiness, secure and without troubles, we like to call
a paradisiac state of affairs. We hope for our happiness and peace, we hope for peace
and happiness in the world and universe. Experiencing happiness and peace, feeling
secure and save, cared for and nurtured, is a hope, especially when we do not
experience peace, justice, happiness and caring love. Since there is my experience of
calm and peace and happiness, since | am able to thank for this experience, and since
I am loosing again this state of secure awareness to the experiences of trouble and
sufferings, | am hoping that peace and happiness will reign my life again. The
expression “reign of peace and happiness” is a Biblical expression, just as the
expressions “reign of heaven”, or “kingdom of heaven”. We could simply use the
synonymous expression “paradise” for this state of peace and happiness for all
women, men and queer. There are women, men and queer who hope for the reign of
peace and happiness, for paradise and for heaven for all women, men and queer.
There are women, men and queer who do not hope at all and there are women, men
and queer who only experienced hell and continue themselves giving hell to their
neighbours; others again reserve the promise of paradise for themselves and their
families. A love empowering message concerning the realization of the hope of peace
and happiness is narrated in the Gospels of the New Testament.

Matthew says that Jesus departed into Galilee and began to preach at a time when the
prophets were killed again and John the Baptist was cast into prison (Matthew 4, 12).
Jesus preached, “Repent, for the kingdom of Heaven is close at hand” (Matthew 4,

17b). Matthew narrates that Jesus began his ministry proclaiming that the reign of

12



1. Jesus Christ healed women, men and queer.

heavens is near, that is “the just world of Go’d” according to a translation in gender-
just language (Schottroff 2007, 1840). The expression “the just world of Go’d” is a
good interpretation of the terms “reign of Go’d, reign of the heavens, and kingdom of
Go’d”. Luise Schottroff, the Protestant Biblical scholar and translator of Matthew
argues her choice to translate the term “kingdom of heavens” or “kingdom of Go'd” as
“Go’d’s just world” referring to the Jewish tradition of hope in Go’d. Matthew follows
this tradition respecting the name of Go’d and not naming Go’d but rather speaking of
“the heavens”. The terms “kingdom” or “reign” translate the Greek term basileia that is
used by Matthew, Mark and Luke (Schottroff 2007, 2313).

With Jesus preaching that “the just world of Go’d is near”, the just world of Go’d has
begun. According to the faith sentences of Mark, the beginning of the just world of
Go’d, the beginning of the ministry of Jesus, was Go'd’s initiative, Go’d had set the
time and the hour, the kairos and every woman, man and queer is invited to lend a
helping hand realizing the just world of Go’d (Mark 1, 15b). This “just world of Go’d” is
the hope of Jews, Christians and Muslims. Go’d’s mercy, coming, and just world is the
empowering hope of Jews, Christians and Muslims who believe that the world is a
creation Go’d’s justice. Believing in Jesus Christ, crucified and resurrected, justifies the
Christian believers. The hope in Go’d’s mercy for the world is the hope of many
believers in many cultures and religions of the universe. The hope of the coming of
Go’d, the hopes of the just world of Go’d, the realization of Go’d’s just world is what
Jesus preaches in the synagogues of Galilee “curing all kinds of disease and illness

among the people” (Matthew 4, 23).

When Jesus speaks of the kingdom of Go’d and of Go’'d’s reign he uses pictures that
contrast worldly kings and queens. Go’'d does not act unjustly, he pays according to
the agreed but unexpectedly pays all workers the same, regardless of the hours they
have worked (Matthew 20, 1-16 and 21, 28-32). Worldly kings and queens get power
by violence, suppression and exploitation (Mark 10, 42—-45). Jesus admonishes his
disciples to use power differently. The power of the Messiah entering Jerusalem
peacefully (Matthew 21, 1-11) is a gift of Go’d realizing the universal reign of Go'd’s
justice and not a kingdom of the world (John 18, 36 and 19, 19-22). On the contrary,
Paul claims that Jesus Christ will end the power of the kingdoms of the world and
submit to the power of Go’d (1 Corinthians 15, 23-28) (Leutzsch 2007, 2337). The

promise of Jesus is the realization of the just world of Go’d by Go’d. The Bible in just

13



1. Jesus Christ healed women, men and queer.

language coherently translates the terms “reign of heavens” and “kingdom of Go’d” as
“the just world of Go’d” (ibid).

Matthew believes and confesses Jesus Christ as the promised Messiah, the Son of
Go’d. He describes and proclaims the Gospel, the Good News (Greek: euanggélion)

of the historic Jesus, the Gospel of the just world of Go’d, as we read in Matthew 9, 35:

“And Jesus went about all the cities and villages, teaching in their synagogues,
proclaiming the good news of the just world of Go’d and curing all kinds of disease and

all kinds of iliness”.
Matthew 9, 35 is the inclusion of what has started in Matthew 4, 23:

“And Jesus went about all Galilee, teaching in their synagogues, proclaiming the good
news of the just world of Go’d and curing all kinds of disease and illness among the

people.”

Matthew narrates the teaching and healing of the historic Jesus; yet he is not writing a
biography of the life of Jesus (Luz 2002, 245). The Gospel is the proclamation (Greek:
kerygma) of the proclaiming (Greek: kaeruessein) of the historic Jesus (ibid).
According to Matthew all proclamation of the Church must follow the proclaiming of the
historic Jesus. There is no other Gospel but the words and deeds of Jesus (ibid). In
Matthew 57 we hear and listen to the Messiah of the word, Matthew 8-9 describes
the Messiah of the deed (ibid). The Sermon on the Mount (Matthew 5-7) presents the
teaching of Jesus, his way of realizing the just world of Go’d (ibid, Exkurs) as Go’d had
promised (Matthew 5, 3—10). The historic Jesus teaches justice for the world. “Blessed
are they who hunger and thirst for justice” (Matthew 5, 6). This justice is realization of
justice in the history of the world, because only in the world women, men and queer

are persecuted for realizing and persevering to realize justice, as says Matthew 5, 10:

“Blessed are those who are persecuted in the cause of justice: the just world of Go’d

is theirs”.

In the Sermon on the Mount the historic Jesus teaches us to trust in Go’d’s mercy, to
forgive sins “And forgive us our debts, as we have forgiven those who are in debt to
us” (Matthew 6, 12) and to pray that the just world of Go’d will come (Matthew 6, 10).
In 19, 1 Matthew makes Jesus depart from Galilee, going to the coast of Judea beyond

the Jordan. Observing the teachings of the historic Jesus of the Sermon on the Mount
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is Matthew’s last commandment of Jesus to his disciples, actually the last sentence of
his Gospel, Matthew 28, 20:

“And teach them to observe all the commands | gave you. And look, | am with you

always yes, to the end of time”.

How did Jesus realize the just world of Go’d? Matthew writes about the historic Jesus
in Matthew 4, 24:

“And his fame spread throughout Syria and those who were suffering from diseases
and painful complaints of one kind or another, the possessed, epileptics, the paralyzed,

were all brought to him, and he cured them”.

Sick and suffering women, men and queer came to Jesus to find healing. They walked
to him or were carried by family or friends. Jesus healed the suffering, he healed the
diseases and those oppressed by tormenting pain. | imagine that these suffering
women, men and queer who went to Jesus for healing had already consulted all kinds
of healers and experimented with possible treatments. Nothing had been effective and
the only accessible healer who promised help was Jesus. We do not know about the
names of the diseases that Jesus healed according to our modern classifications of
diseases. We do not even know very much about how Jesus healed. We often hear
that Jesus imposed his healing hands on the suffering, that he applied a kind of paste
made of dough and his saliva. We do not know the names of the diseases that Jesus
healed and modern knowledge about anatomy, chemistry, physiology and the
biological functioning of the body differs a lot from the understanding and practice of
medicine in Antiquity. Nevertheless, we understand that suffering and pain oppress the
health and well-being of a woman, man or queer. We recognize a suffering woman,
man or queer and rightfully suppose that we would still recognize today the expressions
of pain and suffering of a tormented woman, man and queer of Antiquity. We do not
know how Jesus healed and what kind of treatment he applied. We know that he
healed and apparently healed effectively, because the sick people did not stop

approaching him to be healed.

We have learned the use of the expressions “pain” and “suffering”. We understand
most of the sentences of Matthew who was speaking about suffering people two
thousand years ago. There are some sufferings named by Matthew that we understand

less than others. The expression “possessed by demons” sounds strange to modern
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minds. What kind of suffering does Matthew express by speaking of being possessed
with demons? What does it mean to be possessed? What is a demon? Since the
people who were possessed with demons according to Matthew were suffering and
had pain, “being possessed by demons” apparently describes a state of affairs that
damages the biological, psychic, social and spiritual integrity of a woman, man or
queer. We do not know what aspect of human health is suffering when we hear the
expressions “possessed with demons”. It is important to investigate at this point the

use of the expression “demon” in Greek Antiquity.

The expression demon (Greek: daimwn) translates in a first use as “spirit of the
separated”. These demons are considered as something like a second class of inferior
not so important gods, as beings in between the gods and the human world (Gemoll
1908, 181). It was common understanding in Antiquity that these demons give every
new-born girl or boy or queer a personal spirit of protection at birth, a so-called genius.
The Christians’ belief in guardian angels looks like a direct descendant from Antiquity’s
belief in geniuses. A second use of the expression daimwn translates as deity, as god
who influences the fate of the humans. This use translates as “with the help of the god”
or as “it is up to the gods”, or “according to godly providence” (ibid). A third use of
daimwn translates the expression as fate of the humans, as the destiny of the individual
woman, man or queer. There is a positive destiny and a negative destiny. The positive
use of fate shows for example the expression “the good old days”; the negative sense

of destiny expresses ruin, corruption, depravity, perishing and death (ibid).

The New Testament uses the expression daimwn exclusively in the negative, bad and
malign sense of a pernicious fate and even as a synonym of the term “devil” (ibid).
Concerning the New Testament, we have to take notice of the fact that there are two
Greek terms expressing devil. One term is diabolos (Hebrew: satan) and the other is

satanas. In John 13, 2 we read:

“They were at supper and the devil (Greek: diabolos) had already put into the mind of

Judas Iscariot son of Simon, to betray him”.
In Luke 22, 31 we read:
“Simon, Simon! Look, Satan (Greek: satanas) has got his wish to sift you all like wheat”.

The Gospels use the Greek noun daiménion that translates as divinity or godly being

28 times. A second use translates as godly providence, natural law, fate and destiny,
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or as the warning or admonishing by the godly voice of conscience. The New

Testament uses the noun daimdnion in the sense of bad spirit, devil or ghost (ibid).

In Matthew 4, 24 and 8, 16 as in Mark 1, 32 we find the use of the verb daimonizomai
that translates as “to be demon possessed”. There is a huge tradition in Western
culture that calls Jesus’s practice of liberating demon-possessed women, men and
queer practicing “exorcism”. Reading in Matthew 4, 24 of the healing the sick and
demon-possessed, | do not want to speak of an exorcism. It is centuries later that the
term exorcism entered the rituals of the Roman Catholic Church. The context of
Jesus’s healing is the suffering of sick women, men and queer, of paralytic, epileptic
and sufferings that are called “possessed by demons”. The Late Greek verb daimonaw
translates as “being stricken by calamity or disaster” (ibid). We may understand the
verb daimonizomai in this sense. In my modern understanding, the symptoms of this
calamity may very well indicate epilepsy but there are many kinds of calamities and
disasters capable of violating the integrity of a person.

In any case, healing sickness or healing the distressing calamity of afflictions by
demons, Jesus was healing. He was restoring the physical, psychic, social and spiritual
integrity of the women, men and queer who asked him to heal their sufferings and pain.
Meditating on Jesus healing the many sick and suffering comforts me, brings peace to
my mind. Jesus interacts with so many people, he cares for so many women, men and
queer and cures them. He is a man, a prophet, the Son of Go'd. He has so much
energy and healing force, empowering power (Latin: podestas), he is a credible
beginning of the just world of Go’d.

At the celebration of the Passover festival, the Rabbis exhort the Jewish women, men
and queer persevering in their social choice for freedom and for realizing their freedom
by the Exodus to dignity and justice. Jesus exhorts in Matthew 4, 17 his listeners to
join him realizing the just world of Go’d. In Mark 1, 15b Jesus invites the women, men
and queer who listen to turn on the way of the just world of Go’d that once Abraham,
Isaac and Jacob had taken and on that his disciples now will turn following Jesus from

Galilee to Capernaum up to Jerusalem.

After the end of the Sermon on the Mount, Matthew 8, 1 tells us that not only the
Apostles but also a great multitude had assisted at the sermon: “After he had come

down from the mountain large crowds followed him”. Jesus taught not only individual
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man, woman and queer, he taught the multitude, the people, all who listened to his
words. When Jesus was healing, he was healing an individual man, woman or queer
at a time. The healing took place as a mutual interaction. Rarely Jesus healed two
persons at a time; he always healed interacting, speaking with the persons who wanted
to get healed. Jesus does not heal against the will of a person. He does not heal without
the demand of a person to get healed. Usually Jesus heals in the presence of many
people and sometimes he addresses some words to the people surrounding the sick

and himself.
In Matthew 8, 2—4 we read of the cure of a man with skin-disease (Greek: lepros):

“Suddenly a man with a virulent skin-disease came up and bowed low in front of him,
saying. ‘Lord, if you are willing, you can cleanse me’. Jesus stretched out his hand and
touched him saying. ‘l am willing. Be cleansed.’ And his skin-disease was cleansed at
once. Them Jesus said to him, ‘Mind you tell no one, but go and show yourself to the

priest and make the offering prescribed by Moses, as evidence to them’.

The leper — as the man with the skin-disease is used to be called — came to Jesus and
fell down before him (Greek: proskunein). This prostration or worship shows that Jesus
has the power to heal his disease if he wants to. Jesus assesses his social choice for
realizing the healing of the leper. He touched him and healed his disease. Jesus asked
the healed man to go to the temple for the testimony of the healing. Next Matthew tells
of a Roman centurion coming to Jesus (Matthew 8, 5-13). The centurion asks Jesus
to heal his servant suffering from sickness. The centurion reveals his trust in Jesus,
his confidence and belief in the healing powers of Jesus. Jesus assesses that this kind
of strong faith and commitment to the reliability in his healing powers he had not
encountered in Israel. The faithfulness of the centurion, his trust, Jesus’s credibility,
the commitment of the centurion to save his slave, for all these predicates Matthew
uses the same Greek verb pistis to express faith, trust and credibility. Jesus heals the
servant, as the centurion had trusted he would do. Jesus praises the women, men and
queer of the whole world who came to join the way realizing the just world of Go’d like
Abraham, Isaac and Jacob had done. Those women, men and queer who did not
realize their part for a just world and come up to the just world of heaven will be thrown
out into darkness (Matthew 8, 11-12). Matthew uses the verb ekballein to speak of this
separation of the women, men and queer who realized the just world of Go’d and those
who did not but just wanted to enter it.
18



1. Jesus Christ healed women, men and queer.

In Matthew 8, 16 we find again the use of the same verb ekballein. This time the verb
describes Jesus’s activity of sending out the spirits that trouble the man that were
possessed with demons and he healed all the sick who were brought to him. Literally
Matthew writes that Jesus threw the spirits (Greek: pneuma) out of the possessed
women, men and queer by speaking to them, that is by his word. Matthew uses the
Greek term pneuma to describe what possessed the women, men and queer. Pneuma
actually means breath, waft, whiff, or breath, soul and spirit. The expression pneuma
in Greek is used to speak of ecstasy and ecstatic experiences, to go into ecstasies. In
the positive sense this ecstasy means courage, fire or angel. Where the New
Testament speaks of the Holy Ghost, the term pneuma is used in the most positive
sense. The New Testament and classical Greek also know the negative sense of
pneuma. This sense means being obsessed with negative influences on one’s integrity
(Gemoll 1908, 612).

Healing women, men and queer who suffer the violation of their physical, psychic,
social and spiritual integrity with words, does not constitute anything miraculous or
mythological. Healing without speaking anything is an impossibility for many therapies
and medical systems of all times. Matthew says that Jesus healed the possessed by
speaking to them with his word. There is nothing miraculous or irrational about Jesus’s
healing with words and restoring the integrity of possessed women, men and queer.
The problems of mythology, myths and miracles, of the irrational and therefore
incredible come with the translation of the expression ekballein as the realization of an
exorcism. The use of the term exorcism by exegetes and Biblical scholars, by
theologians, psychiatrists and church authorities usually associates some sort of
psychopathology that is a conviction that is irrational, unreal and uncorrectable. This
kind of psychopathology usually classifies as insanity, madness or mania. | do not

associate the expression ekballein with the term exorcism at all.

Believing in Jesus Christ does not mean believing in an illusion or is a sign of madness;
it is a belief. | do not believe in Jesus Christ the exorcist, who threw out, banished and
exiled some perverted godly spirit or demon that possessed poor women, men and
gueer. | do not believe that Jesus commanded bad spirits to leave a person and to go
into exile. When Matthew speaks of women, men and queer who are possessed with
demons, | am thinking of women, men and queer whose integrity is somehow broken,

dysfunctional and suffering. Matthew describes the activity of restoring the integrity,
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the complete physical, psychic, social and spiritual integrity of the suffering persons as
the throwing out of spirits. This description of healing that is two-thousand years old
should not serve contemporary readers of the Bible as justification for criminal rituals

that further harm suffering women, men and queer.

In Matthew 8, 23—-27 we read the narrative of the calming of the storm. In Matthew 8,
23 Jesus and his disciples entered a ship. A great shaking of a storm rose the sea, the
ship got water ingress, Jesus was asleep and the disciples, fearing for their lives,
awoke him saying, “Save us Lord, we are lost” (Matthew 8, 25b). Jesus criticizes their
fear, describes them as having little faith, trust and confidence, and commands the
storm to calm down. Because of this power to command the forces of nature, the old
church spoke of Jesus as Go'd, Jesus is the protector Go’d of the Christian community
(Luz 2007, 27) and the boat is a symbol of the church (ibid, 29). What is the literary
form of this narrative Matthew 8, 23-277? Is this narrative not a myth in the sense of
Greek mythology that is a story about a personified godly force that intervenes in the
state of affairs of the world? It is impossible to conceive of Matthew as speaking of
Jesus calming the storm the same as mythological language in Antiquity that narrates
of gods appearing on earth as human beings around the Mediterranean and in the
Orient. Matthew does not conceive of Jesus as a godly being that disguises as a
human and appears as a human figure, as a son of the highest, bringing revelation and
salvation. Yes, Antiquity and the Orient tell of gods and godly beings that appear in the
form of humans. The central part of the gnostic myth of salvation is played by a godlike
being, the son of the highest, who is disguised in human form, clothed in human flesh
and blood, in order to bring revelation and salvation (Bultmann 1952, 38—39). Contrary
to Bultmann, | do not see that John speaks in the language of mythology saying that
Jesus was the logos and then became flesh (ibid, 38). Bultmann never mentions the
demiurge, the godly being of the gnostic myth, in the context of the logos.
Nevertheless, he conceives the Christian speaking of revelation as something coming
from Go’d with the help of mythology (ibid, 39).

Even if an author of the Gospel, be it John, Mark, Matthew or Luke, employed
mythological language, the author would have to deconstruct the myth and construct
the message of the Gospel. He has to speak of Jesus by assessing the unity of his life

and his teaching. In John 1, 18 we read:
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“No one has ever seen God; it is the only Son, who is close to the Father’s heart, who

has made him known”.

Blutmann says that only here John uses the expression relate, explain, interpret, tell
or describe (Greek: exaegeomai) (ibid, 56). Jesus reveals Go'd, he interprets Go'd’s
will; using the verb exaegeomai John establishes Jesus as the revealer, as the one
who told of Go’d that is Jesus is the revealer by his word, by telling, by speaking, by
announcing and proclaiming (ibid, 57). Jesus the human man, the historic Jesus, is
also the word, the logos that preexisted. Speaking human language, speaking the word
unites incarnation and preexistence. From this point it is clear that John does not
describe Jesus from the point of view of a hierophant who explains esoteric mysteries
or as a mystagogue who initiates into mysteries, who has no existence apart from his
word. Jesus speaks the word and at the same time exists as word, the life of Jesus
and the teachings of Jesus are a unit (ibid).

Matthew finds the story of Jesus calming the storm at sea in Mark 4, 35-41 (Gnilka
2008, 197). Gnilka proposes that Mark changed this narrative of Jesus calming the
storm from a miracle-story to a story that concerns the disciples. This miracle-story
opens a whole cycle of miracle stories in the Gospel of Mark (ibid). Mark directs his
Gospel to and concentrates his Gospel on the passion narrative (ibid, 25). If the
passion is the center of Mark’s Gospel, the miracles are subordinated to the passion.
Mark historicizes narratives of miracle-stories. Jesus commands the demons of nature,
the storm, that threatens the lives of the disciples on the ship. Since the miracle-story
of the calming of the sea looks like an exorcism to Gnilka, he asks about Jesus’s
therapeutic and exorcist activity (ibid, 194). According to Gnilka Jesus’s critique of the
fearfulness of his disciples in the ship and his assessment that they have no faith,
presupposes that he had gotten to know them well. In Mark 4, Jesus is still at the lake
and had not spent a considerable amount of time together with the appointed Twelve
(Mark 3, 13-19) on the way of realizing the just world of Go’d (ibid). He does not yet
know them very well. From this follows that this miracle-story and Jesus’s critique is
not part of the words of the historic Jesus. Mark rather wants to encourage a Christian
community experiencing a difficult situation, a life-threatening storm, and assesses the

reliability of the helping presence of the resurrected Jesus (ibid).

Luz proposes that the miracle-story of Jesus’s calming the storm had been formed
after the experience of Easter modelling a little bit the story of the prophet Jonah who
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got saved by Go’d who wants to save women, men and queer and not have them
perished (Luz 2007, 27). Twelftree considers the possibility that the Gospel tries to
present Jesus as a prophet in the Old Testament tradition. The authors of the Gospel
would then present the people attributing to Jesus prophet-like qualities, such as stilling
the storm in the like of the prophet Jonah, or feeding a crowd with a few loaves like the
prophet Elisha, or raising people from the dead, like Elisha and the prophet Elijah
(Twelftree 2014, 331).

The second parallel to Mark 4, 35-41 is Luke 8, 22—25. Bovon calls this story a rescue-
miracle (Bovon 1991, 412). The literary form is that of the miraculous victory of the
hero over the elements of nature (ibid). Bovon identifies the Hellenistic motive of the
saving or protecting passenger. It cannot be that Luke or Mark want to describe Jesus
as a savior from the dangers of the sea following the models of the Greek gods
Asclepios, Sarapes or the Dioscuri Castor and Pollux. The myths of these gods or half-
gods start describing a sleeping passenger who seems powerless like a child or a
prisoner. This beginning looks like Paul in Acts 27, 14-44. The powerless in the course
of the story becomes very powerful. He is revealed as mighty. | do not think like Bovon
that Luke raises Jesus into the godly sphere by making him rebuke the wind and
thereby saves his disciples without praying to Go’d for help (ibid, 415). For Luke it is
faith in Jesus Christ as the crucified and resurrected Messiah that is important (Luke
1, 1-4). If there is any intention in the story of the calming of the storm, | see this
intention in the challenge for the disciples and the readers of the Gospel to assess the
identity of Jesus. Ultimately, | want to assess for all four Evangelists a similar use of
miracles as in John, where there are clear “signs pointing to Go’d at work in Jesus”
(Twelftree 2014, 339). The miracles of Jesus are no magic. If there is only the will of
the miracle worker, then magic is in the game (ibid, 338). From the stories Acts 8, 9—
24, Acts 13, 4-12, Acts 16, 16—-24 and Acts 19, 3-17, we are very clearly instructed
about Luke’s definition of magic and that he very carefully marked off Jesus and his
followers from the miracle workers (ibid). In Acts 8, 9-24 Luke presents Simon the
magician as practicing magic arts in his own name. Meeting the Apostle Philipp makes
Simon turn on the way of the Christians. He even receives baptism, but starts looking
enviously at Peter and John who prayed that the people receive the Holy Spirit and
offers Peter money to be able to make the people receive the Holy Spirit. Peter protests
and we hear not much more about the future ways of Simon. In Acts 13, 4-12, we are

confronted with the magician Elymas, “a Jewish magician and false prophet called Bar-
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Jesus”, who opposes Paul and Barnabas and meets the fierce resistance of Paul who
preaches the Lord. In Acts 16, 1624, Paul and Silas free a slave-girl from a spirit.
Since the slave-girl then was not making money any more as a soothsayer, her
masters have Paul and Silas whipped and thrown into prison. In Acts 19, 13-17, we
hear of Jewish exorcists, among them “the seven sons of Sceva, a Jewish chief priest”.
They tried an exorcism in the name of Jesus and “his spokesman Paul” but they failed
miserably. The disciples were jealous about other persons performing exorcisms
successfully, but Jesus corrected them, as the story of the unknown exorcist shows
(Mark 9, 38—39 and the parallel story in Luke 9, 49-50).

Paul never claimed to directly perform miracles or exorcisms (ibid, 334). Paul appealed
more to weakness than to miracles, when pressed for sings of his apostolic authority;
apparently Luke attributed miracles and exorcisms to Paul (ibid, 333). If we consider
Paul to be the earliest known interpreter of Jesus, it is interesting to observe that he
“says neither anything about Jesus conducting miracles, nor appears to mention

performing miracles in his own ministry” (ibid, 332).

The story of the demoniacs of Gadara (Matthew 8, 28 — 9, 1) is also taken from Mark.
Matthew considerably shortens the story of Mark 5, 1-17. In Mark there is one man
who comes out the tombs with an unclean spirit (Greek: pneuma) and worships (Greek:
proskunein) Jesus (Mark 5, 6). We find with Mark the same expression that Matthew
had used before in Matthew 8, 2 for worshipping or bowing down before a person in
submission, respect and prostrating oneself in reverence to somebody. The unclean
spirit implores Jesus not to torment him. Jesus speaks to the unclean spirit and tells
him to leave the man. Then Jesus asks the unclean spirit for his name. The unclean
spirit answers Jesus that his name is “Legion, for there are many of us” (Mark 5, 9).
The unclean spirit urged Jesus to “send us to the pigs, let us go into them” (Mark 5,
12). Jesus permitted the unclean spirits to do so and they left the man and entered into
the pigs. The herd of two-thousand swine ran down into the sea and drowned (Mark 5,
13). The herdsmen of the swine announced (Greek: apaggelleien) what had happened
to the people. The people came and saw the man sitting in clothes with a healthy mind.
The people were frightened and asked Jesus to leave. The healed man asked Jesus
to be allowed to follow him as a disciple. Jesus told him to go home to his family and
to announce (Greek: apaggelein) “ to them all that the Lord in his mercy has done for

you” (Mark 5, 19). The healed man did so and preached (Greek: kaerussein) in the
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Decapolis “what great things Jesus had done for him. And everyone was amazed”
(Mark 5, 20).

In Matthew 8, 28, there are two men possessed with demons. In Matthew 8, 29, the
two men shouted at Jesus, not the demons. The demons (Greek: daimones) urged
Jesus to cast them out (Greek: ekballein) sending them into the herd of swine (Matthew
28, 31). Jesus allowed them to do so. The demons came out and went into the herd
and the swine rushed into the sea and perished (Matthew 8, 32). The herdsmen fled
and the people of the town asked Jesus to leave their territory (Matthew 8, 33-34). In
Luke 8, 26—39 there is again only one man like in Mark, but the man simply has demons
like in Matthew and not an unclean spirit like in Mark. For the rest of the story Luke
follows Mark (Luke 8, 27). In Luke 8, 30, we hear that many demons went into the man.
The demons get permission by Jesus to leave the man (Luke 8, 32) and they came out
of the man and went into the swine (Luke 8, 33). Luz calls the story an exorcism and
not a healing because Jesus deals with the demons; a healing would deal with the
effects of the demons that is disease (Luz 2007, 33). If | consider that a demon might
correspond in our modern understanding of a trauma to a damaged or broken
biological, psychic, social and spiritual integrity, | am allowed to speak in this case of
Luke 8, 26—39 of a disease too. Twelftree proposes the same analysis, Luke attempts
to balance Jesus’s miraculous activity and his teaching and with Luke healing appears

as exorcism and exorcism can become healing (Twelftree 2014, 336).

Luke’s epiphany reveals the saving power of the Son of Go’d and also the fall of the
evil forces (Bovon 1991, 429). | prefer to speak of the revelation of the saving power
of the Son of Go’d who restores and constructs the just world of Go’d that is who also

constructs the health and integrity of suffering women, men and queer.

Without the integrity of women, men and queer in the world there is no just world of
Go’d. Whatever terrifying event happened to the distorted man or whatever torments
the two naked men encountering Jesus, they break their chains and cry loud, and
Jesus faces their cries. They were living in tombs that were prepared for the dead.
Roman legions occupied their territory, mistreating and oppressing the population,
sacrificing women, men and queer like swine for the good of the emperor god. Only
Jesus faces their cries, frightened or not, he allows the terrifying to be accepted in the
light of speaking consciousness. A conscious Jesus confronts the tormented, distorted
integrity of the men, the injustice and violence of the legions of soldiers. Men, women,
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and queer are suffering from men, women and queer and Jesus will suffer too, naked

and crying at the cross he will face his ending life.

Mark, Matthew, Luke and John prepare their readers to face a naked man dying at the
cross not as a condemned criminal but as an innocent man. He was made to leave the
city, he was tortured and bore the unbearable by his social choice. The Gospel, the
story of the social realization of the just world of Go’d is about the realization of the
biological, psychic, social and spiritual integrity of the women, men and queer of the

world, including the man Jesus of Nazareth.

In Matthew 9, 2—-8, we read about another healing by Jesus. People bring a paralyzed
man and Jesus seeing their faith (Greek: pistis) said to him: “Take comfort my child,
your sins are forgiven” (Matthew 9, 2b). Some scribes accused Jesus of blasphemy.
To prove to them that the Son of man has power to forgive sins, Jesus said to the
paralytic “Get up, pick up your bed and go off home” (Matthew 9, 6b). The people saw
that the paralytic was healed “got up and went home” (Matthew 9, 7). They “praised
Go’d for having given such authority over human beings” (Matthew 9, 8). Since Jesus
speaks of himself as of the Son of man and Matthew 9, 8 speaks of human beings that
is women, men and queer, Luz interprets that the story is about the Christian
community’s power and authority to forgive sins (Luz 2007, 38). Matthew is clear and
the people get it right by assessing that the power to forgive sins and to heal comes

from Go’'d and is a gift.

In Matthew 9, 13, Jesus teaches the Pharisees who protested that sinners like corrupt
tax-gatherers make up the company of Jesus, what the prophet Hosea said of Go’d:
“Mercy is what pleases me, not sacrifice (Hosea 6,6). And indeed | came to call not the
upright, but sinners” (Matthew 9, 13b). In Matthew 9, 18 “one of the officials came up”,
prostrated before Jesus and asked him to bring his daughter back to life again. On the
way to the dead daughter, Jesus heals the woman who had suffered from a
haemorrhage for twelve years and tells her “Courage my daughter, your faith has
saved you” (Matthew 9, 22b). In the official’'s house, Jesus took the dead girl by the
hand “and she stood up” (Matthew 9, 25b). Then Jesus departed and he healed two
blind men who had faith in him (Matthew 9, 29-30). Jesus healed a dumb man who
was possessed by a demon and the people who saw the healings were full of praise
and wonder. Only the Pharisees accused Jesus “It is through the prince of devils that
he drives out devils” (Matthew 9, 34).
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Matthew 9, 35 repeats Matthew 4, 23, and Matthew 9, 36 testifies of Jesus feeling deep
compassion with his people “because they were harassed and dejected, like sheep
without a shepherd”. In Matthew 9, 37, Jesus admonishes his disciples asking “the
Lord of the harvest to send out laborers to his harvest”.

Jesus was a credible teacher and healer for the people because he healed all disease
and suffering and called for mercy (Greek: eleos) like the prophet Hosea (Luz 2007,
45). The people are committed to Jesus because in the presence of the historic Jesus
they experience help, rescue, healing and forgiveness of sins, they experience again
their physical, psychic, social and spiritual integrity within a world that violates and

distorts the integrity of women, men and queer.

I think that the authors of the Gospels and those inspired authors who wrote the small
texts that serve the four Evangelists, were deeply moved, touched and affected by the
Jesus, the historic Jesus, who day and night cares for the poor, small and miserable,
teaches them salvation and heals their diseases and sufferings. This man was not one
of the common heroes, gods, demiurges or mighty who live in the stories about the
miracles, wonders, exorcisms and risings of the death. Emperors, kings and despots
may like or even organize a cult about their personality. This personality cult helps to
keep their power over the ordinary people. Many people apparently need stars and the
cult about their stars. In contemporary politics, music, show business and sports alike,
we observe that masses of women, men and queer admire individual persons for
gualities that are real in their imagination but not in the venerated and followed persons.
The public and social media are full with stories about women, men and queer who
enjoy cult status, or have become legends and myths. The veneration of Jesus in the
Gospels comes from his realization of the just world of Go’d by teaching and by
effective and accessible healing the sick and suffering. Nevertheless, entering a
process of healing supposes a social choice for getting healed. | understand that the
rites and myths that venerate power thirsty gods, heroes and almighty demiurges are
easier to perform than hard work for one’s integrity. Immediate satisfaction of the
urgent need for a miraculous help or an imperial grace usually wins over the social
choice for effective help that needs the engagement of the own person, perseverance,

acceptance of bitter resistance and again perseverance and hope.

We cannot judge from our modern or post-modern experience and our more or less
evidence based scientific worldview what the people of other times, lives, social strata
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and places were experiencing and thinking. We can read texts and interpret what they
say and show to us. The “stories and references to healings, exorcisms, resuscitations
and so-called natural miracles attributed to Jesus and his followers” that we read about
in the New Testament, the Biblical scholar Twelftree calls “miracle” and “miraculous”
(Twelftree 2014, 322). Modern exegesis generally agrees that Jesus was considered
a healer and exorcist (ibid, 329). The authors of the New Testament show a range of
views that involved the miraculous (ibid, 323). In Mark 1, 21-28, Jesus teaches in the
synagogue of Capernaum and cures a man with an unclean spirit and the people were
astonished (Mark 1, 27). Also in Luke 4, 36 this miracle is described as an astounding
event (ibid). The miracles of the large catch of fish (Luke 5,1-11 and John 21,1-11),
of the storm stilled according to Mark 4, 35—41 and not to the parallels in Matthew 8,
23-27 and Luke 8, 22-25, and an earthquake and the opening of prison doors (Acts
16, 25-34) are presented as something like a coincidence (ibid). Twelftree speaks of
an unexplained event contrary to expectation reading Luke 5, 26 and Mark 2, 12. The
reaction of the people to the cure of a paralytic is in Luke 5, 26: “They were all
astounded and praised God and were filled with awe, saying, ‘We have seen strange
things today” and in the parallel reaction in Mark 2, 12b “they were all astonished and

”

praised God saying, ‘We have never seen anything like this’. Twelftree dares to claim
that Luke understands the healing and forgiveness of the paralyzed man in a way

similar to Western notions of the miraculous.

Myths rarely perform what they show; people also perform rites and rituals because
the experience that all participate in the performances, ensures a kind of feeling of
security and strengthens the cohesion of the social group. It is also clear that the legion
of unclean spirits did not perish with the drowning herd of two thousand swine. The
Legion of unclean spirits came back and with them there is a return of the suffering, a
re-legion. For a moment | stop writing religion, | write re-legion. There is the Greco-
Roman Catholic re-legion, which makes women, men and queer suffer again from
oppression and discrimination. The last breath of Jesus at the cross was accompanied
by the first cry of a woman, man or queer who was suffering from the hands of another

woman, man or queer of the world.

There is no manageable performativity of the Gospel. Commissars and officials of re-
legion developed an arsenal of techniques (Greek: tekhnae), for linking the calling out

in prayer of women, men and queer with the prescriptions of their truths that they
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propagate in the name of a god. Jaques Derrida recalls Aristotle insisting that the
calling out in prayer is neither true nor false (Cixous 2011, 135). The performativity of
the Gospel is experienced by women, men and queer, but not more. The Gospel
“appeals to the faith of the other and deploys itself in a pledge of faith” (ibid). My faith
shows in the sentence, “I believe”. There is no performativity of religion; there are
women, men and queer speaking their faith, their hope, their beliefs, their individual
experiences. “For even when a religion thinks it is all about peace and love one
another, be it Christian, Tibetan or Gandhian, it does not escape the fatality of violence”

(ibid). Re-legion “proclaims, privileges, prefers”, “announces itself as elect, election

gets translated into war” (ibid, 136).

The unclean spirits, the experience that torments the two men (Matthew 8, 28), makes
them cry out their suffering, their possession by violence and dysfunctional integrity.
Jesus listens to their experience of suffering. The Gospels show Jesus’s empathy and
solidarity with the suffering. Twelftree interprets that for Mark the expulsion of Legion
(Mark 5, 1-20) possibly is an exorcism as triumph over Rome (Twelftree 2014, 336).
Yes, Jesus acting with power challenges social, political and religious structures, and
concerning miracles and exorcisms, Mark narrates them rather in response to faith
than to produce faith (ibid). The analysis of Mark’s stories of miracles and exorcisms
assesses that the miraculous and the crucified, self-emptying Jesus are related to each
other (ibid).

Re-legion returns with the legitimation of the Church’s power to reign in the name of
Jesus. The Christian communities are supposed to follow the example of the powerful
miracle-stories about Jesus. The Christian communities, the Church and the Churches
are social structures, institutions of social power that reign over believers. There is
nothing wrong with doing politics. “Religion, as a plurality of dogmas and beliefs, built
as itis on fratricide, cannot be separated from politics” (Cixous 2011, 136). Jesus does
not cast-out (Greek: ekballein) what the scholars and scribes had put together (Greek:
symballein). The symbolon is a treaty, an agreement between states, a sign that is

produced by women, men and queer at the use of those who agreed.

There is no need to say “l twist in pain at the thought of not knowing” (ibid, 151).

Women, men and queer are able to speak to each other and in speaking realize their

saocial choices for dignity, freedom and equal rights. What about the feeling that | am

abandoned, that there is no symbolon of hope given to me because my friends will
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leave me and already have left? Hélene Cixous and her friend Jaques Derrida take
relief from their speech-act “In the end | say: | am glad to see you. Me too, he says”
(ibid).

Derrida, who speaks and is terrified without consolation, returns to his friend Cixous.
Cixous’s desperation in the eternal return of feeling abandoned is stopped by the
returning of her friend. He keeps reminding her “we die in the end, too fast” (ibid, 142).
Cixous on her side “did not believe that ‘we die in the end, too fast” (ibid, 144). Jaques
Derrida on his side “would say to whomever would listen, I'm forever having to begin
all over again” (ibid, 145). “You can’t keep from dying” and actually there is no chance
“that someone I-don’t-know-who or who-knows-what may come back” (ibid, 158).
There are many ways to go and | do not know when, how and where | will die.
Whenever experiencing the angst for the loss of my physical, psychic, social and
spiritual integrity, | usually take the social choice to begin all over again. | tell my body
to please restore my integrity and | feel ok soon thereafter. Nevertheless, there had
been angst, and angst may still be with me, but there is no fear or fright or suffering

because | will die in the end, too fast.

Jesus was healing and teaching his disciples and women, men and queer. In the end,
there are the disciples with him, women, and men and queer. The people, the masses
that had followed him and liked him, have left. In Jerusalem, Jesus approaches his
departure, his death. What about his disciples? Are they ready and able to cope with
Jesus’s departure? John takes five chapters (13—17), that is about one fourth of his
Gospel to communicate his faith sentences and beliefs concerning the departure of
Jesus from his disciples.

John 13, 1:

“Before the festival of the Passover, Jesus, knowing that his hour had come to pass
from this world to the Father, having loved those who were his in the world, loved them

to the end”.

John insists that Jesus realized social choices of love until the end. How is it possible
for John to claim this love, when Jesus actually had taken the social choice to confront
the authorities and die that is also to leave his disciples behind and alone? Abandoning

his disciples to desolating loneliness is not an act of love.
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Jesus enjoyed participating at feasts. The Passover celebrates a hope and the
responsibility of the women, men and queer of Israel for realizing the social choice to
live and to live this hope. The hope concerns one’s dignity, freedom and rights, the
hope concerns the realization of freedom and the gift that eventually everything will be
all right. Celebrating the Passover means celebrating the hope that at the end Go’d will
intervene. In John 13, 1-30, John narrates the last supper of Jesus with his disciples
(Bultmann 1952, 354). This was not the Passover feast, it was “before the festival of
the Passover” (John 13, 1). Since the Passover was eaten in the afternoon of the
fourteenth of Nissan, this last supper of Jesus with his disciples took place in the
evening of the thirteenth of Nissan and was the usual main meal of the day, the supper
(ibid).

John testifies that Jesus had loved his own, the women, men and queer who followed
him the way from Galilee to this celebration of the last supper and John testifies of
Jesus’s determination and social choice to love his own till the end at the cross, and

John assesses the realization of this love.

John writes that Jesus knew about the plot to kill him and that he was to be killed and
his life ended in Jerusalem (John 13, 1). Becoming aware that one’s death is about to
come by treason of one of one’s disciples, understandably leads to a troubled integrity,

a threatened integrity. John 13, 21 reads:

“Having said this, Jesus was deeply disturbed (Greek: tapassein. See also in John 14,

1) and declared, “In all truth | tell you, one of you is going to betray me”.

The traitor was eating with Jesus and the other disciples and the disciples wanted to
know who the traitor was. Jesus identified him by giving Judas son of Simon Iscariot a
piece of bread (John 13, 26). John 13, 27 reads:

“At that instant, after Judas had taken the bread, Satan (Greek: satanas) entered him.

9

Jesus then said, ‘What you are going to do, do quickly”.

Bultmann argues that the narrative of the possession of Judas by Satan deprives Judas
of any social choice for what he is going to do, it is not Judas who betrays Jesus, it is
no human, Satan is at work, the adversary of Go’d and the revealer Jesus Christ
(Bultmann 1952, 368). Bultmann acknowledges as a possibility condition for the figure
of Satan as the adversary of Go’'d in the picture of John 13, 27, the widespread

imagination that persons can be possessed by devilish spirits or devilish demons. This
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kind of idea was common for Jews as for all cultures in Antiquity (ibid). From the idea
that Satan possesses a person follows that Satan has taken over control of this person.
Itis logically coherent to claim that there is no responsibility where there is no possibility
to control or influence anything. After the Holocaust, after the Gulags and after the
millions of Chinese women, men and queer that died innocently from hunger and
persecution, | do not need a personification for the evil in the world like Satan. |
consider the evil in the world as a product of social choices of women, men and queer.
Bultmann is right in the sense that we cannot assess anything about the historic Judas
including his guilt or innocence or anything else. We cannot assess that Judas had a
choice or that he had no choice; we know nothing about the state and shape of his
physical, psychic, social and spiritual integrity in the last months, weeks, days and
hours before his treason. In John 17, 12, we read that Jesus assesses in his prayer
that he had protected and guarded them, he watched over them in the world that none
of his disciples would get lost. Yet, there is this one disciple, Judas who got lost, who
got destroyed. Jesus’s assessment that Judas, “the son of perdition” got lost “to fulfill
the scriptures”, | do not interpret as the eternal destruction of Judas. Scripture is not
about destroying humankind, it is about the hope that there is a time when all women,
men and queer are saved, when all creation is saved by the Go’d. Jesus has to assess
in his prayer that he was not able to protect and guard all his disciples.

Bultmann clearly says that the theme of John 13-17 is the farewell of Jesus to his
disciples (ibid, 348). In the reigning silence of the night, Jesus speaks to his disciples
and to his community of the first Christians (ibid). In John 13, 1-20, the words of Jesus
symbolically constitute the Christian community, John 13, 12—20 indicates the law for
the life of the community and John 13, 34-35 and John 15, 1-17 develops this law for
the life of the community (ibid, 349). | completely agree with Bultmann, the law for the
life of the community is love, the love of Jesus for his disciples and the love of the
disciples for each other.

Blutmann argues that in John 14, 25-31 we find the conclusion of the farewell
discourses of Jesus; and he finds the adequate continuation of the Gospel in John 18,
1 (ibid). Bultmann’s argument sounds valid to me, since in John 14, 31, Jesus asks the
disciples to move “Come now, let us go” and in John 18, 1 the movement is realized
“Jesus left with his disciples and crossed the Kidron valley”. The New Jerusalem Bible’s

comment corresponds with Bultmann in the sense that the comment considers John
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16 and John 17 as possible repetitions of John 14 (The New Jerusalem Bible 1999,
1227). Bultmann suggests that John 15 — 17 are at the wrong place in the text and
despite all uncertainties tries to restore the correct order (ibid, 350). Since John 15, 1-
17 looks like a commentary on the commandment of love in John 13, 34-35, Bultmann
proposes to place John 15 right after John 13, 34-35. Since the farewell discourses
are to be considered comments on the prayer of Jesus and the prayer stands in the
context of the last supper John 13, 1-30, Bultmann puts the farewell prayer of Jesus
in John 17, 1-26 right after John 13, 1-30 (ibid, 351).

Bultmann’s new organization of the whole structure starts with John 13, 1-30 and
continues with the farewell prayer of Jesus in John 17, 1-26. The farewell discourses
and talks follow in John 13, 31-35, John 15 — John 16, 33 and John 13, 36 — John 14,
41 (ibid).

To be precise, Bultmann starts the farewell prayer of Jesus with John 13, 1 (ibid, 371):

“Before the festival of the Passover, Jesus, knowing that his hour had come to pass
from this world to the Father, having loved those who were his in the world, loved them

to the end”.

Where would Jesus get the strength, the force, the capacity, the empowerment to
realize his social choice for love until the end that is till his last breath at the cross? |
am really thankful to Bultmann and his new organization of the whole structure of John
13— 17, because the farewell prayer of Jesus in John 17, 1-26 makes clear that Jesus
receives his empowerment in prayer, he prays Go’d to sustain him. Only after this
prayer and the experience of this prayer and meditation is Jesus capable of the farewell
discourse and the talking in John 13, 31-35, John 15 — John 16, 33 and John 13, 36 —
John 14, 41.

John does not narrate the Eucharist as the other three Evangelists. This farewell prayer
of Jesus with David Thytraeus (1531-1600) is also called the high priestly prayer of
Jesus (Latin: praecatio summi sacerdotis) (ibid, 373). John does not know the Lord’s
Supper as do the synoptic Gospels (ibid, 371). As John 13, 1 indicates, the farewell
prayer of Jesus is a prayer of the realization of love, because it prays for the realization
of the glory (Greek: doxa) of the revealer (John 17, 1-5) and prays for the community
(John 17, 6-26).
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How do | describe the expression doxa? The term doxa describes the eschatological
revelation of the Messiah Jesus Christ. We find this term in Mark 8, 38 and in Mark 13,
26, where the doxa is associated with power (Greek: dynamis). Matthew 19, 28, and
Matthew 25, 31 write of the doxa and Romans 8, 18 (where “the doxa will be revealed
in us”) and 1 Thessalonians 2, 12 (where the Christians are called by Go’d into the just
world of Go’d and into His doxa) (Bultmann 1952, 474).

The term doxa relates to Go’d, to Go’'d’s being and power. Since we are not able to
say anything about Go’d, we cannot say anything about the doxa. Speaking of the doxa
shows that we mean by doxa that Go'd is life and that we recognize Go’d as life for us
and that we honor and thank Go’d for this life. The experience that Go’d has saved my
life and that | feel secure and in peace in my prayers and meditations comes real.
Speaking of doxa means a state of affairs where this kind of experience of security and
safety does not get lost any more. Christians speak in the same sense of the
experience of eternal life (ibid, 375). Speaking of the doxa of Jesus Christ means that
during history the faith experience that my life is safe and secure and that | am at peace
with myself and the world did not get lost but was given to women, men and queer. We
have to bear in mind that this farewell prayer of Jesus asks, begs, prays for this doxa,

this doxa is not yet realized, that Go’d will realize this doxa is the hope of this prayer.

In John 17, 6-26, Jesus prays for the constitution of the community (John 17, 6-8), for
the protection, keeping and sanctification of the community (John 17, 9-19) and for the
unity within the community (John 17, 20-23). John 17, 24-26 prays for the fulfiiment
of the faithful (ibid, 397).

Before writing on a text of the Bible, it is important to meditate and pray with the text.
Self-observation and self-experience cannot be lived at the same time. Writing about
a text of the Bible means writing about one’s self-experience in meditation and prayer.
It is also true that | am observing and writing only about my experience with the text. |
have to accept that my range of experience is very limited, limited to my individual
experience. Self-experience is a validity-condition for writing and self-experience is the
range of validity of my claims to validity. Since | am writing here on the farewell prayer
of Jesus Christ in John 17, 6-27, | want to communicate some sentences | have written
on Holy Friday, that is the day Christians celebrate the memory of Christ’s crucifixion
and death. On Friday, March 29, 2013, | wrote about my meditation experience of that
day:
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“Resurrection” is an expression | use in my meditation when experiencing shelter from
feeling annihilated, when feeling safe and secure. Concentrating on my integrity, | tell
my body to relax. | feel fine and tell my mind not to think, but to live in the mode of
receiving. | receive from peace and myself calm and the experience allows describing
the expression resurrection meditating: Jesus has gone through this life on earth,
sticking to his message and ready to get killed, giving expression to his desperation

and hope, testifying his presence in me with securing affirmation that feels good.

| believe and do experience peace for moments and for hours. | am all right in these
moments, just as promised to the believers. Strengthened by the shelter of feeling
good and all right, | enter the world. The social part of life, the interactions with people
and persons immediately leave fragmentary pieces of peace. What is right with
communication when it contributes to empower the integrity of the involved speakers?
What is wrong with communication that shakes and destructs the integrity of the
participants? Empowering integrity is all right, weakening and destroying the
individual's integrity is wrong. There are many ways to empower the integrity of
individuals in discourse. There are many ways of violating and destroying the integrity
of the individuals that participate in the discourse. There is a sense of sentences that
follows the usual a priori of the sense of the sentences, that is the sentence can be
perfectly understood but the sense destructively violates the integrity of the woman,
man or queer who is addressed by the speaker of the sentence. A wide range of these
sentences neglecting the dignity, liberty and equality of the interlocutors are realized
within unjust, hierarchical and oppressing structures of society. An example of this sort
of sentences that hurt the addressed individual is the sentence: “I order you to obey to
do what | am telling you without questioning and regardless of whether you consent or
dissent.” The use of this sentence follows the rules of the grammar of language but
violates the dignity, liberty and equality of the interlocutor. A rule that claims the dignity,
liberty and equality of the participants of discourse, that is of all men and women and
human beings on this earth is proclaimed in the first paragraph of the Universal
Declaration of Human Rights (UDHR): “All human beings are born free and equal in
dignity and rights. They are endowed with reason and feelings and conscience and
should act towards one another in a spirit of brotherhood and sisterhood.” A discourse
that observes the rule of Human Rights law respects, nurtures and claims the dignity,

liberty and equality of all participants in the discourse.
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Often sentences that are perfectly understandable but offend and violate the integrity
of the listeners come from interlocutors who are not capable and empowered to do
better. Therefore, it is important and necessary that the interlocutors know what kind
of communication they are performing and practicing. The self-assessment of one’s
communication reveals different qualities of forms of speech. There are fatalistic forms
of speaking, deterministic forms but also interactionist forms. Only an interactionist
form of conscience that understands one’s behavior in a situation as a mutually
influenced and constantly negotiated series of interactions constitutes a valid basis for
a discourse that follows the validity-condition of Human Rights fulfillment for the claims

of the discourse partners. End of my notes on Holy Friday 2013.

The feeling and the experience that another person accepts me, is a validity-condition
for empowering my integrity. A very important possibility of this feeling and experience
of personal acceptance is sexuality. Just as the nurturing of one’s spirituality by
meditation realizes taking care of one-self, sexuality is an experience of taking care of
one-self and the other, taking care of each other. Just as writing on a text of the Bible
follows the meditation and prayer of that text, the speaking of sexuality follows the

sexual experience of taking care of each other.

A few weeks later, | read an interview with the psychotherapist Joseph Ahlers, for
whom sex is the most intimate form of communication we human beings have at our
disposition (Faller 2013). Sex as the possibility of a bodily experience of love starts
with touching each other in a way that matters to us and that means something for us.
With the help of sex, we are able to satisfy some psychosocial basic needs that women,
men and queer aspire: being accepted and belonging. The sense of belonging to
another human being affiliates a human being to human beings and makes the person
a member of humanity (ibid). All my daily life activities as a human being, such as
getting a job, making a living, or getting an apartment, contribute to making me feel
that | am ok. Yet, the most intensive form of feeling that | am ok is sexual
communication (ibid). Ahlers claims that human beings are programmed for binding
relationships; the close ties of sex overcome isolation. Communicated sexual lust
liberates and saves us by giving us the feeling of being accepted and being ok. This
feeling of being ok is the only feeling we cannot produce individually for ourselves.
Therefor we seek pairing and sleeping together all through the decades of our

partnership. Sexual communication was there before the acquisition of language (ibid).
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Bodily contact was our most prominent form of communication for thousands of years.
Apes who care for each other relate with the body, who communicate that they are ok
and do not simply delouse each other, demonstrate that fact. Humans as apes can be
calmed by touching and bodily contact. If mothers comfort their babies on their
abdomen and breasts right after birth and the babies get love and the physical sense
of being safe, they learn to dampen the noise of angst, to calm frustration caused by

stress and to lower the state of alert from the moment (ibid).

Body contact and sex remain the most important form of communicating that we are
ok. At the same time, this kind of caring sexual communication is almost completely
out of our conscience, out of sight of our conscious control (ibid). We rarely assess the
importance of the experiences of acceptance that we receive from our sexual life.
Women, men and queer therefore should tell their partners that their sexual contact
makes them experience acceptance. Women will feel accepted if they experience that
they are perceived, valued, esteemed and well-liked, and men would understand their
needs not simply as sexual satisfaction but as self-assuring communication. It is
important to communicate the wish and desire to be bodily accepted, because bodily
acceptance makes one feel ok. The expression and communication of the desire for
bodily acceptance, the sentence “l want to sleep with you, and you mean all to me” are
adequate, because only through the partner can one calm stress and angst and
experience peaceful satisfaction. Emotional fulfillment and satisfaction are the fruits of
making each other feel ok and accepted. It is also true that desire and the
communication of desire does not guarantee the fulfillment of desire. For Ahlers, sex
is the part of life with the greatest variety of feelings from deep suffering to heavenly

happiness.

Ahlers claims that self-consciousness is possible only on the basis of the experience
of acceptance. The possibility condition of acceptance and the experience that | am ok
is the feeling of one’s own worth and self-esteem, the experience of one’s self-value
(ibid). Our desire to merge into the other, to go up in the body of the other, to be taken
up by the body of the other is immense. This kind of social resonance is necessary to
make us sure of our self (ibid). Self-observation and self-experience cannot be lived at

the same time. This is true for all communication and especially for sex.

In the beginning of the 215 century, the white, male theologian Mark Jordan, who takes
up the theme of sexuality and Jesus, needs Nietzsche and the god Dionysus taking
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lovers to assess that for the canonical gospels “an erotic life for Jesus is inconceivable”
(Jordan 2011, 43). | do not think, “The old God must be dead because He wouldn’t
have sex with us”, nor do | think “we live in a sexual world that has excluded the erotic
and especially the erotic encounter with God” (ibid, 46). “The old God” in the view of
Jordan was apparently male. When | am imagining Go'd, | am not imagining a male or
female and even becoming atheist would not solve the problems of sexism. | do not
experience that the contemporary world does not appreciate the erotic, but | am not
looking for an erotic encounter with God because my experience of peace and feeling
secure in meditation and prayer is not an erotic experience. Erotic is an experience
between women, men and queer, it is an interaction that brings to life our humors,
animates our minds and revives our spirits. Why should the Christians not implicate
Jesus in the knowing “of the twists in human desire” (ibid, 49)? Why should the Gospels
not write about Jesus speaking about sex? We must be clear, that we do not
understand Antiquity and the taboos or desires, the sexual longings and satisfactions
of the Gospel's Umwelt by reading, meditating and praying the Gospel, but Jesus’s
teaching and healing do not hinder us from enjoying sexuality, the Gospel empowers
us to enjoy our personal integrity. Catherine Keller testifies that the feminists in religion
“were quick to recognize” in the abstract concepts of Go’d together “with an invasive
nearness (theos), the Western hypostasis of a self-interested masculinity” and she
suffers from “the disinterest of death of God theologians”, “in the terribly particular
struggles — institutional, grammatological, sexual, political — of women” (Keller 2011,
60). Keller reconstructs the “love of Love” of Christian women in the past. For the future
she is clear, that “all the love in the universe cannot evaporate for us the uncertainty
of what is coming” and the necessity of always beginning again (ibid, 73). For Keller
the eros experience seems not a possibility of this beginning. She kind of baptizes the
eros by speaking of “the gift of the possible”, a self-realization of “agapic embodiment
of passion, the com/passion that makes passion possible again — after loss” (ibid, 70).
For me there is no need to baptize the eros again as a kind of agape, which is love.

This procedure in the end again silences the eros by substitution.

Kelly Brown Douglas speaks of contemporary expressions of the black female body
that join songs of sexual desires and satisfactions with womanist God-talk (Brown
Douglas 2011). Kelly Brown turns the point of reference from religion and sexuality to
sexuality and religion. First there is sexuality and sexual intimacy as experience of the

body-selves as empowering satisfaction of the need for intimacy, and this kind of
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“sexuality is inextricably linked to religion in that the positive valuation of sexuality is
essential to one’s relationship with the transcendent, with God” (Brown Douglas 2011,
104). The need for intimate communion concerns communion and communication with
humans and God. Jordan and Keller do not trust that sexual intimacy empowers the
self and Brown Douglas is right that Christian theologians are used to associate sexual
desire and pleasure with sinful evil and “an anathema to God” and rather than with a
wonderful expression of Go’d’s creatures (ibid, 105). She describes “religion’s troubling

influence on sexuality” exploring “the exploited black female body/sexual” (ibid).

Black women have been sexualized by the male patriarchal world and the “discourses
of hegemonic power” of white male Christians with a “sexualized white supremacist
ideology” that “caricatures black women and men as hypersexualized beasts controlled
by lust”, as “immoral animals driven by abnormal sexual proclivities” (ibid, 107). Since
sexuality is integral to one’s very humanity, this kind of supremacist discourse
dehumanizes a “person’s self-image, relationships with others, and relationship to
God” (ibid). White culture does not only penetrate the black psyche by presuming a
mind filled with lustful intentions, it distorts at the same time the relationship of white
women and men with black men and women as a whole (ibid, 109). Historically, the
black community reacted by complying with “white patriarchal heterosexual narratives”
and tried to shape black behaviors and morals accordingly (ibid, 110). The stories of
black life were brought to the urban centers of the North of the United States by black
women singing the blues, liberating themselves from the oppression, singing “with an
awareness of the racially sexualized narratives that attempted to seize control of their
bodies and circumscribe their lives” (ibid, 112). By singing “brazenly about sexuality,
they are taking control of their own sexuality”, they claim sexual agency and freedom
“choose one’s partners, to marry, to engage in romance” (ibid) 114). The black church
community was not ready to follow the liberation of the blues women who restored “a

right relation between sexuality and religion, sexuality and God” (ibid, 120).

Nevertheless, rescuing sexuality from its sinful space through the blues, points at the
black religion tradition that “emerged within the enslaved community” and was holistic
and free of any dualism of body and soul. In this tradition, “all life was considered
sacred — including the body, the flesh, sexuality” (ibid). The incarnate God Jesus of
this religion “reaches out to black people and cares for their very bodies”, Jesus

“entered history in a blues context” from the manger to the point of crucifixion Jesus’s
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ministry “showed his compassionate solidarity with the blues people of his own day”
(ibid, 121). The cross is central to black faith and the spiritual asks, “Were you there
when they crucified my Lord?” (ibid). Sexuality, desire, satisfaction or deep suffering
“as an expression of loving relationship (opening the way for homoerotic intimacy)” is
“a vehicle through which loving relationship can be experienced (opening the way for

an appreciation of who Jesus was as a sexual being)” (ibid).

At the conference where Brown Douglas was speaking, she cited the text of Bessie
Smith’s (1894-1937) singing “I need a little sugar in my bowl” commenting that the
black women blues singers sang “about their sexual needs, wants, and preferences”
(ibid, 113). Nonetheless, in the concluding roundtable of the conference, Mary Aquin
O’Neill, a white Catholic religious woman theologian writer, actually complained that
she missed “the presence of the female body” in the talks of the conference (Martin
Alcoff and Caputo 2011, 176). Brown Douglas instantly replied, “My whole talk was on
the black female body. Were you present for the talk? | hope you weren’t suggesting
that in my talk black women weren’t accepted as such” (ibid). If Mary Aquin O’Neill
missed “the presence of the female body”, it was not because nobody talked about the
female body but because she did not listen when the female body came up as a theme.
In the contemporary world of the Roman Catholic Church, still only a handful of women,
men and queer theologians listen to their body, their desires and their sisters and

brothers experiencing loving relationships.

Gianni Vattimo is right, Jesus did not come into world to derive from the facts of his
patriarchal society and Umwelt the natural norms of the order of society, “but to disrupt
it in the name of charity” (Vattimo 2011, 126). The Roman Catholic Church does not
follow the message of Jesus when defending “the natural order of monogamic
reproductive family against any charity toward (naturally!) gay people, or prohibits the
priesthood to women (again, in the name of a pretended natural vocation of the

woman)” (ibid).

Notes

P “Universal Declaration of Human Rights,” United Nations, www.un.org/en/universal-
declaration-human-rights (accessed January 18, 2019).
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and empathy with women, men and queer.

The Roman Catholic Church still understands itself as society and community as two
institutions distinct from one another (Onclin 1967, 733). All documents of the Second
Vatican Council mirror this fundamental distinction of Canon Law. The Church as “the
people of God”, as “the messianic people” destined to bring together all human beings
is “established as a communion of life, charity and truth” (Lumen Gentium 9) and is at
the same time a society “under the direction of the sovereign pontiff and the bishops”
(Onclin 1967, 733). In 1967, it was impossible for Onclin and the Pope to think of the
world as a society. Since the Roman Catholic Church “wants to bring together all
human beings”, it concerns the whole world and cannot be understood as a society,
because humanity “comprising all the men on this earth” does not constitute a single
organized society comprised of all men, but is divided into many States that is a
community (ibid, 736). There is not a single world State, “a single organized political

society” (ibid).

2.1 Women, men and queer interact in communion as society of Go’d

The last chapters of Pope John XXIII's Encyclical Pacem in Terris from 1963 clearly
hold a different view on the world. John XXIII recognized the United Nations as the
necessary organization that overcomes the particular interests of the single states and
nations and claims the goal of world peace and justice as the common end. If the
Church accepts the teachings of John XXIlI, we are living in a world society and are
collaborating as Christians for the realization of the government of the United Nations
according to the rule of Human Rights law. The realization of the rule of Human Rights
law constituted the individual woman, man and queer as subjects of international law.
The Universal Declaration of Human Rights (UDHR) proclaims the individual to be
subject to international law and every individual, not only single states, was invited and
empowered to make claims of human dignity (Leher 2018, 18). This development of
Human Rights in the world society of the United Nations constitutes the individual
subjects of equal dignity, freedom and rights. There is no need for submission to the
authority of monarchs who make the laws; there is no submission to obey the laws and

precepts decreed by monarchs who stand over the law. Every individual woman, man
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and queer has the right to the membership of the world society of the United Nations

and has the right to participate in the society’s government, legislation and jurisdiction.

Pope John XXIII did not intend to change the doctrine of Christian faith, he wanted to
give the Catholic Church back her equilibrium by realizing her proper values of

inspiration and analysis (Fouilloux 1995, 76).

The Letter to the Hebrews proves John XXIII historically right, Christians were meeting
as society, every woman, man and queer was considered a temple of Go'd who
contributed with the service of love to building and preserving the community and
ordered her life as society. | was reading, meditating and thinking The Letter to the
Hebrews since my course with Albert Vanhoye at the Pontifical Bible Institute in Rome

during my doctoral studies at the Gregorian University.

Before the summer vacations of 2007, | wrote a short preparation to my studies of

Hebrews:

My belief that women, men and queer themselves are temples of God and that every
human liturgy is a service of the love that we receive and give each other with the help
of God nourishes my burning interest of reading and meditating on Hebrews. This
service of love is a way to build and preserve a community living by the rule of Human

Rights law.

| do not want to imagine the rituals of the Temple in Jerusalem and Jesus’s teaching
in the Temple without my contemporary experiences in Europe. In the Roman Catholic
Church | observe and experience liturgies with golden garments and women, men and
queer performing traditional rituals functioning according to the traditional conditioning
by bishops, religious teachers, theologians and priests. The religious programmers do
not respect or empower the individual spiritual life of the believers. The drill of devote
women, men and queer produces pre-artificial intelligence robot mentalities that, like
automated machines, repeat prefabricated thoughts of religious teachings. They
practice their rituals like a jukebox that repeats the same song over and over again;
this prayer wheel is like an external determination of behaviour and substitutes
autonomy and self-determination. Neglecting to enjoy the senses, experience feelings
and think on their own also wastes away the spiritual powers of the individual woman,
man and queer. Social empirical investigations estimate that 10% to 15% of Catholics

in contemporary Europe are to be included in the group of these fundamentalists (Denz
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2000, 70-86). They organise with the help of the official Catholic authorities. They
prefer to listen to the voices that noisily tell them what to do. They do not hear the silent
and peaceful call of the Unnameable to follow their vocation. Obedient routine and fear
of actively taking part in the construction of the new way of the love of Jesus determine
their social choices. A majority of Catholics are no longer following the instructions and
teachings of the pope and the bishops, more and more Catholics are leaving their
Church (ibid).

It makes sense to tell each other that our body is a Temple of Go’d and that our faith
tells us that we are right to accept this grace. Unfortunately, we wait to the funeral
rituals to tell our dead bodies’ coffins that they were God’s temple since baptism. We
miss a chance by not empowering the young Christians form baptism on to shine like
a temple and live empowered lives of self-determination. The letter to the Hebrews
writes a lot about the Temple that we are and tells a lot about Jesus Christ. Hebrews
searches who Jesus Christ was, and thankfully | follow the feelings that the sentences
in Hebrews inspire in my heart. It is grace to feel oneself full of joy when the pictures

of the author start speaking tenderly in the silence of my incapacity to speak.

The current bishop of Innsbruck got his tenure writing on Saint Thomas’s interpretation
of the Letters in the New Testament. He invited the faculty members to a meeting with
him to discuss his thesis about the grace that Jesus was superior to Moses and the
High Priest. The thesis did not clarify the meaning of grace and did not question the
interpretation of Hebrews by Saint Thomas according to the standard of contemporary
biblical exegesis. | had learned from Vanhoye that the rational logic of the structure of
Hebrews according to Saint Thomas does not correspond to the text and content of
Hebrews (Vanhoye 1988, 23). Saint Thomas divides Hebrews in a dogmatic part (first
10 chapters) and a moral part (chapters 11-13). Thomas claims that the dogmatic part
assesses the superiority of Jesus over the angels, over Moses and over the High Priest
of the Temple in Jerusalem (ibid, 22). According to Thomas the moral part assesses
the unity of the Christians with their head Jesus Christ by grace and morals; Vanhoye
corrects and rightly claims that the unity with Christ is not a theme of Hebrews, that

instead, it is the theme of the Apostle Paul (ibid).

Unable to control myself in the meeting, | asked the bishop if he really thought that

Saint Thomas is right on structure and content of Hebrews since Cardinal Albert

Vanhoye had proven Thomas wrong. The bishop angrily insisted saying yes, the
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frightened faculty members sitting around the table remained blocked in silence. They
have neither the knowledge nor the guts to argue with the bishop. Their interest is to
assure that the bishop does not intervene in their faculty policies. My problem is not to
not appreciate Saint Thomas. Well, there is a grave problem with Saint Thomas for a
Catholic theologian or philosopher in the 215t century: The theology of Saint Thomas
in 1879 in the encyclical Aterni Patris was declared by Pope Leo XllI the model to
restore Christian philosophy. Already then, it was clear to open minds that an
authoritarian prescription of medieval medicine constitutes an anachronistic effort in
post-revolutionary Europe that entered the age of industrialisation and liberal
democracy, created new social classes, violently expanded colonialisms and prepared
for fratricidal nationalism. Catholic thinkers felt and apparently still feel forced to
present their pictures in relation to the theology of Saint Thomas if they want to be
judged orthodox by the official faith-watchers of the Church. The formation of the
Catholic clergy with some kind of infusions of Saint Thomas worked to ensure the
ideology for practicing rites and giving homilies. Yet, the claims of the Christian faith
cannot be validated today in a discourse without taking into account the cultural
universe of a world that globalises in an accelerated manner, produces pluralisms over
pluralisms and has started realizing the rule of democratic law. | want to speak with
sentences of sense and want to draw a picture of Jesus and Moses and the High Priest
according to the composition of the Letter to the Hebrews and not to the interpretation

of the Aquinas.

People today are eager to hear about the meaning of Jesus as Saviour. People expect
to get a credible answer to the question how the sacrifice of Jesus at the cross relates
to the claim that he brought salvation. Well, the people have their ways to cope with
empty sentences; people tell you the difference between a good answer and an empty
slogan of dogma and they simply turn away from the institution Church. Coping
strategies to overcome depression, violence, poverty, despair, sickness, loneliness
and misery, to heal wounds inflicted by accidents and cruelties and surpassing the
handicap of sicknesses are basic needs and important for the willingness to live. Life
is not to be left to the helpless jiggles of unconcerned jugglers who do not want to know

about the sense of their existence.

To experience sense in one’s heart and be comforted in the mind, to feel safe and

secure even if death would be at hand, and to be at peace with oneself is the possibility
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condition of listening to others and their state of affairs. Here end my thoughts from
2007.

The Scriptures inspired the lives of many a woman and men of many cultures and
times. We do not know about the reactions of the assembly of Christians listening to
the homily of Hebrews in the old Church. | want to tell of an example how a single
verse of the Bible or some few sentences of a preacher were able to touch the
existence of a listener and lead to change his life. | want to speak of the conversion of
Las Casas from a sinner and exploiter of women and men slaves to a servant of peace
and justice without hiding the life-long process of the individual woman, man and queer
of always acting by interacting with the constructive and destructive structures of the
Umwelt. For a short description of the life of Las Casas | follow Alvaro Huerga (Huerga
1998).

Bartolomé de Las Casas was born in Seville, Spain in about 1493 CE and in 1566 CE
he died in the Dominican College of San Gregorio in Valladolid, Spain. His father Pedro
de Las Casas served as a mercenary; he was a colonist in the Indies and a trader in
Andalusia. In 1493, he accompanied Christopher Colombus on his second journey.
When he came back six years later, his stories contributed to the opening of young
Bartholomew’s horizon. Was he of an old Christian family or did his family recently get
baptised? We do not know. Nor does Bartholomew ever mention his mother. We do
not know her name. We know he had four sisters. Until 1502, Bartholomew stayed in
Seville. Since the triumphant entry of Christopher Columbus in 1493, Seville was
increasing the number of its 50.000 inhabitants daily. In the 16" century, Seville
became the major harbour to connect Europe with the New World (Huerga 1998, 27—
37).

On February 13" of 1502, Las Casas junior went to the Indies himself in order to make
his fortune and get rich. He reached the island Santo Domingo on April 15 of that year.
Thanks to the experience of his father, Bartholomé was better prepared for the real
and hard life than the majority of the conquerors that reached the New World.
Nevertheless, he was just one more of the many Spanish colonists and behaved like
one. He took part in at least one expedition to fight Indians in rebellion against the
Spanish, who forced them to work in the mines and farms. Las Casas received for his

part in the suppression the title conquistador and he got some Indians to work at his
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farm as slaves and as serfs in the gold mines. In 1506, Bartolome travelled back to
Spain and Rome. We do not know what he was doing there (ibid, 39-46).

In 1513, he went back to Santo Domingo. The Caribbean island of Santo Domingo is
called the Hispaniola, the Spanish. She was the first Spanish colony in the New World.
The eastern two-thirds of the island form today’s Dominican Republic, which borders
on the Republic of Haiti. The island lies about 100 kilometres west of Puerto Rico and
about 200 kilometres east of Cuba and Jamaica. Las Casas was tired of the hard work
in the gold mines. He built himself a house, a little fortress made of wood and clay,
protected by the river and a wall. Bartholomé was making a living as an agricultural
colonist and was searching for gold in the Yanique river. In September of 1510, the
first small group of five Dominicans arrived on the island to preach the Gospel to the
colony and all their inhabitants. Two groups were to follow later. The Dominicans
observed the barbarity of the Spanish conquerors for a year. In 1511, they began
denouncing the abuses of the colonizers and proclaimed human Christian rights for
the Tainas, as the local Indians are called. On December 21 1511, the Dominican
brother Antonio Montesino preached to the Spanish. His superior Pedro de Cordoba
and the other Dominican brothers backed Montesino claiming that the Spanish on the
island were living in mortal sin because of the tyranny and cruelty with which they were
abusing and killing the innocent native population. He founded his sermon on John 1,
23.

Las Casas testifies in his History of the Indies that John the Baptist used the words of
the prophet Isaiah: “I am a voice of one that cries in the desert: Prepare a way for the
Lord!” Montesino in the wastelands of the colony cried in the name of Jesus Christ that
the Spanish had no authority to do what they did. The Indians are humans with rational
souls, they must be loved by the Spanish as they would love themselves and must be
taught the Gospel, baptized and treated respectfully of their rights.

In the name of all Dominicans on the island, Montesino brought forth the prophetic,
historic, heroic and movingly empathic denunciation of the rude abuse and killings of
Indians as serfs and slaves for the Spanish whom he called sterile conscienceless
sinners. The Spanish were oppressing and starving the Indians to death, refusing to
treat their sick and negating them the status of humans. The governor and his Spanish
colonizers were furiously protesting to the king, the Dominicans were defending
themselves. Las Casas was on the side of the Spanish governor Diego Colon who was
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the son of Christopher Columbus. The son took his father’s title as an Admiral and
married Maria de Toledo. Thus, he enjoyed the protection of his wife’s father, the
powerful Duke of Alba. Diego Colon’s talent to found and govern cities was as poor as
his father’s was. The protest of the Dominicans resulted in the Laws of Burgos of 1512,
a first step to defend some rights of the Indians. When in 1511, Brother Antonio
Montesino denounced the Spanish tyranny as a living in mortal sin, the encomendero
Las Casas listened but did not agree. Montesino took the story of John the Baptist as

a model for righteous Christian behavior (ibid, 47-56).

In the Gospel of John, the Baptist uses the simple name John that contrasts with the
prestigious priests and Levites, the ministers serving in the Temple of Jerusalem, who
listen to his witness. The priests and Levites are a bad example for the people of Israel.
John is a good example and Matthew, Mark and Luke have the people listen to John
because in the desert he bears witness to the voice that cries, “Prepare a way for the
Lord. Make his paths straight” (John 1, 23). The Gospel of John stays closer to the
Hebrew text than Matthew, Mark and Luke. John uses in its citation from Isaiah 40, 3

the verb “make straight” and not the verb “prepare” as does the Septuagint.

The correct translation of the Hebrew text of Isaiah 40, 3 reads, “A voice cries, make
straight in the desert a way for Yahweh”. That the Septuagint mistakenly makes cry
the voice in the desert, “A voice of one that cries in the desert”. The historic situation
of Montesino corresponds to the desert. The way has to be made straight in the desert
of Hispaniola, where the Spanish live in mortal sin. To straighten the way would mean
to respect the rights of the Indians and to stop forced baptizing, labor and slavery. This
sermon of Montesino will later serve Las Casas as a model. Like Montesino, Las Casas
will tell the Spanish that it is mortal sin to enslave people and take away their personal

liberty and freedom of religion.

John the Baptist exhorts to join the way of Jesus. To describe my understanding of the
sentence “make straight the way of the Lord” | translate “join the way of the Lord”. John
uses the verb straighten. The Hebrew uses the verb nth, which means “to stretch, to
incline, to turn”. It is legitimate therefore to interpret “Turn on the way of the Lord”, or

“Join the way of the Lord”.

The way of Jesus becomes the way of Montesino and with the help of Montesino’s
sermon on John the Baptist, eventually the way of Las Casas.
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Using the Gospel, brother Montesino gave force to his argument. John the Baptist
denounces the exploitation of the poor by the priests, Levites, and tax collectors with
the voice of the Prophet Isaiah. The author of the Gospel of John turns to the century
old tradition of the prophets of Israel, who fought corruption, complained that the kings

forgot about Go’d, and denounced the exploitation of the people.

450 years after Brother Antonio Montesino’s denunciation of the Spanish tyranny in
Latin America using the words of John the Baptist “Prepare a way for the Lord. Make
his paths straight” (John 1, 23) on October 28 of 1958, the newly elected pope of the
Roman Catholic Church cited the same verses from John’s Gospel in order to outline
the aim of his pontificate and took the name of John, becoming Pope John XXl
(Alberigo 1995, 27).

| turn again to Huerga (Huerga 1998). Years before his conversion to join the way of
the just world of Go’d, Las Casas was at the same time serving as a priest and following
his activities as a colonizer. We cannot say when Bartholomew received his priestly
ordination. One of the Dominicans refused him the absolution of his sins in confession
because he had continued exploiting slaves as priest. He still took part in the military
expedition to colonize Cuba. His part was to preach and baptize Indians. Gradually

though, he was able to realize what he heard preaching the Dominicans.

In Cuba at Easter of 1514, his conversion came near. In his History of the Indies, he
testifies that Ecclesiasticus 34, 18-22 struck him very deeply and he cites the Vulgate

from memory (ibid, 57-62).
| am citing Ecclesiasticus 34, 18—-22 according to the New Jerusalem Bible.

“The sacrifice of an offering unjustly acquired is a mockery; the gifts of the impious are
unacceptable. The Most High takes no pleasure in offerings from the godless,
multiplying sacrifices will not gain pardon for sin. Offering sacrifice from the property of
the poor is as bad as slaughtering a son before his father’s eyes. A meager diet is the
very life of the poor, to deprive them of it is to commit murder. To take away a fellow-

man’s livelihood is to kill him, to deprive an employee of his wages is to shed blood.”

Las Casas began to realize what he experienced and saw before his eyes: the
colonizing system was a system of forced Indian labor and tyranny in Spanish farms
and mines. In fact, the Spanish were sinning against the Gospel. In the light of this

discovery, Las Casas began eagerly studying the Bible, he finally gave away his Indian
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serfs and slave and began to preach like the Dominicans in Santo Domingo (ibid, 63—
74).

In 1515, Las Casas went to Spain to fight for the rights of the Indians. With him on the
ship was the Dominican brother Anton Montesino. Las Casas brought the cause of the
Indians before the Spanish court, the king, before bishops and cardinals. He got letters

from the pope. He returned once more to the New World (ibid, 75-95).

In 1522, Las Casas asked to take the habit of the Dominicans. He took the vows and
studied for three years. In 1527, he was given order to found a new convent in Puerto
de Plata, Santo Domingo in the Hispaniola. That year he began to write the History of
the Indies (las Casas 1994) and the Apologetic History of the Indians (las Casas 1992).
He still worked on the History of the Indies after his final return to Spain in 1550. The
History of the Indies is considered his principal work, the important documentation of
the genocide of the Indian population of the New World by the Spanish conquerors and
of Las Casas’s untiring and committed protest and fight against it. He completed the
History in 1561, only five years before his death. Astonishingly the History of the Indies
was published only in the early 19" century that is almost 300 years after the life of its
author (ibid, 149-155).

Las Casas is famous as the defender of the Indians but not as the defender of the
African slaves who the Portuguese and Spanish trafficked to the New World (Pérez
Lufio 1990). Las Casas fought the European’s view that the Indians were intellectually
incapable to govern. In the third volume of his Apologetic History (las Casas 1992) he
writes that the Indians were unspoiled by greed, by lie and distrust and led morally and
politically impeccable lives in ecologically privileged environments. The Indians by
nature were good and innocent. They live in perfect harmony with the cosmos of nature
and take advantage of the splendid sky, the climate and the food. Nevertheless, Las
Casas is not aware of the coherence criteria for his thinking. It is not on his mind, that
rough and cold climates, icy winds and snow-covered mountains like the Andes
according to his naturalistic theory must have a very corrupting influence on the human
character of the Andean population. Las Casas reserves this negative determination
of the climate on the human character for the northern populations of Europe. The
North Europeans are unrefined and clumsy, ponderous jumping jacks slow in thinking
and of bad judgement. Nor does Las Casas spare the black population of Africa from
his deterministic naturalism and from discrimination. In the Apologetic History we read
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that the Africans’ body is black and their hair is rough and ugly, that Africans are of low

intellect and have wild, cruel and beastly customs (Pérez Lufio 1990).

We cannot talk about the genocide of the Indian population in the New World without
also memorizing the crime of the establishment of African slavery in Latin America in
the sixteenth Century. The colonization of America with the forced labor of African
slaves marks the beginning of modern slavery as a system of global organization.
According to their values and norms at the time, white European Christian intellectuals,
philosophers and theologians, not to speak of the ecclesiastic and political authorities
did not question the legitimacy of slavery. In the 16™ century CE, there was no protest
yet against this systematic refusal of basic Human Rights to millions of human brothers
and sisters. Las Casas was not the first to advocate importing African slaves to the
Americas to replace the Indian serfs and slaves in the mines and on the farms (Clayton
2009, 1529). In order to stop the extinction of the Indians, Las Casas, Pedro de
Cordoba and his Dominican brothers already in 1516 and 1518 proposed and asked
the Spanish King to substitute the Indian with African slaves. In the letter of the 20" of
January of 1531 which Las Casas writes to the Spanish King’s Counsel of the Indies,
he suggests to bring African slaves to the New World. Las Casas argues that they were
able to bear much better the hard labor in the mines and farms than the local Indian
population does (ibid). In 1543, Las Casas was elected bishop of the poor diocese of
Chiapas, in 1550 CE he presented his resignation, went to Spain and would never

return to the Americas.

In the History of the Indies (Las Casas 1994), we read of Las Casas’s facing up to the
unjust and tyrannical acts of the Indian and African enslavement. In the early 1550ies
,when working in the Dominican monastery of San Pablo in Seville on his History of
the Indies, he denounced the African slavery (Clayton 2009, 1530). The last twelve
years of his life he spent at Saint Gregory continuing to work on the History of the
Indies and documenting the destruction of the Indians (ibid). In chapter 129 of the third
book of his History of the Indies, we read of Las Casas’s auto criticism. He writes that
he repented and judged himself culpable because he had suggested substituting the
Indians with Africans; he saw that the captivity of the Africans was as unjust as the
captivity of the Indians and was not sure if his ignorance on the matter would be
excused in the divine judgment. He continues to confess that previously he had thought

that the Africans would not die of sickness if they were treated well; but he had to
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realize that many of them died because of the inhumane conditions of slavery (Pérez
Lufio 1990).

Las Casas lives at the beginning of the globalization of the world by the Portuguese
and Spanish conquerors of the New World. He participates and profits from the
suppression of the Indians. He is an example of a conqueror who cruelly oppressed
women, men and queer. Then he entered a process of conversion. By analyzing his
social choices and the social, political and religious structures of his colonial Umwelt
in the light of the Bible, he turned away from oppressing and started defending the
Indians. He was not a saint, but he contributed his part according to his possibilities to
restore the dignity and freedom of the Indians. He restored his own dignity by repenting
that he had suggested to bring African slaves to the Americas. At the time of Las
Casas, the idea of an international law was evolving as necessary but there was no
talk of the individual woman, man and queer as the subjects of international law. Only
in 1948 CE, the Universal Declaration of Human Rights (UDHR) proclaims the
individual to be subject of international law and invites every individual, not only single
states, to make claims of human dignity, freedom and rights. 500 years earlier, the
individual Las Casas was already one of these women, men and queer who began

claiming individual human rights.

How about the lives of the millions of women, men and queer living in the Caribbean
during the last 500 years and now? | listen to the old songs of the suffering women and
men of the Caribbean (Roberts, 1972). Heavy, slow sad songs as prayers for salvation
and rescue from the perils of exploitation. The slaves take the wording of their song
Salve Regina from the first Christians in Rome (ibid, 2). Slaves were already among
those Christians. Today nobody in Rome thinks of the Salve as a major kind of vocal
music of the Dominican Republic when the choir of the Sistine Chapel sings the Salve
Regina. The song of the Salve Regina still preserves some elements of medieval
Spanish religious music. The peasant women of the Caribbean implore the Virgin Mary
with some words from the antiphon Salve Regina on all sorts of occasions when they
come together for work or past time (ibid, 3). Church liturgies do not use and sing these
simple songs. That is probably because Caribbean music on the Hispaniola testifies
the sufferings, the hopes and the traditions of many cultures. Elements from the
exploiting cultures of Britain, Spain and France join elements from the victims, the
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slaves from the coastal rain forest countries of West Africa, the Yoruba, Ewes, Ashanty,
Fon and Ibo people and from the Bantu of the Congo (ibid). The call-and-response
pattern of the singing is the most common African-derived vocal technique. The
liturgies of the first two Christian centuries conserved that call-and-response pattern
in their rites. In the first Christian centuries, the announcement of the promise of the
Lord by the choir and the answer of the believers as praising response was a joyful
and lively event of the hoping and thanking and praying community. Today, nobody in
our stony cathedrals and churches remembers these joyful beginnings. The
architectural elements of ambos and choirs are unable to substitute the life of a singing
community. In Europe, the liturgical music of Mozart, Beethoven and Bruckner inspires

listeners who feel happy.

They do not like disturbances of their aesthetic musical experience and waste not a
single thought or feeling on the fact that liturgy is a service for realizing the just world
of Go’d.

| am deeply touched listening to the recordings of the melancholy rhythm of the
Caribbean music and | am frightened by the few words used for the wording. | am
ashamed to see that most men and women in the Hispaniola still today are denied
living a life in dignity. The expression of sense in the songs contents itself with few
elements and points to the importance of the speaker as possibility condition. Who and
what speaks in those songs? Folk music expresses secular and religious sentiments
and thinking. There are Christian motives like the Virgin Mary and elements from
African religions like the Voodoo or the healer-cum-sorcerer Obeahman who bans the
spells at weddings and on the festive final night of a wake. Folk song, hymn and
symphony, belief, conviction and theory, dance, ritual and dogma, the world is

everything that is the case.

Women, men and queer mingle and mix with ritual movements and singing. Nobody
wonders that symbols like water and serpent and death match the pictures of life; the
songs give birth to a picture of hopes and promises and despair with changing sets of

elements of their creation.

Since the listening, meditating and studying of the Bible was at the beginning of Las

Casas’s turn on the way of justice, | turn again to the Letter to the Hebrews to assess
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Human Rights for the participants in the liturgical congregation of women, men and

queer.

| return to Hebrews. Vanhoye pioneered the recognition in the biblical studies that
Hebrews is a liturgical sermon, a homily that was delivered in the context of a service
(Kleinig 2016, 36). The listeners “heard the message of salvation (Hebrews 2, 1-4)
and shared a holy meal (6, 4-5)” (ibid, 35). The service of prayer and praise was “done
in connection with hearing God’s Word (Hebrews 4, 12—-16)” and “was associated with
the celebration of the Lord’s Supper as a communal meal” (ibid). The Lord Christ Jesus
is available and accessible to the listeners and participants of the service, that
“revolves around the presence of Christ Jesus as the hearers’ great High Priest and
their possession of him (Hebrews 4, 14; 8, 1; 10, 21)” (ibid, 34). In the liturgy of the
Divine Service, the congregation has access to Go’d (ibid, 38). Hebrews is the only
text of liturgical preaching and teaching in the New Testament, “In it and by it, the
teacher aims to lead his congregation into deeper and fuller participation in the Divine
Service, both on earth and in heaven” (ibid, 39).

2.2 Hebrews 1, 1-4

“LAfter formerly speaking in many parts and many ways to the fathers by the prophets,
%in the last of these days God has spoken to us by (the One who is) his Son, whom he
appointed heir of all things, through whom he also made the ages, 3who, being the
radiance of his glory and the exact imprint of his substance and sustaining all things
by his utterance of power, having made purification for sins, sat down at the right hand
of the Majesty in the (heavenly) heights, “having become so much better than the
angels as the name that he has inherited is more excellent than theirs” (Kleinig 2016,
43).

This introductive sentence has Go’d speaking first. In Hebrews 1, 1-2 Go'd is a
grammatical subject. Although there is a change of the grammatical subject in Hebrews
1, 3—4 to the Son, “the introduction emphasizes the role of God as Speaker” (ibid, 51).
Go’d is speaking through his Son and the Son is sitting at His right hand.

Jesus’s close relationship with Go’d — enthronement of Jesus, Go’d works with Jesus
creating the world and gets appointed as heir — “equips him well to be God’s
spokesman to the congregation” (ibid, 52). Jesus speaks to his congregation from

heaven throughout Hebrews. On earth, human leaders are allowed to speak Go'd’s
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Word to the congregation in the Divine Service (Hebrews 13, 7; 2, 3; 2, 5; 6, 9) (ibid,
53).

Go’d spoke “in the last of these days” may be understood as the seventh day of
creation (Hebrews 4, 4) (ibid, 54). In this case, Go’'d’s speaking to Her Son is part of
his rest, a beautiful characterization of a relaxed relationship to Her Son. Hebrews 1,
2b, God appointed Her Son “heir of all things” alludes to Go’d’s promise in Psalm 2, 7—
8 (ibid, 55). The author of Hebrews takes care to make clear that before performing
any unction, there has to be somebody presented as being ready for the anointment.
It is very important for the author of Hebrews to insist first in the birth of a human being,
of a son. To stress the point that a baby son is born the author of Hebrews uses the
Septuagint and therefore misses the fact that he actually lends from tradition the picture
of a birth-giving mother Goddess.

The New Jerusalem Bible does not dare to use the picture of the Only One as a mother:

“I will proclaim the decree of Yahweh: He said to me, ‘You are my son, today have |
fathered you. Ask of me, and | shall give you the nations as your birthright, the whole

wide world as your possession™ (Psalm 2, 7-8).

The Only One is neither mother nor father, that is clear. The Only One is invisible.
Nevertheless, we have to take notice of the Bible using the picture of Go’d as mother.
The Bible bears the traces and tears of the lives of women and sometimes even of
their joy and pleasure. Later these women voices and images were suppressed by
patriarchal structures of oppression. If Go’'d’s first activity is to give birth, it is clear that
She is a woman. The author of Hebrews uses the picture of Psalm two to characterize
Go'd’s activity in relation to this son: Go’d gave birth to Her son, She bore Her son,
She delivered Her son; thus we read in Psalm 2,7. The old Hebrew text is very clear
about this fact; the Hebrew verb jld stands to describe the mother’s activity of giving
birth (Gesenius 1910 297). Very rarely the verb jld is used to describe the father’s
activity of engendering a child (ibid). Moses is called a mother of Israel in Numbers 11,
12. Sometimes jld is used for mother and father together (ibid). The Septuagint
evidently is the work of men who cannot imagine Go’d otherwise than as being a man
and therefore translated jld with to beget. The author of Hebrews follows this Greek

translation of the Septuagint that translates jld with the Greek gennaw that is to beget.
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The affirmation about the Son “being the radiance of his glory” (Greek: doxa) shows
“how the Son of God resembles God and yet differs from him” (ibid, 57). Go'd is
invisible, and we express our feelings and thoughts about Go’d but we are not able to
describe Go'd. We are able to describe what we mean, and we say, what we want to
say. When Hebrews speaks about Jesus Christ being the radiance of Go’d’s glory, it
is clear that we are not able to recognize or say anything about Go'd’s glory.
Nevertheless, the author of Hebrews affirms, that an experience of the manifest
presence of the hidden and invisible Go’d is possible. The Divine Service of faith in the
Son assesses this faith and manifests thereby the presence of Go’d. For the Christian,
Jesus does not just reflect Go’d’s light, “he is that light” (ibid). The term light is often
used as a symbol for the life sustaining force of creation. It is important to take notice
that the author of Hebrews speaks about light as “radiance”, that is there is a relation
of the radiant light to the light. When Jesus is confessed as light from light, it is clear,
that there is a relation. When Jesus is confessed as light, it is clear that Go’d is not
light, but that we speak of Go’d as light, as the source and mother of all life, and we
confess Jesus Christ as our light. It remains true, that we are not able to tell who Go’d
is. Hebrews is somewhat conscientious of this fact, the picture of Go’d’s Son as “the
exact imprint of his substance” (Hebrews 1, 3) tells, how the Son differs from the Father
(ibid). “The Son is God from God”, God stamped his substance (Greek: hypostasis) on
the Son (ibid). God is the foundation for Jesus to stand on and Jesus “cannot exist
apart from God” (ibid, 58). In a sense he stands under Go’d, the expression Jesus
Christ is used by Christians as a hypostasis. Using the term hypostasis makes clear
that there is an expression, the expression Go’d, whose use does not lead to a term
Go'd.

The author of Hebrews writes believing in Jesus Christ as Son of Go'd. Hebrew 1, 1—
4 is another confession of Jesus Christ as Go'd’s Son and as Lord in the New
Testament. We may say, Jesus Christ is human and Son of Go’d. We may also say,
Jesus Christ is human, he is a man and Daughter of Go’d. The terms Son of Go’'d and
Daughter of Go'd are expressing a relation to Go’d who is neither woman nor man. If
we therefore use the picture of giving birth, this picture speaks of a very intimate
relation of Go’d and Jesus Christ, we do not speak of the birth of a son or a daughter.
We do speak of an intimate, empowering, life sustaining relation between Go’d and
Jesus Christ. Instead of the title Son of Go'd we may also use the title Daughter of

Go’d, because we are expressing faith sentences and faith is not limited to gender.
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Within the world of the picture of the relation of Go’d with humans as Her children, we
say that the relation is a relation of a woman, man or queer to Go’'d. We believe in
Jesus Christ and be believe in Go’d and the title Daughter of Go’d would be used in a
matriarchal society, as the title Son of Go’d is used in patriarchy. Go’d sides neither
with matriarchy nor with patriarchy. Since we believe realizing the just world of Go'd,
not the discriminating world of Go’d, we may use the titles Son of Go’d or Daughter of
Go’d simultaneously. The use of the title Daughter of Go’d helps to show that we are
speaking faith sentences. The children of Go’d, women, men and queer believe in Go’d
the invisible but the accessible in the experience of meditation, prayer and life.
Experiencing Go’d is a gift to all, women, men and queer, without discrimination. The
daughters of Go’d and the queer children of Go’d on this earth are promised the same
intimate saving relation to Go’d as the sons of Go'd. It is important to make this point
clear. The use of the term Daughter of Go’d serves to speak of the divine aspect of the

relation of Go’d and Jesus Christ.

The image of Jesus Christ as “the mirror of God” has influenced the early Church and
was of great importance for the Reformer Martin Luther (ibid, 61). The prologue to
Hebrews “guided the great Christological debates in the third and fourth centuries” and
shaped the confession of the Nicene Creed that “Jesus Christ is of one substance with
the Father” (ibid, 62). We have to be very careful using these kind of Creed sentences
in the right way that is without creating nonsense. The Greek term of the Niceen Creed
for the term “of one substance” is homoousion that translates as “of one substance”,
or of one being, of one reality, of one capacity. The Niceen Creed already makes use
of the term homoousion in a very philosophical sense and does not any more cultivate
the important memory of Hebrew 1, 3 where Go'd is confessed as the One who
stamped his substance (Greek: hypostasis) on the Son (Kleinig 2016, 57). The picture
of Go'd’s Son as “the exact imprint of his substance” (Hebrews 1, 3) tells how the Son
differs from the Father (ibid).

The Greek expression hypostasis literally means standing under. Therefore, | use the
predicate understanding in association with the term hypostasis in order to make clear
that the use of the expression hypostasis for describing the Father, Jesus Christ or the
Holy Spirit is a use conscientious of our efforts to try to express human experiences of
Go’d, no more and no less. We may speak of Go’'d using the term hypostasis and

speaking of the Father, the Son and the Holy Spirit in order to say what we mean. In
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order to understand the Niceen Creed in accordance with the Holy Scripture we have
to be clear that we speak of the Father and the Son as hypostasis and that the term
homoousion that is of one substance speaks about hypostasis and does not describe
the invisible Go'd.

Jesus Christ tells us about Go’d by living, teaching and healing. It is important that
Go’d speaks through Jesus Christ, that Jesus Christ speaks. Because of the human
birth of the Son we are able to hear “what God says in and through his Son” (ibid, 63).
“God’s Son was conceived and born as a man and lived a human life”, that, as a whole,
was “an act of purification” (ibid). Theologically that is speaking with my Christian faith,
I may also say, Go’d’s Daughter was conceived and born as a man and lived a human
life.

Kleinig further claims that the purification from sin began with the incarnation of Jesus
Christ and his “lifelong service of God by cleansing the whole human life cycle from
the womb to the tomb (Hebrews 2, 14-18; 10, 5-10)” (ibid, 59). Kleinig explains the
faith sentence that from conception to death, Jesus lived a human life without sin
claiming that each stage of his life was lived as a social choice for Go’d’s love (ibid,
63). | agree that the pure life of Jesus makes possible that “human beings can share
in his purity in all parts of their bodily existence” (ibid). Since faith is not about a historic
documentation or biography of the complete series of Jesus’s social choices from birth
to death and resurrection, claiming such a claim in my eyes is nonsense. Faith in Jesus
Christ has to do with the credibility of Jesus Christ, his life, death and resurrection. The
Church fathers had been attentive defending the credibility of the faith in Jesus Christ
by speaking about the experiences of Christians believing in Jesus Christ. In the third
century CE the Christian Origen wrote against Celsus, the first hostile Roman observer
of Christianity of great importance that Jesus deserves credibility, because the
“evidence of the work of Jesus to be seen in the churches of God” makes faith in him
credible. “The name of Jesus still takes away mental distractions from men and
women, and daemons and diseases as well, and implants a wonderful meekness and
tranquility of character, and a love to mankind and a kindness and gentleness, in those
who have not feigned to be Christians on account of their need of the necessities of
life or some other want, but have genuinely accepted the gospel about God and Christ
and the judgment to come” (Chadwick 1953, 1/67; Selwyn 1876, 68).
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It is the credibility of Jesus that inspired women, men and queer to turn on his way
realizing the just world of Go’d. In reality women, men and queer are allowed to return
to the way of love, to return to the way of realizing the just world of Go’d. As humans
we are far away from realizing the just world of Go’'d as a continuous series of social
choices for Go'd’s love. Salvation stays a hope that will find realization, and at the

same time we secure and save because we may experience this love of Go’d.

2.3 Hebrews 1, 5 — 5, 10. Faith in Go’d and trust in Jesus Christ as our

credible priest

The author of Hebrews, we do not know if man or woman or queer, describes the
Christian term priest from the point of view of faith in Go’d as the One. Women, men
and queer believing in the One are daughters and sons of Go’d. The daughters and
sons of Go'd believing in Jesus Christ teaching and healing in the just world of Go'd,
dying at the cross, and experiencing Christ having been risen by the Only One, call
themselves Christians. The Christians justify the legitimacy of their belief, experiencing
feelings of peace and love and giving thanks to Go'd for the testimony of Jesus and
the sisters and brothers. The Only One confirms the testimony of Jesus and our sisters
and brothers with signs, wonders and manifestations of power, and with Her gift of the
Holy Spirit to us (Hebrews 2, 3-4). Jesus, the daughter of Go'd, is not only accredited
by Go’d, Jesus trusts and believes Go'd, there is reciprocity and therefore credibility in
the relation of Go’d and Her child (Hebrews 2, 11-13).

Hebrews 1, 5 — 2, 18 describes the priest, in a completely different way to the Hebrew
Bible. In Hebrews there is no word of a temple, nor of sacrifices, benedictions or rituals
performed by the priest Jesus Christ (Vanhoye 1988, 91). There is no consecration to
perfection (Greek: teleiow) of a high priest, instead, Hebrews 2, 10 speaks of a
perfection (teleiow) of the realizer (Greek: archaegos) of salvation through sufferings.
Suffering is not part of the rituals of the Old Testament, there is no function for suffering
in the rituals of the priest and the priest in the Old Testament never sanctifies the
people as Jesus Christ does in Hebrews 2, 11 (ibid). Sanctified persons in the Old
Testament are separated from the people by special rites; they are not any more
ordinary people (ibid).
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Christians believe in Jesus Christ, who died at the cross and is risen; Hebrews speaks
of the glorified Son of Go'd. At the same time, Hebrews describes Jesus Christ as
brother of sisters and brothers (Hebrews 2, 17). Describing Jesus as realizing
interactions with Go’d and with sisters and brothers and the people describes the
validity-condition for a priest that is mediation between Go’d and the people (Vanhoye
1988, 92). Jesus Christ, the Daughter of Go’d, does not show empathy or solidarity
with her brothers and sisters, “Since all the children have a share in the same flesh
and blood” that is the same human nature, “he too shared equally in it” (Hebrews 2,
14a). Jesus Christ realizes a human existence, lives a human life as a man and shares
the happiness and sufferings of women, men and queer. “For the suffering he himself
passed through while being put to the test enables him to help others when they are
being put to the test” (Hebrews 2, 18). He does not give help to angels but to the
descendant of Sarah and Abraham (Hebrews 2, 16). Hebrews 2, 17 announces the
theme of the whole part of Hebrews 1, 5 — 5, 10, Jesus Christ is high priest and he is
merciful (Greek: eleaemwn) and credible (Greek: pistos) (Vanhoye 1988, 93).

We translate pistos as “credible, to be trusted or believed, raising trust and faith, and
trustworthy” (ibid, 94). The term pistos is used to describe two relations. One interaction
concerns the relation with Go’d and the other interaction is the relation with the people.
The expression eleaemwn speaks of the relation to the people and describes the social
realization of mercy and compassion. Hebrews presents the mercy of the priest as
compassion with the sisters and brothers, as compassion based on the experience of
the shared sufferings and tribulations with women, men and queer (ibid, 96). Hebrews
4, 15 repeats the same assessment of the priest's compassion with sisters and
brothers (ibid). At the same time it is a validity-condition for the priest being trustworthy
towards Go’d; without the capability of intervening with Go’d the priest cannot help the
suffering women, men and queer and end the sufferings. The priest has to be
trustworthy towards the relation to Go'd (ibid).

In Hebrews 3, 1, we hear that as Jesus Christ shares our human nature, we are invited
as women, men and queer to share “in the same heavenly calling as Jesus” (Kleinig
2016, 167). Exodus 15, 17 claims that Go’d will bring Her people into Her own dwelling-
place, that is the temple and the realization of this claim is called salvation. This divine
vocation is our vocation as Christians, Jesus Christ is capable of realizing this divine

project (Hebrews 3, 1), it is the realization of the relation of the priest with the house of
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Go’d. (Vanhoye 1988, 102). This house of Go’d in Hebrews is not anymore the temple
in Jerusalem. Hebrews speaks of the sisters and brothers of Jesus Christ as houses
of Go’d and of Go’d’'s household if we trust in Go’d and Her promises (Hebrews 3, 6)
that is if we listen to Jesus Christ and perceive his message. Moses was credible
because he spoke of the revelation of Go’d. Jesus Christ is also trustworthy because
he speaks from his intimate relationship with Go’d just as the high priest had to
proclaim Go’d (ibid, 103). The author of Hebrews exhorts that the existence of the
community of hearers as congregation “depends of hearing the voice of God as he
speaks to it through his exalted Son” (Kleinig 2016, 107). Kleinig writes as a white,
male Bible scholar and is not conscious of gender and of sexist anthropomorphisms.
Go’d the Only One does not have genders and genders do not describe the Only One.
Therefore we may say that She trusts and has accredited Jesus as Her daughter, and
Her daughter Jesus trusts in Her, so that we may trust in Jesus and become daughters
of Go’d too. Hebrews 4, 1-13 describes the Divine Service of the congregation of
women, men and queer as the church’s celebrating her standing “between earth and

heaven, time and eternity, this world and the world to come” (ibid, 221).

Hebrews 5, 1-10 is important for the whole part of Hebrews 1, 5 -5, 10 for a complete
understanding of the role of the high priest. The high priest does not only offer animal
sacrifices, he is also mediator in the sanctuary and the only one allowed to enter the
temple, and by proclaiming Go’d’s oracle he transmits the divine answers to the people
on important questions like going to war or not (Vanhoye 1988, 100-101). We have to
remember all these different functions of the high priest in order to understand what
Jesus Christ was realizing (ibid, 101). Hebrews 5, 1 affirms that “every high priest is
taken among human beings”, Hebrews 5, 2 affirms of Jesus Christ that “he can
sympathize with those who are ignorant or who have gone astray; because he too is
subject to the limitations of weakness”. Hebrews 5, 5 affirms again with Psalm 2 that
Jesus Christ is an instituted high priest by Go’d, Go’d has made him enter Her glory,
not Jesus himself. Hebrews 5, 6 assesses Jesus Christ as high priest in the order of
Melchizedek and cites Genesis 22, 16. Hebrews 5, 7 speaks again of the weakness of
Jesus and of his suffering, “During his life on earth, he offered up prayer and entreaty,
with loud cries and with tears, to the one who had the power to save him from death,
and winning a hearing by his reverence”. Hearing Hebrews 5, 7, | do not want to speak
of a sacrifice but of a very important experience of Christian faith. Keeping one’s

integrity even through suffering, accepting suffering and empowering one’s resilience
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comes first. Hebrews calls this accepting and resilience of suffering obedience, “he
learnt obedience, Son though he was, through his sufferings” (Hebrews 5, 8). We are
daughters and sons of Go’d not because Go'd takes away our responsibility for
sustaining our integrity. Daughters and sons of Go’d live, suffer and are happy, they
work for the integrity of their human bodies. Jesus is trustworthy, because Hebrews
testifies that the suffering Jesus, was capable of having mercy with our sufferings.
Having suffered is indeed very often a possibility condition for having empathy with the
suffering of others. The authority of Jesus Christ is described as the weakness of living
through his suffering and at the same time, being confident to the saving Go’d. Jesus
Christ is not a role model for us, we may be sure of his mercy and compassion with all
our sins and God’ does not demand that we realize love and peace at any moment of
our lives. For salvation faith in Jesus Christ who is trustworthy is sufficient, the social
choice of believing in Jesus Christ Hebrews calls obedience (Hebrews 5, 9). It is a very
important point for Vanhoye insisting on the similarity of the description of the high
priest and Jesus Christ in Hebrew’s; the author of Hebrews was interested in pointing
out the continuity between the high priest and Jesus, at the continuity between the two
Testaments (Vanhoye 1988, 119).

Vanhoye structures the Letter to the Hebrews in five parts. The first part deals in
Hebrews 1, 5 — 2, 18 of the name of Christ. The second part runs from Hebrews 3, 1
to Hebrews 5, 10. In Hebrews 3, 1 — 4, 14 the theme is Christ as priest who is
trustworthy, and in 4, 14 — 5, 10 Christ as priest who is compassionate. Hebrews 5, 1—
10 connects with the following part three in many points. In this third part, Hebrews 7,
1-28; 8, 1-9, 28 and 10, 1-18 is again speaking of the priesthood of Christ (Vanhoye
1988, 102).

2.4 Hebrews 5, 11 — 10, 39

Hebrews 5, 11 — 10, 39 is the third part of the letter. It starts in Hebrews 5, 11 — 6, 20
as a preamble, in Hebrews 7, 1-28 we hear of the ancient priestly institution, in
Hebrews 8, 1 — 9, 28 we hear of the functions of the priest, in Hebrews 10, 1-18 about
the efficacy of the offering and in Hebrews 10, 19-39 we hear a paraenesis as
conclusion (Vanhoye 1988, 147).

Hebrews 5, 11 — 6, 20 in my naive eyes is a kind of motivational talk. The listeners

have grown slow at understanding and “have become dull of hearing” (Hebrews 5, 11).
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There is a problem. Hebrews 5, 12 expects from the women, men and queer
participants of the congregation who are hearing the homily that they were teachers.
Women, men and queer Christians are supposed to be teachers in the Divine Service;
they are not supposed to be just listeners. The preacher of Hebrews is somewhat
disappointed with his congregation of women, men and queer. They really should
already teach other and not behave like students who need instruction. Imagining the
author of Hebrews as a disappointed teacher and preacher corresponds to the
association of my preaching and teaching practice. For thirty years, | have been
preaching in the Divine Service and for almost thirty years, | have been giving courses
to students at universities. When assessing the fruits of my preaching and teaching,
that is some consequences and successes on the part of the faithful and the students,
| observe passivity, disinterest to become involved in personal inquiries and studies or
lack of motivation and possibility of continuing one’s faith work. The author of Hebrews
looks to me like a manager who prepares for a difficult motivational talk with his team.
She had prepared herself and decided to realize the confrontation and talk. She
motivates her team to join the talk and tries to get to some agreement or contract. She
motivates, we might have a strong consolation and find comfort grasping the hope held
out to us (Hebrews 6, 18). She motivates again reaching out to the souls of her listeners
claiming that this hope constitutes a certain and secure, a sure and firm anchor for our
souls anchoring inside the curtain of Go’d for the sake of our reconciliation (Hebrews
6, 19). Using in her speech the personal pronoun “we” she does not only establish
contact with her sisters and brothers but also tries to establish a contract for holding
on to this hope of an inner relationship with Go’d. The author of Hebrews actually gives
a talk and does not lead a discourse. We do not know about the reactions of the
assembly. Since the Divine Service presumably continued after this talk, we may say
that there was consensus on the contract. Finally yet importantly, the author takes
measures for realizing the hope of reconciliation. Since “Jesus Christ has entered as
a forerunner on our behalf” this sanctuary of hope and reconciliation (Hebrews 6, 20),
we have to take measures to follow Jesus Christ. Any motivational talk has to lay down
the consequences and sanctions for not complying with the measures of the contract.
The sanctions of Hebrews 6, 4-6 are quite shocking, “after Baptism there is no second
repentance for apostasy” (Kleinig 2016, 32). Only Cyprian insisted in his Epistle 51
from 252 CE that the rejection of pardon for apostates is not forever but that

communion with the church could be restored “after a period of penitence” (ibid). The
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acceptance of Hebrews with the Christians was nevertheless a process that took much
longer. Jerome regarded Hebrews as canonical, but in 414 CE he remarks that
Hebrews is used in the liturgy of the East but not yet received as canonical in the Latin-
speaking West (ibid, 33).

Hebrews 5, 1-10 strictly relates to Hebrews 7, 1-28 (Vanhoye 1988, 104). Again, there
is the citation of Psalm 110, 4 with the oracle “You are a priest forever of the order of
Melchizedek” (Hebrews 5, 6 and Hebrews 7, 1-3 and Hebrews 6, 20). The author of
Hebrews insists that Jesus Christ was not proclaimed high priest in the order or Aaron,
but of the order of Melchizedek. Hebrews 7, 11 speaks of “a different kind of priest”, a
priest “of the order of Melchizedek rather than of the order of Aaron”. Hebrews 7, 15
again speaks of “another priest, of the type of Melchizedek” and Hebrews 7, 16
describes this other priest “not in virtue of a law of physical descent, but in virtue of the
power (Greek: dynamis) of an indestructible life”. In Hebrews 5, 6 the authors cites
Psalm 110, 4 for insisting on the continuity between Aaron and Jesus Christ, both were
appointed and made high priests; in Hebrews 7 the author points at their differences
(Vanhoye 1988, 105). It is important to observe with Vanhoye that there is talk of
differences but there is no polemic against the First Testament, the Hebrew Bible, as
valid expression of Go’d’s promise of salvation and our hope to be part of it (ibid, 108).
The author of Hebrews changes the scope of attention from the Temple institutions of
the Old Testament to Jesus Christ as the high priest for our hope for salvation (ibid,
109). We do not need any more a Temple and its institutions, each sister and brother

of the assembly is a house of Go'd.

Vanhoye suggests that Hebrews 7 deals of the social status of the priest, his standing
(ibid, 110). In Hebrews 8, the author speaks of the sacrifice of the priest, of the activity
of the priest, and Hebrews 9 deals with the efficacy of the priestly offering concerning
the people (ibid) and Hebrews 10 deals with the consequences of the sacrifice for the
people (bid.: 114).

Hebrews 7, 3 speaks of Melchizedek as king of justice and as king of peace (Vanhoye

1988, 134). Concerning the status of the high priest Hebrews 7, 3 clearly claims from

Melchizedek, “he has no father, mother or ancestry, and his life has no beginning or

ending; he is like the Son of Go’d. He remains a priest forever”. In Genesis there is no

word on Melchizedek’s unknown heritage and there is no word that he remains a priest

forever (ibid). The author of Hebrews takes Psalm 110, 4 in order to interpret Genesis
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and the picture of Melchizedek is a picture that serves talking of Jesus Christ (ibid,
136). If Hebrews 7, 3 claims from Melchizedek, “he has no father, mother or ancestry,
and his life has no beginning or ending” it is clear for us that there is no talk of
Melchizedek as human being. Human beings usually have parents and ancestry. We
are therefore allowed to point at the possibility of speaking of Melchizedek as a woman,
as a queen of peace and justice, as a woman who works for the just world of Go'd.
Using the pictures of Jesus Christ as the Daughter of Go’d and of Melchizedek as a
gueen of peace and justice we try to point at the equal dignity, freedom and rights of
women, men and queer that ban any discrimination. If we may speak of Melchizedek
as queen of justice and peace and of Jesus Christ as Daughter of Go’'d, we may
consequently speak of Jesus Christ as our high priestess, our high woman priest in

order to end discrimination in theological sentences of faith.

Hebrews 8, 2 speaks of the “true Tent” and the author of Hebrews insists that this “true
Tent” serves for the liturgy of Christ (Vanhoye 1988, 119). Christ “is the ministry”
(Greek: leitourgos) “of the sanctuary and of the true Tent, which the Lord, and not any
man, set up”, says Hebrews 8, 2 citing Numbers 24, 6 making the only use of the term
leitourgos in relation to Jesus Christ in the whole New Testament (ibid, 120). The
sanctuary is a place for rituals, the tent (Greek: skaenae) is a holy place too, the context
is cultic (Vanhoye 1988, 121). In Hebrews 8, 3 — 9, 10, the author talks about the
ancient cult. In Hebrews 9, 11-28 we hear about the offering of Jesus Christ, we learn
about the relation between sanctuary and tent (ibid, 122). From Hebrews 9, 11-12, we
learn that sanctuary and tent are different, Christ entered into the sanctuary through
the tent; the tent is a place of passage, the sanctuary the place of arrival (ibid, 123).
The tent is the way that leads to the sanctuary. In Hebrews 10, 20, we read of Jesus
Christ “by a new way which he has manifested for us, a living opening through the
curtain, that is to say, his flesh”, Jesus Christ has inaugurated a new way of life for us
as access to the sanctuary (ibid, 126). The Germanic mentality that had tormented
Christian theology for more than thousand years is convinced that the suffering, the
passion operates a sacrifice. The Hebrew tradition and the teachings of Hebrews
clarify that Passion without glorification does not constitute a sacrifice; glorification
describing the perfect union with Go’d (ibid, 128). The central message of the teachings
of Hebrews affirms the transformation of the humanity of Jesus to become the perfect
tent. Christ is the new tent. In Hebrews 2, 10; 5, 9; 7, 11.19.28, this transformation is

called teleiwsis that is the priestly consecration (ibid, 129). The author of Hebrews uses
63



2. The Letter to the Hebrews and the conjunction of faith in Go’d and empathy with
women, men and queer

the profound and old tradition of the Hebrew Bible concerning the history of Israel that
is construction of the Temple, destruction and new construction to describe her
Christology (ibid). According to the Hebrew Bible (1 Kings 5-9), King Salomon built
The First Temple in the 10th century BCE. Nebuchadnezzar destructed this First
Temple by after the Siege of Jerusalem of 587 BCE. In 539 BC the ruler of Persia,
Cyrus, conquered Babylon, allowed the lIsraelites to return to Jerusalem and to
construct a new temple to YHWH; no wonder that the exiled Israelites “saw him as a
redeemer empowered by God” (Segal 2015, 34).

According to Vanhoye, the author of Hebrews certainly was conscientious of Matthew
26, 64, where Jesus responds in the context of the new temple as the high priest.
Jesus cites Psalm 110, 1 and Daniel 7, 13, “I tell you that from this time onward you
will see the Son of man seated at the right hand of the Power and coming on the clouds
of heaven” (ibid). Since the biblical scholars generally agree, that Matthew was
composed after 70 CE and Hebrews before, | am not seeing how the above suggestion
of Vanhoye would work with Matthew; it would work with Mark 14, 55-62.

Since decennials, | am impressed and touched and moved by the promise of a second
covenant by Go’d according to Jeremiah. The prophecy of Jeremiah really comforts
every disappointed teacher and preacher but also all those who suffer from people
pushing and forcing the company of their insights on others. Hebrews 8, 8-12 in effect
cites the whole of Jeremiah 31, 31-34,

“Look, the days are coming, the Lord declares,

when | will make a new covenant with the House of Israel and the House of Judah,
but not a covenant like the one | made with their ancestors,

the day | took them by the hand to bring them out of Egypt,

which covenant of mine they broke, and | too abandoned them, the Lord declares
No, this is the covenant | will make with the House of Israel,

when those days have come, the Lord declares:

In their minds, | shall plant my laws writing them on their hearts.

Then | shall be their God, and they shall be my people.

There will be no further need for each to teach his neighbor,

and each his sister and brother, saying ‘Learn to know the Lord!

No, they will all know me, from the least to the greatest,

Since | shall forgive their guilt and never more call their sins to mind”.
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At the end of the third part of Hebrews, the author repeats again Jeremiah 31, 33-34
(Hebrews 10, 17). The author assesses the efficacy of the salvific priesthood of Christ
pointing at the self-sacrifice of Christ and at the instauration of a salvific alliance
(Hebrews 8, 6 and 9, 15) (Vanhoye 1988, 72). In Hebrews 10, 1-18 this salvific efficacy
of the priesthood of Christ again rests of the self-sacrifice of Christ but also on the

confirmation to the glorious session of Christ in heaven (ibid).

The concluding paraenesis in Hebrews 10, 19-39 is a consequence of the dogmatic
teaching. Since Jesus Christ became a trustworthy high priest, we have to trust and
believe in him; because of his compassion and mercy we have to approach him with
our faith; because he is the true way towards Go’d, we have to take this way of love
(Vanhoye 1988, 72).

2.5 Hebrews 11-13: Consequences for a Christian life from Hebrews 1—
10

The fourth part of Hebrews consists of Hebrews 11, 1 — 12, 13 (ibid). Hebrews 11 is
full of the term pistis that means trustworthy faith (ibid, 74). In Hebrews 12, 1-13 there
are predications of exhortation like “let us run”, “let us reflect”, and “let us be patient
and persevering”, “let us be educated and trained by perseverance” (ibid, 75). Hebrews
12, 2 exhorts, “let us keep our eyes fixed on Jesus, who leads us in our faith and brings
it to perfection”. Jesus is faithful and he is the perfecter (Greek: teleiwtaes). We know
from part one of Hebrews that the trustworthy Jesus Christ operates perfection by faith
in Go’d, mercy and compassion. Hope sustains our life as Christians, hope in salvific
mercy and compassion. Go'd treats us as Her daughters and sons, She educates us

by perseverance (Hebrews 12, 7-8).

Hebrews 12, 14 — 13, 21 constitutes the fifth part of Hebrews. Hebrews 12, 13
announces the theme of this part, “make straight the paths of your feet”. Exhortations
enhance the mental capacities for following this right way, for accepting obstacles with
patience and perseverance for realizing as Christians a Christian life that bears the
fruits of peace and justice (ibid, 77). Hebrews 13, 1-6 recommends the faithful of the
assembly to continue to love each other like sisters and brothers. We are exhorted to
welcome strangers in the community, to care for prisoners “and those who are being
badly treated, since you too are in the body”; all must honor marriage and pure,
undefiled sex; faithless and disloyal sexual relations that harm and hurt will be judged
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by Go’d. Leading women and men are those “who preached the word of God to you”
and lived accordingly, they should be remembered and the fruits of their lives
assessed, “take their faith as your model” (Hebrews 13, 7). Grace strengthens and
confirms our hearts with security and not with ritual practices in the Temple; Jesus
sanctified the people outside the camp so “let us go to him, then, outside the camp,
and bear his humiliation” (Hebrews 13, 13). The assembly should listen to their leading
women and men and be persuaded (Hebrews 13, 17). Hebrews 13, 20-21 takes up
as inclusion the beginning of the fifth part of the letter again speaking of peace and the
Lord, and ends with a doxology, “glory to Jesus Christ for ever and ever. Amen”
(Vanhoye 1988, 82).

The final verses of Hebrews make the homily look like a letter. We learn from Hebrews
13, 19 that the homily had been sent to a nearby community in written form; from this
verse it does not follow that Hebrews is a letter (ibid, 83). The whole structure of
Hebrews is systematic and from the oratory beginning to its ending does not

correspond with the literary form of a letter (ibid).

When listening to the stylistically perfect styled homily, one is convinced of the
uselessness of the Temple rituals in Jerusalem. The homily is not for consoling a
congregation that had lost its Temple by the destruction in 70 CE. The biblical scholars
apparently agree that Hebrews was most likely composed before the destruction of the
Temple in 70 CE (Kleinig 2016, 9). The homily is for strengthening a congregation
believing in Jesus Christ and following his way of the just world of Go’d while priests
still serve at the temple altar in Jerusalem (Hebrews 13, 10), and “while the first tent is
still standing” (Hebrews 9, 8-9) (ibid). When the Temple had effectively been destroyed
in 70 AD the Rabbinic coping arguments sound very similar to Hebrews’ argumentation
for the uselessness of the Temple. The Pharisees were very pragmatic about the
consequences of the destruction of the Second Temple as the Mishna documents.
Rabban Johanan ben Zakkai commented the ruins of the Temple in Jerusalem saying
“we do not need a Temple for effective atonement, we need actions of lovingkindness
as it is written: “| desire mercy and not sacrifice (Avot de-Rabbi Natan 6)™ (Segal 2015,
56). The Rabbi cites the prophet Hosea 6,6 just as Matthew makes Jesus cite the same
verse two times in his Gospel (Matthew 9, 13 and Matthew 12, 7) and as Hebrews
does. The Rabbis transformed Judaism from a Temple-centered religion to a tradition

of reconciliation between God and Israel based on acts of lovingkindness, piety and
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humility (Segal 2015, 56). Christians hope too, for this reconciliation between God and
Israel based on acts of lovingkindness, piety and humility. Jesus Christ showed the
Christian faithful a way of this reconciliation by his life, death and resurrection.

Vanhoye completes his brilliant analysis of the literary structure of Hebrews (Vanhoye
1988, 54-87) with a reconstruction of the theology of the author (ibid, 89-145). |
understand that Vanhoye does not enter the debate on the character of the office of
the congregation. As a Jesuit, he stands for the priestly hierarchy of the Catholic
Church and he vowed to defend and serve the ruling Roman Pontiff. Yet we have to
interpret the fact that Hebrews speaks of women and men preachers, teachers and
leaders of the congregation but not of priests, ordained priests and an ordained high
priest. We may rightfully claim that at the time of Hebrews, the Christian congregation
was led by presbyters, teachers and preachers but not by priests or bishops. Hebrews
often speaks of Jesus Christ as the High Priest, but there are no faithful of the
congregation anywhere called priests (Kleinig 2016, 152). Neither do | think that the
author silently assumes that Christians are priests, nor do | think that he rejected
something like priesthood for the faithful (ibid). Instead from the message and theology
of Hebrews it follows that Christians believe their trustworthy and merciful High Priest
Jesus Christ, and hope and pray for salvation through the mercy of Go’d. They simply
have no need for priests, because they thank Jesus Christ in the Divine Service, their
High Priest, for having access to Go’d and celebrate their thanks participating in the
congregation of the Divine Service. The Lutheran pastor and teacher Kleinig principally
would agree with this theology of equal access to Go’d with equal freedoms and liberty
by all faithful of the congregation (ibid, 154). Nevertheless he wants to turn again to
the priestly office of ordained priests and adds for this end to the clear text of Hebrews
an interpretation of the congregation of faithful as “the true high-priestly people of God”
from Justin Martyr in his Dialogue with Trypho, 116, 1-3 (ibid). | am surprised that the
Lutheran pastor and teacher does not honor Luther’s principle of following the Scripture

only.

The central message of the teachings of Hebrews affirms the transformation of the
humanity of Jesus becoming the perfect tent. Christ is the new tent. In Hebrews 2, 10;
5,9; 7, 11.19.28, this transformation is called teleiwsis that is the priestly consecration
(ibid, 129) by the grace of the Only One. Jesus Christ manifests through his life, death

and resurrection a new way for us, the hope that we, too, will access the sanctuary,
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that the Only One will give us salvation (Hebrews 10, 20). The way of Jesus Christ
realizing the just world of Go’'d does not know discrimination of the Daughters and
Sons of Go’d. The congregation of the faithful does not discriminate anybody. Teaching
men and women are part of the congregation that listens to the sermon and Hebrews
5, 12 expressly expects the women and men to be teachers in the Divine Service. Faith
in the Only One is assessed by Abraham (Hebrews 11, 8) and by many men, but also
by women like Sarah who with faith receives power (Greek: dynamis) (Hebrews 11,
11) and of Rahab, the prostitute who welcomed the spies (Hebrews 11, 31). Access to

Go’d through faith for all women, men and queer is manifest by faith in Jesus Christ.
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3. Women, men and queer Christians celebrate the realization of

their hope in Jesus Christ

On a sunny Tuesday morning in the fall of 2019, | was rereading my first sentences,

preparing to write on liturgy in 2013.

My position on the couch was comfortable. My right elbow and upper arm resting on
the Arabic salt bag covering the compact cat cushion; my body on the rough red cloth
of the long couch, my eyes watching the confrontation of the German chancellor
Angela Merkel seeking re-election with the Socialists’ candidate on television. Being
not very impressed by the debate, | took comfort looking at the blue colours of the three
sea paintings on the wall. One picture showing a gull standing on a lonely pier, one
with eleven yellow islands and each island with one house on the top, and another with
one house on top of the only island in the seas. The three paintings of Sabine Moser
share the company of my painting showing five marching columns. This picture helped
in programming my safety and liberation that | had realized after leaving the Jesuits.
The picture was framed with a black wooden frame from my grandmother’s villa in
Peuerbach. | looked at the cherry wood art nouveau mirror that | had auctioned in
Koethen, in the district of Anhalt, Germany. Koethen was the second district that took
over the Reform from Luther and later knew Johann Sebastian Bach as member of the
court orchestra. The mirror reflected the right thief hanging on his cross and looking up
to Jesus crucified and saving the thief’'s existence in the Albertina reprint of Albrecht
Direr’s lithography. Two Iranian rugs in orange and dark red reflect the warm sun of
the Orient and the Turkish kilims covered the floor with flowers of hope. | was enjoying
moments of calm in this evening of September of 2013. | was clear about how to

continue to write. After prayer and meditation, | started.

3.1 Preliminary remarks

The Roman Catholic Church is organized as a strictly hierarchical monarchy. In 1962,
Pope John XXIIl assembled 2,300 bishops from all over the world in Rome. This was
the largest committee in recorded world history to get together so far. 2,300 bishops is
a lot of men, but rather than representing one billion Catholics they represented the
territories where Catholics were living. The Pope is the sovereign of the Vatican State
and enjoys full legislative, executive and juridical power. This sovereign power of the



3. Women, men and queer Christians celebrate the realization of their hope in Jesus
Christ

Pope still separates Protestant and Catholic Christians, 500 years after Luther’s
Reformation. A huge communication network helps the Pope, the state secretary, the
cardinals and papal nuncios govern the Catholic world church (Nuzzii 2012, 268).
Nuncios from papal embassies in 179 countries send information and receive
instructions from the Pope or the cardinal State Secretary on pastoral, political and
economic matters. In 1900, there were only about 20 apostolic nunciatures, in 1978,
there were already 84 and in 2005, there were 174. The number is still growing in order
to secure the Vatican’s influence on the geopolitical world stage. The nuncios are
capable of collecting detailed information on the local bishops and the men of their
administration, on the state of the dioceses concerning loyalty to Rome, the mood of
the Catholics concerning new candidates for bishops in dioceses and on much more
(ibid).

Given the centralist structure of government of the Roman Catholic Church, nobody
expected in the 1950s that a pope would call for reform. In 1958, a head of the Catholic
Church got elected by the Cardinals that surprised the world with his love for all people
of the planet. Angelo Giuseppe Roncalli was born on the 25" of November 1881 as
the fourth of fourteen children to a family of sharecroppers that lived in a village in
Lombardy. In 1953, he was created cardinal and named Patriarch of Venice
(Schelkens and Mettepenningen 2013, 143). After eleven ballots, Roncalli was elected
pope on October 28 of 1958 at the age of 77 (Alberigo 1995b, 21). As John XXIlII, he
was not a caretaker pope as the cardinals might have wanted him to be. By the
authority of an absolute monarch, he called the historic Second Vatican Council (1962—
1965) (ibid).

Giuseppe Alberigo, the historian of the transition phase that the Second Vatican
Council marks, tells me that today’s lack of enthusiasm with the results on the Church
of the Second Vatican Council is part of developments that the same Council started
to bring about (Alberigo 1995a, 9). What does this transition phase look like? I try to
describe some elements. We learn from the European Values Study' (Denz 2000: 80-
86): Especially in Europe and in North America the religious institution Roman Catholic
Church is not any more an unquestioned authority for guiding the lives of the Catholic
women, men and queer. Religion has gotten personalized and the individual realizes
freedom, dignity and the right to responsible social choices. Today, there is a huge gap

between the Catholic Church’s hierarchy and the believers, Catholic women, men and
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gqueer. From the point of view of this analysis, one can claim that Vatican Il is the
transition from the obedient Catholic congregation to the individual Catholic man and
woman, heterosexual, homosexual, bisexual, transsexual, intersexual, lesbian and
queer. Individual Catholics leave the Church but continue to live their beliefs and
convictions as Christians, as believers, as individuals developing an individual
spirituality. It is clear from my point of view and experiences with the European clergy
that the white, male celibate priests are not willing and capable of adapting to their
changing cultural environment. | observe also, that many of the Catholic white men
teaching at the Theological Faculties of State Universities in Austria and Germany are
not following the transition. The Catholic academics do not think and write about the
spiritually empowered individual Christian woman, man or queer. The male and female
theologians who tried to join the transition and published on the importance of the
individual, in the last 25 years were systematically denied to teach at Catholic Faculties
by the central Church authorities in Rome. Writing on possibilities of divorcing, on
married men and women priests, on an appreciation of lust and sexuality as mutual
experience of intimacy, on gender questions and Human Rights within the Catholic
Church lead to censure, repression and the loss of the job in the Catholic institution.
Alberigo describes the hard work of John XXIIl to make the few Cardinals he was
collaborating with in the preparation of the Council speak their minds and stop

remaining in the passive mode of respectful obedience to the papal authority.

My doctorate students in Innsbruck are Catholic priests coming from India, Indonesia,
Nigeria, the Democratic Republic of Congo, Uganda, the Ukraine and China who show
impressive efforts to respect their cultures, languages, rites and customs and to fight
for basic Human Rights for the suppressed women and men they are living with and
working for in their countries. These basic Human Rights concern Civil and Political
rights, Legal Rights, Economic, Social and Cultural Rights. Clothing, food, education,
work, family and a life that is free of private, public or state violence are basic concerns
of these young pastors. They fight for these basic Human Rights in the civil society but

not within the Catholic Church and its institutions.

Without Alberigo’s life work, it would be impossible for me to comment on a description
of this phase of transition (Alberigo, Giuseppe. Director. 1995-2001. Storia del Concilio
Vaticano Il. Bologna: Societa Editrice il Mulino). Peace and unity were the elements
John XXIII brought to the Council and the world; in unity with the people, he desired
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peace and some justice for the poor on this earth (Alberigo 1995b, 33). There was no
word on freedom and liberty on his mind. | did not study Pope John’s writings
systematically; therefore, | only want to present some disturbing facts. John XXIlI
condemned the writings of Pierre Teilhard de Chardin on the compatibility of evolution
and Christian faith (Fouilloux 1995, 90). This condemnation is a blow to the conciliation
of science and faith. That Pope John insisted on Latin as official language of the
Catholic Church documents his will to further maintain the rift between clergy and
people. Questions over the ordination of women (whether diaconate, priesthood, or
episcopate) were not on the mind of John XXIII. He certainly was not thinking that in a
few years Catholic lay women, men and queer would claim the ordination of non-
celibacy gays, as well as the blessing of same-sex unions and marriages. | do not think
that John XXIIl was familiar with the concepts of discrimination and the equal dignity,
liberty and rights of all humans. He was a mild and severe patriarchal father with a high
sense of responsibility that love and peace would rein his family. He was aware that
the last word was up to him, but he knew that peace demands many words before the
last was lasting. Talking the other day on the phone to Annemarie Fenzl who for more
than 50 years served Cardinal Koenig from Vienna as a private secretary, she told me
about Pope John: He was able to listen to the people and give the impression that the

people are heard. That was the surprising and healing quality of John XXIII.

Alberigo’s motivation for his work was to ease the controversy over the acceptance
and reception of the Council (Alberigo 1995a, 10). He wanted to lay the foundation to
overcome wounding controversy he writes at the beginning of the five big volumes of
his history of the Second Vatican Council (ibid). | am grateful for his methodical skills
that insist on situating the texts within the spirit of the Second Vatican Council (ibid).
Alberigo describes this spirit as the inspired task of renovation of the Church by paying
brotherly and sisterly attention to the lives of the people without discrimination of race,
religion or life. Allow me to note that the discrimination of gender and the obligation to
fight this injustice was not on the agenda of the Council. Nevertheless, the spirit of the
Council again links the Church and the message of the Gospel. | am studying the
Second Vatican Council in order to contribute with love to realizing the effective rule of

Human Rights law within the Catholic Church.

The work of the historian consists first in the assessment of documents. Alberigo will

study the sources, compare them and carefully use them as elements for the historic
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picture he constructs (Alberigo 1995a, 10). John XXIII prepared the announcement of
a general Council for January 25 of 1959 by hand (Alberigo 1995b, 21). Stuck in the
customs of the Codex of Canonic Law of 1917, the Vatican bureaucracy changed the
expression general for ecumenical. The expression ecumenical refers to the unity or
cooperation of Christians. John XXIII announces a general Council reaching out to the
men and women of all religions of this world. The cardinals of the Roman Catholic
Church prayed in the Roman Basilica of Saint Paul Outside the Walls for the unity of
the Christian Churches (bid.: 19). John XXIII's choice of the Basilica of the Apostle of
the Gentiles for the announcement of a general council concerning the whole world is

coherent with the foundational work of Saint Paul (ibid).

The political context of the announcement of the surprising Council was the Cold War
and the end of national colonialism. The world was split in two political blocks that
deterred each other with atomic weapons, economically and culturally. The Soviet
empire of Eastern Europe and Asia and the Chinese empire of the ruling Communist
Party tried to get the sympathy of the Third World for their organization of social life.
The United States of America and Western Europe tried the same. The Mass Media
began to demonstrate their growing influence on shaping and making public opinion,
the industrialization accelerated and the agricultural sector declined. Still
communication possibilities were far from the computer age that began some 15 years
later, the World Wide Web was not yet working. The people of the Third World did not
yet speak up internationally, the people of the First World were preparing to live the
sexual revolution, Woodstock, and the Hippies’ strive for liberty and communication
and the criticism of traditional institutions of society. The Catholics as all men and
women of the Second World were silenced and kept in social, cultural and economic
isolation behind the Iron Curtain. Regardless of these inhuman limitations and
restrictions on the individual, the social, economic, cultural and spiritual life, John XXIII
wrote in the announcement of his irrefutable will of a General Council (ibid, 22).

The euphoria that was produced by this Second Vatican Council in the Roman Catholic
Church for me as a child in the Catholic countryside of Austria was rather disturbing
and strange. | did not understand why and about what the engaged and active
Catholics, the young priests and the monks were exited. Apparently something very
special was happening to them so that they gave the impression to be on a trip of

happy making drugs. My mother told me of the later Cardinal Franz Koenig’s struggle
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to resist the Nazis. As a young parish priest, he formed the consciences, ignited the
spirit of a Christian life and encouraged the dreams for a life in freedom of the young
Austrian boys and girls like my mother and her brother. This small but influential
underground Church was preparing young Christians for a fundamental change of
Catholic life. According to my mother, this change would include the construction of
new cities, new communities, tolerance, freedom and loving solidarity of the sisters
and brothers in the Church. They would educate their children for an even a better
future. My personal experience with the institutional Church as a child and youth
contrasted with these utopian descriptions and dreams. Nevertheless, | heard of

alternative Christian models and communities.

Certainly, in the ten years as secretary of the bishop Giacomo Radini Tedeschi in
Bergamo, Italy, the later John XXIII (1881-1963) was formed by the bishop’s pastoral
commitment, that is by his concern and caring for the individual’'s well-being in the
Diocese according to the traditional Catholic conception of private and public life. The
young priest Roncalli learned from his bishop Radini that it is possible to organize, hold
and manage a Diocesan Synod in order to improve communication between the clergy
and lay men and women Catholics who engaged in the revival of the liturgical life. In
the decades before his papacy, Angelo Giuseppe Roncalli prepared the edition of the
documents of 16™ century Saint Charles Borromeo’s apostolic visit to Bergamo as
archbishop of Milan. Cardinal Borromeo, only twenty-two years old, was already the
leading statesman at the papal court in Rome. After the death of his uncle Pope Pius
IV, the former Cardinal Angelo de Medici, Charles Borromeo turned to care for his
Diocese. Caring for a Diocese in the time of the Council of Trent, where Borromeo was
taking part as the Pope’s advisor, meant to take care of the education and formation
of the clergy. Borromeo therefore established seminaries, colleges and clerical
communities. He was the most important of the 6 cardinals who in 1565 founded the
Roman Seminary where the young Roncalli got a scholarship to study theology. As
Pope John, many of his cardinals had studied in the Grand Pontifical Roman Seminary
near the Lateran Basilica in Rome, too. From the beginning, the Seminary was run by
the Jesuits and after the suppression of the Jesuits in 1773 the formation followed in
the spirit of Saint Ignatius combining his Spiritual Exercises with the task of intellectual
reflection. Pope John will return near to his Seminary taking his pastoral obligations
seriously at the Lateran Basilica where in 1904 he was ordained a priest by the (?)

bishop of Rome. The pastoral context of Tedeschi and Roncalli was the Tridentine
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Church. The historians point at Borromeo and his application of the Council of Trent
as the internalized model for the pastoral priorities of the later John XXIII (Alberigo
1995b, 26).

The idea to put not only the General Council for the bonum animarum that is the
wellbeing of the people on the agenda of his papacy was his idea (Alberigo 1995b, 20).
The idea to complete the Council with the aggiornamento of the Roman Catholic
Church’s Canon Law and the announcement of a Roman Synod John XXIlII received
from advisers in the first three months of his papacy (ibid, 21). The reasons he gave in
the announcement of the Council for the need of a Council were his authentic
convictions; he wanted to care for his diocese as a pope and bishop of Rome. His
predecessors neglected this spiritual source of their papacy (ibid). From his papal
basilica Saint Peter, John XXIll walked over to Saint John Lateran and took possession
of his patriarchal basilica as bishop of Rome; he walked to the prisons and visited the
sick in the hospitals. As Shepherd of the universal Church, John XXIII announced a
universal Council. In his announcement of the Council, he invited the faithful of the
separated Churches to participate in this symposium of grace and fraternity. It sounds
to me like an invitation to an ecumenical party in freedom and consensus. The
bureaucracy of the Vatican like the majority of the bishops all over the continents did
not understand and mutilated the official announcement: The separated Churches
again were called communities and thus neglected the status of brothers and sisters,
they were not invited to participate but to follow the Roman lead. The cardinals elected
John XXIII as a transitional pope and not as the pope of transition to the culture of the
world that lies outside the walls of the feudal and autocratic structures of the Vatican
and the palaces of its hierarchy (ibid, 30). The public greeted the announcement with
enthusiasm and interest (ibid, 48).

On July 4 of 1959, John XXIII wrote down the name of the Council to come. On July
14 of 1959, John XXIlII communicated the name Vatican Il for the council to his
Secretary of State Cardinal Tardini. Four days later he informed members of

theological faculties in Rome of this decision (ibid, 66).

We have to point at the fact that the group of 47 Catholic scholars of Christian theology

and Church historians exclusively consisted of white males, most of them celibate

Catholic priests. No woman theologian or historian participated in the construction of

the Second Vatican Council as an historic event of transition in the Catholic Church.
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These white men usually exclude the perspective of women and queer, are not
conscientious about gender discrimination, racism and sexism when writing the history
of the Second Vatican Council (Alberigo, Giuseppe. Director. 1995-2001. Storia del
Concilio Vaticano II. Bologna: Societa Editrice il Mulino). At the same time Alberigo’s
history is my possibility condition to write on the Second Vatican Council, | could not
do without it. The same is true about the monumental theological commentary on the
Second Vatican Council that Peter Hiinermann and Bernd Jochen Hilberath edited with
the collaboration of seven white male German theologians (Herders Theologischer
Kommentar zum Zweiten Vatikanischen Konzil. 2004—2005. Freiburg: Herder).

The German theologian Reiner Kaczynski (1939-2015) was a member of both working
groups and commented on the Constitution on the Sacred Liturgy Sacrosanctum
Concilium (Kaczynski 2004). Reiner Kaczynski was born in Wroclaw, Poland in 1939.
At the end of World War II, he fled with his family from Silesia as did hundreds of
thousands of Germans. He found his second home in Bavaria. The Germans left their
native homes fleeing the advancing Red Army and for fear of the revenge orgies of the
liberated Polish and Czech population that had suffered the brutal death orgies of Nazi
aggression and occupation. Kaczynski studied theology at the Gregorian University in
Rome and was ordained priest in 1964. He got his doctorate from the Catholic
Theological Faculty of the University of Trier, at German Catholicism’s most
distinguished academic liturgical formation, the Liturgical Institute of Trier. He worked
for five years at the Vatican’s Congregation for Divine Worship and the Discipline of
the Sacraments. From 1980 to 2004 he was professor of liturgy at the University of
Munich, Bavaria (Haunerland 2015, 311).

Kaczynski introduces his theological commentary of Sacrosanctum Concilium
speaking of the so-called liturgical movement at the beginning of the 20" century
(Kaczynski 2004, 11). The movement rooted in the work of elite liturgical theologians,
Benedictine monks of France and Germany and German professors of theology at the
University of Tubingen (ibid, 12). The Neo-Scholastic mainstream of European
Catholic theology worked at that time with the medieval concepts of Thomas Aquinas
and first ignored and later discredited the emerging liturgical movement and modern
concepts in theology. The theological groundwork of Johann Adam Moehler (1796—
1838) had pioneered the concept of the Church as a “holy community” and the most

important theologian of the liturgical movement of the 20" century, Josef Andreas
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Jungmann (1889-1975) takes up the concept in 1927 (ibid, 16). Jungmann recognizes
the social constitution of the Church as a holy community as a possibility condition for
the hierarchical structures of the Catholic Church, for the jurisdictional powers and
privileges of the hierarchy. He claims that the social structures of the Church take origin
in the inner structure of the Church as a holy community (ibid). Jesus Christ founded
this holy community of all believers for the sake of all humanity and only because of
the incarnation of the Word, this holy community is able to form a visible community
on this earth (ibid). Till the end of the time, women, men and queer shall speak the
Word and by speaking the Word renew the incarnation of the Son of Go’d ever
regenerating (ibid). The central term of this theological reform movement is active
participation; the speech-acts of all believers realize the basic agency of the Church
celebrating liturgy as a service of Go’d (ibid). For Moehler, the celebration of the
Eucharist realizes the basic agency of active participation, when all participants of the
congregation are active in a participative spiritual way and celebrate the memory of
Christ by offering their eulogy as sacrifice (ibid). There is no privileged position of the
priest because all are participating with their priestly dignity, as the Church fathers had
proclaimed (ibid). Following Franz Anton Staudenmaier, a student of Moehler, liturgy
can be described as the service of Go’d by means of holy actions, at holy times and
with the help of holy art (ibid, 17). Liberation and salvation are experienced in this
service of Go’d as an ongoing process; liberation and salvation have to be described

as reconciliation of men and women with Go’d, as communion with Go’d (ibid).

The liturgical movement was able to become a movement within the Catholic Church
thanks to the support of Pope Pius X (ibid, 23). His Motu Proprio on the importance of
the active participation of all participants at the liturgy from November of 1903 was a
decisive legitimation of the ecumenical movement (ibid). The liturgical movement
started with a speech by the Benedictine theologian Lambert Beauduin (1873—-1960)
on September 23 of 1909 in Mecheln, Belgium. Beauduin repeatedly claimed that
liturgy has to become democratized (French: il faurait démocratiser la liturgie) (ibid,
25). Beauduin considered liturgy as the true life of the Church and his insistence on
democracy aimed at opening access to the spiritual experience of liberation and
salvation of the people, of educating the poor, the uneducated people, the masses who
attended mass in the parishes (Wernert 2009, 76). The liturgical language of the
Catholic Church was Latin and for one thousand five hundred years only educated

priests, monks and nuns were able to understand the prayers at liturgy.
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Democratization meant for Beauduin the empowerment of all women and men of the
multitude attending the liturgical services to understand what was going on to be able
to profit for one’s own life and one’s relation to Go’d (ibid, 78). Beauduin protested that
the multitude of Catholic women and men assisting the Eucharist were bored because
there was no communication between them, they were silently sitting in their pews and
thinking of their own affairs (ibid, 80). The term active participation describes the
possibility condition of understanding liturgical prayers and rites and participating by
singing songs and following the homilies of the priests. Democratization of the liturgy
for the liturgical movement and the Second Vatican Council does not mean that the
faithful share and realize their equal dignity, freedoms and rights in liturgy. | am not
criticising that the liturgical movement and the Second Vatican Council did not
introduce the rule of democratic law into liturgy. | am criticising that the liturgical
movement and the subsequent Constitution on the sacred liturgy Sacrosanctum
Concilium of the Second Vatican Council did not follow the example of celebrating the
Eucharist as the Sacred Scripture, the New Testament, testifies and reveals.

Hebrews 5, 12 expects from the women, men and queer participants of the
congregation who are hearing the homily that they were teachers. Women, men and
queer Christians are supposed to be teachers in the Divine Service; they are not
supposed to be just listeners. Leading women and men are those “who preached the
word of God to you” and lived accordingly, they should be remembered and the fruits
of their lives assessed, “take their faith as your model” (Hebrews 13, 7). Grace
strengthens and confirms our hearts with security and not with ritual practices in the
Temple; Jesus sanctified the people outside the camp so “let us go to him, then,
outside the camp, and bear his humiliation” (Hebrews 13, 13). The assembly should
listen to their leading women and men and be persuaded (Hebrews 13, 17). The
congregation of the faithful does not discriminate anybody. Access to Go'd by faith for
all women, men and queer is manifest by faith in Jesus Christ and the Eucharist

celebrates with Jesus Christ this access to Go'd.

Joel 2, 28 and Acts 2, 17 testify that the Spirit is poured out on all, both daughters and
sons prophesize in the liturgy (Berger 2011, 154). At the beginning of the second CE,
the Didache witnesses the link between prophet and presider in that it allows prophets
to eucharistize, that is, pray in thanksgiving, “as much as they wish” (Didache 10, 7)

(ibid). At least for this earliest church order, the charism of prophecy authorizes
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Eucharistic praying and presiding, a charism that was not gender-constrained.
Examples of women prophets in the New Testament are Philip’s four daughters (Acts
21, 9). Even Mary has a tradition as a priestess. In 1913, images of Mary in priestly
vestments were forbidden, invocations of the Virgo Sacerdos soon followed (ibid). The
Superior General of the Daughters of the Sacred Heart of Jesus had requested
permission to use this title in prayer in the houses of her congregation. All devotions to
Mary as Virgo Sacerdos also were prohibited, and the officially approved prayer was
withdrawn. One reason for this turn of events was surely the fact that by then questions
were being raised within the Women’s Movement about the exclusion of women from
priestly ordination (ibid, 161). Gender contestations surrounding liturgical leadership
emerged early on, only to be answered (or muted) by a decisive linking of masculinity
and priestly presiding; this decisive link constantly had to be re-asserted and re-
narrated throughout the centuries, “requiring, as does any tradition, ongoing repetition

to it with seeming inevitability” (ibid).

Despite Sacrosanctum Concilium, despite the realization of liturgical reform in the
Catholic Church and despite academic theological reflection, in 2011, Berger has to
confirm that the choice of passages for reading in liturgical worship is androcentric
(ibid, 173). The lectionary for Sunday Masses in the Roman Catholic Church does not
attend carefully enough to biblical stories about women. The story of the two Hebrew
midwives, Shiphrah and Puah, who set the scene for the Exodus by defying pharaoh,
is simply cut out of the liturgical reading of Exodus 1, 8-22. The lectionary reading lets
worshippers know about this pharaoh while hiding the two Hebrew women who defied
him (ibid). Berger accuses the male celibate Church leaders of being very conscious

of the fact that they have to mute women voices in order to stay in power (ibid).

Studying the history of the making of Sacrosanctum Concilium and its theological
commentary by the male scholars of Catholic theology, we have to bear in mind the
damning bias of silencing the liturgical repression of women. The link between
masculinity and liturgical leadership is masked by unconscious or conscious
suppression (ibid, 122). The authoritative pattern of liturgical leadership in the Catholic
Church continues constructing gender as gender differences, despite the fact that
Jesus does not segregate and separate and “has no fear transgressing taboos of

injustice to women” (ibid, 24).
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Pope Paul VI promulgated Sacrosanctum Concilium on December 4, 1963 (Paul VI.
1963) together with the Decree on the Media of Social Communications Inter Mirifica

(Paul VI 1964b) on the last day of the second session of the Second Vatican Council.

3.2 Development of the text of Sacrosanctum Concilium

Mathijs Lamberigts, historian and theologian from the Catholic University of Leuven,
writes about the debate on liturgy during the first session of the Second Vatican Council
(Lamberigts 1996). On October 22, 1962, the aula in Saint Peter began discussing the
schema on the liturgy (ibid, 130). On September 4, 1962, Pope John XXIIl nominated
the Spanish Cardinal Larraona, then prefect of the Vatican congregation for the rites,
President of the Conciliar Commission for Liturgy (ibid). During the preparatory phase
of the Council, many bishops had asked for liturgical reforms. The scheme on liturgy
had been very well prepared and enjoyed the consent of the experts. The scheme on
liturgy indeed was the right document to prove to the bishops that the Council could
work constructively (ibid). We remember that after the opening speech of John XXIlI
on October 11, 1962, the Council was interrupted the next day because the bishops
protested and claimed their right to freely elect the members of the commissions of the
Council (Riccardi 1996, 47). The self-government of the Council had begun and
working on the widely consented scheme on liturgy was welcomed as an opportunity

to give the bishops security that the Council functions (Lamberigts 1996, 130).

Larraona had substituted Annibale Bugnini, who was the secretary of the preparatory
commission with the Franciscan Ferdinando Antonelli (ibid). Larraona considered
Bugnini to be too progressive. In reality, Bugnini was the principal author of the
prepared scheme that came up for discussion and he was the only secretary of a
preparatory commission who was not to continue as secretary of the corresponding

commission of the Council (ibid).

Annibale Bugnini (1912-1982) entered the Order of the Congregation of the Mission.
He was absorbed by his pastoral work in a suburban Roman parish by the publications
for the missions of his congregation and the redaction of a scientific liturgical journal.
He became professor at the Pontifical Lateran University and in 1948 was appointed
secretary of the commission for liturgical reform by Pope Pius XII. In 1960, he was
appointed secretary of the Pontifical Preparatory Commission of the Liturgy by Pope

John XXIII, which essentially drafted the document that would become Sacrosanctum
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Concilium, the Council’'s Constitution on the Sacred Liturgy (Kaczynski 2013, 65). In
1962, he was also sacked as professor at the Pontificial Lateran University. What had
happened? Accusations or denunciations that he was a Freemason are discussed as
the cause of Giovanni sacking him. In 1964, he reappeared and made a comeback,
appointed by Pope Paul VI as secretary of the Consilium for the implementation of the
Constitution on the Liturgy (ibid). This was the papal institution which was to control
that liturgical reform was implemented by the bishops all over the world. In 1972, Paul
VI consecrated him bishop. Three years later, accusations of Bugnini being a
Freemason reappeared. Paul VI economized in a curial reform the secretary by
sending Monsignor Bugnini to Iran. In 1979, the archbishop and nuncio Bugnini
discussed the release of 54 American hostages with Ayatollah Khomeini, the Iranian
leader. Eventually they were released in January of 1981, but Khomeini did not want

to meet Pope John Paul Il on the matter,

The aula debated the scheme until November 13, 1962. National bishops’ conferences
brought forward the majority of the 328 oral interventions during the debate. They
spoke of the use of Latin and the use of vulgar languages in liturgy and the possibility
of priests concelebrating the Eucharist. They further discussed the communion of
bread and wine, the adaptation of the liturgy to local cultures, the powers of the bishops
to realize liturgical reforms, the reform of the Brevier, of the Missal, the Ritual, and the

reform of the sacrament of anointing the sick (ibid, 133-35).

The Chilean bishop E. Larrain Errazuriz, who had transformed his bishop’s palace into
a shelter for the poor, spoke in the name of some South American bishops. He asked
to adopt the Church’s liturgical celebration to the culture and life of the poor (ibid, 170).
He claimed that the little baby in the stall of Bethlehem is the model for liturgical
simplicity and criticized the pompous processions of the Catholic Church, showing off
her precious metals, monstrances and mitres. The luxury of golden churches and
baroque cathedrals is not coherent with the preferential choice for the poor that we
have to take in the name of Jesus (ibid). Yoshigoro Taguchi, bishop of Osaka, told the
aula that in Japan’s culture of discrete perfection of the simple, the exuberant splendor
of the liturgical cups, candelabras and golden brocade, offends the Japanese mind and

mentality for liturgical forms (ibid, 171).

The bishops of the Third World countries empathically insisted on the necessity for
liturgical reform (ibid, 175). A relative majority of the aula was ready for moderate
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liturgical reforms. Latin and the use of the vulgar languages were at the center of this
reform. A minority of Roman bureaucrats were against any liturgical reform (ibid).
Cardinal Tisserant, president of the directive board of the Council, proposed a first
directive vote on the scheme on liturgy. Cardinal Confalonieri diligently asked the aula
for approval of the directive criteria for liturgical reform that is its pastoral concern and
fidelity to the faith. He proposed that the scheme would be voted later when all
necessary corrections had been introduced into the text (ibid). The instrument of an
orientation vote, a kind of democratic procedure to find consensus in the steering
process of decision-making, was the contribution of Professor Constantino Mortati,
eminent member of the Italian Constitutional Court, to the Council (Alberigo 1996, 620).
The further development of the Second Vatican Council proved that the procedure of
the orientation vote significantly enhanced the consensus finding process of the

Council.

Given the many critical voices during the debate on the scheme for the liturgy, it was
a surprise for all that the vote on Confalonieri’s proposal of November 14, 1962, the
first vote of the Council, passed with 2,162 votes in favor, 46 votes against and 7
irregular votes (ibid, 176). The ensuing discussion and several votes concerning
modifications were very constructive, on December 6, 1962, the General Secretary of
the Council bishop Felici asked the aula to vote on the text of the first chapter. The
aula accepted and voted the next day with a similarly overwhelming majority as the

first vote and approved the first chapter of the liturgical constitution (ibid, 192).

The high majority of Yes votes for liturgical reform on November 14, 1962 ended the
honeymoon of the Council (Ruggieri 1996, 259). After liturgical reform that the bishops
widely recognized as necessary, the Council entered the debate on a central question
of faith. The Council was asked to clarify the relation between the oral revelation by
Jesus Christ and its successive transmission by tradition and in the New Testament.
Was the tradition of the Church’s teachings an authentic part of revelation or was
revelation only to be found in the Scriptures? Since the bishops were not prepared
theologically to deal with this questions many meetings between theologians and
bishops that took place in the first weeks of the Council in order to educate the bishops
with these kinds of crash courses for the discussion on the scheme on revelation. The
text on the sources of revelation that had been prepared by the preparatory

commission for the Council spoke of two sources of revelation, the Scripture and
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tradition (ibid, 261). The Council of Trent only spoke of Scripture as source of revelation
and cardinals, bishops and theologians heavily criticized a doctrine speaking of two

sources of revelation (ibid).

Since debate on the question was very controversial, the presidency of the Council
decided to vote, if the discussion on the prepared text should go on or not. In case of
a no vote, the prepared text would have to get worked over completely. The no vote
did not get the necessary two-thirds majority. Only the pope could overcome the
impasse and John XXIII decided to create a commission that would have to work over
the text (ibid, 293). This decision of Pope John XXIII opened the way for the Second
Vatican Council to overcome the fixed formulas of codified faith that had ruled the
Church since the Council of Trent (ibid).

The scheme on liturgy remained the only scheme that had been prepared by the
preparatory commission of the Second Vatican Council and also found the consensus
of the bishops in the aula of the Council. During the intersession of 1962-1963, the
amendments were integrated into the scheme. Only the commission on the liturgy
continued to work with confidence after the death of John XXIII (Melloni 1998, 39).
Almost all other commissions needed the backing of the future pope for constructive
work to overcome the growing rifts between traditionalists and reformers (ibid). The
final text of the scheme on liturgy was sent to the Council fathers in the summer of
1963, the commission on the liturgy had reached consensus on the remaining
questions for discussion in the aula (Kaczynski 1998, 210). On September 29, 1963,
Paul VI indicates in the opening speech for the second session of the Council that he
hopes to get the document on liturgy passed in the upcoming second session of the
Council (ibid, 212).

The introduction and the first chapter of the scheme on the liturgy were ready for
approval by the Council at the beginning of the second session (ibid, 214). On October
8, 1963, five amendments for chapter two concerning Sunday mass, the order of the
readings and the homily successfully passed the necessary votes. On October 9,
1963, the votes on chapter two continued. The amendments concerned liturgical
language, communion of the bread and the cup and the active participation of the laity
in the celebration of Sunday Mass and on feast days (ibid, 215). On October 10, 1963,
seven amendments concerning the concelebrating of priests at the Eucharist passed
the necessary votes (ibid, 216). After these positive votes it was a surprise on Monday,
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October 14, 1963 that the final vote on chapter two did not receive the necessary two-
thirds approval. 781 votes still asked for minor corrections and therefore chapter two

had to go back to the Commission (ibid).

On October 15, 1963, voting on amendments to chapter three concerning the
sacraments followed, on October 16, 1963, amendments concerning the
administration of the sacraments followed (ibid, 217). The vote on October 18, 1963 of
chapter three also brought this chapter back to the liturgical commission (ibid, 218).
Discussion on the amendments to chapter four concerning the Liturgy of the Hours
began on the same day (ibid). The votes on the following days were positive and on
October 24, 1963, the whole chapter four passed the final vote (ibid, 220).

The Jesuit Josef Andreas Jungmann from the University of Innsbruck, world famous
expert on the historic development of the liturgy, especially the Eucharist, stubbornly
insisted over and over again on a reform of the Liturgy of the Hours in the liturgical
Commission (ibid, 230). His determination to fight the Commission’s and the Council’s
indifference on his point did not lose intensity during the whole period of the Council
(ibid, 231). He argued that the working rhythms of modern industrial civilizations differ
substantially from the working days during agricultural production economies. It does
not make sense to oblige contemporary priests to offer a prayer in the morning and in
the evening, to the Vespers and the praising of God in the morning and to prescribed
prayers in a rhythm of three hours. The liturgical commission did not take up his
suggestion to reform these prayers of the priest by adapting it to the rhythms of modern
life and working habits (ibid). Neither the liturgical commission nor the Council
understood these deep and fundamental changes in the lifestyle of the priests in an
age of global communication and totally desynchronized working patterns. Jungmann,
the mountain farmer from the Alps was no diplomat like Philips from Leuven. Jungmann
did not recognize the art of compromise; he did not understand how to work for
majorities and to lobby for support of his ideas (ibid). His students at Innsbruck
remember the bitter contrast of his inspiring ideas and his boring lecturing style,
monotonously reading stiff sentences from his notes without making eye contact with
his audience. Jungmann’s successor at Innsbruck, the German Jesuit Hans Bernhard
Meyer, to whose support | largely owe my appointment as professor of Christian Ethics
at the University of Innsbruck, continued to work for reform of the Liturgy of the Hours

and he, too, failed. As a consequence of this failure of reforming the Liturgy of the
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Hours, the majority of priests in Europe after the Second Vatican Council simply
abandoned praying the Liturgy of the Hours.

Discussion on chapter five of the text on the liturgy began on October 24, 1963 and
was on the liturgical year. The text was approved by the vote of October 29, 1963.
Discussion of chapter six on church music began on October 25, 1963, and the whole
chapter was approved on October 30, 1963. Chapter seven on church art liturgical

tools was approved on October 31, 1963.

After the voting of the aula of the Council, the liturgical commission had to revise the
amendments; there was lots of work to do (ibid, 226). On November 28, 1963, the
liturgical commission met for the last time (ibid, 234). The seven chapters of the
liturgical constitution passed the votes and on December 4, 1963, the council approved
the whole document on the Constitution of the sacred liturgy with an overwhelming

majority of 2,147 votes of approval and only 4 negative votes (ibid, 240).

Cardinal Larraona was president of the Congregation for the rites of the Vatican and
he was also president of the liturgical commission of the Second Vatican Council.
Already on November 9, 1962, a group of experts from the liturgical commission wrote
a letter to the Secretary of State Cardinal Cicognani saying that Cardinal Larraona was
not capable of leading the liturgical commission and suggesting to replace him with
Cardinal Lercaro (ibid, 257). The complaints about Larraona being incapable of
realizing liturgical reform in the Catholic Church continued and on October 10, 1963,
Paul VI told the moderators of the Council that he wanted Cardinal Lercaro to prepare
a document establishing some norms for the reform of the liturgy (ibid, 258). With the
motu proprio Sacram Liturgiam, of January 25, 1964, Pope Paul VI announced the
formation of a committee to revise all the liturgical rites. The committee was later called
the Consilium (ibid, 263). Paul VI formed the Consilium on liturgy on February 29, 1964
(Vilanova 1998, 371). Cardinal Lercaro, a recognized liturgical expert, headed the
committee, and Bugnini was rehabilitated and became secretary. Cardinal Larraona
was nominated a member too. It was important for Paul VI to be able to demonstrate
his capacity to act with liberty and to balance his authority with the collegiality of the
college of the bishops by naming Cardinal Lercaro, who was not a Cardinal of the Curia
(ibid, 372).
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It took some time to clarify the respective responsibilities of the Congregation of the
rites and Consilium for liturgical reform. On January 7, 1965 Cardinal Secretary of State
Cicognani informed the Prefect of the Congregation of the rites Cardinal Larraona, that
Cardinal Lercaro and Bugnini are authorized to present suggestions for the

implementation of the liturgical reform (Kaczynski 1998, 268).

On March 25, 1964, Lercaro informed the Episcopal conferences that Consilium will
help them with guidelines and instructions for the application of the liturgical reform
(Vilanova 1998, 494). Consilium and Lercaro were very important for the success of
the liturgical reform especially during the unstable moments of the intersession in the
spring of 1964, with all the elements of the bishops’ insecurity on how to proceed.
Lercaro was an important person to bring liturgical reform to the Roman Catholic
Church all over the world. He contributed to the cooperation of the bishops’
conferences on the application of liturgical reform in their cultures (ibid). In the spring
of 1964, the French and German bishops’ conferences published first norms for
liturgical reform (ibid, 495-96). The British Catholics bishops’ conference followed in
June with a publication (ibid, 497). The Italian and the Spanish bishops’ conferences
published texts on liturgical reform (ibid, 499). The bishops of Latin America and the
Caribbean were not all enthusiastic about liturgical reform, especially in Bolivia,
Venezuela and Ecuador there was not much impulse for liturgical reform by the bishops
(ibd.: 502).

Africa used the liturgical reform to work on an effective incarnation of the Christian
mystery in their cultures (ibid, 503). Elements form the natural religions were taken into
consideration to be reconciled with Christian liturgical rites. Relations to the Muslims
for the first time were taken into consideration. The importance of rites and rituals for
African cosmology and anthropology was recognized and taken seriously (ibid). The
function of feasts as necessary interruptions of the hard rhythms of daily work were
acknowledged (ibid). The African Catholics consented to the necessity of overcoming
the European chains of cultural imperialism in liturgy. Yago, the archbishop of Abidjian,
Ivory Coast, spoke in a letter of the Africanisation of Christian ceremonies (ibid). The
Latin liturgical tradition was to be replaced by the African (ibid, 504). The Catholics in
Egypt spoke of their tradition of plural rites and liturgies pointing at the peaceful
coexistence of their Catholic Latin rite, the Mennonite rite, the Coptic, Armenian, Greek,
Syrian and Chaldean rites (ibid, 505).
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In Japan, Korea, Taiwan and Vietnam liturgical reform was eagerly greeted with joy
(ibid, 507). To replace knee bend for inclination was a very significant change for
expressing the Catholic faith in the ways of one’s own culture. Other problems of
acculturation or enculturation of liturgical expression were of more delicacy. One
burning question is the question of how to deal with the veneration and cult of ancestors
(ibid)?

3.3 Sacrosanctum Concilium

Sacrosanctum Concilium consists of an introduction followed by seven chapters and
an appendix.

3.3.1 Introduction

The introduction counts four numbers. Sacrosanctum Concilium 1 introduces the
documents of the whole Second Vatican Council and describes the four aims that Pope
John XXIII had set out for the Council and which Pope Paul VI had approved and
promulgated (Kaczynski 2004, 54). The Council wants to serve by enhancing “the
Christian life of the faithful”, to adapt “to the needs of our times those institutions which

» o«

are subject to change”, “to foster whatever can promote union among all who believe
in Christ”, and “to call the whole mankind” to join the ways of Jesus Christ realizing the
just world of Go’d (Sacrosanctum Concilium 1). From the beginning, Sacrosanctum
Concilium is clear about the aim of the Second Vatican Council that is to adapt the
Catholic Church to the needs of our times without touching untouchable institutions. In
Sacrosanctum Concilium 2, we hear a little bit more about these unchanging
institutions. During the discourse at the end of the first session of the Council, on
December 8, 1962, John XXIII affirmed that beginning the work of the Council with the
text on sacred liturgy is justified, because liturgy is the expression of women, men and
queer relating to Go’d according to revelation and the teaching of the Church
(Kaczynski 2004, 54). At the end of the second session of the Council, Paul VI
promulgates on December 4, 1963, the Constitution on the Sacred Liturgy
Sacrosanctum Concilium declaring that the celebration of the liturgy constitutes “the
nature and the dignity” of the life of the Church (ibid). It is also true, that nobody
participating in the elaboration of the text on liturgy was aware of the fundamental

importance of the document for the whole Council (ibid).
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“The real nature of the true Church” and “the mystery of Jesus Christ” is realized “most
of all in the divine sacrifice of the Eucharist” (Sacrosanctum Concilium 2). Very
interestingly, the Constitution on the Sacred Liturgy from the beginning describes the
two aspects of the Catholic Church. One aspect is called the “divine”. Sacrosanctum
Concilium does not yet speak of the Church as communion, or as the people of Go'd
as later documents of the Council will do. Lumen Gentium 9 will speak of the Church
as “the messianic people” destined to bring together all human beings that is
“established as a communion of life, charity and truth” (Paul VI 1964a). The other
aspect of the Church is called “human”. The magisterium of the Church and Canon
Law speak of the Church as divine and as human. The Church at the same time is
divine and human that is “the society of men who are incorporated in it and who, under
the direction of the sovereign pontiff and the bishops, pursue in common the end to
which they are called, communion in divine life” (Onclin 1967, 733). All documents of
the Council will abide by defining the Catholic Church as a hierarchical society and as
an invisible community that is directed “to that city yet to come, which we seek
(Hebrews 13, 14)” (Sacrosanctum Concilium 2). In the last five decades, my German
speaking Catholic male colleagues principally forgot to question the validity of the
hierarchical structure of the Catholic Church. They ignored the claims to the male
celibate priestly hierarchy as true and divine constitution of the Church as society in

the Constitution on the Sacred Liturgy and in the whole Second Vatican Council.

It makes sense for a Constitution on Sacred Liturgy to use the Letter to the Hebrews
that is a homily used in the liturgical service of the congregation of believers (Kleinig
2016, 36), as Scriptural authority and for theological argumentation. Yet, the citation of
Hebrews 13, 14 is incomplete and ignorant of the social context of the homily. The Lord
Christ Jesus is available and accessible to all listeners and patrticipants of the service
that “revolves around the presence of Christ Jesus as the hearers’ great High Priest
and their possession of him (Hebrews 4, 14; 8, 1; 10, 21)” (ibid, 34). There is no
hierarchy, the order of the divine and human congregation centers around the
presence of Jesus Christ and there is no priest but Jesus Christ. Throughout Hebrews,
Jesus speaks to his congregation from heaven. On earth, human leaders are allowed
to speak Go’'d’s Word to the congregation in the Divine Service (Hebrews 13, 7; 2, 3;
2,5; 6, 9) (ibid, 53). In Hebrews 5, 12, the preacher expects from the women, men and
queer who are participating in the congregation that they become teachers of Go’d’s

Word in the Divine Service. The preacher of the homily encourages the women and
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men of the community to teach, not to dumbly listen and obey the words of a hierarchy
of celibate men priests.

Sacrosanctum Concilium 2 speaks of “the divine sacrifice of the Eucharist” but fails to
describe this sacrifice with Hebrews 13, 15 as a sacrifice of praise, as a eulogy.
Sacrosanctum Concilium is not interested in Hebrews any more; the first citation of

Hebrews is the last one.

I am conscious of the fact that the use of vernacular language in Roman Catholic liturgy
is the possibility condition for active participation of the laity in liturgical services. | am
also conscious of the fact that the Second Vatican Council realized this possibility
condition after centuries of exclusively using Latin as church language. Nevertheless,
fifty years after the Council we have to recognize that Sacrosanctum Concilium and all
the other precious documents of the Second Vatican Council cite the Sacred Scriptures
avoiding any reference to the egalitarian relations of mutual reciprocity of love of the

Christian sisters and brothers.

Fifty years after the Second Vatican Council, we have to be conscious when using its
documents that the equal dignity, freedom and rights of women, men and queer
Catholics within the Catholic Church was not on the mind of the council fathers.
Whenever the documents of the Second Vatican Council feel the need to reassert, re-
narrate and reclaim the decisive linking of masculinity and priestly presiding at the
Eucharist or of the hierarchical structure of the Church in general, they reassess that
claim. They use pieces of Bible verses and interpret them out of their social and historic
context in order to maintain the status quo of clerical power and discrimination of the
laity. | am not authorized; neither am | willed to accuse the council fathers. Accusation
is not my point. The fact that the bishops, cardinals and popes of the Council were not
aware of their abuse of powers and of their discrimination of the laity belongs to the
historic horizon of the Council. Fifty years after the Council, | am determined to claim
reciprocal relations of mutual love between sisters and brothers in the Catholic Church,
to claim equal dignity, freedom and rights of all women, men and queer Catholics in

the Catholic Church as human and divine institution.

Sacrosanctum Concilium 2 presents the first examples of the use of citations from the
Sacred Scriptures to assess the male celibate priestly power hierarchy of the Catholic

Church as inevitable truth and as the true nature of the Church as human society and
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divine community. The citation of Ephesians 2, 21-22 is incomplete and distorts the
message of the Sacred Scripture, because the Council receives the divine aspect of
the Church and represses the human aspect of the Church as congregation.
Ephesians 2, 20 clearly speaks of the Church as built on prophets and the apostles
and Jesus Christ as corner stone and Ephesians 2, 22 addresses all believers and
their common vocation to build the temple of Go’d. This temple of Go’d is constructed
by the Holy Spirit (Ephesians 2, 22) and not by a pope, cardinal or bishop holding

power to govern, teach and preside the liturgy.

Next, Sacrosanctum Conciium 2 cites Ephesians 4, 13 out of context. Jesus Christ
gave to some “that they should be apostles, to some prophets; to some, evangelists,
to some, pastors and teachers” (Ephesians 4, 11). Their common service is to “build
up the body of Christ” (Ephesians 4, 12) and yes, our hope is that we will “fully mature
with the fullness of Christ himself’ (Ephesians 4, 13). “The fullness of Christ” clearly
aspires to a divine hope of the faithful, but Ephesians 4, 14 is very clear about the fact
that the way of realizing this hope and the validity-condition of this way is living “by the
truth and in love”. Christ fits and joins the whole Body together, “every joint adding its
own strength, for each individual part to work according to its function. So the body
grows until it has built itself up in love” (Ephesians 4, 16) and not in submission to a

pope with supreme governmental, juridical and teaching powers and his hierarchy.

The old prophet Isaiah claims that the Lord will “assemble the outcasts of Israel” as “a
signal for the nations” (Isaiah 11, 12). Sacrosanctum Concilium 2 uses this reference
to Isaiah for assessing that the faithful may teach Christ to those who are outside of
the Church. This claim implies that the faithful, that is the laity of the Catholic Church,
is not allowed to teach Christ inside the Catholic Church. This kind of discriminating
Church will not be able to gather together “the scattered children of God” as
Sacrosanctum Concilium 2 claims citing John 11, 52. According to John 11, 52, it is
again the Lord and not any Church who will “gather together into one the scattered
children of God”. In the reference John 10, 16 it is Jesus, the good shepherd, who
speaks as the one shepherd for the one humanity. The Catholic Church will not gather
humanity, as the claim of Sacrosanctum Concilium 2 pretends; Jesus Christ is the good
shepherd. Concerning the Council’s reference to the Gospel of John when speaking
about “the divine sacrifice of the Eucharist” (Sacrosanctum Concilium 2), we may affirm

that in John 13, Jesus washes the feet of the apostles. It is clear therefore, without the
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service of washing the feet of each other, without the effective service of love for each
other, there is no credible divine service of liturgy at all.

Sacrosanctum Concilium 3 affirms that “concerning the promotion and reform of the
liturgy”, “practical norms should be established”. In Sacrosanctum Concilium 2, Jesus
Christ speaks as shepherd of all humanity. Sacrosanctum Concilium 3 abandons the
catholic aspect of the Gospel, abandons the aim of liturgical celebration, that is the
celebration of the redemption of the faithful (Sacrosanctum Concilium 2) and prefers
to concentrate on norms for the rite. There were discussions in the liturgical
commission and some members insisted on describing the means for realizing the aim
of liturgy together with the aim. In the end the wish for clear norms and practical

directives for liturgical reform prevailed (Kaczynski 2004, 56).

Claiming, “the practical norms which follow, however, should be taken as applying only
to the Roman rite” restricts the attention of the Second Vatican Council to the Latin rite
of the Roman Church. The Ambrosian Milanese rite and the Old Spanish rite are also
valid Latin rites. Kaczynski comments that the Council behaved like a Roman synod of
the Latin Church and not like an ecumenical council of the whole Church because the
fathers dealt with the reform of the Roman Latin rite only (ibid, 57). This concentration
on the Roman Latin rite is justified. It does not make sense to reform the rite of the
Oriental Churches united with Rome, if the Orthodox Churches will not reform too (ibid).
Sacrosanctum Concilium 3 anticipates the later development. The Roman Curia will
take over control of the reform of liturgy and restrict the participation of the regional

bishops’ conferences in the liturgical reform (ibid, 56).

Sacrosanctum Concilium 4 speaks of the Roman Catholic Church as the “holy Mother
Church” and declares to respect those rites that are recognized by Canon Law. It is
clear that the supreme legislator of Canon Law is the Roman pope who is not
accountable to anybody in the Catholic Church. Rome watches new developing rites
for celebrating the Eucharist and other liturgical celebrations subordinated to Rome
suspiciously. When, in 1988, the episcopal conference of the Republic of Congo
presented a Mass book integrating elements of local cultures, Rome insisted that the
missal was called “Roman missal for the dioceses of Congo” (ibid, 59). In 1995 and in
2001, Roman instructions on liturgy and enculturation made it very clear that Rome
does not want the development of new rites but allows only for an adaption of the
Roman Latin rite to regional and local cultures (ibid, 58-59). In the light of this Roman
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centrist perspective, the propositions from bishops from the Congo and from China on
the pre-preparatory liturgical commission of the Second Vatican Council will not be
received soon (ibid, 60). The bishops had asked to develop liturgies in accordance with
different cultures such as a Western, a Semitic, an African, a Chinese-Japanese, a

Slavic and a South-American liturgy (ibid).

3.3.2 First Chapter

The first chapter of Sacrosanctum Concilium deals with “general principles for the
restoration and promotion of the sacred liturgy”. A first point tries to describe “the nature
of the sacred liturgy and its importance in the Church’s life”. Today we rather speak of
the function of liturgy and try to describe the multiple cultural forms in the life of the
Christians that realize the function. The function of Christian liturgy is realizing a bit of
the just world of Go’d by celebrating together the hope of salvation and praying with
Jesus Christ. Kaczynski insists on the description of a liturgy’s function. The
Constitution on liturgy starts describing the function of liturgy in the first chapter of
Sacrosanctum Concilium 5-13 and thus confirms that form follows function (Kaczynski
2004, 60).

Sacrosanctum Concilium 5 recalls with pieces of 1 Timothy 2, 4 and Hebrews 1, 1
Go’d’s history of salvation and Go’d’s universal will of salvation for all women, men and
queer (ibid, 61). Pieces from Isaiah 61, 1 and Luke 4, 18 hint at Go'd’s preferential
option for the poor, and call Jesus Christ “doctor of the body and the spirit” referring to
Ignatius of Antioch (ibid). The reference to 1 Timothy 2, 5 that claims Christ as mediator
between Go’d and women, men and queer, serves to legitimize Sacrosanctum
Concilium as a continuation of Pope Pius’ Xl encyclical of 1947 that approved of the

liturgical movement and had already used the above biblical reference (ibid).

Pointing at Christ’'s mediation affirms his priesthood. This is in line with the Letter to
the Hebrews. The intention of the Council and of the popes is to legitimate their priestly
function as vicars of Christ and this use is not doing justice to the Scripture. | am not
investigating how Sacrosanctum Concilium uses the Bible, | point at the importance of
the fact that the Council uses the Scripture at all (ibid, 60). The citation from the
Christmas oratorio of the oldest preserved Sacramentarium of the Roman liturgy, the
Sacramentarium Veronese, refers to the priestly salvific agency of reconciliation of
Christ in the liturgy and refers to Christ’s gift and realization of the perfect cult that is

“fullness of divine worship” (Sacrosanctum Concilium 5). The Council rediscovers the
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historic foundations of the sacred liturgy, which is true. It is also true, that the Council
and the following liturgical papal instructions to our days consider the liturgy of the
Catholic Church completed by the development of the Roman rite in the fourth to the
sixth century CE. The multitude of countries in the world are not allowed to develop
new rites according to their cultures. All possible reform is an adaption of the Roman

rite and excludes the development of new rites in new cultures (ibid).

“Redeeming mankind and giving perfect glory to God” constitute the “paschal mystery”
of Jesus Christ. The faith in the paschal mystery is the faith in the death and
resurrection of Jesus Christ. The Church celebrates the paschal mystery as
“sacrament of the whole Church” (Sacrosanctum Concilium 5) by celebrating the
sacraments, the sacramentals, the liturgy of the word and the liturgy of the hours (ibid,
62).

Angelus A. HauRling, the Benedictine liturgist of Maria Laach, called the term “paschal
mystery” the heart of Sacrosanctum Concilium (ibid, 63). From the beginning of the
liturgical preparatory commission, French auxiliary bishop Henri Jenny had asked for
the theological foundation of the liturgy by the explication of the term paschal mystery
(ibid). We find the term in Sacrosanctum Concilium 6, 61, 104, 106, 107 and 109. The
term always expresses the center of the history of salvation and of the faith of the
Church and the Christians, and unites the confession of the faith with the celebration
of the faith (ibid).

Sacrosanctum Concilium 5 speaks of “redeeming mankind” and recalls with pieces of
1 Timothy 2, 4 and Hebrews 1, 1 Go’d’s history of salvation and Go’d’s universal will
of salvation for all women, men and queer (Kaczynski 2004, 61). The Constitution on
the Sacred Liturgy stands at the beginning of the Second Vatican Council. Only at the
end, does the Council assess Go’d’s universal will of salvation as the one economy of
salvation that comprises the entire human family. The Council then proclaims, “The
Holy Spirit offers everyone the possibility of sharing in the paschal mystery in a manner
known to God” (Gaudium et Spes 22).

Sacrosanctum Concilium 6-13 deal with different forms of liturgically realizing the

paschal mystery.

From the time the first believers in the Word were baptized, “the Church has never

failed to come together to celebrate the paschal mystery”. They continued “in the
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teaching of the apostles and in the communion of the breaking of bread and in prayers
... praising God and being in favor with all the people (Acts 2:41-47)” (Sacrosanctum

Concilium 6).

The Church continues the work of salvation of Jesus Christ in the liturgy. The
proclamation of the mystery of salvation goes together with the performance of the
mystery of salvation in the liturgy (ibid, 63—64). With the references to Romans 6, 4,
Ephesians 2, 6, Colossians 3,1 and to 2 Timothy 2, 11 the Council uses the Pauline
concept to describe baptism as the realization of the paschal mystery (ibid, 64). With
references to 2 Corinthians 9, 15 and Ephesians 1, 12 the Council describes the

Eucharist as realization of the paschal mystery (ibid, 65).

The Council fathers were not aware of the concept of realizing social choices when
Christians celebrate the paschal mystery. Cardinal Raul Silva Henriquez from Santiago
de Chile taught the Council that the Holy Spirit is given the Christian women, men and
gqueer as empowerment for their social choices for realizing the paschal mystery in their
lives, and also in the liturgy, in the sacraments, in baptism and the Eucharist (ibid). At
the end of Sacrosanctum Concilium 6, there is a tiny reference to “the power of the
Holy Spirit”. For the rest of the Second Vatican Council | repeat the critique of
Kaczynski speaking of the forgotten Holy Spirit (ibid). The Holy Spirit is the agent
empowering the individual woman, man and queer Christian participating and realizing
the liturgy and the Christian life as realization of the paschal mystery of Jesus Christ.
The Council forgot the Holy Spirit because it forgot the life of the Holy Spirit of the

women, men and queer.

How can Jesus Christ be present in the Church, as Sacrosanctum Concilium 7 claims,
if the Holy Spirit is not present in the Christians? Kaczynski sharply criticizes that
Sacrosanctum Concilium 7 has no mention of the Holy Spirit at all (ibid, 71). In the
Eucharist, Jesus Christ “is offering through the ministry of the priests” claims the
Second Vatican Council with the Council of Trent. Sacrosanctum Concilium cannot
claim the necessity of the priests with reference to the New Testament, because the
Christians realize the paschal mystery of baptism and the Eucharist without any priests.
Their only priest is the high-priest Jesus Christ. Today we may again realize the
paschal mystery of baptism and the Eucharist without the ordained ministry of priests,
and have a presbyter woman or man or queer offered the baptismal prayer and the
Eucharistic prayers.
97



3. Women, men and queer Christians celebrate the realization of their hope in Jesus
Christ

Christians are given the Holy Spirit; they realize sentences of faith and social choices
of faith in Jesus Christ because they received the Holy Spirit. When Christians assess
the experience of their integrity and their empowerment with faith by the Holy Spirit
they assess the presence of Jesus Christ. They are called assessing this presence of
Jesus Christ in baptism as the one who baptizes, as St. Augustine had affirmed in his
Tractatus in loannem, VI, n.7. Jesus Christ is present in the Eucharist as the one who
offers, in the Scripture as the one who speaks, and in the praying and singing Church
as the one who is “in the midst of them” according to Matthew 18, 20 (Sacrosanctum

Concilium 7).

All of a sudden, Sacrosanctum Concilium 7 gets everything right: “the liturgy is
considered as an exercise of the priestly office of Jesus Christ”. In addition, “in the
liturgy the whole public worship is performed by the Mystical Body of Jesus Christ, that
is, by the Head and His members” and “every liturgical celebration ... is an action of
Christ the priest and of His Body which is the Church”. The Council takes the picture
of the Church as the Body of Christ from the deutero-Pauline letters Ephesians 1, 22;
4,15; 5, 23 and Colossians 1, 18. The picture of the Church as the Bride of Christ the
Council takes from John (Revelation 21, 2.9; and 22, 17) (ibid, 68). It is true at the
same time that Sacrosanctum Concilium does not yet think of the individual Christian
women, men and queer celebrating the liturgy that is the sacrament of the Church. The
presence of Jesus Christ in the lives of the Spirit empowered women, men and queer,
their prayers of thanks, praise and glory of the paschal mystery are somewhat
subordinated to the hierarchy of the Church who is in control. They watch over the spirit
of the law of believing and praying, they do not assess the law of the Spirit that is love
as constitutional for the liturgy, the celebration of the sacrament of salvation, the
Church. Only at the very end of the Second Vatican Council that is on December 7,
1965, the bishops were ready assessing that Go’d calls all Christians to proclaim the
presence of Jesus Christ (Kaczynski 2004, 67). We read in the Decree on the mission
activity of the Church Ad Gentes 9 “By the preaching of the word and by the celebration
of the sacraments, the center and summit of which is the most holy Eucharist, He
brings about the presence of Christ” (Paul VI 1965).

Sacrosanctum Concilium is not aware of the fact that Hebrews is a homily given in the
congregation of the Christians celebrating liturgy and passionately implores the

present women, men and queer to assess the presence of the Holy Spirit in their bodies
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and to teach the paschal mystery to the sisters and brothers. Sacrosanctum Concilium
5 uses Hebrews as selective reference to the Hebrew Bible where Go’d speaks to the
fathers in the prophets (Hebrews 1, 1). One would expect that a Constitution on the
Sacred Liturgy would embrace wholeheartedly and at length Hebrews, the only text of
liturgical preaching and teaching in the New Testament. In reality, there are only three
references to Hebrews in the Constitution. Sacrosanctum Concilium, as the whole
Second Vatican Council is not only Spirit-forgotten, it is also gender-forgotten. Go'd
spoke and speaks not only to the fathers, he also spoke and speaks to women, men

who are not fathers and queer.

As does Sacrosanctum Concilium 2, Sacrosanctum Concilium 8 also invokes the
celestial liturgy with a reference to Hebrews 8, 2, to Jesus Christ as the high priest, the
only tent that Go’d put together, the only minister of this sanctuary. The bishops of the
Council were not able to read Hebrews 8,1 claiming that our high priest “has taken his
seat at the right” (Psalm 110,1) “of the throne of divine Majesty in the heavens” together
with the fact that the exegetes badly explain too. Hebrews often speaks of Jesus Christ
as the High Priest, but there are no faithful of the congregation anywhere called priests
(Kleinig 2016, 152). The congregation of Christians in Hebrews simply has no need for
priests, because they thank Jesus Christ in the Divine Service, their High Priest, for
having access to Go’'d and celebrate their thanks participating in the congregation of

the Divine Service.

Sacrosanctum Concilium 8 praises the celestial liturgy and expresses our hope to
participate one day too in that heavenly liturgy that is our hope in the second coming
of Christ.

All of a sudden, Sacrosanctum Concilium 9 discovers that there is need for conversion
to the faith in Jesus Christ and that the faith of women, men and queer is the possibility
condition for a functioning liturgy that thanks, praises and serves the paschal mystery.
Yet many of the bishops are not ready to think about how liturgy functions as social
realization of the presence of Jesus Christ, as a realization of the work of salvation and
as the source of love, which constitutes a Christian’s life at any moment of its existence.
Kaczynski diagnoses that many Council fathers regarded liturgy as a performance of
rites and rituals and not as existential realization of the faith, and at the Council they

continued moralizing about ceremonial rules (Kaczynski 2004, 74). Concerning the
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sentences of the necessity of the Christians to preach the Word to the world, Ad Gentes

clearly addresses all Christians.

It is easy to claim, as Sacrosanctum Concilium 10 does “From the liturgy, therefore,
and especially from the Eucharist, as from a font, grace is poured forth upon us”.
Without social choices for realizing the dignity, liberty and rights of all women, men and
gueer, any assessment of grace or of the Eucharist as a font of grace remains hollow

and false.

It is important to assess liturgy as celebration and realization of the paschal mystery of
Jesus Christ. It is also important to describe the historical context of the evolving
Constitution on the Liturgy at the Council. At the beginning of the second session of
the Second Vatican Council in October 1963, the dominating debate in the aula
concerned the text of the Dogmatic Constitution on the Church Lumen Gentium. The
introduction and the first chapter of the scheme on the liturgy were ready for approval
by the Council at the beginning of the second session and the discussion and vote on
the few remaining amendments passed without difficulties (Kaczynski 1998, 214-16).
To my knowledge there was no amendment claiming a discussion of the function of
the celebration of the Eucharist in relation to the structures of the Church. The impasse
concerning the development of the ecclesiological concept of communio in relation to
Church structures that traumatized the Council following the events of October 15,
1963 would have blocked any discussion on the function of the celebration of the
Eucharist for Church structures for the Constitution on the Sacred Liturgy. The
orientation vote on the reform of some church structures that the moderators of the
Council had fixed with approval and consent to the content for October 16, 1963 was
obstructed by adversaries of any structural change of the Church such as Cardinal
Ottaviani, the secretary of the Council Felici and other members of the Roman Curia
(Melloni 1998, 94). Dossetti implored Cardinal Suenes and Lercaro to protest the halt
of the vote and to stick to the text that was supported by Paul VI (ibid, 95). The vote
concerned the consecration of bishops as foundation of the three munera of a bishop
(ibid, 89). The second question for a vote concerned the episcopal college, its
foundation by divine right with the supreme and full podestas (power) over the universal
Church and the third question concerned the diaconate (ibid). There was no vote on
the three questions. On October 23, 1963, Paul VI created a super-commission to
further discuss and pass the orientation vote (ibid, 99). On October 30, 1963, the lightly
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modified questions passed the vote in the aula with approval rates of 75% (diaconate)
to 95% (consecration as foundation of podestas) (ibid, 121). Paul VI, most of the
Council fathers and their theologians praised this dogmatic passage assessing the
powers of the episcopal college as historic (ibid, 121). The future development of the
Council would rather suggest speaking of the vote of October 30, 1963 on the
episcopal consecration, power and collegiality as a Pyrrhic victory. Melloni uses the
term already in connection with his thoughts on Paul VI taking the center stage and
mediating role of the Council (ibid, 122). Concerning Sacrosanctum Concilium, it is
clear at the end of October 1963 that it was not possible to identify the celebration of
the Eucharist as the foundational element of the Church. First, there was the
congregation of Christians celebrating the Eucharist believing in Jesus Christ, being
empowered by the Holy Spirit and thereby founding the Church in the presence of
Jesus Christ. Only second, do we find further structural elements of the Church like the
diaconate as the institution of the Seven documents (Acts 6, 1-7). Sacrosanctum
Concilium 10 is right in assessing that the celebration of the paschal mystery of Christ
necessarily includes the realization of social choices of love and dignity by the faithful

who follow their Lord Jesus Christ.

Sadly, Sacrosanctum Concilium misses the central point of connecting the Eucharist
with the pneumatological character of the celebrating congregation, due to the
empowerment of every assisting faithful by the Holy Spirit, and does not recognize the
Eucharist as the founding element of the Church as a social structure. In the old
tradition of Greek Orthodoxy, the Eucharist is the celebration of the foundation of the
mystical body of Christ. Commenting on Unitatis Redintegratio, Hilberath observes
“Ubi eucharistia, ibi ecclesia’, where the Eucharist is celebrated there is Church,
expresses Orthodox theology and “Ubi Petrus, ibi ecclesia”, where there is Peter there
is Church, the Catholic point of view and “Ubi spiritus, ibi Ecclesia”, where there is the
Holy Spirit there is Church, expresses the theology of the Reformation (Hilberath 2005,
116).

Characteristically for Sacrosanctum Concilium and all documents of the Second
Vatican Council, the function of active participation follows the hierarchical form of the
Church. Sacrosanctum Concilium 14-20 deal with the liturgical instruction, the form of
the liturgical norms and regulations, and only then ask for possibilities of active

participation by the laity. The Council does not dare to affirm that the law of the Spirit
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constitutes the function and makes function the assembly of the faithful, not the law of
the liturgical rubrics.

At the beginning of this second section of the first chapter of Sacrosanctum Concilium
14, the fathers rightly affirm, “Mother Church earnestly desires that all the faithful
should be led to that fully conscious, and active participation in liturgical celebrations
which is demanded by the very nature of the liturgy”. Such participation by the Christian
people as "a chosen race, a royal priesthood, a holy nation, a redeemed people (1
Peter 2:9; cf. 2:4-5), is their right and duty by reason of their baptism” (Sacrosanctum
Concilium 14). However, already at the end of this passage of Sacrosanctum Concilium
14 it is clear again that “not all the faithful”, not the “Christian people” as a whole but
“the pastors themselves, in the first place, become thoroughly imbued with the spirit
and power of the liturgy, and undertake to give instruction about it” (Sacrosanctum

Concilium 14).

With a reference to Lumen Gentium 26, Kaczynski tries a theology of the liturgy
claiming that the subject of the liturgy is the Church, the congregation that assembles
around the priest Jesus Christ. At the same time Sacrosanctum Concilium 14 and
Kaczynski’s reference to it clearly prove that the Church, the ekklaesia, is a “a chosen
race, a royal priesthood, a holy nation, a redeemed people (1 Peter 2,9; cf. 2,4-5), by
reason of their baptism” (Kaczynski 2004, 79). The Scripture reveals that baptism of
the faithful is the reason that constitutes a “people of God”, and we have to clear up
the minds of the theologians and bishops. The Church knows baptism of individual
persons, not of a collective congregation. John the Baptist baptized individuals, he
baptized Jesus Christ and nobody baptized a Church or a congregation. The subject
of liturgy therefore cannot be the congregation in the first place, only in the second
place because the first place is reserved for the baptism in the Holy Spirit of the
individual faithful. The Second Vatican Council and the German-speaking theologians
that interpreted the Council for 50 years did not realize baptism as a foundational

sacrament of the Holy Spirit.

What the faithful may do and not do as active participation lies in the authority of the

priests to decide. Sacrosanctum Concilium does not reflect the discrimination of the

faithful, does not reflect their marginalization and exclusion. The lay are treated as

incompetent to celebrate liturgy empowered and authorized by the Holy Spirit that they

had received in baptism. | know of laymen and women, Catholics that were formed by
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theological studies, who were not allowed active participation in liturgy by the priests.
They were not allowed to sing the songs at celebrations that they wanted to sing. They
were not allowed to live liturgy with the young according to the needs of the young and

they finally were appalled and left cooperation with the parish completely.

Nevertheless, we have to read the text of Sacrosanctum Concilium also in the historic
context of the Council. The historian writes of the high riding wave of expectations that
were raised by the news from the Council in Rome that reached the parishes. Lay
women and men got excited about the possibilities of ‘active participation’ and they
started pressing their priests and bishops for a change in leadership that would
empower and facilitate active participation at liturgy. The bishops were not prepared
for this kind of storm of expectations. The bishops and the priests were not yet
educated in the theology of liturgical participation and celebration. The bishops got
frightened and feared liturgical chaos by unlimited experimentation in liturgy. By 1964,
the bishops of the Council started to draw back on their enthusiasm concerning
liturgical reform. They were frightened; they were exhausted by the amount of workload
at home for reform and in Rome for the Council. They were tired and wanted the life of
their dioceses to again enter calm waters and well-ordered routine (Theobald 2001,
330-31).

Sacrosanctum Concilium 15 insists on training professors for liturgy. Sacrosanctum
Concilium 16 establishes the study of liturgy as required in the curriculum of theological
studies. Sacrosanctum Concilium 17 claims the liturgical formation in the seminaries
and Sacrosanctum Concilium 18 proposes something like a permanent liturgical
formation for priests. Sacrosanctum Concilium 19 exhorts the priest educating the laity
for active participation in the liturgy, but most importantly the priests must “lead their
flock|”. Sacrosanctum Concilium 20 takes care that the bishops control the radio and

television commentators of liturgical celebrations.

Kaczynski considers the Church the subject of the liturgy and not the individual faithful
of the congregation. Yet he is conscious of the fact that women, men and queer
pastoral assistants who collaborate in the parishes and all laity that realize pastoral
services have to get a liturgical formation and not only the priests (Kaczynski 2004,
81). He admits that the Council forgot about the laity, the pastoral assistants, and their
liturgical formation (ibid). In 2004, Kaczynski criticises the predominant understanding
of liturgy as external reading of texts and external observation of rubrics and not as
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celebrating the paschal mystery of Christ with his presence as source for the
Christians’ lives (ibid, 82). The liturgical celebrations of the Catholic communities in
this world still wait for their realisation according to the experience of the paschal
mystery by the faithful. All prescriptions of the Congregation of divine worship and the
discipline for the Sacraments in Rome and all instructions by the bishops’ conferences
all around the world still lack the courage and faith to go forward celebrating liturgy as
a feast of hope, love and faith with equal and active participation of all, men, women

and queer.

Liturgy is not the repetition of tradition. Why do European Catholics leave Sunday
mass? It is because they cannot receive power and peace for their lives in the kind of
Eucharistic liturgies that they are exposed to by overaged priests. The celebration of
the Eucharist seems to be reserved to Christmas and Easter; there is at least a festive
atmosphere because of the festive music and songs. The rhythm of modern life and
the rhythm of Sunday mass do not match any more every Sunday. In 2014, in Europe,
the Catholics are still ready to celebrate important moments in their lives like marriage,
the baptism of their children and the funerals of their dear ones. They no longer
participate in the daily, weekly or monthly Eucharistic celebrations of the liturgical
calendar. The rituals that the Catholic Church offers their faithful do not any more serve
the spiritual necessities of loading or reloading the proper spiritual sources for

experiencing one’s integrity in daily life.

A third part of the first chapter of Sacrosanctum Concilium deals with “the reform of the
Sacred Liturgy” (Sacrosanctum Concilium 21-40). The Constitution on the Liturgy is
clear about the way of realizing this reform. The Council establishes norms
(Sacrosanctum Concilium 21). Paradoxically, these norms will bring about a
considerable and deeply conflicting change for the Latin Roman rite of the liturgy in the
aftermath of the Council (Kaczynski 2004, 86). The authority for realizing changes
stays with the pope, the bishops are granted for the first time since the Codex of 1917
some small powers for changing liturgical elements (Sacrosanctum Concilium 22, 23).
Sacrosanctum Concilium 23 insists on the Latin liturgical tradition as model for all
change. There is no word on gender justice and peace, reconciliation, and sisterhood
and brotherhood as principles for organizing liturgical life. Sacrosanctum Concilium 24
assesses “Sacred scripture is of the greatest importance in the celebration of the

liturgy”. The liturgical commission and the Council is not yet ready to affirm with Dei
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Verbum 24 that the Sacred Scriptures “are inspired, really are the word of God” and
the study of the Sacred Scriptures “is the s