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ABSTRACT

In every society, whether modern or traditional society, the place of religion cannot be overlooked as the revolve the centre of man’s activities. One of the most important tools for religion is the institution of the priesthood. In this thesis, the writer endeavoured to buttress the unequivocal importance of priesthood in the traditional and Christianity religion. A comparative analysis of the office of the priest were attempted for both traditional and Christian religion. This study employed the synthetic, interpretative and expository method of analysis. The findings reveals that In both Catholic and Igbo Traditional religion, God is accepted as the supreme object of worship. Also, while Christianity sees the life of everyone as singular and unrepeatable the Igbo Tradition, on the other hand admits the possibility of reincarnation as a way of “second chance” to attain perfection and ancestor-hood. The study concluded that the importance of a priest as a mediator between the deity and the community or between God and the community of God’s people cannot be overemphasized. His presence is a sine-qua-non for the successful carrying-out of sacrifices and community worships. The irrevocability of his office is also stressed, such that once one is recognized as a priest, the position cannot be revoked such that as once a priest is always a priest in both religions..

CHAPTER ONE

       INTRODUCTION

The term Priesthood is one of the oldest institutions of mankind all over the world. The reason is certainly associated with the religious propensities of man. Man is however religious by nature, “Homo Religiosus”. Man’s preoccupation with Sacred, which Rudolf Otto described as… “A mystery inexpressible and above creatures”1.  Mysterium tremendium. – a mystery which attract and repels, must have accelerated the growth of priesthood in human society.  So many social scientists are not deluded in classifying religion as one of the five social institutions of mankind2.

By social institutions is meant…. “a complex or cluster of roles, which are knit together for accomplishment of given ends…”3  In religious sphere, communication with the sacred is often through sacred rites and the maintenance of the sacred order within the various spheres of human activities become an essential aspects of any society.

Emil Durkheim4 certainly exaggerated in equating religion with divinized-society.  However, on its function in any society, he scored a pass mark. Since religion is endemic to any human society – ancient and modern, those tools which prop it up and fan the embers of religion in the hearts of its votaries worth giving attention.  One of these tools is the institution of the priesthood. And we shall discuss it from Catholic and Igbo traditionalist perspectives. Therefore, in African traditional set up, religion is almost synonymous with culture.  Africans who are notoriously religious who “eat religiously, drink religiously, bath religiously, dress religiously and sin religiously.”5  Cherish, nourish and sustain the institution of the priesthood as part and parcel of their culture.  Priesthood and sacrifice are relatively interwoven.  Sacrifice is an act of public worship offered in the name of the community.  However, sacrifice could never be carried out without the intermediary performance of the priests, hence the importance of priesthood in religion.  Man has always been longing for the need of a special mediator between himself and the object of his worship.  “It is on this note that Aristotle supports the importance of having a priest in every community,”6 this issue of priesthood in religions is what we are set to discuss in this long essay, laying more emphasis on the Igbo traditional Priesthood and the Catholic priesthood. This long essay, apart from buttressing the unequivocal importance of priesthood in these two religions, will also try to make a comparative study of the concept of this office (priesthood) in the two religions.

BACKGROUND OF STUDY
The observer in Igbo traditional priesthood sees the priest as crooked and tattered. This is because they wear tattered clothes; carry dirty bags and many other things, which make them to be feared. This helps to make the casual observers to think that they are only perpetrators of evil in the community.  They see him also as a fetish priest or idolatrous priest, but no Igbo traditional priest worships idols or fabricated objects as they think.  Nevertheless, they fail to understand that they have their dos and don’ts and their deity will kill them  if they do evil. The traditionalists believe with their whole heart that their priests are genuine priests dedicated to offer sacrifices to the spirits for the benefit of humanity.  This long essay will try to clear the prejudiced views on priesthood especially, that of Igbo traditional religion, and try to raise the status of this office of priesthood in Igbo traditional religion, to the actual elevated status it is supposed to share with the office of priesthood of other religions (especially catholic priesthood).

1.2       STATEMENT OF THE PROBLEM
It is quite unfortunate that this Igbo noble institution has not received fair treatment from many scholars of African Traditional Religion. So, it has been the subject of wrong labelling, caricature, ridicule and disdain.  The worst part of it is complete misunderstanding, miss-interpretation and miss-representation or wrong labelling which Parrinder and Arinze
 rightly considered as serious obstacles to positive picture of the institution in African Religion.

Igbo traditional priests have been labelled fetish-priests, witch doctors, medicine men, sorcerers, magicians, juju-men devilish priests and so on.  The majority of Christians and many others in various religious sects regard them as the promoters of idolatrous worship.  In the whole world, moreover, this type of misconception has caused a negative attitude to the study and complete disdain for African traditional priesthood.  On the other hand, since a traditional priest in African society can also be a herbalist, diviner, witch-healer, and seer and so on; then the problem of identification of specialized boundaries emerges.  There are also problem of modern life in Africa whereby anything tagged traditional is equated with being archaic, obsolete, primitive, useless and irrelevant as the case may be.  So with all these in mind, reflections on the priesthood in Igbo traditional religion may not be considered worthwhile.

PURPOSE OF STUDY

One may ask what is it that still arouses interest in the study of priesthood in Igbo traditional religion at this modern era.  The reason is that the institution has witnessed a radical change caused by the attitude of the Christians.  This can be observed in what we call evangelization, conversion and so many other tenets, which they use to confront the traditionalist.  At the same time telling them that without entering their own religion that heaven is not for them; that is (salvation). And that is why I developed an interest in studying of the concept of the priesthood of the two religions meticulously to do a comparative analysis of both without any bias in mind.  

SIGNIFICANCE OF STUDY

The importance of this long-essay is to show that there is not much difference between the Jews and the Greeks.  We shall also understand that the Christians (Catholics) are serving their God in a conventional and accepted way, while the traditionalists are serving the same God in a traditional or natural but conventionally unaccepted way (albeit their own way) though it depends on the approach one wishes to take.  We should bear in mind that traditional religion was in existence before the Christian religion.  Therefore, we hope that this long essay wills also contribute in the domains of our intellectual pursuits, in trying to uphold this institution.

SCOPE OF STUDY

It is difficult to deal on African Traditional Religion and Christianity in general.  Therefore, we want to examine one of the major elements that are in common to the both religions and then contribute our little quota to the intellectual domains.  Our areas of interest are on priesthood.  Then in the light of the call of the second Vatican council for dialogue between Christianity and other religions. (cf Vat. II, Nostra Aetate).  We shall examine some aspects of Igbo traditional priesthood in relation to the Catholic understanding of priesthood, so as to sift out the similarities and the differences.

METHODOLOGY

The method to be employed in the work is a synthetic, interpretative and expository analysis. Synthetic in the sense that relevant insight of various scholars on this topic will be collated and utilized for more comprehensive knowledge of the topic under discussion.  Interpretative because as an insider with some experience of the activities of some Igbo traditional priests, I will try to make sense of this religious institution.  By expository we mean that all the hidden meanings and many ambiguous words will, be laid bare.  For proper understanding, these methods will bring out the comparative nature of the long essay.

DIVISION OF WORK

This work comprises six chapters.  Chapter 1 is regarded as the introductory part of the work.  It contains the background of study, statement of problem, purpose of study, significance of study, scope of study, methodology and the division of work. Chapter 2 is the literature review of what other authors said on the topic which also I include the documents of the Church, especially the Vatican Council II, and the Scriptures. Chapter 3 is an elaboration on the Igbo traditional priesthood and peeps into the vocation to the Igbo priesthood, his training, his installation or consecration and his functions.  Chapter 4 is also an elaboration of Catholics priesthood and its contents; his call to the office, training, ordination and priestly call to holiness. Chapter 5 is the comparative study, which is all about some of convergences and divergences of priesthood of both religions.  Chapter 6 is the evaluation and conclusion.  The last is the bibliography.

CHAPTER TWO

         LITERATURE REVIEW
In this chapter, we shall concern ourselves with the review of related essays of some important authors that gave a comprehensive idea or notion of priesthood and review some important literature on the Catholic Priesthood. We are going to review the works of the following:

Francis Arinze:  Sacrifice in Ibo Religion.
Emefie Ikenga Metuh: (i) Comparative Studies of African Religion.     (ii) African Religions in Western conceptual Schemes.
This work will also include what the ‘Documents’ of the Church said about priesthood and the Scriptures.  By doing that we will be able to see how they perceived this concept of priesthood.

2.1 PRIESTHOOD IN AFRICAN TRADITIONAL RELIGION (FRANCIS ARINZE AND IKENGA METUH)

(i)  ARINZE’S IDEA OF PRIESTHOOD
In Arinze’s view, a priest is a person who offers sacrifice to spirits in the name of the community.  He acts as a mediator between the people and their object of worship.  According to Arinze, for the benefit of an observer or globetrotter, the priest among the Ibos is the individual you see by accident, with old rags and a dirty bag, with chalk paintings around his head.

Most times, he resembles a lunatic and the people call him all manners of names according to the way they view him personally, such as: the sorcerer, the witch doctor; the fetish priest and many others.  Therefore, because of this very matter, Arinze made four distinctions of priests and they are:

The Witch doctor, the Herbalist, the Dibia, and the Priest. We shall explain them one by one.

a)  THE WITCH DOCTOR:   He is a doctor who cures those that have been bewitched. However, a witch doctor is always a dibia. He can be found around some riverine areas like Aguleri, Oguta etc.

b). THE HERBALIST:  He can be regarded as a medical doctor in the European sense of the word. A herbalist may be a hunter who know the curative effects of many roots, and leaves. Moreover, among these herbalists, there are grades of specialization in performing different functions and taking care of different problems of man in the society.

C). THE DIBIA OR DIVINER:  According to Arinze, he “is the person who tells fortune, he is consulted before many sacrifices and he offers the joyless sacrifices to the evil spirits….”
 So, a dibia can be a herbalist, or a witch doctor.

d). THE PRIEST:  The priest or Eze-alusi is the official minister of a particular alusi (spirit) that has a shrine and organized cult. He can be also known as Eze-mmuo. A priest is a priest of one spirit and of no other “Most priests may also be diviners and herbalists, says Parrinder, speaking of West African Religion, yet the converse does not necessarily hold
. Different people or communities call Eze-alusi different names such as in Nsukka, he is called Atama, or Nwanjo-oku in some part of Owerri and others. So in general he is known as Onye-isi-mmuo but Eze-alusi is the commonest name of a priest in Igbo community

(ii) EMEFIE IKENGA METUH’S IDEA OF PRIESTHOOD.

Ikenga sees the priest in Igbo Traditional Religion, as a mediator between man and the spiritual world.  He is a public functionary usually attached to a shrine. In Igbo societies, many adults carry out some priestly duties but they are not regarded as priest. This is because some married women have a shrine for their “chi” (personal spirits) and men have their “Ikenga”, Personal spirit of manly achievements where they make offering and sacrifices.  

A priest in Igbo traditional religion is a person who holds a culturally recognized status and role in the society. As the official minister of a particular spirit, (mmuo) which has a shrine and organized cult.
 This implies that a priest is called Isi-mmuo, which is head of the spirit cult. According to Ikenga Metuh, there are four categories of priest in Igbo land and they are: The Okpara – family priest; Priests of the spirit cults – Isi-mmuo, the Eze-ala– priest of the ala, Earth Mother; Eze-Nri, (king-priest) and Nri Priests.

1. THE OKPARA - Family priest:  He is the family head and the priest of the ancestral shrines. The Okpara is the first-born male or his progeny of the senior lineage in Umunna. As a privilege of being the first, he is the custodian of the ancestral shrine, (okpensi) the ancestral cult staff (ofo) and the ancestral cult spear (Otonsi or Alo). His position as Okpara or family priest is hereditary and he performs many religious functions for his umunna. It includes offering libation and prayers to the ancestors every morning and so many others.

2. PRIESTS OF SPIRIT CULT:  Isi-Mmuo:  He is the head of both the deities, (mmuo,) and spirit-forces, (alusi). Therefore, in every Igbo town there are several of such priests each of which is attached to our public shrine of a deity worshipped in the town
. Moreover, under these spirit cults there are more universal phenomena such as the sky, sun, land, thunder, medicine, ala (Earth mother), Anyanwu (sun deity), Igwe and so many others. The Igbo think that God set up the cults of the deities while the cult of alusi, spirit forces, were set up by the ancestors and men at different epochs. Ikenga Metuh agrees with Arinze that priests of the spirit cults have different names in different Igbo communities.

3.THE EZE-ALA (Priest of Ala, Earth Mother).  He is the priest of the central shrine of Ala of each village group.  In Igbo land, where there was no priest, Eze-Ala, (Priest of Ala,) was not only the high priest, but also the effective equivalent of political leader. Ala, (the earth spirit) also known as Earth Mother, is the spirit next in rank to the Supreme Being “Chukwu”. He enjoys a status higher than that of priests of other cult. Ala is the Queen of the underworld.

4.THE EZE NRI:  He claims to be High Priest of the Ala cult in the whole of Igbo-land; and exercised this role for a large section of Igbo Communities. Many people see him as a god. Therefore, Emefie Ikenga Metuh stated it categorically that Igbo priestly institution is closely connected with social structure.

NRI ITINERANT PRIESTS:  They are the agents and delegates of the “Eze Nri”. So many people believed that they received from God powers over the mystical forces connected with the earth. Nri priest also have the right of performing the purification rituals, for offences believed to pollute the earth, like homicide, incest, suicide and theft of yams. Ipso facto, many communities’ welcome Nri priests to settle among them to provide these services for them. This made them to travel everywhere in the whole Igbo land. Hence, Leonard writes:

Just as the first born by virtue of his birth becomes the priest, so the Nri family, for the same sacred reasons, are not only the progenitors but the priests of the whole Ibo race, and as such, high priests, taking precedence of all other fraternities priestly, social and political

2.2 PRIESTHOOD IN ROMAN CATHOLIC CHURCH: (VATICAN II COUNCIL DOCUMENTS)
Here, I will base my working principles on the official teaching of the Catholic Church as contained in Vatican II. It handles priesthood from various perspectives. In the constitution on the sacred liturgy Sacrosanctum concilium, the Council outlines the special role of the clergy in the celebration of the Mass and endorses the age-long tradition of the Church that “only the presbyter presides at the Eucharistic Celebration”.
 The Dogmatic Constitution on the Church in the modern World, Lumen Gentium, deals on various aspects of priesthood and its meaning both in the Church and in the world.  In the Decree on Pastoral Office of the Bishop in the Church, Christus Dominus, the Council explains the status and function of the Bishop in the Church and proposes guidelines for an effective collaboration between the bishops, the clergy and the laity in the Church.

In the ‘Decree on the training of priests’, Optatam Totius, the council proposes guidelines for the training of priests in the modern World. The Council devotes the ‘Decree on the Ministry and Life of Priests’, Presbyterorum ordinis, to the significance of the ministerial priesthood both in the Church and in the world. It urges priests to embrace with joy the divine call that the Lord had directed to them and to co-operate with God’s grace, to make the best out of this vocation. The synod of Bishops on the Ministerial priesthood, Ultimis Temporibus, reiterated the stand of the Vatican II on the necessity of the ministerial priesthood. So we shall focus our attention on some points in some of these documents, which will help us present the Christian understanding of priesthood in this long essay.

The Council points our three characteristics of the priestly ministry, namely: martyria (witness), leiturgia (celebration) and diakonia (services) and maintains that these three characteristics apply to the entire Christian community which is designated as “priestly people.”
 This is an idea of general priesthood, but the council states that the ministerial priesthood nevertheless differs from it both in essence and degrees, both forms of the priesthood (ministerial and general) are nonetheless ordered one to another and each in its own proper way shares in the one priesthood of Christ.

The fathers of the council constantly propagate the equality of all Christians, of ordained members of the Church. This is clearly indicated in the following words of the council:  “In the Church not everyone matches along the same path, yet all are called to sanctity and have attained an equal privilege of faith through the justice of God. Although by Christ’s will some are established as teachers, dispensers of the mysteries and pastors for others, there remains nevertheless a true equality between all with regard to the dignity and to the activity which is common to all the faithful in the building up of the body of Christ.”
 The fathers went on to state the importance of the ministerial priesthood in the Church and for the world. They treated it under the following perspectives:

A.  On the nature of the ministerial priesthood, the council was faced with the problem of avoiding the restrictive concept of a cultic priesthood on the one hand, and justifying the existence of a special priesthood distinct from the general one on the other hand.  To solve the problem the Council, in line with the teaching of the Church, acclaims the single priesthood of Christ and appeals to the calling of the twelve as the origin of the ministerial priesthood. According to the Council, “…Jesus Christ the eternal pastor, set up the holy Church by entrusting the Apostles with their mission as he himself had been sent by the father (cf. Jn. 20:21`). He willed that their successors namely, the Bishops should be the shepherd in the Church until the end of the world. In order that the episcopate itself, however, might be one and undivided he put Peter as the head of other apostles and in him, he set up a lasting source and foundation of the unity both of faith and communion…”

Consequently, the Council refers to Bishops as the direct successors of the apostles, shepherds of God’s people, and administrator of God’s household, and priests in whom the supreme high priest of Jesus Christ is present in the midst of the faithful
. Accordingly, the Council declares: “the fullness of the Sacrament of orders is conferred by episcopal consecration, the fullness, namely, which is… called the high priesthood, the acme of the sacred ministry, which by imposition of the hands and through the words of consecration, the grace of the Holy Spirit is given, and a Sacred character is impressed in such a way that bishops in a resplendent and visible manner takes the place of Christ himself, teacher, shepherds, and priest, and act as his representatives (in eius persona),”

Unlike bishops, priests do not possess the fullness of the priesthood, however, depend on his bishop’s for the exercise of their own proper power. Priests and Bishops are however associated with one another by reason of the sacerdotal dignity emanating from the same Sacrament of Holy Orders through which they are participating in the one priesthood of Christ. The dependency of priests on the bishops for the exercise of their priestly power raises the question whether priests who also handle in persona Christi actually participate directly in the priesthood of Christ or only indirectly through the mediation of the bishop. The Council seems to see priests as delegates of bishops. Accordingly, it states;

The priests, prudent co-operators of the episcopal college and its support and mouthpiece, called to the service of the people of God, constitute, together with their bishop, a unique sacerdotal college (presbyterium) dedicated…to a variety of distinct duties. In each local assembly of the faithful, they represent in a certain sense the bishop, with whom they are associated in all trust and generosity; in part, they take upon themselves his duties and solicitude and in their daily toils discharge them.”

The primary duties of the ministerial priesthood comprises, according to the Council, preaching the word, administering the Sacraments and pasturing, (that is ruling the people of God).
  By this, the three offices of Christ are fully represented. Although the council emphasized Eucharistic sacrifice as the font of the priestly life and the centre of its ministry, the ministry of the word does seem to take precedence in the official duties of the priest.

By preaching the word, the priest discharges the prophetic function. To those who have not heard of Christ, the priest announces the good news in order to move them to believe in Christ. The preaching ministry of the priest helps to explain the deep mysteries of the Christian revelation to those who already believe in Christ, thereby encouraging, admonishing, rebuking and helping them to be steadfast in their faith and practice.

By administering the Sacraments, especially those of Baptism, Eucharist, Penance, Anointing the sick, the priest performs the function of mediation and reconciliation. In these Sacraments, the priest brings Christ to the people by way of signs and symbols. It is here that the priest continually exercises the priesthood of Christ in which he participates. Eucharistic celebration is the centre of the assembly of the faithful, over which the priest presides. Hence, priests teach the faithful to offer the divine victim to God, the Father, in the sacrifice of the Mass and with the Victim, to make an offering of their whole life.
 By pasturing the people, the priest performs their kingly role of Christ who is the ruler over all creation. “Ruling” here is however to be understood in the sense of service. The kingly role of the priest therefore designates taking care of the people of God and leading each member to the full development of his or her vocation in accordance with the ideal of the gospel and with sincere charity and liberty in Christ.
 

B. On the relationship of the priest with the people, the council emphasized the common brotherhood of all who have been reborn in Baptism as members of the same body of Christ, which all are commanded to build up.  In their position of leadership, priests are to lead the faithful to the unity of charity.  They are there to champion the truth but also to extend their care to those out-side the Christian fold.

C.  As regards the relationship among priests themselves, the council maintains that priests share with bishops the ministry of Christ. However, while bishops are admonished to regard and treat priests as brothers, the priest in turn are reminded to be mindful of the fullness of order, enjoyed by the bishops and to revere in their persons the authority of Christ the supreme pastor. Priests are to be attached to Bishops in sincere charity and obedience.
 These insights of some authors on the concept of priesthood both in Igbo Traditional Religion and the Catholic priesthood, tries to bring out the views of some people on the priesthood (that is, both the observers’ view and the insiders’ views). This then will help us in making a comprehensive comparative review of both (the Igbo and the catholic) Priesthood. Hence, unanimously the authors see priesthood generally as a sacred office in connection to divine worship.

PRIESTHOOD IN JUDAISM

(THE SACRED SCRIPTURE)

This literature review will not be complete, without the scrutiny and unravelling of the notion of priesthood as presented in the Bible, both in the Old and the New Testaments. The notion of Priesthood, though having made appearances in the Old testament, were very scanty in the explanation of the notion of priesthood The Old Testament, rather than tackling, in a special way, the question of who the priest is, concentrated on what the work of the priest is or should be, as seen in the book of Leviticus. The notion of the word “priest” appeared in the Bible, firstly, in Genesis (14: 17-20). It is the story of how Melchizedek met Abraham. It (the Bible) gave the clue that after Abraham had defeated his enemies in the person of Ched-or-laomer and other kings who were with him; the king of Salem came out to meet him (Abraham) in the valley of Shaveh.  The name of the king of Salem was Melchizedek. He (Melchizedek) offered a sacrifice of bread and wine to God on behalf of Abraham, for he (Melchizedek) was a priest of God Most High. The book of Leviticus also tried to outline the works and portions of the priest (Aaron and his lineage) in the midst of God’s people Israel.

However, a more elaborate notion of the priest was portrayed in the New Testament in the “letter to the Hebrews’. The author unravelled the meaning and significance of the priesthood of Jesus Christ, as the mediator of the new and eternal covenant. He also tries to explain the functions of a priest: the prophetic, the ministerial and the kingly functions. He also touched on the vocation of a priest, how he is called up when he wrote, “no one takes this honour upon himself, but he is called as Aaron was” (cf. Heb.4:14-16; 5:1-10). The author concludes that the priest is a person taken or called from among men, to be an intermediary between God and his people.

CHAPTER THREE

3.0    ELABORATION ON IGBO TRADITIONAL PRIESTHOOD

VOCATION TO THE IGBO PRIESTHOOD

There are so many ways through which an Igbo traditional priest may be called up for his officiating to the deity (i.e., through which he can gain his vocation). The Scholars consulted ;on these have similar opinions according to the way they perceived the vocation to the Igbo traditional priesthood. For Emefie Ikenga Metuh, he sees the vocation to the Igbo priesthood more as being “hereditary”, as most often a successor to a deceased priest would be gotten from one of his own lineage. Meanwhile, in rare cases, the deity herself chooses the priest through mysterious circumstances, sometimes. Thus, he (Ikenga Metuh) wrote:

In rare cases, as in the case of Eze Ala and the Eze Nri, the deity herself chooses her priest through indications given in dreams, apparitions, mysterious events, divinations, or a combination of two or more of these. For example, the Attama priest of Ngwumadeshe Spirit, in the Nsukka area explained how he was recruited as priest of the spirit thus:’ When I was born after the death of my grandfather, who was the last Attama, they (ie. Members of his kindred) said that I must be the Attama and I made the sacrifices… Certain violent changes would occur in you and you would answer the spirit’s voice. He received his own call through series of dreams

However, for Francis Arinze, he views the vocation to the Igbo priesthood as being purely hereditary. His views have some convergence with that of Ikenga Metuh, only that he gave more detailed explanation to the rare situations where a priest is selected by extra-ordinary signs. He maintained strongly that priesthood is never by election, but strictly hereditary or in rare cases, in some Igbo towns the call is made by the deity itself. He wrote:

The Priesthood is never by election. It is hereditary; a person is a priest of a certain spirit because his father was the priest of that deity…. There might be a handful of towns where a person could be a spirit’s priest because of extraordinary events interpreted as manifestations of wishes of that particular spirit. The inversion of a man’s house by animals, sacred to the spirit or an extra-ordinary increase in animals like cows, goats, sheep in a man’s house is some of such events.  A spirit could also give a special call through an extra-ordinary religious experience…. 

These are some of the rare cases where extraordinary signs were used to call an Igbo Priest to his vocation. In my hometown specifically, the vocation to the Igbo Priest consist mainly in Ima-Agwu (being entangled by the deity. The person so entangled, behaves in a strange way, and with this the whole community confirms his call before the incumbent priest dies.

TRAINING:

Pertaining to the training of Igbo priests, many scholars are of the view that it goes on more informal than formal. As the vocation is hereditary in majority occasions, the successors are so many at times known before the death of the incumbent priest, and he learns by helping the incumbent priest as a personal assistance, and watching the incumbent priest keenly, so as to master all that is involved in that office before he assumes the office. In reference to this Arinze wrote:

Among the Ibos there is nothing like the highly developed “convent” training as among the fon of Dahomy. There is no special training college. From his childhood to his final initiation, the future priest must have gathered much of the priestly sayings and practices, especially with reference to sacrifices… Before his father dies, he will have known practically everything about his function. If he comes up against difficulties when he takes up office, he consults the priests of the other spirits and elders. The people easily pardon his inefficiency in the early periods.

Ikenga Metuh is also of the same view with Arinze Pertaining the training of the Igbo priest that it should be done informally and by the candidate observing the incumbent priest as he performs, when he is still alive.

HIS INSTALLATION OR CONSECRATION
A number of African scholars have also difficulties with the terminologies describing the assumption of office by a new priest in African context. In an attempt to describe what is called “Ordination” in Christianity or Catholic Church, they employ various terms like initiation, consecration, dedication and so many others. Consecration may apply to the priesthood because other priests do not necessarily ordain the candidate for the priesthood. The call he receives from the spirit is taken to include an a priori divine ordination. On the day of his assumption of office, the invited guest only assemble to witness the act and to encourage him to take up the noble call.

Installation: Arinze used initiation for the terminology in Igbo traditional religion to equate it to the Christian ordination. He is of the view that normally, after the death of a priest, the alusi is left without a priest for a space of between one month and one year. The initiation time is ready when the would-be-priest has gathered enough wealth to be able to foot the bills of the ceremony. So many groups of people are summoned and consequently entertained after the initiation. These include, more often, the other priests of the town, the titled men (ndi nze) and sometimes, the daughters of the village married elsewhere (umuokpu). He wrote describing the preparation for their initiation and the actual ceremony of initiation thus:  The shrine is swept with branches of special thorny shrubs (uke, agemeby, akoro). The new priest then uses the sacred wooden cup to pour libations to the spirit. Fowls are sacrificed. Then all go to the house of the priest for a feast”
 Arinze made it categorically clear that though there seem to be no observation made during this ceremony of the actual transfer of power from the other priests to the new priest, he (the new priest) dares not start officiating without these ceremonies. In other word, these ceremonies are indispensable for his assumption of duty.

3.4 FUNCTIONS OF THE PRIEST IN IGBO TRADITIONAL    RELIGION OR TRADITIONAL PRIESTHOOD

The priest in Igbo traditional religion performs various functions in a given society. Some of these functions are listed as follows;

3.5 RELIGIOUS FUNCTIONS: 

Many scholars agree that a priest in Igbo traditional religion performs many religious functions among the communities they serve. They act as a mediator between God and man or between the divinities and man in all cultic matters, which include sacrifices of all kinds such as offerings, prayers, blessings, curse, administering oaths libations and so many others. According to Emmanuel Ifesieh, commenting on the functions of Eri-priests as rooted in Eri culture and principles said:

The culture was founded on good morals, peaceful co-existence, protection of people from harm, healing of the bridge between God and man, between the world of visible matter and invisible ones, preservation of and living of good life, respect for parents, respect for elders, respect for ancestors, preaching against all kinds of crimes and abominations, spreading love and unity which Chukwu handed down to Eri through the cultural and traditional code of behavior and encouraging traditional code of observing and preserving good customs and holding against all types of taboos as evil 

    POLITICAL FUNCTION

From every indication, priest in the Igbo traditional religion plays an indirect role of leadership. They are not engaged in active partisan politics. His services are needed during the installation and coronation festivals. Initiation of youths in secret societies, which constitute an effective arm of traditional government; administering of oaths, purificatory rites in community crisis. Therefore, in Igbo societies where an achieved status prevails, the priest’s ministration is highly needed to sacralize and affect a transition from one status to another.

    ECONOMIC FUNCTION

The traditional priests have a lot of say in the economic activities of their people. They carry out this function without the specialists like elders, diviners and king they enact laws governing economic relationship with their corresponding sanctions. With their religious and spiritual powers, they conserve, enforce and abrogate taboos and customs in economic relationships. They also regulate the cyclic and seasonal rhythms of nature for economic activities through festivals. Therefore, with these festivals they sacralize peoples’ economic systems. 

On the economic activities of the Igbo’s, one of the taboos against land divinity (Nso Ala) is stealing of yam. Yam is very important to an Igbo man. Therefore, to steal it is to commit a most serious crime against land divinity. All the Igbo view Nso-ala or abomination against the land divinity seriously because they “…threaten the stability of society itself as well as that of nature…”

3.8
SOCIAL FUNCTION:

Igbo traditional priest is essentially a man of the community where he lives.  His main concern is the general welfare of the people he serves. He ensures a healthy social interaction among the people through the mechanism of religious intervention techniques. These include administering of oaths either for restoring confidence in a community or for adjudicating justice on the offended party, settlement of quarrels through the rite of purification and so many other ways. In short, Igbo traditional priests resemble the Levitical priests in their involvement in the social life of the people. (Leviticus 12-14)

CHAPTER FOUR

4.0   ELABORATION ON CATHOLIC PRIESTHOOD

4.1  CALL TO THE OFFICE
The call to priesthood is a divine grace; the candidate’s response to that call is 

divine grace too. The church teaches that priesthood (in Roman Catholic Church) is a gift from God to the person whom He calls: but God gives that gift to the individual, not in isolation, but through the Church and in union with the Church. The priest is a man called, as Aaron was, (vocatus tamquam Aaron). It is a supernatural vocation, a calling in which God himself plays the major role. God fits the young man with all the natural and supernatural qualities that are needed for priesthood. It is God who inspires the desire in the young man because “No man takes this honour upon himself… (Hebrews 5:4) When Christ was on earth, he chooses the twelve Apostles: (Mt. 10:1-4, Mk. 3: 13 – 19, Lk. 6:12-16) Jesus Christ is still calling men to share in his priesthood. However, today he does it through the mouth of the bishops who represents the Church. No body is sure of his vocation until he hears the call of the bishop, which is the call of Christ, addressed to him personally. It is God who calls not man to be with the Lord is the greatest thing.

4.2   THE TRAINING

To be a priest many things are required of the individual. One must be a willing instrument of God. In so doing, one allows God to mould him for the work ahead. It is an arduous and difficult process, which required faith, prayers, goodwill, perseverance, patience, self-control; dedication and openness to the promptings of the Holy Spirit.

A seminary is a special place or college where the Church trains her would-be-priests for the priestly apostolate. Seminary life is such a planned and disciplined type of life that prepares a young man for the priesthood. Seminarians are expected to be attuned to the seminary training, so that they form themselves maturely and intelligently for the great ministry – the priesthood.

According to the Vatican II: 

Teachers and all who are in any way involved in the education of boys and young men and this applies, especially to Catholic Societies – should endeavor to train the young entrusted to them to recognize a divine vocation and to follow it willing.

       ORDINATION

The ordination brings to a close the chapter of seminary training and the priestly life begins. One who reaches ordination is a finished product of a seminary.  It marks the completion of the seminary academic/formative stage and the beginning of the ongoing formation. “Nemo sibi sacerdos,” no body is a priest by himself; one is called to ordination. The Church has a tradition, which they use to commission some of its members to special ministries. A particular method of doing this is by the imposition of hands. The rite has been traced to Judaism.
  So, in Christian context, it signifies that one has been set apart for the lord, bound to the apostolic origin of the Church and is to be sent for a mission (cf. Act. 6:6; 13:1-3; 14:23). In the Pastoral letters, the rite of imposition of hands is understood in terms of transferring the spirit of God to a person. This spirit in turn empowers the person with the Charism to fulfil the ministry entrusted to him in the Church (cf. 1 Tim 4:14; 2Tim. 1:6).

At ordination of a priest, the bishop lays his hands on the head of the ordinand and says the ordination prayer alone while other priests around him follow suit in laying of hands. “The laying on of hands was first employed as a symbolic gesture of blessing and healing. It is also a way of handing on a mission in the apostolic Church”

PRIESTLY CALL TO HOLINESS

All priests are called to holiness. However, if all the faithful are also called to holiness there is a special need and urgency on the part of the priest to be holy. “This is the will of God, your sanctification” (1Thess. 4:3). “You therefore must be perfect as your heavenly Father is perfect” (Mt. 5:48). For the priest is the official representative of Christ before the people. To be a worthy and credible representative he must in some way approximate to the statue of Christ. Canon Law thus expresses this greater demand for holiness on the part of the ministers of the Church. “Clerics are bound to lead a more saintly interior and exterior life than the laity and to give them example by excelling in virtue and righteous conduct”
 

The priest has two wings with which to fly to heaven – the wing of holiness and the wing of knowledge. He must be holy, for God is holy. He must be a man of knowledge, for he is a leader of the people. He must strive to maintain these two wings intact.

Vatican II calls this greater demand for holiness a special claim:  “Priests are bound by a special claim to the acquisition of perfection since they are consecrated to God in a way by the reception of Orders.”
 This claim can be seen from the following perspectives:

1. The priest is appointed for men in the things that pertain to God (Heb 5:1) Thomas Aquinas said that those who are mediators between God and man must have a good conscience before God and a good name before man. If the priest does not make himself everyday more pleasing to God, how dare he enter the courts of the Lord? For what companionship has light with darkness? On the other hand, if before men the priest appears as a travesty of the holy things he handles and preaches, how does he expect people to believe and value what his conduct and way of life repudiate? Thus in the Old Testament God commanded his priests: “Let them therefore be holy because I also are holy, the Lord who sanctifies them” (Rev. 21:8) “Let thy priests, O! Lord, be clothed with justice and let thy servants rejoice” (Ps. 131 &132)

2. The priest is Christ’s trusted friend. For Christ said to them: “I call you friends…. no longer do I call you servants” (Jn. 15:14) Friendship with Christ – this is the mainstay of the priest’s life. He knows that Christ out of love has chosen him and entrusted to him this ministry of reconciliation (cf. 2 Cor. 5:19). Now, said by People Pius X,:

Friendship finds those of the like mind of makes the such. To have the same likes, the same dislikes that is what constitutes true friendship.  If we want to be friends of Jesus Christ, we must be one with him in will, affection and sentiments: the priest is another Christ

3. The priest is the steward of God’s mysteries especially of the Eucharist. “They who are not holy should not handle holy things”
 The mysteries of God are concerned with the increase of holiness and union with God among the people and their effectual salvation. These gifts of God come to the people through the priest. As he is admonished on the day of ordination; “It is your ministry which will make the spiritual sacrifices of the faithful perfect by uniting them to the Eucharistic sacrifice of Christ. That sacrifice of Christ will be offered sacramentally in an unbloody way through the hands of the priest. Understand the meaning of what you do, put into practice what you celebrate; when you recall the mystery of the death and resurrection of the Lord, try to die to sin and walk in the new life of Christ.”

Priests cannot dispense the sacred mysteries as if they were tunnels through which grace passes without leaving any mark. They must first open themselves to the spiritual realities to which they minister. Thus the injunction: “Imitate what you handle.”
 

4. The priest has the ministry of preaching:  Priests are ministers of God’s word. They should in the words of Vatican II, 

Everyday read and listen to that word which they are required to teach others. If they are at the same time preoccupied with welcoming this message into their own hearts, they will become ever more perfect disciples of the Lord. For as the apostles Paul wrote to Timothy: “Meditate these things, give thyself entirely to them, that thy progress may be manifest to all. Take heed to thyself and to thy teachings be earnest in them. For in so doing thou will save both thyself and those who hear thee” (1 Tim 4:15-16)

Again, the bishop at ordination exhorts the young candidate(s), “see that you believe what you read, that you teach what you believe and that you translate your teaching into action.”
 Thus, priests must teach both by words and by practical examples. 

This word of Christ in his priestly prayer leaves a pattern for the priest. The priest must continue to sanctify himself for the sake of his people, as he was admonished on the day of ordination:

Let the impact of your life please the followers of Christ, so that by word and action you may strengthen the house, which is the Church of God.

 The priest is for the people. Let the priest never forget this. The priest must continue to be a light in the midst of the Christian community; he must continue to be the salt of the earth and up lifter of the society.

CHAPTER FIVE

5.0 Catholic and Igbo Priesthood a Comparative Study

There are apparent similarities and dissimilarities of the elements in the priesthood of catholic and Igbo traditional religion. To enable us present these similarities well, we want to examine some concrete ideas that are similar and those that are dissimilar in the priesthood of these two religions.

SIMILARITIES:

The ideas that are common to the priesthood of the two religions can be examined under the object of worship, mediation of spiritual being and human mediatorship. In both Catholic and Igbo Traditional religion, there is the idea that God is the supreme object of worship. The very first article of the Christian creed begins with a profession of faith in one God, the Father, the Almighty, and the Creator of heaven and earth and of all things visible and invisible.
 The belief is expressed in the Christian liturgy, manifests itself in the life of individual Christians and influences the entire Christian community. In his ministry, the Catholic priest is motivated through the help of the Holy Spirit in Christ to radiate and dispense the presence and salvific actions of the omnipotent, transcendent but immanent God among the people.  

Among the Igbo, creation is also attributed to God (Chineke) God who creates; (Chikelu) God who created and so many others. These attributes are made to no other spirit in Igbo land than to Supreme God. Nevertheless, the cult of (Chukwu) God is not as pronounced in Igbo liturgical celebrations as in Christianity. Neither there are temples for God in many parts of Igbo land nor did priests exclusively set apart for his service. His transcendence (Chukwukasi) and immanence (Chukwunonso) are paradoxically taken for granted by the people.  Even when sacrifices are made to him (in the form of Aja Eze-Elu), such sacrifices do not entail long ceremony. However, Chukwu is always called upon at every prayer as the ultimate receiver of every worship and sacrifice. The African traditional religionist, the Igbo in particular, starts his early morning invocation (igo ofo ututu) with an invocation of God. Even when he prays with the kola, his first statement calls on the transcendent God.

In Christianity, the Christ-event is believed to be a direct encounter with God. This supreme sacrifice of Christ is re-enacted by the Christian Community in the form of the bloodless sacrifice of the Mass presided over by a ministerial priest. Here, the Christian priest is the symbolic representation of the concrete presence of God among his people in Igbo traditional religions there is a similar idea that the priest represents an invisible deity, especially at the occasion of community worship. There is the belief that the priest represents the human community before the deity and represents the deity before the worshipping community. Since the idea of mediation is absolutely correlative with priesthood, we want to examine the idea of mediation as attributed to the serving spirits and the ancestors in Igbo traditional belief.

5.2    THE MEDIATION OF THE SERVING SPIRITS (CHI) ANGELS.
In religious context, the term (Chi) has three related concepts such as: the creator, the guarding spirit given by the Creator to each individual and destiny giving to each person by the creator. However, in this our work, we shall limit it to the guarding spirit given by the creator to each individual. 

This is because it is almost the same thing as angel in Christian context. Therefore, God created individual person, as well as his (chi). Chi acts as guardian angel of a person to whom it is assigned. God created (Chi) minor spirits who are to be nearer to the people. These (chi) can be said to be the primary mediators in the spirit world. They are not gods as some authors call them, but messengers of (Chukwu) comparable to the Judeo-Christian notion of angels. So the (Chi) are believed to be purely spiritual beings created by God for special purposes. In the same way, both in Jewish and Christian Bible, there is evidence that angels were sent by God with a mission. “This is portrayed in the account of an encounter of the angel of God with Moses in Exodus chapter three, and that with Gideon in Judges Chapter six. As for their creatureliness, it is believed as well that the angels are not God’s rivals but his creatures.”
 Similarly the Igbo believe that the serving spirits are not equals to Chukwu but are subordinate to him, having been created by him. This is expressed in Igbo by the name “Onye dika Chukwu” which corresponds with the Jewish Christian name:  Micaiah, who is like God?

Secondly, the Igbo associated Chi only with what is good: Chidima, Chubueze, Chibuike etc. As God messengers, they carry out his injunctions which are themselves good. In the Christian belief, they distinguished between good and bad angels. The good angels carry out the injunctions of God like the Chi in Igbo belief and are accorded some minor roles of mediation between God and humanity.

Similarly, in their roles of mediation, the Chi according to Igbo belief can join with the ancestors in the interest of humanity, giving success; progress and protection and procreation to the people. These are the acts of mediation attributed to the Chi. In the Christian Old Testament, angels are also believed to be mediators sent by God to carry out his judgment (Gen. 3:24, 16:7-14; 18. 1-15; 17-38). Jesus speaks of them beholding the face of his Father (God) in heaven (Mt. 18:10-11), and allots to them a big role at the last judgment. In Igbo Christian terminology, angels are called “Ndi Muo Ozi” Messenger spirits. A messenger obviously mediates between the one who sent him and the one to whom he is sent. In Christian liturgy, the mediation of angels is believed to play a vital role. In Roman Canon, the Priest prays… “Almighty God, we pray that your angel may take this sacrifice to your altar in heaven…”

5.3 ROLES OF ANCESTORS (SAINTS)

There are some similarities between the Igbo ancestors and the Christian saints. The ancestors are those who have attained perfection, but remain in communion with the living members of the family. They could deliver some vital messages to the family members, admonish or warn them against an impending danger. Their help is sought for especially in prayers said by elders. In Christianity, the saints are those who are believed, through God’s grace, to have been purified, justified and admitted to enjoy the beatific vision. The communion of saints in Christianity embraces both the living members of the Christian community and those that have slept in the Lord. The saints who are in heaven are believed to bring (sometimes through apparitions) vital messages to the pilgrim Church in the world. In some cases the saints, like the Igbo ancestor may admonish or warn people against impending doom. The living members of the Christian community also invoke the saints in heaven to intercede for them.
  For this very reason one can say that what the saints are for the Christian (Catholics), the ancestors are for the traditionalists.

In almost every prayer of the traditionalist, different grades of ancestors are invoked, likewise when kola is being blessed, the ancestors are called to come and partake of the kola. Likewise, the Christian (Catholics in particular) will not engage in any vital act of worship without invoking the Saints, as seen during the Mass and other Christian worships. The main significance of both the ancestors and the saints are brought out during the ordinations of both the Christian and the Igbo traditional religion. This is because both do invite the saints, or the ancestors respectively, during the act.

 PRIESTS AS HUMAN MEDIATORS. (VOCATION)

There is a common belief in both the Igbo Traditional Religion and Christianity that vocation to the priesthood is of divine origin. The origin of the Christian Priesthood is rooted in God who appointed and sent his Son to proclaim and establish the reign of God on earth. Christ established a new covenant in his mission, which is priestly in nature. Those who participate in his mission constitute priesthood in Christ and are called by God (cf. Heb. 5:4). In this way, Christians respond to their vocation by proclaiming the good news of dawn of God’s reign in Jesus Christ. Sacramental ordination is however, required for those who represent Christ and the Christian community (Church) sacramentally by proclaiming God’s reign on earth. The main characteristics of the priesthood in Igbo Traditional Religion are expressed in the Nri myth of origin. The vocation of Eri is also traced to God. Eri appeared mysteriously, sent by Chukwu (God) to establish order on the chaotic earth. In his prayer, Eri displays absolute trust in God who alone can help him carry out his mission. He contracted a covenant with Ala (Omenala) which stipulates the code of conduct to be followed by everyone as God’s ordinance for the people. The observance of the Omenala guarantees a place in the ancestral world. Representatives of Eri are initiated into their office in a ritual ceremony. “The successor of a departed Eze Nri must be proven to be the choice of Chukwu. Information that proves him to be the choice of Chukwu, is obtained from ancestors and spirits through revelations and visions, which must be confirmed by a Dibia”.
 These include… extra-ordinary events such as sudden deaths, the collapse of the compound walls during the dry season, which are normally expected to take place as a proof. Similarly, every other priest and even the “Dibia” must be called by a deity (Agwu in the case of the Dibia) and be installed before he begins his ministry. In “Arrow of God”, Eze-Ulu trembled when he was called by Ulu Deity to become his priest. To manifest that they accepted him as the priest of ‘Ulu’, a number of people accompanied him to the land of the spirits where he alone encountered the Deity and a host of other spirits. Eze-Ulu’s vocation can be said to be consummated at the point of his entrance into the spirit world and through his encounter with Ulu Deity and other spirits.

 The call to the priesthood in both religions does not depend on charismatic qualities of those called. Among the Igbo, the validity of the priesthood does not depend on external appearance of the candidate. Even some forms of handicap do not hinder one from becoming a priest. Similarly, the vocation to Christian priesthood does not depend on the talent of the candidate. In both religions, vocation is always a divine initiative.

 DIFFERENCES

The differences between the Igbo and Catholic priesthood can be examined under the attitude to the supreme object of worship, relationship between the ancestors and saints, the nature of priestly ministry, and other minor religious acts.

 ATTITUDE TO THE SUPREME OBJECT OF WORSHIP

The worship of the Supreme Being is more direct in Christianity than in Igbo Traditional Region. There are neither temple for God in many parts of Igbo land nor priest exclusively consecrated for his service. The Christian liturgy, on the other hand, displays a closer affinity with God. It addresses God directly. The Catholic prayer begins, for instance, with the invocation of the Trinity. In most Christian prayer God is addressed directly. According to Christian belief, man is able to talk to or about God and worship God because, God in his love revealed himself to humanity. The understanding of revelation differs from religion to religion. Therefore, our examination of Igbo religion shows God as revealing himself and his way to the Igbo in the form of Omenala. This may help to explain why the Igbo centre most of their worship on the serving sprits. Direct invocation of God is not pronounced in Igbo Traditional Religion as in the Christian liturgy. The Igbo traditional religion, go to God through indirect way as removed from the direct invocation of God as seen in the Christian worship. This means that in the Igbo Traditional Religion, the priest goes to God through indirect means, whereas in the Christian religion, (Catholic in particular) the priest invokes God directly.

5.7. ANCESTORS AND SAINTS
Despite some seeming convergences between the Igbo and Christian relationship with their departed ones, there abound also a number of differences. For Christianity, belonging to the Christian Community is only a major step towards sainthood. Although the conditions for its realization are multiple, love of God and neighbour is pre-eminent. Christianity sees the life of everyone as singular and unrepeatable. One has therefore only one opportunity to attain perfection and admission into heaven or the intermediary stage. Igbo Tradition, on the other hand admits the possibility of reincarnation as a way of “second chance” to attain perfection and ancestorhood. This has a tie with the priesthood of both, respectively.

On the method of veneration:  In the veneration of saints, Christians make use of symbols like flower and candlelight to venerate the saints. While the Igbo traditionalists make use of cult elements that are equally symbolic to them such as cola nuts, palm wine, local food items like yam and cocoyam etc. These respective ways of veneration are fundamentally the same. It does seem, therefore incomprehensible to a lot of Igbo people, that their Christian brothers and sister utterly abandon or revile the blood ancestors and in their stead cling to what the people of Christianity has taught them to honour and revere as “saints”, people they do not know. This practice has often led to misunderstanding and conflict in many Igbo communities. The traditionalists accuse the Christians rightly because of their unwarranted forgetfulness and wanton lack of filial piety and love toward the ancestors.

  THE NATURE OF PRIESTLY MINISTRY.

We have stated before that the ministry of the Catholic priesthood principally consists of proclaiming the word (prophetic), guiding the people of God (kingly) and presiding at the Eucharistic assembly (priestly). The three ministries of the Catholic priesthood are not compounded in a single Igbo priesthood. The approximation of the Christian prophet in Igbo society is the “Dibia’. The Dibia is not necessarily a priest. The traditional Igbo priesthood has no special provision for the proclamation of God’s word as it is obtains in Christianity. Guiding the people in the way of Omenala is done by way of admonition. This is the duty of the elders in a community, and it is not preserved for Eze Alusi or Onye Isi mmuo, the priest.

These three ministerial functions as seen reserved solely for the Catholic Priesthood, are not reserved for the Igbo priesthood, while some like, “preaching the word of God” do not appear in the religious proceedings of the Igbo traditional religions at all.

Meanwhile, there are other profound areas of divergences between the priesthood of the two religions, as could be sieved out in some aspects of worship. For example, in the Christian religion, there is a notion of baptism, which presupposes that anybody who is to rise to the order of priesthood must be a baptized Christian. Nevertheless, the Igbo traditional religion has no word for baptism and does not make it as a prerogative for attaining the priestly order of the Igbo traditional religion.

On the notion of the call to the respective priesthood, and its response there is a little difference between the Igbo traditional and Catholic priesthood. Among the Igbo, a call to the priesthood is regarded as a divine imperative one may reject it. It is believed that such a rejection would spell doom both for the individual and for the entire community. It is also feared that the spirit whose call has been rejected will continue to perturb the family and future generations of the candidate. In Christianity, although divine imperative plays a role (cf. Mt. 18:18-22; Lk 9:57-62; Jn. 15:16-17), fear is not emphasized on; rather freedom and maturity are considered as a necessary factor for the realization of vocation to the ministerial priesthood. Moreover, the validity of an ordination is even sometimes debatable if it is proven that the inner liberty of the candidate was tampered with. This then means that in the Christian religion, the vocation to the priesthood is voluntary while in the Igbo traditional religion, the call is more compulsive.

When the priest of the Catholic Church, is performing his act of offering sacrifices, there are written rubrics of how to perform the sacrifice, written down on a missal, which embodies the act to be performed during the sacrifice, and when and how to perform it. The Igbo traditional priesthood depends solely on the acts he has learnt from his predecessor, the a priori knowledge he has about his office or inquiries got from other priests, for his direction on the specific acts of the sacrifice. In addition, whereas the Catholic Priesthood offer the supreme sacrifice of Christ, of the body and blood of Christ as a reminiscence of the Supreme Sacrifice of Calvary, the Igbo traditional priest offers the blood of animals or at extreme cases, fellow human beings as his own sacrifice.

There are differences in the modes of dressing of the respective priests during sacrifice, it is noticed that the Catholic priesthood has a neatly outlined and prepared modes of dressing for the sacrifice. While, the Igbo traditional priesthood has no such organized mode of dressing for the sacrifice, he dresses casually and shabbily during sacrifice, and there is no consensus as to what the priest should wear or should not wear.

More so, the Catholic priesthood takes note of impediments to the attainment of the order of the Catholic priesthood such as, being disabled like a cripple, blind, being impotent etc. However, the Igbo traditional priesthood takes no such notice. This explains why you can see an Igbo traditional priest who is blind or crippled, and a pygmy can be an Igbo traditional priest while it is not obtainable in the Catholic priesthood.

On the question of the marital status of the respective priesthood, the Igbo traditional priest could take a wife and have a family in some areas. However, the Catholic priesthood, in her ecclesiastical laws in the Roman Cannon forbids a priest from taking a wife or having a family of his own, they are committed to celibate life. The immediate family affiliation of the Catholic priest (that is the family where he was born) has no right over him or his property. At death, a Catholic priest is not buried in his father’s compound, but at the diocesan cemetery and the Church owns all his private property. However, in the Igbo traditional priesthood there is no such practice. The family has a good claim over his (the priest’s) life and property. 

When an Igbo traditional priest dies, he is succeeded by his son or any member of his family, or someone mapped-out by the deity, though it could vary from one community to another. Nevertheless, it is not so in the Catholic priesthood. When a Catholic priest dies, a relation does not succeed him, rather another priest is assigned to preside over the affairs of his parish.

Moreover, in the Catholic priesthood, Christ is seen as the sole mediator between God and man. His position and nature as both God and man, strengthens His position as a sole and supreme mediator between God and man. Nevertheless, in the Igbo traditional priesthood there is a multitude of spirits who are regarded as mediators between God and man.

Finally, the Igbo traditional priesthood has a particular dimension. This entails that the Igbo traditional priest is a priest of a particular deity or a particular locality and has little or not significance when removed from that locality. This is the dimension of priesthood in so many religions before the birth of Christ. This explains why the Igbo religion is not missionary in character. Similarly, the former covenants in other religions prior to Christ were characterized by limitations and segregations. Nevertheless, with Christ, priesthood assumed a universal dimension. Through the new covenant in Christ, people are ransomed for God from every tribe, tongue, people and nation and made into a kingdom and priests to serve God (Rev. 5:9-10). Hence, the Catholic priesthood has a universal dimension; in that a Catholic priest in Nigeria remains so in London and America etc.

CHAPTER SIX

EVALUATION
Having discussed this theme so far, it is apt that we make an evaluation of what we have achieved in its discussion. We started with the explanation of the concepts to be used as the tools within the discourse. This took charge of the explanation of terms, background of study, purpose of study, significance of Study, scope of study, methodology and the division of work

Later we came to a stage of the literature review, where we tried to outline what has been said of priesthood by numerous authors and major books and the connections between their lines of thought. Having taken care of the literature review, we then proceeded into the elaboration of the concepts of priesthood in both the Igbo traditional religion and the Catholic priesthood. This chronicled; the call to the office of a priest, training of a would- be-priest, ordination and installation of the priest in the respective religions. The bulk and the soul of this discourse came as a comparative study of the concepts of priesthood in both religions. In this we stated the main significances and the divergences of the concepts of priesthood in the respective religions. It tried to show the chordic strand holding the concepts of priesthood in both religions together, and the point where they asserted, “to your tenth O Israel”. In this we say that there are so many resemblances in the way both religions conceive priesthood, except for some divergences and disparities. This then explains that the concept of priesthood in the Igbo traditional religion can be scripted down in some aspects as having the equivalence of the Catholic priesthood, but that does not mean that it is exactly co terminus with it.

CONCLUSION:

We have successfully examined the concepts of priesthood in both the Christian religion (Catholic priesthood in Particular) and the African traditional religion (the Igbo traditional priesthood in particular). Let us then look at the conclusive thesis as could be sieved-out within the course of the discourse.

In the two religions discussed, priesthood is seen as a gift.  In the sense that, the priest does not just usurp the position on his own, but receives the gift of priesthood from the deity, by inheritance or from God (as it is with the Catholic priesthood).

More so, the importance of a priest as a mediator between the deity and the community or between God and the community of God’s people cannot be overemphasized. His presence is a sine-qua-non for the successful carrying-out of sacrifices and community worships. The irrevocability of his office is also stressed, such that once one is recognized as a priest, the position cannot be revoked such that; “once a priest is always a priest” in both religions. The importance of the proper training and preparation of the would-be-priest is also clearly underlined. They maintained that a would-be-priest should be adequately prepared and trained for his delicate position and function.

From the logical point of view of this discourse, it could be seem to be that there was a little diversion into the discussion of the two religions instead of the discussion of their priesthood institutions per se. This is because of the fact that for there to be a substantial understanding of the priesthood institution, there should be a little outlining of the religious concepts of the respective religions. You need to have a general understanding of the religion itself and then you will be able to focus on the priesthood in particular.

Finally, it could be sourced through the scourge of this discourse that the priesthood in the African traditional religion, (the Igbo traditional religion in particular) is not just mythical. It is as real as the priesthood institutions of the other religions such as the Catholic Priesthood.
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