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WAY OF THE LORD JESUS: CLERICAL AND CONSECRATED LIFE AND SERVICE
Fall 1998: Tentative Outline — Plan of Research
Chapter I: Statement and defense of several theological presuppositions of this work

A. Though it presupposes religious experience and natural knowledge about God, authentic

Catholic theology seeks to understand God’s personal self-communication.

1. Human beings naturally know about God and engage in religious practices.

a. Entities whose being is not included in what they are depend on a source that
is independent.

b. What directs us toward our own intelligible goods seems to be an intelligence we
should cooperate with.

c. It is unreasonable to think the source of our being and the director toward our
intelligible goods are different beings.

d. Because people see these points quite easily, most cultures include religious
practices. Yet these religious practices involve much confusion and inconsistent
beliefs about God (or the gods). '

2. Even having received God’s self-revelation, we are utterly ignorant of what he
is in himself; we know him only insofar as we know how created realities are
related to him.

a. The way of negation must be thorough.

b. Relational predication presupposes and is conditioned by the way of negation.

c. Revelation greatly extends relational predications.

d. There are several reasons why people do not pay attention to God’s
mysteriousness and utter incomprehensibility.

(1) Without divine revelation, anthropomorphism is inevitable.

(2) Revelation eliminates naive anthropomorphism but leads to a subtle form
of it.

(3) Commingling in thinking about Jesus reinforces anthropomorphic thinking.

3. Bearing in mind our ignorance of God in himself, we realize that his attributes cannot
be incompatible with the reality of evil and that his grace cannot be incompatible with
human free choice.

a. The classical problem of evil assumes we know what God’s goodness and power
are; since we do not, the theoretical problem of evil is dissolved.

b. The classical problem of grace and freedom also is dissolved.

(1) God creates people and everything positively real about them, including their
free choices. :

(2) The preceding proposition seems absurd because we suppose we know
something about creative causality beyond its accounting for the being
of creatures.

(3) Divine causality of any free choice that tends toward salvation is called
“grace.” So, free choice and grace are not exclusive alternatives.

(4) The evil of a morally evil free choice is a privation that needs no cause other’
than the person’s choosing freely.
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4. If theology is faith seeking understanding, it must presuppose, not merely religious
experience, but God’s personal self-communication.

a.

The religious experience of all peoples is an impersonal “revelation,” and they try

to respond to it.

(1) Non-monotheistic sacred writings convey revelation of this sort; they are
elaborations and interpretations of religious experience.

(2) But they do not convey God’s personal self-communication, and they involve
a mixture of error, rationalization, and so on.

Not being personal communication, the “revelation” leading to any and every

religious experience makes no truth claims and therefore requires no faith.

God’s incarnation-project, which begins with his relationship with Abraham,

is revelation in a very different sense.

(1) This mode of revelation is self-communication.

(2) Involving truth claims, it calls for faith.

(3) Those who believe this revelation enter into a covenantal relationship.

Since the scriptural authors’ asserted statements express propositions asserted by

the Holy Spirit, they reveal truths (God’s word), not merely articulate religious

experience, though they do that too.

Now theology can reflect on revelation as faith seeking understanding; there is no

theology in this sense in Scripture, which conveys revelation itself.

“Theologies” that try to deal with the matters with which faith is concerned but

without accepting faith as determinative implicitly assume that there is no

incarnation-type revelation; such “theologies™ simply reflect on religious

experience and other data, and are not faith seeking understanding.

B. The Word of God becomes man, Jesus of Nazareth, and as man does everything he can to
redeem the fallen human race and to enable human persons to become members of the
divine family. '

1.

God creates in order to share his goodness—his reality and personal life—with others.

2. The human family is fallen, and the Word becomes man to free human beings from sin

and death.

3. God not only liberates fallen human beings but, in doing so, enables them to become

members of his own family.

C. The Word incarnate founded the Church and works through it to carry out God’s plan

for humankind.
1. Jesus organized the Church to be and to function as the incipient kingdom.
a. He invites and enables every member of the divided human family to join the
Church and thereby enter into communion with him.
b. Those who accept the invitation belong to a reconciled human community that

also extends the divine family.

2. Jesus uses the Church to make his saving (healing-sanctifying) acts available to those

who have faith in him.

This human society not only enables nonmembers to join with Jesus but enables
its members to cooperate with him in carrying out the Father’s plan of redemption
and sanctification.
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D. The Gospel calls all Christians to holiness, but some have special vocations that give them
additional reasons to pursue holiness.

1. Before Vatican II, many thought that only those with special vocations are called to
pursue holiness, which was understood as gradually becoming detached from created
goods and more and more perfectly united with God.

a. That idea was influenced by neo-platonism, but that philosophy is incompatible
with Christian faith in subtle ways that were overlooked.

b. Some held that all Christians are called to holiness, and some of these rejected the
neo-Platonic view.

c. Until the nineteenth century, the notion that the lay faithful were not called to
holiness did them comparatively little harm.

(1) Most Christians had few major commitments to make and few appealing
alternatives to accepting a plan of life in accord with their faith.

(2) Most lay Christians could rather easily accept the responsibilities of their
state of life as God’s will for them, hope ardently for heaven, and humbly
confess their sins.

2. Scripture and Vatican II make it clear that all Christians are called to holiness.

a. They make it clear that holiness centrally is the gift of divine love poured forth
into human hearts by the Holy Spirit, given through Jesus. ‘

b. They also make it clear that the fullness of holiness is loving God with one’s
whole mind, heart, soul, and strength.

3. This doctrinal clarification requires a different understanding of how the vocations of
religious and celibate clerics are special.

a. A new understanding is more clearly needed in the case of religious life.

(1) Religious life especially was viewed as the way of perfection for those who
really were intent upon about becoming holy.

(2) Religious life is not defined in terms of its specific service in the way
ordained ministry is defined by acting in persona Christi.

b. There are additional reasons for the crisis in religious life. ,

(1) Religious, especially women religious, reacted against past injustices done
them by bishops and clergy. This reaction was distorted and intensified by
feminist ideologues.

(2) Vatican II’s mandate for renewal in religious life was a challenge that
institutes were not well organized and equipped to meet.

(3) The conciliar and postconciliar call for a preferential option for the poor also
was a challenge to religious.

(4) Secular movements for freedom and individual rights led many religious to
question authority and to restructure cooperation within their institutes.

(5) The communications explosion and prosperity in first world countries also
have contributed to the crisis.

c. A new understanding also is needed of ordained ministry.
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d. There also are additional reasons for the crisis in ordained ministry.
(1) Forgetfulness of hell makes working for people’s salvation pointless.
(2) Loss of the sense of transcendence makes mlracles of sacramental practice
seem no longer necessary. '
(3) Misunderstandings of Vatican II have led many to think that the layman and
the cleric do not differ significantly.
4, We will solve this problem by showing both how all are called to holiness and how
religious and clerics are called to it for reasons that require special forms of holiness.
E. Holy Christian lives in this world will contribute to and be fulfilled in the everlasting
heavenly communion.
1. The Church will not always be an imperfect human community; she will be fulfilled in
the heavenly communion.

a. Sacraments will cease because, being fulfilled, they no longer will be needed.

b. In heaven, religious will not live a special way of life; all the blessed will be
united in one virginal marriage, sharing in plenty, and cooperating in a perfectly
coordinated divine-human communion.

¢. Inthe communion of the definitively saved, clerics will not need to make
Jesus’ saving acts present: there will be no need to preach the gospel, say
Mass, and hear confessions.

2. In this world, each person is still being created.

a. Human beings are the sort of creatures who can be fully created only by
cooperating with their creator in making and carrying out upright free choices.
Jesus and Mary would not be who they are had they not lived the lives they did.

b. Living this life to the end is necessary for each person who will be saved to
become the person God plans him/her to be forever in the kingdom.

(This says nothing about whether in heaven the blessed are persons at rest or in
perpetual development.)
3. This life is neither a mere means to heaven nor an early stage of it.

a. Though the Church is the incipient kingdom, she does not grow into the fullness
of the heavenly kingdom, but looks forward to the Lord’s coming and her own
transformation by his divine, re-creative act.

b. If we obey the Lord, we will find all the good fruits of our nature and effort again,
cleaned up and perfected.

F. Christians rightly seek the kingdom, believing that those unw1111ng to cooperate with Jesus
will not enter it.
1. We must expect this life to be difficult, tainted by evil, puzzling, and frustrating.

a. Those who expect the worst in this world are seldom disappointed.

b. Yet the faithful rightly hope for fulfillment in heaven.

2. Supposing that everyone who is interested in being saved is virtually certain to be
saved makes it impossible to hope for heaven. '

a. Not fearing hell, people order their lives to this-worldly purposes: idealistically,
to a just, peaceful, and prosperous world; realistically, to long and healthy lives
full of self-satisfaction for themselves and those near and dear.
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b. With heaven taken for granted, the Church, religious life, and ordained ministry
lose their true significance.
(1) They lose the practical point they always had.
(2) Many simply lose interest in them, but others advocate that they be adapted
' to secularism, and some undertake to adapt them.
3. Von Balthasar’s view that possibly no human being will end in hell is an error against
Catholic faith that impedes hope by leading to forgetfulness of heaven.
a. Von Balthasar’s position on hell seems compatible with Catholic faith.
(1) His thesis is that we ought and may sope that all humans will be saved.
(2) He distinguishes this view from universalism: the view that all humans will
be saved. _
(3) But he maintains that hoping that all will be saved presupposes that it is
possible that all will be saved.
b. Von Balthasar’s position on hell must be clarified.
(1) It must be distinguished from truths that pertain to faith and are compatible
with believing that some—unidentifiable individuals—will be lost.

)

3

(a)

(b)

(©

Everyone could be saved in the sense that God gives everyone sufficient
grace, and nobody will be lost except by sinful choices made freely—and
so not necessarily.

Being forbidden to judge and condemn anyone, the Church and every
Catholic ought to hope—and so pray and work—for the salvation of all '
groups and individuals considered distributively.

Since theological hope bears on God’s faithfulness rather than on our _
free response to his grace, theologically hoping for everyone’s salvation

is compatible with supposing that some will not persevere in grace.

Von Balthasar cannot establish his position without establishing
universalism.

(2)
(b)

(©)
(d)

Von Balthasar’s position is that universalism may and ought to be
entertained as possibly true, but must not be held to be certainly true.
So, in affirming the possibility that all will be saved, he asserts the
compatibility between all being saved and every truth of faith, including
the truth excluding universalism—i.e., the truth excluding the assertion
that all will be saved. .

Von Balthasar cannot establish his position without arguing for it
successfully, and cannot argue for it except by arguing for universalism.
In implicitly asserting the possibility that all will be saved, Von
Balthasar also asserts the compatibility of all being saved with the
conjunction of (1) the teaching that those who die in mortal sin are lost,
(2) the practice of trying to administer penance or anointing to people
before they die, (3) experience indicating that people sometimes persist
in mortal sin, and (4) the fact that many people die suddenly.

Von Balthasar’s position is falsified and an error against Catholic faith if
revelation as the Church has constantly and most firmly interpreted it makes
it clear that at least some human beings will end in hell.
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c. Von Balthasar must deal with relevant Scripture passages (and Church teachings
and practices based on revelation).

()

@
€)

Various New Testament passages and Church teachings (including that of
Vatican II) seem to assert that some will not enter the kingdom or will be
consigned to hell.

(a) While some New Testament passages indicate only that those who do
not repent will end in hell, many seem to assert that some will not repent
and will end in hell. ’

(b) The Church’s teachings and catechesis assume that these passages do
so assert. _

(c) LG 48 is rightly read as endorsing that assumption.

Various Scripture passages and liturgical prayers seem to suggest that all will

be saved.

Various practices of the Church and much catechesis are shaped by the

conviction that some sin mortally, persist in sin, and will be lost if they die

without repenting—e.g., die suddenly.

d. Von Balthasar’s handling of both sets of Scripture passages and related Church
practices is unsatisfactory.

(1)

)

€)

His reduction of the Scripture passages that seem to assert that some will be

lost to conditional threats or warnings is untenable. '

(a) By claiming that such passages are meant only to influence present
behavior and provide no information about the future, he reduces them to
conditional threats or warnings.

(b) If Jesus and the sacred writers (and thus the Holy Spirit) had meant to
assert nothing more than a conditional threat or warning, unconditional
formulations would have been deceptive.

His use of the other set of Scripture passages to support his case also

is unsatisfactory.

(a) He professes that the two sets of passages cannot be harmonized, but
himself harmonizes them in a universalistic sense.

(b) His interpretation of passages such as God wills all men to be saved and
When I am lifted up, I will draw all men to myself proves too much—
namely, that all will be saved—if it proves anything at all.

(c) Such passages are plausibly interpreted in a nonuniversalistic sense, as
they were by almost all Fathers and Doctors of the Church and, indeed,
by almost all Christians until recently.

His handling of Church practices bearing on mortal sin also is unsatisfactory.

(a) These practices are shaped by the conviction that all must work out their
salvation with fear and trembling, and that some sin mortally and need to
be called to repent before death, when it will be too late.

(b) Some people seem guilty (and some openly admit to have been guilty) of
mortal sin, and it seems very unlikely that all repent: some seem
obdurate, and some die suddenly.

(c) To suppose that all have a final option to repent and do so is implausible.
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e. Von Balthasar also offers a priori arguments for the possible truth of universalism
based on God’s mercy and sovereign freedom.

(1) The understanding of divine attributes underlying such arguments is the same
as that which underlies the theoretical problem of evil.

(2) He seems to concede that Satan is real and damned, and offers no explanation
of how that is compatible with God’s attributes.

f.  Since Von Balthasar’s case for his position establishes universalism if it
establishes anything at all, attempts to convey his thought about hell in
catechesis inevitably lead the catechized to accept universalism, take heaven
for granted, stop hoping for salvation, and no longer seek the kingdom for
themselves or others.

g. Any sort of final option theory leads to the same results.
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Chapter II: What evangelical life is, and how religious life and ordained ministry are both
similar and different as forms of evangelical life

A. An evangelical life responds to the universal call to holiness.
1. Considered in itself, an evangelical life is a conscious and determined effort to serve
Jesus and to pursue holiness.

a. All Christians in grace are saints by faith, hope, and charity, but such basic
sanctity is compatible with much disintegrity, due to both moral immaturity and
venial sin, even in grave matter or as deliberate sin in light matter.

b. . The holiness to which Christians are called involves fully integrating all aspects
of the self with basic sanctity, so that one loves God with one’s whole mind,
heart, soul, and strength—and also loves one’s neighbor, which requires
cooperating in Jesus’ service to neighbor.

c. Since the Eucharist actualizes Christians’ communion with the divine persons
and, in them, with one another, it is the central act of charity; and so will be the
center of a holy Catholic’s life.

d. All other acts need to contribute simultaneously in four ways to the divine-human
communion: by being (1) penitential (overcoming and healing the effects of sins
which impede perfect communion with God and others), (2) ecclesial (building up
the one body’s communion), (3) apostolic (bearing witness to revelation and
inviting others into the divine-human communion), and (4) eucharistic (done in
Jesus’ name and offered with his self-offering in the Eucharist as material for the
everlasting communion).

2. Each Christian can pursue holiness only by carrying out God’s unique plan for
his/her life.

a. One should live one’s entire life in obedience to faith for the sake of the kingdom.
(1) Faith requires what is necessary to live in the Church and carry on her life,

and excludes what is incompatible with that.

(2) Conforming one’s opinions and judgments entirely to faith is loving God
with one’s whole mind. v

(3) If all one’s acts are done for the sake of the kingdom, one loves God and
neighbor with one’s whole heart.

(4) If one loves God with one’s whole mind and heart (which necessarily
requires that one engage in appropriate prayer and ascetical practices), one’s
feelings and other capacities will be drawn into harmony with that love and
service to it, so that one also will love God with one’s whole soul and
strength, and love one’s neighbor as oneself.

b. One can live one’s entire life in obedience to faith for the sake of the kingdom by
finding, committing oneself to, and faithfully carrying out one’s vocation.

(1) Indoing this, one imitates Jesus’ obedience to the Father.

(2) Everyone is given a unique life of good deeds to live.

(3) What to do is discernible in one’s gifts (given capacities and limitations) and in
opportunities to use those gifts in serving others’ true good not only rightly but
mercifully—i.e., in ways that contribute to Jesus’ work of overcoming evil.
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3. The vocations of the laity guide them toward holiness and serve the kingdom,
but there are other, special vocations.

a. Everyone is called to holiness.

(1) Scripture and Vatican II make that clear.
(2) Marriage and secular occupations are consistent with the pursuit of holiness.

b. Most Christians’ vocations are mainly to act proximately for “things of the world”
(i.e., nonreligious human goods such as marriage and family, objects of secular
occupations) so as to recapture these for the kingdom.

c. A few are called to act almost always and proximately for the “things of the Lord”
(i.e., religious goods such as prayer and the fruits of ordained ministry) to draw
people into the incipient kingdom and build it up.

4. All Christians who are in grace can avoid mortal sin, but many are impeded from
pursuing holiness because they are not in a position to recognize its pursuit as a real
option for themselves.

a. Children usually cannot see disposing of their entire lives as a real option until
adolescence; preparation for confirmation can help them recognize and accept this
possibility so that the sacrament can support and confirm their commitment to
undertake it.

b. Many people, being blocked by habits of venial sin, need a post-baptismal
conversion before they can recognize the possibility of directing their entire lives
to the kingdom.

c. Still, people who are consciously trying to live an evangelical life do so more or
less imperfectly, while people who are not consciously trying to do so may
cooperate with grace even in acts of heroic virtue.

B. Jesus and Mary lived perfect evangelical lives—i.e., unique lives of complete holiness.

1. They dedicated themselves entirely to the heavenly kingdom and others’
salvation: virginity.

2. They asked nothing for themselves but their share in the heavenly kingdom: poverty.

3. They did nothing but carry out the Father’s plan for their lives: obedience.

C. Religious life and celibate ordained ministry have this in common: They are forms of
evangelical life that serve the Lord Jesus and his Church in special ways.

1. The inner circle of an earthly prince who serves his principality with rare virtue can be
compared, by analogy, with the ordained ministers and religious who serve Jesus and

his Church.
a. The prince decides he ought to be celibate, poor, and entirely at the service of
his people.

(1) He is virtuous and unusually devoted to the common good.

(2) His lifestyle not only frees him for service but removes the ground for
suspicion that he is motivated by family interests and thus makes credible his
sincere concern for the common good.

b. His close collaborators, who include not only public officials but certain other
people, decide to share his lifestyle.
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(1) Either they are more interested in the common good than most citizens and
so are enthusiastic about their prince or are friendly toward the prince and so
identify with his unusual commitment to serve the common good.

(2) They are not as virtuous as the prince, but virtuous enough both to want to
share in his cause and to know their own weaknesses.

c. They imitate his lifestyle not only for his reasons but for reasons of their own:

(1) Loving him, they wish to be like him.

(2) They realize that they are not so virtuous as he and that they should not put
themselves in the way of avoidable temptations.

2. The prince and his inner circle are only an inadequate analogy to the Lord Jesus and
his close collaborators.
a. Since Jesus is a divine person come to bring us into divine communion and

share human communion, the common good of his kingdom is not limited and

instrumental, as is that of a political society.

(1) The common good Jesus is concerned with is the divine-human communion
of the kingdom itself, which includes all goods and is not of this world.

(2) Unlike the prince, Jesus has a very narrow focus of interest which is totally
unrealistic in this-worldly terms.

b. Jesus has reasons beyond those of the prince for adopting a chaste, poor, and
obedient style of life. ‘

(1) Promoting the common good of the kingdom as he does is more important
than anything else any human ever can do, so even insofar as Jesus’ reasons
are like the prince’s, they take on an importance of a far higher order.

(2) Jesus needs to make it clear that the kingdom will not consist in this-worldly
fulfillment. His style of life does this by corresponding to characteristics of
the kingdom he is offering.

c. Jesus’ close collaborators depend on him far more than the prince’s inner circle
depends on him.

(1) Jesus endows those who are to be his close collaborators with the gifts they

| will need.

(2) He himself prepares and chooses them, and they already have benefited from
his redemptive work.

d. By comparison with the prince’s inner circle, Jesus’ close collaborators have far
better reasons for adopting a lifestyle involving celibacy, poverty, and obedience.

(1) Jesus’ close collaborators wish to serve the other-worldly kingdom as he did,
and so they share his reasons for adopting his lifestyle.

(a) His kingdom includes all goods and is not of this world.

(b) Radical response to the counsels frees Jesus’ close collaborators for
his service.

(c) Radical response to the counsels also increases their credibility as
witnesses/preachers.

(2) Jesus’ close collaborators’ motives include human affection and gratitude:
they love Jesus and are grateful to him for saving them. Their affection and -
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gratitude is still greater inasmuch as they can look back on his whole life,

which entirely rules out grounds to suspect him of self-interest.

(3) They know they need to deal with inclinations that are consequences of
original sin.

3. Prayer should play a special role in the lives of all of Jesus’ close collaborators.

a. They must constantly carry on and foster a warm human relationship not only
with Jesus as an individual but also with his members whom they serve and/or
with whom they live and/or work.

(1) Emotional motivation is needed to live out one’s vocation,; it should arise
from the human relationship involved in Christian faith itself and be formed
in carrying out vocational commitments that implement it.

(2) In the case of lay people, liturgy and simple devotions carry on and foster
their human relationship with Jesus, and much emotional motivation comes
from those to whom lay people are naturally bonded by their commitments.

(3) Religious and celibate clerics have forgone such close ties; they need an
especially close, warm, human relationship with Jesus, and their relationships
with those to whom their vocation binds them must be as warm as possible.

(4) Carrying on this relationship and fostering it requires meditation or, in a wide
sense, contemplation. But it is not contemplation in the sense of leaving
behind everything that arouses emotion for the sake of a purely intellectual-
volitional contact with the divine.

b. Prayer also is needed for two other reasons.

(1) For contemplatives, prayer is their chief apostolate. But both active religious
and all clerics must engage in some prayer as service to the Church that is not
subordinated to other service—e.g., clerics and many religious are committed
to the liturgy of hours.

(2) Prayer also is necessary to support other apostolic activities.

(a) All engaged in any apostolic activity must pray for its fruitfulness, since
it is the Holy Spirit who will make their efforts fruitful.

(b) Clerics must pray in preparing homilies, seeking solutions to pastoral
problems, and so on.

(c) Religious with an active-life apostolate must pray about problems of
their work, for those they serve, and so on.

(d) In the same way, if contemplatives engage in any apostolate other
than prayer itself—e.g., in spiritual direction—that activity must be
supported by prayer.

c. Very often the same prayer serves all or more than one of these purposes at the
same time.

(1) The Eucharist serves all three in a very clear way.

(2) Meditation that fosters a warm relationship with Jesus in his members is
especially important for apostolate.
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D. Religious life has several characteristics that distinguish it from other forms of evangelical
life, including the ordained ministry of diocesan clerics.
1. Religious institutes are diversified by their proper charisms.

a. Some history—CICLSAL WEB document
b. What charism means and how charisms are diversified

2. Without belonging to a religious institute, individuals can live a quite similar life as
hermits, anchorites, or consecrated virgins.

3. The life of each religious is initiated and shaped by a special consecration.
a. Every Christian life is initiated and shaped by a consecration.

)
@
©))

Consecration sets someone apart for a special relationship with God and
service to him. :

Baptism sets a person apart from fallen humankind as a redeemed person and
member of the divine family, called to live accordingly.

Confirmation sets a person apart from other baptized persons to share in the
responsibilities of mature Christians who not only keep their faith but spread
and defend it by the witness of both deeds and words.

b. Religious life requires an additional consecration, not shared by most other
Christians.

(1)
@)

)

4)

Primarily, the religious is consecrated by God, set apart by him for special
intimacy and witness.

Religious consecration also requires the individual’s response to God’s call:
“total self-giving” to God—i.e., forgoing other currently morally acceptable
options and undertaking open-ended responsibilities to fulfill this specifically
religious commitment.

Religious consecration also requires the Church’s action: the rite of
profession sets the person aside for service according to the institute’s
charism.

The individual also consecrates himself/herself to the Church: he/she
undertakes the promised service.

4, Vows are commitments—i.e., choices to enter into a cooperative relationship with
certain people (God, superiors and others in the institute, those to be served) for
specific common goods.

a. Vows as such have certain characteristics in common.

(1)
@)

€)
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Though distinct commitments, the three (or more) vows a religious takes are
inseparable elements of the single consecration of his/her whole life.

The pre-Vatican II conception of vows—poverty, chastity, and obedience—
emphasized what is given up, separation from the world, and an ascetical and
penitential intention.

The post-Vatican II conception of vows—chastity, obedience, and poverty—
emphasizes the special relationship with Jesus and his kingdom that vows
initiate and shape.

Consecration by vows is not a sacrament: they anticipate heavenly
fulfillment, not as a sign and instrument does, but as imperfect charity does.
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Vows are acts of mercy insofar as they are commitments to collaborate
beyond the call of strict duty in Jesus’ redemptive work—to help him
overcome sin and death, and promote the kingdom.

b. Each vow specifies a certain element in the commitment of a religious.

(M
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The vow of chastity undertakes the integration of affection with charity.

The disordered craving for pleasure tends to limit affection to oneself;
faithful marital love opens affection to others in a way that is appropriate

to life in this world; but the radicality of virginity or celibacy adapts affection
to the inclusivity of communion in the heavenly kingdom.

The vow of poverty undertakes the integration of using goods with charity.
The disordered craving for security generates possessiveness on behalf of
oneself and those near and dear; a just property system and the practice of
mercy make goods available to others in a way appropriate to life in this
world; but the radicality of poverty adapts the availability of useful goods to
the unlimited sharing of the kingdom, in which no good will be scarce.

The vow of obedience undertakes the integration of self-realizing action with
charity. The disordered craving for self-realizing action generates the drive
for mastery over others; mutually accepted arrangements for cooperating
enable individuals to realize themselves together, within limits, in ways
appropriate to life in this world; but the radicality of obedience adapts each
person’s free choices to communion in unrestrictedly self-realizing action.
Those entering certain institutes take various other vows so as to make
explicit specific elements of their consecration that are especially important
to the institute’s charism.

c. A special asceticism is required to fulfill the commitment of the vows.

(1)

@)

Dropping of the former ascetical focus of religious life—flee the world
and its temptations in order to become holy—and other factors common in
the post-Vatican II Church have led to a decline of ascetical practices
among religious.

Still, it is characteristic of religious life that both communities and individuals
carry out a program of ascetical practices designed to support faithfulness

in carrying out without compromise the commitments of the vows.

5. Religious life is the simplest and most straightforward sort of evangelical life
(see CIC, c. 607, §1).
a. The vocation of religious is to provide an ongoing, very clear, and specific
witness to the reality of the heavenly kingdom, confirming the truth of the Gospel

which the Church preaches.

)

)

“Religious community is a visible manifestation of the communion which is
the foundation of the Church and, at the same time, a prophecy of that unity
towards which she tends as her final goal.” (FLC, 10).

Recall: God is a communion of persons and he creates to extend his family.
The Church is the sacrament of divine-human communion: the sign and
instrument for carrying out God’s plan of reconciling humans to himself

by uniting them with Jesus.
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(a) The communion of the Church and all her parts is primarily a divine gift:
the love of God poured forth in hearts by the Holy Spirit.

(b) Secondarily, communion is a responsibility: to protect the gift and
integrate everything else with it.

A religious community is a radical expression of the common fraternal

spirit that unites all Christians; its unity is based on sharing in the divine-

human communion.

(a) The religious community is a small church (as the family is), an instance
of the universal Church.

(b) Its members should be united with the Church in everything essential to
her and so should be united with one another in all essentials, and also
should be obedient to her just laws and precepts.

So, religious communities, beginning with the early monastic ones, continue,

in various ways, the bonded unity in Jesus—including sharing of material

as well as spiritual goods—of the early Jerusalem Christians described in

Acts, and of Jesus’ disciples described in the gospels.

Contrast this with the pre-Vatican II notion of religious life: a process of

individual sanctification, of increasing intimacy with Jesus/God having

the soul’s divine espousals as its goal. On the post-Vatican II notion, since
the individual is the bride of the Lord Jesus by being part of the Church,
the community is the bride rather than the individual; yet the members of
the community are united with one another only insofar as each is united
with Jesus.

b. This witness requires setting aside as fully as possible the “things of the world”
and occupying oneself instead with the “things of the Lord”—i.e., specifically
religious activities.

c. The religious activities with which one occupies oneself constitute a specific
service, whether of prayer, active apostolate, or both.

d. Ifreligious carry out their commitment, their lives as a whole both become a moral
miracle manifesting the communion of the new covenant (the “marvelous marriage
established by God as the sign of the world to come™) and become entirely
integrated with faith, hope and charity: “continuous worship of God in charity.”

6. Fraternal community life is an essential dimension of religious life.

a. By it the members together actualize a special aspect of the divine-human

communion and bear special witness to this communion.

(1)

@

The full, human union of God’s children with one another—without
merging—in virtue of their union with Jesus in the Eucharist is in most
respects carried as far as possible in the fraternal communion of religious life
(though, of course, not to one-flesh union as in marriage).

Living fraternal communion is not a responsibility added to the responsibility
of apostolate, but is itself apostolic, inasmuch as it bears witness to the
heavenly communion—see Jn 13.35 (see FLC, 54).

b. Actually living together in fraternal community is called for by unity of mutual
charity and common commitment to service pertaining to particular charism.
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7. Since a religious institute undertakes a specific service to the Lord Jesus and his
Church, its members should integrate their personal relationship with Jesus and their
dedication to that service.

a.

b.

An institute’s charism always includes some definite undertaking of service,

which is more or less tightly defined.

There are both contemplative and active apostolates, and these provide

complementary services.

The special friendship with Jesus involved in religious life focuses on the common

good of the kingdom, which is Jesus’ only concern, not on intimacy with him

considered in itself, though the latter is itself part of the kingdom being served.

(1) Jesus is not interested in developing friendships with people independently of
fulfilling his one mission.

(2) The gospel story about Mary and Martha indicates how that intimacy is
subordinate. Mary has chosen the better part, while Martha is troubled about
many things. The one thing necessary is the kingdom, and Mary is listening
to Jesus, who no doubt is talking about the kingdom, as he always is. Martha
is working as his hostess, as she would for any good friend. Jesus prefers
focus on things of the Lord rather than on things of the world—i.e., on
cooperating in his cause rather than on serving his personal needs. (However,
had Martha been doing her work as lay apostolate, she foo would have been
interested in the “one thing necessary.”)

E. Ordained ministry as such is both a special service to the Lord Jesus and his Church, and a
distinctive form of evangelical life.
1. Orders is configuration to the Lord Jesus the head—i.e., capacitation to act in persona
Christi capitis.

a.

Ordination makes a man an authorized agent. The ordained act by Jesus’

authority, in his name, so that certain things they do have the effects his own

acts have.

Ordination makes one a bodily extension so that the authorized words and

gestures of the ordained also are Jesus’ own performances of his own acts.

(1) - Church teaching makes it clear that what happens in orders is something real
and objective that makes the utterances and gestures of the ordained be Jesus’
own performances.

(2) We can understand ordination as a transformation of the bodily unity with
Jesus that all Christians enjoy due to the Eucharist.

2. Jesus wants those who are ordained not merely to make his acts present but to make
them as humanly available as they can.

a.

The point of making the acts present is to allow people to cooperate with them
and so share in the human communion of the new covenant—and thereby in the
whole divine-human communion.

Acts can be present but not easily identifiable, or cooperation may not be
appealing, or obstacles can block cooperation.

Jesus wants those who act in his person to share his pastoral charity; the whole
point of his acts is to save people.
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d.

If the ordained do share Jesus’ intention, they will do their best to make his acts
identifiable and appealing, to create no obstacles, to facilitate and encourage
cooperation, and so on.

To do this, the ordained must do their best to put on Jesus’ whole mind, integrate

all their choices with pastoral charity, and integrate their feelings and ways of

speaking and behaving with their commitment to ministry.

The Church appropriately ordains only those who also have the gift of celibacy

and promise to remain celibate or who, if already married, expect and promise to

remain celibate should their wife die. '

(1) Not having any major commitment other than to the ordained ministry frees
the minister’s time, removes the appearance of conflicting interests, makes
his eschatological witness more effective, and so on.

(2) Celibacy is appropriate for the ordained minister who sacramentally stands in
for Jesus, the bridegroom, in relation to his bride, the Church. (Some Eastern
priests take off their wedding ring when celebrating.)

3. Ordained ministry is a form of evangelical life.

a.

C.

The Church regards ordained ministry as a form of evangelical life.

(1) This is clearer in and since Vatican II than before.

(2) St. Thomas did not think that diocesan priesthood is a way of perfection.
Insofar as ordained ministry requires—as the episcopate and celibate presbyterate
and diaconate does—a life that, apart from the common necessities, consists
almost wholly of religious acts done in service to Jesus and his Church, it is at
least as central a case of evangelical life as some forms of religious life.

Still, ordained ministry is not per se religious life.

4. Some men are called to ordained ministry within a religious institute.

a.

Religious presbyters belong to the diocesan clergy inasmuch as they share in

the care of souls and the practice of apostolic works under the authority of

bishops (see CD 34).

Some religious institutes have a charism that involves offering special clerical

service to the Church. Members of such institutes must fulfill their

responsibilities as religious together with the relevant responsibilities of

presbyters/deacons, including those pertaining to the obedience of

presbyters/deacons to bishops.

Some religious institutes have a wider charism that includes offering to the

Church, indeterminately, nonclerical apostolic service of one or many kinds

together with clerical service.

(1) Members must be prepared to carry out their nonclerical apostolate (which
must be appropriate for religious).

(2) They must be prepared to provide presbyteral (or diaconal) service when, as,
and if appropriate. ' '

(3) Their assignments may vary greatly over their years of service, but they must
fulfill the responsibilities of whatever assignment they are given.
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d. There are advantages and disadvantages of religious institutes that combine a
nonclerical apostolate with ordination.

(1) Since members of such institutes can provide strong witness by their religious
lives to the gospel they preach, such institutes are well suited to offering
clerical services to people who are not aware of needing them—e.g., those
not yet Catholics and nonpracticing Catholics. So, such institutes sometimes
have done fruitful work that otherwise hardly could have been done.

(2) The value of orders in pointing to the absolute centrality of the Eucharist is
somewhat obscured by the committed, nonclerical apostolate of such.
religious. (Such institutes and their members ought to do what they can to
counteract this side effect.)

(3) When conditions make it appropriate for such institutes’ members to be
assigned almost entirely to parochial service—as is more likely to happen
when the needs of souls are increasingly grave (see CD 34)—their
nonclerical apostolate can be minimized, and aspects of their life as religious
relevant to that apostolate also will be minimized.

e. Sometimes religious become bishops. In general they are relieved of their
responsibilities as religious, but continue to fulfill certain ones.
5. Orders has three hierarchically differentiated species: episcopate, presbyterate, and

diaconate.
a. For along time in the Church, these species were regarded as three degrees of the
- same thing.

(1) Since confecting the Eucharist was rightly thought of as the central case
of acting in persona Christi, the presbyter was mistakenly considered
the paradigm.

(2) The bishop was considered only juridically different from the presbyter, and
the deacon was thought of as a presbyter in the making, unable as yet to carry
out the most vital functions of ordained ministry.

b. The basic order is the episcopacy.

(1) Bishops act in persona Christi as leaders of the Church.

(a) The bishops are successors of the apostles, whom Jesus sent to
preach the gospel, celebrate the sacraments, and shepherd Christian
communities.

(b) Every bishop, simply by being ordained, becomes a member of the
collegium of the Church’s leaders. (“United in one college or body for
the instruction and direction of the universal Church, the bishops,
sharing in the solicitude of all the churches, exercise this their
episcopal function, which they have received by virtue of their
episcopal consecration [note] in communion with the Supreme Pontiff
and subject to his authority” [CD 3].) (“By divine institution and by
virtue of their apostolic office, all of them jointly are responsible for
the Church” [CD 6].)

(c) Each bishop, given jurisdiction, can act in persona Christi by founding
and/or leading a particular church.



Clerical and Consecrated Life and Service Fall 1998 =18=

(2) One bishop, the pope, not only shepherds a particular church (Rome) but acts

in persona Christi as head of the other bishops.

(a) Jesus wills his whole Church, which is the incipient heavenly kingdom,
to be united in faith and love, and this requires unity in falth and love
among the apostles and their successors.

(b) For the sake of this unity, Jesus made Peter and the popes who succeed
him head of the apostolic collegium.

(c) Though papacy is not an order distinct from episcopacy, the pope’s
headship in the collegium is not simply a primacy of honor (being the
first among equals) but a real primacy of jurisdiction.

(d) Even without the cooperation of other bishops, the pope can act in
persona Christi as the supreme teacher and shepherd of the whole
Church and of all its parts.

c. The orders of presbyter and deacon are limited participations in the episcopal role
designed to help bishops without making men who receive those orders part of the
collegium.

)

@)

Presbyters act in persona Christi as assistants to bishops in caring for some
part or aspect of bishops’ special concern, always including and centering on
celebrating the Eucharist.

Deacons act in persona Christi as assistants to bishops in carrying out some

part or aspect of bishops’ special concern, focusing on services, often with

respect to instrumental goods that belong to the Church’s proper culture. (On

the theology of the diaconate, see the Introduction to the two February 1998

documents.)

(a) Deacons depend on bishops and are “in a special relationship with the
priests, in communion with whom they are called to serve the People of
God” (RFIDP, 8).

(b) Paul VI: The diaconate should not be considered merely a step toward
the priesthood.

(c) There is a sound argument that today’s diaconate originated in apostolic
times (see Acts); John Paul II also assumes this to be so (see Introduction
to RFIDP and DMVDP, note 29).

(d) The focus of the diaconate is service; the deacon represents Jesus the
servant (see DMVDP, search for passages). One might explain this by
saying that the apostles first were ordained deacons (when Jesus washed
their feet), then presbyters (when he said “Do this in memory of me”).
Thus, all clerics must have a diaconal attitude, but deacons more clearly
specialize in service insofar as they are unable to celebrate the Eucharist,
in which clerical service reaches its end. This way of looking at the
matter vindicates what was sound in the old view that the three orders
are degrees of a unified ministry, while still allowing the presbyterate
and diaconate to be contrasted.

(e) The deacon is ordained “non ad sacerdotium sed ad ministerium” and
“Caritatis et administrationis officiis dediti” (LG 29).
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(f) The fact that the permanent diaconate is a stable order—nonmarried
permanent deacons are only rarely to be ordained presbyters—makes
sense only if the munus of the deacon is distinctive, not merely part of
the munus of the presbyter (sse DMVDP, 5).

(g) Still, the diaconal ministry has its point of arrival and departure in the
Eucharist. In the Mass, the deacon represents the people of God and
helps them unite their lives with Jesus’ offering, and, “in the name of
Christ himself, he helps the Church to participate in the fruits of that
sacrifice” (DMVDP, 28).

(h) But the munus regendi, exercised in dedication to works of charity and
assistance, and in the direction of communities or sectors of Church life,
especially as regards charitable activities, “is the ministry most
characteristic of the deacon” (RFIDP, 9).

(i) Deacons are particularly concerned with works of charity involving
temporalities, and this fittingly includes ecclesiastical administration (see
DMVDP, 38, especially last paragraph). :

() In the early Church, each local church had a group of deacons
proportionate to its size so that the faithful might be known and helped.

F. The Lord Jesus fittingly provided for the supreme leadership of his Church by creating the
collegial roles of the pope and the other bishops.
1. The common good of the Church requires a special sort of leadership.
a. This common good is a divine gift, not a human achievement.

b.

(M
)

€)

This common good is divine-human communion, which is a communion of
human persons with the divine persons and so with one another.

This common good began to be given when Jesus established the new
covenantal community, whose initial members he himself gathered together,
with the apostles he appointed as its leaders. He inaugurated the community by
his death, resurrection, the community’s response of faith, and the sending of the
Spirit, who gives life to the community and empowers it to function as such.
People thereafter enter the Church by faith and baptism, realize the
divine-human communion in the Eucharist, and hope to share in its
fullness in heaven.

The role of the Church’s leadership is to serve this common good.

(1)

@)
€)
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Unlike the leaders of other, merely human societies, the Church’s leaders
cannot themselves act or shape cooperation fo achieve the common good of
the community they lead.

The Church’s leaders must act to safeguard the gift—the incipient
communion already realized in the Church. :

The Church’s leaders must work together and shape the cooperation of all her
members to make the gift available to nonmembers, for whom God also
intended it.

The Church’s leaders must shape cooperation toward sharing more perfectly
in the gift—i.e., toward a more perfect Eucharist—which anticipates
heavenly fulfillment.
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2. The Church’s leaders must both care for the universal Church and pastor the
particular churches. '

a. The communion which is the Church is both realized in the universal Church and
available in each particular Church.

(1) The Church with all its essential elements is present in each particular church.
“This Church of Christ is really present in all legitimately organized local
groups of the faithful, which, insofar as they are united to their pastors are
also quite appropriately called ‘churches’ in the New Testament [note]. For
these are in fact, in their own localities, the new people called by God in the
power of the Holy Spirit and as the result of full conviction (cf. 1 Thes 1.5)”
(LG 26). (Full conviction would be better translated “much plenitude”; see
the old JBC, which supports the idea that every particular church has virtually
all the charisms needed for full Christian life and work.) -

(2) Each particular church can share in the gift of divine-human communion by
celebrating the Eucharist, preparing people to celebrate it, and carrying on the
communal life that flows from it. _

(3) No particular church can share in the divine-human communion except by
sharing in the faith and communion of the universal Church—the Church the
Lord Jesus founded that subsists in the Catholic Church.

(4) The particular churches are not like branch offices of a business, units of a
military force, or provinces of a political society. They are more like local
suppliers of a communications network, whose service is only accomplished
in the system as a whole but is fully available in each locality.

b. As leaders of the Church, the pope and other bishops share responsibility for both
the universal Church and the particular churches.

(1) Most bishops, including the pope, care for the universal Church precisely by
being the pastor (or assistant pastor) of one of the particular churches.

(2) When called upon, all the bishops, as members of the collegium, can act in
persona Christi for the good of the entire Church.

(3) In virtue of his universal primacy, the pope always can act in persona Christi
for the good of either the entire Church, or one or more particular churches.

(4) The pope and all the other bishops can act together in persona Christi as the
supreme teaching and governing authority of the Church; but the other
bishops cannot so act except in solidarity with the pope and they never can so
act apart from him.

3. Jesus had good reasons for structuring the Church’s leadership as he did—i.e., both
giving Peter supreme authority to lead by himself and giving the collegium as a body
supreme authority to lead together with Peter, its head.

a. Jesus had good reasons for choosing to structure the Church’s leadership as

he did.

(1) Jesus could have organized the leadership differently; so, he had a choice in
the matter. ,

(2) Being reasonable, he had good reasons for choosing as he did.

(3) Those reasons were not sufficient—i.e., necessitating.
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b. Jesus had good reasons for giving Peter supreme authority to lead by himself.

M

)
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For the collegium to exist and be self-conscious as more than a collection of
pastors of particular churches, one of its members had to be designated as its
head and authorized to lead the bishops as a whole in cooperation for the
good of the Church as a whole.

For the head of the collegium to be able to do his job of ensuring that the

good of the Church as a whole is served effectively, he had to be authorized

to do whatever the whole collegium can do whenever he judges it necessary
to do so.

(a) In some situations, action for the good of the whole Church is
required, but it is physically impossible for the collegium as a
whole to act.

(b) In many situations, action for the good of the whole Church is
required, but collegial action would be unreasonably burdensome
and cumbersome.

(c) In many situations, action for the good of the whole Church is
required and it seems reasonable for only part of the collegium to be
involved; if the pope could not do whatever the whole collegium can

_do, such actions would lack authority despite his participation.

If the head of the collegium has the authority to do whatever the whole

collegium can do whenever he judges it necessary, other members of the

collegium must lack the authority to act against his judgment.

(a) If both the head of the collegium and other members of it can
act independently in respect to the same matters, the two might
act inconsistently.

(b) A leadership structure that authorizes inconsistent action is
self-defeating.

c. Jesus had good reasons for giving the collegium as a body supreme authority to
lead, provided it includes Peter, its head.

(D

Giving the collegium as a body supreme authority greatly increases the
credibility of its members’ witness. (The apostolic college is stronger by
each bearing his distinct witness to what he himself has seen and

believes in, not merely endorsing Peter’s account of what he has seen

and believes in.)

(a) If each member of the collegium participates in supreme authority, he is
not a mere subordinate.

(b) Not being a mere subordinate, each member’s witness remains distinct
from that of the rest.

(c) The witness of all the members of the collegium, when united, is a far
more powerful reason for accepting what they preach and teach than
would be the combined witness of mere subordinates echoing that of
their superior.



Clerical and Consecrated Life and Service Fall 1998 =22=

(2) Giving the collegium as a body supreme authority makes the Church as a
whole a more recognizable sign and a more adequate instrument of the
divine-human communion initiated in her.

(a)

(b

The divine-human communion initiated in the whole Church is
realized in the celebration of the Eucharist. Humanly, the whole world
cannot join at once in a single Eucharist; a gathering must be in one
place at one time. So, there must be many particular churches around
the world. (We must explain how even a modern diocese is a single
eucharistic community despite the fact that all its faithful never gather
with their bishop presiding over one celebration of the Eucharist.) In
celebrating the same Eucharist, all the particular churches participate in
the divine-human communion on the same basis; therefore, they must
be both united and co-equal insofar as they are distinct. This equality
and unity require that each particular church celebrate under a head
who is a co-equal member of a worldwide communion of all the heads
of particular churches.

Again, Jesus gave each apostle a share in the supreme authority so that
he would have everything he needed to found and lead a particular
church that would remain in communion with his one, universal
Church. Each bishop, including the pope, stands toward his particular
church in persona Christi as Jesus stands toward the whole Church. To
do this, each bishop must be joined to the others in a collegium whose
members, together, can stand in persona Christi toward the whole
Church. If the other bishops were mere subordinates of Peter, he alone
would stand in this relation to the whole Church. That would obscure
both other bishops’ standing toward their particular churches and |
Peter’s own subordination (with the clergy as a whole) in service to
both Jesus and the faithful.

(3) Giving the collegium as a body supreme authority ennobles every one of
its members.

(a)
(b)

©

Jesus regarded each of the apostles as one of his inner circle of
collaborators, and wanted all of them to be fulfilled as such.

If Peter alone held supreme authority, the other apostles would

be deprived of the nobility of acting in persona Christi in this

important way.

If other bishops did not share in the Church’s supreme authority, their
status in their particular churches would deserve and get less respect,
which would be detrimental to the solidarity with them of their ordained
assistants and of the faithful in general.
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G. The Church approves forms of evangelical life other than religious life and the
ordained ministry.
1. The Church recognizes forms of consecrated life for individuals: hermits or anchorites
and consecrated virgins.
2. Secular institutes are a form of consecrated life.

a. Secular institutes, which developed in recent times, differ from religious institutes
in two major ways: their members share neither a common apostolate nor
fraternal life in community.

b. But, like religious, members of secular institutes are consecrated; they commit
themselves by vows or similar promises to life according to the evangelical
counsels and to a special sort of service to the Church.

c. Some institutes for married couples have been approved as secular institutes, but
John Paul II excludes institutes for married couples from “consecrated” life. -

d. Insum, secular institutes can be compared as follows with religious life:

(1) Asa whole, one’s life is ordered to things of the Lord, as in religious life.

(2) But major commitments can be to nonreligious goods, though they must be
pursued as religious pursue such goods.

(3) If an institute’s vows or vowlike promises do not exclude marriage, its
members are consecrated only in analogous sense.

3. Besides religious life, forms of consecrated life for individuals, and secular institutes,
there are other forms of evangelical life.

a. Some other organized forms of evangelical life are approved by the Church.

(1) Societies of apostolic life are one such form.

(a) Like religious life, their members live in community and share a
common apostolate.
(b) Unlike religious, members of such societies need not take vows.

(2) A third order or similar group affiliated with a religious institute guides its
members in a form of evangelical life provided it offers them an integral plan
for seeking holiness.

(3) Similarly, lay people formed by and belonging to Opus Dei and certain other
organizations approved by the Church follow an integral and approved plan
of evangelical life.

b. Besides organized forms of evangelical life approved by the Church, individuals,
couples, and small groups can live evangelical lives using only those means
available to every Catholic.

c. The expression, approved by the Church, refers to a reality that delimits the
subject matter of this book.

4. Some people who are committed to a form of evangelical life approved by the

Church, including some celibate clerics and religious, have not grasped that they are

called to holiness. : ~
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H. In different respects, members of the Church are both equal and not equal in dignity.
1. All are equal in Jesus—i.e., they share in faith, in hope and, assuming they abide in
love, in being God’s children.
2. Some have greater dignity by attribution: they hold offices having greater dignity—
that is, offices with greater responsibility for the common good of the Church.

a. The pope has the greatest dignity, other bishops have less, and other clerics have
less than bishops.

b. Religious superiors have more dignity than subjects.

c. Lay leaders of a properly lay apostolate have more dignity than those they lead.

d. Clerics and religious have more dignity than lay people with respect to religious
responsibilities common to both groups.

e. With respect to responsibilities for preparing nonreligious human goods for the
kingdom, lay people have more dignity than clerics and religious who are less
competent in secular matters—such as marriage and parenthood, politics, various
arts, and professions.

3. Diverse charisms seem to confer unequal dignity.

a. Clerics or religious seem as such superior to lay people, and diocesan clerics and
nonclerical religious tend to think each group is superior to the other.

b. The dignity conferred by diverse charisms is unequal only in that it is not equal.
It is not equal because the diverse charisms simply are incommensurable

_ inasmuch as they are diverse in kind, not degree.
4. Those who are holier and those who are less holy (or more sinful) are unequal
in dignity.

a. Any Christian can be more intimate with Jesus than some others are by
responding more consistently to grace with heroic virtue.

b. Being intrinsically valuable, this intimacy of holiness is the most important
instance of dignity in its central sense.

c. Jesus’ close collaborators are more intimate with him in being more concerned
with his things, and they have special opportunities and reasons to become holy;
however, they are no more truly called to holiness than other Christians and, if
they fail to take advantage of their opportunities, are likely to be worse sinners
than other Christians.
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Chapter III: Responsibilities common to members of religious institutes and to celibate
ordained ministers '

A. Responsibilities pertaining to discerning and beginning to respond to vocations to religious
life and celibate ordained ministry
1. Everyone concerned with religious and clerical vocations should bear in mind exactly
what a vocation is.

a. Today many religious and many ordained men seem to have forgotten what it
means to have a vocation—to be called to be a close collaborator with Jesus.

(1) Religious often act as if they were simply comrades in a purely human
enterprise and/or live as if they were fellow tenants in a boarding house.

(2) Many clerics act as if their whole responsibility were to keep the machinery
of the Church running smoothly, improve this world, and help the faithful to
feel better.

b. Those concerned with religious and clerical vocations should bear in mind that

" vocation is a gift from God.

(1) Itisan offer of a good life to be lived.

(2) Itis not something one can decide, but a gift one must discern (i.e., notice,
attend to, and discriminate from other things), a gift one can only receive by
accepting precisely what God wishes to give.

c. They should bear in mind that vocation includes the whole life of good deeds God
prepares for one along with everything he allows one to suffer.

d. They should bear in mind that each divine vocation offers an individual an
opportunity to live his’/her whole life as irreplaceable cooperation in carrying out
God’s plan of creation-redemption-sanctification.

(1) One cooperates in becoming here and now a member of the divine-human
communion God is bringing about. »

(2) One cooperates in overcoming sin and gradually shaping oneself as the
person God wants one to be forever in the kingdom.

(3) One bears witness to the gift one has received and thereby helps others know
about, accept, and cooperate with God’s gifts.

(4) One prepares material for the kingdom and, joining oneself to Jesus’
sacrifice, offers it to God as part of one’s self-gift in the Eucharist.

e. They should bear in mind that, since God’s plan is to draw all things into the
everlasting divine-human communion, fulfilling one’s vocation—which includes
cooperating with others in fulfilling its communal aspects—is no mere human
project, but rather is human participation in a divine project.

2. Those with responsibility to help others discern possible religious and/or clerical
vocations should do several things. '

a. They should explain that discernment is not clarifying one’s objectives but
finding out what God has planned for one’s life.

b. They also should explain that discernment begins only after morally unacceptable
alternatives have been excluded, and that it involves gathering information,
identifying two or more morally acceptable options, and seeing which option best
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suits one’s better self by attending to one’s qualified feelings—which must be

distinguished from irrelevant feelings.

c. They also should help those seeking information to learn what would be involved
in the religious and/or clerical vocation they are considering.

d. They also should supply helpful information disinterestedly and not give in to the
temptation to be a recruiter for their own diocese or institute.

e. They should use psychological tests, if any, in a fair and reasonable way.

f. They should explain that, since vocation is God’s plan for every part of a person’s
life, people often have occasion to discern even after they have made their most
important commitments.

3. Those who think they may be called to religious life or ordained ministry should do
several things.

a. They should commit themselves at once to their precise, present vocation and do
their best to detach themselves from everything else, including what they think
God wishes them to do in the future.

(1) They are not now called to be religious or clerics.

(2) They are now called to apply to an institute or diocese and, if accepted, to
undertake its program of formation.

(3) They should do these things as well as they can but remain open to learning
that God willed that they do them for some purpose other than that for which
the formation program is designed.

(4) They should be content to allow their vocation to unfold, without trying to be
absolutely certain of the outcome, until immediately before they must either
take vows and/or accept orders, or.not.

b. They should try to purify their motives.

(1) One’s motivation in making any vocational commitment should so far as
possible exclude everything but theological hope (the intention of the
kingdom), the intention of the relevant specific common good, and feelings
allied with those intentions.

(2) In the case of ordained ministry, for example, the specific relevant common
good is the fruitfulness of Jesus’ salvific acts, which the ordained minister
shares in by cooperating with Jesus and the Spirit in making them present and
available—and which those served share in by cooperating in receiving them
and integrating the rest of their life with them.

(3) Intending this common good includes pursuing appropriate self-interest,
since the committed person is fulfilled in fulfilling the commitment of
service. (The better those making the commitment understand this, the
less likely their hearts will be divided in making the commitment by other
self-interest[s], which even if very holy-sounding, still will be inconsistent
with purity of heart.)

c. They should take into account that a public call by the Church or confirmation by
her is an essential element of any vocation to religious life or ordained ministry.

(1) This is not to be understood juridically but sacramentally: the Church as sign
and instrument mediates God’s will.
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(2) All vocations insofar as they involve a commitment to serving certain goods
in cooperation with others require the willingness of the others to enter into
the relationship. For example, no man can have a vocation to marry a woman
who refuses to marry him.

(3) Seeming vocations that encounter frustration by refusal—no matter the
reason for it—were never true vocations; discernment was imperfect.

B. Responsibilities pertaining to formation for religious life and celibate ordained ministry
1. Those involved in formation have responsibilities with respect to the program
as a whole.
. a. Everyone involved should do the following:

(1) Bear in mind: formation is primarily God’s work.

(2) Try to clarify all that any commitment to be made will involve in order that
those being formed will have a very clear and positive grasp of what they will
be undertaking if they make the commitment, a grasp that will serve as the
principle for fulfilling the commitment.

(3) Shape the whole formation effort by what is required rightly to make and
faithfully to carry out the prospective commitment.

(4) Form a community centered on the Eucharist.

(a) Ecclesial unity should exist from the beginning of formation among
those preparing to be cooperating members of an institute or a body of
clerics or both.

(b) Gathered by the will to cooperate with Jesus, those who may become his
close collaborators and those helping them to be formed ought to be a
communio in him.

(c) The daily Eucharist appropriately is the center of such a community.

b. Those in formation should do the following:

(1) Cooperate freely, wholeheartedly, and nonlegalistically with grace and with
the formators’ efforts.

(2) Regard the formation process as good in itself, rather than as a mere
means for attaining the state of affairs that will result from completing
the process successfully.

(3) Be candid; do not conceal realities that would result in exclusion. (Being
affirmative, this norm might admit of exception.)

(4) Band together as a community in formation, not in order to evade or slight
individual responsibilities but to “keep” one another as brothers or sisters in
Jesus with a similar interest in the prospect of serving him and his Church.

(5) If wrongly terminated from the program, bring the situation to the attention of
those who have the authority to rectify it.

c. Those directing and assisting others’ formation should do the following:

(1) Cooperate with the Spirit in becoming models of what #e wishes those being
formed to become.

(2) Deny admission to the program to those so unhkely to complete it that
admitting them would be unfair either to them or to others.
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Presume good faith in those seeking formation, and try hard to understand in

precisely what ways they fall short at present of being able to make and

faithfully fulfill the prospective commitment.

Direct all they do to serving the effort of those in formation to cooperate

with grace.

Be completely detached from the results of their own efforts and prepared to

act on evidence that someone in formation either lacks the gifts or '

persistently fails to cooperate with grace. (Such action may exclude someone

from continuing in the program to the end.)

Join with other formators in following a sound plan, and

communicate/cooperate with one another in carrying it out. In this way,

formators’ efforts will be coordinated not only to avoid inconsistency—

which can be avoided by mere compartmentalization—but to be mutually

supportive parts of an organic whole.

Recommend only those for vows or ordination who they are morally certain

should be accepted.

(a) Attend to all the relevant evidence.

(b) If recommending, be candid about anything arguing against acceptance.

(¢) Do not recommend anyone on the basis of a superior’s or bishop’s desire
not to lose any (or this) novice or seminarian.

Encourage those leaving the program to persist in discerning and responding

to their vocation, whatever it may be.

2. Those involved in any formation program have responsibilities with respect to its
various elements. '
a. With regard to the motivating principles of integral formation, those directing it

should do the following:

(1)

)

Try by teaching and example to cultivate each candidate’s exclusive
intellectual/volitional interest in the relevant common good: the kingdom
to be served in the specific way that will be the object of his/her
prospective commitment.

Try to help and encourage each candidate to identify and set aside bad

motives (if any) and to integrate with right intention all feelings consistent

with it.

(a) The main way to help and encourage those in formation to do this is by
developing a friendly relationship with them and communicating by
word and example one’s own integrated feelings with respect to the
good that will be the object of common commitment.

(b) Point out the irrelevance and paltriness of emotional motives other
than the feelings directly related to the right intention for pursuing so

~ great a good.

(c) Use models drawn from saints, and encourage candidates to identify
with these models.
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b. With regard to the various elements of a formation program, those directing it
should do the following:
(1) With regard to intellectual formation, they should:

()

(b)

©

@

Be sure that candidates are well catechized, introduced to Scripture,
sufficiently grounded in liturgical studies to participate intelligently in
the liturgy, and well educated in the sacred studies and trained in the
techniques appropriate to the specific life and service for which they are
being prepared.

Encourage candidates to focus, not on memorizing a body of
information (though memorizing some accurate information is
essential), but on understanding the subject matter and knowing how to
do well what they are being trained to do—including knowing how to
carry on, as needed, their own life-long intellectual formation in both
understanding and skills.

Not only permit but encourage those being formed to say what they
really think, ask about what they really wonder about, challenge what
they disagree with. Otherwise, no real intellectual formation occurs.
Appoint and retain as teachers only those who have both firm and
integral faith, and intellectual competence.

(2) With regard to spiritual formation, they should:

(2)

(b)
©

(d)

Clearly define the role of the spiritual director. This should include not
only providing necessary moral counseling but explaining how to discern
and encouraging discernment when appropriate. (Discernment can be
done only by the person himself/herself.)

Appoint to this important office only a well-qualified person.

The formation director and the program as a whole should promote a
sound and profound spirituality by teaching and encouraging all those
practices—of personal prayer and devotion, of liturgy, of asceticism
and penance, of apostolate—appropriate to acquire and/or grow in the
virtues necessary to make well the specific commitment the individual
hopes to make and to carry out well the responsibilities it entails.
Incentives should be drawn solely from the hoped for heavenly
communion and the relevant, specific common good.

The program as a whole should help those being formed to integrate
both their other commitments and any conditions they must accept not
only with living faith but with the specific commitment the program
has in view—e.g., making vows in this institute, being a deacon of
this diocese.

(3) With regard to formation for apostolate, they should:
(4) With regard to social formation, they should:
(5) With regard to personal formation, they should:
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C.

With regard to the relations among the elements of the formation program,

everyone involved should bear in mind the following:

(1) Proper formation in respect to reflexive goods can only occur as a function of
proper formation in respect to the relevant substantive goods—e.g, learning,
acquiring techniques, and taking proper care of health.

(2) A schedule is necessary, but the compartmentalization it tends to foster is
detrimental to sound formation.

(2)

(b)

(©)

(d)

(¢)

®

Those directing the program should schedule activities that must be done
together, and they should encourage those being formed to plan the rest
of their time, and fritter away none.

Insofar as it is an effort to cultivate and understand faith and its
implications, intellectual formation is prayer; it should be seen as such,
and conducted in continuity with other prayer. Insofar as prayer is
intelligent, as it should be, it is serious intellectual formation.

Since formation in apostolate is in apostolic action rather than merely
apostolic behavior, it must embody intellectual formation and prayer;,
and it, in turn, will contribute to both.

Social formation is developing solidarity in a common life of study,
prayer, and apostolic work; it excludes cultivating superficial affability
and questionable friendships.

If “personal” formation is separated from the other elements of
formation, it is formation in reserving something of oneself from the
commitment that ought to be wholehearted.

In many cases, one can (and whenever possible, one should) serve many
good ends simultaneously.

d. Those directing a formation program should be clear about (or make) and enforce

reasonable rules of common life.

(1) These rules should regulate the cooperation necessary for the common good
of all those involved in the program insofar as they are involved in it, and
their relevance should be explained unless it is obvious even to the dullest.

(2) Rules should not be made in order to shape individuals’ actions for their
own good.

(2)
(b)
(©)

Rules of behavior seem like a good way to form, but no set of rules can
elicit the motivation needed for real formation.

Conformity to such rules while in the program does not of itself promote,
much less ensure, later action according to the desired virtues.

The right way to cultivate virtues is to promote doing good and avoiding
evil by explaining the point of doing what is for one’s own true good and
of avoiding what is at odds with one’s real best interests.

3. Religious and clerics should continue to form themselves, and their superiors should
help them to do so. Both should bear several things in mind.
a. As preparation for making the commitment, formation ends when the
commitment is made; with respect to faithfully fulfilling it, the formative work of
the Spirit is lifelong.
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g.

Just as all Christians, after being justified by faith, must continue to cooperate
with the Spirit so that they will be gradually sanctified, so clerics and religious,
after their second consecration (vows or ordination), must continue to cooperate
with the Spirit so that they will be gradually sanctified and become ever more
effective in their special vocation.

Throughout this life, everyone must deal with his/her imperfection of immaturity
(incomplete development of potentialities) and of disintegrity (concupiscence and
sin). For clerics and religious to do this, they need ongoing formation: to develop
abilities to meet new challenges, to compensate for declining capacities, and so
on; as well as to overcome new temptations and any emerging patterns of sin.
Inasmuch as ongoing formation is a process that empowers the committed person
to fulfill his/her commitment more and more perfectly, it mainly occurs in and
through that person’s unremitting effort to cooperate with grace in fulfilling
his/her commitment just as Jesus wants it fulfilled. So, any program to assist in
the ongoing formation of religious and clerics should aim at helping them
cooperate with grace in better fulfilling their responsibilities day by day.

Every close collaborator with Jesus ought to welcome others’ help in being formed.
(1) One must be especially open to the help of those deputed to provide it.

(2) One should judiciously select “spiritual reading.”

Every close collaborator with Jesus ought to be prompt in encouraging and
supporting others in their cooperation with the Spirit forming them.

Ongoing formation merges with the category of other forms of prayer and
religious practices, considered below.

C. Responsibilities of religious and of clerics pertaining to prayer, reception of the
sacraments, and other religious practices '
1. Religious and clerics should actively participate in the Mass.

a.
b.
c.
d.

In this matter, they ought to do what every Catholic should do.

They should celebrate or participate in Mass every day.

They should participate in the Mass with real devotion, not as routine behavior.
They should never introduce personalizing innovations or anything else not
authorized by the Church.

2. Religious and clerics should understand and fulfill their duty with respect to the
liturgy of the hours.

a.

The liturgy of the hours is never merely private prayer, even when it is prayed

individually. The liturgy of the hours is prayer on behalf of the Church that

fulfills a common responsibility.

Sharing in this “work of God” is more a privilege than a burden.

The liturgy of the hours should be prayed with reverence. The words should be

recited carefully, indeed, but also with attention to their meanings. One should

try constantly to think the meanings and mean the thoughts.

The responsibility specified by relevant law should be fulfilled.

(1) Even if communal praying of the hours is not required, it is to be preferred
when convenient.
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(2) Each hour should be prayed, insofar as possible, at the time appropriate for it.

(3) Legalistic interpretations of the law and minimizing excuses are to be avoided.

(4) If those obliged to pray the entire office find it morally impossible to do so,
they should prefer not to omit morning and evening prayer.

3. Religious and clerics should engage in other forms of prayer and devotion.

a. They should read Scripture to hear what the Lord is saying to them, and perhaps
wants them to convey to others.

b. They should engage in whatever prayer they need to maintain their personal
communion with Jesus.

c. They should cultivate devotion to Mary, to other saints, and to the angels.

d. They should engage in meditative prayer in order to expand and integrate their
emotions with the full range of intelligible human goods—by identifying with
Jesus, relevant saints, and saintly role models (see DMQ, pp. 867-68).

e. They should engage in whatever prayer they need to prepare, carry out, and
complete their apostolic works or clerical services.

f. Religious should devoutly say all the prayers required by their specific rule.

4. Religious and clerics should engage in appropriate ascetical practices.

a. Fast and abstinence

b. Corporal penances

¢. Limiting rest and recreation

d. Limiting receptivity to data, especially from the public media of communication

5. Religious and clerics should devoutly frequent the sacrament of penance.

a. Examination of conscience daily

b. Systematic efforts to overcome venial sins

c. Regular use of the sacrament

6. Religious and clerics should seek appropriate spiritual direction, advice, and support.

7. Religious and clerics should make good use of days of recollection and retreats.

D. Responsibilities of religious and clerics pertaining to their vocational commitment

1. Both individuals and groups (religious institutes at all levels and bodies of clerics such
as conferences of bishops, the group of clerics serving a parish, curial congregations)
should keep steadily in view what their vocation is.

2. Having made their vocational commitment, religious and clerics should bear in
mind that they are not entitled to anything but the opportunity, help, and resources
to fulfill it.

a. They have committed themselves to a certain set of goods and persons: those to
be served by an institute’s apostolate or by the clergy of a diocese.

b. They should avoid careerism—that is, they should not concern themselves with
their future assignments and opportunities for service except insofar as doing so is
necessary to fulfill their present responsibilities.

c. They should never take the attitude that they deserve a certain assignment.

(1) Of course, they should help their superior or bishop by communicating their
awareness of options and their view of the advantages and disadvantages
each option offers.
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(2) Given an assignment, unless they cannot do it (which includes moral
incapacity), they should carry out as well as they can the services to the
good(s) and people to whom they have committed themselves.

(3) Even if a superior or bishop decides unreasonably, God’s plan has taken that
unreasonableness into account, so that the religious or cleric can respond to
his call only by serving where that unreasonableness brings him or her.

d. The attitude of a religious or cleric always should be: Lord, I am entirely at your
disposal; so, I am always at my superior’s or bishop’s disposal unless I know that
what he/she directs me to do is against your will; therefore, I will always thank
you for whatever I am assigned to do, and never think I deserve anything else—
nor even, so far as I can, want to do anything else.

(1) A diocesan presbyter should be happy to be an assistant in a remote parish
for his whole life, or to go off to study canon law; an archbishop asked to
resign should be glad to serve as a convent chaplain.

(2) A scholarly religious should gladly give up his life’s work when told to
administer temporalities, or assigned to work in a parish instead of teaching
graduate students.

3. Having put oneself at the Lord’s disposal as a religious and/or celibate clerlc one
often may not do what otherwise would be gravely obligatory.

a. Christians with other vocations generally have many responsibilities flowing
from elements of those vocations that were given rather than chosen—e.g., from
responsibilities as citizens or as children to their parents or teachers to whom
parents entrusted them.

b. Jesus calls various people to be close collaborators and demands that they set
aside such obligations for the sake of the kingdom; this seems to many today
mere hyperbole.

c. However, Christians generally recognize that civic duty can require people
to set aside such obligations for the sake of the nation’s good, and Christians
should recognize that the common good of the Church on earth is far more
worthy of service than any nation’s common good ever could be. So, religious
and clerics should recognize that their service to Jesus makes it appropriate
that they set aside such obligations.

d. The preceding norm admits of exceptions grounded in the same good that grounds
the norm itself.

(1) Due to hardness of hearts and pseudo-humanistic secularism, not making
exceptions would be counterproductive for the witness that religious are
committed to give and that clerics must give if they are to make Jesus’
acts available.

(2) So, when responsibility to bear witness to the kingdom requires doing what
would be an obligation but for one’s commitment to the kingdom, it again
becomes obligatory—though under a different title.

(3) Other responsibilities of one’s religious or clerical vocation might require
such actions too—e.g., one might need to visit one’s parents for the sake
of mutual support in faithfulness to Jesus.
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4. Especially in respect to their vocational commitment, religious and clerics should
avoid legalistic evasions.

a. They should rightly understand and always bear in mind their commitment’s
benefits to those they serve and to themselves—assuming they provide
proper service.

b. They should never merely follow the rule but generously fulfill its spirit.

c. They should try to find joy in doing hard things well.

d. They should always regard the persons for whom and with whom they serve—
Jesus, other collaborators, and those they hope to benefit—as ends worthy of
their self-sacrifice and best efforts.

5. Religious and clerics should regularly reaffirm their vocational commitment.

a. They should regularly recall the good reasons for which and the passion with
which the commitment was made, and thank God for the gift of their vocation.

b. They should keep in mind the relationship between the particular acts they must
do and the commitment those acts carry out. '

c. They should avoid attachment to projects undertaken to carry out their
commitment and be prepared to give them up when they no longer serve Jesus
and his Church.

d. Despite hardships, they should persevere in undertakings that really do contribute
to carrying out their commitment.

6. Religious and clerics.should foster in themselves sound motivations to fulfill their
commitment faithfully.

a. They should always keep an eye on heaven, the divine-human communion
which they hope to share in with Jesus (whose salvific project they will have
helped carry through) and with those they will have served (their spiritual
children). And out of the corner of their eye, they should glance regularly at
the alternative to heaven.

b. They should remember that whenever they do as they ought, they are cooperating
with the Spirit, and he accomplishes even what seems impossible.

¢. They should attend to and bring to mind any evidence of real benefits to those
they serve and have served, rejoicing without bragging, because they never:
forget that those benefits are gifts of the Spirit.

d. They should remember that they are responsible only for a limited contribution
to God’s plan—a contribution whose significance and value they generally can
see only obscurely, if at all.

e. When doing their work, they should not focus on results (which never can be
calculated) but take satisfaction in meeting reasonable standards, just as a person
playing a game takes satisfaction in playing well, even when losing.

7. Religious and clerics should resist temptations against their vocational commitment.

a. They should reject as a bad thought any temptation to wish they had not made
their commitment. '

b. They should avoid the mistake of thinking themselves entitled to compensation
in self-indulgent satisfactions for the sacrifices involved in fulfilling their
vocational commitment in an authentic evangelical life.
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d.

d.

They should regard difficulties posed by those they serve or by coworkers as
challenges to be dealt with by ingenuity and skill.
They should not waste time thinking and complaining about bad things they are
not responsible for and cannot remedy.
E. Responsibilities of religious and clerics with respect to silence and communication

1. With respect to silence, they have special responsibilities.

a. They should not regard silence as an evil—a deprivation of the good of
communication—but simply as a (temporary and/or partial) not-communicating,
that often facilitates, and is even essential for, more effective communication.
They should bear in mind the benefits of silence:

M

@
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By limiting one’s self-expression, one keeps much of oneself in reserve for
the intimate relationships one chooses.

By saying little, one also gives what one does say a greater impact.

By speaking seldom, one allows others to communicate themselves more
richly, since they are not constantly induced to respond to one’s promptings
(verbal stimuli of various sorts).

By talking little, one can almost entirely avoid saying what one should not
say and creating problems for oneself—e.g., situations in which one will be
tempted to lie or be pressed to accept responsibilities one should avoid.

They should bear in mind why these benefits are valuable for religious and clerics.

(1

@)

€)
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By generally reserving herself/himself rather than establishing or increasing
intimacy with many people, a religious or cleric has resources for maintaining
and increasing intimacy with unseen persons—Jesus, the Father, the Spirit,
Mary, other saints, the angels.

By being silent about other matters, a religious or cleric facilitates his/her
communication about the things of God, and avoids inadvertent expressions
that would interfere with that communication.

By being receptive to others’ richer self-communication, a religious or cleric
can respond more fully to them as real and whole persons—persons as they
are before God—with spiritual needs, including needs to be convinced,
helped, and encouraged with respect to heavenly communion.

By talking with fellow religious or clerics as much, but only as much, as
necessary for the flourishing of fraternal community and common work, a
religious or cleric contributes to an authentic communion of minds and hearts
without encumbering communal and/or collaborative relationships with
superficial sociability or deepening them in inappropriate ways.

They should observe the following norms in respect to silence:

)
@
©)

One should be silent unless one has a reason to speak. (While binding for
everyone, this norm is more exigent for religious and clerics.)

One should enlist others’ cooperation and otherwise strive to forestall
situations likely to occasion empty or even harmful communication.
Communities of religious or of men associated in ordained ministry ought
to establish and carefully keep reasonable rules of silence.
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2. With respect to communication, clerics and religious have special responsibilities.
a. They should distinguish communicative behavior from authentic communication.

(1)
@)

Communication involves self-manifestation with a view to communion,
which depends on understanding the same purpose and sharing it
Communicative behavior can be abused to manipulate others, conceal one’s
true self, block communion, and maintain a modus vivendi satisfactory to
individuals unwilling to make the sacrifices required by real communion or,
perhaps, even unwilling to share in such communion.

b. They should bear in mind the special importance of communication for religious
and clerics.

)

)

G)

Communication is needed to build up the communities at stake: primarily,

the kingdom; secondarily, communities that ought to be sacraments of

the kingdom.

Abuses of communicative behavior undermine credibility with those with

whom communion needs to be initiated or built up.

(a) Sincere communication is essential for witness, and abuses impede
that witness. ‘

(b) Sincere communication also is essential for the apostolic and pastoral
services provided by religious and clerics.

Just as silence and recollection are necessary for individual self-awareness,

and noise and talk that minimize that self-awareness facilitate personal self-

deception and impenitence; so candid communication is necessary for

communal self-awareness, and abuses of communication facilitate communal

self-deception and impenitence.

c. In their acts of communication, they should observe the following affirmative norms:

M
)

3)

(4)

Bear witness to the gospel’s truth.

Admonish fellow religious and clerics whenever appropriate. (If this seems
unthinkable, communion is dying if not dead.)

Build up others and genuine communion. One often should offer a word of
gratitude or praise, an apology, a word of encouragement, an expression of
concern and readiness to help meet others’ needs.

Call attention to his/her community’s or collaborating group’s ignored needs
and overlooked opportunities. :

- d. When engaging in communicative behavior, they also should observe
negative norms:
(1) Never lie.
(2) Nonlying deception may be justified in certain circumstances (e.g., games,

)

warfare); still, religious and clerics should avoid it whenever communication
concerns matters pertaining per se to their specific vocations.

While silence often is called for (see above), it is wrong to withhold
communication necessary to initiate or build up communion, even when
doing so involves great personal sacrifices.
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F. Responsibilities of religious and clerics with respect to virginity/celibacy for the
kingdom’s sake
1. Religious and clerics should sincerely love those they are pledged to serve and those,
beginning with Jesus, with whom they cooperate in that service.
a. They should regularly nurture hope.

(1) Recall the glory Jesus enjoys and already shares with Mary and the other
saints, rejoice with them in it, and give thanks for it.

(2) Dwell on the prospect of sharing in that glory.

b. They should put their sexual capacity.in service of their commitment.

(1) The genitals themselves cannot contribute positively to fulfilling the
commitment of religious life or celibate clerical service.

(2) Fulfilling one’s sexual capacity in marriage involves many aspects of oneself
other than one’s genitals.

c. They should be attentive to what is truly good for those they are pledged to serve
and will that good.
d. They should foster affection toward those they are committed to serve and toward
those, first of all Jesus, with whom they collaborate.
2. Religious and clerics should develop and carry on chaste friendships.
a. They should recognize the many benefits appropriate friendships offer.

(1) To religious and clerics, they offer all the benefits they offer devout lay people.

(2) They also help integrate the specific commitment of a religious or cleric with
his/her capacity for marital communion.

(3) By their chaste and open friendships, religious and clerics bear witness to the
heavenly communion and give good example.

b. In shaping these friendships, they should observe all relevant norms.

(1) They should observe the norms all Christians should observe.

(2) Like everything else in their lives, their friendships must be subordinated to
their commitment to serve Jesus and his Church.

(a) This does not mean that their friendships will be merely instrumental.
As in other cases, so here: What is intrinsically good and intended for
its own sake can also be sought for the sake of, and thus subordinated
to, a more inclusive good.

(b) It does mean that one must avoid friendships that would impede cooperation
with fellow collaborators and/or with those one serves and may engage only
in friendships that, at least indirectly, facilitate that cooperation.

(3) They have a special obligation to avoid eroticism in their friendships: it is
incompatible with the inclusivity of the love proper to a life of virginity or
celibacy for the kingdom’s sake.

3. Religious and celibate clerics should avoid all sexual acts, complete or incomplete,
and all impure thoughts.
a. They should rule out notions of celibacy/virginity that allow any choices that are
wrong for other single Christians who have no prospect of marriage. In other
words, they should exclude from their practical reflection, as incipient
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b.

rationalizations, all theories proposed by others or arising from their own
speculation that would admit any intentional venereal satisfaction whatsoever.
They should avoid wrongfully accepting sexual arousal—e.g., in optional
entertainment and recreation.

4. Religious and clerics should recognize and deal appropriately with 'erotic feelings that
arise spontaneously.

.oa.

€.

f.

They should expect, recognize, and acknowledge such feelings to themselves.
They should bear in mind that the feelings are naturally good, but inappropriate
for them to act on—like hunger pangs felt by one who should diet.

They should direct attention to something else and away from what is arousing
the feelings, or bring to mind what will mitigate them.

If they experience erotic feelings toward someone with whom they have a
continuing relationship, they should shape that relationship according to the
precise requirements of the relevant common good, keeping their own and the
other’s proper role in mind.

When an erotic attraction arises, they should not discuss it with the person to
whom they are attracted, but describe the situation to another and suitable
person—e.g., their spiritual director. ’

They should avoid unnecessary occasions of sexual sin and of erotic attraction.
They should pray for the grace to remain chaste and engage in those ascetical
practices that many have found helpful in the past.

5. Close collaborators with Jesus who are married should strive for perfect marital chastity.

a.
b.

They must avoid the sins any married couple should avoid.

Being in a form of evangelical life approved by the Church, they should strive to
avoid all venial sin.

For the same reason, they should exercise their sexuality, not only for the good of
marriage, but, as with everything they do, for the sake of the kingdom. So, they
should integrate their marital sexual behavior with their service to the Church.
They also should strive to practice perfect marital chastity in order to bear witness
to the kingdom, by being both countercultural and a clear sign of the fleshly
aspect of the divine-human heavenly communion.

G. Responsibilities of religious and clerics with respect to the use of material goods and
other resources

Like all Christians, religious and clerics should use material goods only to meet

intelligible needs and always in accord with the requirements of justice and mercy.

Religious and clerics should limit the level at which they meet needs in accord with

the requirements, not of justice and mercy in general, but of justice and mercy as

specified by their specific commitment.

1.

2.

a.

A religious or clerical commitment replaces the claims of those naturally near and
dear with the claims of those to whom one is specially related in one’s special
apostolate. These are claims of the kingdom—not of the kingdom as a whole or
insofar as it is yet to come, but of the part of the kingdom the commitment serves
and insofar as that service realizes the kingdom here and now.
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b. Fairness toward those one serves and with whom one serves requires giving them

more than one otherwise would owe them, and, since they are a group wider than.
one’s near and dear otherwise would be, their claims often require one to forgo-
what otherwise could be used reasonably in meeting one’s own needs.

Just insofar as acts of mercy will fulfill one’s special religious or clerical
commitment, that commitment also makes it reasonable to sacrifice self-interest
in ways that would be unreasonable if practiced by other Christians.

(For example, M. Kolbe could have thought that he should not take the family
man’s place, so as to survive to provide presbyteral service; but, being a religious,
he recognized that the sign value of sacrificing himself provided an adequate
reason to lay down his life.)

3. Religious and clerics should avoid or limit individual ownership in a way that helps
them fulfill their special commitment.

a.

b.

A prior gave up his own room and lived in his office; as superior, he took the lead
in making do with limited space in the crowded studium.

Diocesan celibate clerics generally should live economically and fraternally

in Church-owned quarters adjacent to the churches they serve. Doing so facilitates
their service and provides a sign of charity and unity (see CD 30).

Diocesan celibate clerics should bear in mind that the worldly goods they acquire

by their ecclesiastical functions are closely connected with their sacred office,

and so they should contribute liberally to the material needs of the diocese
according to the bishop’s directive (see CD 28). '

4. Religious and clerics should care for things whose use they share as if those things
were their own.

a.
b.

They should resist the temptation to be careless, to abuse or waste things.
When using anything they will not use up, they should imagine that Jesus will be
the next person to use it.

5. Religious and clerics should deal justly and mercifully with others.

a.

Religious and clerics should treat people outside their institute or clerical group
justly and mercifully in matters pertaining to work, money, and property.
(1) They should do the following:

(a) Fulfill contracts conscientiously or provide just compensation for failing
to do so rather than legalistically evade responsibility.

(b) Provide employees with fair wages, hours, working conditions, job
security, and benefits; treat mercifully those with special needs.

(c) Apart from cases in which people have an obligation to donate services
(e.g., to their parish), neither expect people to donate services nor take it
for granted that services rendered are being donated. Instead, when
arranging for people to provide any service, make a clear agreement
about the basis on which it will be rendered.

(d) Appropriately express gratitude for services when those rendering them
do not seek compensation or refuse it.
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6.

7.

(2) For the following reasons, clerics and religious must take special care

in forming their consciences in these matters.

(@) Their lack of relevant experience sometimes prevents them from
appreciating others’ rights.

(b) Since religious and clerics often receive donations, they may have
unreasonable expectations and/or be unclear about the intentions of
those providing a good or service.

(c) The work of religious and clerics often benefits the laity and deserves
something in return, and what is deserved often is unclear. So, religious
and clerics may take to be—and even claim as—compensation for their
efforts more than they deserve or others intend to give.

(3) Several factors can aggravate the gravity of wrongdoing in these matters by
religious and clerics.

(a) Holding fast to what one possesses despite its being owed to another
often violates evangelical poverty.

(b) Wrongdoing in these matters often impairs the witness religious and
clerics should give.

(c) Wrongdoing in these matters often injures relatlonshlps by distorting
them and/or provoking resentment.

(d) Wrongdoing in these matters can be scandalous in the strict sense:
the bad example can lead others into sin or the injury can provoke a
sinful reaction, such as cutting off morally required contributions to
the Church, withdrawal from participation in parish affairs, or even
abandonment of faith.

b. Religious and clerics should exercise relevant virtues with respect to making
donations and giving gifts.
(1) Even if their own resources are very limited, mercy may require that they
help people in desperate need.
(2) Religious communities should establish policies regarding members’
donating to good causes. Those policies and the practices of clerics without

a vow of poverty should regulate such donations in accord with the specific

religious or clerical commitment.

(3) Gifts strictly so-called (as a token of gratitude, affection, or the like) can be
appropriate but they should be modest.

(a) Ifthe relationship is appropriate, gifts strictly so- called may be necessary.

(b) Sometimes a verbal (especially written) expression or a service can
substitute for giving money or some material gift. '

(c) Inthe case of material gifts, modest expenditures are sufficient, because
the thought is more important than the cost.

The requirements of evangelical poverty apply not only to money and material goods
but, by analogy, to resources that cannot be owned: time, energy, and talents.
Consecrated individuals not living in community, married clerics, and married
members of institutes approved by the Church also are called to practice evangelical
poverty according to their specific vocations.
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H. Responsibilities of religious and clerics with respect to cooperating with fellow close
collaborators of Jesus—i.e., responsibilities with respect to obedience.

1. Since religious and clerics can carry out their commitment of single-minded service
to the kingdom only by cooperating with one another, they must conscientiously
exercise authority and practice obedience.

a. All Christians should cooperate in seeking and spreading the kingdom.

b. Genuine cooperation, as distinct from the coordination of purely self-seeking
behavior, always requires the exercise of authority and the practice of obedience.

c. Jesus’ close collaborators should obey as he himself did, always putting the
Father’s will first and “emptying himself and taking on the form of a slave” in
carrying out that will.

d. Religious superiors and bishops in some sense rule in the place of Jesus himself.

e. Cooperation among close collaborators is essential for their cooperation with
Jesus himself.

2. A religious or cleric should cooperate in common life and service according to his/her
superior’s or bishop’s conscientious judgments.

a. Whenever one has no morally acceptable alternative to a certain course of action,
one’s responsibility to choose that course of action is definite.

b. While every Christian vocation entails some definite responsibilities that must
be fulfilled in cooperation with others, the vocations of religious and clerics,
which involve fraternal community and/or clerical association for the sake of
ministry, entail many such definite responsibilities.

c. When those who exercise authority articulate such definite responsibilities,
they are not making decisions, but only calling attention to true norms that in any
case should be followed, and exhorting or requiring conformity to those norms
for the sake of the good to be served cooperatively.

3. In carrying out their specific commitments, religious and clerics should proceed on a
presumption favoring cooperation with fellow religious and clerics.

a. Their common and tightly focused commitments to the kingdom both free them
from responsibilities to act for most other goods and cannot be implemented
without cooperation in undertakings of the institute and/or diocese.

b. So, religious and clerics, whose lives are not their own, should devote themselves
more completely to cooperative undertakings than they would if they had more
complex vocations, as lay people often have.

c. The time and energy of religious and clerics not needed for the common
cooperative projects organized by their institute or diocese also should be used in
ways that contribute to the fulfillment of their specific commitments.

(1) This norm is satisfied when resources are used for necessary and appropriate
personal care or in doing other things that really do prepare one for direct
service to the kingdom.

(2) This norm also can be satisfied when resources are used in carrying out
initiatives other than those the institute or diocese organizes that really do
contribute to fulfilling the common commitment.
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4. Religious and clerics should use a method of decision making that contributes to their
special commitment and lifestyle.
a. Certain methods of decision making, though suitable in special situations, are
generally inappropriate or impractical. '
(1) If one course of action is morally required, treating either the agreement of a
certain portion of the group or even a general consensus as an adequate basis
for action is subjectivism. In such cases, a sound judgment rather than a
choice—making a choice—is called for.
If decisions were usually made by consensus, there would be little cooperation,
and therefore virtually no common apostolate or coordinated ministry.
Making decisions by majority rule (or by other proportions, such as 3/5, 2/3)
is problematic for several reasons.

@)
€)

(@)

(b)

(©

Regularly involving the entire group in decisions is inefficient. Every
participant must be fully informed on each issue considered, and
meetings must be regular and will be time-consuming.

The main advantage of a system of making decisions by majority rule
is that participants, being vulnerable to unfair treatment when in the
minority, are motivated to protect themselves by treating others fairly
when they are in the majority. However, the specific commitment of
religious and clerics should render such self-protection unnecessary in
their dealings with one another: in making their commitment, they
should reject the inclination to avoid allowing others to limit their self-
realizing action and accept such vulnerability for the sake of
overcoming original sin.

Majority rule tends to generate parties and factions, which hardly bear
witness to the kingdom—where all comes down from the Father, and
where all live together in perfect communion.

(4) The reasonable method is for either a single individual or a collegial body to

make decisions, with consultation whenever likely to be useful.

5. Religious and clerics should distinguish between cases that call for judgments of
conscience and those that call for decisions, and in cases of each sort should exercise
authority in accord with appropriate norms.

a. Religious superiors, bishops, and other clerics exercising authority should take

this distinction into account.

b. Religious and clerics who participate in a collegial exercise of authority should

take this distinction into account.

6. Religious and clerics should observe several norms in submitting to obligations and
obeying decisions.

a.
b.

They should contribute to their superior’s deliberation whenever asked.

When directed to do what seems unreasonable, they should respectfully indicate
facts or reasons that their superior may have overlooked.
If they think that they cannot obey in good conscience, they should observe the

following norms:
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(1) They should bear in mind the precise meaning of not being able to obey in
good conscience.

(a) It means that one judges: If I do as directed, then, even despite my duty of
obedience, I (more likely than not) will be committing a sin. In other words:
If one judges that doing what one is directed to do is at least as likely as
not sinless, in obeying one can be certain one is not committing a sin.

(b) It does not mean: Doing that would be intrinsically evil. An unjust act
that is not intrinsically evil can be absolutely morally excluded in a
given situation.

(c) It does not mean: I am quite sure that if I were the superior, I would
think it wrong to direct a person in my place to do that; or: If my superior
were not requiring this, it would be wrong for me to do it; or:

The superior is going beyond his/her rightful authority (which only
indicates the need to judge by the common good, all things considered);
much less: It is obvious that this directive is unreasonable.

(2) Since conscience can be mistaken, they should reexamine the reasoning and
assumptions that led them to conclude that they may not obey.

(3) They should not enlist others’ support to oppose decisions they think wrong.

(4) They should calmly tell their superior that they cannot obey and explain why.

(5) Respecting the superior’s authority and taking his/her good will for granted,
they should not be angry but sad about being unable to do as their superior
wishes. A superior often will withdraw an order if good will is manifested
by someone who cannot obey in good conscience.

(6) They should never give in and act against their conscience.

d. When obedience is called for, religious and clerics should not take a legalistic
attitude toward their superior’s directives.

(1) They should strive to serve well the good the superior intends, not merely
meet the letter of her/his directive.

(2) They should respond to their superior’s clear wishes even without waiting
for them to be expressed as formal directives and even if they are unlikely
to be enforced.

e. When compliance with their superior’s judgment or decision is approprlate
despite some defect in the exercise of authority, religious and clerics should not
resent the authority or assume an attitude of opposition. Rather, they should recall
their commitment, by which they willed to dedicate themselves to the kingdom.

7. Religious and clerical superiors should observe several norms in overseeing the
execution of their authoritative judgments and decisions.
I. Responsibilities of religious or clerics with respect to determining who will
exercise authority
1. Religious and clerics should observe several norms with respect to the possibility that
they will be put in a position of authority.

a. In this matter, they should not attempt to discern God’s plan for themselves
unless they are called upon to serve. If called upon, they must discern whether to
undertake the responsibility.
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b.

Having dedicated themselves to a life of service in the Church, they should not

cherish personal career goals.

(1) In general, they should not try to promote themselves by influencing those
responsible for filling positions of authority.

(2) They should project the image appropriate to their specific commitment to
serve, not alter it to conform to the image they think would make more likely
their appointment to a position of authority.

If they seek office without knowing precisely which position they will obtain if

their quest succeeds; the particular office they obtain, if it does succeed, may not

be the one for which they are well suited. (For example, a careerist monsignor
who successfully strives to be a bishop may be appointed to Center City, for
which he is ill fitted, rather than Littletown, where he could have served well.)

2. Religious and clerics charged with determining who will exercise authority should
observe several norms.

a.

b.

f.

They should carefully follow the prescribed process.

In evaluating each candidate for a position, they should consider whether he/she

has the relevant gifts, opinions, character, and skills.

They should exclude from consideration candidates who are certainly unfit.

Otherwise suitable candidates can be rendered unfit by any of several factors:

(1) Certain sorts of past behavior (even if repented) or personality traits can be
incompatible with the image of holiness and service the Church should
present—the Church must seem to be what she is.

(2) Unsound opinions, especially when held with certainty as truths, can be at
odds with faith itself or with a right understanding of the religious or clerical
commitment that should shape the superior’s exercise of authority.

(3) Habitual patterns of behavior, whether or not the individual is a mortal
sinner (which only God knows), can involve what the Church regards as
grave matter.

They should consider each candidate’s willingness to accept the responsibility.

They should consider each candidate’s availability—i.e., the other service he/she

would perform if not appointed.

They will examine their own feelings toward candidates, especially those with

whom they have associated closely, and exclude irrelevant feelings.

J. Responsibilities of religious and clerics with respect to dress and other externals
1. The importance of these matters can be clarified in terms of the notions of persona
and image..

a.

Whatever individuals and organizations present to others or allow them to

perceive communicates a message.

(1) Communication occurs even if it is not intended.

(2) The intelligible content of intentional communications often contributes less
than other factors to arousing and shaping the emotional responses that
directly influence others’ attitudes and actions.

Advertising agents often create a more or less false persona for a client in order to

realize the client’s purposes, and select images to express that persona.
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c. A similar technique can be used to convey truth: understand the client’s real
persona and appropriate goals; select images that both manifest that persona
and—by appealing to emotions harmonious with sound reasons for cooperating—
motivate others to cooperate in pursuing the goals.

d. The persona of religious and clerics should be what God has called them to be,
and any project for whose success they need others’ help should implement their
specific commitment. Therefore, they should take care that the images they
provide manifest their persona truthfully and appeal to emotions harmonious with
others’ worthy cooperation.

e. By acting in this way, religious and clerics will bear witness to the kingdom and
invite others to share their friendship with Jesus.

2. Religious and clerics should wear distinctive clothing.

3. Religious and clerics should take into account how others will perceive their use of
time, and their use or possession of real property, vehicles, and other material goods.

4. Religious and clerics should take into account how others will perceive their behavior
not only toward one another, those they serve, and those who serve them, but also
when traveling, relaxing, and so on.














































































Clerical and Consecrated Life and Service Fall1998 =71=

(2) Recognizing his own weaknesses and defects, a bishop should be
compassionate toward the ignorant and erring,.

(3) A bishop should listen to his people and seek their collaboration.

. (9 A bishop should regard the faithful as his children in Jesus. He should
promote his people’s welfare by prayer, preaching, and charitable deeds.

b. Exercising the office of father and pastor, bishops should use their divinely
conferred authority with such love and solicitude that they elicit the faithful’s
willingness to submit to it (see CD 16).

(1) A bishop should strive to adapt his manner of acting so that he can be
effective in building up communion.

(a) Training courses for managers may include some morally unacceptable
suggestions, but they generally also include some sound guidance.

(b) A carefully considered, earnest, humble, calm, and candid communication
is likely to win the cooperation of those who are well disposed.

(2) A bishop should try to learn the needs of those he is to serve; in doing so,
he should make prudent use of methods of social research (see CD 16).

(3) A bishop should not discriminate against or neglect any of those he is to serve.
(a) He should not pay disproportionate attention to pressure groups (such as

radical feminists and militant homosexuals) to the neglect of other
groups (women who embrace the traditional role of wife-mother-
homemaker and people with other moral problems).

(b) He should attend to the pastoral care of people belonging to linguistic
and cultural minorities—e.g., Hispanics in many U.S. dioceses
(see CD 23.3).

(¢) He should cooperate with his fellow bishops (perhaps within the
framework of the national conference) to make provision for serving
those who.are not served (or are inadequately served) by ordinary
pastoral ministry: migrants and refugees, sailors and airmen, temporary
residents and tourists (see CD 18). ’

(d) He should make provision for people of different rites living within his

' diocese (see CD 23.3).
2. Diocesan bishops should obey the authorities to which they are subject.

a. A bishop exercises his power personally, in his own right, directly and
immediately; but he obtains jurisdiction from the pope.

(1) Maintaining communion with the pope and other bishops while acting in
persona Christi requires a bishop to obey the pope insofar as he can do so in
good conscience.

(2) If a bishop judges that he cannot fulfill his office, he ought to resign.

b. A bishop should conform to the law of the Church universal.

(1) He should see to it that the rights of all Catholics in his diocese are respected
by everyone who assists him in the exercise of his pastoral service..

(2) He should teach and encourage everyone in the diocese to conform to the law
of the Church.
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C.

(3) If the conditions for justly imposing a canonical penalty are fulfilled, he
generally should impose it.

(a) Doing so generally protects others’ rights and preserves good order in
the Church.

(b) In exceptional cases, it will be obligatory to refrain from doing so—
almost always because the common good of the Church will be more
injured than benefited by imposing the penalty.

(c) Inrespect to imposing canonical penalties, a bishop should take care not
to rationalize and deceive himself: feelings are not reasons.

(d) Whichever course of action is obligatory, the decision almost always
should be accompanied by teaching (at least to the individual concerned,
and usually to some others if not publicly) designed to promote
appreciation of what is at stake and future conformity to the law. If a
penalty is imposed, the teaching also should promote appropriate
attitudes on the part of everyone concerned in respect to it.

(e) Whichever course of action is obligatory, a reasonable effort should be
made to mitigate bad side effects.

A bishop should exercise power to dispense from the general law of the Church

only within limits.

(1) He should do so only for the spiritual benefit those dispensed and without
spiritual harm to others.

(2) He should never claim to dispense in a matter reserved to the Church’s
supreme authority. ,

A bishop should recognize rights conferred by law on patriarchs or other

hierarchical authorities (see CD 11).

A bishop should obey just and applicable public laws, and sometimes should

conform even to unjust ones.

(1) Doing so is both a general obligation and in the Church’s interest.

(2) A bishop generally should resist unjust interference by public authorities in
his own and other Catholics’ religious activities (see CD 19).

(3) A bishop should point out that his own and other Catholics’ activities in
accord with their faith serve the genuine common good: the faithful are
taught to respect legitimate authority and obey just laws, to work for the
true good of neighbors and promote justice, etc.

3. A bishop should be an example to his flock by his manner of living (see LG 26).

a.

b.
c.

He should make it clear that he is living for heaven, not for some set of this-
worldly goals: “give an example of sanctity in charity, humility, and simplicity
of life” (CD 15).

He should abstain from all wrongdoing.

He should change his conduct for the better and strive for perfection.

4. A bishop should govern by advising, exhorting, and exercising sacred power.

a.

He should explain to all those subject to his authority how he will make decisions.
(1) When a decision is to be made, he will explain what the topic is, and, as well
as he can, what the issue(s) seem to be.
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(2) If he already has made a tentative decision, he will say so and make it clear
that he wishes only to make sure that he has not overlooked something.

(3) He will consult and listen.

(a) Doing so involves gathering information, ideas, and reasons for pursuing
each course of action.

(b) He will consider each alternative’s pros and cons, not the number of
those supporting it.

(c) Those asked for advice ought to try not to adopt a definite position on
what is to be done.

(4) The bishop will make the decision.

(a) Letting others vote would be divisive and often would be unfair.
(b) The bishop ultimately has the responsibility to act in persona Christi,
as father and pastor.

. A bishop should legislate for and pass judgment on his people.

A bishop should regulate everything that concerns the good order of divine

worship (dealt with above).

. A bishop should regulate everything that concerns the good order of the apostolate.

(1) He should encourage all kinds of apostolates and coordinate them, so that
participants will collaborate closely and the unity of the diocese will be
clearly manifested.

(2) To make clerical (and religious) apostolates more effective in serving their
essential purposes, he should adapt (or encourage the adaptation of) their
accidental features to current conditions and use (or encourage the use of)
research to improve their effectiveness.

A bishop should fulfill his responsibility of visitation.

(1) He should tell those to be visited what to expect and instruct them about how
to cooperate.

(2) Of course, he should meet the canonical requirements for visitation, and he
should meet them carefully, not minimally.

(3) When evidence indicates a need for visitation, his duty of visitation of may
well extend beyond what he is canonically required to do to whatever he has
a canonical right to do.

(4) Episcopal visitation ought not to be pro forma, and ought not to be mingled
with socializing or other pastoral activities.

(5) He should take care that delegated visitors are instructed properly and he
should examine their reports.

(6) A bishop should act on whatever requires or calls for action, and see to it that
his directives are carried out.

5. Bishops should teach and encourage the faithful to fulfill their duties with respect to

the apostolate.
a. A bishop should see to it that the faithful make their appropriate contributions to

the Church’s religious activities.
(1) He should encourage all acceptable forms of spirituality and devotion.
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(2) He should encourage all acceptable initiatives to spread the faith, defend it,
and catechize the faithful.

b. A bishop should urge the faithful to share in and contribute to various forms of
lay apostolate. '

(1) He should encourage organized forms that have some sort of clerical
involvement and recognition, such as Catholic action, parish St. Vincent de
Paul societies, etc. :

(a) He should encourage efforts to work for social, civic, and occupational/
professional goods.

(b) He should encourage efforts to serve the poor and those with special
needs.

(2) A bishop should encourage the apostolate proper to each Catholic: to fulfill
faithfully his/her entire personal vocation as a witness to faith.

6. Bishops should gather and allocate diocesan resources solely with a view to promoting
the salvation of souls.
a. A bishop should deal with the problem of keeping open parishes and establishing
new ones.

(1) A bishop legally may act on these matters on his own authority (see CD 32).

(2) However, he morally ought to consult; he should try to get people to
understand the problem and cooperate in solving it, rather than secretly work
out a plan on his own and impose it on the faithful, perhaps without even
preparing them to accept it.

(3) This consultation might be conducted by bringing together representatives of
parishes likely to be closed and of those needing resources, and asking them
how best to serve all.

(a) This process in some cases will bring to light possible solutions
previously overlooked.
(b) In other cases, this process will at least help those affected to understand
and accept unwelcome change.
b. A bishop should arrange for the sharing of resources among parishes, including
| the sharing by poorer parishes in the abundance of wealthy ones.
D. The diocesan bishop’s responsibilities as pastor of the cathedral parish
1. The bishop should function as a true pastor of his cathedral parish.
a. He cannot fulfill his responsibility as the pastor of his diocese without serving as

a real pastor of his own parish.

b. The faithful ought to be invited and encouraged to come to the cathedral, at least
occasionally, on Sundays and holydays of obligation.

(1) All the faithful in the diocese should regard the cathedral as their own parish,

~ and should be welcomed and served there.

(2) A bishop could designate a Sunday on which each parish would be
encouraged to come to the cathedral. The parish presbyter would
concelebrate with the bishop, and the main Mass (if more than one) of the
parish would be suppressed that day.
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2. The bishop should regularly celebrate the Eucharist and other liturgies in his cathedral.

a.

b.

Celebrating the Eucharist is the central, church-forming and upbuilding act;
nothing the bishop does can be more important.
These liturgies should be a model in all respects.

3. The bishop should preach regularly in his own cathedral.

a.

b.

Regularly means on all Sundays and holydays of obligation, unless impeded by
a serious reason.

Given the centrality of this responsibility, he should devote to it the time and
effort necessary to fulfill it properly.

His homilies should be made available in some form, so that all the faithful in
his diocese will be able to take advantage of them, and other clerics will have
the bishop’s preaching as a model for their own.

4. While reasonably taking advantage of substantial assistance from a vicar (and
assistants, if necessary) for the cathedral parish, the bishop should take an interest in
all aspects of its administration and pastoral activity.

a.
b.
c.

He should oversee these matters more closely than he need do for other parishes.
He should carefully pick personnel for the cathedral parish.

He should, when possible, take a direct part in all aspects of pastoral care—
catechizing, hearing confessions, visiting the sick, and so on.

E. Diocesan bishops’ responsibilities with respect to their clerical helpers
1. A bishop should foster vocations, especially missionary vocations, to the presbyterate,
the diaconate, and consecrated life (see CD 15).
2. A bishop should oversee the formation of clerics for service in his diocese.

a.

He should establish a personal relationship with each prospective deacon and

presbyter, and become sufficiently acquainted with him to have a real basis for

judging whether he ought to go forward (RFIDP, 19).

The bishop should guide prospective clerics to commit themselves rightly to the

work of formation and, if they complete the program, to the order they receive.

He should see to it that the special requirements for clerical formation are met by

any seminary or other formation program he uses.

(1) The program must cultivate personality and character traits conducive to a
cleric’s conscientiously fulfilling his office of making Jesus’ acts present

and available (RFIDP, 66-70).

(2) The program must nurture spirituality specifically suited to ordained ministry.

(a) It should cultivate attachment especially to Jesus doing his saving work
on earth—Jesus living his public life—with energy, singlemindedness,
and willingness to fail rather than compromise.

(b) It should promote a sound Christian response to suffering: confidence in
God’s trustworthiness despite his permitting evil, and a perspective of
eternity on this-worldly evils. This Christian response helps a cleric to
avoid professional detachment and allow himself to share in the
sufferings of those he serves, while carrying on his ministry energetically
and with confident hope, not only that the tears of those he serves will be
wiped away but that they will truly be benefited day by day.



Clerical and Consecrated Life and Service Fall1998 =76=

(c)

(d)

It should promote love of the Church as a human society in this world

and the sacrament of the heavenly communion, inasmuch as this
penultimate common good is the specific object of clerical service.

(Being officials of the earthly Church, clerics should relate to it somewhat
as public officials should to political society. Perhaps this is at least part of
what the documents mean by “ecclesial sense.”)

It should instill the servant attitude Jesus enjoins to overcome
temptations to ambition: readiness to give up anything so as to provide
needed service.

(3) It should provide sound doctrinal and pastoral formation.

(a)
(b)

(©)

(d)

(e)

®
€]

These two aspects of formation should not be compartmentalized.

The program should emphasize what students will most need to know to
exercise their order well. No intellectual formation should be undertaken
except for a pastoral benefit (at least developing the man so he will be
more effective in making Jesus’ acts available).

No pastoral technique and exercise should be undertaken that does not
embody a theological understanding of what is to be done and why—
an understanding of relevant “rules” of pastoral action as Christian
moral norms or as reasonable ecclesial norms for clerical activity.
From the outset and regularly, the program should present students with
cases that could occur in pastoral practice and that will require
knowledge they do not yet have, so that they will realize they are still
too ignorant to be ordained.

Examinations should focus on what students most need to know.
Standards should be high, and those who fail to meet them should not
be permitted to retake any examination before sufficient time has passed
for them to master the material.

The program should provide tutors (possibly fellow members of the
program) for slow students and those with learning disabilities.
Assignments should help students learn to do what they will need to be
able to do—e.g., write decent paragraphs and prepare decent homilies,
rather than do long research papers summarizing various opinions.

~d. Ifabishop has his own seminary, he should see to it that it forms seminarians
properly, conforming to all authoritative norms and encouraging only faithful
and fruitful exercises of the order to be received.
(1) All seminary personnel responsible for formation should have certain qualities:
(2) The rector should have these qualities:
(3) The spiritual director should have these qualities:
(4) The academic dean should have these qualities:
(5) The dean of students should have these qualities:
(6) The director of apostolate should have these qualities:
(7) Teachers should have these qualities:

(a)

They should be exemplary Catholics, according to their personal
vocation. If they are clerics, they should be exemplary clerics.
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(b) They need ability and dedication to teach candidates with little academic
interest and/or ability who otherwise are good prospects.

If a bishop does not have his own seminary or allows some of his seminarians

to go to other seminaries, he should choose carefully any seminary to which he

sends candidates.

(1) He should not send any seminarian to any seminary that does not meet the
standards indicated above.

(2)- He should not be moved to compromise those standards by extrinsic
considerations: the student’s desires, fellow bishops’ persuasion, historical
bonds with a seminary, the idea that sending someone to a seminary will help
its rector to fulfill promises gradually to reform it.

(3) Ifno available seminary meets the standards, a bishop should undertake to
train his seminarians himself, taking advantage of whatever suitable help he
can find in tutoring them.

3. A bishop should take reasonable account of married clerics’ special responsibilities
both in providing for their formation and in shaping their cooperation with himself
and other clerics.

a.

b.

C.

Neither the commitment to marriage nor the clerical commitment can rightly

be subordinated to the other; the two must be coordinated in an integral life of

living faith.

No married man should be ordained unless the marriage is stable and the couple

are committed to their marital-familial responsibilities as part of God’s vocation

for them and are faithfully fulfilling them (RFIDP, 37)—e.g., not using

contraception (on sterilization, see CIC, c. 1041, 5).

No married man should be ordained unless his wife consents (see RFIDP, 37,

though a stronger requirement is needed).

(1) Reluctant consent is not adequate. What is needed is that the candidate’s wife
commit herself to serving insofar as she can, compatibly with her existing
responsibilities, as the ordained minister’s helper in his service—i.e., to do
what she can to make available the acts her husband makes present when he
acts in persona Christi.

(2) A cleric’s wife should participate in his formation. Ideally, the process should
be a formation of the couple together (see RFIDP, 56; also mentions the
candidate’s children).

Having committed themselves to diaconal service, a couple should cooperate in

fulfilling the commitment (see DMVDP, 61).

(1) They should pray together and communicate sufficiently to integrate with the
diaconal ministry whatever other responsibilities they have.

(2) They should live their entire marriage and family life in a way that helps
make available Jesus’ acts which the deacon makes present.

A bishop should make sure that widows and children of deacons who have died

receive appropriate help.
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4. A bishop should prudently judge whether each candidate is to be ordained.

a.

b.

c.

Only those are to be ordained who meet all the canonical conditions (see CIC,

c. 1029, cf. c. 1051, 1).

A bishop should promptly dismiss anyone he is sure beyond a reasonable doubt
should not be ordained, and never ordain anyone unless sure beyond a reasonable
doubt he should be ordained.

He should carry out the required scrutinies, and also seek advice from those,
including lay people, who know the candidate. '

He should ordain only those who love the Church, are eager to serve, and are
willing to live an evangelical life.

He should ordain only those who have the personality and character traits needed
to make Jesus’ acts available (see RFIDP, 32).

5. A bishop should provide suitably for the permanent formation of his clerics.

a.

c.

He should provide a sound program of ongoing study of the disciplines—e.g.,
Scripture study, moral theology, canon law, liturgical studies—needed for
ministry in order to equip clerics to deal with new challenges and authentic
developments, such as new Church documents.

He should provide and strongly encourage participation in sound programs of
continuing spiritual formation.

He should provide pastoral formation after ordination to help clerics perfect their
abilities to fulfill well difficult ministries, such as hearing confessions.

He should provide instruction about situations, such as changing social conditions
and emerging ideologies, that clerics should take into account so as to meet
effectively needs of the faithful.

He should provide instruction on pastoral methods and encourage clerics to share
their pastoral experiences.

6. A bishop should seek needed help, exercise care in making appointments, and work
closely with his auxiliaries and appointees.

a.
b.

He should ask for auxiliaries or a coadjutor as needed.

The bishop and his auxiliary/coadjutor should strive to be of one mind so that

their diocese has a single episcopal principle.

(1) Auxiliaries should show respect and reverence to the diocesan bishop who,
in turn, should show them esteem and fraternal affection.

(2) The diocesan bishop should consult with his auxiliaries on matters of
importance unless there is a good reason not to.

(3) A diocesan bishop and his coadjutor should function as a team, dividing
responsibilities by mutual agreement—though, if necessary, the diocesan
bishop retains the authority to make decisions.

(4) The diocesan bishop and his coadjutor should consult each other on all
matters of major importance.

In choosing people for his diocesan curia and councils, and in organizing and

managing the work of these people, the bishop’s sole concern should be to

increase as much as he can the effectiveness of his own service both as
administrator and pastor.
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A bishop should carefully choose such personnel.

(a) In selecting them, he should meet all relevant canonical requirements.

(b) In choosing them, he should consider the gifts (including the moral
character and holiness) of possible appointees and the requirements of
each position, matching them as well as possible.

(c) He should not choose anyone for an irrelevant reason—e.g., to placate
various clerical factions, to promote personal friends, or to obtain some
payment (simony), perhaps of a subtle sort.

(d) He should not combine positions in ways that overload the few most
competent (and easiest to work with) when assigning different people
to different jobs is likely to be more effective.

(e) He should not keep people in positions when replacing them is likely
to be more effective.

While avoiding micromanaging, a bishop ought to oversee subordinates’

activities closely enough to be able to evaluate the quality of their work, to

be alert to intervene when problems are not being handled properly, and to
listen to complaints alleging their mistakes or wrongdoing.

A bishop should never omit required consultations, and should carry them

out in the way specified—e.g., in a meeting rather than individually, when

that is specified—and generally should be open to, and even seek, advice
from all his helpers.

For the canonically required college of consultors, a bishop should assemble

a body who will have the ingenuity and wisdom to give sound and thoughtful

advice, and the selflessness and courage to give unwelcome advice.

For the canonically required council of presbyters, a bishop should assemble

a truly representative body, and he should see to it that this body provides

effective help in the deliberation necessary for making diocesan policy,

solving pastoral problems, and making major decisions.

A bishop should see to it that the canonically required pastoral council

functions as an effective help in deliberation about pastoral matters.

(a) He should include people with relevant special competence and people

whose involvement in the work of the diocese will be affected by decisions

to be made.

(b) He might well include the whole council of presbyters in the pastoral

council, and normally consult the council of presbyters separately

immediately after consulting the entire pastoral council.

A bishop should not abdicate his own decision-making responsibility by

taking votes on everything or delegating authority too freely; he should

not allow himself to be paralyzed by the lack of consensus.

Those holding positions on a diocesan curia and/or councils, and especially

vicars general and episcopal vicars, ought not to act against their bishop’s

mind and will, and should confer regularly with him and one another in order
to maintain consistent, harmonious action.
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d. A bishop should choose and replace pastors of parishes with the good of souls as
his sole criterion.

(1) He should consider all qualities necessary for the care of souls: knowledge
and soundness of teaching, piety, zeal for the apostolate, and personability—
i.e., the set of human qualities required for good relationships.

(2) He should not use age as a criterion in appointing pastors; nor should he use
other irrelevant criteria, such as someone’s right to gratitude for past
faithfulness or the demands of some minority for pastors of their sort.

(3) He should not automatically move pastors after a fixed term.

(a) Regularly moving pastors is questionable. It undermines at the parish level
the image of Jesus-the-spouse-of-his-church and the role of the pastor as
the spiritual father of his parish family. It also impedes mutual affection
from developing as it should and frustrates it when it does develop.

(b) Arguments based on the good of the faithful can be given for rotating
pastors, but if a term is adopted, exceptions also should be made for the
good of the faithful.

(4) When a pastor finds that he cannot (or cannot continue to) fulfill his
responsibilities adequately, he ought to resign his pastoral office; if he does
not resign and the bishop is aware of the pastor’s failing, he should ask the
pastor to resign (which need not mean asking him to retire).

7. A bishop should shape the cooperation of his presbyters and deacons with himself and
one another.

a. The basis of the cooperation should be unity in pastoral charity—sharing the
salvific will of Jesus.

(1) A bishop and his clergy share one mission: acting in persona Christi and
making those acts available for the people of this diocese (religious
presbyters in a diocese share in this more or less, depending on what their
superiors have assigned them to do). ' ’

(2) All presbyters and deacons of the diocese should think of themselves as
assisting the bishop in his responsibility for the whole diocese, though
generally they will do so mainly by caring for their assigned part of it.

b. The end of the cooperation should be to provide Jesus’ people with the service he
wants them to have and, in doing so, to working out the clergy’s own salvation by
providing the service they have committed themselves to give.

(1) The spiritual welfare of those served requires clerics to sacrifice themselves
by subordinating their other desires and preferences to their serving Jesus
and his people.

(2) The needs of those to be served should be matched with presbyters’ and
deacons’ gifts, and other factors—too far from mother, cannot get along with
that pastor, etc.—should be disregarded.

c. A bishop should oversee the clerical activities of his clerical helpers.

(1) He should see to it that they teach and preach as they should.

(a) He should pay attention to what they are teaching and preaching.
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(b) He should require that anything to be published on faith or morals be
submitted for censorship, and that any presentation to be given in public
or through the media be approved in advance.

(2) He should see to it that clerics provide the sacraments as they should.

(3) He should see to it that clerics provide or arrange for spiritual guidance—
especially but not only with respect to personal vocation—to everyone
entrusted to them and use and take care of ecclesiastical goods in accord with
canon law and other relevant norms.

d. A bishop should give and withdraw each of a cleric’s faculties as genuine service
to the faithful requires.

(1) He should not automatically give faculties to every newly ordained and
visiting cleric but give them only on evidence of their competence and
intention to use any faculty they receive properly.

(2) When it is evident that a cleric cannot, or does not intend to, use a faculty
properly, the impediment should be dealt with promptly; if that is not
possible, the faculty should be withdrawn.

(3) When a bishop withholds and withdraws faculties, he should explain the
basis for doing so.

(a) Itis not a penalty imposed on individuals, but is a necessary protectlon
of the faithful and a duty of the bishop.

(b) A bishop may not authorize anyone else to do what he judges he may not
do himself. A

(c) Not everyone suited to be ordained as a deacon or presbyter is
adequately prepared to preach homilies; to avoid embarrassing anyone,
no one should get the faculty to preach until he passes a later test
adequate to demonstrate his ability to preach. (Some never will pass
the test.)

(4) When faculties are withheld or withdrawn, bishops should make a special
effort to help the individual remedy the defect so that the faculty can be given
or restored—Dboth for his own fulfillment in exercising his order and, more
importantly, for the benefits to the faithful to be hoped for from his
exercising it properly.

e. A bishop should treat the presbyters and deacons, his helpers, as sons and friends

(see LG 28, CD 16).

(1) He should show them affection and cultivate fraternal familiarity.

(2) He should keep lines ‘of communication open by being accessible and ready
to listen, and should engage in dialogue with his presbyters and deacons,
both individually and collectively. He should do so regularly, not merely
occasionally.

(3) He should not give feminist religious or other persons or groups greater
access than he gives his clergy.

(4) He should not use vicars, committees, and staff members to shield himself
from his clergy’s problems that call for the exercise of his authority.
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f. Presbyters and deacons should regard their bishop as a true father and obey him
with respect.

M
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In their ministry, they should conform their obedience in listening and in
radical availability to the obedience of Jesus—the servant-pastor par
excellence (see DMVDP, 8).

Their obedience by no means precludes their contributing to the bishop’s
deliberation by offering reasons for or against a certain possible action.
This applies to assignments, though a cleric’s ambition is no reason for his
receiving the position he prefers.

Their obedience should not be legalistic: “I will do what I must to avoid
being disciplined”; “I will obey if given a canonical precept”; “The bishop
will never know”; or “By the time the bishop finds out what I am doing,

the parishioners will not accept doing things his way.”

When a bishop insists that clerics obey and they cannot in good conscience
do so, they should say that they cannot obey and explain why—e.g., “I cannot
use marriage preparation materials that offer contraception as a legitimate
option for birth regulation.”

When clerics can obey in good conscience, they should accept the bishop’s
wish, even if it seems unreasonable, as Jesus’ command—e.g., if the bishop
forbids Latin Masses, they will never say a Latin Mass.

g. Presbyters and deacons should help one another spiritually and temporally
(see LG 28).

(1)
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They share in orders and a common mission, and are bonded together as

brothers by their common relationship to their bishop.

They should help one another with fraternal charity in both pastoral and

personal matters. '

Pastors and their curates and deacons should have a fraternal relationship

(see CD 30.3).

(a) Mutual respect and charity should prevail.

(b) They should work harmoniously for the good of the parish.

(c) They should assist one another with practical help, advice, and example.

Presbyters (perhaps including seminarians) should meet, share experiences,

and help one another.

Deacons (perhaps including those preparing to be deacons) should meet,

share experiences, and help one another; the bishop should foster a spirit of

communion among them while avoiding “corporatism,” which led to the

decline of the permanent diaconate (see DMVDP, 6).

Neither presbyters nor deacons should form or join associations similar to

unions Or pressure groups.

(a) They are not employees of their bishop or of the communities they serve,
nor are they independent contractors free to negotiate terms of service.

(b) Associating in unions or pressure groups would be at odds with the
obedience due to bishops and with the clerical commitment to serve the
faithful at large.
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h.

(7) Especially if caring for the same people, presbyters and celibate deacons
should live in common.
(a) Their common life gives the faithful an example of charity and unity.
(b) The poverty involved in it helps make Jesus’ acts available.
(c) Living together also facilitates shared pastoral work.
Clerics should help meet their diocese’s needs with the worldly goods they
acquire through their ecclesiastical functions.

8. A bishop should take good care of his clerical assistants both as Christians and as
human beings.

a.

He should be solicitous for the spiritual welfare of his clerics.

(1) He should provide extended retreats for their spiritual renewal.

(2) He should be compassionate and helpful to those who are in danger or who
have failed in some way.

He should provide for his clergy’s material needs (note the special situation of

part-time deacons: see DMVDP, 15-20).

(1) He should provide for a proper living according to canonical norms.

(2) He should provide for emergency needs and health care, if they are not
otherwise supplied.

(3) He should make suitable provision for presbyters who become incapacitated
or too debilitated by age to continue serving. ‘

He should care for the deacons of his diocese with solicitude, and give special

care to those with personal and/or family problems (sece DMVDP, 3).

He should do what he can to look after presbyters living in the diocese who are

neither incardinated in it nor contributing significantly to its work.

(1) The bishop is responsible for the universal work of the Church.

(2) Such presbyters often are doing some work for other parts of the Church or
preparing to do such work.

(3) Even if they are not, they are a potential (or past) asset or liability to the
Church that calls for the bishop’s solicitude.

A bishop should deal prudently with special problems.

(1) He should deal appropriately with celibate clerics engaged in (or alleged to
be engaged in) sexual activity, including sexual abuse of minors.

(2) He should deal appropriately with similar illicit sexual activities of married
clerics, and also with instances of adultery, contraception, sterilization,
abortion, and divorce involving them.

(3) He should deal appropriately with alcoholism and drug abuse among clerics.

(4) He should deal appropriately with clerics’ serious psychological problems,
including depression and so-called burn out.

F. The responsibilities of a diocesan bishop and his clergy, on the one hand, and religious
communities active in the diocese, on the other, to cooperate with one another
1. Bishops and religious superiors, bishops’ conferences and major superiors should
consult one another and coordinate the apostolates religious will undertake.
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2. Members of institutes of consecrated life ought to work zealously and diligently, in
line with their charism, for building up of the whole Church and for the good of the
particular churches (see CD 33).

a. Consecrated persons promote these objectives primarily by prayer, penance, and
the example of holy lives.

(1) Those in active life also should apply themselves more zealously to external
works of the apostolate in conformity with their charism.

(2) No matter how urgent the needs, contemplatives should not be called on to
assist in works of pastoral ministry (see CIC, c. 674).

b. All religious belong in a special sense to the diocesan family.

(1) They ought to help the hierarchy and usually do help.

(2) With increasing needs, they must work harder to meet them (see CD 34) and
must avoid involvement in activities inconsistent with their own charisms.

c. When diocesan needs are urgent, the bishop may call on all noncontemplative
religious, not only presbyters, to help in pastoral ministry.

(1) Bishops must take into account the character of the institute and obtain the
superior’s consent.

(2) Superiors should provide the requested assistance insofar as they can (see
Ecclesiae sanctae, 36).

3. Bishops should direct religious in the care of souls, the public exercise of divine
worship, and other works of the apostolate (see CIC, cc. 678, §1; 681, §1).

a. Each community’s proper charism must be respected, lest it lose its own character
and become impotent to enrich the diocesan program with its special gift (see FLC,
60): « . .. the particular church cannot dispose, according to its own pleasure and
according to its needs, of a religious community or of any of its members.”

b. Bishops and superiors are to proceed by consultation (see CIC, c. 678, §3).

c. Institutes should cooperate with one another, religious clerics with the diocesan
clergy; all should work together under the direction of the bishop (see CIC,

c. 680; CD 35.5).

d. Bishops are to insist that religious be faithful—as in any case they should be—to
the discipline of their institute and obey their superiors in the exercise of apostolic
works toward people outside their communities (see CIC, c. 678, §2).

4, Religious hold diocesan offices by agreement between superiors and bishops (see
CIC, c. 682). ‘

5. Bishops should respect the autonomy of religious institutes with regard to their
internal affairs (see CIC, c. 586, cf. c. 578).

6. Just as bishops should oversee other associations of the faithful, they should oversee
those that religious direct and control (see Ecclesiae sanctae, 35).

a. This is true even if the association has been erected by the Holy See.

b. Of course, such associations also are subject to the bishop in those matters in
which even religious institutes themselves are: external works of the apostolate
and the promotion of divine worship.

c. Neither the religious institute nor the association itself enjoys autonomy with
respect to the association’s internal affairs.
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7. Bishops should fairly provide for or contribute to the sustenance and care of
elderly religious (and others) who have served the diocese and lack resources to
care for themselves.

G. Diocesan bishops’ responsibilities to cooperate with one another for the common good of
their diverse dioceses '

1. Bishops should fulfill their responsibilities as members of their ecclesiastical province.
a. The archbishop should exercise oversight of suffragans.

b. All the bishops should fulfill their common responsibilities.

2. Bishops should cooperate in and maintain control over their episcopal conference.

a. Similar bodies in the past did well by determining a common program for teaching
the truths of the faith and regulating ecclesiastical discipline (see CD 36).

b. Bishops should work together to devise forms of apostolate and apostolic
methods suitably adapted to the circumstances of the time (see CD 38.1).

c. Bishops should make and enforce the rule that no board, committee, other agency,
or staff member of the conference undertakes or works on anything unless clearly
authorized to do so by a substantial majority of the conference as a whole.

d. Bishops should work against initiatives and structures that involve the conference
in inappropriate activities.

(1) They should prevent projects outside the proper competence of bishops.

(2) They should work against establishing or continuing offices that do not
effectively serve either genuine pastoral needs of their particular churches
or their common responsibilities with respect to missionary activity and the
universal Church.

(3) They should work to ensure that only the substantlal majority (say 2/3) of the
bishops can bring about any act whatsoever of the conference as such.

e. Prelates of the oriental churches, in trying to improve morals and promote
religion, should take into account the common ecclesial good of the whole
region in which there are Churches of various rites, and should consult
representatives of the other rites.

3. Bishops should cooperate with other bishops in dealing with matters of common
apostolic concern.

a. Bishops should consider establishing stable structures for cooperation among
their dioceses in certain apostolates, perhaps even having a bishop appointed to
head them (see CD 42).

b. Bishops confronted with specific pastoral problems not shared by most other
bishops in the same region or nation should work together ad hoc or more
permanently in dealing with those problems—ministry to a specific group of
immigrants, presbyterless parishes, ministry to favellas or urban ghettos, etc.

4. Bishops should release some presbyters for service in the military vicariate (see CD 43).

5. Bishops should collaborate with other bishops and the pope in promoting the mission
ad gentes and in helping dioceses in special need (see LG 23, CD 6).

a. They should contribute both spiritually and materially to this cause.

b. They should try to motivate the faithful to support and promote evangelization
and apostolate.
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C.

d.

They should encourage seminarians to be concerned for the whole Church, so that

they will be ready to serve where needed with the bishop’s approval.

They should see to it that suitable presbyters and deacons, and religious and lay

auxiliaries are trained for the missions and for regions greatly lacking clergy.

They should share presbyters and deacons with mission territories and churches

in great need—arrange insofar as possible that some of their clerics go to these

missions or dioceses to exercise the ministry, permanently or for a term.

(1) A bishop should not refuse a cleric permission for such service unless he
greatly needs him in the diocese, and should judge such needs reasonably.

(2) Bishops should see to it that anyone who undertakes such service is
adequately prepared for it.

(3) A bishop who releases a cleric for service in another diocese should ensure
that his rights and duties are determined by a written agreement with the
other bishop, and, if the transfer is for a limited time, should keep the cleric
incardinated (see CIC, c. 271).

6. Bishops should provide fraternal assistance to other churches (see CD 6-7).

a.

b.
c.

In using ecclesiastical resources, bishops should take into account the needs of
other individual churches.

They should help when other dioceses or regions are struck by disaster.

They should extend brotherly care to persecuted bishops and to others impeded
from exercising their ministry.




































































































































