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During the rite in which they are ordained deacons, candidates for
the diocesan priesthood in the Latin Church assume the obligation of
celibacy before receiving the sacrament. Using his ownwords or those
provided, the bishop explains the significance of celibacy and then
asks for the candidates undertaking:

By your own free choice you seek to enter the order of deacons. You shall
exercise this ministry in the celibate state for celibacy is both a sign and a
motive of pastoral charity, and a special source of spiritual fruitfulness in the
world. Byliving in this state with total dedication, moved by a sincere love for
Christ the Lord, you are consecrated to him in a new and special way. By this
consecration you will adhere moreeasily to Christ with an undividedheart; you
will be more freely at the service of God and mankind, and you will be more
untrammeled in the ministryof Christian conversion and rebirth. By your life
and character youwill give witness to yourbrothers and sisters in faith that God
must be lovedabove all else, and that it is he whom you serve in others.

Therefore, I askyou:
In the presence of God and the Church, are you resolved, as a sign of your

interior dedication to Christ, to remain celibate for the sake of the kingdom
and in lifelong service to God and mankind?

The candidate answers: "I am."1

1 The Rites of the Catholic Church, vol. 2, trans. International Commission on Eng
lish in the Liturgy (NewYork: Pueblo, 1980), 52-53. In the Latin from which this
was translated {De Institutione Lectorum etAcolythorum; De Admissione inter Can-
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When many are to be ordained and only some are unmarried, the
candidates' readiness to embrace celibacy is made explicit in the Latin
of the editio typica altera, and what is to be understood by the crucial
words are you resolved is clearer (the supplied English translation is
mine):

Episcopus: Vos, qui parati estis adcaelibatum amplectendum: Vultis in signum
animi vestri Christo Domino dediti, propter Regnum caelorum in Dei
hominumque servitio hoc propositum perpetuo custodire?

Electi non uxorati: Volo.2

Bishop: You who are ready to embrace celibacy: Will you, in order to signify
that your mind and heart are dedicated to Christ the Lord, keep this resolution
permanently for the sake of the kingdom of heaven and in the service of God
and human beings?

Nonmarried candidates: I will.

Though resolution correctly translates propositum, the Latin word has
a more specific meaning and far richer connotations in this context
than when one speaks of an undertaking such as a New Years resolu
tion to lose weight.

Propositum has a long history. In the first millennium's writings
about virginity and monasticism, a propositum "is the decision by
which individual believers give themselves to God. Since the first
monks did not express this propositum with any special public act
(except for the renouncement of their goods and the departure from

didatos ad Diaconatum et Prebyteratum; De Sacro Caelibatu Amplectendo [Vatican
City: Typis Polyglottis Vaticanis, 1972]), the bishop asks (30): "Vultis, coram Domi
no et Ecclesia, in signum animi vestri Christo Domino dediti, caelibatum propter
regnum caelorum in Dei hominumque servitio perpetuo custodire?" and the candi
date answers: "Volo."

2Pontificate Romanum: De Ordinatione Episcopi, Presbyterorum, etDiaconorum, ed.
typica altera (Vatican City: Typis Polyglottis Vaticanis, 1990), 109. On p. 134, the
formulation in the singular ofthe question omits "qui parati estis ad caelibatum am
plectendum," but includes the word propositum: "Vis . . . propositum caelibatus
perpetuo custodire?"
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the city), the primitive theology of monastic spirituality based itselfon
this interior act, and tended to credit it with special importance as a
gift to God."3 Only gradually did the expression of the propositum
develop, until it finally took the form of a solemn profession of chasti
ty, poverty, and obedience by vows made to God and received by the
Church.4

Thus, using propositum to refer to the diocesan candidate's undertak
ing of celibacy implies that this is an unconditional commitment like
religious profession, though, of course, the object of religious profes
sion includes more than celibacy. The phrase, "In thepresence of God
and the Church" (which is not in the revised formula of the editio typ
ica altera), made explicit that, unlike New Year's resolutions but like
religious profession, the commitment to celibacy is a solemn promise
to God and the Church.

By affirming that he will keep his propositum permanently, the can
didate assumes the obligation of celibacy. He explicitly promises only
to remain unmarried. Nevertheless, the Church's teaching on celibacy
always takes for granted her constant and very firm teaching that
every sexual act of an unmarried person is grave matter. For example,
Vatican II speaks of "That perfect and perpetual continence for the
sake of the kingdom ofheaven" at the very beginning of the article in
which it "once more approves and confirms" the Latin Church's law
regarding celibacy.5 That law currently is worded as follows:

3John F. Lozano, C.M.F., Discipleship: Towards an Understanding ofReligious Life,
trans. Beatrice Wilczynski (Chicago: Claret Center for Resources in Spirituality,
1989), 263.

4Ibid., 263-300. Similarly, before the revision ofthe liturgy after Vatican II, dioce
san clerics were not asked to express their propositum ofcelibacy; according to the
more common opinion, the commitment to celibacy was a solemn public vow
implicit in ordination to the subdiaconate: see J. W. Rehage, "Celibacy, Canon Law
of," New Catholic Encyclopedia, 3:367.

5 PO 16.
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Clerics are obligedto observe perfect and perpetual continence for the sakeof
the kingdom of heaven and therefore are bound to celibacy which is a special
gift of God by which sacred ministers can adhere more easily to Christ with an
undivided heart and are able to dedicate themselves more freely to the service of
God and humanity.6

By distinguishing (a) the obligation of perfect and perpetual conti
nence from (b) the obligation of celibacy and then using the word
therefore to indicate that (b) follows logically from (a), the canon
makes it absolutely clear that celibacy necessarily presupposes and
includes the total abstinence from sexual activity to which every un

married Christian is bound under pain of mortal sin.7
The act by which a candidate assumes the obligation of celibacy can

be morally right or wrong. If it is right, and if other conditions (trea
ted below) are met, the candidate can reasonably hope to realize in his
clerical service and life the rich significance of celibacy that the bishop
has articulated. If the act of assuming the obligation is objectively
wrong, however, then the consequences mightwell be disastrous, both
for the individual and for people whose souls will be entrusted to him.
(Here and in what follows, the issue is not whether someone is guilty
of mortal sin; acts that are objectively gravely wrong often have very
bad consequences despite the presence of subjective factors that may
reduce or even exclude guilton the part of the moral agent.)

Therefore, the following question deserves careful theological reflec
tion: What conditions are necessaryfor a candidatefordiocesan priesthood
rightly to assume the obligation of celibacy? I offer my present, tentative
opinions as a contribution to that reflection. In doing so, I think I am
breaking newground, for I have not seen anyprevious systematic treat
ment of the question. I hope to provoke discussion, to learn from it,
and to revise the sketch presented herebefore firmly asserting my views.

6 Code ofCanon Law (1983), can.277, §1.

7 On the common Christian obligation, see Germain Grisez, The Way of the Lord
Jesus, vol. 2, Living a Christian Life (Quincy, 111.: Franciscan Press, 1993), 648-68.
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It is possible that a cleric reading this article may realize that he
acted wrongly when he assumed the obligation of celibacy. Since
celibacy is not essential for valid ordination, that did not invalidatehis
ordination.8 Having been ordained, moreover, he is bound by the
obligation he wrongly assumed, as the Council of Trent makes clear
by condemning the opinion that "all those who think they lack the
giftof chastity, though theyvowed it, can marry."9 Nor is sucha cleric
locked into hopeless perplexity. If he prays earnestly for the grace he
needs, repents, and does his best, then, as Trent teaches, God will en
able him to be chaste: "For God does not refuse [the gift of chastity]
to those who rightly ask, nor allow us to be tempted beyond our
strength' (1 Cor 10:13)."10

I shall deal with eighttopics: (1) candidates' formation of conscience,
(2) the charism of celibacy or virginity for the kingdom's sake, (3) the
act of assuming the obligation of celibacy, (4) reasons for embracing
celibacy and being ordained, (5) emotional motives for embracing
celibacy and being ordained, (6) evidence that a candidate can fulfill
priestly responsibilities, (7) evidence that a candidate will bepeacefully
chaste, and (8) embracing celibacy without perfect continence.

1. Candidates' Formation of Conscience

The act ofassuming the obligation ofcelibacy will be right if it con
forms to a sound judgment of the candidate's well-formed conscience
that he may make this commitment (that is, that he can rightly make
it). I treated the norms for forming one's conscience in an earlier
work.11 Presupposing that treatment here, I call attention only to a few
points that might be overlooked.

8See Rehage, loc. cit.

9 DS 1809/979.

10 Ibid.

11 See Living a Christian Life, 245-304.
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The overarching principle of a Christian conscience should be love
of God and neighbor. By the gift of the HolySpirit, who pours forth
God's love into our hearts (see Rom 5:5), Jesus shares with us the
Father's love for him (see Jn 15:9, cf. 1 Jn 4:13-19). Jesus teaches us to
abide in that love and to love one another as he has loved us (see Jn
15:9-12; cf. 1 Jn 3:11-18, 4:20-21).12 The two things—abiding in
God's love and loving others as we have been loved—are distinct but
inseparable. The former of course requires paying attention to God
and interacting with him: listening to his word, participating in the
liturgy, engaging in personal prayer, andso on. Butit also requires dis
cerning God's planand will for one's life and cooperating with him in
carrying it out. Doing that always will involve loving others as Jesus
has loved us—that is, using God's gifts to promote our neighbors' true
good and to mitigate their alienation andsuffering.13

That general dynamic of charity holds true for clerics. John Paul II
teaches: "Only in loving and serving Christ the head and spouse will
charity become a source, criterion, measure, and impetus for the
priest's love and service to the Church, the body and spouse of
Christ."14 Since clerics serve as pastors, their love of neighbor is pas
toral charity, and their love of God requires them to cooperate by
means of theirministry with the Father's saving work in Christ.15

Jesus' salvific love of his human brothers and sisters is the paradigm
of pastoral charity. Inviting everyone to enter the heavenly kingdom
and forming those who respond into his Church, Jesus loves the
Church totally and exclusively. Ordination enables clerics to act in
Jesus' person, to make his saving acts present to people now. But to

12 Also see LG 42.

13 Vatican II clarifies the inseparability of love of Godand neighbor in LG39-42.

14 Pastores dabo vobis, 23. In making the point, John Paul uses as illustrations Pauls
motivating love ofJesus (see 2 Cor4:5) and Jesus' entrusting ofpastoral responsibility
to Peteronlyafterhis threefold profession of love (see Jn 21:15-17).

15 See ibid., 33.
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help people cooperate with and benefit from Jesus' acts, clerics must
love them as Jesus does and intend for them what he wants them to
enjoy. Thus, "a priest is called to live out, as radically as possible, the
pastoral charity of Jesus, the love of the good shepherd who 'lays
down his life for the sheep' (Jn 10:11)."16

Pastoral charity and the virtues it engenders empower clerics to
think and act as Jesus did, to relate to others as he did, and so to serve
people as he wants them served. To a priest imbued with pastoral
charity, the Church and the souls entrusted to him become his over
riding concern. He loves the Church as a good husband loves his wife
and loves those who need his ministry as a good father loves his chil
dren. Thus, pastoral charity is the principle of the unity and holiness
ofpriestly ministry and life as awhole and also is the principle of that
whole's integral parts. For example, celibacy is both a sign and
a motive of pastoral charity.17

John Paul II says pastoral charity "has its specific source in the sacra
ment ofholy orders"; Vatican II also suggests that a bishop's ability to
exercise pastoral charity is a sacramental grace.18 So, it might seem that
pastoral charity is unavailable to candidates before they are ordained.
However, John Paul II also teaches that seminarians must learn to use
pastoral charity as the criterion of their attitudes. Moreover, in
explaining the central role ofJesus and the Holy Spirit in seminary
formation, the Pope says that Jesus, through the outpouring of the
Spirit, is best able to give to future shepherds "that pastoral charity
which he himself lived to the point of total self-giving (cf. Jn 15:13,
10:ll)."19 Even though the gift of pastoral charity pertains to the
sacramentof holy orders, then, seminarians need it and can obtain it.

16 Ibid., 40; onJesus' love and pastoral charity, see 29-30, and 40as awhole; oncler
ics' acting inpersona Christi, see 13-18.

17 See ibid., 15 and 21-23; Vatican II, PO 14-16.

18 SeeJohn Paul II, Pastores dabo vobis, 23; LG 41.

19 Pastores dabo vobis, 65; see also 58.
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People sometimes suggest Christians always should form their con
sciences by asking themselves what Jesus would do. But it is more
complicated than that. For instance, when a physician must balance
his responsibilities to his family and to his patients, he can only find
out what Jesus would do by considering the situation and applying
sound norms of Christian ethics. Merely asking what Jesus would do
might even lead to an unsound intuition—the physician might think
Jesus' singleminded ministry provides him with a warrant for neglect
ing his family.

Since, however, celibate clerics devote their lives to pastoral work
that carries on Jesus' own saving ministry, their formation of con
science always should involve considering problems from Jesus' point
of view. So, although leaders understandably resist losing their best
people, many European bishops of earlier times, moved by pastoral
charity to respond as Jesus would to the challenges and opportunities
of the new world, permitted and even encouraged many of their best
priests and seminarians to serve in the Americas. Again, although
members of professional groups generally try to protect erring friends
and colleagues, and managers generally try to smooth over wrongdo
ing by subordinates, a bishop imbued with pastoral charity who
learned that someone subject to his authority was sexually seducing
adolescents and young men would set aside secular models in shaping
his response and take Jesus as his model. His overriding concerns
surely would be to prevent further seduction, and to work for the sal
vation of everyone involved.

The decision to receive the diaconate, which includes the propositum
to embrace celibacy, will endure to the end of a man's clerical ministry
and life; everything he does, day by day, should carry out that initial
diaconal commitment to serve "with an undivided heart." So, that

decision and the judgment of conscience that shapes it should be the
fruit of pastoral charity. But like every other grace, pastoral charity
cannot be taken for granted. Seminarians not only need it but must
ask persistently for it, not least as they approach the day for definitive
discernment.
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Various important considerations can offset one another in many
decisions. The quality of construction, condition, spaciousness, lay
out, equipment, and location of different properties all are taken into
account and compared by a couple in the market for a house. With
limited funds and a limited selection of houses, they may find none
that is satisfactory in all respects, and so may reluctantly choose a
poorly constructed house because it is new, roomy, well planned, well
equipped, and conveniently located. Similarly, the Church's supreme
authority could decide to ordain married men to the presbyterate. But
since the Church has not made that decision, no candidate for orders

whose conscience is formed by pastoral charity will conclude that, tak
ingall his other fine qualities into consideration, he need only pretend
to undertake celibacy.

Supply and demand being as they are, bishops, vocation directors,
and those involved in seminary formation have strong motives to
encourage seminarians to proceed tp ordination. Of course, no one
imbued with pastoral charity will encourage anycandidate to embrace
celibacy wrongly; but even so, a candidate with a well-formed con
science will bewary of bad advice andwill say no to anyone who prof
fers help in rationalizing an unsound judgment.

In reflecting on the diverse factors that should enter into the judg
ment, "I may assume the obligation of celibacy," a conscientious can
didate is likely to wonder: Just how sure do I need to be? The answer
is: Morally certain—not absolutely certain, but not just subjectively
confident either.

Absolute certitude about something eliminates every possibility that
the opposite is the case. In assessing the factors on which his judg
ment must be based, the candidate simply cannot be absolutely cer
tain. But his assurance that he may proceed must not be mere subjec
tive confidence. Despite overwhelming grounds for judging otherwise,
seventeen-year-olds in love may be unshakably confident that theycan
rightly marry, and people who badly want to be ordained are likely to
have the same sort ofconfidence. But since embracing celibacy is a sa
cred and serious commitment, subjective confidence is not enough,
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any more than it is in the case of the seventeen-year-old who wants to
marry. These judgments must be the outcome of rational reflection
and must be morallycertain.

What does that mean? It means that those makingsuch a judgment
must (a) have reasons and/or evidence for thinking their judgment
correct; (b) have no reason or credible evidence for thinking it false;
and (c) after examining themselves and considering others' opinions,
have no reason to suspect that they have overlooked anything or made
any mistake.

Reaching moral certitude requires reflection and care proportionate
to a judgment's importance. Orderlies who bring meals to hospital
patients and nurses who administer their prescribed medications
should pay attention and take care to avoid mistakes; but to be moral
ly certain they are not making a mistake, the nurses need to be more
careful and attentive than the orderlies. Similarly, to be morally cer
tain that they can keep their promises, candidates for the priesthood,
like couples marrying, need to be more careful and attentive than peo
ple promisinglesser things.

Often, of course, people cannot be morally certain about something
that nevertheless is the case—for example, juries unable to be sure be
yond a reasonable doubt frequently acquit defendants who are guilty.
So, a candidatewith a generally strong case but reasonable grounds for
doubt might accept a rationalization for proceeding even though he
did not have moral certitude: "I am eager to serve Jesus and his
Church, and have a strong case. If I may not proceed despite this last
small ground for doubt, who may?" However, nobody should proceed
unless God is calling him, and, unlike a criminal prosecutor, God can
not fail to make his case. Therefore, when the hour for decision ar
rives, conscientious candidates who lack moral certitude will realize

that God is not calling them.
At the same time, of course, a candidate who really is morally cer

tain may^/somewhat insecure. Like a conscientious bridegroom, he
may well be nervous about taking on lifelong obligations while facing
an unknown future. He should not let such feelings deter him.
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2. The Charism of Celibacy orVirginity for the Kingdom s
Sake

Some Pharisees challenged Jesus about divorce, and he answered
that divorce and remarriage lead to adultery. Then:

The disciples said to him, "If such is the case of a man with his wife, it is not
expedient to marry." But he said to them, "Not all men can receive this precept
[literally: word/saying], but only those to whom it is given. For there are
eunuchs who have been so from birth, and there are eunuchs who have been
made eunuchs by men, and there are eunuchs who have made themselves
eunuchs for the sake of the kingdom of heaven. He who is able to receive this,
let him receive it." (Mt 19:10-12)

Eunuchs of the third type, commended by Jesus, traditionally have
been understood to be those who enjoy the charism ofcelibacy or vir
ginityfor the kingdoms sake.20

That charism always has been understood in the light of the related
teaching ofSt. Paul. Answering questions about sex and marriage, he
says: "It is well for a man not to touch a woman. But because of the
temptation to immorality, each man should have his own wife and
each woman her own husband" (1 Cor 7:1-2). That norm is not
absolute, though. Paul is unmarried and thinks it agood thing: "I wish
that all were as I myself am. But each has his own special gift from
God, one ofone kind and one ofanother" (1 Cor 7:7). Both holy sin
gle life and Christian marriage are gifts from God, charisms, but Paul
regards the former gift as better: "To the unmarried and the widows I

20 Today, some Scripture scholars suppose that eunuchs for the kingdom are divorced
people who remain unmarried and live chastely. But that interpretation is implausi
ble, because making oneself a eunuch for the kingdom is recommended to some
while adultery is condemned for all. See the note to Mt 19:12 in The Catholic Study
Bible: The New American Bible, ed. Donald Senior et al. (New York: Oxford, 1990);
see also thecommentary byan ecumenically-minded Protestant scholar: Ulrich Luz,
Matthew 8-20: A Commentary, trans. James E. Crouch (Minneapolis: Fortress,
2001), 485-503.
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say that it is well for them to remain single as I do. But if they cannot
exercise self-control, they should marry For it is better to marry than
to be aflame with passion" (1 Cor 7:8-9). To those not so inflamed,
Paul offers two reasons for his preference. First, he foresees a time of
great distress and thinks married people will then have more trouble
(see 1 Cor 7:25-31). Second: "I want you to be free from anxieties. The
unmarried man is anxious about the affairs of the Lord, how to please
the Lord; but the married man is anxious about worldlyaffairs, how to
please his wife, and his interests are divided [literally: and he has been
divided]. And the unmarried womanor girl is anxious about the affairs
of the Lord, how to be holy in bodyand spirit; but the married woman
is anxious about worldly affairs, how to please her husband" (1 Cor
7:32-34). He sums up: "I say this for your own benefit, not to lay any
restraint upon you, but to promote goodorder and to secure your un
divided devotion to the Lord [literally: but for what is comely and for
waitingon the Lord undistractedly]" (1 Cor 7:35).

What does Paul mean bysaying the married man "has been divided"? I
think the answer is clear enough from the experience of married people
who are both devoted to their families and committed to their work.

Although the two sets of responsibilities are not incompatible in them
selves, one hasonlyso muchtime and energy, and sosuch people tend to
experience tensions and be anxious: Am I doingenough here? Am I cut
ting too many corners there? They feel pulled this way and that, torn:
they have been divided. And the more devoted to family and committed
to worktheyare, the greater their anxiety andsense of being divided.

Butwhat does Paul mean by the things ofthe Lord?They arethe things
for which all Christians are responsible just because of their faith and
their love of the Lord. Among them are personal prayer, cooperating in
ones own religious formation, and participating in the liturgy; but these
responsibilities can hardly be what Paul has in mind, since devout mar
ried couples ordinarily fulfill them without tension. Evidently, then, he
means Christians' duty to help evangelize nonbelievers, the work to
which he himselfwas mainly committed, and theirduty to buildup the
Churchbyvarious ministries andbyhelping fellow Christians.



G. Grisez, Conditionsfor Rightly Assuming the Obligation ofCelibacy 243

Plainly, devout married Christians will experience tensions if they try
to evangelize all the non-Christians they can, undertake demanding
ministries, and regularly help other Church members bear their bur
dens. Serious involvement in such activities inevitably competes with
supporting a family, making a home, and caring for children. By con
trast, unmarried Christians can devote their time and energy to evange
lization, ecclesial ministries, and/or works of mercy. Those who do so
deserve the community's support. They may be able to obtain room
and board with a family in the community, ormake do with very little
and get by on alms or a part-time job, such as tent-making in the
evening. The time and energy they spend on the things of the world—
nonreligious matters—can be kept to an unavoidable minimum. They
can live wholly for the kingdom and concentrate on deepening their
friendship with Jesus, evangelizing, and building up the Church.

Paul seems in 1 Cor7 to overlook a large group of Christians: those
aflame with passion who cannot rightly marry soon, if ever. They
include many divorced people, adolescents, singles who wish to marry
but have not found a suitable marriage partner, and those whose ori
entation is homosexual. Paul surely was aware of such people, yet he
insists that Christian life has no place for sexual sins (see 1 Cor 6:9-
20, 7:1, 9; Eph 5:3-12; 1Thes 4:1-8) and teaches that Christ's grace
liberates Christians from sin's slavery (see Rom 5:2; 6:12-14, 22; Tit
2:11-14; cf. Mt 11:30, Jn 14:23, 1Jn 5:3). To be sure, some people
do not believe that even Christians in the state ofgrace can entirely
avoid mortal sin. Yet the Council ofTrent teaches that it is possible to
observe God's commandments, so that Christians in grace can alto
gether avoid mortal sin, and it teaches definitively: "If anyone shall
say, 'Observing God's precepts is impossible for a human being, even
one justified and in thestate ofgrace,' anathema sit "lx And, ofcourse,
a Christian not in the state ofgrace can repent and be reconciled. But

21 DS 1568/828; for the explanation that grounds the definition, see DS 1536-
37/804). St. Thomas, S.t., 3, q. 62, a. 6, ad 3, maintains that "with the very least
grace one can resist anyand every concupiscence and meritlife eternal.,,
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if everyChristian can avoidmortal sin, then those aflame with passion
can be perfectly and permanently continent. Evidently, then, the
charism Paul has in mind involves more than such continence. Need

ing to struggle with persistent temptations, the continent person
aflame with passion very often will be anxious and distracted. Paul
wants such people to be free of anxiety and, assuming they can marry,
advises them to do so.

Though Jesus' and Paul's teachings make somewhat different points,
in no way do they disagree. Jesus' reply to his disciples makes it clear
that only some people have the charism he commends. While seeing
marriage as a possibility goodin itself, those who have this charism will
be so strongly motivated by the coming kingdom that theywill be able
to consider it better for them to forgo marriage—to make themselves
eunuchs for the kingdom's sake. Paul's teaching clarifies two points.
First, the charism involves a calling to give oneself entirely to the things
of the Lord, as Jesus gave himself to his salvific mission and Paul to
evangelizing the gentiles. Second, the charism involves something more
than perfect continence, namely, not being aflame with passion. That
means one deals fairly easily with sexual temptations, and is seldom se
riously anxious about them or distracted by them. (In what follows, a
person with that sortof self-control will besaid to bepeacefully chaste^

In sum, then, those who enjoy the charism of celibacy or virginity
for the kingdom's sake are not only called to give themselves entirely
to the things of the Lord but are empowered to do so: they are peace
fully chaste and highly motivated by the coming kingdom, so that
they see forgoing marriage as possible and better for them.

3. The Act ofAssuming the Obligation of Celibacy

Many who enjoy the charism of celibacy or virginity for the king
dom's sake are not called to the diocesan priesthood. The Church rec
ognizes other forms of service and life involving that charism; more
over, some who enjoy it are called to engross themselves in the things
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of the Lord in ways ofwhich the Church takes no notice. But the two
things are closely related for men who think they both have the
charism of celibacy and arecalled to the diocesan priesthood.22

A man with this charism cannot rightly assume the obligation of
celibacy and be ordained a deacon, however, unless he has discerned
that he is indeed called to the diocesan priesthood. Moreover, since
one is not ordained to the priesthood without being ordained in and
for a particular community, candidates for the diocesan priesthood
cannot rightly embrace celibacy without discerning a vocation to be a
priest of a particular diocese. And since one cannot discern anyvoca
tion unless confident one has the gifts required to fulfill its responsi
bilities, candidates for diocesan priesthood cannot rightly assume the
obligation of celibacy unless confident they will be able to fulfill all
the responsibilities pertaining to priestly service and life in the diocese
for which they will be ordained.

At the same time, a seminarian preparing for the celibate diocesan
priesthood cannot decisively discern his vocation to the priesthood
unless morally certain he has the charism for celibacy. But preceding
sections made it clear that such a seminarian will not be morally cer
tain unless: (a) he discerns a calling to give himself entirely in priestly
ministry; (b) he is motivated by pastoral charity to assist Jesus in car
rying on his salvific work; (c) he is peacefully chaste; (d) he sees, in
view of (a), (b), and (c), that forgoing marriage is better for him than
marrying. In short, the seminarian's certainty that he has the charism
of celibacy and his vocational discernment depend upon each other,
and neither can be reached without the other. Therefore, candidates
for diocesan priesthood must attain moral certitude that they enjoy

22 I am concerned here with typical cases, not with exceptions such as celibate
Protestant clerics who may becalled to become both Catholics and diocesan priests,
celibate permanent deacons and vowed members oflay religious institutes who may
be called to become diocesan priests, and laymen who enjoy the charism ofcelibacy
and deeply involve themselves in the things ofthe Lord for some time before begin
ningto discern a possible vocation to thepriesthood.
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the charism of celibacy and simultaneously decisively discern their
priestlyvocation.23

Obviously, since celibacy necessarily presupposes and includes the
total abstinence from sexual activity to which every unmarried Christ
ian is bound under pain of mortal sin, a candidate who intends to
engage in sexual activity cannot rightly assume the obligation of
celibacy. For he would be assuming it by a solemn promise to God
and the Church that he did not intend to keep. Moreover, since a can
didate should not assume the obligation of celibacy unless morally
certain he has the charism, and since he cannot have that certitude
unless peacefully chaste, someone still aflame with passion cannot
rightly assume the obligation of celibacy.

The preceding analysis suggests four topics that require further con
sideration, two concerning candidates' motivations and two concern
ing their capacities. I shall consider in section (4) the reasons and in
section (5) the emotions that motivate candidates rightly to embrace
celibacy and be ordained. Section (6) will consider the evidence candi
dates need regarding their ability to fulfill the responsibilities of prie
stlyministry in the diocese for which theyare to be ordained. Section
(7) will deal with the evidence they need to be morally certain they
will be peacefully chaste.

4. Reasons for Embracing Celibacy and Being Ordained

Good but undeveloped reasons ordinarily lead men to enter the
seminary—for example, "I like people and want to do something that
really helps them." Such reasons need to be developed and integrated

23 Before then, candidates can be certain that they are peacefully chaste and can be
subjectively confident that they are called to the priesthood. But, as has been
explained, the charism ofcelibacy or virginity for the kingdoms sake involves more
than being peacefully chaste and, as will be explained, decisive discernment of a
vocation to the diocesan priesthood involves confirmation by the bishop when he
approves the candidate for ordination as a deacon.
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into the rational motivation characteristic of candidates well-prepared
for ordination. Without this development and integration, such
motives, though well-intentioned, are not only inadequate but im
proper reasons for proceeding, unable by themselves even to shape a
specifically Christian life, much less a life consecrated to priestly ser
vice. In sum, seminarians must learn to share Jesus' motivations.
Knowing that his Father's plan is wise and good, he realized that he
would benefit others and himself byplaying his part in carrying it out.
Thus, he had three tightly integrated reasons for accepting and carry
ing out his mission: (a) to please his Father, whom he loved; (b) to
save his fellow human beings, whom he loved; and (c) to fulfill him
self as a man.

Father, the hour has come; glorify your Son that the Son may glorify you,
since you have given him power over all flesh, to give eternal life to all whom
you have given him. And this is eternal life, that they know you the only true
God, and Jesus Christ whom you have sent. I glorified you on earth, having
accomplished the work which you gave me to do; and now, Father, glorify me
in your own presence with the glory which I had with you before the worldwas
made. (Jn 17:1-5; cf. Heb 12:2)

Good candidates for the priesthood fully ready to embrace celibacy
and be ordained have reasons for proceeding similar to the reasons
Jesus had.

(a) Obeying and pleasing God—Father, Son, and Holy Spirit—
whom they love, is all-important. Having earnestly tried to discern
God's plan for their lives, they believe he wants them to serve as
priests in the dioceses forwhich theyare about to be ordained.

(b) Helping Jesus, whom they love, save the people he will entrust to
them—people toward whom they share his pastoral charity—is very
worthwhile in itself. Understanding the responsibilities of priestly
ministry and honestly appraising their gifts and limitations, such can
didates are confident that, with the grace of the Holy Spirit, they can
be faithful, competent, andenergetic assistants to theGood Shepherd.
Moreover, having considered the needs of various dioceses as well as
their own special gifts and limitations, they think they will help Jesus
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at least as effectively in the diocese for which they will be ordained as
they would anywhere else.

(c) Sharing in the heavenly kingdom and truly fulfilling themselves
in this world are more important to them than anything else they
could possess or enjoy or attain to. Believing that holiness and self-ful
fillment are fruits of doing God's will andserving others, they are con
vinced that they have everything to gain and nothing to lose by
embracing celibacy and being ordained.

Such good candidates could develop and use their gifts in some other
career; they would be glad to marry, have their own homes, and bring
up their own children. But they, like Jesus, are happy to forgo normal
life. They already share his pastoral charity toward the community he
will entrust to them, and, though aware that some of its members will
not be likable, they mean to serve them all, like fathers who play no
favorites but support, protect, encourage, teach, guide, and discipline all
their children. They know their ministry will be so demanding that a
normal life is simply outofthe question. They also know their first duty
is to plant and nurture faith by preaching and teaching, and that forgo
ing normal life for priestly service bears powerful witness to the gospel.

Candidates fully ready to commit themselves to celibacy do not
assume the obligation merely as a necessary means to being ordained,
but as a practical expression of theircommitment to Jesus and of their
pastoral charity toward the people they will serve. Do they renounce
marriage and a normal life? They do, in the sense that, like Paul, they
regard celibate priestly service andlife as preferable and commit them
selves to it. But they do notrenounce these good things in the sense in
which one renounces fattening foods for health's sake. Their renuncia
tion is more like that of St. Thomas More, who surrendered position,
power, wealth, friends, and loved ones in order to be—to remain—
God's good servant.24

24 Following a long theological tradition, Vatican II, LG 42, takes up the counsels,
beginning with celibacy/virginity, immediately after treating martyrdom as an excep
tional grace and proofof love.
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Until their bishop approves their ordination to the diaconate, good
candidates preparing well are not absolutely certain of their vocation.
They had considered the Church's need for priests, thought they
might have the necessary gifts, been sent to the seminary, and fol
lowed the program. They have developed and progressed in many
ways, not least in their understanding of priestly service, their love of
Christ, and their growing pastoral charity. These graces seem gradually
to clarify theirvocation and make thempractically certain theywill be
allowed to proceed. But knowing that no man is called to the priest
hood unless a bishop is ready to ordain him and more concerned to
follow God's plan for their lives than some agenda of their own, they
waitfor final confirmation that the Lord is indeed calling them.

Unfortunately, not all candidates are so well formed by pastoral
charity.

Some consider themselves fully ready to proceed because they feel
certain of their"vocation." But all they really are certain of is that they
want and expect to be ordained. Their desire is rooted in self-interest;
their expectation has been nurtured by their success in negotiating
what they regarded as the obstacle course of seminary formation. If
their certainty that God is calling them were examined closely, it
would be found to arise from reasoning like this: "What I want is to
be a priest, which is a very good thing; so, God must want what I
want; therefore, God is calling me."

Some candidates are prepared to proceed at least partly because they
desire status. If they were to go into business or politics, they would
want to be executives or public officials. Having opted for the
Church, and in some cases being aware that they are hardly likely to
excel anywhere else, they want to be priests. They see the clergy as an
elite corps among Christians, entitled to exercise power; celibacy is
part of clerics' superior style of life. If ordained, they will be ambitious
careerists, always on the lookout for advancement to "better" posi
tions.

Some who misunderstand how celibacy facilitates holiness are pre
pared to promise it in the unrealistic hope that this will solve their
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problems. Perhaps they realize they are unfit for marriage due to their
sexual orientation or other defects; perhaps they doubt their moral
capacity for marriage and family life; perhaps they are reluctant to
accept the responsibilities and risks of marital and parental fidelity. In
any case, they have unresolved problems. They may realize their own
weakness or may mistakenly regard the imperfect self-control they
have attained as incipient virtue. They unreasonably suppose that
ordination and the circumstances in which they expect to live will
enable them to become holy.

Finally, some men choose the diocese to which they apply bycriteria
that have nothing to do with pastoral charity. The decisive factor may
be attachment to family, friends, and familiar surroundings, oraffinity
with the stance and policies of the present bishop, or even the avail
ability of recreational facilities, cultural opportunities, and so on. If
they mistakenly assume during their seminary years that their voca
tional discernment need bear only on the priesthood as such andwhat
pertains to it in general, they may, despite otherwise good reasons for
proceeding, have inadequate or even inappropriate reasons for com
mitting themselves to thediocese for which they will beordained.

5. Emotional Motives for Embracing Celibacy and Being
Ordained

Not only appropriate reasons but appropriate emotional motives,
well-integrated with those reasons, are needed to make any commit
ment. Emotional motives make a possible commitment engaging and
exciting, make it a "live option." Thus, couples about to marry usually
are motivated both by the intelligible goodness of marriage and by
mutual affection.

Emotional motives flow from sensory experience and together with
it elicit and shape behaviors that respond more or less well to the
experienced conditions. Thus, emotional motives belong to us insofar
as we are animals. This is not to say they are subpersonal or unimpor
tant. Though differing from other animals by being rational and self-
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determining, we are animals through and through, and our human
acts involve animal behavior: moving our bodies or parts of them,
making noises, and so forth. Because emotions belong to us as ani
mals, they naturally motivate behavior that generally promotes or pro
tects what is goodfor us as animals: life, bodily integrity, and healthful
functioning. Since animals can enjoy those goods onlywith other ani
mals of their kind in an ongoing life process, emotions motivate
behavior for the benefit not only of the individual but also of others
with whom his or her vital interests areconcretely intertwined.

People's thinking and choices greatly affect their sensory experience
and emotions for good or ill. But each individual's emotions always
remain focused on the self and on one or a few others. For all young
humans, these others are parents (or parent substitutes) and those
with whom the youngshare food and shelter. Formature humans, the
others usually are a spouse and/or children. So, when humans mature
and marry, they usually make a major shift in emotional focus: they
leave father and mother, and cleave to a mate. Partly because marriage
is delayed in contemporary affluent societies, adolescents often emo
tionally leave their parents long before marrying, and in the interim
have no ongoing emotional focus except themselves. Thus, many ado
lescents and young people areself-absorbed.

Men who begin to think about becoming priests will naturally have
self-interested emotional motives thatenliven the option. Perhaps they
saw priests as "starring" in the liturgy or imagined them to enjoy a
secure and comfortable life; young men from troubled homes may
think of not marrying as a less frightening alternative than marrying;
those better adjusted may find the daydream of dealing with people
who are respectful and grateful to them appealing. None of these
emotional motives is bad. But none is appropriate as a motive for em
bracing celibacy and being ordained, since none can reliably motivate
the behavior appropriate for priestly service and life. Indeed, if some
self-interested motive of this kind constitutes only a minor ingredient
in theemotional motivation enlivening the option for celibacy andor
dination, it will skew behavior and generate temptations.
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Some people have emotional motives that can persist harmlessly yet
are inadequate. For example, some good-hearted young men are
strongly motivated by eagerness to please devout parents who want
one of their sons to be a priest.

A man will have appropriate and adequate emotional motivation for
embracing celibacy available to him only if he shifts his emotional
focus. Like a man about to marry, he must leave father and mother (or
emerge from self-absorption); but instead of cleaving to a wife, he
must become acquainted with Jesus, as a real human being, and cleave
to him.25 He must sense Jesus' presence and feel close to him. Jesus
must be as real to him as father, mother, or anyone else, and the can
didate must cherishJesus more.

As seminarians develop this new emotional focus, it will affect all
their feelings.

The affection for Jesus of a candidate emotionally ready to
embrace celibacy will shape his attitudes toward others, so that his
feelings will be in harmony with pastoral charity: he will feel toward
others as he imagines Jesus does. Ingrained prejudices based on race,
ethnicity, socioeconomic class, educational attainments, and so on
will soften and fade. So will repugnance toward people who are ugly,
handicapped, vulgar, neurotic, contentious, and so on. Nobody can
like everyone, but the candidate who is fully ready to embrace
celibacy and be ordained will be able notonly to treat everyone with
respect and courtesy but to share Jesus' compassion toward them,
insofar as they seem to be sinners, and his satisfaction with them, in
sofar as they seem to be saints. With some superiors, mentors,
coworkers, and others, the well-formed candidate will develop and
enjoy close, deep, and lasting friendships—always in Christ. Emo-

25 Boniface Ramsey, O.P., "Christocentric Celibacy," Reviewfor Religious, 43 (1984):
217-24, concisely and well explains both the need for emotional refocusing on Jesus
and how to do it. The candidates focus on Jesus will later blossom into fatherly
affection for the people he serves on Jesus' behalf, much as a husband s focus on his
wife blossoms into fatherly affection toward theirchildren.
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tionally, those friends will be his spiritual family: parents, brothers
and sisters, sons and daughters.

Well-formed candidates also share Jesus' enthusiasm about the king
dom. They care deeply about it not only because they love Jesus, and
he cares deeplyabout it, but also because they already shareJesus' pas
toral charity, which bears on people's fulfillment in the kingdom.
Constantly imagining its satisfactions, they will have lively hope, and
likeJesus will delight in arousing and intensifying the hope of others.
As a consequence, their emotional energy will not depend heavily on
measurable results and people's approval and esteem. Like Jesus, they
will be able to endure frustration, failure, and rejection without burn
ing out or seeking consolation in sexual intimacy.

A well-formed candidate's emotional focus on Jesus also will shape
his attitudes about potential assignments. Rather than daydream
about his ideal assignment, he will be ready to do his best wherever he
is needed. If asked what he prefers, he will try to discern where he
might make good use of his gifts and develop them more fully in
meeting some of the greater and/or more urgent needs of his diocese.

Finally, affection for Jesus will generate newself-interested emotion
al motivations: elation at associating closely with this greatest of great
men and being secure in intimacy with him; daydreams about the
gratification to be had in doing for others what Jesus wants done for
them, seeing their benefit, hearing his "well done"; and so on.

Unfortunately, not all emotional motives are in harmony with the
reasons of a good and well-formed candidate; and thosewith defective
motives mayalso have defective reasons for proceeding. In any case, if
they neglect the sorts of prayer and meditation needed to develop and
nurture an emotional focus on Jesus, such candidates either will
remain attached to someone else or, more likely, will be almost com
pletely self-absorbed. They may lack intense enthusiasm for the king
dom, perhaps taking it for granted that no one, or practically no one,
will end in hell. Typically, they are anxious for approval and resentful
of criticism. They may dislike certain kinds of people and hope to
avoid serving them. They like to socialize but have no really good
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friends. They worry about their rights, and are pleased with their
growing ability to getothers to help themgetwhat theywant.

6. Evidence that a Candidate Can Fulfill Priestly Responsi
bilities

Almost every element ofseminary formation able to beevaluated by
those who carry it on and/or oversee it is meant to prepare candidates
to do—at least adequately, but, if possible, well—the various specific
things priests generally do. So, good candidates for the priesthood
who in other respects are fully ready to be ordained should be able to
regard their success in meeting seminary requirements and being rec
ommended for ordination as adequate evidence that they can fulfill
priestly responsibilities. Unfortunately, though, that evidence may not
be sufficient.

A seminary's program may be inadequate and/or its standards may
be too low. Sometimes conscientious candidates who become con
vinced that their seminary's program is lacking can find ways to reme
dy its inadequacies; butifnot, they will not continue in that seminary.
A conscientious but marginal candidate who realizes that his semi
nary's standards are too low sometimes can find ways to improve so
that he could meet reasonable standards; but if it becomes clear that
he never will do that, he realizes that God is not calling him to the
priesthood and drops out.

Some candidates who complete a sound program and are recom
mended for ordination nevertheless will be unable to fulfill priestly
responsibilities adequately. Perhaps they met some requirements by
cheating and/or by flattery and cajolery; perhaps they are good actors
who played the seminarian's role with success, while concealing their
real opinions and doubts. Their apparent cooperation and docility in
being formed masked and nurtured profound willfulness. Their super
ficial cheerfulness, courtesy, and affability papered over habitual stress
involving inappropriate feelings like sadness, insecurity, anxiety,
resentment, and superiority.
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Candidates fully ready to be ordained will have been honest and
forthright throughout their formation, working hard, developing their
abilities, facing and dealing with any psychological problems, and
truly meeting all the reasonable requirements of a sound program.
The various aspects of their lives are integrated. They are at peace with
themselves. Without stress and pretense, they deal with others sponta
neously and getalong well with nearly everyone.26

7. Evidence that a Candidate Will Be Peacefully Chaste

Three categories ofpsychosexual abnormalities plainly are incompati
ble with a man's rightly assuming the obligation of celibacy: (a) sexual
behaviors commonly recognized as compulsive though considered nor
mal in other respects; (b) sexual desires for activities commonly recog
nized as abnormal, including desire for contact with prepubescent chil
dren; and (c) confusion with respect to gender identity, which leads
some people to undergo sex-change surgery.27 A less obvious abnormal
ity, which may be a symptom of repression, is the absence of sexual de
sires.28 Some of these psychosexual abnormalities may be treatable. But

26 Some candidates have satisfied the requirements ofasound and adequate program,
have been recommended for ordination, and are prepared to fulfill priestly
responsibilities adequately, yet even so have not developed their gifts as they could
and should have done. More or less lazy and/or self-indulgent rather than imbued
with pastoral charity, they have wasted or misdirected time and energy instead of
preparing themselves to serve as well as they could and should. Perhaps they will
repent after ordination, grow in pastoral charity, and do better. But they can never
make up for their wasted opportunities and negligence as seminarians.

27 See American Psychiatric Association, Diagnostic and Statistical Manual ofMental
Disorders, 4th ed. (Washington, D.C.: American Psychiatric Association, 1994): on
obsessive-compulsive disorder, 417-23; on paraphilias, 522-32; on gender identity
disorders, 532-38.

28 Two Catholic psychiatrists who draw upon the philosophical and theological
anthropology of St. Thomas to develop a psychiatric theory and practice entirely
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unless it is certain that treatment has been completely successful, such
problems should disqualify men afflicted with them from entering a
seminary, much less becoming candidates for ordination.

Can men with a homosexual orientation become good candidates
for ordination? There are reasons to doubt it. Sexuality profoundly
shapes the lives of human persons, and a homosexual orientation,
albeit less bizarre than the commonly recognized paraphilias, is a grave
disorder. Homosexual men no doubt can be perfectly continent, but
the charism of celibacy involves more: peaceful chastity and the subli
mation of sexual energy into priestly service for the kingdom's sake.
Therefore, if a man with a homosexual orientation can become a good
candidate, he will not be effeminate and will have the masculine psy
chology and the virtues of a good father. Understanding and accepting
the truth taught by the Church, he will know not only that all homo
sexual activity is gravely wrong but that the orientation itself is a dis
order. He will feel neitherproud nor ashamed of his affliction. He will
not suppose that his sexual orientation is an asset for priestly ministry
and will realize that it would be a serious liability if it became known
to people entrusted to his pastoral care; many of them, and not least
the parents of boys, would not easily trust or comfortably relate to a
priest whom they knew to be homosexual. Therefore, to avoid imped
ing peoples access to Jesus through his ministry, such a candidate will
not make a point of his homosexuality, any more than a candidate
with some other problem that many people would find disgusting or
repulsive would do. As a result, most people will never learn about his
affliction, and the few who do will have been told in strict confidence
for some good reason—for example, to get other men to observe
modesty in his presence.

consonant with Catholic faith, Anna A. Terruwe and Conrad W. Baars, Psychic
Wholeness and Healing: Using Allthe Powers of the Human Psyche (New York: Alba
House, 1981), explain the repression of various emotions (33-61), the various sorts
of resulting neuroses and other damage (63-87), how to treat those neuroses (89-
138), and how to preventthem (189-207).
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Whether heterosexual or homosexual, a good candidate fully ready
to assume the obligation of celibacy is deeply devoted to Jesus and
eager to work closely with him. His hope for the kingdom is vibrant,
and he is ready to throw himself completely into priestly ministry. He
also is confident that hewill be peacefully chaste, that is, not only per
fectly continent but free of torment and distraction bysexual tempta
tions. So, he sees celibacy as both desirable and doable, and therefore
not only appropriate for his priestly ministry but better for him. All
these things considered, he is morally certain that he has the charism
ofcelibacy, and even if it were optional, he would optfor it and gladly
embrace it.

Such a candidates confidence that hewill be peacefully chaste is not
merely subjective. Rather, it is moral certitude based on reasons and
evidence. The reasons are truths offaith (God is faithful, grace is suffi
cient, and so on) and truths about his own commitment (I will never
take the charism for granted butwill persevere in the effective spiritual
regimen I have been following). The evidence is that, for a period of
time sufficient to be a reasonable sample of the candidate s life, not
onlyhas he been perfectly sexually continent but he has been becom
ing peacefully chaste.

The period of perfect continence must be at least one year, because
no shorter period includes (a) the cycle of seasons with their impact
on moods, (b) the psychological challenges of long stretches of both
work and vacation, (c) celebrations of every sort, (d) a long period
away from seminary and without its moral support, and (e) encoun
ters with many sorts of people in diverse situations. But it may take
lpnger than a year for a perfectly continent candidate to experience a
definite trend toward peaceful chastity: fewer and less intense tempta
tions, diminishing stress and anxiety, growing facility in dealing with
temptations, increasing peaceand confidence.

Often progress is not uniform, and there may well be difficult
stretches of several days or a few weeks. But the trend must be clear
over the months. If it is, the experience is analogous to that of recover
ing from serious physical injuries. Initially, one is uniformly miserable;
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then, one begins to feel and function a little better; at last, the trend is
clear: one is definitely on the mend and confident that, with time and
perseverance in rehabilitation, one willbe well. Only when the trend
becomes clear can the candidate contemplate his future as a celibate
and be morally certain that he will not be aflame with passion but
peacefully chaste.

Conscientious and clearheaded candidates who lack the evidence

just described will realize that theycannot be morally certain that they
have the charism for celibacy. Not being fully ready to embrace celiba
cy, they will either delayordination or withdraw.

8. EmbracingCelibacy without Perfect Continence

Less clearheaded candidates, badly wanting to be ordained yet not
having been even perfectly continent much less peacefully chaste, are
likely to look for some way to justify proceeding. Since men who are
seriously striving to be chaste seldom commit sexual sins other than
masturbation, I focus on that sin in formulating the sort of justifica
tions that are likely.

(a) As a celibate, I will need to avoid sex with other people. But
today it is unrealistic to expect any healthy young man to abstain en
tirely from sex. Standards no longer are what they once were. Frequent
and powerful sexual stimulation is unavoidable. The internet and
cable television make free pornography available.

(b) Masturbating is not ideal, but it is not really evil. I hope to out
grow the need; meanwhile it is a harmless outlet.29 One twenty-
minute session a week hardly detracts from other activities. I'll never
get involved with a real person—the nudes on a web site are enough.

29 See Donald Goergen, O.P., The Sexual Celibate (New York: Seabury, 1974), 196-
204. Goergen assumes (202) but does not prove that masturbation sometimes "is
constructive and contributes to our physical, emotional and spiritual life." Many
people who useillegal drugs rationalize similarly.
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With my door locked and nothing lying around, nobody will ever be
bothered.

(c)I have not had sex with another person or looked at pornography
since I decided to enter the seminary. I have worked on the problem
ofmasturbation, and am making good progress. My overall pattern is
one of chastity. I now fall only occasionally, not regularly each week,
and less often than I used to. I'm confident that I'll eventually get over
it entirely. Meanwhile, I'm at peace with myself. So, the trend is there,
andI have the evidence that I will bepeacefully chaste.

(d) I occasionally masturbate now, but I am sure I will be peace
fully chaste once I am ordained. Occasional sins, even mortal, do not
prove that one lacks a humanly acquired virtue. The grace that comes
with thesacrament will help me become perfectly continent.

(e)I have learned to guard my eyes and imagination, and no longer
experience sexual temptations except when I am trying to go to sleep.
Even then, I usually resist and drop off. Of course, I need my sleep,
and sometimes I tire and give in. In those circumstances, I am not
making a fully deliberate choice to do what I fully realize is morally
wrong.30 So, I never masturbate voluntarily. Therefore, I have not
committed any mortal sin against chastity for more than a year and
am certainI will be peacefully chaste.

(f)Nobody is perfect. Certainly, some priests commit sexual sins;
probably most do now and then. Apart from some things I am sure I
will avoid, such as soliciting in confession or seducing youngsters,
priests' sexual sins are lapses to be confessed and forgiven, not crimes
that end a man's priestly service. So, I can rightly embrace celibacy
even ifI am notnow and probably never will be perfectly continent.

(g)The Church really needs priests. I've done very well in the semi
nary program, and everyone involved has encouraged me to proceed.
Men known to be active homosexuals are being ordained by some dio-

30 See Joseph J. Farraher, S.J., "Masturbation," in New Catholic Encyclopedia, 9:438-
40.
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ceses. If occasional masturbation prevents candidates like me from
being ordained, many good men willnot be ordained.

In my judgment, all of these possible "justifications" are rationaliza
tions. A candidate who formed his conscience by any of them would
wrongly embrace celibacy, although he might nevertheless be subjec
tively inculpable, especially if someone who should have been a trust
worthy advisermisled him.

(a) True, secular sexual standards no longer arewhat they oncewere.
The present secular consensus seems to be that the only norms for sex
ual behavior are those of justice and public health. And even many
Catholics, apparently including a significant number of bishops, also
dissent from received Catholic teachings on celibacy and sexual moral
ity. But I presuppose those teachings here, not only because I have de
fended them elsewhere31 but also because only those who accept them
are likely to regard the question being treated as worth discussing. So,
I reject both the redefinition of celibacy to allow masturbation and the
claim that it is unrealistic to expect any healthy young man to be per
fectly continent.

Contemporary fashions and the media do challenge Christians who
strive to be chaste. Still, grace and persevering modesty enable faithful
Christians to avoid corruption and remain pure. The pornography
readily available on the internet, cable television, and elsewhere is an
occasion of sin which no one but addicts should have any trouble
avoiding; and anyone addicted to pornography clearly is not ready to
embrace celibacy.

(b) Again, the assumption that masturbation is not really evil is
inconsistent with received Catholic teaching, and the twenty-minute
weekly session is hardlya harmless outlet.

A choice to masturbate is a choice to use one's body to provide plea
sure and/or relief for one's conscious self. The body is abused bybeing

31 See Germain Grisez, The Way ofthe LordJesus, vol. 1, Christian Moral Principles
(reprint: Quincy, 111.: Franciscan Press, 1997), 3-39, 73-96, 141-71, 381-409, 831-
916;vol. 2, Livinga Christian Life, 38-55, 648-68.
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made an instrument and depersonalized. That self-alienation violates
what John Paul II calls the body's nuptial meaning—that is, its capaci
ty, which pastoral love needs no less than conjugal love does, to make
oneself available to and for others.32 That abuse of one's body also
abuses Christ, since our bodies are his members, and that abuse of
Christ is a sacrilege for clerics, whose bodies are consecrated for acting
in Jesus' person.

Whether aided by pornography or not, moreover, masturbators
habitually use fantasy partners as sex objects. The moral act is not
merely masturbation but fornication, sodomy, or adultery in the
heart. If such sins in the heart are accepted, little motivation remains
not to seek satisfaction with attractive and willing adults. Meanwhile,
being satisfied with oneself nurtures emotional self-absorption, which
is at odds with the emotional focus on Jesus essential to pastoral chari
ty and celibacy. At the same time, sexually using one's own and others'
bodies tends to depersonalize everyone's body and to damage all one's
interpersonal relationships.

Furthermore, once one has depersonalized the human body, central
truths of faith involving it seem less credible: one finds it hard to
believe that a human bodily individual is divine, that bodily resurrec
tion is worth hoping for, thatJesus' resurrection is real and important,
that he is bodilypresent in the Eucharist, and so on.33

(c) Seminarians who have abstained from sexual activities involving
other people and from pornography really are striving to be continent
when they try to deal with masturbation. Still, as long as they mastur
bate occasionally, the pattern is not, strictly speaking, one of chastity.
Rather, they are generally continent but sometimes incontinent. The
trend is toward continence, not toward peaceful chastity, which pre
supposes perfect continence.

A candidate in this situation is not yet doing what every Christian

32 See ibid., 649-51.

33 See ibid., 661-66.
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could do. If he is at peace with himself, he is either not taking serio
usly enough the wrongness of masturbation, or not being completely
honest with himself about his responsibility, or both. In reality, one
does not fall into sin; one gives in to temptation. Moreover, though
venial sins can be overcome only gradually, talk of making good
progress when one is reducing the regularity and frequency of a mor
tally sinful practice suggests a defective purpose of amendment. Seek
ing the goal of perfect continence by striving to sin less includes in
tending to sin at least once more. That is like an ambivalent alcoholic
who tries to drink less. The strategy is self-defeating.34 Only those who
replace gradualism with a genuine purpose of amendment recover and
maintain sobriety. In the case of masturbation, too, it is necessary sim
ply to stop sinning. Though aware that one is powerless to do that,
one must believe God can provide the necessary power, seek his help,
and stop.

(d) According to St. Thomas, acquired moral virtues are habits that
perfect human capacities so that it becomes easy and enjoyable to do
good acts. A mortal sin against an acquired virtue can coexist with it
because such virtues are more fixed in the personality than free choic
es.35 But even if that is so, Christians in the state of grace who wish to
avoid some sin entirely yetoccasionally give in to temptation have not
yet acquired the relevant virtue. If they had, they could, with the help
of grace, easily resist temptations against it. Therefore, candidates who
wish to be perfectly continent but sometimes masturbate do not yet
have the acquired virtueof chastity.

Moreover, if a candidate had not only that virtue but the charism of
celibacy for the kingdom's sake, his choice to masturbate even once
would amount to his rejecting the charism, as a chaste man's infidelity
to his fiancee would amount to rejecting marital fidelity. Candidates

34 See ibid, 207-8, 670-71, on the strategy's unsoundness; 199-226, 669-78, for a
sound strategy.

35 See S.t., 1-2, q. 55 (the nature of virtues); q. 63, a. 2, ad2 (that humanly acquired
moral virtues are compatible with sins contrary to them).
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not yet perfectly continent cannot know they ever will be peacefully
chaste, and they should not assume the grace of the sacrament will
make up for the inadequacy: "It is certainly true that the Lord can in
an instant transform a sinner into a saint as he did with Saul on the
road to Damascus. However, this is not the usual way of divine provi
dence."36

(e) There isa sense in which people striving to be chaste do not mas
turbate voluntarily: they are motivated by intense desire and sin only
reluctantly. Still, such sins can be mortal.37 Masturbatory behavior is
entirely involuntary and sinless when it is neither chosen nor the con
sequence of any prior wrongful choice or omission—for example,
spontaneous masturbation by little children. Masturbatory behavior
caused by dementia or commonly recognized compulsion might be
involuntary in this sense. Still, a candidate suffering from dementia or
compulsion cannot be morally certain he ever will be peacefully
chaste.

People striving to acquire virtues sometimes do act against them
involuntarily, because without the awareness required for sufficient re
flection. For example, an irritable father sincerely striving to be gentle
with his teenaged daughter unthinkingly imposes a harsh punishment
for some minor infraction, calms down, ends the punishment, and
apologizes. If someone striving to be chaste acts like that and mastur
bates unthinkingly—for example, upon awakening with a very intense
urge—the sin is not mortal.38 Plainly, though, such involuntary acts
show that one has not yet acquired the virtue for which one is striv
ing.

36 John Paul II, Message to the Pro-Major Penitentiary (15 March 2002), 6, UOsserva-
tore Romano (Eng. ed.), 20 March 2002, 7.

37 See St. Thomas, S.t., 1-2, q. 77, zo.. 6-8.

38 Some people develop a habitual response, such as deep breathing, that they find
helpful for dealing with sudden and intense emotional urges, including anger and
sexual desire.
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A candidate striving to be chaste who gives in to temptation after
resisting it was resisting precisely because he knows the act is wrong.
Yet his giving in is a choice, and that choice seems to be free. But per
haps it is not. It could be an addictive behavior, similar to alcoholism.
Though not suffering from acommonly recognized compulsion, alco
holics apparently are not responsible for the instances of their addic
tive behavior. But they can and ought to deal with their addiction.
Until doing so, they plainly have not achieved sobriety. Similarly, can
didates whose giving in to the temptation to masturbate is not a free
choice need to deal with their addiction and cannot be peacefully
chaste until they do that.39

If the candidate's choice is free, his masturbation is voluntary and at
least venially sinful, even if it is not a fully deliberate choice to do
what he fully realizes is morally wrong.40 Even more plainly than the
unthinking masturbatory behavior ofsomeone striving to be chaste,
such voluntary masturbation would show that the candidate has not
yet acquired the virtue ofchastity. And even ifonly venial, his ongo
ing sins against chastity will have the consequences described in (b),
above. His certitude that he will be peacefully chaste is merely subjec
tive: though giving in to temptation, he no longer is troubled by it;
believing that his sins are only venial, he overlooks the fact that they
are incompatible with certitude that he has the charism ofcelibacy.

(f) Moral strictness and rigidity are one form oflegalism. Moral per
missiveness is not the alternative to legalism, however, but another
form ofit. Permissive legalism means well. Itmeans to lighten sinners'
burdens. But it tends to foster bad faith and risks leaving sinners in it.

39 John F. Harvey, O.S.F.S., "The Pastoral Problem ofMasturbation," Linacre Quar
terly, 60 (May 1993): 25-49, offers wide-ranging and somewhat loosely organized
but insightful and pastorally wise reflections on how to deal with masturbation; he
holds that the Alcoholics Anonymous approach is appropriate and effective at least
sometimes.

40 See Grisez, Christian Moral Principles, 416-24, for an argument that such sins are
mortal.
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Those locked in permissive legalism regard sexual sins as mere rule-
breaking. Confessing and being absolved appear the liturgical equiva
lent of paying fines for parking violations. Only a permissive legalist
would argue that the Church's toleration of unchaste behavior by
those already ordained justifies incontinent candidates in dishonestly
promising celibacy.

Even on its own terms, that argument is unsound. Companies that
prohibit clerical workers from using office equipment and supplies to
do personal business on company time generally tolerate considerable
rule-breaking by established employees. But trainees and probationary
employees are not granted such slack. If they were, all the workers
would soon realize that the policy had no practical force. So, even
considering celibacy only as a canonical requirement, a candidate im
bued with pastoral charity would share the point of view of the
Church's head, Jesus, andgrant himself no slack.

Masturbatory sex is not mere rule-breaking, though. It is the begin
ning of a moral and spiritual pathology, the precursor not only of
sodomy, which spawns the miserable lifestyle perversely called "gay,"
but offornication, adultery, and contraception, malignancies very of
ten deadly to the spiritual lives of the unmarried and to marital and
parental fidelity. Children frequently are deprived of much of the
parental love, nurturing, and formation that they need even more
than food and shelter; many others come into being unwanted and are
either aborted, abused, or neglected.

In the face of so great a moral and spiritual plague, candidates and
clerics imbued with pastoral charity do not despair, cling to self-de
luding optimism about the moral and spiritual condition of the
Church, and resign themselves to a celibacy that is no more than a
hypocritical pretense. Instead, really believing the gospel ofliberation
from sin, they trust in God's grace, acknowledge the Church's critical
state, reject legalism, and develop effective pastoral strategies for help
ing one another deal with their own sexual sins and addictive sexual
behaviors. Then, having become authentically and peacefully chaste,
they will be strong and confident enough to assist more effectively
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than ever before in Jesus' priestly ministryamong the faithful, liberat
ing allwho arewilling to cooperate from the snare of lust, so that they
can be "blameless and innocent, children of God without blemish in

the midst of a crookedand perverse generation" (Phil 2:15).
(g) Only a candidate with a functionalist idea of the priesthood

would suppose that a lackof priests to supply needed services justifies
him in promising celibacy despite his incontinence. The argument is
pragmatic: The Church needs warm bodies and cannot do without
those available. Pragmatism often passes for prudence. But the foolish
ness of such prudence should be obvious by now to even the leastwise
candidate or cleric. Similar pragmatic considerations contributed to
disastrous ways of dealing with priests who sexually abused children
and/or seduced adolescents and youngadults.

It is true that the Church needs priests. The world and the Church
need Jesus, and he wants priests to assist him by acting in his person,
so that he can personally evangelize those who have not listened to his
gospel, empower allwho repent and believe to become God's children
and live as such, and shepherd the fellowship of those children to their
heavenly homeland. Then too, faithful Catholics, wishing to fulfill
Jesus' command, "Do this in memory of me!" know they need priests.
Still, not any warm body willdo.

The priests Jesus wants and people need must be neither pragmatists
nor practitioners of permissive legalism. They must be men who know
that only a candidate who is peacefully chaste can undertake the
obligation of celibacy rightly. Such priests will know that peaceful
chastity is one of the virtues they must have if their hearts are to be
free of self-deception and rationalization—fully open to the Spirit's in
fusion of compelling pastoral charity. Not onlyassenting to Trent's de
finition that a Christian in grace can avoidevery mortal sin but utterly
convinced of that truth by the experience of grace triumphing over
their own sinfulness, such priests will bear witness with transparent
sincerityand help many of the faithful to become perfectly continent.

Though perfectly continent, some of those faithful will still burn
with passion. Those among them who can, will marry, and then easily
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develop the peaceful chastity proper to conjugal love and fidelity. But
some will become peacefully chaste without marrying, and many of
them eventually will discern that they enjoy the charism of celibacy or
virginity for the kingdom's sake.

Jesus remains with his Church, and the Holy Spirit always will
empower her to carry out her mission. Beginning at Pentecost with
only the Twelve, the Church soon flourished. In Korea the Church
was planted without priests and in Japan she survived without them
for two centuries under persecution. If necessary, then, she could be
gin with a few faithful and holy men to renew her clergy in peaceful
chastity and pastoral charity. So, even if very few candidates are fully
ready to promise celibacy and be ordained, those few suffice.



E CONDIZIONI PER

ASSUMERE RETTAMENTE

L'IMPEGNO DEL CELIBATO

Germain Grisez, Professore di Teologia Morale,
Mount Saint Marys College

Durante il rito, nel corso del quale vengono ordinati diaconi, i can
didate del sacerdozio diocesano della Chiesa di Roma accettano l'im-
pegno del celibato prima di ricevere il sacramento. Pronunciando pa
role proprie o quelle di formule gia pronte, il Vescovo spiega il
significato del celibato e quindi chiede l'impegno dei candidati:

Per vostra libera scelta volete entrare nelPordine dei diaconi. Eserciterete questo
ministero in uno stato di celibato perche quest'ultimo e sia segno e motivazione
di carita pastorale sia una particolare fonte di fecondita spirituale nel mondo. Vi-
vendo in questo stato con dedizione totale, mossi da sincero amore per Cristo
nostro Signore, siete a Lui consacrati in modo nuovo e speciale. Grazie a questa
consacrazione sarete piii facilmente vicini aCristo con cuore indiviso; sarete piu
liberamente al servizio di Dio e deU'umanita e sarete piu liberi da impacci nel
ministero della conversione e della rinascita cristiane. Attraverso la vita e il com-
portamento testimonierete ai vostri fratelli e allevostre sorelledi fede che Dio de-
veessere amato sopra ogni cosa, e che e Luiche voiservite negli altri.

Dunque vi chiedo:
Davanti a Dio e alia Chiesa, siete decisi, come segno della vostra consacrazio

ne interiore a Cristo, a rimanere celibi per amore del regno dei cieli, al servizio
di Dio e deU'umanita pertutta lavita?

I candidati rispondono: "Si, lo sono".1

1The Rites ofthe Catholic Church, vol. 2, trans. International Commission on English
in the Liturgy (New York: Pueblo, 1980), 52-53. Nella versione latina, dalla quale
il passo e stato tradotto {De Lnstitutione Lectorum etAcolythorum: De Admissione inter
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Quando sono in molti a dover essere ordinati e solo alcuni sono celi-
bi, la volonta di abbracciare il celibato e resa esplicita nella versione la-
tina della editio typica altera, e cio che si deve intendere con le parole
"siete decis? e piu chiaro (la traduzione e dell'autore dell'articolo):

Episcopusr. Vos, qui parati estis ad caelibatum amplectendum: Vultis in signum
animi vestri Cristo Domino dediti, propter Regnum caelorum in Dei homi
numque servitio hoc propositum perpetuo custodire?

Electi non uxorati: Volo.2

Vescovo: Voi chesiete pronti ad abbracciare il celibato: persignificare cheil vo-
strocuore e lavostra mente sono dedicati a Cristo nostro Signore, siete pronti a
mantenere per sempre questo proposito in nome del regno dei cieli, al servizio
di Dio e deU'umanita?

Candidati celibi: Si, lo siamo.

Anche seproposito traduce correttamente propositum, il termine lati
no ha un significato piiispecifico ed e molto piu ricco di connotazioni
all'interno di tale contesto rispetto a quando, ad esempio, si dice di
avere il proposito di perdere peso in occasione dell'inizio del Nuovo
Anno.

La parola propositum ha una lunga storia. Negli scritti del primo mil-
lennio sulla verginita e il monachesimo un propositum "e la decisione
in base alia quale i singoli credenti si donano a Dio. Dal momento che
i primi monaci non hanno espresso tale propositum con nessun parti-

Candidatos adDiaconatum et Presbyteratum; De Sacro Caelibatu Amplectendo [Citta
del Vaticano: Libreria Editrice Vaticana, 1972], il Vescovo chiede (30): "Vultis, co
ram Domino et Ecclesia, in signum animi vestri Cristo Domino dediti, caelibatum
propter regnum caelorum in Dei hominumque servitio perpetuo custodire?" e il
candidato risponde: "Volo".

2Pontificale Romanum: De Ordinatione Episcopi, Presbyterorum, etDiaconorum, ed.
typica altera (Citta del Vaticano: Typis Polyglottis Vaticanis, 1990), 109. Ap. 134, la
formulazione della domanda al singolare omette "qui parati estis adcaelibatum am
plectendum", ma comprende laparola "propositum": "Vis... propositum caelibatus
perpetuo custodire?".
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colare atto pubblico (tranne per la rinuncia ai propri beni materiali e
l'allontanamento dalla citta), la teologia primitiva della spiritualita
monastica si basava su questo atto interiore e tendeva a dargli un'im-
portanza speciale in quanto dono fatto a Dio".3 II concetto diproposi
tum si e andato evolvendo solo in modo graduale, sino a prendere la
forma di una solenne professione di castita, poverta e obbedienza tra-
mite i voti fatti a Dio e ricevuti dalla Chiesa.4

Dunque, usare laparola propositum per riferirsi all'impegno diocesa-
no del celibato da parte del candidato implica che questo e un impe-
gno incondizionato come la professione religiosa anche se, natural-
mente, l'oggetto di quest'ultima comprende molto di piu del celibato
di per se. La formula "Alia presenza di Dio e della Chiesa" (che non si
trova nell'edizione riveduta delYeditio typica altera) rende esplicito che,
diversamente da una decisione presa all'inizio di un nuovo anno (ma
come succede per una professione religiosa) l'impegno del celibato e
una promessa solenne fatta a Dio e alia Chiesa.

Affermando di voler mantenere per sempre il proprio propositum, il
candidato accetta l'impegno del celibato. Egli promette esplicitamente
solo di rimanere celibe. Ciononostante, I'insegnamento della Chiesa
sul celibato dasempre per scontato ilproprio costante e assolutamente
fermo insegnamento secondo il quale ogni atto sessuale di una perso
na non sposata e cosa grave. Ad esempio, il Concilio Vaticano II park
di "Quella perfetta e perpetua continenza in nome del regno dei cieli"
proprio all'inizio dell'articolo nel quale "ancora una volta approva e

3JOHN F. LOZANO, CM.?., Discipleship: Towards an Understanding ofReligious Life,
trad, di Beatrice Wilczynski (Chicago: Claret Center for Resources in Spirituality,
1989), 263.

4Ibid, 263-300. In modo simile, prima della revisione della liturgia dopo il Conci
lio Vaticano II, agli ecclesiastici diocesani non si chiedeva di esprimere il proprio
proposito di celibato; secondo la piu diffusa opinione comune, l'impegno del celiba
to era un solenne voto pubblico implicito nell'ordinazione a suddiacono: cfr. J.W.
REHAGE, "Celibacy, Canon Law of, New Catholic Encyclopedia, 3:367.
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conferma" la legge della Chiesa di Roma sul celibato.5 Tale legge recita
come segue:

Gli ecclesiastici sonoobbligati ad osservare una perfetta e perpetua continenza
in nomedel regno dei cieli e sono quindi obbligati al celibato, speciale dono di
Dio grazie al quale i ministri consacrati possono essere piu facilmente vicini a
Cristo con cuore indiviso e sono in grado di dedicare sestessi piu liberamente al
servizio di Dio e deU'umanita.6

Facendo un distinguo tra (a) l'impegno di una perfetta e perpetua
continenza e (b) l'impegno del celibato e usando poi la parola quindi
per indicare che (b) discende logicamente da (a), il canone chiarisce in
modo assoluto che, necessariamente, il celibato presuppone e include
l'astinenza totale dall'attivita sessuale, cosa alia quale e obbligato qua-
lunque cristiano non sposato, pena il commettere peccato mortale.7

L'attocon il quale il candidato accetta l'impegno del celibato pud es
sere moralmente giusto o sbagliato. Se e giusto, e se vi sono altre con
dizioni (v. sotto) il candidato puo ragionevolmente sperare di realizza-
re nella sua vita e nel suo servizio clericali il ricco significato del
celibato illustrato dal Vescovo. Se invece l'atto di accettare 4'impegno
del celibato e oggettivamente sbagliato, le conseguenze potrebbero al-
lora essere disastrose siaper l'individuo che per le persone le cui anime
vengano affidate ad esso. (Qui e per quanto segue, la questione non e
se qualcuno sia colpevole di peccato mortale; gli atti, che da un punto
di vista oggettivo sono fortemente sbagliati, hanno spesso delle conse
guenze estremamente negative nonostante la presenza di fattori sog-
gettivi, che possono ridurre o escludere la colpa per quanto riguarda
l'agente morale).

La domanda che segue, allora, necessita un'attenta riflessione teolo-

5 PO16.

6 Code of Canon Law (1983),can.277, §1.

7Sui comuni obblighi cristiani, cfr. GERMAIN GRISEZ, The Way of the Lord Jesus,
vol.2, Living a Christian Life (Quincy, 111.: Franciscan Press, 1993), 648-68.
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gica: Quali condizioni sono necessarie perche un candidato al sacerdozio
diocesano accetti degnamente l'impegno del celibatdi Offro questa mia
opinione di massima come contributo a tale riflessione. Cosl facendo,
ritengo di essere su un terreno inesplorato, dal momento che non ho
visto alcuna precedente trattazione sistematica dell'argomento. Spero,
prima di asserire fermamente il mio punto di vista, di innescare una
discussione, perimparare daessa e per rivedere quanto qui presentato.

Leggendo questo articolo, e possibile che un ecclesiastico riconosca
di aver agito in modo sbagliato nell'aver accettato l'impegno del celi
bato. Celibato che non e essenziale per una valida ordinazione, per cui
tale fatto non invaliderebbe l'ordinazione del sacerdote in questione.8
Inoltre, essendo stato ordinato, egli e obbligato dall'impegno che ha
accettato in modo erroneo, secondo quanto chiarito dal Concilio di
Trento nel condannare I'opinione in base alia quale "tutti coloro che
ritengono di mancare del dono della castita, anche se ne hanno fatto
voto, si possono sposare".9 Ne un tale ecclesiastico deve ritenersi pri-
gioniero di un imbarazzo senza speranze. Se prega seriamente per la
grazia della quale ha bisogno, si pente e fa del proprio meglio, allora,
come ci insegna il Concilio di Trento, Dio gli dara la possibility di es
sere casto: "Perche Dio non rifiuta [il dono della castita] a coloro che
lo chiedono giustamente, ne permettera che siate tentati oltre levostre
forze'(lCorlO:13)."10

Tratter6 otto argomenti: (1) La formazione della coscienza dei can
didati, (2) il carisma del celibato o della verginita in nome del regno
dei cieli, (3) l'atto di accettare l'impegno del celibato, (4) le ragioni
dell'accettazione del celibato e dell'ordinazione sacerdotale, (5) le spin-
te emotive dell'accettazione del celibato e dell'ordinazione sacerdotale,
(6) le prove in base alle quali un candidato pu6 ottemperare alia re-
sponsabilita di sacerdote, (7) le prove in base alle quali un candidato

8Cfr. REHAGE, loc. Cit.

9DS 1809/979.

10 Ibid
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rimarra serenamente casto e (8) l'accettazione del celibato senza una
perfetta continenza.

1. La formazione della coscienza dei candidati

L'atto di accettare l'impegno del celibato risulta giusto se si conforma
ad un solido giudizio della coscienza ben formata delcandidato in base
al quale egli possa prendersi tale impegno (vale a dire possa farlo retta
mente). In un lavoro precedente mi sono occupato delle regole per la
formazione della coscienza.11 Dando qui per scontati tali argomenti,
pongo l'attenzione solo su alcuni punti chepotrebbero sfiiggire.

L'onnipresente principio di una coscienza cristiana dovrebbe essere
1'amore di Dio e del prossimo. Grazie al dono dello Spirito Santo, che
riversa l'amore di Dio nei nostri cuori (cfr. Rm 5:5) Gesii condivide
con noi l'amore del Padre per Lui (cfr. Gv 15:9, cfr. 1 Gv 4:13-19).
Gesii ci insegna a rimanere in quelPamore e ad amarci gli uni gli altri
come egli ha amato noi (cfr. Gv 15:9-12; cfr. 1 Gv 3:11-18, 4:20-
21).12 Le due cose (rimanere nell'amore di Dio e amare gli altri cosi
come noi siamo stati amati) sono distinte ma inseparabili. Con la pri
ma occorre naturalmente porre attenzione a Dio e interagire con Lui:
ascoltare la sua parola, partecipare alia liturgia, impegnarsi in preghie-
re personali, e cosi via. Ma occorre anche riconoscere il piano e il vole-
re di Dio per la nostra esistenza e cooperare con Lui per portarli a
compimento. Fare cio significhera sempre amare gli altri come Gesii
ha amato noi, vale a dire usando i doni di Dio per favorire il vero bene
del nostro prossimo e mitigarne l'alienazione e la sofferenza.13

Tale dinamica generate della carita si applica anche agli ecclesiastici.

11 Cfr. Living a Christian Life, 245-304.

12 Cfr. anche LG 42.

13II ConcilioVaticano II puntualizza Pinseparabilita deiramore per Dio e per il pros
simo in LG 39-42.
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Giovanni Paolo II ci insegna che: "Solo se ama e serve Cristo, Capo e
Sposo, la carita diventa fonte, criterio, misura, impulso dell'amore e
del servizio del sacerdote alia Chiesa, corpo e sposa di Cristo."14 Dal
momento che gli ecclesiastici servono come pastori, il loro amore per
il prossimo e carita pastorale e il loro amore per Dio fa in modo che
essi collaborino, grazie al loro ministero, con il lavoro di salvezza del
Padre in Cristo.15

L'amore salvifico di Gesii per i fratelli e le sorelle e il paradigma della
carita pastorale. Invitando tutti a entrare nel regno dei cieli e formando
la sua Chiesa con coloro che hanno risposto, Gesii ama la Chiesa in
maniera totale ed esclusiva. L'ordinazione permette agli ecclesiastici di
agire nella persona di Gesii, per rendere presenti alia gente, adesso, i
suoi atti salvifici. Maperaiutare lepersone a collaborare e a ricevere be-
neficio dalle azioni di Gesii, gli ecclesiastici devono amarle come Gesii
e volere la gioia peresse. Dunque "un prete e chiamato a rivivere, nella
forma piu. radicale possibile, lacarita pastorale di Gesii, l'amore cioe del
buon pastore che offre lavita per lepecore' (Gv 10:11)."16

La carita pastorale e le virtii che genera conferiscono agli ecclesiasti
ci il potere di pensare e agire come ha fatto Gesii, di relazionarsi con
gli altri come Egli ha fatto e quindi di servire le persone come Egli
vuole che siano servite. Per un prete permeato di carita pastorale, la
Chiesa e le anime che gli vengono affidate diventano la sua maggiore
preoccupazione. Egli ama la Chiesa come un buon marito la propria
moglie e ama coloro che hanno bisogno del suo ministero come un
buon padre i figli. La carita pastorale edunque il principio dell'unita e
della santita del ministero sacerdotale e della vita nella sua interezza,

14 Pastores dabo vobis, 23. Qui Giovanni Paolo IIusa come figure la spinta dell'amore
di Paolo per Gesu (cfr. Cor 4:5) e la responsabilita pastorale data a Pietro da Gesu
solo dopo lasua professione d'amore ripetuta per tre volte (cfr. Gv 2:15-17).

15 Cfr. ibid, 33.

16 Ibid, 40; sull'amore e sulla carita pastorale di Gesu cfr. 29-30 e tutto il 40; sull'a-
gire degli ecclesiastici inpersona Christi, cfr. 13-18.
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oltre ad essere il principio delle parti integrand di un tutto. II celibato,
ad esempio, e sia un segno sia unamotivazione della carita pastorale.17

Giovanni Paolo II afferma che la carita pastorale "ha la sua sorgente
specifica nel sacramento dell'Ordine"; il Concilio Vaticano II suggeri-
sce inoltre che l'abilitadi un Vescovo nell'esercitare la carita pastorale e
una grazia sacramentale.18 Potrebbe sembrare dunque che la carita pa
storale non sia disponibile per i candidati prima della loro ordinazio-
ne. Ad ogni modo, Giovanni Paolo II ci insegna anche che i seminari-
sti devono imparare ad usare la carita pastorale come criterio della
propria condotta. Inoltre, nello spiegare il ruolo centrale di Gesii e
dello Spirito Santo nella formazione dei seminaristi, il Pontefice affer
ma che Gesii, tramite l'effusione dello Spirito, e di sicuro pienamente
capace di dare ai futuri pastori "quella carita pastorale che egli ha vis-
suto sino al dono totale di se (cfr. Gv 15:13, 10:ll)."19 Anche se il do-
no della carita pastorale appartiene al sacramento degli ordini religiosi,
i seminaristi ne hanno bisogno e possono ottenerlo.

Alcuni ritengono che i cristiani debbano sempre formare la propria
coscienza chiedendosi cosa avrebbe fatto Gesii. Ma la cosa e piu. com-
plessa. Ad esempio, quando un medico deve porre sul piatto della bi-
lancia le proprie responsabilita verso la famiglia e verso i pazienti, puo
semplicemente arrivare a cio che avrebbe fatto Cristo esaminando la
situazione e applicando le norme ben salde dell'etica cristiana. Chie-
dersi solo cio che Cristo avrebbe fatto potrebbe addirittura portare ad
una intuizione erronea: il medico potrebbe ritenere che il ministero di
Gesii, singolo per natura, possa farlo sentire autorizzato a trascurare la
propria famiglia.

Comunque, dal momento che gli ecclesiastici celibi dedicano la pro
pria vita al lavoro pastorale che porta avanti il ministero salvifico di
Cristo, la formazione della loro coscienza dovrebbe sempre prevedere

17 Cfr. ibid, 15 e 21-23; Concilio Vaticano II, PO14-16.

18 Cfr. Giovanni Paolo II, Pastores dabo vobis, 23; LG41.

19 Pastores dabo vobis, 65; cfr. anche 58.
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di affrontare i problemi dal punto di vista di Cristo stesso. Dunque,
anche se e comprensibile che i leader tendano a non voler perdere gli
uomini migliori, in passato molti Vescovi europei, mossi dalla carita
pastorale di rispondere come avrebbe fatto Cristo alle sfide e alle op-
portunita del nuovo mondo, hanno permesso, se non addirittura inco-
raggiato molti dei loro migliori preti e seminaristi a rendere il loro ser
vizio nelle Americhe. Di nuovo, anche se i membri di un gruppo di
professionisti in genere tendono a proteggere gli amici e i colleghi che
commettono errori, e i dirigenti in linea di massima tentano di smus-
saregli sbagli dei loro subordinati, un Vescovo pieno di carita pastora
le che sappia che qualcuno che si trova sotto la sua autorita abbia se-
dotto degli adolescenti e dei giovani, metterebbe da parte i modelli
secolari e prenderebbe invece Cristo a proprio modello. La sua mag-
giore preoccupazione sarebbe certamente quella di prevenire ulteriori
episodi del genere e lavorare per la salvezza di tutti coloro che ne sono
stati coinvolti.

Ladecisione di ricevere il diaconato, checomprende ilpropositum di
abbracciare il celibato, e destinata a durare sino al termine del ministe

ro clericale e della vita di un uomo: ogni cosa che fara, giorno per
giorno, dovra essere compimento dell'iniziale impegno, come diacono,
di servire "con cuore indiviso". Dunque tale decisione, e il giudizio di
coscienza che la informa, dovrebbero essere il frutto della carita pasto
rale. Ma come ogni altragrazia, la carita pastorale non puo essere data
per certa. I seminaristi non solo ne hanno bisogno, ma devono chie-
derla in modo persistente, e non meno quando si awicinano al gior
no della scelta definitiva.

In moke decisioni e possibile che considerazioni importanti e diver
se tra loro si controbilancino. Laqualita della costruzione, le condizio
ni, la spaziosita, la disposizione, gli allestimenti e l'ubicazione di diver-
si edifici sono tutti elementi presi in considerazione e messi a
confronto da una coppia che sta cercando casa. Con un ammontare li-
mitato di denaro e una limitata possibilita di scelta di un'abitazione, la
coppia potrebbe non trovare nulla che soddisfi tutti gli aspetti consi
dered e quindi potrebbe scegliere controvoglia una casa di mediocre
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costruzione perchee nuova, ha molte stanze, e ben progettata e ben al-
lestita ed ha una buona collocazione.

Alio stesso modo la supremaautorita della Chiesa potrebbe decidere
di ordinare presbiteri degli uomini sposati ma, dal momento che tale
decisione non e mai stata presa, nessun candidato agli ordini, la cui
coscienza e informata da carita pastorale, arriverk alia conclusione che
(considerando tutte le sue piu. belle qualita) abbia la necessita sempli-
cemente difingeredi impegnarsi nel celibato.

Essendo queste la domandae l'offerta, i Vescovi, i direttorivocazionali
e coloro che sono coinvolti nella formazione seminaristica, hanno delle

forti motivazioni per incoraggiare i seminaristi a procedere nell'ordina-
zione. £ chiaro che nessuno pieno di carita pastorale incoraggera alcun
candidato ad accettare non degnamente il celibato; ma anche se cosi fos
se, un candidato con una coscienza ben formata fara attenzione ai consi-

gli negativi e sara in grado di rispondere di no a chiunque gli proponga
il proprio aiuto nel razionalizzare un giudizio ingannevole.

Riflettendo sui diversi fattori da considerare per quanto riguarda il
fatto che "Io potrei accettare l'impegno del celibato", un candidato co-
scienzioso dovrebbe chiedersi: "Come devo essere sicuro?" La risposta
e: moralmente certo, non assolutamente certo, ma neanche soggettiva-
mente sicuro.

La certezza assoluta di qualcosa elimina qualunque possibilita che
possa accadere il contrario. Valutando i fattori sui quali si debba basare
il proprio discernimento, il candidato semplicemente non puo essere
certo in modo assoluto. Ma la sua assicurazione del fatto che si senta

di procedere, non deve essere una mera sicurezza soggettiva. Nono-
stante motivi schiaccianti per asserire il contrario, un diciassettenne
innamorato potrebbe essere assolutamente sicuro di volersi sposare e
di essere nel giusto, e coloro chedawero vogliono essere ordinati han
no probabilmente la stessa sicurezza. Ma poiche abbracciare il celibato
e un impegno sacro e serio, la sicurezza soggettiva non e abbastanza,
proprio come per il diciassettenne che vuole sposarsi. Tali giudizi de-
vono essere il risultato di riflessioni razionali e devono essere moral

mente certi.
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Che cosa significa tutto cio? Significa che chi ha una tale opinione
deve (a) avere motivie/o prove che la propriaopinionesiacorretta; (b)
non avere alcun motivo o prova che sia falsa; e (c) dopo aver esamina-
to se stesso e aver preso in considerazione le opinioni di altri, non aver
motivo di sospettare di aver tralasciato qualcosa o di aver commesso
un qualche errore.

II raggiungimento della certezza morale richiede una riflessione e
una cura proporzionate all'importanza del giudizio. Gli inservienti che
portano i pasti ai malati in ospedale e le infermiere che somministrano
le medicine prescritte dovrebbero fare attenzione a non commettere
errori ma, per essere moralmente certi che non commettano sbagli, le
infermiere devono essere piii attente e premurose degli inservienti. Al
io steso modo, per essere moralmente certi che i candidati al sacerdo-
zio siano in grado di mantenere le proprie promesse (come le coppie
di sposi) essi devono essere piu. attend e premurosi di persone che pro-
mettono cose minori.

£ chiaro che spesso le persone non possono essere moralmente certe di
qualcosa che invece si rivela il contrario: ad esempio le giurie che non
possono essere sicure oltreogni ragionevole dubbio, spesso rilasciano de
gli imputati colpevoli. Dunque un candidato con delle convinzioni ge-
nericamente forti ma buoni motivi perdubitare, nel procedere dovrebbe
accettare una razionalizzazione pur non avendo una certezza morale:
"Desidero servire Gesii e la sua Chiesa ed avere una forte motivazione.

Se non posso proseguire in cio nonostante quest'ultimo piccolo motivo
di dubbio, chi potrebbe?" Ad ogni modo nessuno dovrebbe proseguire
senza la chiamata di Dio e, diversamente dall'accusatore di un criminale,
Dio non puo mancare di provare le sue ragioni. Quando dunque arriva
l'ora della decisione, i candidati coscienziosi che mancano di certezza
morale si accorgeranno che Dio non li stachiamando .

Alio stesso modo, naturalmente, un candidato che sia dawero mo
ralmente certo potrebbe avvertire una qualche insicurezza. Come uno
sposo coscienzioso, potrebbe essere un po' nervoso poco prima di
prendersi un impegno per la vita senza sapere nulla del futuro e non
dovrebbe lasciare che tali sensazioni lo scoraggino.
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2. II carisma del celibato o della verginita in nome del re
gno dei cieli

Alcuni farisei sfidarono Gesii sul tema del divorzio ed Egli rispose
che divorziare e sposarsi di nuovo porta all'adulterio. Allora:

Gli dissero i discepoli: "Sequesta e la condizione deiruomo rispettoaliadon
na, non conviene sposarsi". Egli rispose loro "Non tutti possono capirlo, ma so
lo coloro ai quali e stato concesso. Vi sono infatti eunuchi che sono nati cosidal
ventre della madre; vene sono alcuni chesono stati resi eunuchi dagli uomini, e
vi sonoaltri chesi sonofatti eunuchi per il regno dei cieli. Chi pu6 capire, capi-
sca". (Mt 19:10-12).

Gli eunuchi del terzo tipo, lodati da Cristo, sono tradizionalmente
coloro che godono del carisma del celibato o della verginita in nome
del regno dei cieli.20

Tale carisma b stato sempre inteso alia luce del correlato insegna-
mento di San Paolo. Rispondendo a delle domande sul sesso e sul ma-
trimonio, egli dice: "... b cosa buona per l'uomo non toccare donna;
tuttavia, per il pericolo dell'incontinenza, ciascuno abbia la propria
moglie e ogni donna il proprio marito" (1 Cor 7:1-2). Questa non e
comunque una regola assoluta. Paolo non b sposato e ritiene che cio
sia cosa buona: "Vorrei che tutti fossero come me; ma ciascuno ha il
proprio dono da Dio, chi in un modo, chi in un altro" (1 Cor 7:7).
Siauna vita religiosa da soli che un matrimonio secondo i precetti cri-
stiani sono doni di Dio, carismi, ma Paolo ritiene migliore il primo

20 Oggi alcuni studiosi delle Scritture suppongono che gli eunuchi in nome del re
gno dei cieli siano le persone divorziate che rimangono da sole e vivono in castita.
Ma tale interpretazione non e plausibile, perche rendersi eunuchi per il regno dei
cieli e raccomandato ad alcuni, mentre l'adulterio e condannato per tutti. Vedi la
nota a Mt 19:12 in The Catholic Study Bible: The New American Bible, Donald Se
nior et al. Ed., (New York: Oxford, 1990); cfr. anche il commento di uno studioso
protestante improntato airecumenismo: ULRICH Luz, Matthew 8-20: A
Commentary, trad, di James E. Crouch(Minneapolis: Fortress, 2001), 485-503.
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dono: "Ai non sposati e alle vedove dico: e cosa buona per loro rima
nere come sono io; ma se non sanno vivere in continenza, si sposino; e
meglio sposarsi che ardere" (1 Cor 7:8-9).A coloro che non sono tan-
to presi da passione, Paolo da due motivi per la sua preferenza. In pri-
mo luogo, prevede un periodo di grande sofferenza e crede che le per
sone sposate potranno avere maggiori guai (cfr. 1 Cor 7:25-31). In
secondo luogo: "Io vorrei vedervi senza preoccupazioni: chi non e spo
sato si preoccupa delle cose delSignore, come possa piacere al Signore;
chi e sposato invece si preoccupa delle cose del mondo, come possa
piacere alia moglie, e si trova diviso [lett.: ed e diviso]! Cosi la donna
non sposata, come la vergine, si preoccupa delle cose del Signore, per
essere santa nel corpo e nello spirito; la donna sposata invece si preoc
cupa delle cose del mondo, come possa piacere al marito" (1 Cor
7:32-34). E conclude: "Questo poi lo dico per il vostro bene, non per
gettarvi un laccio, ma per indirizzarvi a ciochee degno e vi tiene uniti
al Signore senza distrazioni [lett.: ma per cio che e conveniente e per
servire il Signore senza distrazioni]" (1 Cor 7:35).

Cosa intende Paolo quando dice che l'uomo sposato "si trova divi
so"? Credo che la risposta sia abbastanza chiara nell'esperienza delle
persone sposate che sono sia devote alia famiglia sia dedite al lavoro.
Sebbene le due aree di responsabilita non siano tra loro incompatibili,
una persona ha a disposizione solamente una certa quantita di tempo
ed energia, per cui alcune persone tendono a divenire tese e ansiose:
Sto facendo abbastanza in questo caso? Sto smussando abbastanza an-
goli sull'altro lato? Si sentono tiratida una partee dall'altra, lacerati: si
trovano divisi. E piu sono devoti alia famiglia e dediti al lavoro, mag-
gioresara l'ansia e il senso di essere divisi.

Ma cosa intende Paolo con le cose del Signore! Sono le cose per le
quali tutti i cristiani sono responsabili proprio in nome della fede e
dell'amore per il Signore. Tra queste vi sono le preghiere personali, la
collaborazione nella propria formazione religiosa, la partecipazione al
ia liturgia. Ma queste responsabilita non possono essere proprio cio
che Paolo intende, perche esse in genere vengono esaudite senza ten-
sioni di sorta dalle coppie sposate e devote. £ evidente, dunque, che
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egli intenda il dovere dei cristiani nell'evangelizzare i non credenti, il
compito al quale egli stesso era maggiormente dedito, e il loro dovere
a costruire la Chiesa attraverso i vari ministeri e aiutando i confratelli

cristiani.

£ chiaro che i cristiani sposati e devoti possono andare incontro a
delle tensioni se tentano di evangelizzare tutti i non cristiani che pos
sono, impegnarsi in ministeri necessari e aiutare regolarmente gli altri
membri della Chiesa a portare il loro fardello. Un serio coinvolgimen-
to in attivita del genere entra inevitabilmente in conflitto con il sup-
portare la famiglia, costruire una casa, e aver curadei figli. Di contro, i
cristiani non sposati possono dedicare tempo ed energie all'evangeliz-
zazione, ai ministeri ecclesiastici e/o ad azioni di misericordia. Color

che riescono a fare cio hanno bisogno dell'aiuto della comunita. Pos
sono ad esempio trovare alloggio presso una famiglia della comunita
stessa, o farsi bastare quel poco che hanno e tirare avanti grazie all'ele-
mosina o ad un lavoro part-time, come cucire le tende nelle ore serali.
II tempo e l'energia spesi per seguire le cose del mondo - di natura
non religiosa - possono essere tenuti a livelli minimi. Possono vivere
interamente per il regno dei cieli e concentrarsi sull'approfondimento
della loro vicinanza a Cristo, sull'evangelizzazione e sulla costruzione
della Chiesa.

Nella lettera ai Corinzi (1 Cor 7) Paolo sembra considerare appena
un folto gruppo di cristiani: quelli accesi da passione che non sono in
grado di sposarsi presto e in modo degno, semai lo faranno. Tra questi
vi sono moke persone divorziate, gli adolescenti, le persone sole che
desiderano sposarsi ma che non hanno un compagno ideale per il ma-
trimonio, e coloro di inclinazione omosessuale. Paolo ha sicuramente

coscienza dell'esistenza di tali persone, eppure insiste nel dire che nella
vita di un cristiano non vi e posto per il peccato sessuale (cfr. 1 Cor
6:9-20, 7:1,9; Ef 5:3-12; 1 Ts 4:1-8) e insegna che la grazia di Cristo
libera i cristiani dalla schiavitu del peccato (cfr. Rm 5:2; 6:12-14, 22;
Tt 2:11-14; cfr. Mtll:30, Gv 14:23; 1 Gv 5:3). A dire il vero, alcuni
addirittura non credono che i cristiani in stato di grazia siano del tutto
capaci di evitare il peccato mortale. Eppure il Concilio di Trento inse-
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gna che e possibile obbedire ai comandamenti divini in modo che i
cristiani nello stato di grazia possano comunque evitare il peccato
mortale, e insegna, senza ombra di dubbio, che: "Se qualcuno afferma
che 'Perun essere umano e impossibile rispettare i precetti di Dio, an
che per uno che sia giustificato e nello stato di grazia, anatema sit."21
E, naturalmente, un cristiano che non sia nello stato di grazia, puo
pentirsi e riconciliarsi. Ma se tutti i cristiani possono evitare il peccato
mortale, allora coloro che sono infiammati dalla passione sono in gra
do, in modo totale e permanente, di esercitare la continenza. £ evi-
dente che il carisma al quale pensa Paolo richiede molto piu. di una
continenza di questo tipo. Dovendo lottare sempre contro le tentazio-
ni, la persona infiammata dalla passione e che eserciti la continenza e
molto spesso distratta e ansiosa. Paolo vuole che tali persone siano li-
bere dall'ansia e, ritenendo che possano sposarsi, li consiglia in tal sen-
so.

Sebbene gli insegnamenti di Gesu e di Paolo siano in parte differen-
ti, non sono affatto in disaccordo. La risposta di Gesu ai suoi discepoli
rende chiaro che solo alcune persone posseggono il carisma da Lui rac-
comandato. Pur considerando il matrimonio come una possibility
buona in se, coloro che possiedono tale carisma sono cosi fortemente
motivati dal regno che verra che riterranno meglio per se stessi lasciar
da parte il matrimonio: rendersi eunuchi in nome del regno dei cieli.
L'insegnamento di Paolo mette inchiaro due punti. In primo luogo, il
carisma implica la vocazione del donare completamente se stessi alle
cose del Signore, come Gesii ha donato se stesso alia propria missione
salvifica e Paolo all'evangelizzazione dei pagani. In secondo luogo, il
crisma implica qualcosa di piu che non una continenza perfetta, vale a
dire il non essere infiammati dalle passioni. Cio significa riuscire abba
stanza facilmente a superare le tentazioni sessuali e a divenire raramen-

21 DS 1568/828; per laspiegazione sulla quale si basa ladefinizione, vedi DS 1536-
37/804). San Tommaso, S.t., q.62, a. 6, ad3, conferma che"anche con un minimo
grado di grazia si riesce aresistere aqualunque tipo di concupiscenza e ameritare la
vita eterna".
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te ansiosi e distratti a causa loro. Di qui discende il fatto che una per
sona con tale autocontrollo viene definita serenamente casta.

Per riassumere, coloro che godono del carisma del celibato o della
verginita nel nome del regno dei cieli non solo sono chiamati a donar-
si interamentealle cose del Signore, ma hanno la facolta di poterlo fa
re: sono serenamente casti e fortemente motivati dal regno dei cieli per
cui considerano possibile e cosa migliore per se stessi la rinuncia al
matrimonio.

3. L'atto di accettare l'impegno del celibato

Molti di coloro che godono del carisma del celibato o della verginita
non sono chiamati al sacerdozio diocesano. La Chiesa riconosce altre

forme di servizio e di condotta di vita riguardanti tale carisma; inoltre,
alcune persone che godono di tale grazia, sono chiamate a impegnarsi
nelle cose del Signore con modi dei quali la Chiesa non tiene conto.
Ma le due cose sono strettamente correlate per chi ritiene sia di avere
il carisma del celibato sia di essere chiamato al sacerdozio diocesano.22

Ad ogni modo un uomo che abbia tale carisma non puo assumere
rettamente l'impegno del celibato ed essere ordinato diacono, se non
ha compreso di essere effettivamente chiamato al sacerdozio diocesa
no. Inoltre, dal momento che non si viene ordinati sacerdoti senza es

sere ordinati all'interno e per una determinata comunita, i candidati al
sacerdozio diocesano non possono accogliere in modo degno il celiba
to senza discernere una vocazione ad essere preti di una determinata
diocesi. E poiche non si e in grado di discernere alcuna vocazione sen-

22 Qui mi riferisco a casi comuni, non a delle eccezioni quali possono essere i chierici
protestanti celibi che possono essere chiamati a divenire siapreti cattolici che dioce-
sani, i diaconi permanenti celibi e i membri di istituti religiosi laici che hanno preso
i voti e che possono essere chiamati a divenire preti diocesani, e laici che godono del
carisma del celibato e si dedicano profondamente alle cose del Signore per un certo
periodo primadi iniziare a discernere unapossibile vocazione al sacerdozio.
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za avere la certezza di possedere i doni necessari per ottemperare a tut-
te le responsabilita, i candidati al sacerdozio diocesano non possono
assumere rettamente l'impegno del celibato se non convinti di essere
in grado di poter ottemperare a tutte le responsabilita del servizio sa
cerdotale e della vita della diocesi per la quale vengono ordinati.

Al contempo, un seminarista che si stia preparando al sacerdozio
diocesano non e in grado di distinguere in modo netto la propriavo
cazione al sacerdozio a meno che non siamoralmente certo di possede
re il carisma del celibato stesso. Ma quanto precede ha sottolineato il
fatto che un seminarista non puo essere moralmente certoa meno che:
(a) riesca a discernere la vocazione a dedicarsi totalmente al ministero
sacerdotale; (b) siamosso da carita pastorale peraiutare Cristo a porta
re avanti la sua missione di salvezza; (c) sia serenamente casto; (d) con-
sideri, in merito ai punti (a), (b) e (c), che tralasciare il matrimonio sia
meglio che sposarsi. In breve, per un seminarista la certezza di posse
dere il carisma del celibato e il discernimento vocazionale dipendono
l'uno dall'altro e nessuno dei due e possibile senza l'altro elemento.
Dunque i candidati al sacerdozio diocesano devono giungere alia cer
tezza morale di godere del carisma del celibato e al contempo discer
neresenza ombra di dubbio la propria vocazione sacerdotale.23

Dal momento che il celibato necessariamente presuppone e com-
prende l'astinenza totale dall'attivita sessuale, cosa alia quale deve atte-
nersi ogni cristiano non sposato pena il peccato mortale, e owio che
un candidato chedesideri avere rapporti sessuali non pu6 accettare de-
gnamente l'impegno del celibato e questo perche assumerebbe tale im
pegno con una promessa solenne a Dio e alia Chiesa che non avrebbe

23 Prima di arrivare a ci6, i candidati devono essere sicuri di essere serenamente casti

e possono essere soggettivamente certi di essere chiamati al sacerdozio. Ma,come gia
spiegato, il carisma del celibato o della verginita nel nome del regno dei cieli richiede
piu che non essere serenamente casti e, come verra spiegato in seguito, un chiaro di
scernimento della vocazione al sacerdozio diocesano richiede la conferma da parte
del Vescovo nel momento in cui questi approva che ilcandidato venga ordinato dia-
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invece intenzione di mantenere. Inoltre, poich^ un candidato non do
vrebbe accettare l'impegno del celibato senza essere moralmente certo
di possedere il carisma e, non potendo esserlo se non serenamente ca
sto, chi sia ancora infiammato dalla passione non b in grado di assu
mere tale impegno in modo degno.

L'analisi che precede suggerisce quattro argomenti che meritano ul-
teriore considerazione, due per quanto riguarda le motivazioni dei
candidati e due le loro capacita. Nel paragrafo (4) verranno considera
te le ragioni e nel (5) le spinte emotive che sono alia base di unagiusta
accettazione del celibato e dell'ordinazione. Nel paragrafo (6) saranno
prese in considerazione le prove delle quali necessitano i candidati in
merito alia propria capacita di ottemperare alle responsabilita del mi
nistero sacerdotale nella diocesi per la quale sono ordinati. Nel (7) si
trattera delle prove delle quali essi hanno bisogno per essere moral
mente certi che saranno serenamente casti.

4. Le ragioni dell'accettazione del celibato e deU'ordinazio-
ne sacerdotale

In genere portano ad entrare in seminario delle buone ragioni ancor-
che non ben sviluppate come ad esempio quando si afferma "Amo la
gente e desidero fare qualcosa per aiutarla". Tali motivazioni devono
essere sviluppate e integrate con I'aspetto razionale, caratteristico dei
candidati ben preparati all'ordinazione. In assenza di tale processo
queste motivazioni, seppure muovano da buone intenzioni, non solo
risukano inadeguate ma inappropriate perpoter procedere, incapaci di
per sea dare addirittura unaforma ad unavita improntata al cristiane-
simo, figuriamoci ad una vita consacrata al servizio sacerdotale. In bre
ve, i seminaristi devono imparare a condividere le ragioni di Cristo.
Sapendo che il progetto del Padre era saggio e buono, Egli ha compre-
so che avrebbe fatto del bene agli altri e a se stesso accettando il pro
prio ruolo nel portarlo a termine. Egli aveva dunque tre ragioni stret-
tamente legate tra loro per compiere la propria missione: (a) far














































