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Way of the Lord Jesus: Clerical and Consecrated Life and Service

Fall 1998: Tentative Outline — Plan of Research

Chapter I: Statement and defense of several theological presuppositions of this work

A. Though it presupposes religious experience andnatural knowledge aboutGod, authentic
Catholictheology seeks to understand God's personal self-communication.
1. Human beings naturally know about God and engage in religious practices.

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

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

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

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

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

a. The way ofnegation must be thorough.
b. Relational predication presupposes and is conditioned by the way ofnegation.
c. Revelation greatly extends relational predications.
d. There are several reasons why people do not pay attention to God's

mysteriousness and utter incomprehensibility.
(1) Without divine revelation, anthropomorphism is inevitable.
(2) Revelationeliminates naive anthropomorphism but leads to a subtle form

of it.

(3) Commingling in thinking about Jesus reinforces anthropomorphic thinking.
3. Bearing in mindour ignorance of Godin himself, we realize that his attributes cannot

be incompatible withthe reality of evilandthathis grace cannot be incompatible with
human free choice.

a. Theclassical problem of evilassumes we knowwhat God's goodness andpower
are; since we do not, the theoretical problem of evil is dissolved.

b. The classicalproblem of grace and freedom also is dissolved.
(1) God creates people andeverything positively real about them, including their

free choices.

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

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

(4) The evil of a morally evil free choice is a privationthat needsno causeother
than the person's choosing freely.
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4. If theology is faith seeking understanding, it must presuppose, not merely religious
experience, but God's personal self-communication.
a. The religious experience of all peoples is an impersonal "revelation," and they try

to respond to it.
(1) Non-monotheistic sacred writings convey revelation of this sort; they are

elaborations and interpretations of religious experience.
(2) But they do not convey God's personal self-communication, and they involve

a mixture of error, rationalization, and so on.

b. Not being personal communication, the "revelation" leading to any and every
religious experience makes no truth claims and therefore requires no faith.

c. God's incarnation-project, which begins with his relationship with Abraham,
is revelation in a very different sense.
(1) This mode of revelation is self-communication.
(2) Involving truth claims, it calls for faith.
(3) Those who believe this revelation enter into a covenantal relationship.

d. Since the scriptural authors' asserted statements express propositions asserted by
the Holy Spirit, they reveal truths (God's word), not merely articulate religious
experience, though they do that too.

e. Now theology can reflect on revelation as faith seeking understanding; there is no
theology in this sense in Scripture, which conveys revelation itself.

f. "Theologies" that try to deal with the matters with which faith is concerned but
without accepting faith as determinative implicitly assume that there is no
incarnation-type revelation; such "theologies" simply reflect on religious
experience and other data, and are not faith seeking understanding.

B. The Word of God becomes man, Jesus ofNazareth, and as man does everything he can to
redeem the fallen human race and to enable human persons to become members of the
divine family.
1. God creates in order to share his goodness—his reality and personal life—with others.
2. The human family is fallen, and the Word becomes man to free humanbeingsfrom sin

and death.

3. God not only liberatesfallen humanbeings but, in doing so, enables them to become
members of his own family.

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

1. Jesus organized the Church to be andto function as the incipient kingdom.
a. He invites and enables every memberof the divided human family to join the

Church and thereby enter into communion with him.
b. Those who accept the invitation belong to a reconciled human community that

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

who have faith in him.

3. This human society not only enables nonmembers to join with Jesus but enables
its members to cooperate with him in carrying out the Father's plan of redemption
and sanctification.
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D. The Gospel calls all Christians to holiness, but some have special vocations that give them
additional reasons to pursue holiness.
1. Before Vatican II, many thought that only those with special vocations are called to

pursue holiness, which was understoodas gradually becoming detached from created
goods and more and more perfectly united with God.
a. That idea was influenced by neo-platonism, but that philosophy is incompatible

with Christian faith in subtle ways that were overlooked.
b. Some held that all Christians are called to holiness, and some of these rejected the

neo-Platonic view.

c. Until the nineteenth century, the notion that the lay faithful were not called to
holiness did them comparatively little harm.
(1) Most Christians had few major commitments to make and few appealing

alternatives to accepting a plan of life in accord with their faith.
(2) Most lay Christians could rather easily accept the responsibilities of their

state of life as God's will for them, hope ardently for heaven, and humbly
confess their sins.

2. Scriptureand Vatican II make it clear that all Christians are called to holiness.
a. They make it clear that holiness centrally is the gift of divine love poured forth

into human hearts by the Holy Spirit, given through Jesus.
b. They also make it clear that the fullness of holiness is loving God with one's

whole mind, heart, soul, and strength.
3. This doctrinal clarification requires a different understanding of how the vocations of

religious and celibate clerics are special.
a. A new understanding is more clearly needed in the case of religious life.

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

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

b. There are additional reasons for the crisis in religious life.
(1) Religious, especially womenreligious, reacted against past injusticesdone

them by bishops and clergy. This reaction was distorted and intensified by
feminist ideologues.

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

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

(4) Secularmovements for freedom and individual rights led many religiousto
question authority and to restructure cooperation within their institutes.

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

c. A new understanding also is needed of ordained ministry.
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d. There also are additional reasons for the crisis in ordained ministry.
(1) Forgetfulness ofhell makes working for people's salvation pointless.
(2) Loss of the sense of transcendencemakes "miracles" of sacramental practice

seem no longer necessary.
(3) Misunderstandings ofVatican II have led many to think that the layman and

the cleric do not differ significantly.
4. We will solve this problem by showing both how all are called to holiness and how

religious and clerics are called to it for reasons that require special forms of holiness.
E. Holy Christian lives in this world will contribute to and be fulfilled in the everlasting

heavenly communion.
1. The Church will not always be an imperfect human community; she will be fulfilled in

the heavenly communion.
a. Sacraments will cease because, being fulfilled, they no longer will be needed.
b. In heaven, religious will not live a special way of life; all the blessed will be

united in one virginal marriage, sharing in plenty, and cooperating in a perfectly
coordinated divine-human communion.

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

2. In this world, each person is still being created.
a. Human beings are the sort of creatures who can be fully created only by

cooperatingwith their creator in making and carrying out upright free choices.
Jesus and Mary would not be who they are had they not lived the lives they did.

b. Living this life to the end is necessary for each person who will be saved to
become the person God plans him/her to be forever in the kingdom.
(This says nothing about whether in heaven the blessed are persons at rest or in
perpetual development.)

3. This life is neither a mere means to heaven nor an early stage of it.
a. Though the Church is the incipientkingdom, she does not grow into the fullness

of the heavenly kingdom, but looks forward to the Lord's coming and her own
transformation by his divine, re-creative act.

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

F. Christians rightlyseek the kingdom, believing that those unwilling to cooperatewith Jesus
will not enter it.

1. We must expect this life to be difficult, tainted by evil, puzzling, and frustrating.
a. Those who expect the worst in this world are seldom disappointed.
b. Yet the faithful rightly hope for fulfillment in heaven.

2. Supposingthat everyone who is interested in being saved is virtually certain to be
saved makes it impossible to hope for heaven.
a. Not fearing hell, people order their lives to this-worldly purposes: idealistically,

to a just, peaceful, and prosperous world; realistically, to long and healthy lives
full of self-satisfaction for themselves and those near and dear.
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b. With heaven taken for granted, the Church, religious life, and ordained ministry
lose their true significance.
(1) They lose the practicalpoint they always had.
(2) Manysimplylose interest in them, but others advocate that they be adapted

to secularism, and some undertake to adapt them.
3. Von Balthasar's view that possibly no human being will end in hell is an error against

Catholic faith that impedes hope by leading to forgetfulness of heaven.
a. Von Balthasar's position on hell seems compatiblewith Catholic faith.

(1) His thesis is that we ought and may hope that all humans will be saved.
(2) He distinguishes this viewfrom universalism: the view that all humans will

be saved.

(3) Buthe maintains thathoping thatall will be saved presupposes that it is
possible that all will be saved.

b. Von Balthasar's position on hell must be clarified.
(1) It mustbe distinguished from truths that pertain to faith and are compatible

with believing that some—unidentifiable individuals—will be lost.
(a) Everyone could be saved in the sensethat God gives everyone sufficient

grace, and nobody will be lost exceptby sinful choices madefreely—and
so not necessarily.

(b) Being forbiddento judge and condemnanyone, the Church and every
Catholic ought to hope—and so pray and work—for the salvation of all
groups and individuals considereddistributively.

(c) Sincetheological hopebears on God's faithfulness rather than on our
free response to his grace, theologically hopingfor everyone's salvation
is compatible with supposing that somewill not persevere in grace.

(2) VonBalthasar cannot establish hisposition without establishing
universalism.

(a) Von Balthasar'sposition is that universalism may and ought to be
entertained as possibly true, but must not be held to be certainly true.

(b) So, in affirming thepossibility thatall willbe saved, he asserts the
compatibility between all being saved and every truthof faith, including
the truth excluding universalism—i.e., the truth excluding the assertion
that all will be saved.

(c) VonBalthasar cannot establish hisposition without arguing for it
successfully, and cannotargue for it except by arguing for universalism.

(d) In implicitly asserting the possibility that all will be saved,Von
Balthasar also asserts the compatibility of all being saved with the
conjunction of (1) the teaching that those who die in mortal sin are lost,
(2) the practice of trying to administer penanceor anointing to people
before they die, (3) experience indicating that people sometimes persist
in mortal sin, and (4) the fact that many people die suddenly.

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

Vatican II) seem to assert that some will not enter the kingdom or will be
consigned to hell.
(a) While someNewTestament passages indicate only that those who do

not repent will end in hell, many seem to assert that some will not repent
and will end in hell.

(b) The Church's teachings and catechesisassume that these passages do
so assert.

(c) LG 48 is rightly read as endorsing that assumption.
(2) Various Scripture passages and liturgical prayersseem to suggestthat all will

be saved.

(3) Various practices of the Churchand much catechesis are shaped by the
conviction that some sin mortally, persist in sin, and will be lost if they die
without repenting—e.g., die suddenly.

d. Von Balthasar's handling ofboth sets of Scripture passages and related Church
practices is unsatisfactory.
(1) His reductionof the Scripture passages that seem to assert that some will be

lost to conditional threats or warnings is untenable.
(a) By claiming that such passages are meant only to influence present

behavior and provide no information about the future, he reduces them to
conditional threats or warnings.

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

(2) His use of the other set of Scripture passages to support his case also
is unsatisfactory.
(a) He professesthat the two sets of passagescannot be harmonized, but

himself harmonizes them in a universalistic sense.

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

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

(3) His handling of Church practices bearing on mortal sin also is unsatisfactory.
(a) These practices are shapedby the convictionthat all must work out their

salvation with fear and trembling, and that some sin mortally and need to
be called to repent before death, when it will be too late.

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

(c) To suppose that all have a final option to repent and do so is implausible.
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e. Von Balthasar also offers apriori arguments for the possible truth of universalism
based on God's mercy and sovereign freedom.
(1) The understanding of divine attributes underlying sucharguments is the same

as that which underlies the theoretical problem of evil.
(2) He seems to concede that Satan is real anddamned, andoffers no explanation

of how that is compatible with God's attributes.
f. Since Von Balthasar's case for his position establishes universalism if it

establishes anything at all, attempts to convey his thought about hell in
catechesis inevitably lead the catechized to accept universalism, take heaven
for granted, stop hoping for salvation, and no longer seek the kingdomfor
themselves or others.

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

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

Jesus and to pursue holiness.
a. All Christians in grace are saints by faith, hope, and charity, but such basic

sanctity is compatiblewith much disintegrity, due to both moral immaturityand
venial sin, even in grave matter or as deliberate sin in light matter.

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

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

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

2. Each Christiancan pursue holinessonly by carrying out God's unique plan for
his/her life.

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

and excludes what is incompatible with that.
(2) Conforming one's opinions andjudgments entirely to faith is loving God

with one's whole mind.

(3) If all one's acts aredone for thesake of thekingdom, one loves God and
neighbor with one's whole heart.

(4) If one loves God withone's whole mind andheart (which necessarily
requires that one engage in appropriate prayerand ascetical practices), one's
feelings and othercapacities will be drawn into harmony with that love and
service to it, so that one also will love God with one's whole soul and
strength, and loveone's neighbor as oneself.

b. One can live one's entire life in obedience to faith for the sake of the kingdom by
finding, committing oneselfto, and faithfully carrying out one's vocation.
(1) In doing this, one imitates Jesus' obedience to the Father.
(2) Everyone is givena unique life of gooddeeds to live.
(3) What to dois discernible inone's gifts (given capacities andlimitations) and in

opportunities to usethose gifts in serving others' true goodnot onlyrightly but
mercifully—i.e., in waysthatcontribute to Jesus' workof overcoming evil.
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3. The vocations of the laity guide themtoward holiness and serve the kingdom,
but there are other, special vocations.
a. Everyone is called to holiness.

(1) Scriptureand Vatican II make that clear.
(2) Marriage andsecular occupations areconsistent with the pursuit of holiness.

b. Most Christians' vocations are mainly to act proximately for "things of the world"
(i.e., nonreligious human goods suchas marriage and family, objects of secular
occupations) so as to recapturethese for the kingdom.

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

4. All Christianswho are in grace can avoid mortal sin, but many are impeded from
pursuing holiness because they are not in a position to recognize its pursuit as a real
option for themselves.
a. Childrenusuallycannot see disposing of their entire lives as a real option until

adolescence; preparation forconfirmation canhelp themrecognize andaccept this
possibility so that the sacrament cansupport andconfirm theircommitment to
undertake it.

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

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

B. Jesusand Marylivedperfectevangelical lives—i.e., unique lives of complete holiness.
1. Theydedicated themselves entirely to the heavenly kingdom and others'

salvation: virginity.
2. They asked nothing for themselves but theirshare in the heavenly kingdom: poverty.
3. They did nothing butcarry outtheFather's planfor their lives: obedience.

C. Religious life and celibate ordained ministry have this incommon: They are forms of
evangelical lifethat serve the Lord Jesus andhis Church in special ways.
1. The innercircleof an earthly prince who serves his principality with rare virtuecan be

compared, by analogy, with the ordained ministers and religious who serve Jesus and
his Church.

a. The prince decides he ought to becelibate, poor, andentirely at the service of
his people.
(1) He is virtuous andunusually devoted to the common good.
(2) His lifestyle not onlyfrees him for service but removes the ground for

suspicion thathe is motivated by family interests and thusmakes credible his
sincere concern for the common good.

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

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

c. Theyimitate his lifestyle not onlyfor his reasons but for reasons of their own:
(1) Loving him, they wish to be like him.
(2) They realize that theyare not so virtuous as he and that they should not put

themselves in the way of avoidable temptations.
2. The prince and his inner circle are only aninadequate analogy to theLord Jesus and

his close collaborators.

a. Since Jesus is a divine person come to bring us into divine communion and
share human communion, the common good of his kingdom is not limited and
instrumental, as is that of a political society.
(1) The common good Jesus is concerned with is the divine-human communion

of the kingdom itself, which includesall goods and is not of this world.
(2) Unlike the prince, Jesus has a verynarrow focus of interest which is totally

unrealistic in this-worldly terms.
b. Jesus has reasons beyond those of the prince for adopting a chaste, poor, and

obedient style of life.
(1) Promoting the common goodof the kingdomas he does is more important

than anything else any human ever can do, so even insofar as Jesus' reasons
are like the prince's, they take on an importance of a far higher order.

(2) Jesusneeds to make it clearthat the kingdom will not consist in this-worldly
fulfillment. His style of life does this by corresponding to characteristicsof
the kingdom he is offering.

c. Jesus' close collaborators depend on him far more than the prince's inner circle
depends on him.
(1) Jesus endows those who are to be his close collaborators with the gifts they

will need.

(2) He himselfprepares and chooses them, and they alreadyhave benefited from
his redemptive work.

d. By comparison with the prince's innercircle, Jesus' close collaborators havefar
better reasons for adopting a lifestyle involving celibacy,poverty, and obedience.
(1) Jesus' close collaborators wish to serve the other-worldly kingdom as he did,

and so they share his reasons for adopting his lifestyle.
(a) His kingdom includes all goods and is not of this world.
(b) Radical responseto the counsels frees Jesus' close collaborators for

his service.

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

(2) Jesus' closecollaborators' motives include humanaffection and gratitude:
they love Jesus and are grateful to him for saving them. Their affectionand
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gratitude is stillgreater inasmuch as they can lookback on his whole life,
which entirely rules out groundsto suspect him of self-interest.

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

3. Prayer should playa special role in the lives of all of Jesus' close collaborators.
a. They must constantly carry on and foster a warm human relationship not only

with Jesus as an individual but also with his members whom they serve and/or
with whom they live and/or work.
(1) Emotional motivation is needed to live outone's vocation; it should arise

from the human relationship involved in Christian faith itself and be formed
in carrying out vocational commitments that implement it.

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

(3) Religious and celibate clerics have forgone suchclose ties; they needan
especially close, warm, human relationship withJesus, and theirrelationships
with those to whom their vocation binds them must be as warm as possible.

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

b. Prayer also is needed for two other reasons.
(1) For contemplatives, prayer is theirchiefapostolate. But both activereligious

and all clerics must engage in some prayer as service to the Church that is not
subordinated to other service—e.g., clerics and many religious are committed
to the liturgy ofhours.

(2) Prayer also is necessary to support other apostolic activities.
(a) All engaged in anyapostolic activity mustpray for its fruitfulness, since

it is the Holy Spirit who will make their efforts fruitful.
(b) Clerics mustpray in preparing homilies, seeking solutions to pastoral

problems, and so on.
(c) Religious withan active-life apostolate mustpray about problems of

their work, for those they serve, and so on.
(d) In the same way, if contemplatives engage in any apostolate other

than prayer itself—e.g., in spiritual direction—that activity must be
supported by prayer.

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

(1) The Eucharist serves all three in a very clear way.
(2) Meditation that fosters a warm relationship withJesus in his members is

especially important for apostolate.
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D. Religious life has several characteristics that distinguish it from other forms of evangelical
life, including the ordained ministry of diocesan clerics.
1. Religious institutes are diversified by their proper charisms.

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

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

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

(1) Consecration sets someone apart for a special relationshipwith God and
service to him.

(2) Baptismsets a personapart fromfallen humankindas a redeemedperson and
member of the divine family, called to live accordingly.

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

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

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

(2) Religious consecration alsorequires the individual's response to God's call:
"total self-giving" to God—i.e., forgoing other currently morally acceptable
options and undertaking open-ended responsibilities to fulfill this specifically
religious commitment.

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

(4) The individual alsoconsecrates himself/herself to the Church: he/she
undertakes the promised service.

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

(1) Thoughdistinct commitments, the three (or more) vows a religious takes are
inseparable elements of the single consecration of his/herwhole life.

(2) Thepre-Vatican II conception of vows—poverty, chastity, and obedience—
emphasized what is given up, separation from the world, andan ascetical and
penitential intention.

(3) The post-Vatican II conceptionof vows—chastity, obedience, and poverty—
emphasizes the special relationship withJesus and his kingdom that vows
initiate and shape.

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

b. Each vow specifies a certainelement in the commitment of a religious.
(1) The vowof chastity undertakes the integration of affection withcharity.

The disordered craving for pleasuretends to limit affection to oneself;
faithful marital love opens affection to others in a way that is appropriate
to life in this world; but the radicality of virginity or celibacy adapts affection
to the inclusivity of communion in the heavenly kingdom.

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

(3) Thevow of obedience undertakes the integration of self-realizing action with
charity. The disorderedcravingfor self-realizing action generates the drive
for mastery over others; mutuallyaccepted arrangements for cooperating
enable individuals to realize themselves together, within limits, in ways
appropriate to life in this world; but the radicalityof obedienceadapts each
person's free choices to communion in unrestrictedly self-realizing action.

(4) Those enteringcertain institutes take variousother vows so as to make
explicit specific elementsof their consecrationthat are especially important
to the institute's charism.

c. A special asceticism is required to fulfill the commitment of the vows.
(1) Dropping of the former ascetical focus of religious life—flee the world

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

(2) Still, it is characteristic of religious lifethat bothcommunities and individuals
carry outa program of ascetical practices designed to support faithfulness
in carryingout withoutcompromise the commitments of the vows.

5. Religious life is the simplest andmost straightforward sortof evangelical life
(see C/C, c. 607, §1).
a. The vocationof religious is to provide an ongoing, very clear, and specific

witness to the reality of the heavenly kingdom, confirming the truth of the Gospel
which the Church preaches.
(1) "Religious community is a visible manifestationof the communion which is

the foundation of the Church and, at the same time, a prophecy of that unity
towards which she tends as her final goal." (FLC, 10).

(2) Recall: God is a communion of persons and he creates to extendhis family.
The Church is the sacrament of divine-human communion: the sign and
instrument for carryingout God's plan of reconciling humans to himself
by uniting them with Jesus.
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(a) Thecommunion of the Church andall her parts is primarily a divine gift:
the love of God poured forth in hearts by the Holy Spirit.

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

(3) A religious community is a radical expression of the common fraternal
spirit that unites all Christians; its unity is based on sharing in the divine-
human communion.

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

(b) Its members should be united withthe Church in everything essential to
her and so should be united with one another in all essentials, and also

should be obedient to her just laws and precepts.
(4) So, religious communities, beginning withthe early monastic ones, continue,

in various ways, the bonded unity in Jesus—including sharing of material
as well as spiritual goods—ofthe earlyJerusalem Christians described in
Acts, and of Jesus' disciples described in the gospels.

(5) Contrastthis with the pre-Vatican II notion of religious life: a process of
individual sanctification, of increasing intimacy with Jesus/God having
the soul's divine espousals as its goal. On the post-Vatican II notion, since
the individual is the bride of the Lord Jesus by being part of the Church,
the community is the bride rather than the individual; yet the members of
the community are united with one another only insofar as each is united
with Jesus.

b. Thiswitness requires setting aside as fully as possible the "thingsof the world"
and occupying oneselfinstead withthe"things of the Lord"—i.e., specifically
religious activities.

c. The religious activities withwhich one occupies oneselfconstitute a specific
service, whether of prayer, active apostolate, or both.

d. If religious carry outtheir commitment, their lives asa whole both become a moral
miracle manifesting the communion of the newcovenant (the"marvelous marriage
established by God as thesign of theworld to come") andbecome entirely
integrated with faith, hope and charity: "continuous worship of God incharity."

6. Fraternal community life is an essentialdimensionof religious life.
a. By it the members together actualize a special aspect of the divine-human

communion and bear special witness to this communion.
(1) The full, human union of God's children withone another—without

merging—in virtue of theirunion withJesus in the Eucharist is in most
respects carried as far as possible in the fraternal communion of religious life
(though, of course, not to one-fleshunion as in marriage).

(2) Living fraternal communion is nota responsibility added to the responsibility
of apostolate, but is itselfapostolic, inasmuch as it bearswitness to the
heavenly communion—see Jn 13.35 (see FLC, 54).

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

a. An institute's charismalways includes somedefinite undertaking of service,
which is more or less tightly defined.

b. There are both contemplative and activeapostolates, and these provide
complementary services.

c. The special friendship with Jesus involved in religious life focuses onthecommon
good of the kingdom, which is Jesus' only concern, noton intimacy with him
considered in itself, though the latteris itselfpart of the kingdom being served.
(1) Jesus is not interested indeveloping friendships with people independently of

fulfilling his one mission.
(2) The gospel story about Mary and Martha indicates how thatintimacy is

subordinate. Mary has chosen the betterpart, while Marthais troubled about
many things. The onething necessary is thekingdom, andMary is listening
to Jesus, who no doubt is talkingabout the kingdom, as he always is. Martha
is working as his hostess, as she would for any goodfriend. Jesus prefers
focus on things of the Lordrather than on things of the world—i.e., on
cooperating in hiscause rather than on serving hispersonal needs. (However,
had Martha been doing her workas lay apostolate, she too wouldhavebeen
interested in the "one thing necessary.")

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

Christi capitis.
a. Ordination makes a man an authorized agent. The ordained act by Jesus'

authority, in hisname, so that certain things they do have theeffects his own
acts have.

b. Ordination makes one a bodilyextension so that the authorizedwords and
gestures of theordained also are Jesus' own performances of his own acts.
(1) Church teaching makes it clear that what happens in orders is something real

and objective that makes the utterances and gestures of the ordained beJesus'
own performances.

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

2. Jesus wants those who are ordainednot merely to make his acts present but to make
them as humanly available as they can.
a. The point of making the acts present is to allow people to cooperate with them

and so share in the human communion of the new covenant—and thereby in the
whole divine-human communion.

b. Acts canbe present butnot easily identifiable, or cooperation maynot be
appealing, or obstacles can block cooperation.

c. Jesus wants those who act in his person to share his pastoral charity; the whole
point of his acts is to save people.
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d. If the ordained do share Jesus' intention, they will do their best to make his acts
identifiable and appealing, to create no obstacles, to facilitate and encourage
cooperation, and so on.

e. To do this, the ordained must do their best to put on Jesus' whole mind, integrate
all their choices with pastoral charity, and integrate their feelings and ways of
speaking and behaving with their commitmentto ministry.

f. The Church appropriately ordains only those who also have the gift of celibacy
andpromise to remain celibate or who, if already married, expectand promise to
remain celibate should their wife die.

(1) Not having any majorcommitment otherthan to the ordained ministry frees
the minister's time, removes the appearance of conflicting interests, makes
his eschatological witness more effective, and so on.

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

3. Ordained ministry is a form ofevangelical life.
a. The Church regards ordainedministryas a form ofevangelical life.

(1) This is clearer in and since Vatican II than before.
(2) St.Thomas did not thinkthatdiocesan priesthood is a way of perfection.

b. Insofar as ordained ministry requires—as the episcopate and celibate presbyterate
and diaconate does—a life that, apart from the common necessities, consists
almost wholly of religious acts done in service to Jesus and his Church, it is at
least as central a case of evangelical life as some forms of religious life.

c. Still, ordained ministry is notper se religious life.
4. Some men are called to ordained ministry within a religious institute.

a. Religious presbyters belongto the diocesan clergy inasmuch as they share in
the care of souls and the practice of apostolic works under the authority of
bishops (see CD 34).

b. Some religious institutes have a charism that involves offering special clerical
service to the Church. Members of such institutes must fulfill their

responsibilities as religious, together with the relevant responsibilities of
presbyters/deacons, including those pertaining to the obedience of
presbyters/deacons to bishops.

c. Some religious institutes havea widercharism that includes offeringto the
Church, indeterminately, nonclerical apostolic service of one or many kinds
together with clerical service.
(1) Members mustbe prepared to carry out their nonclerical apostolate (which

must be appropriate for religious).
(2) Theymustbe prepared to provide presbyteral (or diaconal) servicewhen, as,

and if appropriate.
(3) Their assignments may vary greatly overtheiryears of service, but theymust

fulfill the responsibilities of whateverassignment they are given.
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d. There are advantages and disadvantages of religious institutes that combine a
nonclerical apostolate with ordination.
(1) Since members of such institutes can providestrong witness by their religious

lives to the gospel they preach, such institutes are well suited to offering
clerical services to people who are not aware of needing them—e.g., those
not yet Catholics andnonpracticing Catholics. So, such institutes sometimes
have done fruitful work that otherwise hardly could have been done.

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

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

e. Sometimesreligious becomebishops. In general they are relieved of their
responsibilities as religious, but continueto fulfill certain ones.

5. Orders has three hierarchically differentiated species: episcopate, presbyterate, and
diaconate.

a. For a long time in the Church, thesespecies were regarded as three degreesof the
same thing.
(1) Since confecting the Eucharist was rightly thoughtof as the central case

of acting inpersona Christi, the presbyter was mistakenlyconsidered
the paradigm.

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

b. The basic order is the episcopacy.
(1) Bishops act inpersonaChristi as leaders of the Church.

(a) The bishops are successorsof the apostles, whom Jesus sent to
preach the gospel, celebrate the sacraments, and shepherdChristian
communities.

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

(c) Eachbishop, givenjurisdiction, can act inpersona Christi by founding
and/or leading a particular church.
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(2) One bishop, the pope, notonly shepherds a particular church (Rome) butacts
inpersona Christi as head of the other bishops.
(a) Jesus wills hiswhole Church, which is the incipient heavenly kingdom,

to be united in faith and love, and this requires unity in faith and love
among the apostles and their successors.

(b) For the sakeof this unity, Jesus madePeterand the popeswho succeed
him head of the apostolic collegium.

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

(d) Even withoutthe cooperation of other bishops, the pope can act in
persona Christi as the supreme teacher and shepherd of the whole
Church and of all its parts.

c. The ordersofpresbyterand deacon are limitedparticipations in the episcopal role
designed to help bishops without making men who receive those orders partof the
collegium.
(1) Presbyters act in persona Christi as assistants to bishops in caring for some

partor aspect of bishops' special concern, always including andcentering on
celebrating the Eucharist.

(2) Deacons act in persona Christi as assistants to bishops in carrying out some
part or aspectof bishops' special concern, focusing on services, often with
respect to instrumental goods that belong to the Church's properculture. (On
the theology of the diaconate, see the Introduction to the two February 1998
documents.)
(a) Deacons depend on bishops and are "in a special relationship with the

priests, in communion with whom they are called to serve the People of
God" {RFIDP, 8).

(b) PaulVI: Thediaconate should not be considered merely a steptoward
the priesthood.

(c) There is a sound argument thattoday's diaconate originated in apostolic
times (seeActs); JohnPaul II also assumes this to be so (see Introduction
to RFIDP and DMVDP, note 29).

(d) Thefocus of the diaconate is service; the deacon represents Jesus the
servant (seeDMVDP, search for passages). One might explainthis by
saying that the apostles first were ordained deacons (when Jesus washed
their feet), then presbyters (whenhe said "Do this in memory of me").
Thus, all clerics must have a diaconal attitude, but deacons more clearly
specialize in service insofar as they are unable to celebrate the Eucharist,
in which clerical service reaches its end. This way of looking at the
matter vindicates what was sound in the old view that the three orders

are degreesof a unified ministry, while still allowingthe presbyterate
and diaconate to be contrasted.

(e) The deacon is ordained "non ad sacerdotium sed ad ministerium" and
"Caritatis et administrationis officiis dediti" (LG 29).
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(f) Thefact thatthepermanent diaconate is a stable order—nonmarried
permanent deacons areonly rarely to be ordained presbyters—makes
sense onlyif the munus of the deacon is distinctive, not merely part of
the munus of the presbyter (see DMVDP, 5).

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

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

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

(j) In the earlyChurch, each local church had a group of deacons
proportionate to its size so thatthe faithful might be known andhelped.

F. The LordJesus fittingly provided for the supreme leadership of his Churchby creating the
collegial roles of the pope and the other bishops.
1. The common good of the Churchrequiresa special sort of leadership.

a. This common good is a divine gift, not a human achievement.
(1) This common good is divine-human communion, which is a communion of

humanpersonswith the divine persons and so with one another.
(2) This common good began tobegiven when Jesus established thenew

covenantal community, whose initial members he himselfgathered together,
withthe apostles heappointed as its leaders. He inaugurated the community by
his death, resurrection, the community'sresponse offaith, and the sendingofthe
Spirit, who gives life to thecommunity andempowers it to function as such.

(3) People thereafter enter the Churchby faith and baptism, realize the
divine-human communion in the Eucharist, and hope to share in its
fullness in heaven.

b. The role of the Church's leadership is to serve this common good.
(1) Unlike the leaders of other, merely human societies, the Church's leaders

cannot themselvesact or shapecooperationto achieve the common good of
the community they lead.

(2) The Church's leaders mustact to safeguard the gift—the incipient
communion already realized in the Church.

(3) TheChurch's leaders must work together and shape the cooperation of all her
members to make the gift available to nonmembers, for whom God also
intended it.

(4) The Church's leaders must shape cooperation toward sharing more perfectly
in the gift—i.e., toward a more perfect Eucharist—whichanticipates
heavenly fulfillment.
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2. The Church's leaders must both care for the universal Church and pastor the
particular churches.
a. The communion which is the Church is both realized in the universal Church and

available in each particular Church.
(1) TheChurch withall its essential elements is present in each particular church.

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

(2) Each particular churchcan share in the gift of divine-human communionby
celebratingthe Eucharist, preparing people to celebrate it, and carrying on the
communal life that flows from it.

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

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

b. As leaders of the Church, the pope and other bishops share responsibility for both
the universal Church and the particular churches.
(1) Most bishops, including the pope, care for the universal Church precisely by

being the pastor (or assistant pastor) of one of the particular churches.
(2) When called upon, all the bishops, as members of the collegium, can act in

persona Christi for the good of the entire Church.
(3) In virtue of his universal primacy,the pope always can act inpersona Christi

for the good of either the entire Church, or one or more particular churches.
(4) The popeand all the otherbishops can act together inpersona Christi as the

supreme teachingand governing authority of the Church; but the other
bishops cannot so act except in solidaritywith the pope and they never can so
act apart from him.

3. Jesushad good reasons for structuring the Church's leadership as he did—i.e., both
giving Peter supreme authority to leadby himselfand givingthe collegium as a body
supreme authority to lead together with Peter, its head.
a. Jesus had good reasons for choosing to structure the Church's leadership as

he did.

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

(2) Being reasonable, he had good reasons for choosing as he did.
(3) Those reasons were not sufficient—i.e., necessitating.
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b. Jesus had good reasons for giving Peter supreme authority to leadby himself.
(1) Forthe collegium to exist andbe self-conscious as more than a collection of

pastors of particular churches, one of its members hadto be designated as its
head and authorized to lead the bishops as a whole in cooperation for the
good of the Church as a whole.

(2) For thehead of the collegium to be able to do hisjob of ensuring that the
good of the Church as a whole is served effectively, he hadto be authorized
to do whatever the whole collegium can do whenever he judges it necessary
to do so.

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

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

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

. do, such actions would lack authority despite his participation.
(3) If the headof the collegium has the authority to do whatever the whole

collegium can do whenever hejudges it necessary, othermembers of the
collegium must lack the authority to act against his judgment.
(a) If both the head of the collegium and other members of it can

act independently in respect to the same matters, the two might
act inconsistently.

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

c. Jesus hadgood reasons for giving thecollegium as a body supreme authority to
lead, provided it includes Peter, its head.
(1) Giving the collegium as a body supreme authority greatly increases the

credibility of its members' witness. (The apostolic college is strongerby
each bearing his distinct witness to what he himself has seen and
believes in, not merely endorsing Peter's account of what he has seen
and believes in.)
(a) If eachmember of the collegium participates in supreme authority, he is

not a mere subordinate.

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

(c) Thewitness of all themembers of the collegium, whenunited, is a far
morepowerful reason for accepting what they preach and teach than
would be the combined witness of mere subordinates echoing that of
their superior.
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(2) Giving the collegium as a body supreme authority makes the Church as a
whole a more recognizable sign and a more adequate instrumentof the
divine-human communion initiated in her.

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

(b) Again,Jesus gave each apostle a share in the supreme authorityso that
he would have everything he needed to found and lead a particular
church that would remain in communion with his one, universal

Church. Each bishop, including the pope, stands toward his particular
church inpersona Christi as Jesus stands toward the whole Church. To
do this, each bishop must be joined to the others in a collegium whose
members, together, can stand inpersona Christi toward the whole
Church. If the other bishops were mere subordinates of Peter, he alone
would stand in this relation to the whole Church. That would obscure

both other bishops' standing toward their particular churches and
Peter's own subordination (with the clergy as a whole) in service to
both Jesus and the faithful.

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

(a) Jesus regarded each of the apostles as oneof his innercircle of
collaborators, and wanted all of them to be fulfilled as such.

(b) If Peteraloneheldsupreme authority, the other apostles would
be deprived of the nobilityof acting inpersona Christi in this
important way.

(c) If other bishops didnotshare in the Church's supreme authority, their
status in their particular churches would deserve and get less respect,
which would be detrimental to the solidarity with them of their ordained
assistants and of the faithful in general.
























































































































































































































