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Preface
 
    
 
                 It is not every day that one receives an opportunity to pursue a second field of study.  Possessing only my initial religious formation and priesthood education experience, I began my work as a formator for Capuchin simply professed friars in Papua New Guinea in 1990 and over the years have obtained degrees in pastoral counseling and clinical psychology, while having worked in various internal and external forum roles for religious formation programs and diocesan seminaries on three different continents: Oceania, North America, and Europe.  Then an invitation to serve as Director of Counseling Services at the Pontifical North American College in Rome held out for me the possibility of pursuing further studies in spiritual theology.
 
                 When it came to writing a thesis, arriving at the topic of spiritual formation for priestly celibacy seemed at first to be a natural continuation of my earlier work as a seminary counselor, for “problems” with chastity and celibacy were often mentioned in my office.  While a few students struggled with significant psychological issues regarding their sexuality, most were simply lacking a sufficiently deep faith commitment and insight into the spiritual nature of their struggles.  Some found solid guidance from their spiritual directors, while others rarely broached the topic of priestly celibacy or received advice that did not sufficiently answer their questions.
 
                 One of my tasks as the seminary counselor, both in Rome and North America, had been to develop a curriculum for priestly celibacy.  At first, I employed the materials I had gathered primarily from the psychological field.  There were also popular sources that discussed various theological and spiritual themes.  However, seeing the inadequacy of these materials, I turned to the magisterial documents themselves and discovered numerous ideas that were not being incorporated into formation programs.  Thus I began this current project.
 
                 I would like to express my appreciation for the many people who have supported me and guided me in this project, especially the late Father Benito Goya, O.C.D., former president of the Teresianum, who was my original thesis moderator but died before I was able to submit the schema for this thesis.  His work on the relationship of psychology and spirituality opened my mind to new possibilities.  I am also grateful to Father Bruno Moriconi, O.C.D., who kindly accepted the role of thesis moderator and has been generous in reviewing my work and offering suggestions.  In addition to the fraternal support of the Capuchin community in both the Mid-America Province of the United States and the General Curia in Rome, I also received the encouragement and support from Monsignor James Checchio, Rector, and the faculty and students of the Pontifical North American College.  I am especially indebted to each class of second year theology students, who have listened to my ideas and provided great feedback in the course of the annual workshop on priestly celibacy I have presented each year since 2007.  Finally, I am grateful to former Denver Archbishop Charles Chaput, O.F.M.Cap., for his fraternal charity and the use of his cabin in the Rocky Mountains, where, free from worldly distractions, I was able to focus my attention and efforts on writing.
 
                 It is my hope that the following reflections on the spiritual formation of priestly love may inspire the work and study of the many seminarians and formators who will be engaged in the process of formation for celibacy in the years to come.
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Introduction
 
   The spiritual formation of priestly love 
 
                 Priestly celibacy is a gift to the Church, a treasure cache still unexplored in many ways.  Paul VI, after reviewing the biblical and theological bases for celibacy in Sacerdotalis Caelibatus, encouraged bishops, theologians, spiritual masters and all priests to discover the profound riches of this gift.
 
    
 
   This biblical and theological view associates our ministerial priesthood with the priesthood of Christ; the total and exclusive dedication of Christ to His mission of salvation provides reason and example for our assimilation to the form of charity and sacrifice proper to Christ our Savior. This vision seems to Us so profound and rich in truth, both speculative and practical, that We invite you, venerable brothers, and you, eager students of Christian doctrine and masters of the spiritual life, and all you priests who have gained a supernatural insight into your vocation, to persevere in the study of this vision, and to go deeply into the inner recesses and wealth of its reality. In this way, the bond between the priesthood and celibacy will more and more be seen as closely knit—as the mark of a heroic soul and the imperative call to unique and total love for Christ and His Church.[1]
 
    
 
   In an age tainted by numerous crises in priestly fidelity[2] one may be tempted to view celibacy as a problem; however these words of the Holy Father and the teachings of the Magisterium of the Church on celibacy point to much more than ecclesial laws requiring obedience.  They invite the Church to delve into celibacy and realize its true strength and beauty.
 
    
 
   Sources and method
 
    
 
                 Young men experiencing a call to serve the Church as priests, but who are uncertain of a celibate commitment, need the special guidance of someone who understands the true nature of priestly celibacy, i.e., to love Christ and the Church as only a priest can love.  Paul VI wrote this encyclical to affirm the importance of priestly celibacy and to call for a renewal in the process of formation.  A Guide to Formation in Priestly Celibacy was written by the Sacred Congregation for Catholic Education in 1974 to propose specific guidelines on celibacy formation, and in 1992 John Paul II wrote Pastores Dabo Vobis, which broadly addressed the topic of priestly formation and delineated the important tasks of the four pillars of formation: human, spiritual, intellectual, and pastoral.
 
                 Numerous changes have taken place in seminaries and formation programs since then, and several studies have been conducted on various aspects of formation in priestly celibacy in recent years, providing significant contributions to this important topic, addressing four important areas for consideration: human formation,[3] spiritual formation,[4] the roles and processes of a formation program,[5] and contemporary crises related to the issue of priestly celibacy.[6]  Attention has been given to the spiritual theology of the priesthood and questions of priestly identity.[7]  There have been numerous writings on celibacy itself and a developing interest in the theme of spiritual fatherhood.[8]  However, the major emphasis in recent years seems to have been more on resolving problems not inherent to celibacy and formation for celibacy, even though such issues may not be uncommon, e.g., sexual addictions or homosexual tendencies.[9]  Instead of an additional discussion on treating difficulties with sexual sin that is more indicative of a need for psychological counseling, it seems preferable to address more adequately the specific issue of healthy spiritual development in priestly celibacy (without suggesting that psychological counseling is unimportant in helping some candidates in formation or that sin should be ignored.)  Such an approach would be consistent with the emphasis of Benedict XVI in his encyclical letter, Caritas in Veritate:
 
    
 
   One aspect of the contemporary technological mindset is the tendency to consider the problems and emotions of the interior life from a purely psychological point of view, even to the point of neurological reductionism. In this way man’s interiority is emptied of its meaning and gradually our awareness of the human soul’s ontological depths, as probed by the saints, is lost. The question of development is closely bound up with our understanding of the human soul, insofar as we often reduce the self to the psyche and confuse the soul’s health with emotional well-being. These over-simplifications stem from a profound failure to understand the spiritual life, and they obscure the fact that the development of individuals and peoples depends partly on the resolution of problems of a spiritual nature.[10]
 
    
 
                 In addition to the need to discuss the healthy spiritual development of seminarians, it is also important to assert that insufficient reflection has been given to the process of spiritual direction for celibacy itself, an essential element in the formation of seminarians, as indicated by A Guide to Formation in Priestly Celibacy and Pastores Dabo Vobis, and a topic appropriately addressed within the field of spiritual theology.  
 
                 The originality of this thesis is in addressing formation for celibacy in a positive sense, i.e., this thesis will describe the process of spiritual formation in celibacy for seminarians and the development of those particular virtues and qualities that nurture celibate love, drawing primarily upon a vision of celibacy inspired by recent magisterial teachings.  Celibacy is a gift that empowers priests to love others in a particular, holy manner and training seminarians entails formation in priestly love.  Spiritual direction modeled on the relationship between a seminarian and a Spiritual Father, who helps him obtain the goal of priestly love, exemplifies an adequate response to the expectations for spiritual formation in celibacy indicated by the recent magisterial teachings.
 
                 The timeliness of the topic is indisputable.  According to the Directives Concerning the Preparation of Seminary Educators by the Congregation for Catholic Education, not only is there a scarcity of seminary formators, but also a dearth of programs that can provide for their appropriate preparation.[11]  In addition, the Program of Priestly Formation in the United States indicates that each seminary must have a curriculum for formation in celibacy.[12]  A complete curriculum would need to include recommendations for the process of spiritual direction.  
 
                 The basic materials for this thesis are the three most current, fundamental magisterial documents on formation for celibacy: Sacerdotalis Caelibatus, A Guide to Formation in Priestly Celibacy, and Pastores Dabo Vobis.  Other magisterial documents, as well as material from the fields of spiritual theology, canon law, Church history, and psychology will provide for a richer exploration of the topic.  
 
                 The method employed by this thesis is first to review the relevant magisterial documents and determine the foundational principles for formation in priestly celibacy.  In other words, I will outline the specific human and spiritual qualities of a priesthood candidate and then review the essential elements of the formation process and the specific role of the seminary spiritual director.  Then I will describe how to apply such principles in forming a seminarian in priestly celibacy and conclude with a short discussion on the practical application of these principles in training seminary spiritual directors for this ministry.  
 
    
 
   The development of the present research
 
    
 
                 In the first chapter I summarize in some detail the three fundamental magisterial documents, devoting special attention to A Guide to Formation in Priestly Celibacy, which is probably less familiar to many readers.  This allows me to state my thesis clearly, highlighting especially the emphasis on education for celibacy as a positive formation in priestly love and not just a program in sex education.  Emphasizing the importance of an individualized, personalized program of spiritual direction for priestly celibacy contained in the documents, I then segue into a discussion of important elements to consider in such a program of formation, beginning with a description of those human and spiritual qualities a seminary spiritual director would desire to nurture in candidates.
 
                 The second chapter addresses the human qualities of the priestly candidate.  Human freedom, affective maturity, the capacity to relate to others, an integrated human sexuality, a well formed conscience, and strength of character are several themes mentioned in the magisterial documents, which I explore further, relying on secondary materials to help provide the spiritual director a better understanding of the human person being formed for priestly love.  I make practical applications at the end of each section of this chapter in order to indicate standards to be weighed by spiritual directors that would be consistent with the magisterial documents.  I first offer practical suggestions for evaluating whether candidates should be accepted to the seminary and then indicate those signs of growth seminarians should demonstrate by the time they are ready for Holy Orders.
 
                 Chapter three then describes the spiritual qualities of the priestly candidate.  I explore the various qualities mentioned in the magisterial documents: an undivided love for God that contributes to personal sanctification as well as a total commitment to service; the Christological, ecclesiological, and eschatological aspects of priestly spirituality; and priestly virtue.  All of these qualities contribute to what may be called “priestly love”.  Again, at the end of each section are practical suggestions for spiritual directors who will be nurturing such qualities in candidates.
 
                 Having described the human and spiritual qualities of the priestly celibate, in chapter four I then discuss the overall program of formation for priestly celibacy that will accomplish this goal.  Formative agents are those who play a specific role in this process, primarily the Holy Spirit, and secondarily the seminarian himself.  The Church, the seminary community, and internal and external forum formators also contribute in a specific way to the process of formation.  Adhering to the guidelines of the magisterial documents, I will highlight the special role of the seminary spiritual director from the perspectives of Church law and the nature of spiritual direction both within and outside the seminary. After discussing this from a historical viewpoint, I will then describe the particular nature of spiritual direction in the seminary, especially in view of the communal context of the seminary and the important relationship of spiritual formation to human formation, as well as the relationship between the spiritual director and the external forum.
 
                 Chapter five addresses more specifically the task of the seminary spiritual director in providing a personalized, individualized program of formation in priestly love.  He guides the seminarian in the following: education in priestly sexuality and the theology of priestly celibacy, the development of virtues, the internalization of values, the practice of asceticism, the education of the moral conscience, the mature development of priestly friendships, and the formation of the human will in conforming itself to the divine gift of priestly love.  At the end of each section in of the first half of this chapter I offer practical suggestions for the spiritual director in providing a personalized, individualized formation to each seminarian.  The second half of chapter five discusses the important topic of preparing spiritual directors for their ministry according to the model of Spiritual Father to form seminarians in priestly love.  After reviewing several current training programs in spiritual direction, I will propose a model curriculum that may be used for training seminary spiritual directors, including those elements necessary for spiritual direction in priestly celibacy.  Then I address the importance of promoting the model of the Spiritual Father.
 
                 Finally, the conclusion of this thesis points out the positive outcomes of my study: uncovering the many riches of the magisterial documents addressing priestly celibacy, including a better understanding of human and spiritual qualities to be developed and the rich theology of priestly love; the necessity of a personalized, individualized approach to spiritual formation in celibacy and the specific nature of this kind of spiritual formation; and the importance of the model of Spiritual Father.  The conclusion also posits suggestions for further consideration, including further work on developing a training program for seminary spiritual directors;  studying the particular nature of spiritual direction for consecrated chastity; the need to implement certain ideas from this thesis and then conduct an outcomes assessment in the future; the importance of researching further the effectiveness of current models of spiritual direction; the need to further reflect on and develop the model of the Spiritual Father; and the important task of continuing to explore the relationship between internal and external forum formation personnel.
 
   


 
   
 
  
 
 
   
   CHAPTER ONE
 
    
 
   THE MAGISTERIAL DOCUMENTS
 
                 
 
                 In determining which Magisterial documents to review as foundational for this thesis on spiritual formation for priestly celibacy, I followed the recommendations of the most recent, comprehensive document on formation for the priesthood, John Paul II’s Post-Synodal Apostolic Exhortation, Pastores Dabo Vobis, which recommended both Sacerdotalis Caelibatus and A Guide to Formation in Priestly Celibacy) as essential documents for a program of formation in celibacy.[13]  Sacerdotalis Caelibatus sets forth the relevant principles for the development of a contemporary program for forming seminarians in the virtue of celibate chastity.  A Guide to Formation in Priestly Celibacy provides a practical application of those principles.  Pastores Dabo Vobis addresses the issue within the broader context of comprehensive formation for the priesthood and clarifies certain points regarding the role of the Spiritual Director or Spiritual Father in formation for celibacy.[14]
 
                 
 
   1.1              Sacerdotalis caelibatus
 
    
 
                 In addressing the increasing expressions of discontent regarding the practice of priestly celibacy in the Roman Catholic Church, Paul VI began his encyclical, Sacerdotalis Caelibatus, with the bold promise: “. . . to give new luster and strength to priestly celibacy in the world of today.”[15]  Drawing on the wisdom of the Second Vatican Council, he reiterated the many reasons for maintaining the practice of celibacy despite the objections raised by contemporary society and declared that the practice would continue, precisely because priestly celibacy is a particular gift of the Holy Spirit to the Church.  Paul VI called for the development of new guidelines for formation in priestly celibacy, offered spiritual advice for ordained priests to help sustain them in the virtue of celibacy, and concluded his encyclical with advice for bishops whose priests had struggled with celibacy.
 
    
 
   1.1.1              Objections to celibacy
 
    
 
                 The objections to celibacy mentioned by Paul VI in Sacerdotalis Caelibatus address a wide range of themes: doctrinal, historical, sociological, psychological, and pastoral.[16]  The main doctrinal contention asserts that neither the New Testament nor Christ himself demands celibacy of the ordained.[17]  From the historical perspective, one could argue that, in regard to celibacy, the Fathers of the Church focused primarily on abstaining from marital relations and being pure when in contact with sacred things, which would not be in harmony with contemporary society and its various cultures.[18]  Sociological objections point to the shortage of clergy and the problems related to the infidelity of priests.[19]  Psychological arguments against mandated celibacy focus on the belief that celibacy is contrary to human nature and detrimental to mature human development.[20]  Finally, from the pastoral perspective, it is argued that celibacy is presently accepted only passively due to a formation which does not allow for human liberty.[21]
 
    
 
   1.1.2              Reasons for maintaining celibacy
 
    
 
                 According to Paul VI, the Church cannot ignore the witness of Christians throughout history and presently for whom celibacy and consecrated lives of chastity have been a “total and generous gift of themselves to the mystery of Christ.”[22]  He confirmed the desire of Vatican Council II that celibacy continue to be a requirement of priestly ministry and articulated “the fundamental reasons for sacred celibacy.”[23]
 
                 Paul VI began with the assertion that the relation between celibacy and priesthood has particularly Christian origins.[24]  
 
    
 
   The Christian priesthood, being of a new order, can only be understood in the light of the newness of Christ, the Supreme Pontiff and eternal Priest, who instituted the priesthood of the ministry as a real participation in his own unique priesthood.  The minister of Christ and dispenser of the mysteries of God, therefore, looks up to Him directly as his model and supreme ideal.[25]  
 
    
 
   The Paschal Mystery “radically transforms the human condition.”[26]  Through this mystery Christ has restored the “original dignity” of matrimony and “raised it to the dignity of a sacrament” that symbolizes His union with the Church.[27] 
 
    
 
   But Christ, "Mediator of a superior covenant," has also opened a new way, in which the human creature adheres wholly and directly to the Lord, and is concerned only with Him and with His affairs; thus, he manifests in a clearer and more complete way the profoundly transforming reality of the New Testament.[28]
 
    
 
   Christ’s celibacy was at the heart of this mission; the relation between celibacy and the priesthood of Christ is no mere accident.  For “those whose fortune it is to share in the dignity and mission of the Mediator and eternal priest; this sharing will be more perfect the freer the sacred minister is from the bonds of flesh and blood.”[29]  Citing many instances in the Gospel of Christ’s call to ministry, Paul VI asserted that those who respond to this “particular manifestation of grace which springs from the Paschal mystery of the Savior” desire not only to “participate in (Christ’s) priestly office, but also to share with Him His very condition of living.”[30]  Celibacy freely chosen is “a symbol of, and stimulus to, charity."[31]  The celibate chooses to love as Christ loves.  “With a divine force, grace increases the longings of love.  And love, when it is genuine, is all embracing, stable and lasting, an irresistible spur to all forms of heroism.”[32]  Celibacy epitomizes a “life motivated by love.”[33]  Paul VI urged the Church to embrace this vision of priesthood:  
 
    
 
   This vision seems to Us so profound and rich in truth, both speculative and practical, that We invite you, venerable brothers, and you, eager students of Christian doctrine and masters of the spiritual life, and all you priests who have gained a supernatural insight into your vocation, to persevere in the study of this vision, and to go deeply into the inner recesses and wealth of its reality.  In this way, the bond between the priesthood and celibacy will more and more be seen as closely knit—as the mark of the heroic soul and the imperative call to unique and total love for Christ and his Church.[34] 
 
    
 
   Consecrated celibacy “manifests the virginal love of Christ for the Church” as his spouse and the “supernatural fecundity” of that marriage.[35]  
 
                 Paul VI then described what would happen through this vision.  A priest who freely chooses celibacy grows in his ability to listen to God and to pray.  His celebration of the divine office becomes a “profoundly priestly occupation.”[36]  Celibacy aids individual efforts of sanctification and gives new incentive for ministry to the Eucharist and the sacraments.  Through a daily dying to himself, a priest experiences a rich and fruitful life in Christ.  The priest represents Christ in following his example, both in personal and apostolic life.  He is a sign of the kingdom of God and is able to dispense the kingdom and possess it more perfectly.  Celibacy provides him with a “maximum efficiency” and a “disposition of mind” and heart for the “continuous exercise of a perfect charity.”[37]  His continence is a testimony to the kingdom.[38]  
 
    
 
   1.1.3              Origin of the practice of celibacy
 
    
 
                 Paul VI briefly reviewed the tradition of the practice of celibacy in the Church.  It had begun as a voluntary practice by sacred ministers because celibacy was considered “profoundly suitable for their total dedication to the service of Christ and His Church.”[39]  From the fourth century on, various provincial councils promoted, defended, and restored the practice of celibacy, even when there was opposition.  The Council of Trent “solemnly sanctioned” the obligation of celibacy, and it was incorporated into Canon Law.[40]  Various pontiffs throughout the last centuries confirmed celibacy as an important practice of the Church.  Paul VI acknowledged that the Eastern Church had developed according to a very diverse historical background.  However, the Eastern fathers had always exalted virginity, and in the Eastern Church, bishops are celibate.  
 
    
 
    
 
    
 
   1.1.4              The continued practice of celibacy
 
    
 
                 Paul VI concluded this section of Sacerdotalis Caelibatus by stating that the Church of the West would continue the faithful observance of this tradition.[41]  As proclaimed in Lumen Gentium: 
 
    
 
   This is a precious gift of divine grace given by the Father to certain souls, whereby they may devote themselves to God alone the more easily, due to an undivided heart. This perfect continency, out of desire for the kingdom of heaven, has always been held in particular honor in the Church. The reason for this was and is that perfect continency for the love of God is an incentive to charity, and is certainly a particular source of spiritual fecundity in the world.[42]
 
    
 
   While he was willing to allow a study for the ordination of men in specific circumstances, that is, former protestant ministers who might want to return to the Roman Catholic communion, he made it very clear that there would be no relaxation of the law of celibacy because of the importance of this gift that God has given to the Church.[43]  He refused to equate the decreasing number of vocations to the priesthood with a problem inherent in celibacy itself.[44]
 
    
 
   1.1.5              The gift of celibacy
 
    
 
                 According to Paul VI, it is important for those who wish to embrace celibacy to recognize the real challenges of this call.  There will certainly be experiences of loneliness and times of solitude.  However, it is also essential not to confuse this particular choice with opting to go against one’s sexual nature or to engage in a way of life that does not promote human development in its fullness.  Grace builds on nature, and the decision to be celibate is consistent with the yearning of a man to offer himself fully to another, in this case, the Church.  As the document states, his “charity is drawn from the purest source.”[45] Celibacy gives priests “a limitless horizon”[46] for expressing the love they have discovered in Jesus Christ.  The priest, while alone, will experience the suffering of Christ as well as the joy and the knowledge of the salvation he brings to others. The Holy Father stated clearly that bishops need to assure and promote the positive observance of celibacy.  He asserted that many difficulties arise from an inadequate formation for celibacy and pointed to the many advances in the fields of psychology and pedagogy, which can contribute to the development of better programs of formation.  Paul VI expressed the desire that instructions be drawn up for a program of formation in celibacy.[47]  Celibacy is a gift to which a person should:
 
    
 
   . . . respond with free judgment and total dedication, adapting his own mind and outlook to the will of God who calls him.  Concretely, this divine calling manifests itself in a given individual with his own definite personality structure, which is not at all overpowered by grace.  In candidates for the priesthood, therefore, the sense of receiving this divine gift should be cultivated; so to, a sense of responsibility in their meeting with God, with the highest importance given to supernatural means.[48] 
 
    
 
   1.1.6              Formation in celibacy
 
    
 
                 In describing the program that needed to be developed, Paul VI wrote that it would be important, first, that there always be an examination of the physical and psychological state of each candidate in order to assure the possibility for a coordination of grace and nature.  Those who are found to be unfit should be removed and not encouraged to continue in formation.  The Pope then described those elements which would be necessary for the development of a mature personality.[49]  These would include a discipline of life[50], a relationship of sincerity with the seminary educator[51], the proper exercise of authority by seminary formators[52] so that seminarians may be able to freely choose the celibate state, knowing the truth of the challenges of celibacy, as well as its blessings.  Finally, Paul VI emphasized the importance of seminarians engaging in a life of asceticism.  He defined asceticism as “the deliberate and assiduous practice of those virtues which make man a priest.”[53]  Those virtues include self-denial, humility and obedience, prudence, justice, courage, temperance, a sense of responsibility, fidelity and loyalty in the acceptance of one’s own obligations, a balance between contemplation and action, detachment and poverty of spirit, chastity, and “a serene and secure contact with the world to whose service the young man will dedicate himself for Christ and for his kingdom.”[54]  Every bishop should try to assure that moral certainty can be reached regarding each candidate, i.e., that he is sufficiently mature to take on the challenges of celibacy.  Candidates should be at a point in which they can consciously choose celibacy for the love of Christ.
 
    
 
   1.1.7              Advice to the ordained
 
    
 
                 Acknowledging the many challenges and difficulties of the celibate life, Paul VI then encouraged priests to strive to maintain this virtue.  He recommended meditation and prayer, as well as embracing those ascetical norms consistent with the priesthood.  Priests need to deepen their relationship with Christ and the Church, nourished through their sacramental life and their devotion to Mary.  They can develop a “true spiritual life which alone provides a solid foundation for the observance of celibacy.”[55]  The priest is called to love as Christ loved and not to seek any other fulfillment which is not "sufficiently enlightened or guided by the Spirit.”[56]  The priestly life “requires a truly virile asceticism.”[57]  When he is able to embrace this, a priest finds that he is able to live in celibate chastity peacefully.  The Holy Father encouraged priests to be of support to each other, finding strength in priestly fraternity.  He recommended that those who are able live a life in common and encouraged all priests to recognize their responsibility to love and support their confreres.
 
    
 
   1.1.8              Regarding dispensations and advice to bishops
 
    
 
                 In the final sections of Sacerdotalis Caelibatus, Paul VI addressed the issue of dispensations from the obligations of the priesthood for those who do not wish to continue living a celibate life.  He then gave advice to bishops, faithful, and priests everywhere to embrace this priestly virtue of celibacy, which is a treasure for the whole Church.  He called for hope in quite difficult times.  
 
    
 
   The Church proclaims her hope in Christ; she is conscious of the critical shortage of priests when compared with the spiritual necessities of the world’s population; but she is confident in her expectation which is founded on the infinite and mysterious power of grace, that the high spiritual quality of her ministers will bring about and increase also in their numbers, for everything is possible to God.[58] 
 
    
 
   1.2              A guide to formation in priestly celibacy
 
    
 
                 The Congregation for Catholic Education produced the Instruction in 1974: A Guide to Formation in Priestly Celibacy.  This comprehensive document addressed the meaning of priestly celibacy, goals for seminary training, guidelines for seminary formation, and the nature of the seminary as a center of education.  It highlighted several themes important to the process of formation in priestly celibacy and recommended a personalized approach to sex education, which involves a formative process within the overall course of moral formation.  While A Guide to Formation in Priestly Celibacy does not specify who is to provide this formation, referring only to the “educator,”[59] the emphasis on the need for an individualized approach is certain.
 
    
 
   1.2.1              Foreword
 
    
 
                 A Guide to Formation in Priestly Celibacy begins by outlining general and specific reasons for the creation of this document by the Sacred Congregation for Catholic Education.  First, it asserts that celibacy is a gift that must be fostered in order to bear fruit. “It is the educator’s task, therefore, to cultivate in his students an appreciation for the gift of celibacy, a disposition for its acceptance, a recognition of its presence, and its practice.”[60]  The document considers the subject of formation for celibacy primarily from “the natural aspect in accordance with the principles of education.”[61]  A Guide to Formation in Priestly Celibacy emphasizes that the challenges of celibacy cannot be met “simply on the natural level.”[62]  Spiritual formation is necessary, that is, cooperation with grace, living a life of asceticism, developing an undivided heart devoted solely to Christ and his Church and developing an ever deeper understanding of a life sanctified in Christ.[63]  A Guide to Formation in Priestly Celibacy was written in response to a need for a document that would address celibacy in a manner consistent with the times and informed by the various human sciences of education, psychology, and sociology.  It points to the importance of adapting a program of celibacy to the needs of the local Church and for developing a training program that fits the needs of individual seminarians.  Finally, the document emphasizes the importance of formation for celibacy with those who are considered “normal.”  
 
    
 
   These guidelines are written with the training of normal men in mind, since candidates for the priesthood ought to be normal.  In cases of more or less abnormal persons, a more specialized kind of work has to be undertaken, but, of course, that kind of student must be clearly told that the priestly life is not for him.[64]
 
    
 
   1.2.2              Part I: The meaning of celibacy in contemporary priestly life
 
    
 
   1.2.2.1              Celibacy in the life of the Church
 
    
 
                 Through the sacrament of Holy Orders, a priest is made a representative of Christ as head of the Church and is therefore called to resemble Christ, the Priest, “prolonging the very mission of Christ and bearing witness to Him by an evangelical life.”[65]  The evangelical virtues are both imperatives and graces of priestly consecration.  
 
    
 
   The ministerial priesthood demands a special kind of love, which is called pastoral charity, by which a priest endeavors to give his entire life for the salvation of others.  The ministerial priesthood requires this so that love can be offered to others.  The evangelical counsels are precisely to be of service in this pastoral charity.[66]  
 
    
 
   The specific nature of celibacy is to consecrate the individual to God with an undivided heart.  It involves total commitment of the self to God.  Jesus had demanded much more from the apostles and the other disciples.  He had praised celibacy, embraced for the kingdom of heaven. (Mt 19:12)  The priest shares in the kenosis of Christ. (Phil 2:5-11) Finally, priestly celibacy brings into view, the view of the Church, the promise of the kingdom of God, and it testifies to “the perfect love of the Risen Christ.”[67]  
 
    
 
   1.2.2.2              Priestly celibacy in modern life
 
    
 
                 A Guide to Formation in Priestly Celibacy acknowledges many of the questions raised in modern times regarding the necessity of priestly celibacy.  Many people view celibacy as a sacrifice of a good and a disciplinary choice of the Church.[68]  However, the reasons for celibacy point to a more profound meaning.  A priest is to imitate Christ as the head of the Church and offer himself fully for service to the building up of the Church.  Celibacy is integral to the priest’s life and ministry.[69]  
 
                 The relationship between celibacy and the priesthood can be viewed according to Christological, ecclesiological, and eschatological aspects of celibacy.[70]  From the Christological perspective, the priest is seen as a representative of Christ. From the ecclesiological perspective, priests follow the call of Christ to his apostles to leave everything for the kingdom so that they may experience communion within the Church.  Finally, from the eschatological perspective, the priest testifies to the coming of the kingdom.  
 
                 A Guide to Formation in Priestly Celibacy recognizes contemporary problems with embracing celibacy.  Modern society does not support it as a value.  Many priests feel restricted because of this obligation, and some have chosen to seek compensatory affection.[71]   Given these factors, A Guide to Formation in Priestly Celibacy outlines some presuppositions for training in celibacy.  A person called to celibacy needs to “to develop to human emotional maturity while preserving a life of continence as an expression of apostolic love.”[72]  The document goes on to say that continence “not inspired interiorly by apostolic love, is not the continence of the Gospel.”[73]   A person with appropriate emotional spiritual maturity will not feel a lack of freedom in pursuing a life of celibacy and will see it as a gift and indeed a liberating grace.”[74]  
 
                 “The purpose of seminary formation is to form a responsible and mature man into a faithful and perfect priest.”[75]  A Guide to Formation in Priestly Celibacy suggests that in contemporary society, learning to be mature and responsible is not a given and often requires the intervention and support of educators.
 
    
 
   1.2.3              Part II: Goals of seminary training
 
    
 
   There is a three-fold structure of seminary training, which addresses the need “to form personalities which are integrally human, Christian, and priestly.”[76]    
 
    
 
   1.2.3.1              Formation in human maturity
 
    
 
                 Human maturity involves the harmonious integration of inclinations and values, that is, the development of human freedom, virtue, and self-control, a connection to the community, a mature conscience, and the realization of human potential.[77]  Humans mature through an educational process.  They also experience growth in emotional maturity, that is, in the ability to allow reason to dominate feelings appropriately.  Human maturity includes the ability to achieve an integrated sexuality, overcoming “two immature tendencies, narcissism and homosexuality”[78] in order that sexual maturity can express itself in love, that is, as a gift.  An integrated sexuality leads a person both to offer love as a gift to another and to receive the gift of love from others.  Finally, human maturity is expressed through self-control.  Every person normally feels conflict and tension between various desires, ideas, and urges.  When the person is able to maturely negotiate these conflicts and work towards self-improvement and the actualization of their potential, they are able to reach greater maturity.[79]
 
    
 
   1.2.3.2              Formation in Christian maturity
 
    
 
                 Christian maturity assumes human maturity as its base.  However, the development of the Christian person includes the dimension of faith and growth in his relationship with the Trinity.  The emotional maturity of the Christian develops from the time of baptism, when he begins to share in the life of Jesus Christ affected by the indwelling of the Holy Spirit.  A Christian participates in “a brotherhood and a union of love” and “a communion of life, charity and truth.”[80]  
 
                 The sexual maturity of a Christian includes the development of the virtue of chastity, a natural virtue, which in the Christian “acquires a supernatural dimension.”[81]   Chastity “becomes a gift from God with a power that enables the will not so much to suppress sexual desire as to integrate the sex drive into the entirety of the Christian personality.”[82]  A Guide to Formation in Priestly Celibacy states clearly that the sexual fulfillment normally found in marriage is not a requirement for the emotional or sexual maturity of a Christian, because a person can sublimate his sexuality.[83]
 
                 Finally, Christian self-control entails following the model of suffering given by Jesus Christ and “means to mortify one’s passions for the purpose of being mystically united to Christ crucified.”[84]    
 
    
 
   In the present plan of salvation, the paschal mystery offers a theological and psychological basis for the kind of asceticism which alone seems capable of re-establishing the original harmony in man.  The way of life revealed to us by the Easter mystery inseparably unites putting “renunciation” of some kinds of conduct with genuine “offering” of self, just as the death and resurrection of Jesus are theologically inseparable.[85]
 
    
 
   1.2.3.3              Formation in priestly maturity
 
    
 
                 Formation in priestly maturity is in order that a seminarian may be conformed according to the pastoral character of Christ, since “the principle purpose of seminary formation is to train true pastors of souls.”[86]  The maturity of the priest has a specific quality, which differs from that of what is required simply by human and Christian maturity.[87]  For the priest has a “unique relationship with the body of Christ present in the Holy Eucharist as a principle and a source of the ecclesial community of salvation and its saving mission.”[88]  Priestly maturity calls a man to express love in a particular way: 
 
    
 
   Celibacy chosen “for the sake of the kingdom of heaven” is celibacy proper to the priest.  It is falling in love.  It is possible only for someone who has integrated it into his spiritual life.  It is a matter of choosing exclusively, perpetually, and completely the unique and supreme love of Christ for the purpose of more deeply sharing His lot by the resplendent and heroic logic of a singular and unlimited love for Christ the Lord and for His Church.[89]  
 
    
 
   A priest is able to be a man of warmth for the many people he serves and is able to participate in “true and profound friendships” especially within the priestly fraternity.”[90]  The sexual maturity of the priest expresses itself in his ability to love God in the many people to whom he will minister in a profound way. As other men are called to a natural fatherhood, priests are called to a spiritual fatherhood, which “not being confined to the natural order, is even more responsible and heroic.”[91]  Finally, A Guide to Formation in Priestly Celibacy indicates that the self-control of the priest is something which requires constant effort and is a part of his life-long offering of himself to the Church.  
 
    
 
   1.2.4              Part III: Guidelines for seminary formation
 
    
 
                 A Guide to Formation in Priestly Celibacy begins this section by acknowledging the many difficulties in forming young men for the priesthood, especially in regard to celibate chastity, since this touches on a very sensitive issue in a person’s life.  In addition, there are many differences among individual seminarians.  A Guide to Formation in Priestly Celibacy states that: 
 
    
 
   There is really no adequate or definitive solution to a problem of this sort which remains always open-ended.  There cannot be a final solution because every solution has to depend upon the psychological and physical development of human life, on the rapid environmental and sociological changes in society, and on frequently unforeseeable circumstances.[92]   
 
    
 
   1.2.4.1              Criteria to be followed by the educator
 
    
 
                 Those responsible for seminary formation need to possess an enlightened education and be aware of the complexity of formation for celibacy.  Repressive methods often reinforce bad habits, so formators are encouraged to appeal to the “noblest sentiments” of the seminarians.[93]   They should not be indifferent to indications of sexual misbehavior and at the same time should be able to approach the issue of sexuality in an enlightened way.[94]  Seminary formators need to be careful in approaching the issue of celibacy. They would not want to frighten, coerce, or frustrate an individual in formation.[95]  When a candidate first applies to the seminary, he should undergo an initial psychological assessment, and in some situations, an additional psychological assessment or evaluation may need to take place during the course of formation.[96] 
 
                 A Guide to Formation in Priestly Celibacy states that it is important that a seminary educator be able to guide the sexual education of the seminarian.  This does not involve simply the development of a method of education, but also that the formator know himself and his own human, emotional, and sexual maturity.  
 
    
 
   (Formators) who are entrusted with sex education have to be themselves persons who are sexually mature and balanced.  Even more than a knowledge of method and subject matter, in sex education it is the personality of the educator that really counts.  It is the way he practices what he preaches and the style of life he adopts and lives that matter.[97]
 
    
 
   1.2.4.2              Guidelines for sex education
 
    
 
                 According to A Guide to Formation in Priestly Celibacy, sex education is a formative process that is a part of the more complete process of moral formation. Sex education needs to be directed towards an individual and to be personalized to the needs of that individual.[98]  Integrated into the entire formation process, sex education does not just address problems in the area of sexuality but looks at all of the aspects of life that are connected:  justice, charity, etc.  “Purity, then, must be seen as a part of what a complete human is.”[99]  The environment of the seminary provides a context for sex education in which students learn to engage in healthy friendships, while at the same time prepare for life outside of the seminary.[100]
 
                 Sex education occurs in a dialog with formators.  The seminarian needs to find someone with whom he can speak with confidence.  The task of the seminarian is to be quite open and honest about his experience of sexuality with his formator.  The formator, on his part, needs to make himself available and patiently await the maturity of the seminarian through this process.  “When an educator has created an atmosphere of mutual trust, he will be in a position to conduct a work of discreet, progressive, and personalized instruction which is an important part of training in chastity.”[101]  Conscience formation is an integral part of sex education, i.e., “to train the students to make decisions that are free yet correct, because these alone are what should govern their affective lives.”[102]  Building on what was learned in the school of the family, the formator continues the process of moral training in regard to sexuality.[103]  He should do this in a manner that is modest, i.e., there is no need to speak about sexuality in a way that would inappropriately influence the seminarian towards temptation.[104]  Finally, sex education is an education in love:  
 
    
 
   Human love is not perfect from the start.  It has to develop and become perfect through a long process of growth and purification.  In a child, it is sense-orientated, egoistic, and self-indulgent.  In an adult, it should become spiritual, unselfish, altruistic, self-sacrificing, an image of the kind of love God has for us.[105]  
 
    
 
   Seminarians already have a tremendous potential to show love and affection to others, and this needs to be guided towards developing a love for all people.
 
    
 
   1.2.4.3              Guidelines for training in celibacy
 
    
 
                 It is important that all seminarians are trained primarily in the truth and authenticity of celibacy.  This begins by training the seminarian in the knowledge of conjugal love, for it is precisely this love, expressed in a priestly manner, in which the seminarian will discover the virtue of celibate chastity.  
 
    
 
   Priestly celibacy is not simply to be identified with remaining unmarried or with sexual continence.  It is renunciation of three natural tendencies:  genital function, conjugal love, and natural fatherhood made “for the love of the kingdom of heaven.”  To be a genuine and sincere witness to religious values, it can never be a negation of, or a flight from, sex, but rather it must be the sublimation of sexuality.[106]
 
    
 
   The seminarian needs to reflect consciously on his motives for choosing to be celibate and to be encouraged to grow in having a right attitude towards celibacy.[107]  In the seminary context, he learns to live in solitude while also enjoying the relationships of the fraternal community.  In solitude, he discovers an identity in Christ, which he then shares in the community context.[108]
 
                 A Guide to Formation in Priestly Celibacy mentions several training conditions for the celibate life.  Seminarians need to grow in both natural and supernatural virtues, especially charity.  They need to develop a zeal for growing in the virtue of chastity and become aware of the various “physical, psychological, moral, religious, and emotional dispositions” which affect their ability to truly respond to the call of celibacy.[109]  Seminarians need to realize that the call of celibacy is one that requires their complete devotion and “full freedom of will”.[110]
 
                 Seminarians need to be trained to love other people as Christ did. “It is not sufficient to live a material celibacy.  One must love others in a priestly fashion.”[111]   A Guide to Formation in Priestly Celibacy continues, “Celibacy is a vocation to a special kind of love.  It must be lived in a climate of friendship, and above all else, in friendship with God in Christ.”[112]  Finally, A Guide to Formation in Priestly Celibacy speaks about the relationship between religious fervor and chastity, indicating that students need to develop a solid spiritual life, which will ground the observance of chastity, since celibacy is a choice that will be renewed throughout their life.  They need to make sure that they develop the sincere desire to grow in closeness to Jesus Christ throughout their life.[113]
 
    
 
   1.2.4.4              Training in priestly asceticism
 
    
 
                 The universal call to Christian holiness demands self-denial on the part of the individual.  In the case of a vocation to the priesthood, the seminarian is called to develop a life of asceticism, which is particular to priestly life and which will lead him to be free to love all people as Christ loved them, because “self-denial is the exercise of a kingly power and is necessary to effect the reign of love.”[114]  Priestly asceticism is ordered according to the call to be priest and victim as Christ was.  “It is an invitation to ‘bear in our bodies the suffering of Christ, in order that the life of Christ might be made manifest in us.’”  (2 Cor 4, 10)[115]  As most Christians are called to offer the sacrifice of their lives to each other in the sacrament of matrimony, priests are called to offer their lives in sacrifice as Christ did, who was the spouse of the Church.  It is important that seminarians be encouraged to embrace a life of asceticism, especially given the contemporary “general rejection of mortification.”[116]  Seminarians must “be thoroughly convinced that without a committed asceticism any maturity, be it human, Christian, or priestly is impossible.”[117]  It is “an indispensible condition for growing in participation in the paschal mystery of Christ.”[118]  Growth in self-discipline will lead the seminarian to discover and accept his human limitations and be open to a deepening of faith.[119]
 
    
 
   1.2.4.5              The problem of emotional integrity
 
    
 
                 In this section, A Guide to Formation in Priestly Celibacy tries to address the issue of training in celibacy and the appropriateness of engaging in relationships with women, acknowledging that before Vatican II, the approach to this issue was quite rigid.  It also recognizes that soon after Vatican II, the situation had become too loose.  A Guide to Formation in Priestly Celibacy indicates that seminarians should be taught a theology of chastity and to place a tremendous value on purity and then offers a positive approach to evaluating potential relationships with women.  According to A Guide to Formation in Priestly Celibacy, “the correct course to follow is that of truth and sincerity.”[120]  This is because “such a course will exclude every relationship that is intended to have an advantage for only one of the parties, the other being ‘used’ to accomplish some goal.’”[121]  The seminarian will have many opportunities to interact with both men and women in the course of their seminary formation and afterwards, and they should speak openly with their formators about any attractions that they have in order to obtain the appropriate advice.  In any case, they should “avoid individual relationships, particularly any of a solitary or protracted nature.”[122]
 
                 In their formation for life in a pastoral setting, they need to be prepared to engage in mature relationships with women in order to be effective in their pastoral care.[123]  A Guide to Formation in Priestly Celibacy notes that seminarians need to be wary about having particular friendships, which may “interfere with freedom of heart and universality of love.”[124]   While some may claim that such friendships are “spiritual in nature, ‘the alleged spiritual advantages that a seminarian would like to think he receives from friendships of this nature remain hypothetical and uncertain, while the dangers and difficulties are both significant and real.’”[125]
 
    
 
   1.2.4.6              Difficulties in the process of formation.
 
    
 
                 During adolescence, one task of education is to help young people form healthy ideas regarding sexuality and “its place in the order of values.”[126]  A young man needs to learn to understand his sexual drive from an objective perspective and to recognize tendencies toward self-indulgence that are inconsistent with the actual nature of sexuality as self-donating.
 
                 In addressing the issue of masturbation during adolescence, A Guide to Formation in Priestly Celibacy recommends that formators help young men to develop the appropriate masculine instincts, which assist a person in dominating tendencies toward inappropriate self-indulgence.  They should help young people to look at the causes that lead to the sin of masturbation versus simply condemning the practice itself.  “Fears, threats, physical or spiritual intimidation are best avoided.  These could encourage the formation of obsessions and compromise the possibility of a balanced sexual attitude, making him turn further in on himself instead of opening himself to others.”[127]  The more the young man is able to understand the love of God through prayer and through the example of “the self-sacrificing love of the educator” the more he will be drawn to developing a sexual identity that is mature and focused on the love of other people.[128]
 
                 A Guide to Formation in Priestly Celibacy acknowledges that formation during adolescence requires a good balance between formation in Christian maturity and formation in priestly maturity.  It is only gradually that the adolescent will be able to enter into the more “specific priestly formation.”[129]  A Guide to Formation in Priestly Celibacy recognizes that many people come to the seminary with a vague understanding of their personal motivations.  Over time, they need to be invited to understand the depth of the priestly calling, which includes understanding both the beauty of the theology of matrimony, as well as that of consecrated celibacy.[130]  A Guide to Formation in Priestly Celibacy acknowledges the problem of perseverance in vocations and ties this to “the unwarranted evaluation of the state of consecration to God and the priesthood.”[131]  It is important to challenge seminarians to realize that there is something quite positive to the priestly vocation, which has dimensions that are different from ordinary life, and to accept the sacrifices involved and the nature of this commitment.  Young people need to be prepared to address the many difficulties they will face in adulthood, so that they will not encounter a mid-life crisis while lacking the appropriate preparation.[132]  It is true that the priest will find living alone difficult, as well as the monotony of ministry over time.  Therefore, A Guide to Formation in Priestly Celibacy encourages formators to help priests by forming in them the ability to have patience and live a life of deep faith and spirituality. It encourages priests to learn to find support in community environments.[133] 
 
    
 
   1.2.5              Part IV: The seminary as a center of education              
 
    
 
                 “Every seminary must be such as to ‘intensify in each student the joy of his calling.’”[134]   The atmosphere of a seminary should be that of a fraternal community, which is formative.  In this context, each seminarian will be able to examine freely his vocation to celibacy.  In the community context, the seminarian will experience a variety of interpersonal relationships and friendships.[135]  They will come to maturity when they are able to learn to respect and love each other in these relationships, which are in themselves formative.  Good collaboration between students and formators is essential to the formation process.[136]  A Guide to Formation in Priestly Celibacy suggests that it is important for students to follow a particular rule of life but insists that “the heart of seminary formation is to be found in the influence of the human and Christian relationship, which exists between seminarist and educator.”[137]  This requires that the formator be very present to each seminarian.  According to A Guide to Formation in Priestly Celibacy, “general principles of formation need an individual approach in their application.  There is no such thing as one kind of formation that is suited to all.”[138] 
 
                 A Guide to Formation in Priestly Celibacy describes various elements in the prayer life of those in formation, including Liturgy, meditation, and the development of “a rich, spiritual relationship with God.”[139]   It also encourages the revival of certain forms of piety to meet the contemporary needs of seminarians.  “Today a certain spontaneity is recommended in devotion in which one opens one’s heart to the loving friendship of Christ in an encounter with the heavenly Father.” [140]  Seminarians need to learn the importance of interior prayer, to be formed in “a sense of the Liturgy as a community living of the life of Christ.”[141]  In the process of meditating on the Word of God, one discovers “communion with His life of love, of which His Easter mystery is a central act and the most authentic and powerful expression.”[142]  (Rom 6, 2-11)  Formation in the spiritual life also includes formation through theological studies.  According to A Guide to Formation in Priestly Celibacy, 
 
    
 
   The modern seminarian has a very special need:  what is termed “a living synthesis of faith.”  This is a faith which has to be discovered for oneself and sheds light on one’s daily life, not merely a faith limited to adherence to a number of determined truths, but also the practical exercise of Christian choice and the source of Christian trust in Christ and His Church.  A serious emotional crisis in a priest is almost always preceded by a weakening or dimming of faith.[143]   
 
    
 
                 Seminarians are first taught about the virtue of ecclesial charity in the relationships they enjoy with their formators, “who arouse love among their subjects and witness to this love in their own personal lives.”[144]  Seminarians are also formed in apostolic charity through their experience of community life itself and the call to cooperate fraternally with other seminarians and other members of the diocese.  They need to learn to identify with the charity of Christ and see in the sacrament of ordination a call to live this same love, because “consecration to God cannot be separated from service of the brethren.”[145]
 
                 Formation for the priesthood after Vatican II clearly entails considering the relationship of seminarians to society.  Seminarians need to have an understanding of contemporary society and particularly the world in which they will be working, that is, their particular diocese.  Engaging in interpersonal relationships has a tremendous value for the formation of seminarians.  This was something that began in their families.  A Guide to Formation in Priestly Celibacy indicates that the pastoral formation of families is necessary.  
 
    
 
   The tasks of parents with regard to Church vocations are manifold because they are called to prepare, cultivate, and to support the vocations God gives to their children.  They have to acquire for themselves and their families profound moral and religious values, a deep and convinced spirit of religious practice, exemplary Christian moral conduct, a concern for the Church and its apostolate, a decent education for their children, and a correct concept of what a vocation is.[146]
 
    
 
   Seminarians need to have contact with people in their local parish and in the larger world environment and need to be trained in the use of instruments of social communication.[147]  
 
    
 
   1.2.6              Conclusion
 
    
 
   A Guide to Formation in Priestly Celibacy summarizes itself by highlighting the fact that formation involves a synthesis of nature and grace.  
 
    
 
   The natural conditions which favor the spiritual life can be summed up in the concept of maturity.  To use every effort in order to reach maturity in itself, and to assist others to reach theirs, signifies cooperation with divine grace to construct the spiritual edifice which is a man and, a fortiori, which is a priest.[148]  
 
    
 
   Formators are called to help seminarians grow in the depth of their humanity and to experience its perfection through the grace of God.  
 
    
 
   The training process will be effective in proportion to the degree of attention paid to the individual conditions, be they normal or otherwise, of the candidate.  Only then can one make a human person to a valid instrument for the work of divine grace.[149]  
 
    
 
   1.3              Pastores dabo vobis
 
    
 
                 John Paul II began the apostolic exhortation, Pastores Dabo Vobis, with two chapters that described the challenges of priestly formation and the nature and mission of the priesthood.  In chapter 3, he then wrote about the spiritual life of the priest.  In the section on “Priestly life and the Radicalism of the Gospel”[150] he refers to Lumen Gentium, n. 42, in which the Council stated that: 
 
    
 
   Preeminent among these counsels is that precious gift of divine grace given to some by the Father (cf. Mt. 19:11; 1 Cor. 7:7) in order more easily to devote themselves to God alone with an undivided heart (cf. 1 Cor. 7:32-34) in virginity or celibacy.  This perfect continence for love of the kingdom of heaven has always been held in esteem by the Church as a sign and stimulus of love, and as a singular source of spiritual fertility in the world.”[151]
 
    
 
   According to the Holy Father, chastity takes on its original meaning in the gift of celibacy, that is, when human sexuality is expressed as a service of others and a donation of the self to others.  It is also a sign of “eschatological marriage of Christ with the Church.”[152]  
 
                 The Holy Father stressed the importance of priests understanding the various theological motivations for celibacy and that they recognize that the “ultimate motivation” is “in the link between celibacy and sacred ordination, which configures the priest to Jesus Christ the head and spouse of the Church.”[153]  As celibacy is a gift of God to the priest, it is also a gift of the priest to Christ and the Church.  Therefore, celibacy should not be considered negative in any way, but as a positive embrace of the priestly calling.
 
                 John Paul II then devoted a chapter to the priestly vocation and the Church’s pastoral work before beginning the largest section of Pastores Dabo Vobis: “On the Formation of Candidates for the Priesthood.”[154]  His words on human and spiritual formation are particularly important for my thesis.  The Holy Father asserted that human formation is the basis of all priestly formation.  The priest is called to be a “living image” of Jesus Christ and “should seek to reflect in himself, as far as possible, the human perfection which shines forth in the incarnate Son of God.”[155]  Therefore, seminarians should develop those human qualities which are essential for ministry, i.e., “to love the truth, to be loyal, to respect every person, to have a sense of justice, to be true to their word, to be genuinely compassionate, to be men of integrity and, especially, to be balanced in judgment and behavior.”[156]  The need to develop the mature capacity to relate to other people is rooted in affective maturity, “a significant and decisive factor in the formation of candidates for the priesthood.”[157] 
 
                 According to the Holy Father, “affective maturity presupposes an awareness that love has a central role in the human life.”[158]  In other words, love affects all individuals and all relationships and “is expressed in the ‘nuptial meaning’ of the body, thanks to which a person gives himself to another and takes the other to himself.”[159]  John Paul II wrote that seminarians need to be educated in the development of true friendship, a solid sense of human freedom, and a well-developed moral conscience in order to engage in the depths of relationships rooted in affective maturity.[160]
 
                 In the section on spiritual formation, the Holy Father emphasized the importance of developing the virtue of chastity in order to be prepared to live a life of celibacy:  
 
    
 
   (Priests) renounce marriage for the sake of the kingdom of heaven (cf. Mt 19:12) and hold fast to their Lord with that undivided love which is profoundly in harmony with the New Covenant; they bear witness to the resurrection in a future life (cf. Lk 20:36) and obtain the most useful assistance toward the constant exercise of that perfect charity by which they can become all things to all men in their priestly ministry. [161] 
 
    
 
   Seminarians need to be taught that celibacy is a special gift that requires “a conscious and a free response on the part of their receiver.”[162]
 
                 At the end of this section, the Pope listed criteria he wanted seminaries to follow in forming men for celibacy.  As a foundation for the formation that takes place in the seminary, it is most important that bishops show their concern for formation and chastity and that there is an encouragement of the strengthening of “fraternal life among priests.”[163]  Celibacy then needs to be taught “clearly, without any ambiguities, and in a positive fashion.”[164]  The seminaries should make sure that seminarians possess sufficient psychological and sexual maturity and are embracing a life of prayer and submitting to a process of spiritual direction.  The goal of the spiritual director is clearly defined: 
 
    
 
   The spiritual director should help the seminarian so that he himself reaches a mature and free decision, which is built on esteem for priestly friendship and self-discipline, as well as on the acceptance of solitude and on a physically and psychologically sound personal state.[165] 
 
    
 
    The Holy Father listed as the most important documents for a program of formation the encyclical Sacerdotalis Caelibatus and the A Guide to Formation in Priestly Celibacy by the Sacred Congregation for Catholic Education.  He then wrote that it is important for seminarians to understand the nature of human sexuality in marriage, as well as in the life of celibacy.  Finally, he stated that it is important to educate the lay faithful regarding the importance of celibacy and its meaning in the Church today, so that they will be more supportive and cooperative in the formation of priests.[166]
 
    
 
   1.4              Summary of the magisterial documents
 
    
 
                 This brief review of the most relevant Magisterial teachings on formation for priestly celibacy indicates the need for a process of spiritual direction which appropriately forms seminarians in the virtue of priestly celibacy as described in the above documents.  The theological reasons for celibacy, i.e., desiring to have an undivided heart, for the sake of the Kingdom, as a witness to the resurrection, an incentive to charity, a source of spiritual fecundity, a particular gift, etc., point to a particular kind of love inherent to priestly celibacy, which I will hereon refer to as priestly love, the proper goal for spiritual direction in priestly celibacy.  This thesis will describe a method of spiritual direction modeled on the Spiritual Father who helps seminarians obtain this goal of priestly love.  This method exemplifies an adequate response to the expectations for spiritual direction in priestly celibacy as indicated by Sacerdotalis Caelibatus, A Guide to Formation in Priestly Celibacy, and Pastores Dabo Vobis.
 
   


 
   
 
  
 
 
   
   CHAPTER TWO
 
    
 
   HUMAN QUALITIES 
 
   FOR EMBRACING PRIESTLY CELIBACY
 
    
 
                 Priestly formation is of the integral person, who learns to love with his whole heart, mind and soul.  In considering the various aspects of the person, it is important to begin with the human qualities, for in the words of John Paul II, human formation is the “basis of all priestly formation” and involves the cultivation of a “series of human qualities.”[167]  An accurate review of the human qualities essential to the priestly celibate would entail a lengthy discussion, far exceeding the scope of this present work.  However, those responsible for the formation of priests need to be conscious of the specific anthropology that underlies their theory of seminary formation and to recognize the problems that can occur when formators or those in formation do not approach the process with an appropriate understanding of the dignity of a human person as put forward by the Catholic Church.[168]  Such knowledge will help them to select candidates who are suitable for entering the seminary, provide a theoretical foundation for the formative process, and offer a direction for the proper formation of human qualities essential to the celibate priest.
 
                 St. Leo the Great once proclaimed: “Christian, recognize your dignity and, now that you share in God’s own nature, do not return to your former base condition by sinning.  Remember who is your head and of whose body you are a member.  Never forget that you have been rescued from the power of darkness and brought into the light of the kingdom of God.”[169]  His words initiate the third section of the Catechism of the Catholic Church on “Life in Christ”, which offers the following summary on the concept of human dignity:  
 
    
 
   The dignity of the human person is rooted in his creation in the image and likeness of God (article 1); it is fulfilled in his vocation to divine beatitude (article 2).  It is essential to a human being freely to direct himself to this fulfillment (article 3).  By his deliberate actions (article 4), the human person does, or does not conform to the good promised by God and attested by moral conscience (article 5).  Human beings make their own contribution to their interior growth; they make their whole sentient and spiritual lives into means of this growth (article 6).  With the help of grace they grow in virtue (article 7), avoid sin, and if they sin they entrust themselves as did the prodigal son to the mercy of our Father in heaven (article 8).  In this way they attain to the perfection of charity.[170]
 
    
 
   This section of the Catechism, based on chapter one of Gaudium et Spes, refers to man’s creation in the image of God[171] and his “call to communion with God.”[172]  God desires that every person attain the perfection of charity.  In the case of the celibate priest, this goal is met through an expression of love that is particular to his calling. 
 
                 It is important to keep this specific theological anthropology in mind when examining the various magisterial texts on priestly formation.  The recent documents of the Magisterium on formation in celibacy indicate that the following human qualities are essential to candidates in priestly formation: human freedom, affective maturity, the capacity to relate to others, integrated human sexuality, a well formed conscience, and strength of character.  I will summarize the theological principles in the magisterial texts and refer to other theological and psychological resources in an attempt to describe how each specific human quality contributes to the proper formation of the seminarian.
 
    
 
   2.1              Human freedom
 
    
 
                 Given an abundance of perspectives on the subject of human freedom, it is important to base this discussion on those concepts as presented in the magisterial documents that address formation in priestly celibacy.  In addition, since the definition of freedom from the Catechism of the Catholic Church[173] provides a context that incorporates the various aspects of human freedom presented in Sacerdotalis Caelibatus, A Guide to Formation in Priestly Celibacy, and Pastores Dabo Vobis, I will rely on this in outlining a proper understanding of human freedom as an essential quality for the seminarian both to possess and to develop.
 
                 Sacerdotalis Caelibatus had challenged contemporary objections to continuing the practice of mandatory celibacy as being, in part, due to a program of formation that was considered inadequate and which did not make “sufficient allowance for human liberty.”[174]  As Paul VI pointed out, the New Testament had proposed celibacy “as a free act of obedience to a special spiritual gift.”[175]  He emphasized that celibacy itself is not simply a requirement of Church law but “a freely chosen and perpetual celibacy.”[176]  Celibacy is a gift of God to any individual truly called to the priesthood to which he is “to respond with free judgment and total dedication, adapting his own mind and outlook to the will of God, who calls him.”[177]  In reflecting on the fact that in the period of time preceding this encyclical many were seeking dispensations from the priesthood, Paul VI expressed concern regarding the doubts of many as to “the full freedom and responsibility of the candidate for the priesthood and his fitness for the priestly state.”[178]  
 
                 However, the teaching of Paul VI on the importance of human freedom in choosing a celibate vocation went beyond a simple call to act freely and accept responsibility.  Freedom itself contributes to the beautiful nature of the gift of celibacy.  He asserted that “the free choice of sacred celibacy has always been considered by the Church ‘a symbol of, and stimulus to charity.’”[179]  In fact, in his discussion on the asceticism necessary for formation for the priesthood, Paul VI articulated most clearly the relevance of a choice rooted in human freedom: 
 
    
 
   It will be a demanding asceticism but not a suffocating one which consists in the deliberate and assiduous practice of those virtues which make a man a priest: self-denial in the highest degree—an essential condition if one would follow Christ; humility and obedience as expressions of internal truth and of an ordered liberty; prudence, justice, courage and temperance—virtues without which it is impossible for true and profound religious life to exist; a sense of responsibility, fidelity and loyalty in the acceptance of one’s obligations; a balance between contemplation and action; detachment and a spirit of poverty, which will give tone and vigor to evangelical freedom.[180]  
 
    
 
   In summary, Paul VI emphasized the quality of freedom as essential to embracing a life of charity and living according to the gospel; human freedom not only allows for the choice of priestly celibacy, it shapes the nature and quality of this specific expression of chastity.
 
                 The Second Vatican Council’s pastoral constitution, Gaudium et Spes, greatly influenced the thought of Paul VI regarding the significance of human freedom, having asserted that “only in freedom can man direct himself toward goodness.”[181]  It pointed to the tremendous importance of freedom: “Man’s dignity demands that he act according to a knowing and free choice that is personally motivated and prompted from within, not under blind internal impulse nor by mere external pressure.”[182]  Finally, it indicated its anthropological basis:  “Authentic freedom is an exceptional sign of the divine image within man.”[183] 
 
                 In A Guide to Formation in Priestly Celibacy, the Sacred Congregation for Catholic Education also emphasized the importance of human freedom within the seminarian, who must view celibacy as “an expression of his own free giving.”[184]  They further stated that “a person entering this state of life must not see himself so much taking on a burden as rather receiving a liberating grace.”[185]  They asserted that freedom is an essential element of human maturity, which requires that a person “has acquired a ready and habitual capacity to act freely.”[186]  More importantly, this document also made a strong connection between asceticism and the freedom proper to the priesthood: 
 
    
 
   According to the teaching of the Second Vatican Council, self-denial is the exercise of a kingly power and is necessary to effect the reign of love.  Love and self-denial compliment each other, since self-denial frees man and makes room for love; love, in turn, induces one to self-denial.”[187]
 
    
 
                 John Paul II amply addressed the theme of human freedom in Pastores Dabo Vobis.  He began by pointing to many misconceptions of human freedom, including deterministic theories or those which place an overemphasis on conditioning, as well as theories which encourage “total autonomy” as “the sole and indisputable basis for personal choices.”[188] People who view their relationship with God and others “in an individualistic and self-centered way” misunderstand the beauty and purpose of freedom.[189] According to John Paul II, God freely calls a man to a priestly vocation and desires his free response.  “In vocation there shine out at the same time God’s gracious love and the highest possible exaltation of human freedom—the freedom of following God’s call and entrusting oneself to him.”[190]  
 
                 His Apostolic Exhortation began by highlighting a statement he had made at the conclusion of the Synod of Bishops on priestly formation.  He had said in addressing the subject of the crisis of priestly vocations, “The first answer which the Church gives lies in a total active faith in the Holy Spirit.  We are deeply convinced that this trusting abandonment will not disappoint if we remain faithful to the graces we have received.”[191] The document stressed the importance of freedom in responding to this gift of grace:  “To remain faithful to the grace received!  This gift of God does not cancel human freedom; instead it gives rise to freedom, develops freedom, and demands freedom.”[192]  In addressing the relationship of freedom to the choice of a vocation, John Paul II had connected strong tendencies towards individualism in society and the development in young people of a “distorted sense of freedom.”[193]  “Instead of being understood as obedience to objective and universal truth, freedom is lived out as a blind acquiescence to instinctive forces into an individual’s will power.”[194]  He therefore wanted to articulate a proper understanding of freedom.
 
                 John Paul II qualified freedom with a couple of important adjectives.  First, he referred to interior freedom, that is, freedom which has as its reference “God and his plan.”[195]  Interior freedom is “safeguarded and nourished by evangelical poverty.”[196] Second, he wrote of responsible freedom, which recognizes that choices are made in light of the “grace of discernment”[197] and in relation to “insuring that the gospel is lived fully, expressing its perennial truth in the changing circumstances of life.”[198]  Freedom is much more than an individual choosing to obey in a given moment.  It points to “a deep personal adherence, as a loving gift—or rather as a gift given back to the giver who is God who calls, an oblation.”[199]  The Pope wrote with clarity:  
 
    
 
   Human maturity, and in particular affective maturity, requires a clear and strong training in freedom, which expresses itself in convinced and heartfelt obedience to the “truth of one’s own being”, to the “meaning” of one’s own existence, that is, to the “sincere gift of self” as the way and fundamental content of the authentic realization of self.  Thus understood, freedom requires a person to be truly master of oneself, determined to fight and overcome the different forms of selfishness and individualism which threatens the life of each one, ready to open out to others, generous in dedication and service to one’s neighbor.[200]  
 
    
 
                 It seems clear from the various magisterial documents on human freedom that a seminary candidate is called, not simply to do what he is told or to conform his will in a simplistic sense, but to cooperate with grace.  He participates in a relationship with God that evokes the very self-surrender that will lead to self-transcendence and identification with Christ.  The Catechism of the Catholic Church offers a definition of human freedom that further explains why this quality is so necessary for formation:
 
    
 
   Freedom is the power, rooted in reason and will, to act or not to act, to do this or that, and so to perform deliberate actions on one’s own responsibility.  By free will, one shapes one’s own life.  Human freedom is a force for growth and maturity in truth and goodness; it attains its perfection when directed toward God, our beatitude.[201]  
 
    
 
                 The first important element of this definition is that freedom is a power.  The second is that it is force for growth and maturity, and the third is that it is something that attains its perfection when directed toward God.  Others have referred to these three elements as freedom from, freedom in and freedom for.[202]  Freedom from would include being free from various conditioning mechanisms, that is, having the capacity to do what one desires to do without being limited by internal physiological or psychic forces or external influences.  In the words of Luigi Rulla and colleagues: “One of the essential characteristics of the anthropology of this vocation is a radicalism represented by the person’s capacity to dispose of oneself fully to the point of a complete donation of oneself.”[203]
 
                 Freedom in refers to the force for growth and maturity that allows a person to make choices according to values and following particular truths or following something that is beautiful or good.  Again, Rulla’s words are helpful:
 
    
 
   The call of the Christian to freedom for love (Gal 5:13-14) has its foundation in the Christian’s freedom to let himself be loved by the Spirit, not resisting the Spirit.  This is the freedom which is the necessary condition for man to embrace actively and live self-transcendent values, which, as has been seen, commit man precisely in the freedom and responsibility that he has to transcend himself for theocentric love.[204]
 
    
 
   Freedom for refers to a freedom that involves giving oneself in order to reach a more ultimate goal—what the Catechism would refer to as attaining perfection when such freedom is directed towards God.
 
    
 
   Christian freedom is not just a psychic capacity of making a choice of any kind, but is the possibility of realizing oneself, by choosing that which gives realization and meaning to one’s own life, that is, by choosing the meanings given in the transcendent values of Christ.  In other words, this is not just freedom as self-determination, but is freedom as self-affirmation, fulfilling the capacity for theocentric self-transcendence which man has received from God.  The human self is created to live for meanings and values that are self-transcendent; it is structured for, and oriented towards, such values for theocentric love.[205] 
 
    
 
                 The quality of human freedom demanded of a seminarian will enable him, not only to act freely and choose freely, but also to embrace those values that are consistent with his calling.  Freedom is most complete when it is a response to the gospel and leads to the love of God and the complete donation of self.  The reason why John Paul II had pointed to the absolute necessity of training in freedom was to emphasize that this was not just a “right” a person possesses or merely a capacity within the person, but also that freedom develops within a relationship.  A seminarian matures in freedom in the context of his relationship to the Church and to God.
 
                 In practical terms, in accepting candidates for priestly formation, it would be important not only to rule out those with any major physical, psychological, or social influences that may impede them from fully entering into the process of formation, but also to evaluate whether potential candidates have demonstrated an ability to embrace the values they profess, to engage in a relationship with the Church – often both more diverse and universal than they initially realize, and to participate freely in a process of formation that will inevitably require self-sacrifice.  As a seminarian advances towards ordination, this quality of human freedom will need to mature until the quality of his self-donation and his relationship with the Church take on a truly priestly character.
 
    
 
   2.2              Affective maturity
 
    
 
                 The variety of definitions associated with “affective maturity” complicates a discussion of this human quality.  While various Church documents use the term “affective maturity,”[206] the fields of psychology, philosophy, spiritual theology, and moral theology—not to mention the various perspectives within each field—offer an abundance of contrasting approaches.  I will first review what is contained in the various magisterial documents and then discuss how an adequate understanding of affective maturity can help formators and candidates for the priesthood.
 
                 Optatam Totius, the decree on priestly training by the Second Vatican Council, had noted the importance of the development in seminarians of “a due human maturity.”[207]  Such maturity would express itself in a person’s ability to make sound decisions and evaluate situations correctly.  This maturity is further described as a formation in “strength of character” as well as the development of such virtues as “sincerity of mind, a constant concern for justice, fidelity to one’s promises, refinement in manners, modesty in speech coupled with charity.”[208]
 
                 Sacerdotalis Caelibatus did not offer any specific reflection on affective maturity per se.  However, Paul VI did refer to the important relationship between emotional maturity and the exercise of charity.[209]  
 
                 A Guide to Formation in Priestly Celibacy, written at the request of Paul VI in response to the challenges mentioned in Sacerdotalis Caelibatus, listed as the first presupposition for training in celibacy that the candidate be “allowed to develop to human emotional maturity while preserving a life of continence as an expression of apostolic love.”[210]  According to the Sacred Congregation for Catholic Education, “a well-integrated person knows how to make his reason rule his emotional nature, while the less adjusted a person is, the more his emotions will dominate his rational nature.”[211]    Therefore, a person who is emotionally mature is able to adapt to various situations, that is, to be calm in the face of trouble, appropriately accepting responsibility, and expending effort in solving various problems.  The immature person finds it difficult to adapt.[212]  
 
                 The Sacred Congregation for Catholic Education structured A Guide to Formation in Priestly Celibacy so that it would reflect on each aspect of formation according to what was necessary for 1) the formation of the human person 2) the formation of the Christian and 3) the formation of a priest. In regard to human formation in affective maturity, they pointed out the necessity of gaining self-control in order to maintain an even flow of a person’s “desires, impulses, thoughts, and habits.”[213]  Given the dynamic structure within each candidate for the priesthood, there is a necessity to engage in self-discipline, which allows a person to negotiate the various conflicts and tensions of life.  “He only reaches his full maturity by a gradual and progressive combination of contrasting forces.  There is a tension between a person’s ideals and his drives, and it is exactly in this area that self-control is required if one wants to attain stability, adaptation, and success.”[214]
 
                 In describing formation in Christian maturity, the Congregation pointed out that Christians are called to love all people and to consider themselves in a bond of brotherhood within the Church.  A Christian needs to recognize that despite natural tendencies that may discourage him from being successful in this kind of love, he should try to be faithful.  Acceptance of himself with all of his limitations and weaknesses “is an essential prerequisite for the personal maturing process at all levels.”[215] In describing Christian self-control, the Congregation indicated that “the paschal mystery offers a theological and psychological basis for the kind of asceticism which alone seems capable of re-establishing the original harmony in man.”[216]  This reference to the importance of asceticism captures an significant element of the formation process recommended by Paul VI in Sacerdotalis Caelibatus.  
 
                 Finally, in discussing formation in priestly maturity, the Congregation pointed out the importance of friendships within the priestly fraternity for the emotional development of the priest.[217]  The mature priest is able to embrace a quality of love in which he can truly give of himself “for the sake of the kingdom.”  The document addressed the continuing need for the priest to be self-disciplined and self-controlled, referring to this as “a lifelong offering” that he makes to God in service to the Church.[218]
 
                 In summary, A Guide to Formation in Priestly Celibacy asserted that it is possible to develop in affective maturity while preserving the value of celibacy.  As with all people who strive to be chaste, the seminarian uses his reason to guide his emotions, is self-controlled, and matures according to his specific “dynamic structure.”  Called to love all people, he donates himself in the spirit of the paschal mystery, embracing the asceticism proper to Christian life.  The seminarian also matures through his relationship with the seminary community, which leads him to develop an appreciation for priestly fraternity as a support in embracing the promise of celibacy.
 
                 In Pastores Dabo Vobis, John Paul II pointed out the contemporary problems experienced by young people, who in general struggle with the virtue of chastity: 
 
    
 
   (They) undergo an affective experience, which, instead of contributing to a harmonious and joyous growth in personality which opens them outward in an act of self-giving, becomes a serious psychological and ethical process of turning inward towards self, a situation which cannot fail to have grave consequences on them in the future.  In the case of some young people, a distorted sense of freedom lies at the root of these tendencies.[219] 
 
    
 
   He added later in the document that “human maturity, and in particular, affective maturity, requires a clear and strong training in freedom.”[220]  Key to understanding affective maturity is the “awareness that love has a central role in human life.”[221]  This is why the goal of formation in celibacy is to develop an ability to love that is specifically priestly.                In his discussion on the theology of priestly identity, John Paul II wrote: “The priest is called to be the living image of Jesus Christ, the Spouse of the Church.”[222]  He then added: “In his spiritual life, therefore, he is called to live out Christ’s spousal love toward the Church, his bride. Therefore, the priest’s life ought to radiate this spousal character, which demands that he be a witness to Christ’s spousal love.”[223] As I have mentioned elsewhere, this spousal love “presupposes affective maturity. A candidate for the priesthood should have the ability to love others as Christ loves them.”[224]
 
                 John Paul II went on to say that affective maturity “is a result of an education in true and responsible love.” The Synod of Bishops that preceded this apostolic exhortation had written in its 21st Proposition that “a love for Christ, which overflows into a dedication to everyone, is of the greatest importance in developing affective maturity. Thus the candidate, who is called to celibacy, will find in affective maturity a firm support to live chastity in faithfulness and joy.”[225]  
 
                 In 2008 the Congregation for Catholic Education produced the document entitled “Guidelines for the use of Psychology in the Admission and Formation of Candidates for the Priesthood,” which referred to Pastores Dabo Vobis and the significance it gave to human formation for the priesthood.  
 
    
 
   The priestly ministry, understood and lived as a conformation to Christ, Bridegroom and Good Shepherd, requires certain abilities as well as moral and theological virtues, which are supported by a human and a psychic—and particularly affective–equilibrium, so as to allow the subject to be adequately predisposed for giving of himself in the celibate life, in a way that is truly free in his relations with the faithful.[226]  
 
    
 
   It then proceeded to mention several qualities necessary for affective maturity:  
 
    
 
   the positive and stable sense of one’s masculine identity, and the capacity to form relations in a mature way with individuals and groups of people; a solid sense of belonging, which is the basis of future communion with the presbyterium and of a responsible collaboration in the ministry of the bishop; the freedom to be enthused by great ideals and a coherence in realizing them in everyday actions; the courage to take decisions and to stay faithful to them; a knowledge of oneself, of one’s talents and limitations, so as to integrate them within a self-esteem before God; the capacity to correct oneself; the appreciation for beauty in the sense of “splendor of the truth” as well as the art of recognizing it; the trust that is borne from an esteem of the other person and that leads to acceptance; the capacity of the candidate to integrate his sexuality in accordance with the Christian vision, including and in consideration of the obligation of celibacy.[227]
 
    
 
                 Numerous authors have addressed the topic of affective maturity from a variety of perspectives.[228] I have decided simply to focus on an article by Becattini, whose brief article addressed both psychological and theological perspectives adequately, and then mention some of the specific applications to celibacy made by Cencini.  Becattini posited that affective maturity has evolved in the person who has the capacity to love and to be loved.  If love is viewed as the donation of oneself, then affectivity must develop in the direction of self-giving.  Initially, in fact, love is narcissistic.  A young child has no other center of interest than immediate and complete satisfaction of his or her own needs.  There then follows a period of secondary narcissism in which other persons are also loved, but principally as instruments for one’s own self-satisfaction.  Only later, and not always, does mature love develop.  One passes from a state of receptivity and egocentrism to a more self-giving state—from a possessive orientation towards one of true love—a love for the being of the person loved.  Self-giving is exemplified in respect, altruism, donation, availability, and the acceptance of the other person as a value in himself.  The capacity to love moves a person towards this dimension. 
 
                 According to Becattini, only the mature person knows how to desire what is truly good.  He sincerely desires to be involved with others and has developed the capacity for intimacy in family relationships and friendships.  With no fear of losing himself, of disappearing within a relationship, he knows how to accept others as they are, allowing them freedom without having to impose obligations.  It is a common characteristic of a less mature person to desire to be loved more without disposing himself in love for the other, demonstrating an excessive desire for affection that is not realistic, being difficult to calm down, giving off signs of doubt or anxiety when he attempts to love another.  He may tend to be suffocating, possessive, and always needing to be in close contact with others.  
 
                  Affective maturity also involves the capacity to be loved, to accept the manifestations of sympathy, of being recognized, and of being sincerely and realistically appreciated.  To peacefully receive from others assumes having good self-esteem and security, a sense of one’s own dignity and lovability.    
 
                 Cencini explored the nature of affective maturity for the consecrated celibate.  He took the above concept of self-giving and applies this specifically to a celibate person’s relationship with God, which is a complete and total donation of self for the sake of the Kingdom.[229]  He also applied object relations theory in describing the celibate person’s search for the true good, because this good is discovered in the object of celibate love: God, man, and oneself.[230]  The consecrated celibate loves others and himself in the same way and with the same love that he gives to and receives from God.  Cencini’s book then described the various elements that contribute to freedom and affective maturity for the celibate.[231]
 
                 In summary, the affectively mature person is someone in whom reason generally rules over the passions and in whom the passions themselves serve as a guide towards perfection in charity.  The affectively mature person is free to give and receive love, not centered on himself, but focused on others.  He does not seek his own security and gratification in others and, therefore, can love them for who they are and not for what they offer, without anxiety for receiving but with a desire to be generous in giving.  Such a standard for affective maturity should be used in determining who is admitted to a seminary[232] and as a foundation for guiding seminarians in the process of formation. 
 
                 In practical terms, accepting candidates for priestly formation would necessitate ruling out those who seem emotionally immature.  Potential seminarians should have already experienced success with adapting to challenging situations, accepting personal responsibility for their actions, maintaining self-control and self-discipline, and developing mature interpersonal relationships.  They need to possess good self-knowledge and be open to both giving and receiving love from others.  Candidates should have already begun to demonstrate the ability to be generous and altruistic.  As they advance towards ordination and undergo the process of formation, this quality of affective maturity will need to deepen until their capacity for self-donation and their willingness to embrace a spousal relationship with the Church take on a truly priestly character.
 
    
 
   2.3              The capacity to relate to others
 
    
 
                 A priest should not feel complete by himself.  His vocation necessarily includes relationships with God and the people of the Church.  Presbyterorum Ordinis devoted a whole section to the topic of the relationship of priests with other people. After first referring to the relationship between the priest and his bishop, the document spoke of the relationship of priests with each other. “Priests by virtue of their ordination to the priesthood are united among themselves in an intimate sacramental brotherhood.”[233]  The document encouraged friendship, hospitality, and even the sharing of a common life with other priests.  In addition to their role as pastors, priests share a fraternal relationship with all the baptized:
 
    
 
   Though priests of the New Testament, in virtue of the sacrament of Orders, exercise the most outstanding and necessary office of father and teacher among and for the People of God, they are nevertheless together with all Christ’s faithful, disciples of the Lord, made sharers in his Kingdom by the grace of God’s call.  For priests are brothers among brothers with all those who have been reborn at the baptismal font.[234]  
 
    
 
                 Paul VI reiterated the importance of priestly relationships in Sacerdotalis Caelibatus, suggesting that such relationships, i.e., rooted in a love particular to the priesthood, lead to a deep expression of human love:
 
    
 
   The true, profound reason for dedicated celibacy is, as We have said, the choice of a closer and more complete relationship with the mystery of Christ and the Church for the good of all mankind: in this choice there is no doubt that those highest human values are able to find their fullest expression.[235]
 
    
 
   He asserted the conviction that choosing to be celibate does not indicate a choice against sexual expression or marriage itself but a decision to give oneself in a most perfect way to God and the Church.[236]
 
                 A Guide to Formation in Priestly Celibacy addressed the issue of interpersonal relationships in a practical manner.  It first noted the importance of this capacity as an indication of the ability to be celibate. “It is a sign of celibacy rightly assumed when one can create and maintain worthwhile inter-personal relationships while experiencing the presence of friends even in their absence, refusing to impose oneself on them, and showing that need of them is limited.”[237]  Then it mentioned the importance of formation in helping students to develop “correct and healthy relationship(s) with women.”[238]  Finally, the document introduced the notion of communion, which has been expanded upon by many since then: “Students should be given a taste for the practice of ecclesial and apostolic charity, which is equally a love of Christ, a communion of friendship with superiors and fellow students, and a desire to be cooperative.”[239]
 
                 The Sacred Congregation for Catholic Education also addressed the theological foundations for the priest to be someone who is in relationship with others.
 
    
 
   Human relations . . . are, in their theological aspect, a value in their own right.  The Christian, as an image of God in Christ, is called to live in the world as a new creature.  It is the priest, through his mission of living in charity and friendship, in intimate and fraternal affection and family-like unity, who expresses in himself the true meaning of the new creature in Christ.[240]
 
    
 
                 John Paul II enriched the theological reflections on the need for priests to possess a capacity for relationships with others in Pastores Dabo Vobis.  He wrote:
 
    
 
   The priest's fundamental relationship is to Jesus Christ, head and shepherd. Indeed, the priest participates in a specific and authoritative way in the "consecration/anointing" and in the "mission" of Christ (cf. Lk. 4:18-19). But intimately linked to this relationship is the priest's relationship with the Church. It is not a question of "relations" which are merely juxtaposed, but rather of ones which are interiorly united in a kind of mutual immanence. The priest's relation to the Church is inscribed in the very relation which the priest has to Christ, such that the "sacramental representation" to Christ serves as the basis and inspiration for the relation of the priest to the Church.[241]
 
    
 
   His words also reflected the pastoral nature of these relationships:
 
    
 
   Furthermore, precisely because within the Church's life the priest is a man of communion, in his relations with all people he must be a man of mission and dialogue. Deeply rooted in the truth and charity of Christ, and impelled by the desire and imperative to proclaim Christ's salvation to all, the priest is called to witness in all his relationships to fraternity, service and a common quest for the truth, as well as a concern for the promotion of justice and peace.[242]
 
    
 
   The Holy Father then explicitly connected the quality of the “capacity to relate to others” with the important theme of communion:
 
    
 
   Of special importance is the capacity to relate to others. This is truly fundamental for a person who is called to be responsible for a community and to be a "man of communion." This demands that the priest not be arrogant, or quarrelsome, but affable, hospitable, sincere in his words and heart, prudent and discreet, generous and ready to serve, capable of opening himself to clear and brotherly relationships and of encouraging the same in others, and quick to understand, forgive and console (cf. 1 Tm. 3:1-5; Ti. 1:7-9). People today are often trapped in situations of standardization and loneliness, especially in large urban centers, and they become ever more appreciative of the value of communion. Today this is one of the most eloquent signs and one of the most effective ways of transmitting the Gospel message.[243] 
 
    
 
   This concept has become an important factor in other documents on formation, such as the Program of Priestly Formation by the United States Conference of Catholic Bishops (USCCB), which lists as one quality for a seminarian that he be “a man of communion: a person who has real and deep relational capacities, someone who can enter into genuine dialogue and friendship, a person of true empathy who can understand and know other persons, a person open to others and available to them with a generosity of spirit.”[244]
 
                 Since the emphasis on the capacity to relate to others contains a strong theological element in the documents, it is helpful to consider authors who have attempted a synthesis of both theological and psychological perspectives, such Goya’s Psicologia e Vita spirituale: Sinfonia a Due Mani.  He addressed social maturity from a Christian perspective and observed that each person is unique and original; but without ever losing this originality, he is called to be in communion with others.[245] This capacity to love others and to be with others is demonstrated when a person is able to be tolerant of others, to be mature in the ability to depend appropriately on others and conversely to be appropriately independent of others.  The ability to relate to others is also connected with being able to be loved by others.  He based the capacity to relate to others from the Christian perspective on the principle of mature, fraternal charity.[246]  Christians are called to see others as brothers and sisters in the Father, and they are to live for each other as Jesus did, that is, embracing relationships of forgiveness, being in communion, and being one with others.[247]  
 
                 Goya asserted that the Christian approach to relationships is in the mode of the Trinity.[248]  In other words, having been loved personally by God, they are able then to return this love to be for others, and this is something which takes place within the Church.  In the Trinity, persons make themselves available to each other in relations of equality and of complementarity without losing their specific identity; the believer possesses himself and at the same time is able to make himself more fully available, conscious of being an active member of the mystical body.[249]  Jesus had said in the Gospel of John, “Love one another as I have loved you.”  (Jn. 15:12-17)  Therefore, the need to relate to other people goes beyond simply the human dimension but to that same dimension as transformed by Christ in whom the priest has his identity. 
 
                 It is important to consider the formative quality of friendship.  In an article on “Friendship” in the Dizionario Enciclopedico di Spiritualità, Tommaso Alvarez referred to friendship as a form of human love, a state of love, simultaneous and reciprocal, between two persons.  As such, a primary factor of friendship is not only to give and to receive affection, but to be open to the spirit and goodness of another, to communicate to the other, and to create, in summary, a sphere of spiritual communion.[250] Friendship demands a climate of adaptation and renunciation.  Through friendship, people enrich each other and help each other to let go of defenses and other shortcomings which are no longer necessary.  This is especially true for those who are on the road towards affective maturity.  Once reached, friendship is not only an element of training, difficult to replace, but it is also a positive sign for the formation of the personality in affective maturity and insertion into social life.[251]
 
                 In addressing social relationships, Tullo Goffi continued in this line of thought, suggesting that man is given freedom in order to seek out and acquire, in human dignity, friendship with others.  In fact, man becomes aware that the gift of freedom flourishes within the intimate desire for communion with others that is not coerced.  His life among others helps bring about his personal equilibrium.  It is in mutual relationships that the person is enriched, developing his interior maturity, and walking towards his full development and full externalization of his great, latent potentialities.  On this elementary finding is based the spiritual law:  it is necessary for each person to establish and encourage fraternal union with others.[252]  
 
                 In practical terms, in accepting candidates for priestly formation, it would be important to rule out those who find it difficult to engage in a variety of mature friendships.  Candidates should be sincere, prudent, and discreet in interacting with people, hospitable and tolerant of others.  They need to demonstrate a basic ability for empathy and be quick to understand and to forgive.  Candidates who are overly dependent or independent in character should not be accepted.  They need to demonstrate a desire to engage in mutual relationships and possess the basic attitude of viewing all people as their brothers and sisters in the Lord.  As he advances towards ordination, a seminarian’s capacity for relationships with others will need to mature until the quality of his self-donation and his relationship with the Church take on a truly priestly character, i.e., where he yearns to love as Christ loves and sees his relationship with the Church as an experience of communion.
 
    
 
   2.4              Integrated human sexuality 
 
    
 
                 There is a wide range of opinions regarding what constitutes an integrated human sexuality.  A statement in a psychological evaluation conducted in the United States regarding a candidate’s “sexual integration” can be based on a variety of factors.[253]  While some psychologists might offer a perspective that is basically consistent with that of the Catholic Church, others may assert that a person is sexually integrated simply because he has engaged in a significant amount of sexual activity and, on the other hand, would rule out the possibility for a candidate having an integrated sexuality if he has had no sexual experience with another person.[254]  However, given the principle that the seminarian embracing a celibate vocation needs to engage in a formative sexual process,[255] it is essential that those involved in the process of admissions, formators, and the seminarians themselves adequately address this topic in order to ensure appropriate growth toward an integrated sexuality.[256]  
 
                 Paul VI had addressed the seriousness of the question of an integrated sexuality in Sacerdotalis Caelibatus:
 
    
 
   The priest must not think that ordination makes everything easy for him and screens him once and for all from every temptation or danger. Chastity is not acquired all at once but results from a laborious conquest and daily affirmation. Our world today stresses the positive values of love between the sexes but has also multiplied the difficulties and risks in this sphere. In order to safeguard his chastity with all care and affirm its sublime meaning, the priest must consider clearly and calmly his position as a man exposed to spiritual warfare against seductions of the flesh in himself and in the world, continually renewing his resolution to give an ever increasing and ever better perfection to the irrevocable offering of himself which obliges him to a fidelity that is complete, loyal and real.[257]
 
    
 
                 The Sacred Congregation for Catholic Education wrote about the issue of an integrated sexuality at length in A Guide to Formation in Priestly Celibacy.  They viewed this factor as an essential element of human maturity:  
 
    
 
   Sexuality must be considered as a determining factor in the maturing of the personality.  Sexual maturity represents a vital step in the attainment of psychological adulthood.  Hence, it is necessary to give a proper place to sex in the total picture of a personality in the process of formation.  A mature sexuality, with the characteristics here underlined, cannot be attained without conflict or without sacrifice and difficulty.  A maturing person must always struggle because at every moment he has to make a choice: what need, that is, should he be satisfying along one or other line of his potentialities.[258]
 
    
 
   According to the Congregation, sexual integration includes overcoming “two immature tendencies, narcissism and homosexuality” and advancing to the point at which love is “seen as gift and not a form of selfishness.”[259]  The mature person understands that sex is not only an important human value, but a “capacity for giving pure love, altruistic love.  When such a capacity is sufficiently acquired, an individual becomes capable of spontaneous contacts, emotional self-control and commitment of his free will.”[260]  From the Christian perspective, sex involves much more than the body, encompassing the entire person: body, mind, and soul.  Man is created in the image of God.  Therefore, a person’s sexuality reflects God’s nature.  Sex is a “reality which has a determining role in the way a man matures, both physically and morally and, therefore, in the way a man develops in his resemblance to God.”[261]  Given this basic principle, the Congregation then described a Catholic perspective on an integrated Christian sexuality:
 
    
 
   In Christian education, love means the ability to open one’s self to the needs of one’s neighbor.  It means conquering every form of selfishness.  It means self-giving to others for the sake of others.  Finally, it means active participation in the life of the community.  Christian education holds that this kind of authentic love, which is the vocation of all men, can be lived both in matrimony and in celibacy.  Sexual fulfillment achieved in marriage is not necessary for the emotional formation of the human personality; nor will marriage in itself bring about harmonious development of the emotions.  On the other hand, man is capable of sublimating his sexuality and finding fulfillment in non-sexual emotional relationships.  The virtue that governs the use of sex is chastity.  This is a natural virtue; but in a Christian it acquires supernatural dimension.  Christian chastity leads to sanctity inasmuch as it is part of the supernatural order.  The workings of the theological virtues give a new and higher significance to chastity and even change its very nature.  It becomes a gift from God with a power that enables the will not so much to suppress sexual desires as to integrate the sex drive into the entirety of the Christian personality.”[262]
 
    
 
                 The Congregation then wrote about what is necessary for achieving this form of integration.  Candidates for the seminary need to have begun this personal work and to have an openness and capacity for continuing to grow in this area.  They need to have developed an ability to control sexual urges by entering more fully into the paschal mystery, which “offers a theological and psychological basis for the kind of asceticism which alone seems capable of re-establishing the original harmony in man.” [263]   
 
                 Finally, the Congregation emphasizes the positive, integrated nature of this particular expression of human sexuality, grounded in a love particular to the celibate priest:
 
    
 
   Celibacy, as a personal option made for a higher good, even one completely on the natural level, can result in a fully mature and integrated personality.  This can be even more true when celibacy is chosen for the kingdom of heaven, as can be seen in the lives of many saints and the faithful, who dedicate themselves in a celibate life to the service of God and man, promoting human and Christian progress.  The exclusive nature of a candidate’s choice of priestly celibacy, when he becomes a special possession of God, determines also his duties and particular dedication to the love of God in Christ.  One who chooses virginity in virtue of his determination to give himself exclusively to sharing in the priesthood of Christ is obliged to grow in love of God and his neighbor.  If he does not progress in this love, he is not following his vocation.  There is something sublime in the qualities roused in a man’s heart by natural fatherhood: an altruistic spirit, the assumption of heavy responsibilities, a capacity for love and a dedication enough to make any sacrifice, daily bearing of life’s burdens and difficulties, prudent care for the future, etc.  However, all this is equally true of spiritual paternity.  Moreover, spiritual fatherhood, not being confined to the natural order, is even more responsible and heroic.[264]  
 
    
 
                 In Pastores Dabo Vobis John Paul II connected the theme of an integrated sexuality to the principle of communion mentioned in the above section on the human quality of having a capacity for relationships.  He lamented the attitude in contemporary society in which “sexuality's dignity in service to communion and to the reciprocal donation between persons becomes degraded and thereby reduced to nothing more than a consumer good.”[265]
 
   He emphasized the importance of celibacy “as a genuine sign of and precious service to the love of communion and gift of self to others.”[266] He also connected the theme of celibacy to his teachings on the nuptial meaning of the body.
 
    
 
   This meaning is fully found in virginity which makes evident, even in the renunciation of marriage, the "nuptial meaning" of the body through a communion and a personal gift to Jesus Christ and his Church which prefigures and anticipates the perfect and final communion and self-giving of the world to come: "In virginity or celibacy, the human being is awaiting, also in a bodily way, the eschatological marriage of Christ with the Church, giving himself or herself completely to the Church in the hope that Christ may give himself to the Church in the full truth of eternal life."[267]
 
    
 
   This understanding of sexuality had been developed by John Paul II in his General Audiences on the Theology of the Body[268] from 1979-1984.
 
                 In his work on the Theology of the Body, John Paul II outlined a theological anthropology for human sexuality and addressed how this is expressed in vocations of marriage and celibacy.  He viewed the body as having a transcendent quality: “The body, in fact, and only the body, is capable of making visible what is invisible: the spiritual and the divine. It has been created to transfer into the visible reality of the world the mystery hidden in God, and thus to be a sign of it” (Feb 20, 1980).[269]  Furthermore, he pointed to an essential quality of the human body as a sign of communion:
 
    
 
   Man became the image of God not only through his own humanity, but also through the communion of persons, which man and woman form from the very beginning.  The function of the image is that of mirroring the one who is the model, of reproducing its own prototype.  Man becomes an image of God not so much in the moment of solitude as in the moment of communion.  He is, in fact, “from the beginning” not only an image in which the solitude of one Person, who rules the world, mirrors itself, but also and essentially the image of an inscrutable divine communion of Persons (Nov 14, 1979).[270]  
 
    
 
   The body has a spousal (nuptial) meaning[271] because it has “the power to express love: precisely that love in which the human person becomes a gift and—through this gift—fulfills the very meaning of being and existence.” (January 16, 1980)[272]  The Holy Father went on to state in this audience:
 
    
 
   While Christ reveals to man and woman another vocation, above the vocation to marriage, namely, renouncing marriage in view of the kingdom of heaven, he highlights the same truth about the human person with this vocation.  If a man or woman is capable of making a gift of self for the kingdom of heaven, this shows in turn (and perhaps even more) that the freedom of the gift exists in the human body.  This means that this body possesses a full “spousal” meaning.[273]
 
    
 
   The body also possesses a generative meaning: “masculinity contains in a hidden way the meaning of fatherhood and femininity that of motherhood.” (March 26, 1980)[274]
 
                 John Paul II spoke of how the Genesis account of creation depicted man’s original innocence, the anthropological foundation of the Theology of the Body. (September 12, 1979)[275] He then addressed the theme of the “historical man” who “participates not only in the history of human sinfulness, as a hereditary, and at the same time personal and unrepeatable, subject of this history, but he also participates in the history of salvation, here too as its subject and co-creator.” (September 26, 1979)[276]    Sinfulness in the area of sexuality demonstrates itself when a person experiences erotic desire apart from God’s love or lacking in the quality of self-donation.[277]  However, in Christ Jesus humanity is invited to “overcome concupiscence, even in the exclusively inner movements of the human heart.”(July 21, 1982)[278]  The Holy Father spoke of the “hope of victory over sin, which can be called the hope of everyday.”[279]
 
    
 
   In his everyday life, man must draw from the mystery of the redemption of the body the inspiration and strength to overcome the evil that is dormant in him in the form of the threefold concupiscence.[280]  Man and woman, bound in marriage, must daily undertake the task of the indissoluble union of the covenant they made with each other.  In addition, men and women who have voluntarily chosen continence for the kingdom of heaven must give a daily living witness of faithfulness to such a choice.[281]
 
    
 
                 Another important resource for understanding an integrated sexuality is the Catechism of the Catholic Church, which devotes a whole section to the vocation of chastity. [282] 
 
    
 
   Chastity means the successful integration of sexuality within the person and thus the inner unity of man in his bodily and spiritual being. Sexuality, in which man's belonging to the bodily and biological world is expressed, becomes personal and truly human when it is integrated into the relationship of one person to another, in the complete and lifelong mutual gift of a man and a woman. The virtue of chastity therefore involves the integrity of the person and the integrality of the gift.[283]
 
    
 
   The integrity of the person refers to the fact that his values and behaviors are consistent.  He does not profess a certain way of life and live another.  This requires “an apprenticeship in self-mastery which is a training in human freedom. The alternative is clear: either man governs his passions and finds peace, or he lets himself be dominated by them and becomes unhappy."[284]  Such an apprenticeship involves growing in self-knowledge, practicing an appropriate asceticism, obeying the commandments and laws of the Church, living a life of virtue (especially temperance), and faithfulness to prayer.[285]  Since chastity is a moral virtue, it is “acquired by human effort” and is the “fruit and seed of morally good acts,” disposing “all the powers of the human being for communion with divine love.”[286]  However, the Catechism also states that it is “a gift from God, a grace, a fruit of spiritual effort.”[287] 
 
                 The integrality of the gift of self refers to the fact that chastity leads the person to order his sexuality in such a way as to “become a witness to his neighbor of God's fidelity and loving kindness.”[288]  It expresses itself in Christian friendship.  There are various forms of chastity.  “All the baptized are called to chastity. The Christian has ‘put on Christ,’ the model for all chastity. All Christ's faithful are called to lead a chaste life in keeping with their particular states of life.”[289]  Some live chastity in the state of consecrated celibacy, while others are married or single.
 
                 The Catechism then lists specific offenses against chastity, clearly stating the Church’s teaching on the following actions: entertaining lustful thoughts and feelings, masturbation, fornication, the use of pornography, prostitution, rape (including child abuse), and homosexual activity.[290] 
 
                 In practical terms, in accepting candidates for priestly formation, it would be important to rule out those who have engaged in any form of rape as well as those who have “deep-seated homosexual tendencies.”[291] Potential seminarians should not have participated in sexual activity with another person during the three years preceding entrance to a seminary, and should be free from any addiction to pornography or masturbation.[292]  In addition, candidates need to demonstrate a mature ability to love others and be free of any significant narcissistic tendencies.[293]  They are generally able to maintain self-control over their sexual drives and sincerely want to live in perfect continence.[294]  They are learning to sublimate their sexual desires.   As he advances towards ordination, a seminarian’s sexual integration will need to mature until the quality of his self-donation and his relationship with the Church take on a truly priestly character.   He needs to see his sacrifice as a participation in the paschal mystery, to desire to live in continence for the sake of the Kingdom, and to cherish his calling to spiritual fatherhood.[295]
 
    
 
   2.5              A well formed conscience
 
    
 
                 In Sacerdotalis Caelibatus Paul VI emphasized the importance of conscience formation for seminarians: “The complete education of the candidate for the priesthood should be directed to help him acquire a tranquil, convinced and free choice of the grave responsibilities which he must assume in conscience before God and the Church.”[296]  The description of conscience had been presented beautifully in the document Gaudium et Spes:
 
    
 
   In the depths of his conscience, man detects a law which he does not impose upon himself, but which holds him to obedience. Always summoning him to love good and avoid evil, the voice of conscience when necessary speaks to his heart: do this, shun that. For man has in his heart a law written by God; to obey it is the very dignity of man; according to it he will be judged. Conscience is the most secret core and sanctuary of a man. There he is alone with God, Whose voice echoes in his depths. In a wonderful manner conscience reveals that law which is fulfilled by love of God and neighbor. In fidelity to conscience, Christians are joined with the rest of men in the search for truth, and for the genuine solution to the numerous problems which arise in the life of individuals from social relationships. Hence the more right conscience holds sway, the more persons and groups turn aside from blind choice and strive to be guided by the objective norms of morality. Conscience frequently errs from invincible ignorance without losing its dignity. The same cannot be said for a man who cares but little for truth and goodness, or for a conscience which by degrees grows practically sightless as a result of habitual sin.[297]
 
    
 
                 The Sacred Congregation for Catholic Education also emphasized the importance of conscience formation in A Guide to Formation in Priestly Celibacy, including in its list of those qualities of a mature person: “one whose conduct obviously follows his conscience.”[298]  They addressed the need for continuing conscience formation: “A young person at the beginning of his life cannot be left alone; he needs direction, stability of judgment, and firmness of will.  The problem, however, is that this same young man is often unstable and resists help.”[299]  In light of this, they emphasize that the seminary formator’s “task is not only to teach, but, above all, to help form consciences.  He has to train the students to make decisions that are free yet correct, because these alone should govern their affective lives.”[300]
 
                 It is important to note that in Pastores Dabo Vobis John Paul II discussed the human conscience under the section on human formation in recognition of the fact that this quality is common to all people, though enhanced through a life of faith.  He recognized the problem common in contemporary society of an often misguided understanding of human conscience.
 
    
 
   An increasing number of Christians seem to have a reduced sensitivity to the universality and objectivity of the doctrine of the faith because they are subjectively attached to what pleases them; to what corresponds to their own experience; and to what does not impinge on their own habits. In such a context, even the appeal to the inviolability of the individual conscience – in itself a legitimate appeal – may be dangerously marked by ambiguity.[301]
 
    
 
   He recalled the definition of conscience in Gaudium et Spes when he wrote about a vocation as “a fathomless mystery involving the relationship established by God with human beings in their absolute uniqueness, a mystery perceived and heard as a call which awaits a response in the depths of one's conscience.”[302]
 
    
 
                 The Holy Father also highlighted the importance of conscience formation in seminarians:
 
    
 
   Intimately connected with formation to responsible freedom is education of the moral conscience Such education calls from the depths of one's own "self" obedience to moral obligations and at the same time reveals the deep meaning of such obedience. It is a conscious and free response, and therefore a loving response, to God's demands, to God's love. "The human maturity of the priest – the synod fathers write – should include especially the formation of his conscience. In order that the candidate may faithfully meet his obligations with regard to God and the Church and wisely guide the consciences of the faithful he should become accustomed to listening to the voice of God, who speaks to him in his heart, and to adhere with love and constancy to his will."[303]
 
    
 
                 The Catechism of the Catholic Church offers a practical definition of the conscience:
 
    
 
   Conscience is a judgment of reason whereby the human person recognizes the moral quality of a concrete act that he is going to perform, is in the process of performing, or has already completed. In all he says and does, man is obliged to follow faithfully what he knows to be just and right. It is by the judgment of his conscience that man perceives and recognizes the prescriptions of the divine law.[304]
 
    
 
    In addition, the Catechism points to an essential aspect of conscience to be considered in admitting candidates and forming seminarians, for human persons are called not only to follow the dictates of their conscience, but also to develop “uprightness of moral conscience.”[305] 
 
    
 
   Conscience includes the perception of the principles of morality (synderesis); their application in the given circumstances by practical discernment of reasons and goods; and finally judgment about concrete acts yet to be performed or already performed. The truth about the moral good, stated in the law of reason, is recognized practically and concretely by the prudent judgment of conscience. We call that man prudent who chooses in conformity with this judgment.[306]
 
    
 
                 Then Cardinal Joseph Ratzinger addressed the topic of conscience during a workshop for the bishops of the United States in 1991, offering some clarity regarding the relationship between these two aspects of conscience.[307]   He maintained that problems have often arisen when these two aspects were either not clearly distinguished or their connection was overlooked.  He referred to these two aspects as anamnesis and conscientia.[308] According to Ratzinger, anamnesis is that quality within man described in Romans 2:14ff. “When Gentiles who have not the law do by nature what the law requires, they are a law to themselves, even though they do not have the law. They show that what the law requires is written on their hearts while their conscience also bears witness." In other words, the conscience is integral to every person’s nature.
 
    
 
   This means that the first so-called ontological level of the phenomenon conscience consists in the fact that something like an original memory of the good and true (they are identical) has been implanted in us, that there is an inner ontological tendency within man, who is created in the likeness of God, toward the divine. From its origin, man's being resonates with some things and clashes with others. This anamnesis of the origin, which results from the god-like constitution of our being, is not a conceptually articulated knowing, a store of retrievable contents. It is, so to speak, an inner sense, a capacity to recall, so that the one whom it addresses, if he is not turned in on himself, hears its echo from within. He sees: That's it! That is what my nature points to and seeks.[309]
 
    
 
   This anamnesis, however, needs to mature, often with the help of others who, without imposing their own ideals, simply bring “to fruition what is proper to anamnesis, namely its interior openness to the truth.”[310] Ratzinger emphasized the important connection between anamnesis and the true good, for the “Christian memory, to be sure, is always learning, but proceeding from its sacramental identity, it also distinguishes from within between what is a genuine unfolding of its recollection and what is its destruction or falsification.”[311] 
 
                 Ratzinger proceeded to discuss the second level of conscience, i.e., judgment and decision.  While acknowledging the truth that “even the erroneous conscience binds”[312] and St. Paul’s teaching that a person must act according to his convictions (Rom 14:23), he offered the following clarification:
 
    
 
   But this fact—that the conviction a person has come to certainly binds in the moment of acting—does not signify a canonization of subjectivity. It is never wrong to follow the convictions one has arrived at—in fact, one must do so. But it can very well be wrong to have come to such askew convictions in the first place, by having stifled the protest of the anamnesis of being. The guilt lies then in a different place, much deeper—not in the present act, not in the present judgment of conscience, but in the neglect of my being that made me deaf to the internal promptings of truth.[313] 
 
    
 
   In other words, conscience necessarily requires allowing the grace of God to speak to one’s heart, accepting not only the wisdom of God but the “expiation that allows the guilt to vanish and makes truth at last truly redemptive. It is the longing for a truth that does not just make demands of us, but also transforms us through expiation and pardon.”[314] 
 
                 Ratzinger commented on the profound nature of Christian anamnesis with the following words:
 
    
 
   This is the real innovation of Christianity:  The Logos, the truth in person, is also the atonement, the transforming forgiveness above and beyond our capability and incapability. Therein lies the real novelty upon which the larger Christian memory is founded and which indeed, at the same time, constitutes the deeper answer to what the anamnesis of the Creator expects of us. Where this center of the Christian message is not sufficiently expressed and appreciated, truth becomes a yoke that is too heavy for our shoulders, from which we must seek to free ourselves. But the freedom gained thereby is empty. It leads into the desolate land of nothingness and disintegrates of itself. Yet the yoke of truth in fact became "easy" (Mt 11:30) when the Truth came, loved us, and consumed our guilt in the fire of his love. Only when we know and experience this from within will we be free to hear the message of conscience with joy and without fear.[315]
 
    
 
                 John Paul II explored the issue of conscience in the 1993 encyclical, Veritatis Splendor.  He, too, addressed the importance of the relationship between the practical judgment of conscience and awareness of the truth:
 
    
 
   Consequently in the practical judgment of conscience, which imposes on the person the obligation to perform a given act, the link between freedom and truth is made manifest. Precisely for this reason conscience expresses itself in acts of "judgment" which reflect the truth about the good, and not in arbitrary "decisions". The maturity and responsibility of these judgments--and, when all is said and done, of the individual who is their subject--are not measured by the liberation of the conscience from objective truth, in favour of an alleged autonomy in personal decisions, but, on the contrary, by an insistent search for truth and by allowing oneself to be guided by that truth in one's actions.[316]
 
    
 
   He asserted the importance of conscience formation, since people need to follow not only a conscience formed according to principles of Natural Law, but to possess a heart “converted to the Lord and to the love of what is good which is really the source of true judgments of conscience.”[317]   He wrote of the necessity of a "‘connaturality’ between man and the true good. Such a connaturality is rooted in and develops through the virtuous attitudes of the individual himself: prudence and the other cardinal virtues, and even before these the theological virtues of faith, hope and charity.”[318] 
 
                 The importance of conscience formation is clear; it leads to appropriate human and spiritual growth.  
 
    
 
   The relationship between man's freedom and God's law, which has its intimate and living centre in the moral conscience, is manifested and realized in human acts. It is precisely through his acts that man attains perfection as man, as one who is called to seek his Creator of his own accord and freely to arrive at full and blessed perfection by cleaving to him. Human acts are moral acts because they express and determine the goodness or evil of the individual who performs them. They do not produce a change merely in the state of affairs outside of man but, to the extent that they are deliberate choices, they give moral definition to the very person who performs them, determining his profound spiritual traits.[319] 
 
    
 
   A person’s actions cannot be considered morally good or evil based solely on the intention of the individual, but because it is in harmony with the true good of the person, i.e., in conformity with every person’s “ultimate end, the supreme good, God himself.”[320]
 
                 The Holy Father then asked the question, “But on what does the moral assessment of man's free acts depend? What is it that ensures this ordering of human acts to God? Is it the intention of the acting subject, the circumstances--and in particular the consequences--of his action, or the object itself of his act?”[321]  After reflecting on these three possibilities, he asserted quite clearly that the “The morality of the human act depends primarily and fundamentally on the "object" rationally chosen by the deliberate will.”[322] 
 
    
 
   The reason why a good intention is not itself sufficient, but a correct choice of actions is also needed, is that the human act depends on its object, whether that object is capable or not of being ordered to God, to the One who "alone is good", and thus brings about the perfection of the person. An act is therefore good if its object is in conformity with the good of the person with respect for the goods morally relevant for him. Christian ethics, which pays particular attention to the moral object, does not refuse to consider the inner "teleology" of acting, inasmuch as it is directed to promoting the true good of the person; but it recognizes that it is really pursued only when the essential elements of human nature are respected. The human act, good according to its object, is also capable of being ordered to its ultimate end. That same act then attains its ultimate and decisive perfection when the will actually does order it to God through charity.[323]
 
                 
 
                 In practical terms, in accepting candidates for priestly formation, it would be important to ascertain whether they are prudent in judgment and strive to follow what they know to be just and right.  They need to recognize the moral quality of decisions and to be guided by objective norms.  Candidates need to be open to the process of conscience formation and be able to distinguish the difference between the principle of following one’s conscience and that of subjectivity. They should be humble enough to admit that their knowledge of the truth is still developing and to dispose themselves to the advice, directions, and teachings of their formators, who have been appointed by their Ordinaries.  As they advance towards ordination, conscience formation will enable them to make free yet correct decisions, which are ordered to the true good, which is God.  Truth will not seem a burden to them.
 
    
 
   2.6              Strength of character
 
    
 
                 In the decree on priestly training, Optatam Totius, the Second Vatican Council touched on the topic of virtue or strength of character:
 
    
 
   They are to be formed in strength of character, and, in general, they are to learn to esteem those virtues which are held in high regard by men and which recommend a minister of Christ. Such virtues are sincerity of mind, a constant concern for justice, fidelity to one's promises, refinement in manners, modesty in speech coupled with charity.[324]
 
    
 
   Paul VI developed this theme further in Sacerdotalis Caelibatus, connecting the development of virtue with an asceticism that is proper to those aspiring to the priesthood:  
 
    
 
   It will be a demanding asceticism but not a suffocating one which consists in the deliberate and assiduous practice of those virtues which make a man a priest: self-denial in the highest degree—an essential condition if one would follow Christ; humility and obedience as expressions of internal truth and of an ordered liberty; prudence, justice, courage and temperance—virtues without which it is impossible for true and profound religious life to exist; a sense of responsibility, fidelity and loyalty in the acceptance of one’s obligations; a balance between contemplation and action; detachment and a spirit of poverty, which will give tone and vigor to evangelical freedom; chastity, the result of a persevering struggle, harmonized with all the other natural and supernatural virtues; a serene and secure contact with the world to whose service the young man will dedicate himself for Christ and for His kingdom.[325]
 
    
 
   He also wrote of “priestly virtue” as “a treasure that belongs to the whole Church,”[326] encouraging the People of God to pray for the continuing enrichment of the Church through this virtue.
 
                 In A Guide to Formation in Priestly Celibacy, the Sacred Congregation for Catholic Education addressed the theme of virtue in outlining essential concepts of human maturity, indicating that a seminarian should be “a man who has integrated his developed human potential with habits of virtue.”[327] They recommended that seminarians should “grow in all the natural and supernatural virtues”[328] and that formators should help seminarians come to an understanding of “how all the virtues are organically linked together through charity, which is at the root of all virtuous living.”[329]
 
                 In Pastores Dabo Vobis, John Paul II returned to the approach of his predecessor, Paul VI, in identifying the development within seminarians of virtue that is proper to the priest.   He began with a discussion on pastoral charity, "the virtue by which we imitate Christ in his self-giving and service. It is not just what we do, but our gift of self, which manifests Christ's love for his flock."[330]  The Holy Father then described the spiritual life of the priest, who develops specific virtues:
 
    
 
   This ministry demands of the priest an intense spiritual life, filled with those qualities and virtues which are typical of a person who "presides over" and "leads" a community, of an "elder" in the noblest and richest sense of the word: qualities and virtues such as faithfulness, integrity, consistency, wisdom, a welcoming spirit, friendliness, goodness of heart, decisive firmness in essentials, freedom from overly subjective viewpoints, personal disinterestedness, patience, an enthusiasm for daily tasks, confidence in the value of the hidden workings of grace as manifested in the simple and the poor (cf. Ti. 1:7-8).[331]
 
    
 
   He then commented on how priestly virtue testifies to the radicalism of the Gospel, specifically through embracing the evangelical counsels of poverty, chastity, and obedience. 
 
    
 
   Within and as a manifestation of the radicalism of the Gospel one can find a blossoming of many virtues and ethical demands which are decisive for the pastoral and spiritual life of the priest, such as faith, humility in relation to the mystery of God, mercy and prudence. A particularly significant expression of the radicalism of the Gospel is seen in the different "evangelical counsels" which Jesus proposes in the Sermon on the Mount (cf. Mt. 5-7), and among them the intimately related counsels of obedience, chastity and poverty. The priest is called to live these counsels in accordance with those ways and, more specifically, those goals and that basic meaning which derive from and express his own priestly identity.[332]
 
    
 
   His words on the virtue of chastity echoed those of Ratio Fundamentalis Institutionis Sacerdotalis: “It colors all human relations and leads ‘to experiencing and showing...a sincere, human, fraternal and personal love, one that is capable of sacrifice, following Christ's example, a love for all and for each person.’"[333]
 
                 The Catechism of the Catholic Church provides an excellent summary of Church teaching on the virtues.[334]  It defines virtue as “an habitual and firm disposition to do the good. It allows the person not only to perform good acts, but to give the best of himself. The virtuous person tends toward the good with all his sensory and spiritual powers; he pursues the good and chooses it in concrete actions.”[335]  It is important to distinguish a virtue from a value.  One can claim to possess a particular value and to hold it in common with others.  However, a virtue is expressed in concrete actions.  A seminarian, like most people, will attest to a number of values; however, the quality necessary for the priesthood involves living out such values.  Luigi Rulla and his colleagues have referred to this as the internalization of values.[336]  
 
                 The Catechism delineates how a person is to live Christian values or be virtuous, for “human virtues are firm attitudes, stable dispositions, habitual perfections of intellect and will that govern our actions, order our passions, and guide our conduct according to reason and faith. They make possible ease, self-mastery, and joy in leading a morally good life. The virtuous man is he who freely practices the good.”[337]  It distinguishes moral virtues, which “are acquired by human effort”,[338] from theological virtues, which “adapt man's faculties for participation in the divine nature.”[339] They are the fruit and seed of morally good acts; they dispose all the powers of the human being for communion with divine love.  At this point in my discussion I will focus primarily on the moral virtues, examining the theological virtues more thoroughly in the following chapter.
 
                 The four cardinal virtues, named as such because they “play a pivotal role” are prudence, justice, fortitude, and temperance.[340] Their description in the Catechism is as follows:
 
    
 
   Prudence is the virtue that disposes practical reason to discern our true good in every circumstance and to choose the right means of achieving it; it guides the other virtues by setting rule and measure. It is prudence that immediately guides the judgment of conscience. [341]
 
    
 
   Justice is the moral virtue that consists in the constant and firm will to give their due to God and neighbor. Justice toward God is called the "virtue of religion." Justice toward men disposes one to respect the rights of each and to establish in human relationships the harmony that promotes equity with regard to persons and to the common good.[342]
 
    
 
   Fortitude is the moral virtue that ensures firmness in difficulties and constancy in the pursuit of the good. It strengthens the resolve to resist temptations and to overcome obstacles in the moral life. The virtue of fortitude enables one to conquer fear, even fear of death, and to face trials and persecutions. It disposes one even to renounce and sacrifice his life in defense of a just cause.[343] 
 
    
 
   Temperance is the moral virtue that moderates the attraction of pleasures and provides balance in the use of created goods. It ensures the will's mastery over instincts and keeps desires within the limits of what is honorable. The temperate person directs the sensitive appetites toward what is good and maintains a healthy discretion.[344]
 
    
 
   According to the Catechism, people acquire human virtues through education, by engaging in particular behaviors, and through perseverance.  However, this is always in cooperation with God’s grace.
 
                 In practical terms, in accepting candidates for priestly formation, it would be important to evaluate whether they possess attitudes and dispositions that are consistent with priestly virtue.  Are they faithful to their promises, responsible, loyal, and men who seek to be of service?  Do they express Christian values through concrete actions? In addition to assessing the blossoming of the cardinal virtues in potential candidates, one could also ascertain whether they possess the qualities mentioned above in Pastores Dabo Vobis: “faithfulness, integrity, consistency, wisdom . . . .”[345]  As they advance towards ordination, seminarians will need to mature in virtue to the point at which their lives express “self-denial in the highest degree,”[346] living according to the radicalism of the Gospel and freely practicing the good.
 
    
 
   2.7              Conclusion
 
    
 
                 In a world that does not hesitate to express serious doubt at the possibility for a celibate to enjoy deep relationships, an integrated sexuality, the fullness of freedom, and a rich emotional maturity, the Church in her Wisdom continues to marvel at the divine gift of celibacy.  As I noted at the beginning of this chapter, the words of St. Leo the Great remind us of the basis of human dignity: that Christ is our head, and our body is the Church.  Each essential human quality blossoming in the life of a seminarian contributes to the fulfillment of his Christian dignity and the development of his priestly character.
 
                 The seminarian is called to the perfection of charity, to a spousal love of the Church, to spiritual paternity, and to communion.  He is invited to embrace a life of asceticism, entering into the paschal mystery.  He desires to commit himself to poverty and obedience, in addition to celibate chastity.
 
                 Therefore, it is important that those who screen candidates for admissions consider whether potential seminarians have the requisite human qualities.  Each section of this chapter has ended with a description of concrete factors that indicate the presence of a particular human quality.  In addition, seminary formators need to consider the nature of each particular quality when perfected, so that they may help the seminarian to work toward the perfection of charity in a manner that is particular to the priest.
 
    
 
   9
 
  
 
  


 
 
   
   CHAPTER THREE
 
    
 
   SPIRITUAL QUALITIES FOR PRIESTLY LOVE
 
    
 
                 St. Clement of Alexandria asserted in the Stromata: “There is nothing meritorious about abstinence from marriage unless it arises from love to God.”[347]  A Guide to Formation in Priestly Celibacy offered a similar thought: “Continence, when it is not inspired interiorly by apostolic love, is not the continence of the Gospel.”[348]  Candidates for the priesthood need to possess much more than a general disposition for continence and a readiness to embrace the celibate state, for the Church calls them to love in a manner that is particular to the priesthood.  Continence alone “is not a perfect virtue . . . (but) only a step towards the perfect virtue of chastity.”[349]  Therefore, striving towards the virtue of celibate chastity for the priesthood includes formation in the theology underlying priestly celibacy and the development of certain spiritual qualities.
 
                 The Sacred Congregation for Catholic Education noted in their letter after the visitation of college seminaries in the United States in the mid-1980’s: 
 
    
 
   Every college seminary is treating formation for priestly celibacy in a responsible way, usually in conferences or in special workshops with follow-up individual spiritual direction.  However, it seems to us that the theological rationale for celibacy needs to be more systematically and fully presented to the students so that they can appropriate the theological motivation for asceticism of priestly celibacy based on the example of Our Lord himself.  The present emphasis on the discipline and questions of psychosexuality and affectivity have their place, but the foundation needs to be better secured.[350]
 
    
 
   This letter supplemented an earlier letter regarding the visitation of free-standing  theologates in the U.S., which had also commended the use of conferences and workshops, “especially when they find their focus in the personal example of the celibate Lord himself, when they explore its spiritual dimension and pragmatic considerations.”[351]  However, the assertion regarding the need to address the theological underpinnings of celibacy more thoroughly in formation is noteworthy, since this was emphasized clearly in Pastores Dabo Vobis, written just a few years later:
 
    
 
   The spiritual formation of one who is called to live celibacy should pay particular attention to preparing the future priest so that he may know, appreciate, love and live celibacy according to its true nature and according to its real purposes, that is, for evangelical, spiritual and pastoral motives. The virtue of chastity is a premise for this preparation and is its content. It colors all human relations and leads "to experiencing and showing...a sincere, human, fraternal and personal love, one that is capable of sacrifice, following Christ's example, a love for all and for each person."[352]
 
    
 
   In the following sections of this chapter I will address central themes of the theology of priestly celibacy in order to articulate more clearly those spiritual qualities which need to be developed within seminarians during the process of formation.
 
    
 
   3.1              An undivided love for God  
 
    
 
                 Two Scripture passages commonly cited by the Magisterium in reference to a theology of celibacy are Matthew 19:12, in which Jesus speaks of some men being called to become “eunuchs for the sake of the kingdom of Heaven”, and 1 Corinthians 7:35, in which St. Paul invites Christians who are able to embrace a life of virginity in order to give their “undivided attention to the Lord.”[353]  Both readings suggest that God desires to be at the center of the life of the priest, his sole passion.  As Paul VI summarized in Sacerdotalis Caelibatus: “Like Christ Himself, His minister is wholly and solely intent on the things of God and the Church.”[354]   
 
                 Given this need for an undivided love for God, it logically follows that the celibate life would nurture this.   St. Augustine pursued this line of thought in his Confessions, when he wrote about continence as a disposition that leads a person to experience an undivided love for God: “For by self-restraint, verily, we are bound back together into wholeness, whereas we had been splintered in many ways.  For he loves You too little who loves anything else with You which he does not love for You."[355]  Raniero Cantalamessa, O.F.M.Cap., has also stressed the importance of virginity in testifying to an undivided love for God in his book, Virginity: A Positive Approach to Celibacy for the Sake of the Kingdom of Heaven: 
 
    
 
   This unity is what Jesus calls "purity of heart," and it is realized most of all at the level of the will. It consists in wanting fewer and fewer things, until eventually one wants "one thing only." When a person can truthfully say with the psalmist: "One thing alone have I asked of the Lord, one thing only do I seek" (Ps 27:4), and "Whom else have I in heaven but You? With You, I lack nothing on earth" (Ps 73:25), then such a person is coming close to real virginity of heart, of which physical virginity is the sign and safeguard. This is because virginity of the heart consists in wanting one thing only, that one thing being God.[356]
 
    
 
   In speaking of the specific nature of celibacy, A Guide to Formation in Priestly Celibacy asserted that this consecration to God with an undivided heart “transcends the natural order” and “involves a total personal commitment,” which can only be maintained with the help of God’s grace.[357]
 
                 However, while the Church clearly esteems priestly celibacy, it is also a fact that the celibate state of life is embraced by many who are not priests: vowed religious men and women, consecrated laity, and a variety of others, including some people who live celibately for non-religious reasons.  The Scripture texts above can be “applied equally to other forms of celibacy in the Church.”[358]  Therefore, it is essential to consider the particular purpose of this undivided love in relation to the priestly calling.  
 
                 Hans Urs Von Balthasar presented a comprehensive overview of this topic in his book, The Christian State of Life,[359] a work to reflect on “The Call of Christ” found in the Spiritual Exercises of St. Ignatius.[360]  He first distinguished the two Christian states of life as suggested by the account in Matthew 19:16 – first, to follow the commandments and second, to strive for a life of perfection by embracing the evangelical counsels.  According to Von Balthasar, Christians in “both states live by the same love: the love of Christ, which is the paradigm of every love.  And both states are fruitful by virtue of this love because both bear in themselves the principle of fecundity.” [361]  However, those who embrace the evangelical counsels are responding to a higher calling.  This had been affirmed in Lumen Gentium:
 
    
 
   Likewise, the holiness of the Church is fostered in a special way by the observance of the counsels proposed in the Gospel by Our Lord to His disciples. An eminent position among these is held by virginity or the celibate state. This is a precious gift of divine grace given by the Father to certain souls, whereby they may devote themselves to God alone the more easily, due to an undivided heart. This perfect continency, out of desire for the kingdom of heaven, has always been held in particular honor in the Church. The reason for this was and is that perfect continency for the love of God is an incentive to charity, and is certainly a particular source of spiritual fecundity in the world.[362]
 
    
 
   In The Christian State of Life Von Balthasar differentiated the second state of life, i.e., election, into callings to either the priesthood or the consecrated life.  He introduced this section in the following manner:
 
    
 
   We have thus far quite properly spoken only of the first division of the states of life, for which Jesus laid the foundation and which he brought into existence when he called the apostles from their worldly ties to a way of life appropriate to those who would henceforth be with him in his mission.  Only in terms of the Cross and Resurrection of Jesus, only with the accomplishment of his sacrificial death on the Cross, in which every new priestly ministry has its origin, is it possible to speak, in the full sense, of the institution of a priesthood of the New Testament.  The “fullness of power” that Jesus conferred on his apostles in the beginning was neither Aaronic nor episcopal, but only such as would enable them for the time being to share in spreading the good news, as he did, “with authority” (Mk 1:27).  Not until the Last Supper, when he sanctified himself irrevocably for his death on the Cross, did he also sanctify the apostles (Jn 17:17-19).  His earlier words to Peter (Mt 16:18) and to the Twelve (Mt 18:18) were an antecedent promise, the fulfillment of which could properly occur only after Easter (Jn 21:15-19). The state of the counsels existed before the priestly state, and the apostles were led from the first state to the second.[363]
 
    
 
   Key to understanding this second state of Christian life is Christ’s own state of life, characterized by the total gift of himself to the Father.
 
    
 
   His redemptive sacrifice does not commence, then, in the Garden of Olives when the Father begins to withdraw from him, but rather at the first instant of the Incarnation when the Son divests himself of his likeness to God (Phil 2:7) to enter upon the state of one who is both the priest who offers and the victim who is offered.  What is truly fruitful and redemptive in his (as in every) sacrifice is the frame of mind that depends on the inner disposition of love.  To the extent, then that poverty, chastity and obedience are the inner modalities of the Son’s perfect love, which becomes, through them, a sacrificial offering, these modalities cannot fail to signify the establishment of his priesthood.[364]
 
    
 
   Von Balthasar offered a lengthy review of the development in Scripture and Tradition regarding the different states of election.[365] He summarized the distinction as follows:
 
    
 
   The priesthood is primarily an ecclesial function, an objective ministry, and on the basis of this ministry, subsequently a way of life.  The way of the counsels is primarily a personal way of life that subsequently became an ecclesial way of life –similar, therefore, to the official ministry, but lacking the distinguishing mark of such a ministry.  Common to both is the fact that they are special forms of election, rooted in the same disposition of Christ and challenging the elect to a total and irrevocable commitment to a more excellent law of life: the priest, through sacramental consecration; one in the state of the counsels, through the taking of vows and the acceptance of a rule that will henceforth govern his whole life.[366]
 
    
 
   Both priests and religious are called to a more excellent law of life.  The particular way in which the priest responds to this call is through his sacramental consecration.
 
                 Therefore, the undivided love expressed in the priesthood is intricately linked to both sacramental identity and sacramental ministry.  Cantalamessa wrote of two related functions of undivided love in his reading of St. Paul: The first is objective, i.e., the complete devotion of a person to God.  The second is subjective, i.e., “personal enhancement and growth,” or personal sanctification.[367]  These functions serve a dual purpose that can be applied in a specific manner to the theology of the celibate priesthood, affecting his sacramental identity (personal sanctification) and sacramental ministry (total personal commitment).  A priest’s desire “to achieve the unity of his official mission and his personal holiness is the specific motivation and consequently a specific form of his spirituality.”[368]
 
    
 
   3.1.1              Personal sanctification
 
    
 
                 In the document, The Ministerial Priesthood, the Synod of Bishops in 1971 clearly affirmed the Church’s understanding of priestly celibacy as a particular path of personal sanctification, which naturally proceeds from a priest’s total gift of self:
 
    
 
   When the Latin Church demands celibacy as a necessary condition for the priesthood (cf. PO 16), she does not do so out of a belief that this way of life is the only path to attaining sanctification.  She does so while carefully considering the concrete form of exercising the ministry in the community for the building up of the Church.  
 
    
 
   Because of the intimate and multiple coherence between the pastoral function and a celibate life, the existing law is upheld: one who freely wills total availability, the distinctive characteristic of this function, also freely undertakes a celibate life.  The candidate should  feel  this  form  of  living  not  as having been imposed from outside,  but rather as a manifestation of his free self-giving, which is  accepted  and  ratified by the Church through the bishop.  In this way  the  law  becomes  a  protection  and  safeguard  of  the freedom wherewith  the priest gives himself to Christ, and it becomes "an easy yoke."[369]
 
    
 
   Paul VI had stated clearly in Sacerdotalis Caelibatus that the priest’s “individual efforts at his own sanctification find new incentives in the ministry of grace and in the ministry of the Eucharist.”[370]  He continued: “By a daily dying to himself and by giving up the legitimate love of a family of his own for the love of Christ and of His kingdom, the priest will find the glory of an exceedingly rich and fruitful life in Christ.”[371]  John Paul II, taking words from a homily he delivered to 5000 priests in 1984, asserted once more in Pastores Dabo Vobis:
 
    
 
   The priestly vocation is essentially a call to holiness in the form which derives from the sacrament of orders. Holiness is intimacy with God; it is the imitation of Christ, who was poor, chaste and humble; it is unreserved love for souls and a giving of oneself on their behalf and for their true good; it is love for the Church which is holy and wants us to be holy, because this is the mission that Christ entrusted to her. Each one of you should also be holy in order to help your brothers and sisters to pursue their vocation to holiness.[372]
 
    
 
   The nature of this holiness, as stated above, is “in the form which derives from the sacrament of orders.”  I would like to suggest that this “form” may be understood in reference to the sacramental character of the priest.    
 
                 The Catechism of the Catholic Church defines sacramental character as “an indelible spiritual mark which is the permanent effect of the Sacraments of Baptism, Confirmation, and Holy Orders, by which a person is given a new permanent configuration to Christ and a specific standing in the Church.”[373]  In the case of ordination to priesthood, the “sacrament configures the recipient to Christ by a special grace of the Holy Spirit, so that he may serve as Christ’s instrument for his Church.  By ordination one is enabled to act as a representative of Christ, Head of the Church, in his triple office of priest, prophet, and king.”[374]   The nature of this sacramental configuration was expressed well in Presbyterorum Ordinis:
 
    
 
   The office of priests, since it is connected with the episcopal order, also, in its own degree, shares the authority by which Christ builds up, sanctifies and rules his Body. Wherefore the priesthood, while indeed it presupposes the sacraments of Christian initiation, is conferred by that special sacrament; through it priests, by the anointing of the Holy Spirit, are signed with a special character and are conformed to Christ the Priest in such a way that they can act in the person of Christ the Head.[375]
 
    
 
                 While Paul VI did not mention the term “sacramental character” in Sacerdotalis Caelibatus except once when lamenting those who had left the active priesthood, [376] he referred to it in principle, stating that Christ had “instituted the priesthood of the ministry as a real participation in His own unique priesthood.”[377]  There is even an allusion to the “seal” or “mark” of the sacramental character of the priest: “Acting in the person of Christ, the priest unites himself most intimately with the offering, and places on the altar his entire life, which bears the marks of the holocaust.”[378]
 
                 A Guide to Formation in Priestly Celibacy reiterated the magisterial teaching on the sacramental character of the priest with the following emphasis:
 
    
 
   As other Christs and with the love of Christ, they are sent to save the People of God; they are called to direct men, through the ecclesial community founded on God’s Word and the Eucharist, to an ever deeper and larger life in the Spirit of Christ, which brings them progressively closer to living like those who have risen in the Lord, always witnessing to His resurrection.[379]
 
    
 
   Through the sacrament of ordination a man is made “an ‘elect of Christ’ for the salvation of his brothers.”[380]  The document also made an important connection between the priest’s sacramental character and the practice of celibacy:
 
    
 
   Implanted in priestly life, even though not absolutely necessary either for the priesthood or the exercise of the priesthood, celibacy is most fitting because it sheds luster on the nature of the priesthood and it enhances the work of the priesthood itself.  It eminently actualizes that consecration to God, conformity to Christ, and dedication to the Church which are characteristics proper to the priesthood.  It expresses the ideal which the priestly character is supposed to convey.[381]
 
    
 
                 Dermot Power discussed the sacramental character of the priest in his book, A Spiritual Theology of the Priesthood, suggesting that the ontological nature of this character, dismissed by certain theologians as an unnecessary concept, “is intimately linked to its dynamism in the concrete activities of ministry and mission.”[382]  Power drew on the wisdom of Jean Galot, whose Theology of the Priesthood devotes an entire chapter to the topic of priestly character.[383]  According to Galot, the sacramental character of the priest is related to the “character” of Christ, on whom the Father had set his seal (Jn 6:27).[384] He asserted: “If the priest is to act in the name of Christ, his whole being must be consecrated in its essence and conformed to Christ the Priest.”[385]  This theme was also employed by John Paul II in Pastores Dabo Vobis:
 
    
 
   "The Spirit of the Lord is upon me, because he has anointed me to preach good news to the poor" (Lk. 4:18). Even today Christ makes these words which he proclaimed in the synagogue of Nazareth echo in our priestly hearts. Indeed, our faith reveals to us the presence of the spirit of Christ at work in our being, in our acting and in our living, just as the sacrament of orders has configured, equipped and molded it.  Yes, the Spirit of the Lord is the principal agent in our spiritual life. He creates our "new heart," inspires it and guides it with the "new law" of love, of pastoral charity. For the development of the spiritual life it is essential to be aware that the priest will never lack the grace of the Holy Spirit as a totally gratuitous gift and as a task which he is called to undertake. Awareness of this gift is the foundation and support of the priest's unflagging trust amid the difficulties, temptations and weaknesses which he will meet along his spiritual path.[386]
 
    
 
                 Power also referenced the important insights of Von Balthasar, who had described the relationship between the priestly office and personal identity:
 
    
 
   It is, according to Balthasar, in the existential knowledge of their own insufficiencies, that those called to office from the very beginning, were given the gift of humility which is the foundation of the hierarchical order within the Church and of the character of priestly office.  The lesson of Office is to learn to perceive the difference between person and Office, to distinguish between the significance of Office of which the Lord is the only true measure, and the insignificance of the person; in this way the person becomes a worthy minister in the Lord’s service.[387]
 
    
 
   Von Balthasar’s own words on the humility necessary for the priest are powerful:
 
    
 
   This service to his office is, for the priest, not an attempt to identify himself as subject with his office, to bring office and person into congruence by dint of strenuous effort in order thereby “to be equal to” his office.  On the contrary, the priestly existence. . . is definitively rooted in the gaping discrepancy between office and person and thus in an ethos that stems radically from humility and is kept alive by the constantly renewed humiliations that manifest and actualize the lasting imparity between [official] dignity and [personal] accomplishment. . . . His gift of self has primarily the form of humility.[388]
 
    
 
                  Returning to the work of Cantalamessa on the theme of personal sanctification as an element of an undivided love for God, it is important to note that he emphasizes the importance of going beyond the challenge of striving for an “interior” fidelity to God, i.e., “progressively freeing oneself from passions and desires (pathe) in order to unite oneself to God.”[389] Personal sanctification, in the case of the priest, necessarily includes donating oneself for the salvation of others. 
 
    
 
   The undivided heart is a good thing, as long as you love somebody. In fact, a divided heart that loves someone is better than an undivided heart that loves nobody - the latter would actually be undivided egoism. It would mean having one's heart full, but with the most corrupting thing there is: oneself. Of this type of virgin and celibate, unfortunately none too rare, Charles Péguy has rightly said: "Because they do not belong to someone else, they think they belong to God. Because they love no one else, they think that they love God."[390]
 
    
 
   According to Cantalamessa, celibate love is spousal in nature, a donation of self to the Lord for the sake of the Kingdom, destined to bear abundant spiritual fruit.  
 
                 In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s understanding of personal holiness and the quality of humility he presently demonstrates.  Does he view his own sanctification in terms of a “personal” election?  Can he see a connection between his desire to be holy and a call to contribute to the salvation of others?  What is his understanding of the sacrament of Orders in relationship to his spiritual growth?  In addition, does the candidate view a calling to celibacy as a calling to be “alone” in relation to God and the world or does he recognize the unique spousal and paternal nature of the priestly vocation?  Given the frequency of narcissistic dispositions in today’s society, it is highly improbable that a candidate initially possess the requisite humility for the priesthood.  As will be true of many spiritual qualities of the priesthood, this is in part due to the fact that the priestly grace which builds on nature is bestowed during the ordination rite itself.   As they advance towards ordination, seminarians will need to mature spiritually to the point that they are disposed to receiving those graces particular to the priesthood and to expect a life of “constantly renewed humiliations.”[391]
 
                 
 
   3.1.2              Total personal commitment
 
    
 
   In the course of screening candidates for the seminary, it is important to pose the question as to why they believe the Church desires celibacy of her priests.  Many express a desire to be totally available for service to the Church; however, the nature of that availability must be specified.[392]  The Church has given birth to many charisms.  A variety of religious Orders, lay movements, and individuals, organizations, or parishes provide services for the poor, care for the sick, and reach out to the needy in a variety of ways.  Some are called to educate, others to organize.  However, the commitment of the priest, in addition to being one of service, is to love the people as Christ does, being in persona Christi capitis.  
 
   Paul VI had emphasized the unique nature of the celibate commitment in Sacerdotalis Caelibatus:  
 
    
 
   The response to the divine call is an answer of love to the love which Christ has shown us so sublimely. . . . And love, when it is genuine, is all-embracing, stable and lasting, an irresistible spur to all forms of heroism. And so the free choice of sacred celibacy has always been considered by the Church "as a symbol of, and stimulus to, charity": it signifies a love without reservations; it stimulates to a charity which is open to all. . . . Who can doubt the moral and spiritual richness of such a life, consecrated not to any human ideal, no matter how noble, but to Christ and to His work to bring about a new form of humanity in all places and for all generations?[393]
 
    
 
   In addition to being a heroic version of love, committed to doing the work of Christ, priestly celibacy embraces a form of charity which is open to all.  Paul VI had been referencing the words from the Second Vatican Council in Lumen Gentium, i.e., “perfect continency for the love of God is an incentive to charity.”[394] However, the entire paragraph offers an even richer understanding of the goal of the celibate commitment, as well as the focus of celibate love:
 
    
 
   The holiness of the Church is fostered in a special way by the observance of the counsels proposed in the Gospel by Our Lord to His disciples. An eminent position among these is held by virginity or the celibate state. This is a precious gift of divine grace given by the Father to certain souls, whereby they may devote themselves to God alone the more easily, due to an undivided heart. This perfect continency, out of desire for the kingdom of heaven, has always been held in particular honor in the Church. The reason for this was and is that perfect continency for the love of God is an incentive to charity, and is certainly a particular source of spiritual fecundity in the world.[395] 
 
    
 
   I have highlighted certain words above to emphasize the purpose of celibacy in engendering holiness in the Church and bearing spiritual fruit.  A later document of the Second Vatican Council, Presbyterorum Ordinis, then spelled out the value of celibate love for the priesthood itself:
 
    
 
   Indeed, celibacy has a many-faceted suitability for the priesthood. For the whole priestly mission is dedicated to the service of a new humanity which Christ, the victor over death, has aroused through his Spirit in the world and which has its origin "not of blood, nor of the will of the flesh, nor of the will of man but of God (Jn 1:13). Through virginity, then, or celibacy observed for the Kingdom of Heaven, priests are consecrated to Christ by a new and exceptional reason. They adhere to him more easily with an undivided heart, they dedicate themselves more freely in him and through him to the service of God and men, and they more expeditiously minister to his Kingdom and the work of heavenly regeneration, and thus they are apt to accept, in a broad sense, paternity in Christ.[396]
 
    
 
   The principle of spiritual fecundity has been further specified as “paternity in Christ.”  In other words, celibacy within the priesthood reflects the quality of Christ as Head of the Church and calls a priest to view others as spiritual children.
 
   In its own description of priestly celibate love, A Guide to Formation in Priestly Celibacy employed a particular terminology that would be given greater emphasis in a future encyclical of John Paul II (Pastores Dabo Vobis), stating that the “ministerial priesthood demands a special kind of love, which is called pastoral charity, by which a priest endeavors to give his entire life for the salvation of others.”[397]  While not specifically referring to “spiritual paternity”, the document described this same form of love.  It emphasized the importance of the celibate commitment as having “a clearly positive value in that it makes one totally available for the exercise of the priestly ministry”:[398]  
 
    
 
   The Church has deep reasons for demanding celibacy of her priests.  They are founded on the priest’s imitation of Christ, on his role as representative of Christ, Head and Leader of the community, on his availability for service which is indispensable for the constant building up of the Church.  The Church is not prompted by reasons of “ritualistic purity” nor by the concept that only through celibacy is holiness possible. . . . The Church has never set out celibacy as simply an external, impersonal element, but as an integral part of a priest’s life and ministry.  It always originates as a gift from above, a gift which pervades a priestly vocation, becoming an essential and qualifying component of it.[399]
 
    
 
   The foundation of priestly celibacy on the imitation of Christ as Head and Leader of the Church cannot be overemphasized, because while many models of selflessness may be imitated, as the documented asserted, Christ, who was “at the same time Virgin and Priest” is “an immediate model and a supreme ideal.”[400] 
 
                 A Guide to Formation in Priestly Celibacy emphasized the desire of Christ to have as apostles those who would share in his own experience of donating himself fully for the salvation of the world:
 
    
 
   It is a fact that Jesus Christ placed before all His disciples very strict requirements in order that they might be His followers.  But He demanded even more from those whom He called to follow Him as His apostles.  Peter, Andrew, James, and John left everything to follow Christ (Mk. 1.16-20).  Jesus himself praised celibacy embraced for kingdom of heaven (Mt. 19.12).  The apostle Paul, who personally lived this evangelical radicalism, considered celibacy a divine gift through which, with an undivided heart, one should better dedicate oneself to the Lord.  Through celibacy, the availability of the ministers of the Church is reinforced, the power to bear witness is increased, and they preserve the freedom to oppose every oppression.  The celibate shares wondrously in the “kenosis” which was the chosen way of Christ in His paschal mystery.[401]
 
    
 
                 In writing Pastores Dabo Vobis, John Paul II established the theme of pastoral charity on the words of the prophet Jeremiah: "I will give you shepherds after my own heart" (Jer. 3:15). [402]  The central identity of the priest is as a pastor or shepherd, who loves the people as God loves them, who offers himself as Christ, the shepherd, did:
 
    
 
   The internal principle, the force which animates and guides the spiritual life of the priest inasmuch as he is configured to Christ the head and shepherd, is pastoral charity, as a participation in Jesus Christ's own pastoral charity, a gift freely bestowed by the Holy Spirit and likewise a task and a call which demand a free and committed response on the part of the priest.[403] 
 
    
 
                 It is interesting that the Holy Father alludes to the prophetic words of Jeremiah in describing pastoral charity.  The only person God called to live a life of celibacy in the Old Testament was Jeremiah (cf. 16:1-4), whose celibate life was a “symbolic act.”[404]  Dale Launderville has suggested that the prophet’s decision to not marry and have a family was in service to God, who “would provide a way out for those who repented.  This way out would be a form of communion with the divine that would transcend death (cf. Jer 17:8).”[405]  He described an intimacy that existed between Jeremiah and God that was based in the prophet’s “devotion to the Torah” and was profound enough to “overpower a human’s fear of death.”[406]
 
                 In Jesus Christ, the love shared with his Father, and in turn with humanity, was more than a symbolic act.  His gift of Himself for the Church was a total offering that led to the salvation of many.  John Paul II’s description of pastoral charity continues:
 
    
 
   The essential content of this pastoral charity is the gift of self, the total gift of self to the Church, following the example of Christ. "Pastoral charity is the virtue by which we imitate Christ in his self - giving and service. It is not just what we do, but our gift of self, which manifests Christ's love for his flock. Pastoral charity determines our way of thinking and acting, our way of relating to people. It makes special demands on us."
 
    
 
   The gift of self, which is the source and synthesis of pastoral charity, is directed toward the Church. This was true of Christ who "loved the Church and gave himself up for her" (Eph. 5:25), and the same must be true for the priest. With pastoral charity, which distinguishes the exercise of the priestly ministry as an amoris officium, "the priest, who welcomes the call to ministry, is in a position to make this a loving choice, as a result of which the Church and souls become his first interest, and with this concrete spirituality he becomes capable of loving the universal Church and that part of it entrusted to him with the deep love of a husband for his wife." The gift of self has no limits, marked as it is by the same apostolic and missionary zeal of Christ, the good shepherd, who said: "And I have other sheep, that are not of this fold; I must bring them also, and they will heed my voice. So there shall be one flock, one shepherd" (Jn. 10:16).[407]
 
    
 
   In his discussion on celibacy within this encyclical, the Holy Father first referred to the wisdom of Lumen Gentium and then offered his own reflections, grounded in his work on the Theology of the Body.[408]
 
    
 
   In virginity and celibacy, chastity retains its original meaning, that is, of human sexuality lived as a genuine sign of and precious service to the love of communion and gift of self to others. This meaning is fully found in virginity which makes evident, even in the renunciation of marriage, the "nuptial meaning" of the body through a communion and a personal gift to Jesus Christ and his Church which prefigures and anticipates the perfect and final communion and self - giving of the world to come: "In virginity or celibacy, the human being is awaiting, also in a bodily way, the eschatological marriage of Christ with the Church, giving himself or herself completely to the Church in the hope that Christ may give himself to the Church in the full truth of eternal life."[409]
 
    
 
   Total personal commitment involves giving oneself to the Church as Christ does, in service of the Kingdom.  This donation of the self has a spousal quality, as seen in Paul’s letter to the Ephesians (5:25) – “as Christ loved the Church,” which I will discuss further in section 3.3.1 on the spousal relationship to the Church.
 
   In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s understanding of personal commitment and service and his personal reasons for any form of dedication.  It is important that he demonstrate a willingness to be available to a variety of people and not be afraid of hard work.  Is he able to view all people as potential brothers and sisters in Christ?  What is his experience of fatherhood, and how does he view the spousal relationship?  Which is the kingdom he serves?  As they advance towards ordination, seminarians will need to mature spiritually to the point that they are disposed to taking on roles espoused by Christ: shepherd, spouse, and spiritual father.
 
    
 
   3.2              The Christological significance of celibacy
 
    
 
                 In introducing the topic of the relationship between celibacy and the priesthood, A Guide to Formation in Priestly Celibacy suggested that one should consider the Christological, ecclesiological, and eschatological aspects of celibacy in light of the priest’s consecration and mission “within the framework of the mystery of Christ and the Church.”[410]  In his recent doctoral dissertation on the Christological, ecclesiological, and eschatological dimensions of priestly celibacy, Gary Selin posits that these themes were implicit in the documents Presbyterorum Ordinis and Optatam Totius, but they were first identified as a triad specifically in Sacerdotalis Caelibatus and mentioned again in A Guide to Formation in Priestly Celibacy in relation to “the celibate priest’s communion with Christ.[411]   Selin would assert that the Christological significance of celibacy is reflected in the priest’s mission and consecration (the two elements in section 3.1 that I identified with an “undivided love” for God.)[412]
 
                 José Saraiva Martins, former Secretary of the Congregation for Catholic Education, wrote an article entitled “Training for Priestly Celibacy” that discussed these three aspects of priestly celibacy and suggested that the Christological significance of celibacy should be explored according to the “threefold dimension of life in Christ. . . living like him, in imitation and faithfulness to his word; with him, in the fellowship of grace and life with his person; for him, in vital motivation of action and faithfulness to a covenantal commitment to his person and his gospel.”[413]  I will address those dimensions in this section.
 
                 To live like Christ should be the goal of every Christian.  This is uniquely true of the priest, conforming his life to that of Christ, who models for him how to be priest.  He desires to love as Christ loves, entering fully into the His Paschal Mystery.  Christ was a person, a brother who whose to share his filial dignity, a celibate, the Spouse and Head of the Church, and a Spiritual Father.
 
                 Paul VI wrote of the priest’s conformity to Christ in Sacerdotalis Caelibatus as contributing to the glory of the Church:
 
    
 
   "Laid hold of by Christ" unto the complete abandonment of one’s entire self to Him, the priest takes on a closer likeness to Christ, even in the love with which the eternal Priest has loved the Church His Body and offered Himself entirely for her sake, in order to make her a glorious, holy and immaculate Spouse.[414]  
 
    
 
   The Holy Father’s words continue in this section to reflect the second dimension of life in Christ, i.e., living with him:  “The consecrated celibacy of the sacred ministers actually manifests the virginal love of Christ for the Church, and the virginal and supernatural fecundity of this marriage, by which the children of God are born, "not of blood, nor of the will of the flesh."[415]  In other words, the celibate priest does not only model, in a passive sense, the virginal love of Christ for the world, but in being consecrated he actively manifests this love as a spiritual father, for children of God are born. 
 
                 A Guide to Formation in Priestly Celibacy also addressed the Christological significance of priestly celibacy:
 
    
 
   The Church has deep reasons for demanding celibacy of her priests.  They are founded on the priest’s imitation of Christ, on his role as representative of Christ, Head and Leader of the community, on his availability for service which is indispensable for the constant building up of the Church. . . . This connection is a living reality in the Church.  It is experience that is linked not so much to this or that argument as to the fundamental fact and reality of Christianity itself, which is the Person of Jesus Christ, at the same time Virgin and Priest.[416]  
 
    
 
   Once more, both the first and second dimensions of life in Christ are distinguishable.  The celibate priest is like Christ when he imitates him and makes himself available.  At the same time, as my italicized words indicate, this is a living reality in the Church, i.e., the love of Christ manifests itself truly in the living witness of the priest.
 
                 John Paul II wrote of the relationship between Christ and the priesthood in Pastores Dabo Vobis, beginning with a reflection on the gift of Christ in the Paschal Mystery, through which Christ, as both priest and victim, obtained salvation for humanity:
 
    
 
   Jesus Christ has revealed in himself the perfect and definitive features of the priesthood of the new Covenant. He did this throughout his earthly life, but especially in the central event of his passion, death and resurrection.  As the author of the letter to the Hebrews writes, Jesus, being a man like us and at the same time the only begotten Son of God, is in his very being the perfect mediator between the Father and humanity (cf. Heb. 8-9). Thanks to the gift of his Holy Spirit he gives us immediate access to God: "God has sent the Spirit of his Son into our hearts, crying, 'Abba! Father! "' (Gal. 4:6; cf. Rom. 8:15)[417] 
 
    
 
   The Holy Father’s words then addressed the reality of the spirit of Christ at work within the priest, who has received the sacrament of orders:
 
    
 
   "The Spirit of the Lord is upon me, because he has anointed me to preach good news to the poor" (Lk. 4:18). Even today Christ makes these words which he proclaimed in the synagogue of Nazareth echo in our priestly hearts. Indeed, our faith reveals to us the presence of the spirit of Christ at work in our being, in our acting and in our living, just as the sacrament of orders has configured, equipped and molded it.
 
    
 
   . . . .“Yes, the Spirit of the Lord is the principal agent in our spiritual life. He creates our "new heart," inspires it and guides it with the "new law" of love, of pastoral charity. For the development of the spiritual life it is essential to be aware that the priest will never lack the grace of the Holy Spirit as a totally gratuitous gift and as a task which he is called to undertake. Awareness of this gift is the foundation and support of the priest's unflagging trust amid the difficulties, temptations and weaknesses which he will meet along his spiritual path.
 
    
 
   Beloved, through ordination, you have received the same Spirit of Christ, who makes you like him, so that you can act in his name and so that his very mind and heart might live in you. This intimate communion with the Spirit of Christ -- while guaranteeing the efficacy of the sacramental actions which you perform in persona Christi -- seeks to be expressed in fervent prayer, in integrity of life, in the pastoral charity of a ministry tirelessly spending itself for the salvation of the brethren. In a word, it calls for your personal sanctification.”[418]
 
    
 
   These final words of John Paul II point to the third dimension of life in Christ, i.e., living for him.  The operation of the Spirit of Christ in the priest is certain but at the same time “seeks to be expressed in fervent prayer”, etc.
 
                 Another important magisterial document to address the Christological basis of the priesthood is Inter Insigniores, which devoted a section to the ministerial priesthood in light of the mystery of Christ:
 
    
 
   The Church's constant teaching, repeated and clarified by the Second Vatican Council and again recalled by the 1971 Synod of Bishops and by the Sacred Congregation for the Doctrine of the Faith in its Declaration of 24 June 1973, declares that the bishop or the priest, in the exercise of his ministry, does not act in his own name, "in persona propria:" he represents Christ, who acts through him: "the priest truly acts in the place of Christ", as Saint Cyprian already wrote in the third century. It is this ability to represent Christ that Saint Paul considered as characteristic of his apostolic function (cf. 2 Cor 5:20; Gal 4:14). The supreme expression of this representation is found in the altogether special form it assumes in the celebration of the Eucharist, which is the source and centre of the Church's unity, the sacrificial meal in which the People of God are associated in the sacrifice of Christ: the priest, who alone has the power to perform it, then acts not only through the effective power conferred on him by Christ, but "in persona Christi," taking the role of Christ, to the point of being his very image, when he pronounces the words of consecration.[419]
 
    
 
                 More recently, Benedict XVI in Sacramentum Caritatis emphasized the importance of celibacy in configuring the priest completely to Christ in the section entitled “The Eucharist and priestly celibacy.”[420] According to the Holy Father, “The fact that Christ himself, the eternal priest, lived his mission even to the sacrifice of the Cross in the state of virginity constitutes the sure point of reference for understanding the meaning of the tradition of the Latin Church.” 
 
   In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s understanding of the threefold dimension of life in Christ as a priest: living like Him, in imitation and faithfulness to His Word; with him, in the fellowship of grace and life with His person; for Him, in vital motivation of action and faithfulness to a covenantal commitment to His person and His Gospel.  How does he view the life of Christ?  What is his relationship to Christ in the Scriptures? Does he recognize the Paschal Mystery and its concrete expression in his own life, i.e., suffering, death, and resurrection?  Is he open to being a model of Christ for others?  As they advance towards ordination, seminarians will need to mature spiritually to the point that they are disposed to receiving the grace of being in persona Christi capitis, in order to more completely live with Him and for Him.  This spiritual quality will be discerned in light of their ability to be open to the Paschal Mystery and to demonstrate a passion to love as Christ loves.
 
    
 
   3.3              The ecclesiological significance of celibacy 
 
    
 
                 A discussion on the ecclesiological significance of priestly celibacy necessarily flows from everything concerning the Christological nature of priestly celibacy, since a priest is called to love the Church as Christ did (Eph 5:25).  This journey to love in the mode of Christ begins with baptism, in which a person is incorporated into the Church, the Body of Christ, receiving the sacramental character of belonging to Christ.[421]  Then as the person matures, the Church has as part of its mission “to care for the birth, discernment and fostering of vocations, particularly those to the priesthood.”[422]  Each Christian discerns over time a particular vocation, and all are called to holiness; however, only two vocational paths take on a sacramental nature: matrimony and Holy Orders.  While noting the significant differences between these two sacraments, I would like to highlight a common element: both matrimony and Holy Orders bestow a particular grace of divine love, which leads a person to donate himself fully in love to his spouse.  In matrimony, a man and woman donate themselves to each other and desire that this love be fruitful in the birth of children.  In the sacrament of ordination, a priest donates himself to his spouse, the Church, and desires to be – in union with the Church – the father of spiritual children.[423]
 
                 In recent times the nature of spousal love celebrated in matrimony has undergone significant attack by contemporary society, for many have sought to separate the unitive and procreative aspects of this sacrament.  However, Paul VI reiterated in Humanae Vitae the insistence of the Magisterium upon “the inseparable connection . . . between the two meanings of the conjugal act: the unitive meaning and the procreative meaning.”[424]  This conjugal act is the sexual expression of the conjugal love between a husband and wife, which “stands under the twofold obligation of fidelity and fecundity,” according to the Catechism of the Catholic Church.[425]  While there has been much discussion on this topic that is not germane to my thesis, the importance of conjugal love to priestly celibacy must be noted.  John Paul II stated clearly in one of his general audiences on the Theology of the Body:  
 
    
 
   The one and only key for understanding the sacramentality of marriage is the spousal love of Christ for the Church (see Eph 5:22-23), of Christ who was the son of the Virgin, who himself was a virgin, that is, a “eunuch for the kingdom of heaven” in the most perfect sense of the term.[426]
 
    
 
   The Holy Father would then write of this relationship in Pastores Dabo Vobis, highlighting the mutual support between priestly celibacy and “the ‘great sacrament’ of the love of Christ the bridegroom for his Church” (matrimony).[427]  The following subsections will discuss these two aspects of conjugal love in relationship to the spiritual qualities of the celibate priest.[428]
 
    
 
   3.3.1.               The spousal relationship to the Church: the unitive aspect of priestly love
 
    
 
                 Through prayer, the celebration of the Eucharist, and his way of life a priest loves the Church in a spousal manner, as Christ did (Eph 5:25).  His love is exclusive, as he offers himself in total dedication to the Christian community in order to sanctify her, just as a husband through the sacrament of matrimony donates himself completely to his wife, leading her to greater holiness.  A priest nourishes and cherishes his bride, the people of God, to the point of “divine jealousy” (cf. 2 Cor 11:2),[429] wanting no one else to win her heart.  
 
   Paul VI spoke of this dedication of the priest in Sacerdotalis Caelibatus, highlighting the importance of fidelity to prayer and the Word:
 
    
 
   The priest dedicates himself to the service of the Lord Jesus and of His Mystical Body with complete liberty, which is made easier by his total offering, and thus he depicts more fully the unity and harmony of the priestly life. His ability for listening to the word of God and for prayer increases. Indeed, the word of God, as preserved by the Church, stirs up vibrant and profound echoes in the priest who daily meditates on it, lives it and preaches it to the faithful.[430]
 
    
 
   The Holy Father went on to describe the recitation of the Liturgy of the Hours as taking place within a spousal relationship, i.e., the priest and Church pray together:
 
    
 
   Like Christ Himself, His minister is wholly and solely intent on the things of God and the Church, and he imitates the great High priest who lives ever in the presence of God in order to intercede in our favor. So he receives joy and encouragement unceasingly from the attentive and devout recitation of the Divine Office, by which he dedicates his voice to the Church who prays together with her Spouse, and he recognizes the necessity of continuing his diligence at prayer, which is the profoundly priestly occupation.[431]
 
    
 
   The fidelity of the priest to the prayer of the Church is not primarily juridical in nature.  Rather, it is an expression of his love for the Church as his spouse.
 
                 A Guide to Formation in Priestly Celibacy does not take up the theme of the unitive aspect of priestly celibacy directly.  However, its statement on sublimation, when placed in its proper perspective, is helpful to our discussion.  It is important to keep in mind the understanding of psychology at the time of this publication (1974), as well as the fact that John Paul II’s rich contribution to the topic of the spousal nature of the body was still forthcoming.  The relevant section of this document is as follows:
 
    
 
   Priestly celibacy is not simply to be identified with remaining unmarried or with sexual continence.  It is renunciation of three natural tendencies:  genital function, conjugal love, and natural fatherhood made “for the love of the kingdom of heaven.”  To be a genuine and sincere witness to religious values, it can never be a negation of, or a flight from, sex, but rather it must be the sublimation of sexuality.[432]
 
    
 
   While the Congregation here speaks of the “renunciation” of several natural tendencies, including conjugal love, this is done in service of another love, that of the kingdom of heaven.  The Congregation here views “sublimation” in a positive light, i.e., not as a defense mechanism, which is by nature unconscious, but rather as a process through which an individual is able to express the natural tendency to conjugal love in a manner that is “ideal” in some way.[433] 
 
                 John Paul II offered a beautiful description of unitive love as expressed through priestly celibacy in Pastores Dabo Vobis.  He first described the relationship of Christ to the Church as her spouse, a role Christ took on in His desire to bring her the gift of salvation.  His gift was Himself on the cross.
 
    
 
   Christ's gift of himself to his Church, the fruit of his love, is described in terms of that unique gift of self made by the bridegroom to the bride, as the sacred texts often suggest. Jesus is the true bridegroom who offers to the Church the wine of salvation (cf. Jn. 2:11). He who is "the head of the Church, his body, and is himself its savior" (Eph. 5:23) "loved the Church and gave himself up for her, that he might sanctify her, having cleansed her by the washing of water with the word, that he might present the Church to himself in splendor, without spot or wrinkle or any such thing, that she might be holy and without blemish" (Eph. 5:25-27). The Church is indeed the body in which Christ the head is present and active, but she is also the bride who proceeds like a new Eve from the open side of the redeemer on the cross.[434]
 
    
 
   The Holy Father then wrote of the priest as being called to live in persona Christi capitis.  Acknowledging the priest’s permanent identity as a member of the Church, he asserted that, in his spiritual life, a priest needs to embrace the spousal love of Christ for the Church:
 
    
 
   Hence Christ stands "before" the Church and "nourishes and cherishes her" (Eph. 5 :29), giving his life for her. The priest is called to be the living image of Jesus Christ, the spouse of the Church. Of course, he will always remain a member of the community as a believer alongside his other brothers and sisters who have been called by the Spirit, but in virtue of his configuration to Christ, the head and shepherd, the priest stands in this spousal relationship with regard to the community. "Inasmuch as he represents Christ, the head, shepherd and spouse of the Church, the priest is placed not only in the Church but also in the forefront of the Church." In his spiritual life, therefore, he is called to live out Christ's spousal love toward the Church, his bride. Therefore, the priest's life ought to radiate this spousal character, which demands that he be a witness to Christ's spousal love and thus be capable of loving people with a heart which is new, generous and pure -- with genuine self - detachment, with full, constant and faithful dedication and at the same time with a kind of "divine jealousy" (cf. 2 Cor. 11:2).[435] 
 
    
 
   According to John Paul II, the Church’s motivation in requiring celibacy of priests is ultimately found “in the link between celibacy and sacred ordination, which configures the priest to Jesus Christ the head and spouse of the Church.”[436] The Church desires “to be loved by the priest in the total and exclusive manner in which Jesus Christ her head and spouse loved her.”[437]  Priestly celibacy and matrimony, lived according to the fullness of their sacramental nature, can be of tremendous witness and support to each other.[438]
 
                 The Directory on the Ministry and Life of Priests, written by the Congregation for Clergy soon after the publication of Pastores Dabo Vobis, highlighted the unitive nature of priestly celibacy as one of the theological-spiritual motives of celibacy:
 
    
 
   The ecclesiastical discipline manifests, even before the subject expresses his will to be so disposed, the will of the Church and finds its ultimate reason in the intimate bond which celibacy has with holy Ordination, which shapes the priest to Jesus Christ Head and Spouse of the Church.[180]  The letter to the Ephesians (cf 5:25-27) shows a strict rapport between the priestly oblation of Christ (cf 5:25) and the sanctification of the Church (cf 5:26), loved with a spousal love. Sacramentally inserted into this priesthood of exclusive love of Christ for the Church, His faithful Spouse, the priest expresses this love with his obligation of celibacy, which also becomes a fruitful source of pastoral effectiveness.[439]
 
    
 
   Benedict XVI addressed the nuptial meaning of priestly celibacy as well in his recent encyclical, Sacramentum Caritatis, when he wrote about the relationship between the Eucharist and the celibacy of the priest: “Celibacy is really a special way of conforming oneself to Christ's own way of life. This choice has first and foremost a nuptial meaning; it is a profound identification with the heart of Christ the Bridegroom who gives his life for his Bride.”[440]
 
   In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s understanding of the Church as the spouse of Christ, and therefore, spouse of the priest.  Is he faithful to prayer, especially the Liturgy of the Hours and the Eucharist?  How does he understand and express his desire for a relationship with the Church founded on conjugal love? Is he growing in his love for the Cross of Christ and in a desire to nourish and cherish the Church as Christ did?  As they advance towards ordination, seminarians will need to mature spiritually to the point that they develop a true passion for the Church to the point of “divine jealousy”, as described in Pastores Dabo Vobis.[441]  They should experience a love for the Liturgy of the Hours and the sacraments of the Church that is more than personal devotion, i.e., evolving into a true expression of love for the Church as their future spouse.  They will have matured in their ability to embrace the Cross without hesitation, with a love similar to Christ’s.
 
    
 
   3.3.2.              Spiritual paternity: the procreative aspect of priestly love
 
    
 
   Addressing the Eighth Annual Symposium on the Spirituality and Identity of the Diocesan Priest at the Pontifical North American College in Rome, auxiliary Bishop Felipe Estevez of Miami stated: “The priest’s deepest identity is the radiation of true fatherhood in the Church for the salvation of all.”[442]  His words captured well a proper understanding of spiritual paternity, for while the Church documents clearly point to celibacy as a source of “spiritual fecundity”[443] and an expression of “fatherhood” or “paternity”,[444] the nature of this fatherhood deserves continuing reflection.[445]  Benedict XVI in commenting on the meaning of the Our Father in his work, Jesus of Nazareth, highlighted the distinctive nature of God’s fatherhood:
 
    
 
   God’s fatherhood is more real than human fatherhood, because he is the ultimate source of our being; because he has thought and willed us from all eternity; because he gives us our true paternal home, which is eternal.  And if earthly fatherhood divides, heavenly fatherhood unites.  Heaven, then, means that other divine summit from which we all come and to which we are all meant to return.  The fatherhood that is “in heaven” points us toward the greater “we” that transcends all boundaries, breaks down all walls, and creates peace.[446]
 
    
 
   Reflecting on the words of both the Holy Father and Bishop Estevez, I would suggest that the fatherhood of the priest radiates true fatherhood, found only in God the Father, for the salvation of all people.  Jesus, being the only begotten Son of the Father, perfectly reflects this fatherhood.  The priest, in persona Christi capitis, is also called to a fatherhood that is more than an earthly fatherhood.  Its end is not simply the generation of a human person, but the generation of spiritual sons and daughters of God.  The priest’s fatherhood, similar to that of Saint Joseph, always points to the fatherhood of God.[447]
 
                 The Second Vatican Council clearly posited the role of priests as Spiritual Fathers, stating in Lumen Gentium: “Let them, as fathers in Christ, take care of the faithful whom they have begotten by baptism and their teaching.”[448]  This teaching echoed the thoughts of Pius XII in his apostolic exhortation, Menti Nostrae:
 
    
 
   The Church has established the law of celibacy, thus making it ever more manifest to all peoples that the priest is a minister of God and the father of souls. By his law of celibacy, the priest, so far from losing the gift and duties of fatherhood, rather increases them immeasurably, for, although he does not beget progeny for this passing life of earth, he begets children for that life which is heavenly and eternal.[449]
 
    
 
   Lumen Gentium specifically emphasized the relationship between priestly celibacy or “perfect continency” and spiritual fruitfulness: 
 
    
 
   This perfect continency, out of desire for the kingdom of heaven, has always been held in particular honor in the Church. The reason for this was and is that perfect continency for the love of God is an incentive to charity, and is certainly a particular source of spiritual fecundity in the world.[450]
 
    
 
   In the Decree on Priestly Life and Ministry, Presbyterorum Ordinis, the Second Vatican Council described celibacy as a gift given to the Church, which takes on a special for priests in view of their role of spiritual paternity:
 
    
 
   Perfect and perpetual continence for the sake of the Kingdom of Heaven, commended by Christ the Lord and through the course of time as well as in our own days freely accepted and observed in a praiseworthy manner by many of the faithful, is held by the Church to be of great value in a special manner for the priestly life. It is at the same time a sign and a stimulus for pastoral charity and a special source of spiritual fecundity in the world . . . . They adhere to him more easily with an undivided heart, they dedicate themselves more freely in him and through him to the service of God and men, and they more expeditiously minister to his Kingdom and the work of heavenly regeneration, and thus they are apt to accept, in a broad sense, paternity in Christ.[451]
 
    
 
   In Sacerdotalis Caelibatus Paul VI wrote of the distinct nature of priestly love in relation to the role of being a Spiritual Father.  He first distinguished earthly and spiritual fatherhood and then described the quality of priestly love:
 
    
 
   We readily grant that the natural and lawful desire a man has to love a woman and to raise a family is renounced by the celibate in sacred orders; but it cannot be said that marriage and the family are the only way for fully developing the human person. In the priest’s heart love is by no means extinct. His charity is drawn from the purest source, practiced in the imitation of God and Christ, and is no less demanding and real than any other genuine love. It gives the priest a limitless horizon, deepens and gives breadth to his sense of responsibility—a mark of mature personality—and inculcates in him, as a sign of a higher and greater fatherhood, a generosity and refinement of heart which offer a superlative enrichment.[452]
 
    
 
   This same theme of a fatherhood which is of a higher and greater dimension was employed by the Sacred Congregation for Catholic Education in A Guide to Formation in Priestly Celibacy: 
 
    
 
   There is something sublime in the qualities roused in a man’s heart by natural fatherhood: an altruistic spirit, the assumption of heavy responsibilities, a capacity for love and a dedication enough to make any sacrifice, daily bearing of life’s burdens and difficulties, prudent care for the future, etc.  However, all this is equally true of spiritual paternity.  Moreover, spiritual fatherhood, not being confined to the natural order, is even more responsible and heroic.[453]
 
    
 
   That spiritual fatherhood represents something of a higher nature suggests that the force of love which moves the priest is not simply some positive sublimation of a natural sexual tendency, but the love of Christ which impels him (cf. 2 Cor 5:14).[454]
 
   In Pastores Dabo Vobis John Paul II indicated a strong connection between the spousal love of the priest and spiritual paternity.  He stressed the importance of applying the evangelical council of celibate chastity to the priesthood because the “ultimate motivation” for the Church willing celibacy for its priests is “in the link between celibacy and sacred ordination, which configures the priest to Jesus Christ the head and spouse of the Church.”[455]  
 
    
 
   Referring to the evangelical counsels, the Council states that "preeminent among these counsels is that precious gift of divine grace given to some by the Father (cf. Mt. 19:11; 1 Cor. 7:7) in order more easily to devote themselves to God alone with an undivided heart (cf. 1 Cor. 7:32-34) in virginity or celibacy. This perfect continence for love of the kingdom of heaven has always been held in high esteem by the Church as a sign and stimulus of love, and as a singular source of spiritual fertility in the world." In virginity and celibacy, chastity retains its original meaning, that is, of human sexuality lived as a genuine sign of and precious service to the love of communion and gift of self to others. This meaning is fully found in virginity which makes evident, even in the renunciation of marriage, the "nuptial meaning" of the body through a communion and a personal gift to Jesus Christ and his Church which prefigures and anticipates the perfect and final communion and self - giving of the world to come: "In virginity or celibacy, the human being is awaiting, also in a bodily way, the eschatological marriage of Christ with the Church, giving himself or herself completely to the Church in the hope that Christ may give himself to the Church in the full truth of eternal life. . . . Celibacy, then, is to be welcomed and continually renewed with a free and loving decision as a priceless gift from God, as an "incentive to pastoral charity” as a singular sharing in God's fatherhood and in the fruitfulness of the Church.”[456]
 
    
 
   In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s understanding of spiritual fatherhood.  Does he recognize the preeminence of God’s fatherhood?  What have been his experiences of his own relationship with his father and with God as Father?  It may be important to work toward reconciliation of any existing wounds in these relationships.  How does he view his own capacity to be a Spiritual Father to others?  Does he seem to possess those qualities necessary for fathering others, especially those brave, selfless, and heroic qualities necessary for spiritual fatherhood?  As they advance towards ordination, seminarians will need to mature spiritually to the point that they yearn to participate in the new birth of souls in Christ.  It is only through ordination that they will actually receive the grace necessary to assume this paternal role.  However, it will be important that the spiritual director help them to develop an ever greater desire and openness to the spiritual fortitude that will be given to them through the sacrament of ordination.
 
    
 
   3.4              The eschatological significance of celibacy 
 
    
 
                 Consecrated celibacy in the Church is “for the sake of the Kingdom” and witnesses to the resurrection of Christ.  This is true for the many priests, religious, and consecrated laity who embrace a life of celibate chastity.  Celibacy brings into focus and gives impetus to their love for the Church and points to the eternal marriage between Christ and the Church.[457]  However, the specific quality of priestly celibacy is that it testifies to apostolic communion, for the priest participates in the presbyteral Order in service to hierarchy of the Church.  This eschatological quality of priestly celibacy was emphasized by the Second Vatican Council in Optatam Totius.
 
    
 
   Students who follow the venerable tradition of celibacy according to the holy and fixed laws of their own rite are to be educated to this state with great care. For renouncing thereby the companionship of marriage for the sake of the kingdom of heaven (cf. Matt. 19:12), they embrace the Lord with an undivided love altogether befitting the new covenant, bear witness to the resurrection of the world to come (cf. Luke 20:36), and obtain a most suitable aid for the continual exercise of that perfect charity whereby they can become all things to all men in their priestly ministry.[458]
 
    
 
   The priest, in addition to testifying to the kingdom by his fidelity to celibacy, finds in this particular expression of love, a way to “become all things to all men,” which is symbolic of apostolic communion.
 
   Paul VI in Sacerdotalis Caelibatus highlighted this testimony to the kingdom of God as an eminent sign of God’s desire for such a witness:
 
    
 
   This magnificent phenomenon bears testimony to an exceptional facet of the kingdom of God living in the midst of modern society, to which it renders humble and beneficial service as the "light of the world" and the "salt of the earth." We cannot withhold the expression of our admiration; the spirit of Christ is certainly breathing here.[459]
 
    
 
   The Holy Father described the calling of the disciples as being primarily motivated by the kingdom of heaven:
 
    
 
   Jesus, who selected the first ministers of salvation, wished them to be introduced to the understanding of the "mysteries of the kingdom of heaven," but He also wished them to be coworkers with God under a very special title, and His ambassadors. He called them friends and brethren, for whom He consecrated Himself so that they might be consecrated in truth; He promised a more than abundant recompense to anyone who should leave home, family, wife and children for the sake of the kingdom of God. More than this, in words filled with mystery and hope, He also commended an even more perfect consecration to the kingdom of heaven by means of celibacy, as a special gift. The motive of this response to the divine call is the kingdom of heaven.[460]
 
    
 
   In addition, Paul VI also referred to priestly celibacy as a sign that points the people of God to the Kingdom.[461]
 
   According to A Guide to Formation in Priestly Celibacy, it is through a priest’s celibacy that the power to witness to the kingdom of heaven is increased:
 
    
 
   Jesus himself praised celibacy embraced for kingdom of heaven. (Matthew 19,12)  The apostle Paul, who personally lived this evangelical radicalism, considered celibacy a divine gift through which, with an undivided heart, one should better dedicate oneself to the Lord.  Through celibacy, the availability of the ministers of the Church is reinforced, the power to bear witness is increased, and they preserve the freedom to oppose every oppression.  The celibate shares wondrously in the “kenosis” which was the chosen way of Christ and his paschal mystery.[462] 
 
    
 
   The Congregation devoted a small subsection to this theme, entitled “Celibacy Viewed Eschatologically”:
 
    
 
   Celibacy brings into focus and gives impetus to priestly love.  It enables a priest to perfect this love and, in a very real way, to anticipate the future life of love with the Risen Christ to which the eyes of a priest must be turned.  By celibacy, embraced and lived for the sake of the kingdom of heaven, a priest answers the call to imitate Christ.  He anticipates the world to come, already present through faith and charity.  Consecrated celibacy constitutes a sign of eschatological hope, a prophetic sign of that future reality when all men, united in Jesus by His Spirit, will live only to glorify the Father.
 
    
 
   Every Christian life is permeated with an eschatological character . . . . Strictly speaking, celibacy does not, therefore, confer an eschatological character on the priesthood . . . . But, priestly celibacy harmonizes with the eschatological aspect of the priesthood, and in certain ways, reinforces its aspect and enables a priest to be very fully immersed in the perfect love of the Risen Christ.[463]  
 
    
 
   Finally, the Congregation pointed to the particular importance of “apostolic communion” for those embracing celibacy and witnessing to the kingdom, “where they could experience deep and enriching interpersonal relationships.”[464]  The importance of communion among priests and with their bishops to the charism of priestly celibacy cannot be overestimated.
 
                 John Paul II highlighted the important of priestly communion in Pastores Dabo Vobis, for every priest “sacramentally enters into communion with the bishop and with other priests in order to serve the People of God who are the Church and to draw all mankind to Christ.”[465]  The eschatological tone of his words on communion is unmistakable:
 
    
 
   The priest is a servant of the Church as mystery because he actuates the Church's sacramental signs of the presence of the risen Christ. He is a servant of the Church as communion because -- in union with the bishop and closely related to the presbyterate -- he builds up the unity of the Church community in the harmony of diverse vocations, charisms and services. Finally, the priest is a servant to the Church as mission because he makes the community a herald and witness of the Gospel.[466]
 
    
 
   He also emphasizes the call of celibacy as tied to apostolic communion:  “Leaving father and mother, the priest follows Jesus the good shepherd in an apostolic communion, in the service of the People of God.”[467]
 
   The Directory on the Ministry and Life of Priests also pointed to the eschatological nature of priestly celibacy as one of the theological and spiritual motives of celibacy:
 
    
 
   Like any evangelical value, consecrated celibacy should be seen as that liberating novelty which the world, especially today, demands as a radical testimony that following Christ is a sign of the eschatological reality. "Not all can understand it, but only those to whom it has been given. For there are eunuchs who were born so from their mother's womb; and there are eunuchs who were made so by men; and there are eunuchs who have made themselves eunuchs for the kingdom of heaven. He that can understand, let Him understand" (Mt. 19:10-12).[468]
 
    
 
   More recently, Benedict XVI spoke of the eschatological nature of celibacy in his address at the vigil for the end of the Year for Priests: 
 
    
 
   One great problem of Christianity in today’s world is that it does not think anymore of the future of God.  The present world alone seems sufficient.  We want to have only this world, to live only in this world.  So we close the doors to the true greatness of our existence.  The meaning of celibacy as an anticipation of the future is to open these doors, to make the world greater, to sow the reality of the future that should be lived by us already as present   . . . . With the eschatological dimension of celibacy, the future world of God enters into the reality of our time.[469]
 
    
 
   In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s real motivations for discerning a priestly vocation.  Does he desire to be of service to the kingdom of God?  Is he able to witness to the resurrection of Christ as concretely manifested in his own life?  Does he understand the principle of apostolic communion, i.e., that his ministry to the Church is within a hierarchy that has both earthly and heavenly dimensions?  As they advance towards ordination, seminarians will need to mature spiritually to the point that they desire to imitate Christ in their celibate witness, versus simply making a personal sacrifice.  They need to desire to participate in his kenosis and to have the radical commitment of a “eunuch for the kingdom of heaven.”
 
    
 
   3.5              Priestly virtue  
 
    
 
   St. Gregory of Nyssa once taught: “The goal of a virtuous life is to become like God.”[470]  The Second Vatican Council affirmed that this goal should be embraced by all Christians, for God desires that all people in the Church be holy, as He is holy:
 
    
 
   In the Church, everyone whether belonging to the hierarchy, or being cared for by it, is called to holiness, according to the saying of the Apostle: "For this is the will of God, your sanctification". However, this holiness of the Church is unceasingly manifested, and must be manifested, in the fruits of grace which the Spirit produces in the faithful; it is expressed in many ways in individuals, who in their walk of life, tend toward the perfection of charity, thus causing the edification of others.[471]
 
    
 
   At the same time, those called to embrace the various evangelical counsels, including a life of celibacy, need to “give in the world an outstanding witness and example of this same holiness.”[472]  Priests, in particular, need to dispose themselves to the development of those virtues that will help them embrace their true nature in Christ.  As mentioned in Chapter Two, candidates for the priesthood are called to grow in human maturity, which includes the development of human virtues.  However, in considering the spiritual qualities of the priestly celibate, it is necessary to highlight the theological virtues of faith, hope, and love, which require divine intervention, as well as the virtue of humility, which is a necessary foundation for the development of priestly virtue.[473]  
 
   Paul VI had written about the importance for priests to embrace such virtues in order to develop the virtue of celibate chastity, “the result of a persevering struggle, harmonized with all the other natural and supernatural virtues.”[474]  John Paul II had focused Pastores Dabo Vobis on the specific nature of the theological virtue of charity espoused by priest, i.e., pastoral charity, “the virtue by which we imitate Christ in his self-giving and service. It is not just what we do, but our gift of self, which manifests Christ's love for his flock. Pastoral charity determines our way of thinking and acting, our way of relating to people. It makes special demands on us.”[475]  He emphasized the importance of the virtue of pastoral charity as a gift of the Spirit in the sacrament of ordination that enables the development of the many different virtues that contribute to priestly holiness:
 
    
 
   "The Spirit of the Lord is upon me" (Lk. 4:18). The Holy Spirit poured out in the sacrament of holy orders is a source of holiness and a call to sanctification. This is the case not only because it configures the priest to Christ, the head and shepherd of the Church, entrusting him with a prophetic, priestly and royal mission to be carried out in the name and person of Christ, but also because it inspires and enlivens his daily existence, enriching it with gifts and demands, virtues and incentives which are summed up in pastoral charity. This charity is a synthesis which unifies the values and virtues contained in the Gospel and likewise a power which sustains their development toward Christian perfection.[476]
 
    
 
   According to the Holy Father, Jesus Christ brought this virtue of pastoral charity “to perfection on the cross with a complete exterior and interior emptying of self.”[477]  Therefore, Christ on the cross “is both the model and source of the virtues of obedience, chastity and poverty which the priest is called to live out as an expression of his pastoral charity for his brothers and sisters.”[478]
 
                 Given this emphasis of Pastores Dabo Vobis on the virtue of pastoral charity being perfected by the cross of Christ and the emptying of oneself, it will be important to discuss first the virtue of humility as foundational for priestly virtue and then address formation in the theological virtues as essential to priestly celibacy.
 
    
 
   3.5.1.               Humility: the foundation for priestly virtue
 
    
 
                 While the goal of every priest should be to dispose himself to the grace that will configure him to love as Christ the Shepherd loves, the prerequisite for this disposition is humility.  In the Words of Presbyterorum Ordinis:
 
    
 
   Among the virtues that priests must possess for their sacred ministry none is so important as a frame of mind and soul whereby they are always ready to know and do the will of him who sent them and not their own will.(27) The divine task that they are called by the Holy Spirit to fulfill(28) surpasses all human wisdom and human ability. "God chooses the weak things of the world to confound the strong" (1 Cor 1:27). Aware of his own weakness, the true minister of Christ works in humility trying to do what is pleasing to God.[479]
 
    
 
   I had discussed the concept of humility above when reviewing Von Balthasar’s ideas on the foundational nature of humility in relation to priestly character.  However, it is important here to state that humility is not only an attitude a priest should have as he considers his unworthiness to be in persona Christi capitis, but also the state of life he must embrace in order to love as perfectly as Christ loved.  As John Paul II noted in Pastores Dabo Vobis, the formation of priestly virtue entails an ability to sacrifice one’s life as Christ did in the service of human, fraternal, and personal love for all people:
 
    
 
   The spiritual formation of one who is called to live celibacy should pay particular attention to preparing the future priest so that he may know, appreciate, love and live celibacy according to its true nature and according to its real purposes, that is, for evangelical, spiritual and pastoral motives. The virtue of chastity is a premise for this preparation and is its content. It colors all human relations and leads "to experiencing and showing...a sincere, human, fraternal and personal love, one that is capable of sacrifice, following Christ's example, a love for all and for each person.[480]
 
    
 
   He pointed out the importance of a priest’s spiritual life to include, in addition to prayer and contemplation, meeting other people and giving generously of himself: “to serve in a humble and disinterested fashion, following the example which Jesus has proposed to everyone as a program of life when he washed the feet of the apostles: ‘I have given you an example, that you also should do as I have done to you’" (Jn. 13:15).[481]
 
   Father André Louf, former Cistercian Abbott of Mont des Cats in northern France, has written eloquently on the virtue of humility, and his approach seems apropos to this thesis.[482]  He began by quoting sayings by Saint Anthony of the Desert.  
 
    
 
   One day, the Apothegmata tells us, Saint Anthony stepped out of his hermitage where he saw all the snares of the devil spread out like a net over the world.  He let out a great groan of terror and cried out: “My God! How can anyone be saved?” A voice responded from heaven: “Humility.”  Consider that saying in the light of another one from the same Anthony: “Without temptations, no person can be saved.”  The conclusion is clear: As much as temptations are inevitable in the Christian life, they also clearly demand the practice of humility.[483]
 
    
 
   According to Louf, humility is distinct from the various virtues because of its uniquely Christian quality.  Simply put, humility does not arise from a series of virtuous actions but from self-negation.  As mentioned above, the Catechism of the Catholic Church refers to virtues as “firm attitudes, stable dispositions, (and) habitual perfections.”[484]  However, Louf would suggest that this Thomistic interpretation of the virtues is only with difficulty applied to humility, which has a distinct quality.  In the words of Saint Augustine, “humility comes from elsewhere, from the One who, being the Most High, wished to empty Himself for us.”[485]  Saint Bonaventure wrote of humility as something which “can only be understood in the context of Jesus Christ.”[486]  Louf pointed to the ideas of several spiritual masters of asceticism who emphasized the importance of humility, contrasting it to the virtues and ascetical practices.  In the words of Theodora: “It is neither asceticism nor vigils which save us; only sincere humility.”[487]  Isaac the Syrian wrote: “Without even works, humility obtains pardon . . . but without humility works are of no profit. What salt is to food, humility is to the virtues but without humility all our works are in vain—indeed, all our virtues and our asceticism.”[488]
 
                 According to Louf, “if one felt it necessary to make humility a virtue and, more to the point, to make it a standard of measurement for the greater or lesser esteem that it bears on one’s self, we run the risk of considerably weakening its significance.”[489]  Humility is more of a state than a virtue.   He referred to the wisdom of Saint Bernard of Clairvaux: sine humiliatione, nulla humilitas.[490]  In other words, a person needs to accept the state of humiliation in order to be humble.  In a homily on the Song of Songs Saint Bernard explained the nature of true humility: 
 
    
 
   If you wish for an example of a humble man glorying with all due propriety, and truly worthy of glory, take Paul when he says that gladly will he glory in his weaknesses that the power of Christ may dwell within him. He does not say that he will bear his weaknesses patiently, but he will even glory in them, and that willingly, thus proving that to him it is good that he is humiliated, and that it is not sufficient that one keep his self-possession by patience when he is humbled; to receive grace one must embrace humiliation willingly. You may take as a general rule that everyone who humbles himself will be exalted. It is significant that not every kind of humility is to be exalted, but that which the will embraces; it must be free of compulsion or sadness. Nor on the contrary must everyone who is exalted be humiliated, but only he who exalts himself, who pursues a course of vain display. Therefore it is not the one who is humiliated who will be exalted, but he who voluntarily humiliates himself; it is merited by this attitude of will. Even suppose that the occasion of humiliation is supplied by another, by means of insults, damages or sufferings, the victim who determines to accept all these for God's sake with a quiet, joyful conscience, cannot properly be said to be humiliated by anyone but himself.[491]
 
    
 
   Such humility flows from the humility of Christ (Phil 2:5-11), who willingly embraced the cross.
 
                 Louf wrote of Christ’s experience of humility in terms of a journey that began with a total abasement of himself.  As Christ began this journey with temptations in the desert, he called his disciples to also deal with temptation, warning them: “The spirit is strong but the flesh is weak.  Watch and pray that you might not fall at the hour of temptation.”[492]  According to Louf,
 
    
 
   Jesus counsels two things: watchfulness and prayer.  For it is at the heart of temptation more than anywhere else that the believer, already weakened by complicity with the flesh, experiences the necessity of God’s aid: he cries out for help.  It is there, at the center of the crisis (we are talking about a genuine crisis here) that a true humility, like a gift from the Spirit is born.  This humility alone allows the believer to pass through temptation with a minimum of risk.[493]
 
    
 
   While temptation is not something to seek out, neither is it something from which to run away blindly, for it is “in the grip of temptation that one perceives the action of grace in himself.”[494]  
 
   Following closely the teachings of the Fathers, Louf wrote that humility will be born in a person who undergoes the “breaking of the heart,”[495] i.e., who allow his heart to be broken in the spirit of David, who said “the sacrifice God requires is a broken heart” (Ps 50:19).  He quoted Macarius the Great, who wrote of a monk who experienced a series of humiliating temptations and was at the point of giving in, when at last the Holy Spirit intervened.  When asked why the monk had experienced something so difficult and demanding, Macarius replied: “It is because God wishes to teach him . . . that it is God who gives him strength.”[496]  Louf emphasized the importance of allowing oneself to be broken and thus taught by God:
 
    
 
   To align oneself with this divine demanding pedagogy is, of necessity, to accept a movement in its direction, i.e., not to flee humiliation inflicted by temptation but rather to embrace humiliation in a certain sense but not on account of some dark senseless masochism but because one senses that there is the secret source of the only true life.  To put it in scriptural terms: it is because it is there that the heart of stone will be broken and a heart of flesh will be revealed which had been hidden for a time behind so many unconscious defenses.[497]
 
    
 
   In discussing the relationship between humility and chastity, Louf relied on the ideas of Saint John Cassian, who said that chastity is impossible “except for those who welcome it into a heart completely broken.”[498]  Louf explained:
 
    
 
   The human task, torn between freedom and grace, is the peaceful acceptance of a broken heart.  It is a question of the emptiness or a void which is there to welcome nothing more than grace.  If there is effort involved, it’s that which belongs to human fragility perpetually confronted by its own limits.  Cassian hails it—with no little grandeur—as a perpetua humilitas or rather a humiliation without end.  This takes us into the very heart of the gospel as well as to the nodal point of asceticism and Christian mysticism.[499]
 
    
 
   In his discussion on Christian asceticism and humility, Louf indicated that temptation is not the only “school of humility; it is sin itself which is permitted by God when he seems to have exhausted other means; sin can become a pathway to salvation.”[500]  After referring to the biblical accounts of King David and Saint Peter, who both learned from experiences of sin, Louf quoted Saint Basil: “It is humility which often frees the one who most frequently and gravely sins.”[501]  According to Louf, “If from temptation there is a fall it is not because one lacks generosity but rather because humility was lacking.”[502]  While this may seem illogical to someone confronting sin, the wisdom of the Church would suggest that the foundation of humility is essential to those who wish to live a virtuous life.  This would be even more so in the life of a priest who, being in persona Christi capitis, embraces humility as Christ embraced the cross.
 
   In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s understanding of humility.  Does he view it in a moralistic manner, i.e., relying on his own strength to become a humble person?  What is his understanding of the humility of Christ, who was able to embrace the cross?  How does he view temptation and sin?  Can he see the Lord teaching him through experiences of humiliation?  As they advance towards ordination, seminarians will need to mature spiritually to the point that they are open to having their hearts “broken” and rebuilt by the Lord.  They will also have a more spiritually mature understanding of temptation and sin.
 
    
 
   3.5.2.               The theological virtues
 
    
 
                 Having the requisite desire to embrace the cross with the humility of Christ and to have a heart broken and reconfigured to His, the priest disposes himself to the theological virtues of faith, hope and love.  These virtues, in turn, dispose him to live in relationship with God.  This is summarized well in the Catechism of the Catholic Church.
 
    
 
   1812 The human virtues are rooted in the theological virtues, which adapt man's faculties for participation in the divine nature: for the theological virtues relate directly to God. They dispose Christians to live in a relationship with the Holy Trinity. They have the One and Triune God for their origin, motive, and object.
 
    
 
   1813 The theological virtues are the foundation of Christian moral activity; they animate it and give it its special character. They inform and give life to all the moral virtues. They are infused by God into the souls of the faithful to make them capable of acting as his children and of meriting eternal life. They are the pledge of the presence and action of the Holy Spirit in the faculties of the human being. There are three theological virtues: faith, hope, and charity.
 
    
 
   According to the Catechism, “Faith is the theological virtue by which we believe in God and believe all that he has said and revealed to us, and that Holy Church proposes for our belief, because he is truth itself.”[503] Faith is distinct from “believing,” a human act of the intellect to assent to truth.[504]  When the intellect opens itself to the grace that imparts divine truth, it allows itself to be moved, even without understanding fully.  Cooperation with this infusion by God disposes the person to live a truly Christian life.  Candidates for the priesthood need to mature in their quality of belief to the point that they act out of faith that is divinely inspired.  
 
   The catechism states: “Hope is the theological virtue by which we desire the kingdom of heaven and eternal life as our happiness, placing our trust in Christ's promises and relying not on our own strength, but on the help of the grace of the Holy Spirit.[505] Hope is a virtue with many qualities: inspiring, purifying, sustaining, and uplifting souls whose eyes are fixed on the Kingdom of heaven.  It is through the gift of hope that the will is perfected, for it directs the person always towards the future and the fulfillment of the Kingdom.  The catechism speaks of hope as a powerful tool for the Christian, a “sure and steadfast anchor of the soul” and “a weapon that protects us in the struggle of salvation.”[506]  For the seminary candidate, priestly celibacy itself is seen as a sign of Christian hope, for it points to the Kingdom.  Openness to the grace that imparts hope leads to a greater desire to embrace the gift of celibacy.
 
                  Finally, the catechism describes charity as “the theological virtue by which we love God above all things for his own sake, and our neighbor as ourselves for the love of God.”[507]  Christian charity is a unique form of love, for the Christian imitates the love of Jesus, forgiving enemies, embracing the cross, and fulfilling the desire of Christ at the last supper: “As the Father has loved me, so have I loved you; abide in my love . . . love one another as I have loved you.” (John 15: 9, 12)  
 
   Saint Paul wrote the most beautiful description of charity in his First Letter to the Corinthians:
 
    
 
   If I speak in human and angelic tongues but do not have love, I am a resounding gong or a clashing cymbal.  And if I have the gift of prophecy and comprehend all mysteries and all knowledge; if I have all faith so as to move mountains but do not have love, I am nothing.  If I give away everything I own, and if I hand my body over so that I may boast but do not have love, I gain nothing.  Love is patient, love is kind. It is not jealous, (love) is not pompous, it is not inflated, it is not rude, it does not seek its own interests, it is not quick-tempered, it does not brood over injury, it does not rejoice over wrongdoing but rejoices with the truth.  It bears all things, believes all things, hopes all things, endures all things.  Love never fails. If there are prophecies, they will be brought to nothing; if tongues, they will cease; if knowledge, it will be brought to nothing.  For we know partially and we prophesy partially, but when the perfect comes, the partial will pass away.  When I was a child, I used to talk as a child, think as a child, reason as a child; when I became a man, I put aside childish things.  At present we see indistinctly, as in a mirror, but then face to face. At present I know partially; then I shall know fully, as I am fully known.  So faith, hope, love remain, these three; but the greatest of these is love. (Chapter 13)
 
    
 
   A careful reading of the above passage will lead a person to recognize that the virtue of charity is not a simply human quality.  What Saint Paul describes requires divine intervention.  Moreover, the virtue of charity positively influences the other virtues.
 
                 The catechism describes charity as “the form of the virtues; it articulates and orders them among themselves; it is the source and the goal of their Christian practice. Charity upholds and purifies our human ability to love, and raises it to the supernatural perfection of divine love.”[508]  In the process of transforming human love to the level of divine love, not only does God enable Christians to love in the form of Christ, but He bestows on each Christian the quality of divine sonship.  In the words of the catechism: “The practice of the moral life animated by charity gives to the Christian the spiritual freedom of the children of God. He no longer stands before God as a slave, in servile fear, or as a mercenary looking for wages, but as a son responding to the love of him who “‘first loved us.’”[509]
 
                 In the encyclical, Deus Caritas Est, Benedict XVI offered an excellent description of the relationship between the three theological virtues:
 
    
 
   Faith, hope and charity go together. Hope is practised through the virtue of patience, which continues to do good even in the face of apparent failure, and through the virtue of humility, which accepts God's mystery and trusts him even at times of darkness. Faith tells us that God has given his Son for our sakes and gives us the victorious certainty that it is really true: God is love! It thus transforms our impatience and our doubts into the sure hope that God holds the world in his hands and that, as the dramatic imagery of the end of the Book of Revelation points out, in spite of all darkness he ultimately triumphs in glory. Faith, which sees the love of God revealed in the pierced heart of Jesus on the Cross, gives rise to love. Love is the light—and in the end, the only light—that can always illuminate a world grown dim and give us the courage needed to keep living and working. Love is possible, and we are able to practice it because we are created in the image of God. To experience love and in this way to cause the light of God to enter into the world—this is the invitation I would like to extend with the present Encyclical.[510]
 
    
 
   In practical terms, it would be important for the spiritual director of a seminarian in the early stages of this relationship to begin to evaluate the seminarian’s experience of the various theological virtues.  Can he see the difference between his present state of “faith”, which may be more indicative of human belief than something which is transformed by grace?  Can he distinguish normal enthusiasm for his vocation from a hope which is firmly focused on the Kingdom of heaven?  Does he desire to mature in the quality of love he presently demonstrates?  As they advance towards ordination, seminarians will need to mature spiritually to the point that they are longing to live the virtues of faith, hope, and love as gifts that can only be given by God.  In addition, they should have begun to experience through prayer and their interactions with others the initial flourishing of these virtues.
 
    
 
   3.6              Conclusion: priestly love 
 
    
 
   As mentioned above in A Guide to Formation in Priestly Celibacy: “Celibacy brings into focus and gives impetus to priestly love.  It enables a priest to perfect this love and, in a very real way, to anticipate the future life of love with the Risen Christ to which the eyes of a priest must be turned”[511]  The various spiritual qualities discussed in this chapter each contribute to the formation of priestly love.  It is essential that the seminary candidate learn the various theological motivations for celibacy.  More importantly, in the course of spiritual direction he needs to be guided in the development of those specific priestly qualities and virtues suggested by this theology.  Priestly celibacy is distinct from other forms of consecrated celibacy because of its underlying sacramental character.  Priestly celibacy is an aspect of a priest’s configuration to Christ and one who is in persona Christi capitis.  
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CHAPTER FOUR
 
    
 
   FORMATION IN PRIESTLY CELIBACY
 
    
 
                 Given the particular vision of those human and spiritual qualities desired of candidates for the celibate priesthood as discussed in the previous chapters, I will now describe in some detail the program of formation for priestly celibacy as indicated by the recent magisterial documents, which delineates the process by which seminarians will be guided to embrace freely this way of life.  Several elements contribute to such a program: a rule of life; formation personnel; the seminary environment, including both the particular community in which the seminarian is formed as well the larger Church; processes related to each of the four pillars of formation (human, spiritual, intellectual, and pastoral); and the cooperative disposition of the seminary candidate.   Since the focus of my thesis is spiritual formation for priestly celibacy, I will briefly review the requirements for a rule of life and descriptions of the various formation personnel and then devote the majority of this chapter to the role of the spiritual director, who helps seminarians come to a greater appreciation of the call to embrace the virtue of priestly love.
 
                 According to the Code of Canon Law, “Each nation should have a program for priestly formation which is to be determined by the conference of bishops in light of the norms issued by the supreme authority of the Church and which is also to be approved by the Holy See.”[512]  The purpose of this program is to “define the main principles for imparting formation in the seminary” in a way that adapts such norms to the particular needs of a nation.[513]  In addition, each seminary is to have a rule of life, approved by the diocesan bishop(s), which outlines the norms of formation and describes the schedule and life of the seminary in greater detail.[514]  The United States Conference of Catholic Bishops promulgated the Program of Priestly Formation (fifth edition) in 2005 as the Ratio institutionis sacerdotalis in accord with canon 242, §1.[515]  Furthermore, this document insists that a specific curriculum for formation in celibacy be approved for each particular seminary:
 
    
 
   The seminary must have written guidelines for admission, evaluation, and community life that spell out its expectations regarding those attitudes, behaviors, and levels of psychosexual maturity that indicate a right mentality, proper motivation, and a commitment to celibate chastity.  These guidelines should also specify unacceptable attitudes and behaviors that militate against such a commitment.[516]
 
    
 
   The Program of Priestly Formation also specifies that “matters pertaining to celibate and chaste living must be included in the seminary rule of life”[517] and offers specific guidelines for the various elements of formation in celibacy, referencing the relevant magisterial documents.[518]
 
    
 
   4.1.              The agents of formation              
 
    
 
   In a doctoral dissertation addressing the topic of agents of formation for priestly celibacy, Anthony Njoku identified the evolution of three models of priestly formation in Church history: the apprenticeship model espoused by the early Church, the institutional model that became normative with the Council of Trent, and the personalized-institutional model of Vatican II.[519]  The development of the contemporary model of formation, however, is still very much a work in progress.  The principal agent of spiritual formation is the Holy Spirit, formation takes place within the pastoral care of the Church.[520]  The seminarian is called to cooperate with these formative agents.  At the same time, the roles, training, and responsibilities of the various agents of spiritual formation within the pastoral care of the Church, i.e., rectors, spiritual directors, and other formators, continue to require further definition.
 
   Both Sacerdotalis Caelibatus and A Guide to Formation in Priestly Celibacy focus primarily on the manner in which formators should work with seminarians and the topics which should be discussed.  In fact, Sacerdotalis Caelibatus never refers specifically to the “rector” of the seminary and only once references the “spiritual director.”[521]  As mentioned in Chapter One of this thesis, Paul VI kept referring to formators under the more general term of “educator.”  In a similar manner, A Guide to Formation in Priestly Celibacy only referred to the “rector” once, when quoting a line from Optatam Totius[522], and it mentioned the “spiritual director” on only one occasion.[523]  As in the case of Sacerdotalis Caelibatus, this document prefers to employ the generic term “educator.”  Fortunately, the Code of Canon Law and Pastores Dabo Vobis are more recent documents that distinguish these various formation roles.  I will first discuss the contributions of Sacerdotalis Caelibatus and A Guide to Formation in Priestly Celibacy in describing the function of the seminary “educator” and then address the more specified roles as found in the other documents.
 
   Paul VI emphasized the importance of educators being serious about screening out those who are unfit for the priesthood and not indulging false hopes, writing:  “The life of the celibate priest, which engages the whole man so totally and so delicately, excludes in fact those of insufficient physical, psychic and moral qualifications. Nor should anyone pretend that grace supplies for the defects of nature in such a man.”[524]  Given that an individual possesses the capacity to pursue this vocation, the educator is to help him work towards “the progressive development of a mature personality through physical, intellectual and moral education directed toward the control and personal dominion of his temperament, sentiments and passions.”[525]  He does this by encouraging him to be sincere and to take responsibility for his own growth.[526]  In order for the candidate to reach a free, mature choice for the priesthood, the attitude of the educator must support this:[527]
 
    
 
   The exercise of authority, the principle of which should be maintained firmly, will be animated by wise moderation and a pastoral attitude. It will be used in a climate of dialogue and will be implemented in a gradual way which will afford the educator an ever deepening understanding of the psychology of the young man, and will appeal to personal conviction.[528]
 
    
 
   Finally, the educator is called to find a balance between communicating the true difficulties of a celibate life as well as the sublime nature of this choice.[529]
 
                 A Guide to Formation in Priestly Celibacy emphasizes the importance of educators being men who are themselves emotionally mature:
 
    
 
   Above all, those who are entrusted with sex education have to be themselves persons who are sexually mature and balanced.  Even more than a knowledge of method and subject matter, in sex education it is the personality of the educator that really counts.  It is the way he practices what he preaches and the style of life he adopts and lives that matter.  Knowledge, correct advice, and solicitude for the student are important in the teacher, but even more important is the educator’s own personal conduct.[530]
 
    
 
   The educator needs to engender trust in the seminarian, for candor is essential to the relationship.  Therefore, he “places himself at the disposal of students and patiently waits for time, good will, and grace to work.”[531]  The document continues:
 
    
 
   While respecting the freedom that has to exist in the area of spiritual direction, every seminary educator should exhort and seek to convince the students about the need to have a spiritual guide in whom they can confide with frankness and trust.  Above all, the educator should endeavor to make himself the sort of person who deserves their esteem and confidence.  When an educator has created an atmosphere of mutual trust, he will be in a position to conduct a work of discreet, progressive, and personalized instruction which is an important training in chastity.  Done skillfully, this will also have the effect of consolidating the students’ trust and affection for the educator himself.[532]
 
    
 
   Finally, A Guide to Formation in Priestly Celibacy states that a seminarian “needs to be immersed in an atmosphere of apostolic charity.”[533]  The formators need to be priests who, in addition to giving orders or engaging the seminarian in dialogue, can “arouse love among their subjects and witness to this love in their own personal lives.”[534]  The higher one’s position in the seminary, the “more profound the obligation to be the source of unity in charity.”[535]  In other words, he is called to model priestly love.
 
                 The particular positions of those who conduct a program of priestly formation have been specified in Canon Law: 
 
    
 
   Canon 239
 
   §1. Every seminary is to have a rector who presides over it, a vice-rector if necessary, and a finance officer; moreover, if the students pursue their studies within the seminary itself it is also to have teachers who give instruction in the several disciplines in an appropriately coordinated curriculum.
 
   §2. Every seminary is to have at least one spiritual director; the students, however, are free to approach other priests who have been appointed for this function (munus) by the bishop.
 
    
 
   In addition, canon 246 §4 indicates that students are to approach the sacrament of confession frequently and are “recommended” to have a spiritual director “who has been freely chosen and to whom he can open his conscience with confidence.”  
 
                 In his article on some aspects of priestly formation in the Code of Canon Law, Gianfranco Ghirlanda emphasized the importance of recognizing that the rector is the chief one responsible for the spiritual formation of seminarians, even if his competence is limited to the external forum.[536]  While the Church provides for freedom of conscience in the internal forum relationship with the spiritual director, the seminarian is “morally obliged to communicate to his superiors in the external forum (rector and bishop) the opinion of the one he has chosen as his spiritual counselor” when it is time to apply for the admission to Orders.[537]   
 
                 Maurizio Costa addressed the importance of a unified effort between rector and spiritual director in providing for the spiritual formation of seminarians, highlighting the important distinction between internal and external fora rather than a separation between the two.[538]  He suggested that while the seminarian may discover a basic, holistic direction for formation in the guidance of a single formator, it is preferable that he find this same direction in the community of formators, who are comfortable with their distinct functions and not jealous of the influence each one may have on the seminarian.[539]
 
                 The various formation roles are specified in greater detail by the Program of Priestly Formation, which states that administrative positions include the Rector (nn. 318-323), Vice-Rector (n. 324), Director of Human Formation (nn. 325-327), Formation Mentors/Advisors (n. 328), Director of Spiritual Formation (nn. 329-331), Spiritual Directors (nn. 332-333), Academic Dean (nn. 334-336), Director of Pastoral Formation (nn. 337-340), Faculty (nn. 344-367), and other administrative positions.  All play specific roles that contribute to the formation of seminarians.  However, formation for priestly celibacy seems to be primarily the task of those directly responsible for human and spiritual formation.
 
                 Finally, John Paul II’s description of the agents of formation in Pastores Dabo Vobis seems to have provided the most comprehensive and exemplary description of the many people who contribute to the formation of seminarians.  He begins by acknowledging the essential role of the Church and the bishop:
 
    
 
   Given that the formation of candidates for the priesthood belongs to the Church's pastoral care of vocations, it must be said that the Church as such is the communal subject which has the grace and responsibility to accompany those whom the Lord calls to become his ministers in the priesthood.  In this sense the appreciation of the mystery of the Church helps us to establish more precisely the place and role which her different members have—be it individually or as members of a body—in the formation of candidates for the priesthood.[540]
 
    
 
   The Church manifests the presence of Christ, the one who has called and who continues to accompany the seminarian in his discernment of this vocation and the process of formation. In the words of the Holy Father, “Who better than Jesus himself, through the outpouring of his Spirit, can give them and fully develop in them that pastoral charity which he himself lived to the point of total self - giving (cf. Jn. 15:13; 10:11) and which he wishes all priests to live in their turn?”[541]  The primary representative of the presence of Christ in the Church is the bishop, bearing the greatest responsibility for the formation of seminarians, who will share in his priesthood.  “The truth is that the interior call of the Spirit needs to be recognized as the authentic call of the bishop.”[542]  Therefore, the bishop should visit the seminary community often and communicate his desire to form them in a priestly vocation. His presence helps the seminary community to recognize its connection to the Church, for “the bishop offers a fundamental contribution to formation in the ‘sensus ecclesiae,’ as a central spiritual and pastoral value in the exercise of the priestly ministry.”[543]
 
   John Paul II then identifies the various formation personnel as members of an “educational community”, maintaining the emphasis of earlier magisterial documents on the primary role of “educator”, while also stressing the importance of communion.
 
    
 
   The educational community of the seminary is built round the various people involved in formation: the rector, the spiritual father or spiritual director, the superiors and professors. These people should feel profoundly united to the bishop, whom they represent in their different roles and in various ways. They should also maintain among themselves a frank and genuine communion. The unity of the educators not only helps the educational program to be put into practice properly, but also and above all it offers candidates for the priesthood a significant example and a practical introduction to that ecclesial communion which is a fundamental value of Christian living and of the pastoral ministry.[544]
 
    
 
   He, too, pointed to the need for formators to possess a high level of human and spiritual maturity in order to be effective in this ministry.  He noted the strong assertion of the synod fathers, who had done the groundwork for preparing this document, that the future of seminary formation depended largely on the selection and preparation of excellent formators.  He quoted the synod fathers:
 
    
 
   The task of formation of candidates for the priesthood requires not only a certain special preparation of those to whom this work is entrusted, one that is professional, pedagogical, spiritual, human and theological, but also a spirit of communion and of cooperating together to carry out the program, so that the unity of the pastoral action of the seminary is always maintained under the leadership of the rector. The body of formation personnel should witness to a truly evangelical lifestyle and total dedication to the Lord. It should enjoy a certain stability, and its members as a rule should live in the seminary community. They should be intimately joined to the bishop, who is the first one responsible for the formation of the priests.[545]
 
    
 
   Referencing the apostolic exhortation Christifideles Laici and the apostolic letter Mulieris Dignitatem, the Holy Father indicated that it would be good to involve lay men and women in the process of formation in a prudent manner, in order for seminarians to experience their positive influence.
 
                 John Paul II then discussed the importance of professors of theology, who are also called to contribute to the education of the seminarians in a spirit of communion with others involved in their formation.  He believed that the ability of professors to influence the process of formation would depend primarily on their ability to communicate a love for the Church and its Magisterium. 
 
    
 
   In particular, the formative effect of the teachers of theology will depend, above all, on whether they are "men of faith who are full of love for the Church, convinced that the one who really knows the Christian mystery is the Church as such and, therefore, that their task of teaching is really and truly an ecclesial ministry, men who have a richly developed pastoral sense which enables them to discern not only content but forms that are suitable for the exercise of their ministry. In particular, what is expected of the teachers is total fidelity to the magisterium; for they teach in the name of the Church, and because of this they are witnesses to the faith.[546]
 
    
 
   Pastores Dabo Vobis then devoted a significant section to describing the formative agent of the seminarian’s community of origin, as well as any associations or youth movements from which his initial vocation developed.  While noting the importance of a sense of detachment while in the seminary, the document also recognized the important influence and contribution of these communities and movements to the formation of the seminarian.  The first formative community is the family, which “should accompany the formative journey with prayer, respect, the good example of the domestic virtues and spiritual and material help, especially in difficult moments.”[547] This accompaniment has often proved helpful to seminarians; and even when it has been lacking due to the disinterest or opposition of family members to a blossoming priestly vocation, confronting this reality has often led to greater maturity on the part of the candidate.
 
                 The parish community also helps form the seminarian and “should continue to feel that the young man on his way to the priesthood is a living part of itself.”[548]  Their task is to continue to encourage his vocational discernment, praying for him regularly and welcoming him home during vacation and other periods of time away from the seminary.
 
                 The Holy Father then mentioned the specific importance of various associations and youth movements that have helped form the vocation of certain seminarians and which can contribute to his progress in formation.
 
    
 
   Young people who have received their basic formation in such groups and look to them for their experience of the Church should not feel they are being asked to uproot themselves from their past or to break their links with the environment which has contributed to their decision to respond to their vocation, nor should they erase the characteristic traits of the spirituality which they have learned and lived there in all that they contain that is good, edifying and rich. For them too, this environment from which they come continues to be a source of help and support on the path of formation toward the priesthood.[549]
 
    
 
   The movement or the spirituality it espouses should not be seen as “an alternative structure to the institution.”[550] Rather, it supports him in giving himself faithfully to his bishop and the local Church.  
 
    
 
   It is therefore necessary, in the new community of the seminary in which they are gathered by the bishop, that young people coming from associations and ecclesial movements should learn "respect for other spiritual paths and a spirit of dialogue and cooperation," should take in genuinely and sincerely the indications for their training imparted by the bishop and the teachers in the seminary, abandoning themselves with real confidence to their guidance and assessments. Such an attitude will prepare and in some way anticipate a genuine priestly choice to serve the entire People of God in the fraternal communion of the presbyterate and in obedience to the bishop.[551]
 
    
 
                 Finally, John Paul II pointed out the absolute necessity for the seminary candidate to see himself as a primary agent in his own formation.  “All formation, priestly formation included, is ultimately a self formation. No one can replace us in the responsible freedom that we have as individual persons.”[552]  He continued:
 
    
 
   And so the future priest also, and in the first place, must grow in his awareness that the agent par excellence of his formation is the Holy Spirit, who by the gift of a new heart configures and conforms him to Jesus Christ the good shepherd. In this way the candidate to the priesthood will affirm in the most radical way possible his freedom to welcome the molding action of the Spirit. But to welcome this action implies also, on the part of the candidate, a welcome for the human "mediating" forces which the Spirit employs. As a result, the actions of the different teachers become truly and fully effective only if the future priest offers his own convinced and heartfelt cooperation to this work of formation.[553]
 
    
 
   In considering these words on the necessity of a seminarian’s cooperation with the various “‘mediating’ forces which the Spirit employs”, I will now segue into a discussion on the distinction between human and spiritual formation, since both play primary roles in the development of a solid commitment to priestly celibacy and involve both internal and external forum members of the formation faculty.
 
    
 
   4.1.1              Human formation
 
    
 
                 In the words of Pastores Dabo Vobis, human formation is the “basis of all priestly formation.”[554]  While a priest is called to preach the Word and celebrate the sacraments in persona Christi capitis, the recipients of his ministry are individual human beings who need him to be “humanly as credible and acceptable as possible . . . in such a way that it becomes a bridge and not an obstacle for others in their meeting with Jesus Christ.”[555]  In its description on human formation, the Program of Priestly Formation lists those qualities that describe the ideal candidate:
 
    
 
   -a free person
 
   -a person of solid moral character with a finely developed moral conscience
 
   -a man open to and capable of conversion 
 
   -a prudent and discerning man
 
   -a man of communion 
 
   -a good communicator 
 
   -a person of affective maturity 
 
   -a man who respects, cares for, and has vigilance over his body 
 
   -a man who relates well with others, free of overt prejudice and willing to work with people of diverse cultural backgrounds
 
   -a good steward of material possessions 
 
   -a man who can take on the role of a public person.[556]
 
    
 
   I have discussed most of these qualities in Chapter 2 as specifically related to priestly celibacy.  The Program of Priestly Formation also highlights the importance of human formation for celibacy[557] and lists the various resources for this process: instruction, personal reflection, community life and feedback, applying themselves responsibly to seminary life, and the specific aid of the various agents of formation, as well as psychological counseling if necessary.[558]
 
   According to the Program of Priestly Formation, human formation involves the help of both internal and external forum formators.  The formation advisor, working in the external forum, has the following function:
 
    
 
   They observe seminarians and assist them to grow humanly by offering them feedback about their general demeanor, their relational capacities and styles, their maturity, their capacity to assume the role of a public person and leader in a community, and their appropriation of the human virtues that make them “men of communion.” These same formators may, on occasion, teach the ways of human development and even offer some personal mentoring or, at times, coaching. More generally, they offer encouragement, support, and challenge along the formational path. These formators function exclusively in the external forum and are not to engage in matters that are reserved for the internal forum and the spiritual director.[559]
 
    
 
   However, the spiritual director also plays a role in human formation.  “When they engage in the dialogue of spiritual direction with seminarians, they can be of great assistance in cultivating those virtues of self-reflection and self-discipline that are foundational for human development.”[560]  
 
                 The Program of Priestly Formation asserts that formation for celibacy is “one of the primary aims of the human formation program of any seminary.”[561]  It lists the various essential aspects of a program of celibacy, which include “instruction, prayerful discernment, dialogue, and encouragement” so that seminarians will “understand the nature and purpose of celibate chastity and embrace it wholeheartedly in their lives.”[562]  The Program of Priestly Formation clearly promotes an integrated sexuality to a mature love that would be an expression of pastoral charity.
 
   According to the Program of Priestly Formation, the rector, who holds primary responsibility for external forum human formation in the seminary, should present yearly conferences on celibacy and communicate in clear, concrete terms the “basic attitudinal and behavioral expectations about the practice of celibacy for priests and candidates for the priesthood.”[563]  In addition to this, the Program of Priestly Formation outlines important elements of human formation for celibacy: growth in affective maturity and the ability to engage in mature relationships and friendships; an integrated sexuality; developing the skills and habits of “appropriate self-disclosure, a cultivated capacity for self-reflection, an ability to enter into peaceful solitude, ascetical practices that foster vigilance and self mastery over one’s impulses and drives, and a habit of modesty.”[564]   They need to be able to view all people as their brothers and sisters in Christ.  The Program of Priestly Formation also recommends that seminaries help candidates develop particular skills that will support their life of celibacy, such as “a deepening of the capacity to give and receive love” and “an ability to set appropriate boundaries by choosing not to act on romantic feelings and by developing self-discipline in the face of temptation.” 
 
    
 
   A candidate must be prepared to accept wholeheartedly the Church’s teaching on sexuality in its entirety, be determined to master all sexual temptations, be prepared to meet the challenge of living chastely in all friendships, and, finally, be resolved to fashion his sexual desires and passions in such a way that he is able to live a healthy, celibate lifestyle that expresses self-gift in faithful and life-giving love: being attentive to others, helping them reach their potential, not giving up, and investing all one’s energies in the service of the Kingdom of God.[565]
 
    
 
   As in A Guide to Formation in Priestly Celibacy and Pastores Dabo Vobis, the Program of Priestly Formation also emphasizes the importance of human and spiritual maturity within formators in order to be effective in the formative process.  This maturity expresses itself at the individual level but is necessary also at a communal level.
 
    
 
   In the area of emotional and personal development the best guidance the seminary faculty can give is the wholesome witness of their own lives. The priest members of the faculty form an important subgroup within the seminary community. Seminarians need the example of outstanding priests who model a wholesome way of life in the challenging circumstances of contemporary society. Regularly coming together for prayer, recreation, and theological reflection encourages growth in priestly fraternity and enables priests to act more effectively as authentic role models.[566] 
 
    
 
   4.1.2              Spiritual formation
 
    
 
   According to Pastores Dabo Vobis, spiritual formation leads to communion with God and aids the seminarian who is in search of Christ.  “Human formation . . . leads to and finds its completion in spiritual formation.”[567]   While spiritual formation is necessary for all of the faithful, its unique meaning for the seminarian is for the purpose of developing his priestly identity and ministry. “For every priest his spiritual formation is the core which unifies and gives life to his being a priest and his acting as a priest.”[568] 
 
   John Paul II described the essential content of this formation in priestly spirituality, using as a basis the words of Optatam Totius:
 
    
 
   Spiritual formation...should be conducted in such a way that the students may learn to live in intimate and unceasing union with God the Father through his Son Jesus Christ, in the Holy Spirit. Those who are to take on the likeness of Christ the priest by sacred ordination should form the habit of drawing close to him as friends in every detail of their lives. They should live his paschal mystery in such a way that they will know how to initiate into it the people committed to their charge. They should be taught to seek Christ in faithful meditation on the word of God and in active participation in the sacred mysteries of the Church, especially the Eucharist and the Divine Office, to seek him in the bishop by whom they are sent and in the people to whom they are sent, especially the poor, little children, the weak, sinners and unbelievers. With the confidence of sons they should love and reverence the most blessed Virgin Mary, who was given as a mother to the disciple by Jesus Christ as he was dying on the cross.[569]
 
    
 
   The Holy Father then expounded on this teaching by enumerating certain values promoted in spiritual formation.  First, there is the value of intimate union with Jesus Christ. Given birth through baptism, this union needs to be renewed each day, through the Eucharist and prayer.  This relationship with Christ has both mystical and human qualities, for the priest lives at the center of the Paschal Mystery and is at the same time a “friend” of Christ. (John 15:15).  Second, there is the spiritual value in the search itself for Christ through “a faithful meditation on the word of God, active participation in the Church's holy mysteries and the service of charity to the “‘little ones.’"[570] 
 
   The Holy Father asserted that spiritual formation for priestly celibacy should help the seminarian to “know, appreciate, love and live celibacy according to its true nature and according to its real purposes, that is, for evangelical, spiritual and pastoral motives.”[571]  They should embrace the virtue of chastity that leads them to love as Christ did.
 
                 The Program of Priestly Formation faithfully followed the principles of Pastores Dabo Vobis in outlining a program of spiritual formation.  It states that every program should include the following essential elements: 1) The Holy Eucharist – “As source and summit of the Christian life, the daily celebration of the Eucharist is the ‘essential moment of the day.’”; 2) The Sacrament of Penance – whose frequent celebration “is aided by the practice of a daily examination of conscience (CIC, 276§2, 5°)”; 3) The Liturgy of the Hours; 4) Spiritual direction – A  regular meeting (at least once a month) with an approved spiritual director is an essential part of spiritual direction, especially in arriving at the interiorization and integration needed for growth in sanctity, virtue, and readiness for Holy Orders; 5) The Bible – Receiving the Word of God proclaimed and preached in the Church or the quiet and personal assimilation of that holy Word in lectio divina; 6) Retreats and days of recollection; 7) Personal meditation; 8) Devotions – especially centered on Eucharistic and the rosary; 9) Apostolic dimensions: “Spiritual formation also involves seeking Christ in people:” 10) Asceticism and Penance; 11) Obedience – “characterized by the willingness to hear God who speaks through his Word and through his Church and to answer his call with generosity”; 12) Celibacy – “ Spiritual formation in celibacy cultivates the evangelical motivations for embracing this commitment and way of life: the undivided love of the Lord, the spousal love for the Church, apostolic availability, and the witness to God’s promises and kingdom”; 13) Simplicity of life; 14) Reconciliation – “A peacemaking and nonviolent way of life marks out those who have been entrusted with the ministry of reconciliation”; 15) Solidarity – “This means that seminarians are to have a spiritual formation grounded in Trinitarian communion that leads them to solidarity with others, especially those most in need, a commitment to justice and peace, a reciprocal exchange of spiritual and material gifts, and an authentic missionary spirit expressed in a willingness to serve where needed”; 16) Solitude – “the art of ‘being alone with God’”; and 17) Ongoing spiritual formation – “to establish attitudes, habits, and practices in the spiritual life that will continue after ordination.”[572]
 
    
 
   4.2              Special role of the seminary spiritual director or spiritual father
 
    
 
   As mentioned above, the documents Sacerdotalis Caelibatus and A Guide to Formation in Priestly in Priestly Celibacy only refer a couple of times to the “spiritual director”, employing the more generic term “educator.”  Perhaps this is because the concept of spiritual formation in the 1917 Code of Canon Law was “fundamentally an educational activity.”[573]  While John Paul II clearly indicated in Pastores Dabo Vobis that the seminarian should “put himself under the direction of a spiritual father,” he did not describe the role of this formator in detail.[574]  The Program of Priestly Formation devoted greater attention to this topic, outlining the requirements of Canon Law, the specific nature of the spiritual direction relationship for the seminarian, the communal context of the seminary, and the relationship between the spiritual director and members of the external forum.[575]  These basic categories can provide an outline for a discussion on the role of the spiritual director in forming seminarians for priestly celibacy.
 
    
 
   4.2.1              The requirements of Church law
 
                 
 
   The 1983 Code of Canon Law succinctly addresses the topic of spiritual direction in the seminary. As mentioned above, the Code provides for a spiritual director in every seminary, though a seminarian may choose as his spiritual director any priest who has been approved by the bishop.[576] In addition, canon 246 §4 states that “The students are to become accustomed to approach the sacrament of penance frequently, and it is also recommended that each one have a director for his spiritual life who has been freely chosen and to whom he can open his conscience with confidence.”  Finally, canon 240 §2 states that a spiritual director may never be consulted regarding the admission of a seminarian to Orders or dismissal from the seminary, since he is working in the internal forum.  
 
   In addition, the Program of Priestly Formation adds a couple of specific regulations from the United States Catholic bishops in the section on spiritual direction.  
 
    
 
   Seminarians should meet regularly, no less than once a month, with a priest spiritual director. Spiritual directors must be chosen from a list prepared by the director of spiritual formation. They should have proper training and adequate credentials for the work. These priests must be approved by the rector and appointed by the diocesan bishop or religious ordinary.[577]
 
    
 
   And
 
    
 
   Although the rector may never ask a spiritual director about the content of a seminarian’s conversation, he can expect a spiritual director to confirm that a seminarian sees him at least monthly. The spiritual director should notify the rector if the director decides to discontinue spiritual direction with any student or if the student discontinues direction with him.[578]
 
    
 
   These regulations attempt to provide for the maximum freedom of the seminarian in choosing the priest in whom he will confide, while at the same time guaranteeing that he is actually seeing someone.  
 
                 Father Frederick Sackett, O.M.I. wrote a doctoral dissertation entitled The Spiritual Director in an Ecclesiastical Seminary, which offered a historical synopsis and commentary on the nature of seminary spiritual direction and duties of the seminary spiritual director.[579]  Sackett reviewed the formation of clergy through the mid-twentieth century, beginning with Jesus and his apostles.[580]  He described the apostolic schools of Saints Paul and Peter[581] and the catechetical schools of Origen, Ignatius, and Cyprian.[582]  While these original “schools” of formation were not specifically for the education of clergy, they are important to consider.  Theirs was a very personal approach, involving a relationship similar to master and apprentice, for in the early days of the Church there was an emphasis on personally accompanying the catechumens, neophytes, and even mature Christians. We see this in the Mystagogical catecheses of Saint John Chrysostom and two of Saint Ambrose’s works: On the Mysteries and On the Sacraments.  Still closer to the theme of spiritual direction, already diffuse in the first centuries of the Church were bishops guiding groups of people leading a penitential and/or ascetical life in relation to a particular Church. Bishops had the greatest authority over these people. From this experience sprang On the Virgins by Saint Ambrose, One Book on Holy Virginity by Saint Augustine, the two monastic rules of Saint Basil, On Virginity by Saint Gregory of Nyssa, and The Rule of Virgins and The Rule of Monks by Saint Caesar of Arles.[583]
 
   According to Sackett, in the fourth century a more institutional approach began to evolve.  “Legislation concerning clerical education becomes more frequent, and we see evident indications of the formation period of training required for candidates to Holy Orders.”[584]  Candidates needed to be of a mature age, known to their bishops, and knowledgeable about Church teaching.  However, guaranteeing the holiness of priests would mean the need to utilize “well established institutions which would favor both science and holiness.”[585] 
 
                 Therefore, bishops turned to monasteries as schools for potential clergy.[586]  Originally established primarily to cultivate spiritual growth through prayer and seclusion, monasteries had also evolved into educational institutions.  These played a crucial role in introducing spiritual direction to the process of priestly formation, since “from the very beginning, spiritual direction was recognized by the great founders of monasticism as essential to progress in the spiritual life.”[587]
 
   According to Sackett, the history of the seminary truly began with Saint Augustine, who established a monastery for his own diocesan candidates.  This “institute had all the requisites of a seminary” as would eventually be defined by the Council of Trent.[588]  He composed a rule of life, and his model was imitated by many bishops in Africa and Italy.[589]  Then Saint Gregory the Great, who in his early days had welcomed Benedictines fleeing from the assaults of the Lombards at Monte Cassino and seeking refuge into his own home in Rome and later adopted the monastic life himself, established the first Pontifical Seminary in Rome, “which resembled both the monastic and the Episcopal schools, since both clerics and monks mingled in the papal palace, pursuing ecclesiastical science and evangelical perfection, and profiting by the presence of the saintly Pope to grow in virtue.”[590]  
 
   Nonetheless, in many places it was impossible for candidates to attend either episcopal or monastic schools, so students were often trained by pastors in a rectory school.  Often these schools were preparatory for seminarians who would later attend an episcopal school.[591]  Eventually, cathedral schools evolved at the end of the seventh century, founded by chapters of Canons Regular.  This movement was spurred on by Saint Boniface in Germany and Charlemagne, who wanted to foster a great educational movement.  He encouraged the use of the rule of life written by Saint Chrodegang of Metz, based on the rules of Saints Augustine and Benedict.  This rule specifically encouraged students to have confidence in a spiritual director.[592]  Through the influence of Charlemagne, the Benedictines began to devote themselves to educating seminarians for many Cathedral chapters.  According to Léon Maitre, in his book which reviews this period of history of seminary training, Les Écoles Épiscopales et Monastiques en Occident Avant les Uiversités: “From the 9th to 11th centuries is predominantly a period of Benedictine education.”[593]  Various Church councils continued to provide legislation supporting minor and major schools in rectories, monasteries, and cathedrals, though this often depended on the political climate, affected by the feudal system.
 
   The flourishing of universities in the Middle Ages may have produced tremendous theological scholarship and provided for the education of many in Europe; “only about one percent of the clergy, however, were able to attend university courses, while the rest were for the most part neglected.”[594]  This formation was largely intellectual, and spiritual formation was neglected.  Sackett concluded that “the universities did not have a beneficial effect on clerical formation, which is amply borne out by the legislation of the times which was directed at the return of religious to their monasteries and clerics to their own schools.”[595]  However, major reform of the seminaries would only take place with the Council of Trent.[596]
 
   In the wake of the Protestant Reformation, the Church sought to improve programs of priestly formation, which had deteriorated badly over the years.  When Paul III convened a General Council at Trent in 1536, nine cardinals formed a commission to address “the question of clerical reform.  They proposed, among other things, a general restoration of cathedral schools.”[597]  However, much of the work of this commission and others which addressed the sacrament of Orders was placed on hold, especially when the Council was suspended temporarily in 1547.  Fortunately, it was around this time that Saint Ignatius of Loyola began to form a vision of clerical education that could take place within a college system.  In 1551 he founded the Roman College for Jesuits and diocesan seminarians and in 1552 the German College in Rome for Germans and Hungarians, who would attend classes at the Roman College.[598]  Sackett, quoting a particular section of the bull of erection by Pope Julius III, stressed its importance for future legislation on seminaries in emphasizing the importance of formation for the spiritual life:
 
    
 
   Young men from Germany, “Godfearing and zealous for the cause of religion should be instructed and nourished, and imbued with good and holy habits of life, giving their time to the study of letters and piety under constituted masters and preceptors, who should see to their care and to their direction and supervision in those things which pertain to ( . . . ) a good and holy life.”  This insistence on growth in holiness in the seminary points to the main reason for its foundation and sounds the characteristic note of subsequent seminary legislation.[599]
 
    
 
                 In an article on the development of the concept of spiritual director from the Council of Trent to present times, Sandro Panizzolo commented on the role of the magister rerum spiritualium (spiritual master) in the colleges of St. Ignatius.[600]  He was to focus more on interpersonal dialogue with seminarians regarding their spiritual lives and less on ecclesial and social realities of life in the seminary.
 
                 Cardinal Pole, who had been a member of the original commission to review the question of clerical reform and had recommended the reestablishment of cathedral seminaries, took great interest in the German College and saw this as a model for the Church of England, which he was trying to reorganize during the brief period of reign by Queen Mary.  “His eleventh decree for the Reformation of England (A.D. 1556) provided that every diocese have its own clerical college, or seminary.”[601]  This legislation was then adopted for the universal Church by the Council of Trent, during its twenty-third session, in 1563.  The legislation included precepts for spiritual formation.  In particular, it prescribed “daily Mass, monthly confession, and Communion according to the decision of their confessor.”[602]
 
                 The Church flourished in her number of seminaries and the quality of spiritual formation during this era.  Saint Charles Borromeo, who has been given the title “Patron of Seminaries”, “enriched and completed the Council’s (Trent) decree by formulating a system of internal administration which became universal and is today embodied in the Code of Canon Law.”[603]  He drew up constitutions for the seminary, Institutiones Seminarii, inspired by the program of formation by the Jesuits but written specifically for diocesan seminarians.[604]  The duties of the spiritual director envisioned by Saint Charles are recounted by his biographer, Giussano:
 
    
 
   He gave them in particular for confession and direction a man of excellent virtue and very learned in the things of the interior and spiritual life, whom he expressly enjoined to accustom these young men to make their mental prayer and examination of conscience every day, to frequent the sacraments and to conquer themselves, to mortify their passions, to practice the Christian virtues, and especially those of their state in life, and to become faithful to the laws of ecclesiastical discipline ( . . . ) And finally that they might build on solid foundations a saintly life separated from all that could satisfy in creatures, he ordained that, on first entering the seminary they should spend some days in retreat, giving themselves entirely to the spiritual exercises of prayer, under the guidance of their confessor, who through meditations made expressly for this purpose should dispose them to strip themselves completely of the old man, to put on the new man and live henceforth only the life of the spirit, after having purified themselves entirely of the disorders of their past life by a complete and sincere confession.[605]
 
    
 
   The role of the spiritual director in this case was a combination of that of the spiritual master in the colleges of St. Ignatius as well as the confessor.[606]  In addition to the Jesuits, other communities arose with a specific charism of forming priests: the Bartholomites, the Congregation of the Mission, the Society of St. Sulpice, and the Congregation of Jesus and Mary.[607]  
 
   Consistent in all of these attempts at establishing solid programs for the education of diocesan clergy was an emphasis on formation for the spiritual life.[608]  However, it is essential to recognize those specific differences in the varied approaches to the role of spiritual director in these schools of formation,[609] for they affect the nature of spiritual director’s role in the seminary even today.  Over time, a major distinction was drawn between two models: the French and Roman systems of spiritual direction.  The Roman system was that developed by the Jesuits, St. Charles Borromeo, and the Bartholomites.  This approach indicated that one priest should have the role of spiritual director for the seminarians and be given no other responsibilities for teaching or discipline.  The French system allotted the role of spiritual director to all of the professors in the seminary.[610]   
 
   It is important to understand the historical development underlying the approach of the famous French seminary founders: Saint Vincent de Paul, St. John Eudes, and Jean-Jacques Olier.  The actual expression “spiritual director” was first used in their seminaries.[611]  While the Council of Trent had legislated that all bishops were obliged to form seminaries, priesthood candidates had no obligation to attend these seminaries.  Sackett suggests that the response of the French model addressed this historical reality well.
 
    
 
   The secret of the success of Saint Vincent de Paul and M. Olier was the winning example of the seminary directors.  In order to induce the young clerics to accept the rather stern regulation of seminary life—the life of prayer, study, obedience, and semi-cloistered retirement—the venerable directors bound themselves to live that very life in all its exacting details.  The sight of such virtue and renunciation had such a powerful effect that soon candidates for ordination began to come to the seminary in large numbers on their own accord.  In a short time no one could conceive of being ordained without having first made this ecclesiastical novitiate.[612]
 
    
 
   This model, however, depended on the premise that the primary purpose of the spiritual director, as in the Roman model, was the spiritual formation of the seminarian.  However, difficulties caused by the French Revolution and the subsequent loss of clergy led to a tendency to make accommodations.  At first, there was a lack of emphasis on the intellectual formation of candidates.  Over time, this shifted to an inattention to their spiritual formation.[613]
 
                 At the turn of the twentieth century, there was an attempt by various Church legislators to give preference to the Roman system.  The Holy Office issued a decree in 1899, forbidding “superiors of seminaries to hear the confessions of their seminarians.”[614]  This decree was only binding on the seminaries of Rome but considered normative for others.  The Sulpician Superior of the seminary in Rome wrote the Holy Office, requesting permission to continue forming seminarians according to their own venerable tradition, and received an affirmative response.  According to Bartchak, both the Roman and French systems of spiritual direction were sanctioned by the Code of 1917.[615]  
 
                 The current 1983 Code of Canon Law clearly indicates that the question of whether a Superior may hear the confessions of a seminarian has been settled definitively. Canon 985 states: “A director of novices and his associate, the rector of a seminary or other institution of education are not to hear the sacramental confessions of their students living in the same house unless (nisi) the students in particular cases spontaneously request it. [616]
 
   However, the questions generated by the two influential seminary models of Rome and France have not been completely answered.  It is not just a matter of who can hear confessions.  It is difficult to define the specific roles of internal and external formation faculty in regard to human and spiritual formation of seminarians.  Who is responsible for addressing which issues?  Who should influence certain elements of discernment?  What is the nature of the relationship between internal and external forum faculty, given the inability of those in internal forum to speak about what they have heard from seminarians? 
 
                 A review of the positive and negative qualities of the French and Roman models of spiritual formation identifies struggles that still exist today among seminary formators.  Sackett summarized these, beginning with a contrast of the positive and negative aspects of the French system:
 
    
 
   The advantages claimed for the French system were that it gave greater liberty of choice; better direction was assured in that each director was further enlightened as to his penitents by the comments others made in council meetings; each director had more time to give his penitents, since the number was limited, and ordinarily bimonthly direction was customary; finally the young priests who left the seminary could return from time to time for direction.  The disadvantages were that not all professors have the age, prudence, experience and knowledge of mystical and ascetical theology to suit them for this difficult task; not all have the time for it, if they are trying to do justice to their classes; unity of direction is often lacking; the students will not communicate their spiritual life with perfect freedom to the same superiors who must reprimand and even punish their failings; finally it was not unknown that directors openly assumed the defense of their dirigées in council, and that students chose for their director the one with the reputation for being the best defender of his penitents.[617]
 
    
 
   He then wrote of the Roman system:
 
    
 
   It offered the advantage of an eminently capable priest who devotes all his time to this essential function; unity of direction is assured; there is no chance of the director using his influence in the disciplinary field, either for or against his penitents.  Even those who defended the other tradition, preferred this system when the professors were not qualified for, or ready and able to accept the duty of directing the seminarians. The only objections were that the spiritual director did not always reside at the seminary, there was no possible choice for seminarians, and that rather than repeat to the spiritual director what had already been mentioned in the confessional, those who needed direction most might be tempted not to tell him much that he should know if he were to give proper counsel.  These objections, however, would not be valid if . . . the spiritual director lived in the seminary, and if confessors also shared in the direction of consciences.[618]
 
    
 
   Sackett’s words above suggest that he prefers the Roman system (despite having been trained in a religious community that embraces the tradition of the French school), yet the current Canon Law and other magisterial documents have considered the advantages of both seminary systems.[619]  
 
   However, before discussing the merits of both schools for seminary formation today and the contemporary requirements for seminary spiritual direction, I will explore the topic of spiritual direction in general.   As stated in the Program of Priestly Formation: “Because spiritual direction in a seminary context differs from spiritual direction more generally experienced in the Church, the seminary must explain to seminarians the purpose and process of spiritual direction in the seminary.”[620]  After addressing the nature of spiritual direction in general, I will write about the specific nature of spiritual direction for the seminary.
 
    
 
   4.2.2              The nature of spiritual direction in general
 
    
 
   4.2.2.1              The historical development of spiritual direction
 
    
 
   Even a quick review of several major resources on spiritual direction will indicate a wide variety of approaches to this topic and varying opinions on what should be included.[621]  Since a complete review and analysis would be too extensive and not within the scope of this thesis, I will simply highlight those elements which contribute in a major way to the understanding of spiritual direction that has evolved up to the present time.
 
    
 
   4.2.2.1.1  Historical precursors in the Scriptures
 
    
 
   The Dictionnaire de Spiritualité provides a thorough overview of the historical development of spiritual direction, beginning with the contributions of Greco-Roman antiquity and surveying the contributions from both Eastern and Western Catholic Church traditions, as well as reviewing practices in other Christian Churches and non-Christian traditions.[622]  Curiously, it does not review any Scriptural references to spiritual direction.  This would be consistent with the approach taken by the article on spiritual direction in Dizionario di Mistica: “One cannot, strictly speaking, speak of the biblical foundation of spiritual direction: it, like many other practices, is born and makes itself known within the Church, where the seed of the Gospel grows, developing and manifesting all of its strength.”[623]
 
   However, other scholars do reference the Scriptures, finding in both Old and New Testaments vital foundations for the spiritual direction relationship.[624]  Jordan Aumann, in Christian Spirituality in the Catholic Tradition, highlighted the importance of referring to the Scriptures in the development of any authentic spirituality:
 
    
 
   The Bible, therefore, is the word of God that reveals to man his high destiny and also answers man's innate desire to rise from a fallen condition and to experience the divine. It is the rule and standard of all authentic supernatural life and it demands everything; it will not be reduced to our measure because its aim is to fashion us in the image of God. It cannot be replaced by any ersatz spirituality or religious experience which some may seek in spiritism, drugs, group therapy, psychedelic experience or pentecostalism. Even the charisms enumerated by St. Paul (cf Rom. 12:6-8; 1 Cor. I2:8-10) are reducible to the original apostolic mission as stated in the New Testament. Everything must be understood and evaluated in the light of Scripture, and the closer any spirituality is to the Bible, the more authentic it is.[625]
 
    
 
   Father Lucio Casto has summarized well the historical development of the spiritual director in his book, La Direzione Spirituale come Paternità and began with the Scriptures.[626]  According to Casto, “the entire Bible is a great discourse on spiritual direction: it is God who guides his people through human mediators in a story of salvation.”[627]  Reflecting on the various spiritual guides in the Bible can lead to insight regarding specific principles for spiritual direction, which I will highlight with italics in the following paragraphs.  
 
                 The first scripture accounts often recount stories of God speaking directly with people, as in the narratives on Adam and Eve, Noah, Abraham, and Moses.  However, the role of the prophet evolved over time.  Beginning with the Biblical account of the prophet Samuel, one can see in the story of his calling one of the first principles that could be applied to spiritual direction, i.e., that a vocation requires an interpretation by another (1 Sam 3).  Samuel heard the voice of the Lord but did not recognize who was calling him or the significance of the moment, except through the help of the priest, Eli.  Samuel became the prophet of King Saul, and the First Book of Samuel (13:8ff) recounts two principal moments of disagreement between Samuel and Saul.  At Gilgal, Saul in his impatience decided that he himself would offer holocaust and sacrifices before the last battle with the Philistines.  Then a second time (1 Sam 15:10) at Gilgal, Saul did not follow the command of God in dealing with the Amalekites.  What clearly emerges from these accounts is another fundamental principle of spiritual direction: the need to be radically obedient to God, who speaks through His prophet.[628]  Samuel’s life teaches us in other ways.  He felt tremendous pain in watching Saul experience all of his difficulties.  “A true spiritual guide, who loves according to the heart of God, can also come to know the tears for the one who has been entrusted to him.”[629]  Finally, Samuel was also the one who anointed David (1 Sam 16:1-13), indicating the potential sacramental role of the spiritual guide.  
 
   The prophets Nathan and Gad helped King David “to discern the will of God.”[630]  Nathan came to David at God’s behest to accuse him of murder and adultery (2 Sam 12).  He also advised David to follow his instinct in building the temple (2 Sam 7), though God corrected this advice.  Gad directed David to go to Judah in order to avoid the wrath of Saul (1 Sam 22:5).  He also presented the three penitential options to David, who had committed a sin in performing a census (2 Sam 24:11ff).
 
                 An important principle to learn from the lives of the  prophets Elijah and Elisha is how someone may be called to be a teacher and spiritual guide of another prophet.  “The call of Elisha was not primarily an initiative of Elijah, but of God.”[631] (cf. 1 Kings 19 and 2 Kings 2)
 
                 Isaiah was also a prophet and spiritual counselor, trying to guide Hezekiah (2 Kings 18:5-8).  He would comfort him in the face of difficulties.  He initially informed him that he was going to die imminently (2 Kings 20:1-3) and then later was able to tell him that the Lord would show mercy and heal him (20:4-11). The spiritual guide has the “light necessary to illuminate and direct others through the various passages of life, always in total obedience to the will of God.”[632]
 
                 According to Casto, Wisdom Literature consists of “religious and literary works that have the task of preparing and spiritually forming the people of Israel in their worship, including the future leaders of the state, the priests, and the scribes, and whoever would be guiding and forming others.”[633]  He noted that the Fathers of the Desert found much wisdom in these writings.  In the books of Proverbs and Sirach, one finds descriptions of “the classical relationship between the teacher and his disciple.”[634]  For example, in Proverbs 1, 8-9, 18 the writer continually returns to the phrase “my son”, referring not to a natural relationship, with that of “a spiritual son.”[635]  There is a beautiful passage in Proverbs that begins with an invitation to listen to the words of a Spiritual Father:
 
    
 
   My son, if you take my words to heart, if you set store by my commandments, tuning your ear to wisdom, and applying your heart to truth: Yes, if your plea is for clear perception, if you cry out for discernment, if you look for it as if it were silver, and to search for it as for buried treasure, you will then understand what the fear of Yahweh is, and discover the knowledge of God.  For Yahweh himself is giver of wisdom, from his mouth issued knowledge and discernment.  He reserves his advice for the honest, a shield to those whose ways are sound; He stands guard over the paths of equity; he keeps watch over the way of those faithful to him. (Pr 2: 1-19)
 
    
 
   The prophet is profoundly aware of God favoring the just.
 
                 The book of Proverbs concludes with the eulogy of the perfect wife (31, 10-31).  The writer has this desire:
 
    
 
   To indicate in the person of the virtuous wife what has resulted from a long apprenticeship in the school of wisdom.  The true believer, therefore, ought to aspire to identify himself with the ‘perfect wife’.  She represents and summarizes in herself the best of the true Israel, or better still, the people of God, made wise with her daily familiarity with the divine wisdom.[636]  
 
    
 
   Wisdom continues to speak of herself in the book of Sirach:
 
    
 
   I came forth from the mouth of the most high, and I covered the earth like mist.  I had my tent in the heights, and my throne in a pillar of cloud.  Alone I encircled the vault of the sky, and I walked on the bottom of the beach.  Over the waves of the sea and over the whole earth and over every people and nation I have held sway.  Among all these I searched for rest and looked to see in whose territory I might pitch camp.  Then the creator of all things instructed me, and he who created me fixed a place for my tent.  He said, “Pitch your tent in Jacob; make Israel your inheritance”. (Sir 24: 3-8)
 
    
 
   According to Casto, “Here is an important law to remember:  No guide can identify himself with Wisdom.”[637]  One can never presume to share knowledge as if it were one’s own.  
 
   The book of Sirach, chapter 2, also presents a “classic scheme of the teacher and disciple:”
 
    
 
   My child, if you aspire to serve the Lord, prepare yourself for an ordeal.  Be sincere of heart, be steadfast, and do not be alarmed when disaster comes.…Whatever happens to you, accept it, and in the uncertainties of your humble state, be patient, since gold is tested in the fire, and the chosen in the furnace of humiliation.  Trust him and he will uphold you, follow a straight path and hope in him.  You who fear the Lord, wait for his mercy.…Look at the generations of old and see: Whoever trusted in the Lord and was put to shame?  Or who ever, steadfastly fearing him, was forsaken?  Or who ever called out to him and was ignored? ...Let us fall into the hands of the Lord, not into any human clutches; for as his majesty is, so too is his mercy. [638] 
 
    
 
   There is also a beautiful teaching on humility given by a teacher to his spiritual son: 
 
    
 
   The greater you are, the more humbly you should behave, and then you will find favor with the Lord; Concentrate on what has been assigned to you.  You have no need to worry over mysteries.  Do not meddle with matters that are beyond you; what you have been taught already exceeds the scope of the human mind.  For many have been misled by their own notions, wicked presumption having warped their judgment.  (Sir 3:18, 22-23)
 
    
 
   Casto began his review of the historical development of spiritual direction in the New Testament by looking at the relationship between Mary and Elizabeth.[639]  He then discussed the role of John the Baptist, who had a relationship of spiritual fatherhood with some of the disciples, who eventually went over to Jesus.[640]  John would seem to be an excellent model for a spiritual director, for he came “to bear witness to the light.” (Jn 1:7) He pointed out Jesus to his disciples, who left John to follow him.  Finally, John announced clearly that he was not the Christ (Jn 3:28-30):
 
    
 
   You yourselves can bear me out.  I said, “I myself am not the Christ; I am the one who has been sent in front of him.”  The bride is only for the bridegroom; and yet the bridegroom’s friend, who stands there and listens, is glad when he hears the bridegroom’s voice.  This same joy I feel, and now it is complete.  He must grow greater; I must grow smaller.[641]
 
    
 
   He exemplifies the essential quality of spiritual direction, in which the director does not identify himself with God, and only desires that everyone fall in love with Him alone.
 
   Moving on to the New Testament epistles, it is immediately apparent that Saint Paul’s sense of being a Spiritual Father is echoed throughout his writings.[642]  For example, in 1 Cor. 4: 14-15, he says: “I am saying all this not just to make you ashamed but to bring you, as my dearest children, to your senses.  You may have thousands of guardians in Christ, but not more than one father and it was I who begot you in Christ Jesus by preaching the good news.”  His words at times even take on a maternal quality (Gal. 4: 18-19). It is always a good thing to win people over—and I do not have to be there with you—but it must be for a good purpose, my children!  I must go through the pain of giving birth to you all over again, until Christ is formed in you.”  This same attitude is seen in 1 Thessalonians 2: 6-8:
 
    
 
   Nor have we ever looked for any special honor from men, either from you or anybody else, when we could have imposed ourselves on you with full weight, as apostles of Christ.  Instead, we were unassuming.  Like a mother feeding and looking after her own children, we felt so devoted and protective towards you, and had come to love you so much, that we were eager to hand over to you not only the good news but our whole lives as well.  
 
    
 
   Finally, Casto writes of Christ Himself as a Spiritual Father.  As Paul had written in the letter to the Ephesians (3:14), Jesus is the one who has revealed to us in a definitive mode, “the Father, from whom every family, whether spiritual or natural, takes its name.”  Jesus himself is manifested as the Son par excellence, in total obedience to the Father and with only one objective that of fulfilling all that was desired of the Father.
 
                 “What are the fundamental qualities of the figure of the Father as revealed to us by Jesus?  Absolute and unconditional love, first of all, and in fact this is not just a quality but this is the very essence of God.”[643]  This love turned itself preferentially not to the wise and intelligent but to the little, the afflicted, and oppressed, directing itself to sinners.  Casto referenced the ideas of St. Thérèse of the Child Jesus: “God does not love our sins themselves but he instead loves us, because he is drawn by our sins and our radical insufficiency.”[644]  In fact, God’s love goes even further, for He desires that we become perfect as Christ himself was perfect (cf. Mt 5:48).[645]  Christ “has also revealed to us how we are to be sons . . . when we manifest a faithful and unconditional love for the Father to the point of being obedient to his will, even to sacrificing ourselves.”[646]  
 
                 In concluding the section on the precursors of spiritual direction found in the New Testament, Casto stated that “it is within the Trinitarian relationship that the gift of spiritual paternity flows.”[647]  He then described the special relationships Jesus had with certain men during his years on the earth, dedicating himself to the formation of the apostles.  In addition to his direction of the apostles as a group of persons, Jesus also engaged in personal dialog with others, as in the case of the Samaritan woman (cf. Jn 4:1-42).  
 
                 The various principles I have highlighted above in italics provide a Scriptural foundation for spiritual direction in the Church.  The important points may be summarized as follows: 
 
    
 
                 1.              Scripture is the foundation for any authentic spirituality
 
                 2.              A vocation requires the interpretation by another.  
 
    
 
                 3.              One needs to be obedient to the voice of the prophet.  
 
    
 
                 4.              The Spiritual Father loves according to the heart of God,                             plays a               sacramental role, and discerns the will of God,                                           presents penitential options, helps others through the                                           passages of life, and can be called to be the spiritual                                           teacher and guide of another prophet.  
 
    
 
                 5.              The relationship of a teacher and disciple or of a                                                         Spiritual Father and spiritual son is like an                                                         apprenticeship in the school of Wisdom.  
 
    
 
                 6.              No one can identify himself with Wisdom or with God.  
 
    
 
                 7.              Every Spiritual Father needs to have the humility of                                           John the Baptist, whose               only desire was that his                                                         disciples would follow Christ.
 
    
 
                 8.              Christ is the true Son of the Father, and the exemplar par                             excellence of a               spiritual son.
 
    
 
   4.2.2.1.2  The patristic period
 
    
 
                 While Casto’s text also reviewed the development of spiritual direction after its Scriptural foundation, a more complete discussion is found in the Dictionnaire de Spiritualité.  André Rayez wrote the introduction to the subsection entitled “Période Moderne”, which offers an excellent summary of important themes from the patristic, medieval, and modern historical periods.[648]  He indicated that already in the patristic period, the formation of novices by elders was a common practice.  The early monastic communities saw the importance of having a master of novices, who would meet with the younger members of the community both in a group and individually.  This seems to be consistent with Scriptural references to as well as early Christian experience of forming a relationship between a Spiritual Father and son, still a primary model in the Eastern Church today.[649]  According to Rayez, in forming a relationship between a “spiritual father and son” two elements were essential: the manifestation of conscience and the discernment of spirits.[650]  These elements continue in the line of the Scriptural emphasis on the important principles that a vocation be interpreted by another and that obedience be given to the prophet, who was a discerner of spirits, as well as the Scriptural tradition of apprenticeship in the school of wisdom.
 
                 In considering the two elements of manifestation of conscience and the discernment of spirits, it is helpful to reference the descriptions of early monastic life.  It was the practice of young aspirants to enter into a spiritual relationship with elders, who would suggest specific ascetical practices and share the wisdom they had gained through intimate knowledge of the Scriptures and long periods of prayer.  St. Anthony of Egypt was considered a model of the eremitical life.  The Sayings of the Desert Fathers includes words attributed to him, which address the specific theme of manifestation of conscience:[651]
 
    
 
   37.  He also said, 'Nine monks fell away after many labours and were obsessed with spiritual pride, for they put their trust in their own works and being deceived they did not give due heed to the commandment that says, "Ask your father and he will tell you."' (Deut. 32.7)
 
    
 
   38. And he said this, “If he is able to, a monk ought to tell his elders confidently how many steps he takes and how many drops of water he drinks in his cell, in case he is in error about it.”
 
    
 
   The basis for this manifestation of conscience is the nature of the relationship itself.  “No one is self-sufficient.”[652]  Listening to the wisdom of an elder contributes to one’s spiritual growth.  St. Anthony emphasized the importance of saying everything to one’s own Spiritual Father, even those things and thoughts that seem more banal. This principle of openness of heart is foundational for spiritual discernment.  The more a person’s heart is open in a sincere confession of all that he has done and experienced, the more efficacious will be the discernment of his Spiritual Father.[653]  
 
                 From the Sayings of the Desert Fathers it is also clear that “the relationship between an elder and disciple has a charismatic nature, not a juridical one.”[654]  Lucio Casto described this relationship as follows:
 
    
 
   The spiritual father is espoused to the wisdom of the heart, thanks to a long ascetical life and unceasing prayer.  He recognizes the action of the Spirit of God as well as those of the prince of darkness, who tries to penetrate into the often confused and obscure meanderings of the human mind and heart.  In a word, the spiritual father is the one who has become pneumatikos, the one in whom the Spirit dwells fully.  In such a person there will not only be the capacity to teach, something also done by others who have not matured in the life of the Spirit, but also to generate children in the divine life in strict collaboration with the Holy Spirit.  To silence something of the elder is to silence something of the Spirit.  It is to resist God, siding on the part of the darkness of sin and complying with the enemy; while on the other hand, an openness of heart to the elder is openness to the action of the Spirit.[655]  
 
    
 
   In contrast to the relationship between the Spiritual Fathers and sons described in the above references to anchorite monasticism, with the development of cenobite monasticism, the relationship between novice and master and between monk and abbot became more institutionalized.  Indeed, Pachomian cenobitism arose in part in an attempt at offering a more secure path to the many that were seeking to join the monastic life.[656]  In addition, the relationship between hierarchical authority and spiritual paternity was considered essential in the Rule of St. Benedict.  “The pivot of the Benedictine institution is in the figure of the abbot, a true father who will need to offer his reasons to the tribunal of Christ for each brother assigned to him, for the monk fundamentally owed absolute obedience to the abbot as to Christ himself.”[657]  While the model for spiritual direction becomes more institutional, the elements of manifestation of conscience and discernment of spirits remain essential.
 
                 According to Rayez, another important element of spiritual direction in the patristic period was the innovation of the regular practice of confession, which grew naturally from the experience of a more thorough manifestation of conscience.[658]  One of the more obvious monastic influences on this practice includes St. Columban, whose monasteries developed the tradition of the pastoral practice of hearing confessions and the insistence of a serious penitential disposition.[659]  However, it is important to note not only the development of this practice, but also that this arose from the growing understand of how one should guide another in the spiritual life.
 
                 The story of Barsanuphius and Dorotheo, his spiritual son, both monks living in the Gaza Desert during the era of the Fathers, is quite enlightening in this regard.[660]  Dorotheo found that, due to serious health issues, he was unable to give himself to the harsh exterior practices of the monastic life.  Therefore, he was led by Barsanuphius to practice a more interior asceticism, seeking detachment from himself and his own will.  “Barsanuphius was convinced that true asceticism consists overall in the conversion of heart, and especially in the renunciation of one’s own will: Humility and sincere obedience are truly spiritual; corporal ascetical practices provide support to the spiritual life.”[661]  This emphasis on interior asceticism would, in time, influence the developing pastoral practice of hearing confessions, which was to address the underlying motivations and attitudes that would lead a person to sin.
 
                 Another important figure in the patristic period was St. Gregory the Great,[662] especially because his writings offered much that could be helpful in guiding others in the spiritual life.  He was a pastoral man and a great teacher, who inspired many through homilies and exegetical works.  Gregory’s teaching, being practical in nature, focused on the experiential aspect of Christian life.  He read the Scriptures as the history of salvation, as a paradigm of salvation realized in the Church and in singular Christians.  According to Gregory, that which happens historically in the Scriptures (salvation) is realized mystically.  As in the sacred writer there was an inspiration that made the text the word of God, so in the perfect Christian there is the Word that is realized in the perfection of the spiritual life.  Lectio Divina feeds the spiritual life, leading to charity and contemplation.
 
                 The spiritual journey was considered by Gregory to be a “return to paradise,” a theme which ran through all of his doctrinal expositions.  The model is Scriptural: from the creation and fall in Genesis through the revelation of God in Jesus Christ, whose death and resurrection open the way to eternal life.  The journey involves the exercise of the virtues and the struggle against vices, and leads to the contemplation of God or mysticism.  According to Gregory, Christ is the way that leads to Paradise.  He is the model, mediator, and redeemer. 
 
                 Pope Benedict XVI described the importance of Gregory’s contribution during two general audiences in the spring of 2008.  In the second audience, he emphasized the importance of Gregory’s teaching on the purpose of lectio divina in the spiritual life:
 
    
 
   In the theological plan that Gregory develops regarding his works, the past, present, and future are compared.  What counted for him more than anything was the entire arc of salvation history, which continues to unfold in the obscure meanderings of time . . . . According to him, the leaders of Christian communities must commit themselves to rereading events in the light of the Word of God: in this sense the great Pontiff felt he had the duty to orient pastors and the faithful on the spiritual itinerary of an enlightened and correct lectio divina, placed in the context of one’s own life.[663]
 
    
 
   Gregory the Great provided a model for pastors guiding souls in the spiritual life, emphasizing the importance of considering the spiritual life as a journey in which the Word of God is manifest in a specific way.  He offers a practical model for those who wish to follow Christ as the exemplar par excellence of a spiritual son.
 
                 In Dictionnaire de Spiritualité Rayez listed a third major point to summarize spiritual direction in the patristic period.  He first referenced the spiritual counsel given by St. Paul to the early Christians, which indicated the need to live Christianity according to their state of life as virgins, widows, or spouses.  According to Rayez, during the patristic period these “states of life” were extended to include penitents.  In other words, there was a concern for those who had gone astray and wanted to return, as well as for those not seeking a way of perfection but simply to be faithful to the Church, and who were still in need of guidance.[664]              The teachings of St. Gregory the Great seemed to address this broader need.  
 
                 On another front, changes were taking place within monasteries.  In a setting in which many had considered the possibility of leading a more perfect Christ life to be more secure, there was the growing recognition that many monks were not living according to the Christian ideal and not being faithful to the intentions of their founders.  In other words, while still practicing certain ascetical methods and professing religious vows, true conversion was often missing.  Therefore, numerous attempts were made to interpret anew the Rule of St. Benedict in a manner that would lead to a more faithful expression of the monastic life.  It was believed that reforming the institutions themselves might produce greater fidelity.
 
                 The Cluniac Renewal[665] aimed at maximum centralization of the communities, for all of the monks professed vows to the abbot of Cluny.  While a rich liturgical and prayer life developed in these communities, they eventually died out because, largely due to their extreme emphasis on centralization, the monks found it impossible to live according to many of the ideals of St. Benedict.  The Cistercians, on the other hand, attempted a form of centralization that was less severe than the monks of Cluny.[666]  The ideal of the Cistercian was absolute poverty, manual work, penance, solitude, celebrating liturgy with the greatest simplicity, a renunciation of all earthly goods and oneself in order to follow Christ.  
 
                 The last of the Church Fathers and great leader within the Cistercians, St. Bernard of Clairvaux, described a very complete picture of the spiritual life, an itinerary that would bring a person from self-knowledge to the possession of God, from humility to ecstasy, from sin to glory – the restoration of the soul to the divine image.[667]  Most important, he was the first to conceive in a singular and synthetic mode the entire mystical life as a life of love between the loved and beloved. Already Origen, and in an even clearer way St. Gregory Nazianzus, had taught that the highest grade of the spiritual life consisted in the mystical marriage with God.  However, what they occasionally affirmed did not constitute, as in the case of St. Bernard, the heart of all they proposed.  He also asserted, with an insistence previously unknown, that meditation on the life of Jesus Christ is the necessary path for arriving at a true contemplation of the Word.  His writings represent a development in the theology of the spiritual life.[668]  His comprehensive understanding of the process of spiritual growth influenced the nature of spiritual direction, for a monk would be asked to discuss his spiritual life in terms of the itinerary outlined by St. Bernard, who saw the spiritual life from the perspective of the Church that was responsible for his vocation.[669]
 
                 This brief review would suggest that there were four important developments in the ministry of spiritual during the patristic period.  First, the nature of the relationship tended to take on a more juridical and/or institutional quality over time.  While the Spiritual Father and son relationship was still primary, the large numbers of religious seeking direction and the institutional emphasis of western monasticism affected the nature of that relationship.  Second, spiritual direction began to take on a more sacramental emphasis with the development of regular, individual confession.  Third, spiritual direction was being offered to people in many states of life and to people who varied quite a bit in their disposition for the spiritual life.  Finally, it was in this period that a theology of spiritual direction began to evolve, which considered the various elements of the spiritual life and stages of spiritual development.  St. Bernard of Clairvaux’s writings are indicative of a highly developed theology of the spiritual life.
 
    
 
   4.2.2.1.3  The medieval period
 
    
 
                 In the medieval period there was a tremendous flourishing of the spiritual life, especially within the laity, so in addition to the fact that spiritual direction was still necessary for the numerous monasteries and convents, the Church began to recognize a largely unmet need within the broader society.  In addition, the Middle Ages saw the burgeoning of mystics, who were in need of discernment.  The Fourth Lateran Council, responding to these growing needs, addressed the issue of increasing the availability of priests who were capable of preaching the Gospel and instructing the people in the faith, as well as hearing their confessions and caring for their souls.    
 
                 The newly emerging mendicant Orders were in a great position to satisfy a prescription of Lateran IV (1215) regarding confession:
 
    
 
   CANON 10
 
   . . . . We therefore order that there be appointed in both cathedral and other conventual churches suitable men whom the bishops can have as coadjutors and cooperators not only in the office of preaching but also in hearing confessions and enjoining penances and in other matters which are conducive to the salvation of souls. . . . [670] 
 
    
 
   The same council described the figure of the true confessor, who ought to provide for the true cura animarum, i.e., care of souls.
 
    
 
   CANON 21
 
    
 
   . . . . The priest shall be discerning and prudent, so that like a skilled doctor he may pour wine and oil (see Lk 10, 34) over the wounds of the injured one.  Let him carefully inquire about the circumstances of both the sinner and the sin, so that he may prudently discern what sort of advice he ought to give and what remedy to apply, using various means to heal the sick person.[671] 
 
    
 
   In the mind of the fathers of the Fourth Lateran Council, the ministry of confession should never be limited to hearing a list of sins, suggesting a penance, and conferring absolution.  The good confessor was someone who would come to know the penitent, help him to investigate diligently his moral life, and suggest timely remedies.[672]  The investigation of the moral life of the penitent followed a traditional path: Beginning with the commandments, one next considered the capital vices, then the five senses, the cardinal virtues, the works of mercy and the place one should be according to his state.[673]  
 
                 In short, the major developments in the area of spiritual direction during this time period were in response to a growing need for spiritual guidance through preaching and confession.  The preferred model was cura animarum versus the relationship between a Spiritual Father and son.  In addition to the sacramental emphasis that led to this model, there was also the rise of the mendicant Orders, which were able to respond to the changes in Church and society.
 
    
 
   4.2.2.1.4  The modern period
 
    
 
                 According to Rayez, in the modern period the primary reason for the flourishing of spiritual direction was primarily due to the institutional development of direction,[674] exemplified in the work of St. Ignatius of Loyola and other masters of the spiritual life in the various religious Orders.  In addition, the universities were flourishing, and many religious Orders were striving for renewal.  Manuals for confessors began to address more thoroughly the spiritual direction of the variety of souls that a priest would encounter.  “In fact, the proper domain of spiritual direction is at long last freed: the Christianization of the state of life and the discernment of the human and divine action in the soul.”[675]  In other words, spiritual direction was a means of educating and forming all of the faithful in the spiritual life.  The function of the director was to be a Spiritual Father, as had been defined earlier by St. Albert the Great: 
 
    
 
   Sicut pater carnalis navitatem filii . . . promovet semper usque ad perfectam similitudinem ipsius, ita pater spiritualis hominis generationem usque ad similitudinem divinam, nisi obicem ponat homo. (Just as the natural father promotes that enthusiasm of his son toward a perfect likeness of himself, so the spiritual father promotes the generation of man towards divine likeness, unless man creates an obstacle.)[676]   
 
    
 
                 Three great examples of spiritual masters, who wrote descriptive texts for spiritual direction that were used as manuals, are St. Ignatius of Loyola, St. Francis de Sales, and John Baptist Scaramelli.  St. Ignatius began to develop The Spiritual Exercises in 1522 at Manresa, and they have had a profound and lasting influence on spirituality.[677]  Ignatius was not only a great ascetical writer, but also lived a very intense mystical life.  The spirituality he proposed is that souls of good will seek perfection in their state or way of life.[678]  Characteristics of this spirituality include: precise directives, i.e., very clear, well determined rules, methods of election, and methods of prayer; being adaptable and flexible; a spirituality of action, i.e., ordered toward action for the glory of God; a spirituality of struggle and service, i.e., personally, against bad tendencies and fatalistic concepts of life, and socially, against paganism and Protestantism; preeminently ascetical, i.e., well organized and disciplined with means and elements of perfection: examen of conscience, and methods of prayer; assumes that contemplation and the interior life leads to active ministry; having a Theocentric theology, a Christocentric pedagogy, and a Marian spirit; more interior penance than exterior; obedient, particularly to the Pope and the Church; contemplation in action.[679]  
 
                 Another important figure during the Post-Tridentine period was St. Francis de Sales, considered “Ignatian in his spiritual practices, but in his theology he is an Augustinian with the realism and optimism of a Thomist.”[680] He wrote the Introduction to the Devout Life for the laity. According to St. Francis, devotion does not consist in any kind of extraordinary grace or favor nor in any particular spiritual exercise.  True devotion “is the fulfillment of the twofold precept of charity enunciated by Christ (Mt. 22:34-40).”[681] Aumann described the ideas of St. Francis regarding the importance of the interior life for all Christians:
 
    
 
   Although he mentions the good works that flow from true devotion, St. Francis is insistent that the devout life is essentially an interior life. Moreover, the devout life will be lived differently by persons in different vocations or professions; all, therefore, should seek the perfection of the devout life, but each one in accordance with his personal strength and the duties of his state in life.[682]
 
    
 
                 St. Francis de Sales insisted on the need for a spiritual director, who was to be “a man of charity, learning and prudence.”[683]  This was consistent with the ideas of St. Teresa of Avila and St. John of the Cross, who were concerned about the problems that could be caused by a spiritual director who guided individuals poorly, often getting in the way of the working of the Holy Spirit.[684] 
 
                 A spiritual director guides a soul through various tasks:  purgation from sin, renouncing all attachment to sin; developing a daily schedule of spiritual exercises, which includes “mental prayer, morning and evening prayers, examination of conscience, weekly confession and frequent Communion, spiritual reading, and the practice of interior recollection.”[685] 
 
                 According to St. Francis, the process of meditation involves reflecting on a particular subject matter to the point that it finds some inspiration and is led to some positive action, such as an act of charity.  Prayer should lead people to the practice of virtue, especially humility.  Finally, in the last two sections the Introduction to the Devout Life, St. Francis discusses how to deal with the various problems encountered in prayer. “Thus, in its totality the Introduction to the Devout Life provides a complete program for the spiritual advancement of the laity.”[686]  Other important figures of the French School include Pierre de Bérulle, Jean Jacques Olier, Charles de Condren.[687]  In addition to the fact that they did not include a systematic treatment of prayer or spiritual direction in their writings,[688] their material will be more helpful to consider in a later section of this work regarding spiritual direction in the seminary.
 
                 Giovanni Battista (John Baptist) Scaramelli (1687-1752) was a Jesuit spiritual writer, who composed significant volumes that offered thorough, practical, and detailed advice for spiritual directors. After delineating the various means to Christian perfection, he explored various hindrances to such perfection, especially regarding improper use of the senses, passions, attachments, and evil influences. In one of his books, he wrote many pages concerning the treatment of scruples, and his advice would be very consistent with that offered by a contemporary behavior therapist[689].  
 
                 Scaramelli’s three principle works were published after his death: The Discernment of Spirits, Guide to the Ascetical Life, Guide to the Mystical Life.  This last work was the most original, in which Scaramelli demonstrated not only his expertise regarding the relevant spiritual literature, but also his experience as a spiritual director and mystic.  He wrote about acquired and infused contemplation and of the passive purification which a soul undergoes while on this mystical journey.  
 
                 While not the creators of extensive manuals for spiritual directors, two of the greatest mystics and exemplars of the Spanish School of spirituality, i.e. St. Teresa of Avila and St. John of the Cross, made significant contributions to this topic.  Both of them were at the heart of the Carmelite reform, having known the difficulties of assuming a more rigorous life of prayer that was conducive to mystical contemplation.  St. Teresa’s teachings can be found in her three major works, The Life, The Way of Perfection, and The Interior Castle, where she employs a practical style to describe the spiritual life and offer advice regarding spiritual direction. 
 
                 In describing the characteristics of a good spiritual director (confessor), St. Teresa emphasized three important qualities: prudence, experience, and education.[690]  Such traits help spiritual directors lead others to greater self-knowledge in order to cooperate more easily with the will of God.  She herself had experienced the trials of poor direction by others, so she could easily attest that confidence in a spiritual director engenders a spirit of obedience that leads a person to be totally truthful and open in this process.[691]  “The basis of sanctity is complete conformity with the will of God, ‘so that as soon as we know that he wills a thing, we subject our entire will to it .... The power of perfect love is such that it makes us forget to please ourselves in order to please him who loves us.’"[692] 
 
                 The major works by St. John of the Cross are The Ascent of Mount Carmel, The Dark Night of the Soul, The Spiritual Canticle, and The Living Flame of Love.  He begins each work with a poem on which he writes an extensive commentary.  A master for teaching souls the secrets of union with God, at the end of the Ascent to Mount Carmel, St. John speaks specifically of spiritual direction.  To him it was sad that so many people “continue in their lowly method of communion with God because they do not want or know how to advance, or because they receive no direction on breaking away from the methods of beginners.”[693] 
 
                 St. John had known certain confessors and Spiritual Fathers lacking doctrinal foundations and experience, who were obstacles on the spiritual journey for souls.[694]  He said that a spiritual director, in addition to knowing sound doctrine, needs to possess sufficient experience in the ways of contemplation. “Although the foundation for guiding a soul to spirit is knowledge and discretion, directors will not succeed in leading a soul onward in it when God bestows it, nor will they even understand it if they have no experience of what true and pure spirit is.”[695]
 
                 Already the Desert Fathers had taught that a guide ought to be first of all one who was himself a solidly spiritual person.  However, over time the proliferation of those receiving direction and the more juridical and institutional environments had led to the prevalence of having spiritual directors who may have been knowledgeable about the Magisterium and Tradition, but were often lacking in experience of the spiritual life.  St. John was clear in indicating that a director needs to have a direct experience of what ought to be discerned.  “(The Lord) is opposed to those who preach the law of God yet do not keep it, and who preach to others the good spirit yet do not possess it themselves.  He admonishes consequently through St. Paul: You teach others, but you do not teach yourselves.”[696] More than once St. John denounced in his works the many spiritual directors who ignored the dynamics of prayer, the ways of the Spirit, and the importance of silence and recollection, not knowing anything else than the elementary stages of meditation, thinking the rest to be a waste of time.[697]
 
                 In summary, the modern age was in many ways the golden age of spirituality, producing some of the greatest mystics and spiritual theologians in history.  They offered precise directives in manuals for spiritual directors and described in detail many nuances of the spiritual life.  The model of spiritual director in this period was of a priest confessor[698], responding to the inquiries of an individual about the spiritual life and leading them through various spiritual exercises, with the goals of growing in virtue and achieving spiritual union with God.  Spiritual direction was offered to people from all states of life.  Finally, because this was an age of many reforms among religious Orders and a time of upheaval due to the Protestant reformation, the variety of approaches and multiplicity of authors on the spiritual life were numerous.
 
    
 
   4.2.2.1.5  Contemporary spiritual direction
 
    
 
                 In reviewing contemporary writers on the theme of spiritual direction, one immediately notes a substantial change of approach, largely due to the increasing emphasis on human subjectivity since the days of the Enlightenment, as well as the contemporary prominence given to the human sciences.  As mentioned above in Chapter One, Paul VI had considered formation for celibacy in his time often to be inadequate, partially due to an approach that did not take into account a proper understanding of human freedom and insights from the human sciences:
 
    
 
   Again, in view of the way in which a candidate for the priesthood comes to accept an obligation as momentous as this, the objection is raised that in practice this acceptance results not from an authentically personal decision, but rather from an attitude of passivity, the fruit of a formation that neither is adequate nor makes sufficient allowance for human liberty. For the degree of knowledge and power of decision of a young person and his psychological and physical maturity fall far below—or at any rate are disproportionate to—the seriousness of the obligation he is assuming, its real difficulties and its permanence.[699]
 
    
 
   It was not uncommon for experts in the field of spiritual direction to react to the rigidity of the pre-Vatican II Church.  André Louf, a retired Cistercian abbot of northern France, wrote Grace can do more: Spiritual accompaniment and spiritual growth, which explained some of the developments in spiritual direction in the wake of Vatican II and the reasons for moving to a model that promotes a relationship that appears to be more mutual.[700]
 
                 One representative example of literature on spiritual direction immediately preceding Vatican II is Teología de la perfección cristiana by the Spanish Dominican Antonio Royo Marìn, written in the early 1960’s.[701]  While it is a good summary of the tradition, composed in manual form, and Thomistic in perspective, nevertheless, it failed to acknowledge several important elements, including patristic contributions regarding the role of the Spiritual Father, contemporary efforts in spiritual theology, and the importance of spiritual direction for the lay person; for it was addressed only to those “working towards a life of perfection.”[702]  Marìn’s work has been revised over time, but his approach was standard for his day.
 
                 One of the most popular texts for spiritual direction in the United States, written after Vatican II was The Practice of Spiritual Direction, by Jesuits William Barry and William Connolly.[703]  They combine an Ignatian approach with insights from Rogerian psychology.  According to these authors, spiritual direction concerns helping a person directly with his or her relationship with God, responding to the fundamental questions: “Who is God for me?  And who am I for him?” The person is helped, not so much to understand that relationship better, but to engage in it, to enter into dialogue with God.  The focus of this type of spiritual direction is on religious experience, most often occurring within prayer and acts of charity.  The task of the spiritual director is to reflect back the content of the religious experience as communicated by a person, without projecting any of his or her own ideas on the person.  This model was consistent with the growing perception that a better term for spiritual direction would be spiritual “accompaniment”, indicative of the mutual nature of the two who were meeting to discuss an individual’s spiritual journey.  In a similar way, Rogerian therapy, originally entitled “client centered,” evolved into “person centered” in order to stress the mutuality between the two involved in therapy.[704]
 
                 However, it should be emphasized that some authors have endorsed a model of “spiritual accompaniment” for theological reasons.  André Louf, for example, asserted that the relationship of “spiritual fatherhood” exists in the Tradition of the Church, “but as a relatively rare and properly inimitable charism.”[705]  He stated:
 
    
 
   This charism does not come to the spiritual “father” from his ability or experience.  It comes from God as an unexpected gift and as the revelation of God’s own fatherhood.  “Spiritual fatherhood will be revealed within preexisting relationships—how could it be otherwise?—between two friends, novice master and novice, superior and brother.  But it does not come from this relationship.  No relationship or authority ever justify such a grace.  It is not, for example because someone has been appointed novice master that this grace is due in any way.  It is of another order and always a free gift.  This is why no one must ever suppose or presume it.  The risk is not negligible, because the relationship of spiritual fatherhood leads to such transparency of heart, it confers such spiritual authority, although accepted in the liberty of love, that any gratuitous presumption might lead to disaster.[706]
 
    
 
   Through accompaniment one allows the life of God to make its path in the life of another.  One will need to help neutralize any contrary forces, overcoming whatever tries to interfere.  Therefore, one task of the spiritual companion is vigilance – teaching a brother in Christ to be exactly in the right place, disposed and dedicated with untiring and unending expectation for God, who is always very close.
 
                 According to Louf, the Christian wants to arrive at a state of interior freedom.  The greatest danger in this process is the risk of remaining a prisoner to the law of fear, without discovering the true liberty that is a gift only of the Spirit.  That is the true law of the Christian.  The law will still have its role, but only that of teaching both grace and freedom.  Louf developed a model of accompaniment, drawing a parallel between the art of the midwife and that of the spiritual companion.  
 
    
 
   The fetus generally has no general need of outside help to come into the world.  In most cases, however, the midwife’s intervention, as discrete as it may be, is useful and even desirable.  She supervises the procedure, foresees and anticipates obstacles, promotes certain stages.  The spiritual accompanist’s role is the same, analogously.  He also assists at a birth: the coming into this world of a new creature in the Holy Spirit.[707]  
 
    
 
                 Some contemporary authors strive to find a balance between newer and older models of spiritual direction.  For example, Franciscan Andrea Mercatali wrote about The Spiritual Father in the Nuovo Dizionario di Spiritualità.[708]  This title suggests a return to a traditional model, but with an openness to the human sciences.  The objective of spiritual direction is:
 
    
 
   To help the Christian listen with his heart, to listen interiorly in order to be in contact with the Spirit of Christ; to maintain this contact and through this, to allow oneself to be moved and guided, with total and unconditional readiness, in any direction desired by the Spirit.[709]
 
    
 
   This insistence on the role of the Spirit is important, for in the wake of the Second Vatican Council there was an interest in seeing all of spiritual theology as a reflection on how souls were brought to fulfillment in the Spirit.  Mercatali also sought to describe the new figure of the Spiritual Father:
 
    
 
   (Someone) who would offer his counsel, but according to the reality he had come to know intuitively and had read in the persons he was helping, guided by wisdom and experience in the authentic ways of God.  Any word he used would be to communicate his personal and affectionate participation, respectful of the needs of the one who has asked for that word. . . . not coming across as a commander, but in the mode of one who encourages, who is in union with the other, a man of God with sons of God, a man of faith with believers, an expert on asceticism and the designs of God with people who want to be illuminated and make themselves accountable before God, who is present to them.[710] 
 
    
 
                 Joseph Strus, in an article in the Nuovo Dizionario di Spiritualità, wrote that spiritual direction involves three persons: the person wanting to progress towards sanctity, the person that helps in this endeavor, and the Holy Spirit, who is the true director of the soul.[711]  He distinguishes the roles of spiritual direction and psychology.  Psychology contributes to the more exact knowledge of the person directed, which helps prevent any serious risks to the person, i.e., by forgetting the uniqueness of the person, leading to a possible generalization or projection.  However, having said this, he is still quite clear that psychology does not possess adequate methods that would substitute for spiritual direction.
 
                 According to Casto, one trend in many of the recent authors has been to combine two themes: spiritual direction and discernment.[712]  He correctly points out that, while very related, these are not the same.  Discernment is important, even fundamental to spiritual direction, but spiritual direction means much more.  He suggests that this may contribute to a problem found in some contemporary approaches to Ignatian spirituality, which view spiritual direction as a series of discernments.  
 
   Casto makes two observations in summarizing contemporary trends in spiritual direction:  The first is that the so-called rigidity from the past has allowed a large space to be filled quickly by an approach that seems more discreet and respectful of the person who wants to be guided.[713]  This is why some authors, like Louf, prefer to use the term “spiritual accompaniment” exclusively and insist on an approach that is fraternal and friendly. His other observation is that today one tends to give great importance to the contribution of the human sciences, especially psychology, in spiritual direction.  However, one needs to distinguish well between these two competencies and recognize the relative youth of the social sciences.[714]
 
   In summary, contemporary spiritual direction has distanced itself in many ways from earlier paradigms.  While there continues to be an important emphasis on discernment and the necessary manifestation of conscience, the approach to personal development seems to be primarily from the perspective of the human sciences.  The stages of spiritual growth and virtue development, for example, are rarely the focus of discussion in spiritual direction.  Precise directives for ascetical practices and prayer are fewer.  The nature of the relationship seems to lack the charismatic quality of early Christianity due to a strong emphasis on the equal nature of the persons in the relationship and the understanding of the Holy Spirit working directly with the individual versus primarily mediated through a Spiritual Father.  There is less of a connection with the sacrament of confession as in the previous eras.  In fact, it is viewed by many priests in the United States as an area of specialization more similar to counseling than confession.  Therefore, many priests refuse to take on this responsibility, seeing their training and abilities as inadequate.  Finally, it would be my own observation that the institutional development of direction, at least in the United States, seems to be primarily influenced by a form of Ignatian spirituality that has been greatly influenced by the perspectives of contemporary psychology.  
 
    
 
   4.2.2.2              Essential components of spiritual direction
 
    
 
                 On March 9, 2011 the Congregation for the Clergy promulgated the document The Priest, Minister of Divine Mercy: An Aid for Confessors and Spiritual Directors, written at the request of Benedict XVI “as yet another fruit of the Year for Priests, to be a helpful instrument for the ongoing formation of the Clergy and an aid in rediscovering the indispensible value of the Sacrament of Reconciliation and of Spiritual Direction.”[715]  This offers specific objectives for spiritual direction and describes the dynamism and process of direction.  Because of the recent date of this publication, I have chosen to use portions of this document in the present section, instead of including it as an example of something from the contemporary period, since there has been little time for spiritual directors to assimilate the ideas from the Congregation for the Clergy, which seems to be pointing towards a return to earlier paradigms of spiritual direction.
 
                 The numerous designations for spiritual direction in the present age (spiritual director, spiritual friend, spiritual companion, guide, Spiritual Father, spiritual counselor, confessor, teacher, and prophet, to name a few) point not only to varying perspectives on the nature of this relationship, but also to different goals for direction.  The goal for the person directed seems easier to define, at least in broad terms, for he is called to grow in holiness.  This is stated clearly in The Priest, Minister of Divine Mercy:  
 
    
 
   On the journey to holiness to which the Lord calls each one of us (cf. Mt 5: 48; Eph 1:4), God deigns that we come to the help of one another. In this way we become mediators in Christ, as it were, to draw others near to his eternal love. This is the horizon of charity in which the celebration of the Sacrament of Penance and the practice of spiritual direction may be found, and it is they that constitute the object of the present document.[716]
 
    
 
                 The goal for the person “directing” (to choose one term for simplicity’s sake), is more difficult to define.  Certainly, his role is auxiliary to the one assumed by the Holy Spirit, but selecting the most proper predicate to describe his function is the source of much controversy.  Which term is more accurate: “educate,” “help,” “accompany,” “direct,” “form,” or “father”?  Jean Laplace suggests that one of the primary objectives of spiritual direction is “education to freedom,”[717] though he also refers to the notion of spiritual fatherhood, which “can be realized only to the extent that those who express it are living in the Spirit and that it is seen by the Spiritual Father as a participation in the unique paternity which is that of God.”[718]  Nemeck and Coombs offer a lengthy description of spiritual direction that has as a major goal the “spiritual regeneration” of the person.[719]  Barry and Connolly would generally refer to “helping” the person.[720]  Benito Goya uses the term “accompany to sanctity”.[721]  This preference for the language of accompaniment runs throughout André Louf’s book, Grace can Do More: Spiritual Accompaniment and Spiritual Growth.  In his description of the process of spiritual direction, Lucio Casto refers to two concepts: spiritual fatherhood and formation of the spiritual son.[722]  The Congregation for the Clergy uses several terms: “accompaniment,” “to guide,” “discernment of spirits,” “education,” and “counsel.”[723]
 
                 Without entering into this debate, which would be beyond the scope of this thesis, I will define the goal of the person “directing” as that of spiritual fatherhood.  First, this has been by far the most enduring emphasis in the Christian tradition.  Second, given a proper understanding of spiritual fatherhood, [724] one can avoid the pitfalls that have led to the creation of many contemporary models.  Third, the role of the father embraces more possibilities.  Choosing the term “accompany”, for example, would make it more difficult to have as objectives “educating” or “forming.”  On the other hand, a father takes on almost any role when it serves the good of his child, including “accompanying” when this is necessary.  Finally, focusing on spiritual fatherhood in helping the Holy Spirit lead a person to holiness suggests a goal that can easily be developed into the goal of spiritual direction for the particular case of seminarians.
 
                 Having determined the goal for the person directing, it is important to outline those objectives that can lead to the fulfillment of that goal.  The various authors already mentioned suggest a variety of objectives, and I will summarize those that are the most important.  First, spiritual direction has as its primary focus the exploration of religious experience.  The Spiritual Father and spiritual son (using vocabulary that fits the goal mentioned above) discuss the process and content of prayer, i.e., thoughts, feelings, intuition, imagination, insights, sensations, and overall experience.  Together they examine the relationship of the spiritual son with God as it is expressed in prayer and in everyday life, especially in light of other interpersonal interactions, for every spiritual son is also a member of the larger Church and world.  In the words of Jean Laplace: “Vocation, like every call of God, is actually inscribed in the concrete history and interior dynamism of the individual.”[725] The process of spiritual direction helps a spiritual son come to a more complete understanding of the nature of prayer, the spiritual life, and the movements of the Holy Spirit.
 
                  Sharing this concrete experience of prayer in relation to one’s life and the call to holiness offers the spiritual son an opportunity to receive specific spiritual guidance from the Spiritual Father, a second objective of spiritual direction.  In addition to recommending particular passages of Scripture or themes for reflection, the Spiritual Father may suggest particular spiritual exercises, such as ascetical practices, working towards the development of a particular virtue, or celebration of the sacrament of penance.[726]  The remaining two objectives help define the nature of any specific guidance given by the Spiritual Father.
 
                 The third objective is appropriate spiritual development, for which different models have been developed over time.  More classic models seem to have focused more on the qualities of the person, e.g., St. Augustine’s distinguishes four grades of love: beginning, progress, great, and perfect, [727] which one may correspond to the four stages of the human life: infancy, childhood, youth, and the mature man.  Evagrius Ponticus has offered a similar reflection on the three levels of the Christian life: the beginner, who still struggles against sin; the proficient, who begins to participate in the evangelical virtues; and the perfect, who lives in a state of union with God.[728]  Pseudo Dionysius approached this subject from a different perspective and proposed criteria related to the process of spiritual development, according to the three ways: purgative, illuminative, and unitive.[729]  His ideas were adopted by the scholastics.  Jordan Aumann described Thomas Aquinas’ approach to this topic, which combined the two approaches:
 
    
 
   Christian perfection consists formally and primarily in the perfection of charity; therefore, to speak of the grades of Christian perfection is to speak of the degrees of charity. In discussing the various degrees of charity, St. Thomas uses the classical division that is based on the three ways or stages of the spiritual life, but he uses the terms beginners, proficient and perfect rather than the more common division into purgative, illuminative, and unitive.[730] 
 
    
 
   Referencing the ideas of both St. Augustine and St. Ignatius of Loyola, Timothy Gallagher described the more immediate challenge in considering spiritual development, i.e., whether a person is progressing or regressing in relation to God.[731]  The key to this objective of the Spiritual Father is to help a spiritual son view his spiritual life also from the perspective of spiritual growth in contrast to the view of some models of spiritual direction that focus exclusively on the here and now experience of a person.   The true end of this objective is holiness.  According to the Congregation for the Clergy, “a lack of a true desire for holiness will mean that spiritual direction has lost its objective. The objective of spiritual direction inheres in the process of faith, hope and charity (as configuration with the values, standards and outlook of Christ).”[732]
 
                 Finally, spiritual direction has the major objective of the discernment of spirits, both in relation to vocational decisions and to the ongoing need to interpret the invitations of God as well as the temptations of evil.[733]  As noted by Jean Laplace, while some people are hesitant to enter into this aspect of spiritual direction, its importance in the spiritual life “is at least as old as the apostles.”[734]  Lucio Casto points out the significant contribution of St. Ignatius of Loyola’s approach to the discernment of spirits, which is quite relevant for spiritual direction today.  “The rules of discernment and more generally the methodology that St. Ignatius proposed for the spiritual guide remain valid always.”[735]  St. Ignatius had encouraged a threefold process of being aware of the various spiritual stirrings in one’s heart, striving to understand their meaning, and acting appropriately, i.e., accepting the movements that are from God and rejecting those that are from evil.[736]  A person needs to be aware of the direction he is heading in the spiritual journey, i.e., towards God or away from Him.
 
                 The Spiritual Father who strives with his spiritual son to meet the objectives above needs to possess certain characteristics.[737]  Marie-Eugène of the Child Jesus summarized the classic ideas of St. Theresa of Avila and John of the Cross on this topic in the book, I Want to See God: A Practical Synthesis of Carmelite Spirituality.[738]  A Spiritual Father needs to possess the knowledge necessary to carry out this mission, i.e., of the Scriptures; dogmatic, moral and spiritual theology; and modern psychology.  He also needs to possess a sufficient degree of holiness, and be prudent and experienced in spiritual matters.  Such traits help him lead others to greater self-knowledge in order to cooperate more easily with the will of God.  Confidence in a spiritual director engenders a spirit of obedience that leads a person to be totally truthful and open in this process.  
 
                 A spiritual son has certain responsibilities he must be willing to accept, if this relationship is to bear fruit.[739]  First, he needs to approach spiritual direction with a spirit of faith, believing that “the director is a human instrument in the service of God’s work in souls.”[740] Second, he needs to have confidence in his Spiritual Father.  In the words of St. Teresa of Avila: “A great means for making notable progress is . . . to love one’s confessor.”[741]  Jean Laplace speaks of this same principle specifically in relation to the notion of spiritual fatherhood.
 
    
 
   Spiritual fatherhood has as its basis an essential element of choice.  I choose to place myself in dependence on one whom I recognize as father.  And this reveals the level of human maturity that direction requires for its exercise: in the spiritual order, a person becomes a son only to the extent that he chooses to be as a child in order that he may enter the kingdom.[742]
 
    
 
   As noted above,[743] from the time of the Desert Fathers the practice of fully manifesting one’s conscience to a Spiritual Father was essential for spiritual growth.  This remains true today, for a “director could not direct a soul without knowing it as perfectly as possible.”[744]                Finally, the spiritual son has the duty of obedience.  It is logical to conclude that an improper understanding of this final responsibility may have led to experiences of difficulty with spiritual direction and to the many attempts at redefining the goals of this ministry.  Therefore, it is important to clarify that obedience is not owed to a Spiritual Father as it would be to a Religious Superior or Ecclesiastical Ordinary.  Instead, it refers to the fact that the Spiritual Father is the one who has the authority to interpret those signs manifested in the prayer and life of the spiritual son.  St. Teresa of Avila learned to trust in the obedience required by her confessor:
 
    
 
   Whenever the Lord gave me some command in prayer and the confessor told me to do something different, the Lord Himself would speak to me again and tell me to obey Him; and His Majesty would then change the confessor’s mind so that he came back and ordered me to do the same thing.[745]
 
    
 
   Given an appropriate understanding of the Spiritual Father/son relationship and the nature of obedience in this context, errors due to misuse or mistrust of “authority” may be avoided.
 
    
 
    
 
   4.2.3              The specific nature of spiritual direction in the seminary
 
    
 
                 The foundational magisterial documents for formation in priestly celibacy that I have been referencing do not devote much discussion to the nature of spiritual direction in the seminary, although it clear from their descriptions of formation for celibacy that the role of the spiritual director in a seminary is distinct from this role in other settings.[746]  This is partially due to the communal context of the seminary and the particular relationship of seminary faculty, as I will discuss in the next two sections.  However, it is also due to the specific goals and objectives of spiritual direction for seminarians and the distinct nature of the Spiritual Father/son relationship in a seminary.  The fifth edition of the Program of Priestly Formation provides a better source for this topic,[747] and I will reference relevant points from the more foundational magisterial documents.  In addition, the more recent document, The Priest, Minister of Divine Mercy, also provides helpful guidelines for spiritual direction in the seminary.[748]
 
                 The Program of Priestly Formation asserts clearly that “spiritual direction in a seminary context differs from spiritual direction more generally experienced in the Church.”[749]  
 
    
 
   The seminary must explain to seminarians the purpose and process of spiritual direction in the seminary. This should include, for example: an understanding that spiritual direction is not an optional possibility but a seminary requirement; a recognition that seminary spiritual direction is concerned not only with the personal spiritual growth of seminarians but also with their preparation for service in the Church as priests; a knowledge that the spiritual direction process must take into account the limited time of the program and preparation for ordination and that, therefore, one ought to have passed certain thresholds of spiritual development and commitment at different points in the seminary program (in contrast to the open-ended nature of non-seminary spiritual direction); and an acceptance that a lack of readiness for spiritual direction itself ought to prompt a student to question his continuance in the seminary at this time and seriously to consider withdrawing from the program until he is ready.[750]
 
    
 
   The spiritual director helps seminarians in the specific areas of “vocational discernment, proximate preparation for the reception of ministries and orders, and formation for celibacy.”[751]  In its section on spiritual formation, Pastores Dabo Vobis refers to the teaching of Optatam Totius in specifying the particular goals of spiritual formation in the seminary:
 
    
 
   The decree Optatam Totius would seem to indicate a triple path to be covered: a faithful meditation on the word of God, active participation in the Church's holy mysteries and the service of charity to the "little ones." These are three great values and demands which further define the content of the spiritual formation of the candidate to the priesthood.[752]
 
    
 
   In addition, Pastores Dabo Vobis specifically outlines those aspects of spiritual formation in priestly celibacy that need to be considered in the course of spiritual direction.
 
    
 
   In the seminary, that is, in the program of formation, celibacy should be presented clearly, without any ambiguities and in a positive fashion. The seminarian should have a sufficient degree of psychological and sexual maturity as well as an assiduous and authentic life of prayer, and he should put himself under the direction of a spiritual father. The spiritual director should help the seminarian so that he himself reaches a mature and free decision, which is built on esteem for priestly friendship and self - discipline, as well as on the acceptance of solitude and on a physically and psychologically sound personal state. Therefore, seminarians should have a good knowledge of the teaching of the Second Vatican Council, of the encyclical Sacerdotalis Caelibatus and the Instruction for Formation in Priestly Celibacy published by the Congregation for Catholic Education in 1974. In order that the seminarian may be able to embrace priestly celibacy for the kingdom of heaven with a free decision, he needs to know the Christian and truly human nature and purpose of sexuality in marriage and in celibacy.[753]
 
    
 
   In summary, the goal of spiritual direction in the seminary is specific to the formation of priestly identity, which needs to develop in the course of the personal spiritual growth of a seminarian.
 
                 The objectives of spiritual direction in the seminary include those sought generally, i.e., the exploration of religious experience, specific spiritual guidance, appropriate spiritual development, and discernment of spirits.  However, they require further specification.  According to the Program of Priestly Formation:
 
    
 
   The spiritual director should foster an integration of spiritual formation, human formation, and character development consistent with priestly formation. The spiritual director assists the seminarian in acquiring the skills of spiritual discernment and plays a key role in helping the seminarian discern whether he is called to priesthood or to another vocation in the Church.[754]
 
    
 
   The mention of integration and character development suggest that in exploring religious experience and offering specific spiritual guidance a spiritual director will need to be more directive in certain situations.  While in other settings a director might wait for a person to become aware of areas of growth as these are revealed in prayer, the seminarian needs to demonstrate the development of particular qualities in a given span of time.  In addition, the spiritual development of a seminarian involves the progressive evolution of priestly virtue and the discernment of this specific vocation.  In other situations, a person would be discerning among several vocations.  The seminarian discerns only the priestly vocation, because to discern another vocation while in the seminary would be disingenuous.
 
                 In Sacerdotalis Caelibatus, Paul VI specified helping candidates to embrace the obligation of celibacy consciously as a specific goal for the spiritual direction of seminarians:
 
    
 
   The obligation of celibacy, which the Church makes a condition of Holy Orders, is accepted by the candidate through the influence of divine grace and with full reflection and liberty, and, as is evident, not without the wise and prudent advice of competent spiritual directors who are concerned not to impose the choice, but rather to dispose the candidate to make it more consciously.[755]
 
    
 
                 The Spiritual Father in a seminary needs to possess certain characteristics in addition to those generally required.  Canon 239 §2 is quite clear in asserting that in addition to the fact that “every seminary is to have at least one spiritual director,” the students may engage other priests for spiritual direction, but only those “who have been appointed for this function (munus) by the bishop.”  The Program of Priestly Formation makes even greater restrictions: 
 
    
 
   Spiritual directors must be chosen from a list prepared by the director of spiritual formation. They should have proper training and adequate credentials for the work. These priests must be approved by the rector and appointed by the diocesan bishop or religious ordinary. In the case of religious seminarians, the formation director or religious superior offers guidance on an appropriate spiritual director for the seminarians under his care.[756]
 
    
 
   In other words, spiritual directors of seminarians are priests appointed to this ministry.  While one would assume that any spiritual director in any setting should have good emotional maturity, as mentioned in Chapter One of this thesis, A Guide to Formation in Priestly Celibacy insists that every formator needs to possess a high degree of human maturity.[757]  This document also discussed the specific training and qualities necessary for anyone involved in spiritual formation for celibacy:
 
    
 
   Among all the areas in the field of education, sex education today seems to be the one fraught with the most problems.  It is not simply a question of uncertainties and difficulties over method, but the personality of the educator and his own past emotions about the subject enter the picture as well.  The educator has to try to understand the inner workings of his own sexual nature, often operating at an unconscious level, without erroneously assuming that this aspect of his life is simply a matter of irrational impulse.
 
    
 
   Without careful preparation anyone who undertakes this task, one of the most difficult in the educational field, cannot possibly produce any positive results.  This preparation entails a knowledge of juvenile development and an awareness of family conditions and relationships of the students.  He must also acquire a vocabulary that is appropriate to the subject, and adhere to a correct standard of values.[758]
 
    
 
   John Paul II also emphasized in Pastores Dabo Vobis the importance of priests engaged in formation work to possess specific qualities: "human and spiritual maturity, pastoral experience, professional competence, stability in their own vocation, a capacity to work with others, serious preparation in those human sciences (psychology especially) which relate to their office, a knowledge of how to work in groups."[759]
 
                 The responsibilities of seminarians in regard to spiritual direction are also more specific.  According to the Program of Priestly Formation, “Seminarians should meet regularly, no less than once a month, with a priest spiritual director.”[760]  A description of how they are to engage the process of direction follows:  “Seminarians should confide their personal history, personal relationships, prayer experiences, the cultivation of virtues, their temptations, and other significant topics to their spiritual director.”[761]  To enable a full manifestation of conscience, all disclosures made to the spiritual director are in the internal forum and are held in strictest confidence.[762]  A Guide to Formation in Priestly Celibacy encourages seminarians “to have a spiritual guide in whom they can confide with frankness and trust.”[763]
 
                 The Priest, Minister of Divine Mercy offers practical guidelines for the spiritual director, who needs to consider the particular vocation of the person.  First, he needs to take into account the various stages of any specific formation process and help the seminarian to develop a plan for spiritual formation.
 
    
 
   It is always useful to have a plan or some particular resolutions covering our relationship with God (liturgical and personal prayer), our fraternal relationships, the family, work, friendships, the specific virtues, our personal duties, the apostolate, and spiritual instruments. Such plans can also reflect our aspirations, the difficulties we encounter, and the desire to give ourselves increasingly to God. It is very useful to indicate precisely the spiritual method which one intends to adopt for the journey towards prayer, holiness (virtue), the duties of state, mortification and for the minor daily hardships of life.[764]
 
    
 
   The document recommends addressing the development of “each of the virtues.”[765]  It discusses the importance of the Eucharist as having a “direct impact on the spiritual life” and recommends numerous practices, including Lectio divina, the Sacrament of Penance, and the particular and general examinations of conscience.[766]
 
                 In his book on spiritual direction and discernment, Maurizio Costa has given specific attention to the subject of spiritual direction in the seminary, distinguishing four specific aspects from regular spiritual direction.[767]  First, a director in the seminary has a relationship with all of the aspects of formation: human, spiritual, intellectual, and pastoral.[768]  He must address certain topics and inquire as to the progress of students in these areas, not in an evaluative sense, but to see how these areas impact the spiritual life of the seminarian.  Second, there is an official nature to his role, which has two aspects: While a guardian of the freedom of the candidate to pursue the spiritual life by offering the seminarian the possibility to fully manifest his conscience, he also helps safeguard fidelity to a program of formation that will lead him to discern and possibly choose the priesthood.  Third, a spiritual director in the seminary necessarily plays a temporary role in the life of the seminarian.  After a given period of time, the seminarian will either discern to leave the seminary, move to a different program in the next stage of the formation process, or advance to Orders.  Rare is the spiritual direction relationship that continues after ordination, and Costa would argue that it would be preferable for the newly ordained to seek a new director.[769]  Finally, spiritual direction in the seminary must address the spiritual life on two levels: to discern a vocation and to guide the more general, personal spiritual formation of the person.
 
    
 
   4.2.4              The communal context of spiritual direction in the seminary
 
    
 
                 As mentioned above, Pastores Dabo Vobis emphasizes the importance of viewing the seminary as an educational community.[770]  The document goes on to say that: 
 
    
 
   The task of formation of candidates for the priesthood requires not only a certain special preparation of those to whom this work is entrusted, one that is professional, pedagogical, spiritual, human and theological, but also a spirit of communion and of cooperating together to carry out the program, so that the unity of the pastoral action of the seminary is always maintained under the leadership of the rector. The body of formation personnel should witness to a truly evangelical lifestyle and total dedication to the Lord. It should enjoy  a certain stability,  and  its members as a rule should live in the seminary community . . . . While safeguarding the distinctions between internal and external forum, and maintaining a suitable freedom in the choice of confessors and the prudence and discretion which should be a feature of the ministry of the spiritual director, the priestly community of teachers should feel united in the responsibility of educating candidates for the priesthood.[771]  
 
    
 
   These ideas are consistent with those found in A Guide to Formation in Priestly Celibacy, in which the atmosphere of the seminary is described as a “fraternal community.”[772]
 
                 According to the Program of Priestly Formation, spiritual directors need to see themselves as integral to the formation program and not simply as independent, auxiliary members of the staff:
 
    
 
   Those priests who do spiritual direction for seminarians must understand and support the full formation program. They also need to be integrated into the priestly community of the seminary. The spiritual directors are thus aware that they are part of the whole seminary program and community.[773]
 
    
 
   Maurizio Costa has explored this theme well in an article regarding the role of the spiritual director in seminaries.  He has stated that “the efficacy of the formative spiritual work of the Spiritual Father . . . assumes also a collaboration with the other formators in view of an authentic, integral priestly formation.”[774]  Costa is concerned especially with the fact that a student, with approval, may choose a spiritual director who does not reside in the seminary or who is not one of those specifically designated by the rector and bishop.  He asserts that the norm should be for seminarians to choose those who are already a part of the formation team.[775]
 
    
 
   4.2.5              The relationship of the spiritual director to the external forum
 
    
 
                 As mentioned earlier in this chapter, formation faculties may find it difficult to distinguish the specific roles of internal and external fora in regard to human and spiritual formation of seminarians.[776] Their distinction is guaranteed by Canon Law,[777] but the nature of their cooperation remains undefined.  The Program of Priestly Formation offers a few helpful guidelines.  First, it states that: “Care should be taken to ensure that issues of human formation that properly belong to the external forum are not limited to the spiritual
 
   direction relationship for their resolution.”[778]  In other words, spiritual directors should encourage seminarians, when appropriate, to bring up issues in the external forum.  In addition, those in the external forum should adequately address topics of human and spiritual formation.  
 
                 I have known, for example, formators in the external forum who refused to discuss issues of sins against chastity voluntarily mentioned by a seminarian, stating that this was an issue for internal forum only.  In this case, they are defining something according to the matter under discussion versus according to the nature of the situation in which some matter is revealed.  A formator should respect the decision of a person who makes a voluntary manifestation of conscience in the external forum, unless it is clear that the person is new to the process of formation and does not yet fully comprehend the distinctions between internal and external fora.[779]
 
                 The Program of Priestly Formation indicates that there is one area of exception in which a spiritual director may ordinarily address an issue to the external forum.
 
    
 
   Although the rector may never ask a spiritual director about the content of a seminarian’s conversation, he can expect a spiritual director to confirm that a seminarian sees him at least monthly. The spiritual director should notify the rector if the director decides to discontinue spiritual direction with any student or if the student discontinues direction with him.[780]
 
    
 
   It is also possible for a spiritual director to make exceptions with confidentiality when there is a case of grave danger, e.g., a seminarian is dangerously suicidal, keeping in mind that the spiritual director may never break the seal of confession.[781]
 
    
 
   9
 
  
 
  





CHAPTER FIVE
 
    
 
   THE SPIRITUAL FORMATION OF PRIESTLY LOVE
 
    
 
   5.1              An individualized program of formation in priestly celibacy
 
    
 
                 The communal setting of the seminary provides the context for formation in priestly love, but the “heart of seminary formation is to be found in the influence of the human and Christian relationship” between the seminarian and his formator.[782]  Likewise, the daily Horarium of liturgy and mental prayer, as well as other communal and individual spiritual exercises help to form the spiritual life of each student, but the relationship with the spiritual director is an essential influence for growth in the spiritual qualities that imbue a priestly vocation.  The third section of A Guide to Formation in Priestly Celibacy offers guidelines for seminary formation in the various areas which address priestly celibacy.[783]  It is helpful to consider these in light of the unique nature of spiritual direction in a seminary and to articulate methods for the integral growth of a seminarian in embracing the virtue of priestly love.
 
                 The spiritual direction relationship is part of an educational process adapted to the individual needs of each student.  The director’s approach to chastity requires an enlightened method, not a repressive one.
 
    
 
   Therefore, the kind of training in chastity that is given in seminaries must be enlightened, that is, based on clear teaching, avoiding any reticence or insincerity.  It must be positive, which is to say, it must be directed toward the acquisition of a mature attitude to sex as a correct and happy manner of loving, and not as something which is to be avoided as sinful.  At the same time it must be complete, organic, and personalized, that is, adapted to each individual in his concrete yet different personal development.[784]
 
    
 
   The spiritual director, aware of his own journey in the development of the virtue of priestly celibacy, guides the young man in a manner similar to that of father and son.  However, modeling his spiritual fatherhood on that of St. Joseph, the good director always fosters the more essential relationship between the seminarian and God the Father.  
 
                 As in the case of a father and son, the wise father does not wait for his son to bring up important issues but is attentive and inquires when he believes it to be appropriate.  He does not simply recommend a good book or give classroom lectures to all of his children together; rather he personally guides each one according to his needs and abilities.  
 
                 The common practice of spiritual direction on a bi-monthly basis provides for regular attention to each seminarian’s spiritual life; however, spiritual formation for priestly celibacy also requires the personal, individualized treatment of several issues: education in priestly sexuality and the theology of priestly celibacy, the development of virtues and internalization of values, the practice of asceticism, education of the moral conscience, the mature development of priestly friendships, and the formation of the human will in conforming itself to the divine gift of priestly love.
 
                 
 
   5.1.1              Education in priestly sexuality 
 
    
 
                 Having offered numerous workshops to seminarians on the topic of priestly celibacy and worked with individuals in the varied roles of psychologist and spiritual director, I have learned over time never to assume that a person understands sexuality as I might imagine he does.  For example, it is not uncommon in the United States for a young man to believe that he has not “had sex” unless he has engaged in the specific act of sexual intercourse with a woman.  In addition, the contemporary phenomenon of easy access to pornography through the Internet has led to an experience of depersonalization that has become daily fodder for many.  It would be understandable, then, for a spiritual director to assume, incorrectly, that the modern seminarian already knows a great deal about sexuality.  However, forming a celibate vocation involves helping an individual to develop a mature priestly sexual identity.  According to A Guide to Formation in Priestly Celibacy, sex education is a formative process.  The document states:
 
    
 
   Sex education cannot be treated apart from the whole process of moral formation and training.  Sex education must be actively directed to the individual, imparted in an environment that is protective and formative, and it must be based on mutual trust between student and teacher.[785]
 
    
 
   It continues:
 
    
 
   Sex education therefore must be integrated into the general formation of the seminarian.  A chaste life is a work of art and implies a parallel development of the whole person.  Purity cannot be mastered by concentrating on it as a fixed and isolated idea, but only by including it in a wider view of life that includes justice and charity, elements absolutely necessary to give any life meaning and value.  Purity, then, must be seen as part of what a complete human being is.[786]
 
    
 
                 The latter part of this document discusses the various difficulties with chastity that arise during the time of formation.  The task of sex education is “to form a healthy idea of what sex is all about and to come to realize its place in the order of values.”[787]  The spiritual director can help a young man to become more aware of his feelings, thoughts, and temptations.  He needs to educate him, “assisting him to objectivize his sexual drive and channel it towards self-giving.”[788]  
 
                 For those whose struggles with chastity lead to acts of masturbation, the help of the spiritual director is not only to give advice, but to participate in a relationship that is both supportive and educative:
 
    
 
   Self-abuse upsets the kind of life which is the educator’s aim.  He cannot remain indifferent to the closed-up attitude which results from this.  Nevertheless, he should not over-dramatize the fact of masturbation nor lessen his esteem and goodwill for the individual afflicted.  As he comes into deeper contact with the supernatural and self-sacrificing love of the educator, the youth is bound to be aware of his place in the communion of charity and will begin to feel himself drawn out of his isolation.[789]  
 
    
 
   The document continues:
 
    
 
   In trying to meet each difficulty, it is better not to offer a ready-made take-it-or-leave-it-solution.  Rather, using the occasion for real interior growth, help and encourage the sufferer in such a way that he finds his own remedy.  Not only will he then solve this one problem, but will learn the art of resolving all the other problems which eventually he will have to face.[790]
 
    
 
   While A Guide to Formation in Priestly Celibacy does not directly address some of the more serious contemporary issues, such as child abuse, pornography, the fact that many seminarians have histories of acting out sexually, some having dealt with homosexual tendencies, warrants both the appropriate intervention of the formator as well as attention to the spiritual growth of the individual.[791]
 
                 The important value of sex education for all people has been emphasized in recent times by John Paul II in his 1981 Apostolic Exhortation Familiaris Consortio, as well as in an important 1995 document by the Pontifical Council for the Family, The Truth and Meaning of Human Sexuality: Guidelines for Education within the Family.  The educational principles purported by these documents are consistent with those of A Guide to Formation in Priestly Celibacy and offer further direction for the formator.
 
                 John Paul II emphasized the nature of sex education as an “education in love as self-giving.”[792]  He urged people to go against the trends of society:
 
    
 
   Faced with a culture that largely reduces human sexuality to the level of something commonplace, since it interprets and lives it in a reductive and impoverished way by linking it solely with the body and with selfish pleasure, the educational service of parents must aim firmly at a training in the area of sex that is truly and fully personal: for sexuality is an enrichment of the whole person--body, emotions and soul--and it manifests its inmost meaning in leading the person to the gift of self in love.[793]
 
    
 
   His ideas were taken up again by the Pontifical Council for the Family:
 
    
 
   Human love hence embraces the body, and the body also expresses spiritual love. Therefore, sexuality is not something purely biological, rather it concerns the intimate nucleus of the person. The use of sexuality as physical giving has its own truth and reaches its full meaning when it expresses the personal giving of man and woman even unto death.[794]
 
    
 
                 John Paul II also asserted that parents are the appropriate educators of their children and personally carry out or approve programs of sex education.  An essential aspect of their endeavor is education for chastity, “for it is a virtue that develops a person's authentic maturity and makes him or her capable of respecting and fostering the "nuptial meaning" of the body.”[795]  Finally, he emphasized the importance of sex education being integrated with the teaching of moral norms.  All of his suggestions are apropos for formators developing a personalized program of sex education for seminarians.
 
                 The guidelines by the Pontifical Council for the Family suggest the use of four principles when imparting information about sexuality:  First, “each child is a unique and unrepeatable person and must receive individualized formation.”[796]  Second, “the moral dimension must always be part of their explanations.”[797]  Third, “formation in chastity and timely information regarding sexuality must be provided in the broadest context of education for love.”[798]  Finally, “parents should provide this information with great delicacy, but clearly and at the appropriate time.”[799]  These principles are consistent with those contained in A Guide to Formation in Priestly Celibacy and point to the clear teaching that the virtue of chastity has true dignity in the service of love.  
 
    
 
   In the light of the Redemption and how adolescents and young people are formed, the virtue of chastity is found within temperance — a cardinal virtue elevated and enriched by grace in baptism. So chastity is not to be understood as a repressive attitude. On the contrary, chastity should be understood rather as the purity and temporary stewardship of a precious and rich gift of love, in view of the self-giving realized in each person's specific vocation. Chastity is thus that "spiritual energy capable of defending love from the perils of selfishness and aggressiveness, and able to advance it towards its full realization".[800]
 
    
 
   In the words of A Guide to Formation in Priestly Celibacy, a personalized sex education will help seminarians “to see chastity as something good and good for them.”[801] The document continues:
 
    
 
   It is the good more than evil, the virtue rather than vice, which should be put before the seminarian in an effort to strengthen his emotions and will.  It is the positive strengths and values that will help him in time of disturbance.  Besides ethical and religious considerations, it is right to teach that sex provides a reservoir of virile qualities for body, spirit, and heart.[802]
 
    
 
   The Program of Priestly Formation also asserts the importance of educating seminarians in the virtue of chastity.  They need help in appropriating: 
 
    
 
   The meaning of the virtue of chastity; this includes a formation in authentic ideals of sexual maturity and chastity, including virginity; it also includes "a proper knowledge of the duties and dignity of Christian marriage, which represents the love which exists between Christ and the Church"[803]
 
    
 
                 The importance of an individualized approach to sex education, as mentioned by the Pontifical Council for the Family, is also found in A Guide to Formation in Priestly Celibacy:
 
    
 
   To accomplish its essential moral purpose, which is so intimately linked to the human personality, sex education should be imparted individually.  It should aim to help each individual person resolve his own problems.  To carry out such a personalized type of education fruitfully, the educator has to be able to detect the needs and resources of each individual student so that he might apportion, according to the capacity and the necessity of each individual, the required natural and supernatural means of aid.[804]
 
    
 
                 The document offers formators several guidelines for sex education.  First, the environment in which sex education occurs should be “lively, full of activity, yet serene, with a high moral tone and full of healthy friendship.”[805]  The seminary should strive to establish a solid community spirit and to encourage virtuous friendships, while recognizing that each man must also prepare to leave the seminary and face “a world which tends to exile man from himself and compromise both his spiritual unity and his union with God.”[806]
 
                 All seminarians “need to have a spiritual guide in whom they can confide with frankness and trust.”[807]  Over the course of several years the spiritual director offers “personal and progressive sex education,” which “includes not only intellectual instruction but also moral training.”[808]  He not only teaches but also helps “form consciences.  He has to train the students to make decisions that are free and correct, because these alone are what should govern their affective lives.”[809]              In addition, the spiritual director encourages the student in modesty:
 
    
 
   Modesty and a higher moral life go together.  From the sexual point of view, modesty is the voice of conscience, an interior recoiling from any unnatural behavior.  As such, a sense of modesty is a protection of one’s personality and has a particular pedagogical value.  It is impossible to train someone in chastity without at the same time developing in him a sense of modesty.[810]
 
    
 
                 In a similar vein, The Truth and Meaning of Human Sexuality: Guidelines for Education within the Family offers recommendations for parents and educators, including four working principles that can be helpful when adapted to the sex education of seminarians.[811]  First, “human sexuality is a sacred mystery and must be presented according to the doctrinal and moral teaching of the Church, always bearing in mind the effects of original sin.[812]  The effects of original sin are especially important to keep in mind when working with seminarians, for it helps one to avoid a naïve approach to the subject.  Second, “only information proportionate to each phase of their individual development should be presented to children and young people.”[813]  This would also be true of seminarians.  Many arrive with an eagerness that should not be quickly squelched.  It may take months or years for a seminarian to open up fully about his personal history and experiences.  To present him with too much information too quickly or to discuss immediately the richer themes of the virtue of priestly love may cause him to assume the position of being more advanced and knowledgeable than is actually the case.
 
                 Third, “no material of an erotic nature should be presented to children or young people of any age, individually or in a group.”[814]  In applying this to formation, it would be important, for example, that any time a spiritual direction session approaches a discussion of any “material of an erotic nature” that the spiritual director carefully lead such a discussion, differentiating between a mature dialogue on sexuality and a conversation that is overly sexualized.  Any recommendations of reading material or any workshop on celibacy by formators would also need to be faithful to this standard.
 
                 A fourth principle is that “no one should ever be invited, let alone obliged, to act in any way that could objectively offend against modesty or which could subjectively offend against his or her own delicacy or sense of privacy.”[815]  In the case of spiritual direction, it is essential that over time a seminarian manifest his conscience regarding his sexual history and ability to embrace the virtue of chastity.  However, respect for the individual is paramount.  Waiting for him to share information when he is comfortable is crucial.  In addition, it is essential for the spiritual director to communicate his strong commitment to the issue of confidentiality.
 
                 Finally, A Guide to Formation in Priestly Celibacy asserts that sex education is primarily an education in love:
 
    
 
   Human love is not perfect from the start.  It has to develop and become perfect through a long process of growth and purification.  In a child, it is sense-oriented, egoistic, and self-indulgent.  In an adult, it should become spiritual, unselfish, altruistic, self-sacrificing, an image of the love God has for us.[816]
 
    
 
   A formator helps the seminarian carefully negotiate this process of development.  Students especially need guidance in developing their “enormous reserves of affection.  Ideals need to be urged upon them – ideals of truth, beauty, justice, goodness, purity, generosity, self-giving and heroism.  They also should be helped to form real and uplifting friendships.”[817]
 
                 The Truth and Meaning of Human Sexuality: Guidelines for Education within the Family also addressed the importance of education in love:
 
    
 
   As the image of God, man is created for love. This truth was fully revealed to us in the New Testament, together with the mystery of the inner life of the Trinity: "God is love (1 John 4: 8) and in himself he lives a mystery of personal loving communion. Creating the human race in his own image... God inscribed in the humanity of man and woman the vocation, and thus the capacity and responsibility, of love and communion. Love is therefore the fundamental and innate vocation of every human being". The whole meaning of true freedom, and self-control which follows from it, is thus directed towards self-giving in communion and friendship with God and with others.[818]
 
    
 
   The Pontifical Council for the Family employs John Paul II’s theology of the body in speaking of the relationship between love and sexuality:
 
    
 
   This capacity for love as self-giving is thus "incarnated" in the nuptial meaning of the body, which bears the imprint of the person's masculinity and femininity. "The human body, with its sex, and its masculinity and femininity, seen in the very mystery of creation, is not only a source of fruitfulness and procreation, as in the whole natural order, but includes right ‘from the beginning' the ‘nuptial' attribute, that is, the capacity of expressing love: that love precisely in which the man-person becomes a gift and — by means of this gift — fulfils the very meaning of his being and existence".[819]
 
    
 
   Simply put, “sexuality has love as its intrinsic end, more precisely, love as donation and acceptance, love as giving and receiving.” [820]
 
                 In summary, the task of a spiritual director in offering an individualized program of sexual education to the seminarian is to help him discover the true meaning of sexuality, as a father would guide a son.  Seminarians may view sexuality in a negative manner, seeing only their sinful tendencies.  Some too easily conclude that they can never reach the goal of true purity, while others engage in repressive practices that produce periods of purity, but lacking the corresponding fruit of charity.  Sexual education may involve some minimal instruction on biology, when there is a need; however, its primary task is to help a seminarian discover the beauty and purpose of sexuality and its place in the order of values.  Human sexuality has spiritual and moral qualities.  A spiritual director should address the issues of chastity, conscience, and morality.  In exploring the feelings and thoughts of a seminarian, he should help him discover the good feelings and thoughts that accompany a healthy sexuality, e.g., the powerful joy of seeing a soul open itself to Christ.  As one would teach the sublime beauty of sexuality for those preparing to marry, one also teaches the sublime beauty of sexuality for those espousing the Church in the sacrament of priesthood.  
 
    
 
   5.1.2              Education in the theology of priestly celibacy
 
    
 
                 As I mentioned in chapter one, seminarians need to be trained in the truth and authenticity of celibacy.  Then throughout chapter three I explored the various elements of the theology of priestly celibacy that should be understood by each seminarian and how the spiritual director could help students integrate this theology into their lives.  The spiritual director needs to realize that students do not grasp a theology of celibacy simply by attending various theological courses and workshops on celibacy.  In the course of his time in the seminary, each candidate needs to experience a “living synthesis of faith.”[821]
 
    
 
   This is a faith which has to be discovered for oneself and sheds light on one’s daily life, not merely a faith limited to adherence to a number of determined truths, but also the practical exercise of Christian choice and the source of Christian trust in Christ and His Church.  A serious emotional crisis in a priest is almost always preceded by a weakening or a dimming of faith.[822]
 
    
 
   A Guide to Formation in Priestly Celibacy asserts: “In this area of formation more than simple instruction is needed.  Rather, real training will form the candidates into men who love with charity all human beings ‘with the tenderness of Christ.’”[823]
 
                 The section on “Formation in Priestly Maturity” from A Guide to Formation in Priestly Celibacy offers several suggestions for how this integration of the theology of priestly celibacy is to take place in seminary formation.[824]  First, pastoral formation is essential for helping individuals develop a loving heart modeled on that of Jesus Christ.[825]  It is essential for students to be able to view their personal experiences in ministry through the lens of faith, i.e., undergoing processes of theological reflection.  The Program of Priestly Formation addresses this topic more extensively.[826] It indicates that the primary purpose of theological reflection “is to interpret pastoral experience or activity in light of Scripture, church teaching, personal faith, and pastoral practices.”[827]  While such reflection normally occurs in the context of pastoral supervision, it would also be essential for a spiritual director to help seminarians reflect on the theology of celibacy as it affects their pastoral experiences.
 
                 Second, A Guide to Formation in Priestly Celibacy addresses the human and Christian maturity in priests:
 
    
 
   The specific maturity of the priest must be sought in what differentiates him from the ordinary Christian, that is to say, in his unique relationship with the Body of Christ present in the Holy Eucharist as the principle and source of the ecclesial community of salvation and its saving mission.  The priest is a “man of God taken from among men.”  His spirituality oscillates between these two poles, God and mankind.  The relation between these two terms of reference is not one of alternatives, either god or men, but rather one of unity, both God and men.  To be closely united to mankind a priest has to be deeply united with God first.[828]
 
    
 
   The document then speaks about priestly maturity as “a more intimate sharing in the teaching, sanctifying, and ruling mission of Christ the Priest.”[829]  Such maturity permeates the “emotional, sexual, and active life” of the priest.[830]  Obviously, courses in ecclesiology and sacramental theology need to be integrated into the life of the seminarian through the individualized approach of spiritual direction.
 
                 Third, the emotional maturity of the priest calls for an integration of a theology of celibacy:
 
    
 
   Celibacy chosen “for the sake of the kingdom of heaven” is celibacy proper to the priest.  It is falling in love.  It is possible only for someone who has integrated it into his spiritual life.  It is a matter of choosing exclusively, perpetually, and completely the unique and supreme love of Christ for the purpose of more deeply sharing His lot by the resplendent and heroic logic of a singular and unlimited love for Christ the Lord and for His Church.[831]  
 
    
 
   A spiritual director helps the seminarian to reflect on his friendships and love for others in view of his ability to love maturely as Christ loves, exploring areas that may suggest a need to grow further in emotional maturity.
 
                 Fourth, the sexual maturity of the priest requires this integration.[832]  While most men are called to natural fatherhood, the priest is called to spiritual fatherhood.  A spiritual director helps the seminarian to recognize this development, contrasting the natural sexual desire to procreate with the feelings a young man has to care for others.  Spiritual fatherhood needs to become more than an abstract concept.  While the grace of ordination imbues the priest with this particular character, formation for this role begins much earlier.
 
                 In summary, the task of a spiritual director in offering an individualized program on the theology of priestly celibacy involves helping seminarians to experience a “living synthesis of faith.”[833]  Seminary theology courses are augmented by discussing pastoral experiences and other concrete life experiences in light of Church teachings on Christian anthropology, ecclesiology, sacramental and pastoral theology, and other relevant areas of learning.  The spiritual director helps the seminarian integrate a theology of celibacy with his lived experience.  Seminarians may be tempted to reflect on their faith in an abstract manner.  It is easy to say that one wants to offer one’s life “for the sake of the Kingdom.”  To reflect on the depth of this invitation from both theological and personal perspectives is key.  Inviting a seminarian to take his experiences to prayer and include reflections from prayer in this process of integration will help him to develop a holistic understanding of being a spiritual spouse and father.
 
    
 
   5.1.3              The development of virtues
 
    
 
                 In addressing the topic of formation in asceticism for priestly celibacy, Sacerdotalis Caelibatus asserts that this is achieved through the “deliberate and assiduous practice of those virtues which make a man a priest.”[834]  I discussed above in chapters two[835] and three[836] of this thesis the topic of virtue as human and spiritual qualities necessary for the priestly candidate.  Here I would like to highlight how the development of virtues is an important topic of spiritual direction.
 
                 According to A Guide to Formation in Priestly Celibacy, seminarians need “to grow in natural and supernatural virtues.”[837]  
 
    
 
   Students should be shown how all virtues are organically linked together through charity, which is at the root of all virtuous living.  They must be convinced of the need to give themselves constantly and totally to the attainment of perfect charity, “the bond of perfection” (Col. 3:14).  As they gradually deepen their convictions and grow in their sense of responsibility towards their vocation, seminarists must be guided towards the acquisition of an active zeal for the goal of living in perfect chastity without compromise or concession.”[838]
 
    
 
   This is reasserted in the Program of Priestly Formation, which in speaking about the importance of spiritual directors indicated that “they can be of great assistance in cultivating those virtues of self-reflection and self-discipline that are foundational for human development.”[839]  This document indicates that seminarians should speak with their spiritual directors about the “cultivation of virtue”[840] in their lives and describes the seminary as a “school of human virtue”:[841]
 
    
 
   Personal growth and character development should progress together harmoniously within a deepening spiritual life. The seminary is a school of human virtue, of growth in honesty, integrity, intellectual rigor, hard work, and tolerance, where the common good is built with solidarity and discipline—all leavened by humor and healthy enjoyment. The seminary also must be a school of spiritual growth in which seminarians are formed into men of prayer, imbued with those virtues that only grace can bring: faith, hope, and charity.[842]
 
    
 
                 In a recent dissertation on the priestly spirituality of Jean-Jacques Olier, John Barres discussed at length Olier’s theology of virtue as foundational for spiritual direction and asserted that a harmony exists between Olier’s priestly spirituality and contemporary priestly spirituality, citing consistencies with the theology of Presbyterorum Ordinis and Pastores Dabo Vobis.[843]  While it is beyond the scope of this thesis to argue at length about the inclusion of Olier’s French School methods with contemporary spiritual direction in the seminary, I believe it is possible to cite Olier’s work as an important example of how a spiritual director may approach the theme of virtue development with seminarians.
 
                 In Olier’s The Christian Catechism for the Interior Life, he describes a process of prayer that leads to growth in virtue.  He suggests that there are two fundamental moments of prayer: adoration[844] and communion. 
 
    
 
   Adoration has two trajectories. One trajectory goes downward – that is, the necessity of humbling oneself, of emptying oneself as in the kenosis hymn, or in its most hyperbolic form, to annihilate oneself.  This downward trajectory becomes the pre-condition of the upward trajectory of adoring God and concentrating exclusively on him rather than on oneself.  The two trajectories must co-exist for adoration to be authentic.
 
    
 
   (Communion) in this part, we give ourselves to God, to enter into a participation of his graces and perfections . . . . the participation that takes place in meditation, is called spiritual communion, on account of the gifts which Almighty God communicates to us in it by the interior operation alone of his divine Spirit.[845] 
 
    
 
   Barres explains that “the deepening of grace, virtue and perfection in the soul is not the result of the individual's will but a cooperation of the will with the work of the Holy Spirit.”[846] 
 
                 After a person has entered into communion with God, he then makes resolutions or cooperates with God.[847]  In other words, he asks God to help him live a life of grace in a concrete manner, as did Jesus Christ.  Olier explains that cooperation is different from resolution.  In cooperation, the emphasis is on the work of the Holy Spirit.  In a resolution, the focus is more on the efforts of the person.  He recommends that a meditation is concluded “by a total abandonment of ourselves to the Holy Ghost, who will be our light, our virtue, and our love.”[848]
 
                 Olier composed “A Way of Meditating on the Virtues," in which he described how the various faculties function within prayer:
 
    
 
   Christianity consists in these three points, and the whole method of prayer is contained therein; that is, to look at Jesus, to unite ourselves to Jesus, and to act in Jesus. The first point leads us to acts of respect and religion. The second leads to union and unity with him. The third leads to action, which is not isolated but rather united to the power of Jesus Christ, whom we have drawn to us through prayer. The first is called adoration; the second, communion; the third, cooperation.[849] 
 
    
 
   His prayer method is Christocentric.  First, he invites us to “Place our Lord before our eyes,” i.e., to look at Jesus Christ in the various settings of his life.[850]  One is to notice, not only the exterior appearance and actions of Jesus, but also to imagine his thoughts and feelings.  Second, Olier invites us: “Let us have our Lord in our Hearts.”[851]  In other words, instead of simply reflecting on the interior disposition of Jesus, we enter into communion with Him and try to identify with Him.  Finally, we are invited: “Let us hold our Lord in our hands.”[852]  In other words, we are invited to pray that we could imitate Christ as we have experienced Him, according to the will of God.  In the words of Olier:
 
    
 
   We must be submissive to him who is our head and should experience no other movement than that prompted in us by Jesus Christ, who is our life and our all. Filling our soul with his Spirit, his power and his strength, he should be accomplishing all that he desires in and through us. In pastors, he is the Pastor; in priests, the Priest; in religious, the Religious; in penitents, the Penitent.[853] 
 
    
 
   In a letter to a young cleric, Olier gave a summary of this prayer method, applying it specifically to the development of virtues: 
 
    
 
   Make use always of the method of mental prayer of which I spoke and which consists of three things: 1. To adore Our Lord and one of his virtues according to your needs; 2. To abandon yourself to Him so that He will give you His virtues, spirit and graces. 3. To cooperate throughout the day with his grace by practicing the virtues you would have meditated on, desired and asked for in mental prayer.[854]
 
    
 
                 In his book, Some Schools of Catholic Spirituality, Jean Gautier summarized Olier’s prayer method: 
 
    
 
   The first part (Jesus before our eyes) consists in watching Jesus just as the gospel, tradition or theology present Him to us. We contemplate Him as our divine model and we pay Him our homage of adoration. The second part (Jesus in our hearts) consists in drawing into our soul, by the realization of our powerlessness and by the repeated calls of grace, the virtue contemplated in Jesus and which we lack. The third part (Jesus in our hands) becomes the object of a resolution, because every consideration ought to be transformed into adoration and effective action. The hands are the symbols of activity.  We must look at Christ, and live in Him, but we must also imitate Him.[855]
 
    
 
                 Olier offers but one method for developing virtues in the course of prayer.  Another contemporary, more popular resource would be Boys to Men: The Transforming Power of Virtue by Tim Gray and Curtis Martin,[856] which offers many practical exercises for reflecting on how one can grow in living a more virtuous life.  In addition, psychologist Frank Moncher and theologian Craig Steven Titus have recently collaborated on several works that address virtue development from an integrated perspective.[857] The most essential point of this section, however, is that a spiritual director should be aware of the life of virtue in each seminarian and should be helping them to develop even greater maturity in the virtues.
 
                 In summary, the task of a spiritual director in offering an individualized program on virtue development for seminarians involves giving specific attention to the topic of virtue in the course of direction.  A spiritual director should first discuss the nature of the virtues and help each seminarian to discern which virtue needs to be developed at a particular moment in his life.  The primary virtue to develop is humility.[858]  As a seminarian reflects on any struggles with chastity, he should be helped to see which virtue needs to be strengthened.  Falls in chastity may be due to a lack of prudence, a need to embrace greater temperance, or other weaknesses in virtue.  To focus on the development of a virtue helps the seminarian to view, instead of the sin, the goal of perfect charity.  The spiritual director can suggest various methods for growth in virtue, such as that of Olier.  By periodically reflecting on this topic, the spiritual director can help seminarians to recognize growth in virtue or to confront more directly the persistence of vice.
 
    
 
   5.1.4              The internalization of values
 
    
 
                 The magisterial documents since Vatican II have clearly emphasized the importance of a free, interior acceptance of those values central to the priesthood by anyone who wishes to embrace this state of life.  Optatam Totius, the Second Vatican Council Decree on Priestly Training, speaks of discipline in the seminary that has as its objective the development of positive internal attitudes and self-mastery:
 
    
 
   Seminary discipline should be so maintained, however, that the students acquire an internal attitude whereby they accept the authority of superiors from personal conviction, that is to say, from a motive of conscience (cf. Rom. 13:5), and for supernatural reasons. The norms of discipline are to be applied according to the age of the students so that they themselves, as they gradually learn self-mastery, may become accustomed to use freedom wisely, to act spontaneously and energetically, and to work together harmoniously with their fellows and with the laity.[859] 
 
    
 
   Sacerdotalis Caelibatus addresses this need for freedom and a truly favorable interior disposition, specifically in relationship to training in celibacy:
 
    
 
   Once moral certainty has been obtained that the maturity of the candidate is sufficiently guaranteed, he will be in a position to take on himself the heavy and sweet burden of priestly chastity as a total gift of himself to the Lord and to His Church.  In this way, the obligation of celibacy, which the Church makes a condition of Holy Orders, is accepted by the candidate through the influence of divine grace and with full reflection and liberty, and, as is evident, not without the wise and prudent advice of competent spiritual directors who are concerned not to impose the choice, but rather to dispose the candidate to make it more consciously. Hence, in that solemn moment when the candidate will decide once and for his whole life, he will not feel the weight of an imposition from outside, but rather the interior joy that accompanies a choice made for the love of Christ.[860]
 
    
 
                 A Guide to Formation in Priestly Celibacy devotes a section to the interior working of the life of celibacy and discusses the importance of solitude in internalizing the value of celibacy, a reference to the teaching of Sacerdotalis Caelibatus that solitude is chosen freely and “with full understanding.”[861]  According to A Guide to Formation in Priestly Celibacy, the “motives for choosing celibacy are particularly personal to each candidate” and “subject to a process of growth”.[862]  Therefore, the “importance of growth in the right psychological attitude toward celibacy on the part of the seminary student has to be kept in mind.  An ideally balanced life is not reached all at once, neither in marriage nor in celibacy.”[863]  Part of what helps create this balance is the development of non-possessive relationships and an acceptance of solitude.  
 
    
 
   Voluntary celibacy makes sense when it is viewed in a context of relationships with others lived in a fraternal community where one can “reach” others without “having” them, that is, when it is an exercise in non-possessiveness.  It is a sign of celibacy rightly assumed when one can create and maintain worthwhile interpersonal relationships while experiencing the presence of friends even in their absence, refusing to impose oneself on them, and showing that the need of them is limited.  Hence, it can be said that celibacy is also an acceptance of “solitude.”[864]
 
    
 
   The document then states that the priest “will accomplish this only if he radiates the goodness and love of God in himself.”[865]
 
                 John Paul II continued to emphasize in Pastores Dabo Vobis the importance of this free, interior disposition:
 
    
 
   For an adequate priestly spiritual life, celibacy ought not to be considered and lived as an isolated or purely negative element, but as one aspect of the positive, specific and characteristic approach to being a priest. Leaving father and mother, the priest follows Jesus the good shepherd in an apostolic communion, in the service of the People of God. Celibacy, then, is to be welcomed and continually renewed with a free and loving decision as a priceless gift from God, as an "incentive to pastoral charity".[866]
 
    
 
                 Finally, the Program of Priestly Formation also asserts the importance of the internalization of presbyteral values.  One of the two stated goals for human formation is as follows:
 
    
 
   Candidates should give evidence of having interiorized their seminary formation. Growth in self-awareness and sound personal identity are the hallmarks of a healthy personality that establishes a secure basis for the spiritual life. Such growth may be demonstrated by sound prudential judgment; sense of responsibility and personal initiative; a capacity for courageous and decisive leadership; an ability to establish and maintain wholesome friendships; and an ability to work in a collaborative, professional manner with women and men, foregoing self-interests in favor of cooperative effort for the common good.[867]
 
    
 
   In listing the important elements of a program of spiritual formation, the Program of Priestly Formation states that regular spiritual direction is essential for “arriving at the interiorization and integration needed for growth in sanctity, virtue, and readiness for Holy Orders.”[868]
 
                 Thomas Krenik devoted one section of his book, Formation for Priestly Celibacy: A Resource Book, to the subject of internalization of presbyteral values.[869]  There he discussed the discernment of celibacy and the nature of celibacy in the context of chastity.  As a resource book, his text offers some questions for reflection that may be helpful for spiritual directors and seminarians.[870]
 
                 However, the seminal work on this topic has been completed by Luigi Rulla and associates in their two volumes entitled Anthropology of the Christian Vocation as well as Rulla’s book Depth Psychology and Vocation: A Psychosocial Perspective.[871]  A thorough analysis of his work is beyond the scope of this thesis.  However, I will summarize some of his ideas, which can give guidance to spiritual directors in this area.  Rulla posits two anthropological realities in every human person:  
 
    
 
   In the first place, there is in man the possibility, the “capacity” of transcending oneself theocentrically, that is, of going beyond oneself systematically: beyond all that one has acquired, all that one thinks, wants, and accomplishes, all that one is, in order to project oneself beyond one’s present situation and reach God as an ultimate objective.[872]
 
    
 
   He continues:
 
    
 
   In the second place, the Divine call encounters another anthropological reality: we mean limitations of various kinds inherent in the human person which, in the final analysis, may obstruct, to a greater or lesser degree, the freedom of man to live out his anthropological thrust toward theocentric self-transcendence.[873]
 
    
 
   According to Rulla, there is an important relationship between these two anthropological realities of theocentric self-transcendence and freedom.  
 
                 Rulla lists several advantages to his approach.  First, it favors a “greater and more complete understanding of the Christian in his existential reality.”[874]  Second, it can be helpful in the discernment of spirits, “not only to discerning between virtue and sin (as in the First Week of the Spiritual Exercises of St. Ignatius of Loyola) but also between the real good and apparent good, (as in the “rules for discernment” of the Second Week of the Spiritual Exercises).”[875]  Third, regarding the problem of freedom due to man’s limitations and doubts:
 
    
 
   This sense of limitations and this doubt are to be overcome, first of all, by a life in faith that is felt and lived.  But I think that reason may also be of help in this task if a more complete and differentiated vision of human freedom is offered.  As will be seen, the effective freedom of the human person shows limitations which affect different horizons, affecting each to a different degree.  In other words, it is not a matter of a dichotomy between freedom and unfreedom, but of being free in different ways and degrees, and nevertheless always sufficiently free to be able to cooperate with grace effectively and responsibly.[876]
 
    
 
   A fourth advantage is in that these ideas can be used by formators as a “real help towards overcoming limitations on the freedom of the individual person, above all such limitations as are caused by subconscious obstacles.”[877]  A fifth advantage would be that a common vision could lead to “growth in the union of fraternal charity,” i.e., overcoming divisions between different Church communities and schools of thought.[878]  Sixth, a deeper understanding of the Christian person may offer various apostolic and missionary institutions “a deeper appreciation of the transcendent nature of their mission and make the apostolic efforts of the institutions more incisive.”[879]  Finally, a seventh advantage could be the “new and valuable contribution to the various disciplines presented in a curriculum of priestly or religious formation.”[880]
 
                 Rulla outlines the various steps of a vocational journey.[881]  After hearing a divine call, a person begins to cooperate with this grace and eventually decides whether to follow a particular vocation.  Once he begins the actual journey, he enters into “The Process of Integration of the Self, in Theocentric Self-transcendence, with Life in Christ.”[882]  At this point, Rulla begins a thorough discussion on the internalization of values.  There are three stages, which are referred to as “three levels of asceticism” and compared with the four weeks of the Spiritual Exercises.[883]
 
    
 
   First of all, the self-transcendent values chosen must be integrated with the dispositions, already existing within the person. . . . These are the person’s conscious dispositions to virtue or sin, which can influence his growth in subjective holiness and in the corresponding apostolic effectiveness.[884]
 
    
 
   In the second place comes the integration in which the individual, having already overcome sin for virtue, concerns himself more with serving God in imitation of Christ by means of a good which is not merely apparent but real, seeking the good which is best for the Kingdom of God.[885]
 
    
 
   Finally, there is the level on which one seeks union in love with God for the sake of His goodness, tending to the total abandonment of oneself to the Other and to the other, aiming at complete freedom from oneself and from all that closes one in or limits one’s self-transcendence or one’s opening oneself and giving oneself to the Other.[886]
 
    
 
   This third level is what Rulla refers to as a process of internalization.  He states succinctly, “Transformation in Christ means the process of assimilating or internalizing the self transcendent values lived by Christ in such a way that one can state, ‘I live, now not I, but Christ lives in me’ (Gal 2,20).”[887]  He then offers an existential definition of internalization of values by the Christian.
 
    
 
   I internalize a value revealed or lived by Christ insofar as I am disposed and free to accept this value as leading me to a theocentric self-transcendence (rather than to an ego-centric or social-philanthropic transcendence), to be transformed by this value, and to do all this for love of the intrinsic importance of this value rather than for the subjective importance that this value may have for me (cf. Gal 2,20, with Rom 14,7-8 and 2 Cor 5,14-15).[888]
 
    
 
                 According to Rulla, there are three dimensions or dispositions that influence man’s freedom.[889]  The first dimension is conscious and open to self-transcendent values, a “dimension which disposes one to virtue or to sin.”[890]  The second dimension includes the subconscious and is open to natural as well as self-transcendent values and “disposes to the real good or to the apparent good.”[891]  The third dimension includes unconscious processes and is, therefore, more disposed to the natural values and “disposes one to normality or to pathology.”[892]  Spiritual directors and most other formators generally work directly with the first dimension but should be aware of the existence of problems in the second or third dimension.[893]
 
                 How can the spiritual director benefit from the work of Rulla and colleagues in helping seminarians internalize presbyteral values?  First, Rulla offers suggestions for the prayer life of seminarians, which can help them “grow in inner freedom.”[894]  He then suggests that the self-transcendent values of Christ should be introduced to seminarians as the supreme ideal to imitate and addresses the issue of maturity in the three dimensions.[895]  Finally, he encourages a process of integration through “vocation growth sessions.”[896]
 
                 Rulla’s model seems most apt for use in the external forum, since he advocates for the use of a single formator.  He seems to be influenced in part by the Ignatian method, evident by his many references to the Spiritual Exercises and his drawing parallels between those exercises and the various stages of the vocational journey.  Some formators might be concerned about his strong reliance on psychological methods; however, many of his ideas seem very appropriate to spiritual direction.  Simply put, the need for an individual to explore his actual motivations is crucial, and some of this takes place in the context of prayer.  In addition, Rulla’s model reminds the spiritual director to dialogue with the seminarian, not only about the content of his prayer, but about his concrete life situation, which reflects his underlying motivations.  
 
                 Rulla suggests that contemporary formators who wish to help seminarians internalize values need to be able to do the following:
 
    
 
   1) these formators should be able to perceive the existence of problems related to the second or third dimension, and in particular be able to understand when such problems are limiting the candidates’ ability to learn from experience and so to grow in internalizing the self-transcendent values of Christ;
 
    
 
   2) these formators should themselves have gone through the work of exploring, converting, and integrating their own personalities. . . . In other words, these formators should have overcome in themselves the limits on their freedom to internalize values arising from the second dimension, that of the apparent good or possibly from the third dimension.[897]
 
    
 
                 In summary, the task of a spiritual director in offering an individualized program for the internalization of values requires that he strive to understand the freedom of each individual seminarian to pursue presbyteral values.  The spiritual director should have worked at this process of internalization in his own life and be aware of any limits to his own freedom.  A person who is not essentially free has difficulty leading others to freedom.  The spiritual director needs to be aware of the three dimensions that influence a person’s freedom (conscious, subconscious, and unconscious) and help seminarians to grow in inner freedom.  He should lead seminarians through the three levels of asceticism mentioned above.[898]  After identifying those values a seminarian wants to embrace, he leads him to reflect on his present dispositions in relation to those values.  Over time, he helps the seminarian recognize whether or not he is embracing the value itself, i.e., the real good, or something which is less, an apparent good.  Eventually, a person should desire to abandon himself totally to the good of God, for in union with Him every value is fulfilled.  The spiritual director helps a seminarian to reflect on the concrete evidence in his life that indicates whether he has truly internalized presbyteral values.
 
    
 
   5.1.5              The practice of asceticism
 
    
 
                 “Asceticism” is a term employed consistently throughout the magisterial documents on priestly formation, but an area that has sometimes been ignored or dealt with minimally, perhaps because of a false notion that asceticism is something of the past or because of a negative reaction to certain ascetical practices in history.[899]  However, asceticism is necessary today, as acknowledged by the Second Vatican Council: 
 
    
 
   Insofar as perfect continence is thought by many men to be impossible in our times, to that extent priests should all the more humbly and steadfastly pray with the Church for that grace of fidelity, which is never denied those who seek it, and use all the supernatural and natural aids available. They should especially seek, lest they omit them, the ascetical norms which have been proved by the experience of the Church and which are scarcely less necessary in the contemporary world.[900]
 
    
 
   Presbyterorum Ordinis emphasized the important connection between the death and resurrection of Christ and the priest’s celebration of the Eucharist, encouraging the daily celebration of the Mass as a sacrifice that leads them to love as Christ loves.  “Thus when priests join in the act of Christ the Priest, they offer themselves entirely to God, and when they are nourished with the body of Christ they profoundly share in the love of him who gives himself as food to the faithful.”[901]
 
                 In Sacerdotalis Caelibatus Paul VI insisted on the continuing importance of asceticism, asserting that priests “will not disregard those ascetical norms which have been substantiated by the Church’s experience and are no less necessary in modern circumstances than in former times.”[902]  In addition, he said that asceticism in a seminary program should be specific to the development of the priesthood and “more demanding than that which is required of the other faithful.”[903]  Embracing a priestly asceticism will help the candidate for the priesthood develop a mature personality and obtain those qualities that are particular to his ministry:
 
    
 
   In such a way the aspirant to the priesthood will acquire, with the help of a divine grace, a strong, mature and balanced personality, a combination of inherited and acquired qualities, harmony of all his powers in the light of the faith and in intimate union with Christ, whom he has chosen for himself and for the ministry of salvation to the world.[904]
 
    
 
   The Holy Father also emphasized the importance of developing an appropriate manly personality through asceticism, which helps seminarians develop a holiness that is particular to the priesthood.
 
    
 
   The priestly life certainly requires an authentic spiritual intensity in order to live by the Spirit; it requires a truly virile asceticism—both interior and exterior—in one who, belonging in a special way to Christ, has in Him and through Him "crucified the flesh with its passions and desires," not hesitating to face arduous and lengthy trials in order to do so.   In this way Christ’s minister will be the better able to show to the world the fruits of the Spirit, which are "charity, joy, peace, patience, benignity, goodness, longanimity, mildness, faith, modesty, continency, chastity."[905]
 
    
 
                 A Guide to Formation in Priestly Celibacy also placed significant emphasis on the topic of asceticism, allotting it an entire section in the document.[906]  It confirmed the words of Sacerdotalis Caelibatus, calling for a more demanding asceticism, specific to those studying for the priesthood and manly in nature.  “The attainment of Christian sanctity demands an ascesis of self-denial, which is an ascesis of liberation.”[907]  Such self-denial is “the exercise of a kingly power and is necessary to effect the reign of love,”[908]  for self-denial helps an individual open his heart to love others.
 
                 In describing the characteristics of priestly asceticism, A Guide to Formation in Priestly Celibacy reiterated the words of Presbyterorum Ordinis, that the holiness of the priest “must clearly be centered on the fact that he, too, must be priest and victim, in union with Christ.”[909]  He is invited to respond to the words of St. Paul, to “carry with us in our body the death of Jesus, so that the life of Jesus, too, may be visible in our body” (2 Cor 4: 10).   The ascetic commitment in seminary life is essential, especially today.
 
    
 
   In the light of today’s general rejection of mortification, one cannot too strongly insist that seminarians be thoroughly convinced that without a committed asceticism any maturity, be it human, Christian, or priestly is impossible – an indispensable condition for participation in the Paschal Mystery.[910]
 
    
 
   Therefore, the document encourages “a long and uninterrupted process of self-control and self-giving throughout years of formation.”[911]  Finally, A Guide to Formation in Priestly Celibacy ended this section by stating that the true sacrifice of priestly celibacy is something that can only be understood by faith.[912]
 
                 John Paul II first addressed asceticism in Pastores Dabo Vobis in his comments on the promise of obedience:
 
    
 
   This aspect of the priest's obedience demands a marked spirit of asceticism, both in the sense of a tendency not to become too bound up in one's own preferences or points of view and in the sense of giving brother priests the opportunity to make good use of their talents, and abilities, setting aside all forms of jealousy, envy and rivalry.[913]
 
    
 
   He then mentioned it specifically in relation to the promise of celibacy, saying: “Once again it is prayer, together with the Church's sacraments and ascetical practice, which will provide hope in difficulties, forgiveness in failings, and confidence and courage in resuming the journey.”[914]  He was most specific when writing about the spiritual formation of the seminarian.
 
    
 
   It is necessary and very urgent to rediscover within spiritual formation the beauty and joy of the sacrament of penance. In a culture which -- through renewed and more subtle forms of self justification -- runs the fatal risk of losing the "sense of sin" and, as a result, the consoling joy of the plea for forgiveness (cf. Ps. 51:14) and of meeting God who is "rich in mercy" (Eph. 2:4), it is vital to educate future priests to have the virtue of penance, which the Church wisely nourishes in her celebrations and in the seasons of the liturgical year, and which finds its fullness in the sacrament of reconciliation. From it flow the sense of asceticism and interior discipline, a spirit of sacrifice and self - denial, the acceptance of hard work and of the cross. These are elements of the spiritual life which often prove to be particularly arduous for many candidates for the priesthood who have grown up in relatively comfortable and affluent circumstances and have been made less inclined and open to these very elements by the models of behavior and ideals transmitted by the mass media; but this also happens in countries where the conditions of life are poorer and young people live in more austere situations. For this reason, but above all in order to put into practice the "radical self - giving" proper to the priest following the example of Christ the good shepherd, the synod fathers wrote: "It is necessary to inculcate the meaning of the cross, which is at the heart of the paschal mystery. Through this identification with Christ crucified, as a slave, the world can rediscover the value of austerity, of suffering and also of martyrdom within the present culture, which is imbued with secularism, greed and hedonism."[915] 
 
    
 
   While the Holy Father had also addressed the importance of asceticism for opening oneself to a particular holiness, in imitation of Christ’s suffering, and for love of the people, his particular contribution was to relate asceticism to obedience and being open to the will of God.
 
                 The Program of Priestly Formation mentions the importance of ascetical practices in the seminary several times.[916]  Most importantly it mentions ascetical practices as one of the habits necessary for “effective and healthy celibate chastity,” for it “foster(s) vigilance and self mastery over one’s impulses and drives, and a habit of modesty.”[917]  In addition, this document includes asceticism and penance as an essential element of a program of spiritual formation:
 
    
 
   Spiritual formation initiates seminarians to a path of voluntary renunciation and self-denial that makes them more available to the will of God and more available to their people. Asceticism and the practice of penance is a path of learning to embrace the cross and, in an apostolic context, a way of rendering priests unafraid to bear their “share of hardship for the gospel with the strength that comes from God” (2 Tm 1:8).[918]
 
    
 
   Finally, the Program of Priestly Formation suggests that the seminary rule of life should encourage “fasting, almsgiving, and the asceticism demanded by a Christian life and the priestly state.” The seminary environment itself should foster a simple way of life and a spirit of forthright detachment.[919]
 
                 Several themes stand out from the magisterial documents:  Training in priestly asceticism is rooted in the need to embrace a priestly imitation of Christ.  It leads to the development of a manly Christian personality and a form of holiness particular to the priesthood.  The purpose of such training is to engender priestly love, opening the seminarian’s heart to the will of God and a greater availability to all people.  I will now discuss several aspects of asceticism that may help a spiritual director to consider how to guide a seminarian in this aspect of formation, relying on contemporary resources to further develop the themes in the magisterial documents.[920]
 
                 First, it would be important in addressing the themes of the imitation of Christ for the spiritual director to be aware of the ascetical spirituality of St. Paul.[921]  Paul had a mission to exhort the people “to live in the way that pleases God” (1 Thess 4:1) who desires only their sanctification (1 Thess 4:3).  In other words, God desires man to be what he is, possessing the dignity of a son of God in Jesus Christ.  In his second letter to the Corinthians, Paul states clearly that the Christian manifests the life of Christ when embracing his death:
 
    
 
   We are subjected to every kind of hardship, but never distressed; we see no way out but we never despair; we are pursued but never cut off; knocked down, but still have some life in us; always we carry in our body the death of Jesus, so that the life of Jesus, too, may be visible in our mortal flesh. (2 Cor 4:8-11)
 
    
 
   Paul spoke of the “battle” of the Christian life, i.e., to walk in fidelity and correctness.  One needs to fight against the passions and desires of the flesh and live according to the spirit. Those who are faithful to this journey are given a promise of victory.  Paul states: “Thank God, then, for giving us the victory through Jesus Christ our Lord.” (1 Cor 15:57) and  “But, thanks be to God who always gives us in Christ a part of his triumphal procession, and through us spreading everywhere the fragrance of the knowledge of himself.” (2 Cor 2:14)   The victorious Christian spreads the knowledge of Christ, because Christ dwells in him.  Paul stated this in the Letter to the Philippians as well:
 
    
 
   Not that I have already obtained this or am already perfect; but I press on to make it my own, because Christ Jesus has made me his own.  Brethren, I do not consider that I have made it my own; but one thing I do, forgetting what lies behind and straining forward to what lies ahead, I press on toward the goal for the prize of the upward call of God in Christ Jesus. (3:12-14)
 
    
 
   Asceticism, therefore is a “goal oriented activity,” leading a person to the victory promised by Christ.[922]              
 
                 The goal, according to Luigi Borriello, is evangelical perfection, founded on charity.[923]  He traced those elements of salvation history, beginning with the promise of God in response to original sin, that the unjust man would be saved by the suffering of the just one.  Many of the prophets would suffer and die, but this reached its height in the ascetic, John the Baptist, who preached a way of repentance.  Christ himself then embraced the cross, and St. Paul wrote eloquently about the Christian call to take on this same goal.  The model of the Christian ascetic is the Christian martyr.[924]  He participates in the paschal mystery in order to love and in hope of the Kingdom of God.  Both asceticism and mysticism have the goal of evangelical perfection; however, ascetical practices help the person remember this journey of salvation, touching on his experiences of being a creature.[925]  
 
                 In his article, Ascesi Cristiana Oggi, Tullo Goffi summarizes the concept of asceticism as an experience of becoming a new person in Christ, writing that the Christian spiritual life is an action of the Holy Spirit, who makes someone new through participation in the death and resurrection of Christ, rising with the Lord and being transformed through His redemptive grace.[926]  
 
                 The magisterial documents specifically call for priestly formation in a manly asceticism.  Again, St. Paul’s words on asceticism are helpful.  He uses military and athletic metaphors, e.g., “Let us put on faith and love for a breastplate, and the hope of salvation for a helmet.” (1 Thess 5:8); “The weapons with which we do battle are not those of human nature, but they have the power, in God’s cause, to demolish fortresses.  It is ideas that we demolish, every presumptuous notion that is set up against the knowledge of God.” (2 Cor 10:3-5); and “Finally, grow strong in the Lord, with the strength of his power.  Put on the full armor of God so as to be able to resist the devil’s tactics.” (Eph. 6:10-11) 
 
                 The Catechism of the Catholic Church also emphasizes the importance of spiritual battle, referencing Paul’s Second Letter to Timothy, chapter four: “The way of perfection passes by way of the Cross.  There is no holiness without renunciation and spiritual battle.  Spiritual progress entails the ascesis and mortification that gradually lead to living in the peace and the joy of the Beatitudes.”[927]  
 
                 Goffi wrote about the importance of a renewal in the Christian approach to asceticism, which will help people to experience greater spiritual maturity while at the same time respecting the dignity of the human person.  Throughout history, various ascetical practices had their particular value; however, today a new kind of asceticism is needed:  “An asceticism not against the body, but in favor of its proper development; not against the passions and instincts, but for their proper spiritual development; not for a voluntary practice of suffering, but in order to accept its spiritual benefit when it cannot be avoided.”[928]  Goffi then applied this to the concrete situation of forming seminarians.  In the past, seminarian learned to renounce human affections through mortification in order to learn to love and to sacrifice himself for God.[929]  Contemporary ascetical practices do not deny the importance of mortification.  Rather, they seek a path of renunciation that is more integral and “of a truly adult affectivity.” [930]
 
                 Finally, a manly asceticism is particularly important for the seminarian, who is called to be a spouse of the Church and a father of spiritual children.  This is tied to the previous discussion on asceticism in imitation of Christ.  A priest’s manliness is rooted in both his identity as a son of God and his response to the call to love in these relationships of spouse of the Church and a Spiritual Father.  In a contemporary world that looks askance at ancient penitential practices, there is the risk of underestimating the role of the body in the spiritual life.[931]
 
                 Asceticism for seminarians helps form them in a holiness that is particular to the priesthood, i.e., possessing the spousal and paternal qualities mentioned above.  At this point, it might be helpful to consider the various functions of ascetical practices for the Christian life.  Carlo Laudazi suggests that there are three functions: 1) educative or formative; 2) cathartic or purifying; and 3) apostolic or in atonement for sins.[932]  Each function contributes to the development of holiness.  I would like to highlight, however, the formative element, since this is integral to the work of the spiritual director in a seminary.
 
                 In his doctoral dissertation on the spiritual writings of Thomas Acerbis of Olera from the early years of the Capuchin reform, Christopher Popravak explores at length the formative nature of asceticism.  In his summary he states:[933]  
 
    
 
   By means of ascetic performances a subject's mode of perception and emotional responsiveness are repatterned, guided by the articulated ideal of the particular ascetical system. Old behavioral-systems are deconstructed and new systems reconstructed. Ascetic enactments thus train a subject to experience a specific historical and geographical environment in ways different from those of the dominant culture.[934] 
 
    
 
   In other words, through ascetical practices a person gains new knowledge and even new emotional responses in relation to the subject of one’s intention.  Popravak continues:
 
    
 
   In essence, asceticism repattems a subject's desires. As desires reveal a subject's cognitive and emotional stance to an environment, ascetic practice, insofar as it reconstitutes a subject, necessarily refashions desire.   An ascetic learns to extinguish the desire for old sources of security, emotional gratification and fulfillment. Instead, he learns to desire new persons and objects in the web of his relational world. Ascetic reconstruction thus encompasses an individual's patterns of attachment, and patterns of emotional bonding not reducible to attachment.[935] 
 
    
 
   The seminarian’s ability to respond to the particular call of priestly holiness requires a significant adaptation on his part.  The donation of oneself in spousal and paternal relationships with others in the Church requires an asceticism that does not result solely in greater personal holiness but also in greater love for others.[936]  People are not born with a natural ability to love all people.  According to Goffi, such love “develops only with great effort.”[937]
 
                 Priestly love is self-sacrificial in nature.  Asceticism is crucial for its formation.  Popravak wrote of the variety of ideals embraced by the diverse cultures that have pursued ascetical practices.  His conclusion is quite interesting.
 
    
 
   Understandably, specific ascetic systems represent different paradigms of emotional investment, different choices of what is worthwhile and valuable.  Ultimately, however, culturally diverse ascetic ideals can be judged by a norm inherent within desire itself. Desire is not an expression of a subject's biological urges alone. Desire is also a positive power. Through self-transcending desire a subject stands in "agapeic perplexity" before an Other. The desiring self is then obliged by a good other than its own gratification. Asceticism that is true to the inner directedness of desire constitutes a subject whose emotional responsiveness is incorporated within altruistic care and concern. Such an asceticism transforms possessive desire into agapeic desire.[938]
 
    
 
   While Popravak approached ascetical theory from primarily historical and sociological perspectives, his conclusions take on even greater meaning in a theological context.  According to Goffi, “To become an authentic Christian, to align oneself to the charitable actions of the Spirit, to be qualified as a cooperator in the redemptive works of Christ, it is necessary to practice an asceticism that educates the entire self in the donation of self to the other.”[939]  In this case, the “Other” is the Spirit, and the changes which take place in the person help form, not only the development of “altruistic care and concern,” but also a new man in Christ, one who carries in himself the very life of Christ.[940]
 
                 In summary, the task of a spiritual director in offering an individualized program for the practice of asceticism requires paying greater attention to the formative nature of ascetical practices.  Some young men may enter the seminary with their own, often romantic, concepts of asceticism.  Do their ideas match the themes contained in the magisterial documents?[941]  Ascetical practices should be chosen that help form a priest who desires to imitate Christ, to be manly, to live in priestly holiness, and to love others with a heart that is totally open to the will of God and care for the people entrusted to him.  A seminarian does not undergo penance and self-denial merely for the sake of undergoing it or to gain something for himself.  Asceticism is primarily a formative, educational exercise that should lead to Christian perfection and be founded on Christian charity.[942]  Therefore, he should speak with his spiritual director about the appropriateness of a penance and dialogue with him about discerning and evaluating ascetical practices in order to be formed into a priest who loves others as Christ loves them.
 
    
 
   5.1.6              The education of the moral conscience
 
    
 
                 Since I discussed in section 2.5 above the importance placed by the magisterial documents on conscience formation for celibacy, I will now address how this should be approached by the spiritual director in a seminary.  Pope Benedict XVI recently commented on the importance of spiritual direction in the formation of consciences and suggested that this “requires an inner vitality which must be implored as a gift from the Holy Spirit in intense and prolonged prayer and with a special training that must be acquired with care.”[943]
 
                 In his article on the spiritual accompaniment of seminarians, Bishop Alfred Hughes asserted that an “obstacle to deeper conversion can arise from the human tendency to remain in a very immature stage of moral conscience development.”[944]  He noted that, while it is important to mature in the moral life beyond a desire to placate authority figures and follow laws, an equally important trap for seminarians to avoid is “making their own egos the center of moral life.”[945]  Some seminarians work hard at avoiding sin but to the detriment of a truly charitable disposition.  According to Hughes, “the fruit of authentic conversion is inner joy and freedom for a moral, wholehearted response.”[946]  Formation of the moral conscience helps a seminarian towards this authentic conversion.
 
                 Jean-Louis Bruguès wrote an article about the education of the conscience, highlighting the importance of the concept of the conscience as a “sanctuary.”[947]  In contrast to the high respect paid to conscience as a sign of the subjectivity of the individual, Bruguès asserted that such respect is due to its inviolable nature as the sanctuary in which a person encounters Christ “in spirit and in truth,” as promised by Christ in his words to the Samaritan woman.[948]  He suggested that a person needs to savor the truth, which he knows to be superior to himself.  According to Bruguès, the Church helps form the conscience in three ways: through fraternal correction, spiritual direction, and the teachings of the Magisterium.[949]
 
                 Kenneth Himes addressed the subject of conscience formation, highlighting the importance of the spiritual life.[950]  His major concern was that many have approached this topic with the belief that a good conscience needs to be “informed.”  He prefers to say it should be “formed.”[951]  According to Himes,
 
    
 
   The formation of a Christian conscience must entail not merely tools for clear thinking but also the training of our passions, so that we truly desire the good and want to do what is right.  Spirituality is instrumental in this process, for conscience must integrate both cognitive and affective dimensions of human personality.[952]
 
    
 
   Himes does not rule out the importance of making correct moral decisions but emphasizes the importance of the spiritual life in making such decisions.  He lists two important pastoral implications.  “First, people can come to learn that the morally good life is both possible and attractive.”[953]  This point is crucial, for seminarians may at times focus so much on their struggle to avoid sin, they can become pessimistic and despair.  The good conscience understands the complexity of sin and the hope found in God.  “Second, in considering conscience as an inner call to authenticity and diligence in pursuing the good, an important formative task is to awaken and sharpen moral sensitivity.”[954]  In other words, a person needs to develop something beyond mere knowledge of the moral law, i.e., an affective awareness of loving and not loving the people he encounters.
 
                 Father Paul Philibert followed this line of thought when proposing three central themes for a catechesis of conscience.[955]  His first theme concerns the relationship in which a conscience thrives.
 
    
 
   Conscience is self-awareness and self-disposition lived in the light of God’s call and God’s tenderness.  This implies a vivid understanding that communion with God is the destiny of human life.  Apart from that principle of finality and apart from an expression of God’s tenderness met in forgiveness and compassion, conscience cannot have an authentic orientation.  More important than a specific analysis of the structure of moral action is the awareness that our moral actions are a response to God’s empowerment of us in creation and they are an embodiment of our striving to grow in intimacy with God.[956]
 
    
 
   His second theme highlighted the importance of education in virtue.  “Conscience is guided both by the intuitive moral sense of primordial conscience and also by learned aptitudes for responding to the good established by the discipline of virtue.”[957] Finally, Philibert offered as a third theme the importance of developing communal models of conscience formation, since “prudence is normally lived in a social context.”[958]  In other words, an individual who struggles with difficult decisions needs to recognize the importance of the community in helping him form his conscience.  He is not alone.
 
                 Finally, it is important to note the work of Father Javier López, whose doctoral dissertation specifically addressed the topic of conscience formation for seminarians in light of the call to priestly celibacy.[959]  He proposes a “tetradimensional model” for the formation of the conscience: “a formation in the transcendent truth, a formation in the immanent truth, a formation in the observance of truth and, lastly, a formation within the communion of truth.”[960]
 
                 In discussing formation in the transcendent truth, López referenced the work of John Paul II in Veritatis Splendor: “The importance of this interior dialogue of man with himself can never be adequately appreciated. But it is also a dialogue of man with God, the author of the law, the primordial image and final end of man.”[961]  A seminarian needs to be open to the Spirit and the "‘connaturality’ between man and the true good.”[962]  According to López,
 
    
 
   A conscience well formed is, then the conscience of a person that lives an authentic life of faith: a life of loving dialogue and communion with Christ and neighbor, a life of integral adhesion to God.  Faith is the way to awaken a true life in Christ: “Christ dwells by faith in the heart of the believer (cf. Eph 3:17), and thus the disciple is conformed to the Lord.”[963]
 
    
 
                 Formation of the conscience in the immanent truth involves education according to the natural law and the “biological, psychological, and intellectual aspects of conscience formation.”[964]  Formation in the observance of truth entails helping an individual to recognize how he lives in the truth in his own personal, concrete history.  Everyone makes decisions in the “here and now.”[965]  This can only be accomplished when a person is free; therefore, learning to recognize one’s freedom in making decisions is essential.  Finally, formation within the communion of truth recognizes the dialogical nature of the conscience, which is extended not only to God but to humanity.[966]  The formation of conscience requires openness to communion with others.
 
                 Finally, the Congregation for the Clergy in The Priest, Minister of Divine Mercy addresses conscience formation as one aspect of the process of spiritual direction:  “Conscience can be formed by teaching the mind, illuminating the memory, strengthening the will, orientating our desires, and encouraging generous commitment to sanctification.”[967]
 
                 In summary, the task of a spiritual director in offering an individualized program of conscience formation for the seminarian is to help him go beyond any immature notions of conscience that focus exclusively on his subjective experience and his intellectual conclusions.  A spiritual director needs to model a high respect for the conscience of another and teach the seminarian to regard his conscience as a sanctuary in which God speaks the truth and he is able to listen, understand, and respond.  A seminarian needs to long for that union with God, which takes place within this sanctuary.  A spiritual director guides the seminarian to notice, not only thoughts about moral decisions, but also his feelings and desires, developing a high degree of moral sensitivity.  The seminarian should come to understand the place of virtue in the maturing of his conscience.  Finally, a spiritual director should consider the four dimensions in López’s model: transcendent, immanent, observed in the person, and in the context of communion with others.  Conscience formation does not occur primarily during courses in moral theology, but in the context of a seminarian’s relationship with God and the people.  
 
    
 
   5.1.7              The mature development of priestly friendships
 
    
 
                 Having already discussed in chapter two affective maturity (section 2.2) and the capacity to relate to others (section 2.3), I will now address the task of the spiritual director in forming seminarians in the mature development of priestly friendships.  Seminarians may have a variety of struggles in this area. While many seminarians experience mature friendships with others, some engage in “adolescent quality” (immature) friendships or maintain exclusive friendships.  Some have few friends and feel lonely.  However, the greatest problem may be when a seminarian does not seriously engage in friendships because he feels complete by himself.  The ability to form bonds with others who will be fellow priests is essential.  The Second Vatican Council affirmed this, saying that “priests by virtue of their ordination to the priesthood are united among themselves in an intimate sacramental brotherhood.”[968]
 
                 Paul VI reiterated this in Sacerdotalis Caelibatus[969] and Presbyterorum Ordinis emphasized the importance of priests supporting and offering assistance to each other because of the sacramental bond they share.[970] Paul VI affirmed this need for mutual support among priests, friendship that would help them to faithful to their promise of celibacy:
 
    
 
   So the unity of spirit among priests should be active in their prayers, friendship and help of all kinds for one another. One cannot sufficiently recommend to priests a life lived in common and directed entirely toward their sacred ministry; the practice of having frequent meetings with a fraternal exchange of ideas, counsel and experience with their brother priests; the movement to form associations which encourage priestly holiness.[971]
 
    
 
                 Finally, both Presbyterorum Ordinis and Sacerdotalis Caelibatus posit the importance of friendship of priests with other priests who are experiencing difficulties, giving “them timely help, and also, if necessary, admonish(ing) them discreetly. Moreover, they should always treat with fraternal charity and magnanimity those who have failed in some matters, offer urgent prayers to God for them, and continually show themselves as true brothers and friends.”[972]  Paul VI’s words are particularly strong: “They should have a burning charity for those who have greater need of love, understanding and prayer, who have need of prudent but effective help, and who have a claim on their unbounded charity as those who are, and should be, their truest friends.[973]
 
                 One of the greatest challenges a seminarian may encounter is relating to another seminarian who is struggling for one reason or another.  It would not be uncommon for some to conclude that if in their judgment someone does not belong in the seminary, then that person should be ignored or even ostracized.  A Guide to Formation in Priestly Celibacy addressed the importance of a seminary being a school of friendship.
 
    
 
   A successful seminary community also depends on the establishment of interpersonal relationships characterized by a family-like trust and brotherly type friendship.  It should be remembered that trust is not imposed by authority, but has to be won and inspired.  And friendship can be encouraged or destroyed.  It can be encouraged when the seminary is in itself a school of friendship, where the spirit of brotherhood is promoted even on the purely human level and where the seminary positively believes in it.  Nothing destroys it so much as a spirit of malicious insinuation or sourness.  True formation for celibacy must be rooted in a spirit of fraternity.[974]
 
    
 
   This emphasis on “brotherly type friendship” is crucial, for it would not be uncommon for someone to consider as a friend only a person with whom he felt a particular kind of affection.  However, the quality of friendship should be much deeper, as affirmed by John Paul II in Pastors Dabo Vobis: “The major seminary should strive to become ‘a community built on deep friendship and charity so that it can be considered a true family living in joy.’"[975]
 
                 A Guide to Formation in Priestly Celibacy emphasizes the need “to form real and uplifting friendships.”[976]
 
    
 
   They should not only be made aware of any ambiguous elements present in some of their friendships, but also be reminded of their duty to show the love they have for their friends to everyone.  The unsubstantial sentimentality of youth has to be sobered down, purified, and regulated.  They need to anchor their affections to both reason and faith so that, in full awareness, they will demonstrate their love with uprightness and set their sights on the true goals, both natural and supernatural, of love.[977]
 
    
 
   The emphasis on showing friendship “to everyone” is key, for priestly love does not limit itself to particular groups or individuals but is open to all.  A Guide to Formation in Priestly Celibacy speaks of this in a section entitled “Training for true love in celibacy”:
 
    
 
   Far from implying lack of concern for sexual relationship, a mature acceptance of celibacy demands that students be trained to take cognizance of its importance and place among the rest of the qualities which make for a fully integrated personality.  This involves training the heart, affections, and sentiments.  It means being open to others.  In a word, it means a progressive and controlled development of one’s sexual and emotional powers.  It is not sufficient to live a material celibacy.  One must love others in a priestly fashion.  It would be a serious contradiction of an ecclesiastical vocation if a candidate for the priesthood were to be selfish, closed to affection, and worried only about himself and his own wellbeing.  On the other hand, an excessively affectionate nature, an over-sympathetic temperament, and an inclination to emotional attachments are not suitable for a celibate life either.[978]
 
    
 
                 Pastores Dabo Vobis also emphasized the importance of “a suitable education to true friendship”[979] and listed as one of the specific directives of the synod fathers that the “spiritual director should help the seminarian so that he himself reaches a mature and free decision, which is built on esteem for priestly friendship and self - discipline, as well as on the acceptance of solitude and on a physically and psychologically sound personal state.”[980]
 
                 The Program of Priestly Formation seems to place a slightly different emphasis on training in friendship, focusing primarily on the issue of affective maturity and the need to develop a “capacity to esteem and respect interpersonal relationships between men and women.”[981]  The document continues:
 
    
 
   A seminary human formation program should inculcate additional skills for celibate living as care for others, a deepening of the capacity to give and receive love, an ability to practice appropriate self-disclosure, an ability to develop and maintain healthy and inclusive peer friendships, and an ability to set appropriate boundaries by choosing not to act on romantic feelings and by developing self-discipline in the face of temptation.[982]
 
    
 
   Although there are other references to the importance of communion within the seminary,[983] there is little attention given to the importance of friendship with other seminarians itself as an important formational element.
 
                 As mentioned earlier, one of the more difficult problems to resolve is the case of a seminarian who does not see the need for other relationships or who is exclusive in his friendships.  Focusing on affective maturity helps a spiritual director to work with a seminarian to overcome the lesser problems of having primarily “adolescent quality” relationships or experiencing loneliness due to a lack of relationships.  However, it is also important to focus on the need for brotherly friendship as an aspect of mature priestly friendship.  It may be possible for a seminarian to engage in a variety of mature friendships and still lack a desire to befriend those entrusted to him by God.  I have often heard the expression, both inside and outside the seminary, “If only I did not have to deal with him!”  However, each Christian community is indeed a family, i.e., with members that are chosen, in essence, by God Himself.  Christian friendship is based on a bond of brotherhood and rooted primarily in love that is self-sacrificial in nature.
 
                 A Guide for Formation in Priestly Celibacy also addressed the specific issue of friendships with women.  After acknowledging tendencies before Vatican II for seminaries to be overly rigid in this area, it pointed to difficulties when the subject is treated too naively: 
 
    
 
   With regard to seminarians’ relationships with women, there has been a notable change in these past few years.  Until a short while ago there prevailed an attitude of caution and reserve—even to the point, in some extreme cases, of an exaggerated isolation of the students.  Today on the other hand, a giddy optimism is gaining ground, which is based upon rash overconfidence and which, not content with the usual and ordinary kind of contacts which life provides, is deliberately promoting the cultivation of frequent meetings with girls for the purpose of “more easily gaining emotional maturity.”[984]
 
    
 
   The document goes on to say that it would be incorrect to engage in a relationship “that is intended to have an advantage for only one of the parties, the other being ‘used’ to accomplish some goal.”[985]  For example, a seminarian might want to encourage a relationship with a young woman in order to “test” his vocation or to “explore” what he might be missing.  This would be dishonest and exploitive.  It is imperative that they be honest with their spiritual directors about any relationships.
 
    
 
   Since self-control is so necessary, seminarists should be encouraged to face up to their emotions, prudently yet honestly: “They should expose love openly and with confidence to their spiritual directors and superiors, and learn to judge it in the Lord with their help.  They should, however, avoid individual relationships, particularly any of a solitary and protracted nature, with people of the opposite sex.  They ought rather to endeavor to practice a love open to all and therefore truly chaste.  This they should ask for as a gift from God.”[986]
 
    
 
                 The words of John Paul II in a letter to priests for Holy Thursday in 1995 provide an important perspective for the seminarian in regard to his relationships with women.  The 
 
   Holy Father clearly indicated that any relationship between a priest and a woman is that of brother and sister.
 
    
 
   In order to live as a celibate in a mature and untroubled way it seems particularly important that the priest should develop deep within himself the image of women as sisters. In Christ, men and women are brothers and sisters, independently of any bonds of family relationship. This is a universal bond, thanks to which the priest can be open to every new situation, even the most foreign from an ethnic or cultural standpoint, knowing that he must exercise towards the men and women to whom he is sent a ministry of authentic spiritual fatherhood, which gains him "sons" and "daughters" in the Lord (cf. 1 Thes 2:11; Gal 4:19).[987]
 
    
 
   Developing this image of a woman as sister would we an important topic of discussion for the spiritual director and seminarian.  According to A Guide to Formation in Priestly Celibacy, a “good and healthy relationship towards women cannot be a matter of improvisation.  It has to be achieved through a slow and delicate training process.”[988]
 
                 It is possible that a seminarian may choose to develop a “spiritual friendship” with a woman.  A Guide to Formation in Priestly Celibacy recommends caution in this regard.  It would be easy for a seminarian to misinterpret the various movements of his hear in such a relationship.  Certainly, he should discuss the matter with his spiritual director.  However, the “alleged spiritual advantages that a seminarian would like to think he receives from a friendships of this nature remain hypothetical and uncertain, while the dangers and difficulties are both significant and real.”[989]
 
                 In the course of seminary life, it is practically inevitable that a seminarian will experience moments of loneliness.  In fact, John Paul II in Pastores Dabo Vobis wrote of loneliness as a completely normal experience.  He speaks of loneliness as “offering positive opportunities for the priestly life.”[990]  It can lead priests to a deeper relationship with Christ and the Church.
 
                 From the theological perspective, I would define loneliness as the experience of not possessing or having lost that which one loves.  Therefore, in a moment of loneliness, one could ask, “Whom do I love?”  “What do I love?”  “Why do I love?”  A seminarian would do well to reflect on such questions with his spiritual director in order to explore his particular attachments.  If loneliness is not approached in a mature manner, a person may struggle with sins against chastity, not recognizing the opportunity to reflect on the object of his love and the invitation to enter into a greater intimacy with the Lord.
 
                  In summary, the task of a spiritual director in offering an individualized program on the mature development of priestly friendships to the seminarian is to help him explore the quality and nature of his friendships.  He should educate him in the important aspects of priestly friendship: There is a fraternal bond shared by all priests through the sacrament of Orders.  They need to support and help each others.  Finally, they need to demonstrate “burning charity” to those who are experiencing difficulties.  Seminarians need to engage in brotherly type friendships, opening themselves up to a wide variety of people.  It would be helpful for a spiritual director to occasionally ask seminarians about the state of friendships in their lives.  A spiritual director should help seminarians to learn to view all women as their sisters in Christ, encouraging them to be honest about their attractions and friendships with women in order to receive proper guidance.  Finally, a spiritual director should encourage seminarians who experience loneliness to see this as an opportunity to examine their attachments and the nature of friendship in their lives.
 
    
 
   5.1.8              The formation of the human will in conforming itself to the divine               gift of priestly love. 
 
    
 
                 The Second Vatican Council clearly affirmed the importance of priests conforming their wills to the Father as essential to pastoral charity.  Presbyterorum Ordinis spoke of this taking place in the heart of a priest, especially in his celebration of the Eucharistic sacrifice:
 
    
 
   In order to continue doing the will of his Father in the world, Christ works unceasingly through the Church. He operates through his ministers, and hence he remains always the source and wellspring of the unity of their lives. Priests, then, can achieve this coordination and unity of life by joining themselves with Christ to acknowledge the will of the Father. For them this means a complete gift of themselves to the flock committed to them. Hence, as they fulfill the role of the Good Shepherd, in the very exercise of their pastoral charity they will discover a bond of priestly perfection which draws their life and activity to unity and coordination. This pastoral charity flows out in a very special way from the Eucharistic sacrifice. This stands as the root and center of the whole life of a priest. What takes place on the altar of sacrifice, the priestly heart must make his own. This cannot be done unless priests through prayer continue to penetrate more deeply into the mystery of Christ.[991]
 
    
 
   In Sacerdotalis Caelibatus Paul VI emphasized the importance of cooperating with the grace given to those who freely embrace a life of celibacy, for “the choice of celibacy—provided that it is made with human and Christian prudence and responsibility—is governed by grace which, far from destroying or doing violence to nature, elevates it and imparts to it supernatural powers and vigor.”[992]  The Holy Father asserted that cooperation with the will of God is essential, since God Himself desires to cooperate with the unique personality and gifts of the priest.[993]
 
                 Seminarians begin this journey of conforming their wills to that of God once they respond to the divine call of a vocation.  Their formators help them in this process.  Paul VI wrote that “the complete education of the candidate for the priesthood should be directed to help him acquire a tranquil, convinced and free choice of the grave responsibilities which he must assume in conscience before God and the Church.”[994]  Mindful of the loss of numerous vocations that were formed in an era that did not always give due attention to the need for a free choice, the Holy Father stated that this would change: “Guided by the wisdom of those who educate them, they will approach their priesthood fully aware of its obligations and entirely forgetfully of self, responding generously to divine grace and the will of Christ and His Church.”[995]  A Guide to Formation in Priestly Celibacy also emphasized the importance of freely choosing to align one’s will with God’s in pursuing a life of celibacy, stating as one of the training conditions for a celibate life: “He must give himself completely and continuously to Christ, the Eternal High Priest, and to His Church with full freedom of will.”[996]  John Paul II reiterated this in Pastores Dabo Vobis:” In order that the candidate may faithfully meet his obligations with regard to God and the Church and wisely guide the consciences of the faithful he should become accustomed to listening to the voice of God, who speaks to him in his heart, and to adhere with love and constancy to his will."[997]  Finally, this principle is included in the Program of Priestly Formation, which states: “Spiritual formation initiates seminarians to a path of voluntary renunciation and self-denial that makes them more available to the will of God and more available to their people.”[998]
 
                 It is interesting to note that of the various magisterial documents, only Sacerdotalis Caelibatus offered more reflections on this particular topic, perhaps because the other documents focused on this issue when speaking of asceticism and virtue.  Paul VI was concerned that any spirituality of celibacy be rooted in human freedom, and that it is only in freedom that a man can truly align his will with God’s.  He mentioned this in speaking of asceticism: “It will be a demanding asceticism but not a suffocating one which consists in the deliberate and assiduous practice of those virtues which make a man a priest: self-denial in the highest degree—an essential condition if one would follow Christ; humility and obedience as expressions of internal truth and of an ordered liberty.”[999]  He also spoke of the importance of freely choosing celibacy with the guidance of a spiritual director.
 
    
 
   In this way, the obligation of celibacy, which the Church makes a condition of Holy Orders, is accepted by the candidate through the influence of divine grace and with full reflection and liberty, and, as is evident, not without the wise and prudent advice of competent spiritual directors who are concerned not to impose the choice, but rather to dispose the candidate to make it more consciously. Hence, in that solemn moment when the candidate will decide once and for his whole life, he will not feel the weight of an imposition from outside, but rather the interior joy that accompanies a choice made for the love of Christ.[1000]
 
    
 
                  How does a seminarian arrive at the point of this interior joy described by the Holy Father?  A spiritual director might wish to consult some of the classic sources on this topic, such as The Ascent of Mount Carmel by St. John of the Cross, St. Francis de Sales’ Treatise on the Love of God, The Journey of the Soul into God by St. Bonaventure, or the Spiritual Exercises of St. Ignatius of Loyola, as well as the writings of Jean-Jacques Olier on virtue as mentioned above in section 5.3.  However, to address this issue briefly for this thesis I will simply note some helpful definitions from the Catechism of the Catholic Church and refer to the more concise summary of this topic offered in Jordan Aumann’s book, Spiritual Theology.
 
                 The Catechism speaks of the will in relation to human freedom and suggests a way to increase the effectiveness of the will.  “Freedom makes man responsible for his acts to the extent that they are voluntary.  Progress in virtue, knowledge of the good, and ascesis enhance the mastery of the will over its acts.”[1001]  Therefore, formation in virtue; education in sexuality, theology of the priesthood, and conscience; and formation in the practice of asceticism all help strengthen the will of a seminarian to be faithful to the call of celibacy.  According to the Catechism, “the upright will orders the movements of the senses it appropriates to the good and to beatitude; an evil will succumbs to disordered passions and exacerbates them.”[1002]  The mastery of the will over instincts is particularly important for the virtue of chastity, which is an element of temperance.  All the virtues help guide human conduct “in accordance with reason and faith.”[1003]  More specifically, temperance “moderates the attraction of pleasures and provides balance in the use of created goods.  It insures the will’s mastery over instincts and keeps desires within the limits of what is honorable.”[1004]
 
                 Jordan Aumann addressed two different aspect of the spiritual formation of the will: its purification and its conformity to God’s will.  Original sin had a profound effect on all of the human faculties, including the will, which “was readily inclined to selfishness.”[1005]  The remedy for this selfishness is twofold:
 
    
 
   . . . to subject the will to God by means of a total submission and conformity to his divine will; the other to increase the power of the will with regard to the interior faculties until it can subject them completely to itself.  In other words, one must attempt to regain, at the cost of great effort and with the help of grace, that initial rectitude that the will enjoyed when it came forth from the creative hand of God.  It should be evident that we cannot achieve total submission of our will to God unless we first detach ourselves from excessive love of created things and from self-centered love that runs counter to the demands of charity.[1006]
 
    
 
                 Detachment from creatures requires a process of purification that begins actively through acts of self-denial.  However, detachment from self-centered love is both more necessary and much more difficult.  According to Aumann, “some persons seek themselves in everything, even in holy things: in prayer, which they prolong when they find sweetness and consolation in it, but which they abandon when they experience aridity; in the reception of the sacraments . . . in spiritual direction . . . in the very desire for sanctification.”[1007]  A person should constantly examine his true motives and modify these when necessary, so that his only desire is “the glory of God and the perfect fulfillment of his divine will.”[1008]  Aumann also speaks of the process of passive purgations, which are necessary for souls that wish to conquer self-love.[1009]  The topic is too broad to cover succinctly in this thesis.  In short, the purification of the soul requires the action of the Holy Spirit in addition to the efforts and cooperation of the human person.  
 
                 According to Aumann, “conformity to the will of God consists in a loving, total, and intimate submission and harmony of our will with that of God in everything he disposes or permits in our regard.  When it reaches a perfect state it is known by the name of holy abandonment to the will of God; in its less perfect state it is called simply Christian resignation.”[1010]  The practice of abandonment or resignation is necessary for sanctity and helps remove anything that would impede the action of God in our lives.[1011]  Aumann offers five practical suggestions for abandonment,[1012] which I will now summarize.
 
                 First, whatever God wills for us is best for us.  Even in the face of suffering and death, being able to say, “Thy will be done” and even to give thanks to God is beneficial.  Second, God cannot will evil, but He permits evil when He knows it can be converted to good.  Therefore, to seek to discover justice in the face of apparent injustice is beneficial.  Third, one cannot seek to do the will of God and at the same time ignore His commandments and the obedience due to the Church, Superiors, and one’s state of life.  Fourth, one should avoid all sin.  However, if one sins, he should reject this as an offense against God while at the same time being grateful for the humiliation experienced through sin.  Finally, to abandon oneself to the will of God includes practicing the evangelical councils.
 
                 It is impossible to overemphasize the importance of the work of the Spirit in a soul conforming its will to that of God.  In the words of Anselmo Lipari, 
 
    
 
   Too much space is given to the psychological and unconscious dimensions, too much importance placed on internal or external conditioning of the person that in the end has reduced the role of the will in relation to the spiritual.  However, the will and the free decision of the person depend on the actualization of the spiritual project that forms one as “living in the Spirit.”  The Spirit is, in fact, the protagonist of the Christian life.[1013]
 
    
 
   To desire to do the will of God is to cooperate with God’s own desire, i.e., salvation.  In the case of a seminarian, this desire also includes that the seminarian will one day love as a priest loves, as Christ Himself loves the people.
 
                 In summary, the task of a spiritual director in offering an individualized program on the formation of the human will in conforming itself to the divine gift of priestly love involves helping seminarians to see that such love is a gift of the Spirit.  Education in sexuality and the theology of celibacy; formation of the conscience and priestly virtues, guidance in the internalization of values, and training in the development of priestly virtues and ascetical practices all lead to a disposition of humility before God so that He can do His work.  The spiritual director helps seminarians to explore their attachments to things, people, preferences, and even spiritual goods, encouraging them to pray for the grace of purification and the ability to abandon everything out of love for God.  In addition to employing the practical advice of Aumann, the spiritual director helps a seminarian to discover the will of God as a loving desire for his good.  The vocation to priesthood and the gift of celibacy are particular expressions of God’s love for certain men.  To conform one’s will to the will of God is a true negation or abandonment, but to One whose only desire is the salvation of souls and a complete sharing of Himself.
 
    
 
   5.2              Preparing Spiritual Directors 
 
    
 
                 In the preceding sections I discussed the various elements necessary for forming seminarians in priestly love, i.e., human and spiritual qualities of candidates, the program of formation, and the specific tasks of the spiritual director in providing an individualized program of formation for each seminarian.  I will now address the important topic of preparing spiritual directors for this task, reviewing the magisterial statements on the education of spiritual directors, discussing the basic elements of a program of formation for spiritual directors, and further defining the model of the Spiritual Father as one who forms seminarians in priestly love.  Any training program would need to address the integral formation of the person, according to principles of sound doctrine, spiritual theology, pedagogy, and the human sciences.
 
    
 
   5.2.1              The importance of forming spiritual directors of seminarians
 
    
 
                 In his review of the magisterial documents referencing the topic of spiritual direction from Vatican II to the publication of Vita Consecrata in 1995, Ivan Platovnjak concluded that a crisis had overwhelmed this ministry in the period preceding Vatican II, hence producing a general silence on this topic in the documents of Vatican II.[1014]  The difficulty seemed to be due to a lack of clarity on the subject, as well as a desire on the part of the bishops to avoid some of the problems due to the contemporary practices of spiritual direction and to embrace a more pastoral approach.[1015]  Paul VI attributed difficulties in the acceptance of celibacy by priests to an inadequate formation and recommended guidelines be drawn up and formators be appropriately trained for this task.[1016]
 
                 The Second Vatican Council’s Decree on Priestly Training did address the need for providing solid education to seminary formators.
 
    
 
   Since the training of students depends both on wise laws and, most of all, on qualified educators, the administrators and teachers of seminaries are to be selected from the best men, and are to be carefully prepared in sound doctrine, suitable pastoral experience and special spiritual and pedagogical training. Institutes, therefore, should be set up to attain this end. Or at least courses are to be arranged with a proper program, and the meetings of seminary directors are to take place at specified times.[1017]
 
    
 
   In addition, the document advocated an approach to seminary training based on a spirit of communion, stating: “Under the rector's leadership they are to form a very closely knit community both in spirit and in activity and they are to constitute among themselves and with the students that kind of family that will answer to the Lord's prayer ‘That they be one’ (cf. John 17:11).”[1018]
 
                 John Paul II later reiterated in Pastores Dabo Vobis the importance of the seminary as an educational community and the need to train formators well.[1019]  Soon after the publication of Pastores Dabo Vobis, the Congregation for Catholic Education published the document, Directives Concerning the Preparation of Seminary Educators, affirming the Holy Father’s words that among the various means “for promoting pedagogical style in seminaries, the specific preparation of seminary educators holds first place.[1020]  The directives consider not only seminary formators in general, but also the specific formation of the seminary spiritual director.
 
                 These directives first address the present situation of seminary formation.  In addition to noting a scarcity of seminary educators, they also point to the need for pedagogical renewal.  Educators “need to promote a more dynamic and active pedagogy open to the realities of life and attentive to the process of personal growth.”[1021]  They need to be attentive to the complete process of formation and work in a “spirit of communion”.[1022]  The document also suggests that formators be knowledgeable about group process.
 
                 In reviewing progress in light of the call of Optatam Totius to form special institutes to prepare formators, the directives note that this has not been accomplished sufficiently.  The greater tendency has been to conduct shorter courses or workshops on various topics of formation.  The directives emphasize the need to be more selective in preparing such programs, stating:
 
    
 
   A more careful evaluation however is required in the case of initiatives proposed by very “specialized” persons or groups, above all in the field of psychology.  These are valid to the extent that they express a pedagogical position rooted in evangelical values and in the ecclesial orientation appropriate to candidates for the priesthood, but they are less fruitful and even at times a source of disorientation when they do not fully satisfy this condition because of unilateral and questionable methods and content.[1023]
 
    
 
   The directives suggest that the magisterial documents and especially the Rationes Institutionis Sacerdotalis are good reference points for evaluating the value of a particular educational program.  The directives also commend the work of technical commissions, religious orders and priestly societies that specialize in formation, professional associations, and individual scholarly contributions through the production of textbooks and articles.
 
                 Seminary educators should be selected according to several criteria, drawn from Pastores Dabo Vobis, the Ratio Fundamentalis and national sources.
 
    
 
   Among other things, mention is made of the need of possessing a strong spirit of faith, an actively priestly and pastoral consciousness, stability in one’s own vocation, a clear ecclesial sense, a skill for human relations and leadership, a mature psychological, emotional and affective equilibrium, intelligence united with prudence and wisdom, a true cultivation of mind and heart, the capacity to collaborate, a profound knowledge of the mind of a young person, and a community spirit.[1024]
 
    
 
   The directives then consider the particular qualifications of the principal formators in the seminary.  They state that the spiritual director “should have at his disposition a solid basis of formation in theological, spiritual and pedagogical culture, together with a special sensitivity to the processes of the interior life of the students.”[1025]
 
                 The Congregation for Catholic Education insisted that, despite the limitations in current resources, priority needs to be given to preparing seminary formators, especially rectors and spiritual directors:
 
    
 
   Although, as has been seen, the means for a true and proper previous preparation of educators are in actual fact very restricted, it is still necessary that an appropriate period of specific spiritual and pedagogical preparation be granted to future rectors and spiritual directors before they are installed in their offices, perhaps combining this preparation with the exercise of other ministries in the seminary.  A very special care should be dedicated to the initial and continuing formation of spiritual directors, considering the many difficulties of such a mission in today’s seminary.[1026]
 
    
 
    
 
   5.2.2              Elements of a formation program for seminary spiritual directors
 
    
 
                 Numerous authors have suggested essential requirements for the training of spiritual directors.[1027]  Having reviewed much of the historical material in section 4.2.2 on the nature of spiritual direction in general, I will now focus on the work of contemporary authors and the suggestions of the Directives Concerning the Preparation of Seminary Educators, since these seem to be relevant to the present situation and current training programs.  
 
                 Jean Laplace noted in his book, Preparing for Spiritual Direction, the desire of many priests to have some kind of manual to help them conduct spiritual direction.[1028]  They could refer to it and follow specific instructions.  However, he asserted that the formation of a spiritual director is complex and requires years of study and reflection.  Laplace discussed four areas of formation: knowledge of the spiritual life, openness to others, spiritual experience, and aptitude and capability.  
 
                 Knowledge of the spiritual life requires reading the spiritual masters, i.e., those men and women who left testimonies of the spiritual life that continue to produce fruit in others today.  Laplace suggested several key authors and indicated the need to read their works over time.[1029]  St. John of the Cross, for example, may be difficult to understand when first encountered.  However, in time and with the maturing of one’s own spiritual life, his ideas can eventually become clearer to the reader.  The guidance of an experienced director in discussing what he reads in the spiritual masters can be helpful to the one in training.  Laplace encouraged the potential spiritual director to incorporate himself into a living tradition.  There are many roads to holiness, but following a particular path with the help of a community is beneficial.  He also promoted study of the theology of the Church, Scripture, and the sacraments, as well as some knowledge of psychology.[1030]
 
                 In discussing openness to others, Laplace made many helpful observations.[1031]  A spiritual director eventually leaves theoretical studies and engages in practice.  Laplace suggested that the young director take many notes on his experiences and later reflect on them, for “practice to which reflection is daily applied, helps us to understand the theory.”  Benito Goya also wrote of the importance of bringing theory and practice together in the formation of a spiritual director; however, he emphasized the importance of this taking place in the context of supervision.[1032]  Herein lies one of the greatest challenges in developing a program of formation for spiritual directors.  Which process of supervision would be appropriate?
 
                 For example, Laplace’s observations seem to be based on his own experience.  He does not follow a manual but shares wisdom gained over time from his studies and practice of spiritual direction.  Many of his ideas suggest certain psychological insight regarding the process of interpersonal dialogue.  Rulla and others have pointed to the difficulties encountered when the anthropological presuppositions from various schools of psychology have been adopted in programs of formation, not taking sufficient note of a specifically Christian anthropology.[1033]  While Laplace does not embrace a particular school of psychology and is able to integrate elements of a Christian anthropology, still his suggestions can only be received in a general sense.  They could be applied by him specifically in the case of people he himself were training, but they do not represent a manual or a school of thought per se.   
 
                 Has such a school been developed in recent times?  The answer to this question is beyond the scope of this thesis; however, I can point to the need to examine carefully the approach of a training institution to make sure it can provide the specific formation one is seeking.  For example, while the Institute of Psychology of the Pontifical Gregorian University, greatly inspired by the work of Rulla, seems to have accomplished much in developing an approach to the practice of psychotherapy and to conducting vocation growth sessions for seminarians rooted in a solid Christian anthropology, it may have less to offer in regard to the supervision for spiritual direction, because of the notion of spiritual direction they propose:
 
    
 
   The specific focus of spiritual direction is the candidate especially in his relationship with God.  The goal is to help the person develop this relationship, to attain a deeper union with God, to follow Christ more consistently, to grow in charity, and to deepen the life of virtue.  The raw material of spiritual direction is religious experience which embraces “feeling, mood, thought, desire, hope, will, bodily gestures and attitudes, activity, and direction of one’s life.”  The instruments are prayer, sacraments, catechesis, and the discernment of spirits.[1034]
 
    
 
   While this model covers a great deal of territory, some elements are missing that are key to spiritual direction in general and especially in the case of spiritual direction for seminarians.[1035]  For example, the quality of a person’s relationships with others is important to consider in the journey to sanctity.   While it is essential to know about the content of a person’s prayer, the fruits of prayer necessarily affect interpersonal relationships.  A spiritual director does not consider such relationships in the exact same manner or for the same purposes of a psychotherapist, but in terms of an integrated approach to the subject of personal holiness.  
 
                 Returning to Laplace’s recommendations for the formation of spiritual directors, he listed “spiritual experience” as the third area.  This involves first docility to the Holy Spirit, manifested most clearly in a person’s attitude toward directing others in the spiritual life.  One who is docile does not assume he has a gift but responds in obedience when led by the Spirit.[1036]  Second, he should be pure of heart, an “acquired habit of transparency in relation to God, which means that in his actions, decisions, and relationships with others, a man is not deceived by his secret motives and submits them more and more to the light of God.”[1037]  According to Laplace, life provides the “best apprenticeship” for developing this purity of heart, which involves a purification of feelings and detachment from objects other than God.[1038]  Spiritual experience also involves familiarity with the peace of God and a largeness of heart.[1039]
 
                 The fourth area Laplace discussed was aptitude and capability.  He admitted that his description of the process of formation of a spiritual director seemed quite idealistic and concluded that this is because “a director is a gift of God.”[1040]  Not everyone who would undergo formation to be a spiritual director possesses the gift.  It is only discovered over time as a person attempts to help others in giving spiritual advice, studies, reflects, and eventually recognizes the action of the Spirit.  Training should be offered with the honest realization that not all are called to this ministry.
 
                 Laplace ended this section with a reference to the affirmation of Pope Pius XI regarding the importance of the Ignatian Spiritual Exercises in training priests to do spiritual direction.
 
    
 
   In his encyclical Mens Nostra of December 20, 1929, Pope Pius XI, speaking of the spiritual exercises, said of St. Ignatius’s book that it had gained “distinguished acceptance as the wisest and most universal code for leading souls to perfection.”  Naturally on condition that they are not twisted, even under pretext of strict fidelity to the letter, the Spiritual Exercises constitute, by their balance and their dynamism, one of the best ways of forming priests to the task of spiritual direction.[1041]
 
    
 
   It is important to note that the Holy Father insisted that on fidelity to the text of the Spiritual Exercises.   The Ignatian school is represented most faithfully there.
 
                 The Directives Concerning the Preparation of Seminary Educators begins its description of a formation program for seminary educators by noting their “diversity of itinerary”.[1042]  While a future teaching professor may have a variety of standard paths to follow, rectors and spiritual directors do not always have good options to follow that truly fit their needs.  Fundamental to their formation, however, are doctrinal, spiritual, pastoral, and pedagogical preparation.  The topic of priestly celibacy is mentioned under doctrinal formation.  After mentioning the importance given to formation in priestly celibacy by Pastores Dabo Vobis, the directives state: “This presupposes a good consciousness of the pertinent indications of the pontifical magisterium and of the directives and practice of the Roman Curia, of sure scientific data, as well as of the judgments and exchange of experiences of expert educators.”[1043]
 
                 In considering the spiritual preparation of formators, the directives focus on the “formation of certain attitudes.”[1044]  I will quote these completely, due to their importance.
 
    
 
    —A true liberty of spirit which renders the educator sensitive and attentive to the movements of grace in order to be able to discern the signs of the divine will in the life of candidates entrusted to his guidance.
 
    
 
   —A spirituality free from every exaggerated subjectivism and rooted in the tradition of the church, which will render the educator attentive not to confuse subjective preferences and criteria with the essential demands of the plan of God.
 
    
 
   —A proper concern for the deepening of the diocesan spirituality and the unity of the presbyterate, joined with a sensitivity for the specific characteristics of the various charisms of consecrated life.
 
    
 
   —A healthy openness of spirit capable of harmonizing the classical forms of priestly spirituality with the new demands and nuances of the spiritual currents of our time.
 
    
 
   —A sound knowledge of spiritual theology, of the laws of the development of the Christian interior life, of the rules of discernment and of the dynamics of the relationship between the spiritual director and the seminarian, drawing upon the classics of the Western and Eastern tradition and also dedicating an adequate attention to modern and contemporary authors.
 
    
 
   —A love for the liturgy and an understanding of its role in spiritual and ecclesial formation.
 
    
 
   —The assiduous and meditative reading of the encyclicals, the documents of the Holy See and of the local church regarding the priesthood and priestly vocation.[1045]
 
    
 
                 The directives emphasize the importance of significant pastoral experience for those who work in the seminary.  They then assert the importance of pedagogical preparation, noting that “common sense” is not enough in evaluating the behavior of students.  “A good knowledge of the human sciences is necessary in order to go beyond appearances and the superficial level of motivations and behavior, and to help the seminarian to know himself in depth, to accept himself with serenity and to correct himself and to mature, starting from real, not illusory, roots from the ‘heart’ of his person.”[1046]  At the same time, knowledge of the human sciences needs to be viewed with “a constant reference to an overall and complete vision of man, which is offered to us by a sound theological anthropology,” as well as with reference to the wisdom of philosophy and pronouncements of the Magisterium.[1047]
 
                 In addressing the specific preparation of the seminary spiritual director, the directives state: “No means should be spared to give him the possibility of attending an institute or at least an intensive course of spirituality.  The preparation of the spiritual director . . . has its foundation in serious studies and in an extensive practice of directing, which, to give good results, should be continuous and prolonged in time.”[1048]  The nature of spiritual direction is briefly described.  It is different from psychotherapy, a “means and stimulus” for the journey of faith, which helps the seminarian to see the plan of God for his life.[1049]  The document encourages the spiritual director not to give in to the temptation sometimes felt to rely on various other spiritual activities or supports to provide for what is given in spiritual direction.  Finally, the directives emphasize the importance of continuing education for all seminary formators.
 
                 In his book on spiritual direction and discernment Maurizio Costa devoted an entire section to the discussion of the unique nature of spiritual direction in the seminary, for it takes place “within a specific and particular pedagogical and formative institution” and “reflects an essentially communal reality.”[1050]  Elsewhere, he wrote that an effective seminary spiritual director, in addition to having a desire for communion with Christ, whom he approaches through study, prayer, and contemplation, needs to also assimilate the pedagogy of Christ in relation to his apostles and disciples.[1051]  He needs to experience a “mature existential affirmation” not only personally, but from the other members of the formation team, with whom he works, respecting his own specific role and the complementary role of the others.  He promotes a single program of formation for students.[1052]
 
                 In light of Laplace’s comment that many priests would like to have a book or manual for spiritual direction and his conclusion that this is not to be, it is understandable that the only advice given by the Church documents and the articles and books by experts in the field is of a general nature.  To summarize what has been said so far: formation of seminary spiritual directors begins with the choice of the best men available for this task.  They should be educated in sound doctrine, spiritual theology, pedagogy, and the human sciences.  They need to understand the spiritual life and principles of discernment, the relationship of liturgy to the spiritual life, the process of human development, human relations, and leadership principles.  They need to have significant pastoral experience as well as mature experience of the spiritual life.  They should be men of communion, mature and emotionally stable, prudent and wise, with a strong ecclesial sense and the capacity to collaborate with others.  Most importantly, they need to possess this particular charism.  A program of formation will need to provide for both theoretical and practical training, following a particular school of thought that can address the above formational requirements.[1053] 
 
                 In addition to the above basic criteria for the formation of seminary spiritual directors, since one objective of the seminary spiritual director is to form seminarians in priestly love, he should also complete courses or personally research the following topics: human sexuality, the theology of celibacy, the cardinal and theological virtues, the internalization of values, asceticism, conscience formation, the development of human friendships, and formation of the will.  Finally, he should also undergo individual supervision with an experienced director in order to learn how to develop an individualized program of formation in priestly celibacy for each seminarian.
 
    
 
   5.2.3              Examples of current training programs for spiritual directors
 
    
 
                 An adequate review of various training programs would be too large and comprehensive a task for the purpose of this thesis.  However, even a brief review of programs suggests that standards vary greatly.  Renovaré is an ecumenical Christian organization that attempts to document various resources for spiritual formation internationally.[1054]  They provide an extensive list that includes many training programs employing Catholic perspectives.
 
                 The first example I would like to highlight from the United States is Creighton University, a Jesuit university that has a good reputation for various programs of training in spiritual direction, including a 36-credit hour M.A. in spirituality with a possible track in spiritual direction, an 18-credit hour Graduate Certificate Program in spiritual direction, and a program of ongoing priestly formation that includes a seminar for seminary spiritual directors.  An outline of courses for the M.A. in spirituality with the track in spiritual direction follows indicates that the emphasis of this training program is largely academic.[1055]  The required areas of study include courses in history of spirituality, prayer, peace and justice/social concerns, discernment of spirits, and a choice between a course in Scripture, liturgy, or doctrine as related to spirituality.  While there is a possibility of taking other academic courses, it would be possible to receive the Masters degree without studying issues of spiritual development, social science insights into spiritual direction, Christian anthropology, or pedagogy.  In addition, there is no indication of practical training, only the experience of the extended retreat and an integrative paper.  Finally, the program description does not suggest an integrated model of spiritual direction, i.e., a school of thought underlying the goals, objectives, and process of spiritual direction.
 
                 Creighton University’s 18-credit hour graduate certificate program places a greater emphasis on practical training.  It does identify an emphasis on the Ignatian School of spirituality.  At the same time, it does not provide for doctrinal and pedagogical elements, and only offers one course from the human sciences.[1056]
 
    
 
                 Finally, a description of the seminar for spiritual directors, a program of the Institute of Priestly Formation at Creighton University is quite practical in its approach and has the quality of a continuing education program, which is helpful in addressing certain topics, but would lack the substance of a solid training program for a seminary spiritual director.[1057]
 
                 Another program in the United States that could serve as a model is at Loyola University in Baltimore, which offers a Masters of Arts in Spiritual and Pastoral Care.  This program at first seems to offer a more integrated program of studies, providing classes from both fields of spirituality and psychology, including a course in theological anthropology and various courses in counseling.  While this program offers a broader approach that may help a spiritual director to respond to the various needs of seminarians, it seems to be more of a training program in pastoral counseling per se and does not seem to offer a synthetic training program in spiritual direction itself.[1058]
 
                 Shifting to an entirely different learning environment, I would like to describe the newly developed program in spiritual counseling at the Teresianum.  This program began in 2000 entitled “Pastoral Counseling” and had the goal of training spiritual directors or spiritual accompanists.[1059]  Today it has two levels of training: for the spiritual accompanist and for the spiritual counselor.  It serves as a program for training formators of the spiritual life and offers a more solid theological base for training, including courses in doctrine, spiritual theology, and the social sciences.  There is also a strong emphasis on practical training and supervision.  The approach includes a synthetic approach that is primarily Carmelite, though there is also some attention given to Ignatian spirituality.  However, it does not seem to address spiritual direction for seminarians, providing only one course on counseling for the consecrated life.  In addition there are no courses that address the issue of celibate chastity.  It should be noted that many of the courses in psychology are taken only by those who wish to pursue the track in spiritual counseling (versus spiritual accompaniment).[1060]
 
                 In summary, having explored the documents of many training programs in both the United States and Rome in addition to those listed here, I believe it would be easy to assert that a more adequate program specific for training spiritual directors of seminarians could be developed.  There are many large obstacles to the development of a new program: including planning for a diverse audience, obtaining personnel, and gathering sufficient finances.  However, my task is simply to provide a vision, especially after having considered the various magisterial documents and the many components that should underlie a training program for spiritual directors of seminarians.
 
    
 
   5.2.4              A proposed model training program for seminary spiritual directors
 
    
 
                 A model training program for seminary spiritual directors would need to address the integral formation of the seminarian, according to principles of sound doctrine, spiritual theology, pedagogy, and the human sciences.  I would recommend that the program have the following elements:
 
   Course Requirements
 
                 Spiritual Theology
 
                 -Theological anthropology
 
                 -Biblical spirituality
 
                 -Liturgical spirituality
 
                 -Theology of prayer
 
                 -Asceticism and virtue development
 
                 -History of spiritual theology
 
                 -Discernment of spirits
 
                 -Theology of the priesthood
 
                 -Priestly celibacy and human sexuality
 
                 -Course in a school of spirituality
 
                 -Synthetic Course
 
    
 
                 Practical Theology
 
                 -Introduction to spiritual direction
 
                 -Ethics of spiritual direction
 
                 -Spiritual direction within a school of spirituality
 
                 -Retreat ministry
 
                 -Spiritual formation of the seminarian
 
                 -Spiritual direction of the seminarian
 
                 -Spiritual formation in priestly celibacy
 
                 -Conscience formation
 
                 -Synthetic Course
 
    
 
                 Psychology
 
                 -Human development
 
                 -Introduction to counseling skills
 
                 -Advanced counseling skills
 
                 -Group theory and practice
 
                 
 
                 Pedagogy
 
                 -Education of the individual (one-on-one techniques/theory)
 
                 -Pedagogy and spiritual formation
 
                 -The seminary context – education within a formation               community
 
    
 
   Other Requirements
 
    
 
                 Spiritual direction practica: 
 
                 – 100 hours of spiritual direction with four seminarians
 
                 Spiritual direction supervision:
 
                  – 50 hours of individual supervision
 
                 Retreat practica: 
 
                 – 2 weeks of conducting retreats with seminarians (supervised)
 
                 Integrative seminar and paper – 50 pages
 
                 
 
    
 
    
 
   5.2.5              Promoting the model of Spiritual Father to form seminarians in priestly love
 
    
 
                 In order to form spiritual directors of seminaries, especially in relation to their work of helping candidates mature in priestly love, a model of spiritual director that takes into account the ideas in section 6.2 is essential.  Throughout this thesis I have discussed the various approaches to spiritual direction, especially in chapter four, where I addressed the nature of direction in the seminary and various contemporary approaches, including some attempt to return to the more classic model of the Spiritual Father.  I will conclude this present chapter by commenting on the merits of using this model for seminary formation.
 
                 To begin, it is important to note four major limitations of the model, since they point to how a spiritual director is not a father.  First, a spiritual director is chosen.   Infants, even when adopted, do not choose their parents.   Being chosen by another requires a considerable amount of humility for both parties, since the relationship may not work out or either party may realize that their expectations of the relationship are incompatible.  A spiritual director who realizes he is not the right choice or that a particular seminarian is not able to give himself truly to the relationship may have the unfortunate task of informing someone he cannot continue to work with him.  Second, a spiritual director does not bestow life directly on the other.  This is always the work of the Holy Spirit.  Third, the seminary spiritual director always represents both the seminarian and the institution, i.e., the seminary and the Church.[1061]  In this sense, he plays a dual role, which has the potential to strain the relationship.  Finally, a spiritual director’s role in a seminarian’s life is temporary.  Unlike a father, who is always a father, even after a son leaves home, the seminary spiritual director has this relationship only for a limited time.
 
                 On the other hand, many aspects of seminary spiritual direction seem to fit the model of a Spiritual Father.  First, seminary spiritual directors are priests and share this particular identity with seminarians.   As priests, they already have the role of being Spiritual Fathers in the Church.  As formators, they educate as fathers do, providing appropriate guidance and correction when necessary and participating in the lives of seminarians in a personal, affectionate way.  As fathers, they remind seminarians that they are part of a family.  In spiritual direction they listen to the various experiences of prayer, help seminarians discern, and direct them towards a life of virtue; however, they do all of this with the attentiveness of a father, not a professional.
 
                 An excellent model of the Spiritual Father is St. Joseph, who realized the special relationship between Jesus and his Father but offered his humble service in care of the child entrusted to him.  He certainly recognized that Christ was not born of him and the role of the Spirit in guiding his son.  He respected the freedom of Jesus.  Finally, Jesus left his family when he began his mission.
 
                 This last point is important to consider.  As mentioned above, the seminary spiritual director has a temporary role, so that being a Spiritual Father to a seminarian differs from the classic image of this relationship.  One of his tasks is to help send the seminarian on mission.  This includes encouraging him to continue to seek a relationship with other spiritual directors and to continue to grow in his spiritual life, always seeking an even closer relationship with his true Father in heaven.
 
   


 
   
 
  



CONCLUSION
 
    
 
                 In attempting to summarize the insights gained from this discussion on the positive application of the recent magisterial documents on priestly celibacy, I cannot help but wonder what Paul VI was thinking as he penned the words of Sacerdotalis Caelibatus, challenging the Church to “persevere in the study of this vision” of priestly celibacy.[1062]  To a world largely convinced of the futility of this priestly promise, the Holy Father upheld such hope.  The reason for his optimism seems clearer now, for in the review of the magisterial teachings, the positive and particular nature of priestly celibacy in the Catholic Church takes on greater prominence.  He had written of the need “to go deeply into the inner recesses and wealthy of its reality,”[1063] which is why I began this thesis by referring to priestly celibacy as “a treasure cache still unexplored in many ways.”[1064]  Perhaps the image of uncovering a treasure would provide a fitting metaphor for these concluding statements.
 
                 The goal of this thesis was to describe the process of spiritual formation in celibacy for seminarians in the development of those particular virtues and qualities that nurture celibate love, drawing primarily upon a vision of celibacy inspired by recent magisterial teachings.  Given an understanding of celibacy as a gift that empowers priests to love others in a particular, holy manner, I wrote about the positive process of forming seminarians in priestly love.  I asserted that spiritual direction in the seminary needs to be modeled on the relationship between a seminarian and a Spiritual Father, who helps him obtain the goal of priestly love and posited that this would exemplify an adequate response to the expectations for spiritual formation in celibacy indicated by the recent magisterial teachings.              
 
                 I believe that one of the more beneficial exercises of this thesis has been the articulation of the human and spiritual qualities of the priest.  The discussion on the human qualities in chapter two has provided solid criteria for evaluating the human maturity and potential of candidates and seminarians, suggesting particular areas that would be important to discuss in the course of human formation in the seminary.  However, the exploration of the spiritual qualities of the priestly candidate has resulted in a discussion on some rich nuances in the theology of priestly celibacy that stand out as treasures for me, especially regarding the issues of having an undivided love for God, the ecclesiological significance of celibacy, and the use of the term “priestly love.”  All of these qualities underlie a positive vision of celibacy and point to rich potential for spiritual formation in this virtue.
 
                 Different vocations are founded on the desire for an “undivided love for God,” but this thesis has considered the particular meaning of this phrase for the priest.  His undivided love is intricately linked to his sacramental identity and ministry.  As a husband and wife discover in the sacrament of matrimony an unequivocal path for their holiness, so a priest finds in his promise of celibacy a road to sanctity meant for him.  His total commitment of self is not to one person or to particular projects or even to ministry itself, but to the Church.  
 
                 The discussion on the ecclesiological significance of celibacy also uncovered a nugget of wisdom for me.  The concept of the unitive and procreative aspects of the conjugal act is standard material for many courses in moral theology; and the importance of understanding the conjugal act in order to full appreciate celibacy is also an important topic for considering the sexuality of the priest.  However, exploring the dual notions of the unitive and procreative aspects of celibacy has led to a more profound awareness of the particular charism underlying priestly celibacy.  Bringing the two principles together, i.e., recognizing the implicit bond between being a spouse of the Church and the father of spiritual children somehow strengthens and gives greater depth to this commitment.
 
                 Finally, regarding the theology of priestly celibacy, the phrase “priestly love” has uncovered a more profound theology of love and opened many positive areas for further exploration.  The expression “pastoral charity” has a somewhat impersonal connotation in the English language, more suggestive of a form of love extended to neighbors and not to one’s spouse and children.  While the various magisterial documents often employ the words “pastoral charity” in relation to priestly celibacy[1065] and its meaning is essential to a theology of priestly celibacy, somehow the notion of “priestly love” conveys a greater connection to spousal and parental affection.  The word “love” is more easily connected to the conjugal act than “charity” would be.  In addition, “priestly love” connotes a particular kind of love.  This helps to address the incorrect assumption that a priest is somehow “incomplete” due to his vow of celibate chastity.  
 
                 The second area where treasure was “discovered” in this thesis is in the personalized, individualized approach to formation in priestly celibacy recommended by A Guide to Formation in Priestly Celibacy.  This is a difficult document to locate.  The Vatican website only has the Italian version.  Origins only produced the first two chapters of the text. Most libraries do not carry the document in a single volume, though it can be found in a compendium of documents regarding priestly formation, published by the National Conference of Catholic Bishops.  When I did a review of literature, I found very little referencing this document.  Why not?  As mentioned in chapter one, John Paul II considered this to be an essential document for seminary formation.  The basic premises regarding an individualized approach to sex education were later used by the Pontifical Council for the Family in the document, The Truth and Meaning of Human Sexuality: Guidelines for Education within the Family.  While it may be difficult to speculate accurately on the reasons for the scarce attention shown this document, it is clear that this is an important text for formators to “rediscover.”  A Guide to Formation in Priestly Celibacy covers a number of topics essential to a program of formation that need to receive greater attention, e.g., the development of virtues, the practice of asceticism, and that formation for celibacy is primarily a formation in how a priest should love.
 
                 Finally, this thesis has begun to uncover the rich potential for spiritual direction in the seminary by considering in some detail the specific nature of this role, not only in regard to formation in priestly celibacy, but also in relation to spiritual formation and as an integral piece of the seminary formation program.  I was able to propose a particular model for a program of training seminary spiritual directors in a manner that would serve the integral formation of the person and address the specific tasks of spiritual formation in the seminary.  In addition, the model of Spiritual Father, appropriately conceived, seems to provide for what is envisioned for spiritual formation in A Guide to Formation in Priestly Celibacy and Pastores Dabo Vobis.  The general approach to spiritual direction has to be adapted in many ways to fit the seminary context, and the spiritual director needs to invest himself in developing a harmonious relationship with the external forum and helping to create a spirit of communion in the seminary.
 
                 This thesis has also identified some areas that still need attention.  The Directives Concerning the Preparation of Seminary Educators clearly indicate that there are few integral programs for preparing seminary formators.  Educating professors in various fields of philosophy and theology is well within the realm of possibility, but specific programs for seminary spiritual directors are often limited to short courses.  In addition, the model for spiritual direction taught in many standard programs does not usually fit the needs of seminary formation.  To find a trained supervisor who espouses a seminary model of spiritual direction would be difficult.
 
                 In addition to the need to train spiritual directors in a model that fits the spiritual formation program of a seminary and provides for appropriate supervision, a second possible implication of this study is the need to include in each priestly celibacy curriculum a list and explanation of the various human and spiritual qualities of the priestly candidate.  The celibacy curriculum should emphasize the importance of an individualized program of formation in celibacy and encourage seminarians to discuss the various aspects of celibacy with their spiritual directors, i.e., sexuality, theology of celibacy, virtues, internalization of values, asceticism, conscience formation, priestly friendships, and formation of the will.
 
                 This thesis also suggests several areas for further study.  In the course of writing this thesis, I have often reflected on the question of the vow of chastity for consecrated religious.  Its meaning does not flow from a sacrament, but their call to have an “undivided love for God” is just as integral.  This would be an excellent area for continued study, exploring the magisterial documents on the religious vow of chastity and perhaps looking at the theology of consecrated chastity contained in the various Rules and Constitutions of different Orders.  Understanding the particular nature of “undivided love for God” for one’s vocation is essential for the expression of any vow or promise of celibacy.  The gospel passage on the “pearl of great price” is quite fitting, for one sells everything for a particular treasure.[1066]  
 
                 Second, it would be helpful to implement a formation curriculum based on the ideas generated by this thesis with the goal of conducting an outcomes assessment after a period of several years.  It should be fairly easy to provide pretest and posttest instruments to measure any changes in the perspectives and behaviors of seminarians.  One could also do a qualitative research project in which interviews are conducted with several seminarians who have undergone the new curriculum.
 
                 Third, it would be important to research more thoroughly the contemporary models of spiritual direction in order to determine whether these can be used as they are in the seminary or adapted in some way, or whether a new model needs to be developed.  It may be helpful first to explore thoroughly the theories underlying each model.  Eventually, one could do an outcomes assessment that includes a contrast of the use of various models.
 
                 Fourth, further reflection on the model of the Spiritual Father is in order.  From a purely anecdotal perspective, I have heard several different presentations that employ this language, but the understanding of spiritual fatherhood is inconsistent.  This is why I referenced the comments of Laurent Touze in chapter three on the importance of considering the various possible meanings that can be applied to the Scripture texts inviting men and women to an “undivided love” for God.  Touze had noted the varied ways in which spousal imagery is used in the Church today, applying it to a number of contexts and perhaps weakening its meaning.  Applying this imagery to the priest is in reference to his sacramental character.[1067]  In a similar way, one would need to emphasize the spiritual fatherhood of the priest as holding a secondary position to the fatherhood of God, perhaps best modeled by St. Joseph, as suggested by John Paul II.[1068]
 
                 Finally, further effort needs to be given to the development of formation programs that encourage the integral efforts of internal and external forum formation personnel.  The magisterial documents have set forth the principles, but they still need to be taken up in greater earnest.  Maurizio Costa’s comments in chapters four and six point to the importance of moving past any tendencies towards jealousy among formators.  He correctly recognizes the need to have distinct roles among internal and external forum personnel but also that there not be a separation between the two.  In a sense, everyone in formation needs to have the humble of attitude of St. Joseph, who loved his son as only a father could and at the same time knew he was not his son’s true Father.
 
                 The spiritual formation of priestly love is, essentially, the regeneration of a Spiritual Father, whose priestly love begets a spiritual son.  However, as in any human generative process, life only comes forth through the action of the Holy Spirit.  In the case of seminary formation, the spiritual director—as one of many caring for a particular candidate—has the privilege of loving as a father would, if only for a few years.  He constantly points to the true Father and rejoices upon witnessing the action of the Spirit in the seminarian’s life.  
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