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Review of Priestly Celibacy Today by Joseph McCarroll

			

			This year, Cardinal James Hickey of Washington DC sent a new book to each of his
			priests and seminarians, including a retired priest working in Knock!

			

			At a meeting in New York this year, marking among other things the contribution of Monsignor George Kelly to the
			Church in America, Archbishop George Pell of Melbourne, Australia gave a paper and when he came to discuss the
			meaning of priestly celibacy he referred to the same book. The book is by an lrishman, Fr Thomas McGovern, a priest
			of Opus Dei and a regular contributor to the reliably Catholic
			magazine, the Homiletic and Pastoral Review.

			

			At a time when public discourse on the priesthood are dominated by a tenor and a perspective that are alien and
			hostile to Catholic priesthood and celibacy, we find it hard to feel and see why the Church asks priests to be
			celibate. Fr Tom has done us a surprising service in writing this book, enabling us to re-enter into the whole
			viewpoint and value-system that underlie and give sense to the Church's vision of the priesthood and why She asks
			our priests to be celibate.

			

			Surprising because once we do re-enter the Church's way of understanding priesthood and celibacy, we realise that
			the present time is seeing not only a growth in the numbers of vocations in most of the Church, but also a new
			growth and enrichment in the understanding of priesthood and celibacy especially in the teaching of Pope John Paul
			II.

			

			As a married person living apart from my wife, celibate in fidelity to her and to our marriage, in the midst of
			a decadent culture that ridicules such a way of life as meaningless and unfulfilling if not emotionally harmful,
			the fidelity of priests to their vocation is important as witness and encouragement to me. I came to this book,
			thus, with several interests - to understand how the Church understands priestly celibacy, and to beach-comb any
			practical hints from the Church's wisdom on how to live this form of chastity. On both counts this book lavishly
			rewards a thorough reading.


			

			The Introduction gives a nuanced and tough diagnosis of the diseases in the contemporary culture that, when we
			are suffering from them, make us feel celibate priesthood as problematic. The first chapter leads us through the
			history of the Church's regulations on celibacy, drawing especially on the recent studies by Cochini. Cholij and
			Stickler to argue that behind, before and underpinning the regulations is a tradition of priestly celibacy reaching
			back to Christ Himself.

			

			For me, however, it is the second, third and fourth chapters that are the most valuable. assembling as they do,
			the foundations of priestly celibacy in scripture, the teaching of the Church and theology. These chapters are
			a treasure trove that everyone concerned with the crisis in the Church today will want to have at their fingertips,
			in particular, Fr McGovern has drawn generously on an astonishing new resource that the Holy Spirit has given the
			Church in our time, the long series of catecheses on human sexuality, ethics, marriage and celibacy in the form
			of meditations on Scripture during his Wednesday General Audiences by Pope John Paul II starting in 1979.

			I remember when they were coming out wondering why nobody seemed to be as excited about it as
			I was. In these talks, the Pope finds a rich and it seemed to me new vision of the human person, male and female,
			created in the image and likeness of God, and finding fulfilment in the sincere interpersonal gift of self. He
			drew from these meditations a new understanding of marriage and of priestly celibacy as different vocations to
			love. lt is one of the great achievements of Fr McGovern in this book to present this beautiful analysis by the
			Pope of the meaning of priestly celibacy as a vocation of love that fulfils the human person at the deepest level.

			

			The fifth and sixth chapters deal with formation for celibacy and living celibacy as a way of love and holiness
			as a priest, but they are full of practical wisdom and Christian common sense for all Christians as we struggle
			to live chastely in today's sexually disordered culture.

			

			The seventh chapter considers a raft of the most frequently heard objections to priestly celibacy and shows the
			power of the analysis built up in the preceding sections of the book in giving substantial rather than merely glib
			answers to them. The eighth chapter presents some testimonies to celibacy, notably that of John Henry Newman.

			

			At a time when many in the Hierarchy and among priests and religious seem almost palpably crushed by scandals involving
			religious, and commentators hostile to the Church using these to write obituaries of Catholicism, Fr McGovern has
			kept his nerve. He has calmly gone back to the sources and shown us how the Church has been led through meditation
			on these sources to Her own characteristic understanding of the priest and of celibacy.

			The only way to be able to withstand the cultural onslaught is to know what we believe as Catholics
			and why we believe it. When we recover this vision we begin to see again what a beautiful and fulfilling vocation
			priestly celibacy is. That is the service Fr McGovern has done us.

			

			The same cultural decadence and unrelenting anti-Catholic propaganda that has clouded the Catholic vision of priesthood
			and celibacy, has also obscured the Catholic vision of marriage and fidelity, and of chastity generally. Because
			the Church's vision is coherent and deeply grounded in what we are as human beings, what Fr McGovern puts before
			us is startlingly relevant for married people, for those who are engaged to marry or hoping to marry and for those
			struggling to live chastely in our day to day living.

			

			Priestly Celibacy Today is a must for every priest who is interested
			in filling out his understanding of his vocation and for re-appropriating in a fuller way the meaning and purpose
			of it in terms of the richest vision of the human person currently available. Our priests have never been more
			under more subtle and interior pressure than they are right now. They need our support in every personal and practical
			and spiritual way. One practical way we might consider helping those we know ourselves might be to emulate Cardinal
			Hickey and give them a copy of Fr McGovern's book. He has another book on the same subject, Priests
			and Priesthood, coming out later this year, which I look forward to reviewing.


			This review first appeared in the 18 June 1999 issue of The Irish Family.


			


						

			



			Book Review by Monsignor George A. KelIy For the Fellowship of
			Catholic Scholars Quarterly

			

			Fr. Thomas McGovern, an Irish theologian and Opus Dei priest, joins a growing list of scholars emerging since Vatican II to argue the apostolic origins of
			the celibate priesthood, and, as well, the appropriateness of the single state for vicars of Christ and their public
			witness to God's ongoing presence among men. Roman Cholij (1988), Christian Cochini (1990), and Alfons Stickler
			(1995) precede him, but all four reinforce the Church's judgement that celibacy is the preferred state for a priest
			because of his spousal relationship with Mother Church.

			The priest is not a simple functionary of a religious group. Mother Church places herself entirely
			in a priest's hands, consecrating him to be her Preacher of the Word, Alter Christus in Eucharistic worship, and the Good Shepherd of her people on their pilgrimage to God. It is preferable
			that he, like Christ, be celibate, so the Church decrees.

			Catechized Catholics realize that celibacy ("unmarriedness") is a matter of Church
			law, which varies with the times and the climes. Greek and Russian Orthodox (and many Eastern Catholic) priests marry before ordination.
			The Church accepts married Anglo-Catholic priests, even if it re-ordains them. And, if a recent Roman circular
			means what it says, the Pope is prepared now to permit married deacons, whose wives die, to remarry.

			Why not, therefore, considering the shortage of clergy, a married priesthood now? Especially,
			too, since, as modern pundits argue, celibacy creates an unwelcome monarchic caste isolated from the human experiences
			of the people they govern.

			This Dublin University chaplain unfolds his learned and persuasive case for celibacy in eight
			chapters: An introductory summary of the contemporary challenges, the historical background of the discipline,
			its scriptural roots, the theology of celibacy itself what social scientists say, the training necessary for the
			celibate life in our day and as a way to holiness, responses to current objections, and examples of personal witness
			to the discipline (e.g. Cardinal Newman, Mother Teresa, etc.).

			Each chapter has as many as ten subheadings, providing the reader a page or two at a time to
			grasp, in language readily understood, a complicated point. The style, an Irish gift, rnakes the book easy to read.

			The book's "witness" section is somewhat endearing, especially it's recall of the lost
			Christians of Nagasaki. During the 1600s, Francis Xavier Christians numbering 200,000, were martyred for their
			faith, and a remnant left behind survived for two centuries without priests.

			In the 1860s, when Japan was reopened to the West, and missionaries of many denominations sought
			their conversion, that fragment, eventually numbering perhaps 50,000, recognized the faith of their fathers in
			Catholic priests - celibates all.

			Priestly Celibacy Today is an important book. It lays out the reasons
			why celibacy with chastity are, and should remain, constituent elements of the Catholic priesthood. Equally appreciated,
			is its defence of the priesthood itself without which the Church would not be Catholic, as John Paul II insists.

			The fight over celibacy, however, as the controversy is engendered by the notion of women priests,
			is a side-bar to the main casus belli: the priesthood of Christ,
			the Redeemer, his sacrifice on the Cross, and Resurrection, the Mass as Sacrifice, and the priest as the ordained
			icon of that saving event.

			It should not surprise anyone in a media-wise post-Christian world, that the assault on Catholicity
			is rather oblique, not on the creed, but on the two sacraments which govern the public well-being of God's people.
			Matrimony redefined by counter-magisterium to connote togetherness
			more than motherhood; Orders, in the alien view, creating vicars of the people engaged in humanitarian service,
			more than vicars of Christ for purposes of worship and sanctification.

			In one case we have gone from "responsible parenthood" to contraception to 1.8 family
			size to quasi-infanticide. We are working on priests without cassocks to priests without chastity to few priests
			at all. Sic transit gloria sacerdotii et ecclesiae.

			Fr McGovern makes the case that priestly celibacy is a Christ-like charism which eminently belongs
			to those who stand at the altar in his place. The "law of celibacy" for the priest may not be divinely
			ordained, any more than the valid marriage of Catholics before a priest is.

			But, both laws represent a judgement by successors of Peter and the Apostles, exercising the
			power of the Keys, that celibacy for the priest, and marriage before him, appropriately underpin the holiness of
			those in the "little" or "big" Church who commit themselves for life to the care of Christ's
			faithful.

			The Dean of one of the country's most prestigious Episcopal churches once directed me in all
			seriousness, if thoughtlessly: "Don't let the Vatican give up on priestly
			celibacy". Fr McGovern's book argues in a scholarly way for that cause with the
			very reasons the Anglo-Catholic Dean drew from his personal experience.

			Why does a publisher of a paperback rarely stamp its price on the cover?


						



			Book Review by Fr Brendan Purcell

			In the present cultural climate, where sex outside marriage is pervasive in the media, literature,
			cinema, videos, and the internet, its hard to avoid the impression that anyone who abstains from sexual activity
			is emotionally stunted, if not a total freak. This could lead to a priest coming to see his celibacy as an unreasonable
			burden. Priestly Celibacy Today, by opening up a refreshing
			and convincing defence of celibacy, gives a scriptural, theological and spiritual understanding of this gift of
			the Spirit to the Church.


			lt also offers the priest, in the light of the Paschal Mystery, a very practical and encouraging
			programme for living a committed celibate life. Cardinal Hickey of Washington was so taken with this book that
			he sent a free copy to every priest in his diocese. The book brings out the interdependence of the priestly vocation
			and the vocation of marriage, in that faithfulness to one is a powerful and encouraging sign for faithfulness to
			the other.

			McGovern develops Pope John Paul II's striking teaching that only a person who grasps the greatness
			of the Christian vocation to marriage, with its tremendous potential and requirement of self-giving. will truly
			be able to appreciate the full implication of priestly celibacy as a service to others. It might look as if the
			recent closure of seminaries in Ireland suggests the need for a married priesthood. Yet the world-wide figures
			indicate a 75% increase in the number of seminarians in the past 20 years (p.l88).

			Even in the US, which went through one of the most serious downturns in vocations, the number
			of seminarians in dioceses like Arlington, Denver, Lincoln, Omaha and Peoria, has risen significantly in the last
			10 years. Fr. McGovern's study indicates how our own attitudes towards celibacy can be renewed. As one priest of
			over 50 years remarked, Priestly Celibacy Today 'is one of the most strengthening and consoling spiritual works l have read for many a
			long day'.

			Fr Brendan Purcell lectures in philosophy in UCD.

			This review first appeared in the June 1999 issue of Link-Up.

			Link-Up

			Edited by:The Communications Office

			Archbishop's House

			Drumcondra

			Dublin 9


						



			"Easy-to-read book on celibacy: Patrick McCarthy commends
			Thomas McGovern's comprehensive overview"

			Earlier this year, the former government minister, Mr Justin Keating, excited quite a controversy
			with his remark: 'I would not allow celibates near disadvantaged institutionalised
			children, not because they are all bad, but because the risk is too high'.

			(The Irish Catholic, 22 July, 1999) The Irish
			Council for Civil Liberties, called on Mr Keating to withdraw the remark and apologise. Mr Donnacha O'Connell.
			Director of the ICCL, made the comment: 'If, in any other context, one were
			to castigate a class of people because of the actions of a few in that class, it would be called hate speech'.

			Comments such as those made by Mr Keating also suggest a need exists for a better understanding
			of the charism of priestly celibacy today. Priestly Celibacy Today
			is a worthy response to this need.

			Since the close of the Second Vatican Council, much scholarly research has taken place on the
			historical, scriptural and theological foundations of priestly celibacy by people such as Christian Cochini, Alfons
			Stickler and others.

			At the level of official Church teaching, the last 30 years has also been very fruitful, in particular,
			with the 1967 encyclical letter of Pope Paul VI, Sacerdotalis caelibatus, and the teaching of Pope John Paul II. Fr McGovern's book is an excellent synthesis of all of these
			developments.

			The introduction presents critical factors - in particular the subjectivisation and relativisation
			of the concept of truth -which have reduced the terms in which many moral issues are debated in our times. Understanding
			of priestly celibacy, the author affirms, is one area harmed by those reduced terms.

			In this regard, the author follows the analysis of modem moral debate associated in particular
			with the name of Alasdair Maclntyre. The purpose of his book is to make a contribution in a process of recovery
			(p. 28) of a broader understanding of priestly celibacy.

			The author sets about his aim on a number of fronts. The author first of aIl presents the most
			up-to-date historical scholarship on priestly celibacy, which has shown that an unwritten legal custom of continence
			for married men, who were ordained, and celibacy for single men being ordained preceded any written church legislation
			and goes back to earliest times.

			The author next examines the scriptural foundations and theology of celibacy before treating
			of the contribution of Pope John Paul II to the understanding of priestly celibacy, which is located within the
			context of his wider development of the theology of the human person. The author also includes chapters on formation
			for priestly celibacy; celibacy and holiness; objections to celibacy and various witnesses and testimonies to celibacy.

			The various chapters of this work are helpfully broken down into specific parts, which makes
			the book easy to read and the various arguments clear. Sources are clearly but unobtrusively given and the author
			provides a valuable bibliographv and Index.

			President George Bush once said he believed what hindered his bid for re-election as president
			was that he had difficulty articulating what he called the "vision thing". Much credit is due to the
			Fr McGovern for his well-researched, comprehensive and clear presentation of the Church's vision of priestly celibacy.

			

			This review first appeared in the October 1999 issue of Intercom (Dublin)

			


						

			

Why Priests are Single by Michael Keating

			Father Thomas McGovern, an Opus Dei priest from Ireland, begins this excellent volume by noting
			that writing a book on celibacy could be regarded as a foolhardy undertaking.


			The wider culture, after all, has little room for chastity and thinks celibacy positively perverse,
			while within the Church itself there has been a lot of talk about the 'burden of celibacy' and repeated calls to
			allow for a married clergy in the Latin rite.


			Given this, to come forward and energetically defend celibacy, which is what Father McGovern
			ably does, might seem out of step with the times. But Father McGovern is surely right in thinking otherwise, and
			in seeing signs of a recovery of the ideal of celibacy.

			This timely book is much more than a defense of celibacy. It goes beyond points of controversy
			deeply into the heart of the Church's long tradition of celibate priesthood.

			Central to Father McGovern's presentation is the contention that there is a direct and profound
			congruence between the charism of celibacy and the exercise of priestly ministry. This congruence is founded in
			the theology of priesthood and in a Christian anthropo1ogy that have been progressively maintained and elucidated
			through two thousand years, and have been recently and beautifully expressed by Pope John Paul II.

			It has become common to speak of priestly celibacy as nothing more than a disciplinary law, first
			mentioned in the fourth century, and only definitively imposed upon the Western Church at the Second Lateran Council
			in 1139. As such, so this line of reasoning goes, priestly celibacy, not being of ancient origin and concerned
			primarily with pastoral matters, might be relaxed at any time.

			The Eastern Churches are often called as witnesses to what would seem to be the true ancient
			practice of having both a married and a celibate clergy, in the light of which the Western insistence on celibacy
			seems unnecessary at best, and rigorist and unhealthy at worst.

			Especially in light of changing pastoral realities, including a shortage of priests, it is high
			time for the Latin Church to do away with an outmoded practice that places unreasonable burdens on its clergy -
			so the argument goes.

			In dealing with these questions Father McGovern wants to show that the Church has always recognized
			the inner congruence between celibacy and priesthood. To do so he notes that a crucia1 distinction often goes unnoticed.
			True, a married clergy existed in both East and West in patristic and into medieval times, but it was expected
			of a married priest that once he was ordained, he would practice sexual abstinence and live with his wife as with
			a sister - an arrangement to which she had also to agree!

			This practice of abstinence, or continence as it was often called, was held by the patristic
			Church to have come directly from the apostles themselves. It was confirmed at the Council of Elvira in 303, which
			proclairned that sexual abstinence was necessury for aIl clergy whether married or celibate, and that those who
			had neglected this rule were to be excluded from the clerical state.

			Clement of Jerusalem, Augustine, Jerome, the Council of Carthage (390) all witnessed to the same
			understanding. Only at the Council of Trullo in 691 did the East allow married príests to "use"
			their marriages, a ruling that was rejected by the Westem Church as out of keeping with apostolic and traditional
			teaching.

			Even so, the Eastern Churches reserved the office of bishop to those who practiced perfect conitinence,
			and demanded temporary abstinence (eventually a three-day period) as preparation for priestly service at the altar.
			The East also maintained the tradition that a clergyman once ordained could not marry, a stipulation which originally
			had to do with the inability of a priest to consummate such a marriage.

			In the West married clergy gradually died out as a celibate clergy came to the fore. But the
			practice of perfect sexual abstinence was expected of both, however much this ideal was decayed in certain times
			and places.

			The Second Lateran Council thus confirmed the long tradition of priestly abstinence from sex,
			and imposed celibacy as the best and most fitting way to secure it, a ruling upheld and expanded by the Council
			of Trent in the l6th century, and kept in the Latin Church down to our own day.

			Father McGovern contends that it is the Western Church in this case that has preserved most faithfully
			the ancient practice of the Church. But more importantly still he explains why: that there is an intimate inner
			affinity between celibacy and priestly service.

			This affinity has been at the heart of John PauI II's theology of priesthood. Far from being
			a mere negation of marriage or sexuality, priestly celibacy according to John Paul is itself an expression of spousal
			love.

			"In virtue of his configuration to Christ, the Head and Shepherd, the priest
			stands in a spousal relationship with regard to the community" (Pastores Dabo Vobis).

			Father McGovern joins to this as the fundamental theological reason for priestly
			celibacy.

			"The priest's total self-giving to the Church finds its justification in
			the fact that she is the Body and the Bride of Christ. Following Christ, the Church as Bride is the only woman
			the priest can be wedded to, the only Body over which he can have nuptia1 ríghts (105-6). He exercises a
			kind of spiritual paternity over his flock".

			Celibacy is thus not just an external constraint imposed on priestly ministry, nor is it a merely
			human institution established by law. It is rather a sign and a means by which this fundamental conformity of the
			priest to Chríst is expressed.

			Father McGovern, refreshingly, sees celibacy not as a burden but as a gift. The priest who lives
			for Christ and from Christ, while not immune from difficulty, will find great joy in his vocation, and will have
			no insurmountable difficulties in living out his celibacy.

			
				Seminarian Michael Keating writes from St. Paul, Minnesota.

			

			This review first appeared in the 22 April 1999 issue of National Catholic
			Register.

			 


			
			
PRIESTLY CELIBACY TODAY by Fr. Kenneth Baker

			The present-day attacks on priestly celibacy are not new in the long history of the Church. Today
			we often hear impassioned calls for "optional celibacy", that is, the Church should retain the discipline
			of celibacy as a noble ideal, but at the same time should allow some men to marry and have families.


			Some of the reasons adduced in support of a married clergy are: celibacy is not required by revelation,
			full development as a human person requires sexual fulfillment in marriage, the shortage of priests. The assumption
			behind the last reason is that, allowing priests to marry would solve the problem of not having enough priests
			to staff all the parishes.


			It has also been claimed that married priests could understand the problems of married people
			better than celibate priests and so would be better able to counsel them.

			These are just a few of the questions treated by Fr. Thomas McGovem in his excellent book on
			priestly celibacy. By "celibacy" he means the practice of perfect continence for one's whole life on
			the part of priests and bishops in the Catholic Church. This has been a requirement for ordination to the priesthood
			in the Latin Church since about the 12th century.

			The author begins his book with an overview of the present situation and problems. Then he presents
			a history of celibacy in the Latin Church which is followed by the scriptural foundations and the theology of the
			celibacy. Next come chapters on Christian anthropology, formation for celibacy in seminaries, celibacy as a way
			to holiness, objections to celibacy and individual witnesses to the high value of celibacy, such as Cardinal Newman
			and Mother Teresa of Calcutta.

			In his presentation of the theology the author relies heavily on the writings and talks of Pope
			John Paul II: there is emphasis on the "spousal" meaning of the body and identification with Christ as
			the Spouse or Bridegroom of the Church.

			Since the priest acts in persona Christi in
			the sacraments, the argument is that he should be as much like Christ, who was celibate, as possible. So the main
			arguments offered by Fr. McGovern are theological rather than practical, that is, the obvious advantage that the
			unmarried priest is more available to the people than is the married priest.

			The historical presentation is very important, for there the author shows, relying on the studies
			of Roman Cholij, Christian Cochini and Cardinal Alfons Stickler, that continence on the part of priests and bishops
			can be traced back to the Apostles, that is, those who received ordination in the Church, if they were married,
			had to cease having marital relations with their wives: if they violated that, as some did, they were then deposed
			and removed from office.

			The first written codification of the requirement of celibacy can be traced back to the Council
			of Elvira (Spain) about 305. But the authors mentioned above offer evidence that the unwritten custom of continent
			priests and bishops can be traced back to the Apostles.

			This makes for very interesting reading and seems to imply that continence for married men and
			celibacy for single men can be traced back to Jesus himself. So the real innovation was the ruling of the Council
			of Trullo in 691 which allowed married priests to use their marital rights and have children.

			The conclusion of this is that the Latin requirement of celibacy is more ancient than the Eastern
			custom of ordaining married men. And the fact that only celibates can be bishops in the Eastern Church indicates
			a preference going back to the Apostles.

			The chapters of this book are logically broken up into smaller sections which are easy to read.
			It is not difficult to follow the train of thought. Statements are well documented, but the text is not overburdened
			with too much scholarly apparatus.

			The book is highly recommended for bishops, priests, seminarians, and especially for priests
			who are spiritual directors of seminarians.

			
				Kenneth Baker, S.J.

			

			This review first appeared in the July 1999 issue of Homiletic &
			Pastoral Review.


						

			



			"A comprehensive defence of celibacy": Review by Fr
			Tom Norris

			The atmosphere today is thick with the dust of the great celibacy debate. Unfortunately, that
			debate is often more conspicuous for its fire than for its light. Sometimes the facts of Church history and the
			truth of things seem to matter but little to some of the debaters.


			Who has not heard ad nauseam the claim that
			the celibacy of priests is merely a matter of Church law, without any apostolic traditions or Gospel foundations,
			and imposed on the priestly ministry only in this millennium?

			Or the claim that in the first millennium there were married bishops, priests and deacons, so
			that ordination did not affect their conjugal life if already married, nor prevent them from marrying if not yet
			married? ln the debate these claims are in control of the public square in spite of the fact that in each case
			the opposite happens to be the truth!

			In Priestly Celibacy Today one finds an up-to-speed
			engagement with all these questions and much more besides. Since priests have a need to a deeper personal conviction
			about the value of the gift of celibacy, this book provides the background on the place of celibacy in the history
			and the tradition of the Church (chapter 1).

			Interestingly, following the splendid historical research already provided by Cochini, Stickler
			and others, Fr McGovern shows that from the most ancient times those ordained were not allowed to marry subsequently,
			while those already married had to live as brother and sister upon the reception of Holy Orders.

			What are the foundations for celibacy? They cannot be only practical, psychological or economic/sociological
			ones. Chapters 2 and 3 show how they must be scriptural, theological, and spiritual, "since it is an essentially supernatural charism". (28).

			The author draws in this context on the highly original reflection of Pope John Paul II whose
			teaching on celibacy "invariably considers it in relation to the vocation
			to marriage. For him they are correlative states in life, one illustrative of the commitment involved in the other,
			both reflective of the one vocation to holiness". (29).

			Implied in both vocations is a fresh understanding of the human person, an anthropology whose
			roots are to be found in the Council and which highlights the "nuptial
			quality of the body". (Pope John Paul II).

			To live a life of celibate consecration to God and to his People presupposes an appropriate formation.
			Chapter 5 outlines the thinking of the Church on the matter. The priestly life faithfully lived is a special way
			to that holiness without which no one shall see God (Heb 12:14).

			Chapter 6 deals very concretely with the helps, the challenges and the dífficulties along
			that way, while the next chapter responds to present-day objections to the dispensation of a celibate priesthood.

			I found this a delightful book to read. Well researched and informative, it is a stimulating
			treatment of its chosen subject. And while it engages courageously the half-truths of widespread assumptions, it
			does so with a candour and delicacy that combine to create an atmosphere of serenity and an injection of hope for
			priests. This is an insightful meditation that offers nourishment to priests who have chosen celibacy.

			
				Fr Tom Norris lectures at St Patricks College, Maynooth.

			

			This review first appeared in the 15 April 1999 issue of Irish Catholic.


			Section Contents Copyright ©;Fr Thomas McGovern


			This version: 17th January 2003
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			Preface and Contents to Priestly Celibacy Today

			by Fr Thomas McGovern

			


			

			To write a book about celibacy at the present time could be regarded as a foolhardy enterprise. Over recent years
			the impression has been created by the media that this is a discipline of the Catholic Church more honoured in
			the breach than in the observance. In addition, there seems to be a widespread expectation that optional celibacy,
			despite what John Paul II may say, is inevitable and, indeed, long overdue.

			However, current discourse on this topic suggests that there is a confused understanding of the
			historical development of this charism in the Church, which inevitably leads to erroneous judgements and conclusions.
			There are also, it would appear, large gaps in the scriptural and theological appreciation of celibacy which result
			in a reductionist approach to it, causing people to see it primarily from a human and sociological perspective.

			What I am attempting in this book is to try to present again the wisdom of the Church and the
			memory of a tradition about a particular aspect of the Catholic priesthood. Recovering this tradition is important
			if priests are going to have a sense of conviction about their commitment, and be able to offer reasons for the
			hope that they have for the future. They also need a sense of discrimination to recognise the shallowness and ideologica1
			bias which characterise much of contemporary comment about celibacy. Indeed, Pope John Paul II refers to 'a systematic propaganda which is hostile to celibacy' and 'which finds support and complicity in some of the mass media'.
			[1]

			A theological and historica1 study of celibacy explains many basic ideas about this discipline.
			Still, this is never a substitute for the witness of celibacy as lived by priests who have been faithful to their
			calling, both in times when they were revered for doing so, and at other times, as now, when perhaps they feel
			they are regarded as freaks. The lives of such priests are the best advertisement for celibacy, and it is their
			example, more than anything else, which will continue to inspire young men to respond to the Master's invitation.

			

			In 1992 I gave a seminar for diocesan priests to commemorate the twenty-fifth anniversary of Paul VI's encyclical
			Sacerdotalis caelibatus on priestly celibacy (1967).
			In the intervening years much has happened, and a lot has been written or said on this topic, both in the documents
			of the Magisterium and in public discourse. As a contribution to the ongoing debate, I have developed my original
			seminar paper to look in more detail at the historical, scriptural and theological basis for celibacy, as well
			as dealing with its ascetical consequences. In Pastores
			dabo vobis, which contains the most recent statement
			of the Magisterium on priestly celibacy, there is an appeal that this charism be 'presented
			and explained in the fullness of its biblical, theological and spiritual richness'. [2] This volume is an effort to respond, even if only in an outline
			way, to this concern.

			In doing so, it will become clear that I draw heavily on John Paul II's teaching on celibacy
			as he has developed it over the twenty years of his pontificate. His clarity, theological penetration, and supernatural
			optimism when he speaks about this topic should be an inspiration for every priest.

			As a result of researching and writing this book three fundamental ideas have crystallised in
			my mind. In the first place, to study priestly celibacy is, to paraphrase Newman, to be deep in history. And, without
			an awareness of the historical tradition related to celibacy, it is impossible to appreciate or understand it fully.

			Secondly, it is not feasible to penetrate the meaning of this charism, or to justify it, without
			a deep appreciation of the virtue of chastity. Here, I am referring to a chastity, not in the diminished or anaemìc
			sense in which it is perceíved by a sensate culture, but to one which has all the vigour and freshness of
			a Christian virtue.

			Finally, and at first sight paradoxically, only the person who grasps the greatness of the Christian
			vocation to marriage will be able fully to appreciate the call to priestly celibacy. The interdependence of these
			three ideas will be a recurring theme of the chapters ahead.

			This volume is not meant to be an academic treatise about celibacy. It has a different objective.
			Its purpose is to draw attention to some basic considerations related to the charism of celibacy which are frequently
			absent from current discourse about it, and thus enable people come to a more balanced judgement regarding this
			gift of the Spirit. It is also my hope that a fuller presentation of the supernatural richness of this commitment
			will help to reinforce in priests their conviction and pride in the gift that is theirs. If it achieves this aim,
			I will feel that this effort has been well worthwhile.

			

			I would like to express my gratitude to Fr Brendan Purcell for his encouragement to complete this study. In addition
			he read through the entire text and made many helpful suggestions. My thanks also go to Fr Jimmy Gavigan, Fr Pat
			Gorevan, Fr Gerry Healy, and Fr Tom OToole for reading through the typescript and eliminating a number of obscurities
			in the text. Fr Gerry Hanratty read three of the chapters and helped me at many points to articulate more clearly
			what I was trying to say. They dont necessarily agree with everything I have written, so any deficiencies that
			appear in the final form of this book are ultimately my responsibility.
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			Introduction (part 1) to Celibacy for Today

			by Fr Thomas McGovern


			

			Priestly celibacy has been a topic of active discussion for a number of years. In the past it
			rarely drew attention to itself because it was accepted as a normal part of the lifestyle of the priest. However,
			for different reasons it has become a subject of keen media interest, not least because of some recent high profile
			failures in commitment to this discipline.

			Several questions are being asked about celibacy at the present time. It is suggested that it
			creates a barrier between priest and people, especially married people with whose difficulties, we are told, he
			can have little empathy. Some contend that celibacy leads to emotional and psychological isolation. Others see
			it as a repression of natural feelings and inclinations, with a stunting of the normal growth of personality.

			It is frequently affirmed that celibacy is a burden for most priests, a cause of loneliness and
			lack of fulfilment. Indeed one newspaper editorial quoted with approval 'research' which suggested that 'a mere two percent who pledge celibacy achieve it'.[1] In any case, it is asserted, since celibacy is not a precept
			of divine law but rather a matter of ecclesiastical discipline, it can be changed at any time.

			

			Many consider it the main cause of the significant drop in candidates for the priesthood, and thus a barrier to
			attracting the right kind of young men into seminaries. For all these reasons it is affirmed that the Church should
			make celibacy an optional requirement for ordination, because otherwise it will have to face serious manpower difficulties
			in the future. As a backdrop to this scenario the shadow of John Paul II is seen to be cast over the present impasse
			because of his strongly traditionalist brand of Catholicism and his refusal to accommodate law to 'reality'.

			From another perspective it is affirmed that, with the development of the theology of marriage
			since Vatican II, it is no longer tenable to consider priesthood as a higher calling, and that there is, therefore,
			a need to demythologise the traditional concept of ministry to bring it into line with the requirements of modern
			society.

			For some, the Catholic priesthood, as at present constituted, is seen as a privileged position
			characterised by the exercise of 'power' without responsibility. It is also claimed that, precisely through the
			insistence of the Church on a celibate priesthood, this 'power' is perpetuated for the domination of the rest of
			the Christian faithful.

			Some of these objections at first sight may seem to have a certain validity and consequently
			they need to be confronted. But there are others which betray a patent ideological bias. It is clear too that underlying
			many of the arguments against what is sometimes referred to as compulsory celibacy, there is an understanding of
			priesthood which differs in varying degrees from the traditional concept of ministry which developed in the first
			millennium and a half of the Church's life, and as articulated by the Council of Trent and Vatican II.

			It is also evident that current perceptions of the priesthood have not been uninfluenced by different
			philosophical and theological attitudes which have surfaced over the past thirty years. Consequently we need to
			review what has been happening in the Church over this period in order to try to identify the causes of what many
			would consider to be a crisis in the priesthood today.

			This is essential if we are to begin to understand why in one generation the status of the priesthood
			has been devalued in the minds of people, as reflected in the dramatic fall off in vocations, and why celibacy,
			which was previously an object of reverence, is frequently now a cause of misunderstanding, if not of downright
			hostility. Even five years ago it would have been inconceivable that a serious newspaper would carry the headline,
			'Is Celibacy a Perversion?', [2] as was recently
			the case.

			


			

			CHURCH TEACHING ON CELIBACY

			

			Let us first of all briefly define what the Church teaches at present about celibacy, as background to our analysis
			of the influences which have brought about change in the perception of priesthood. Vatican II affirmed the tradition
			of celibacy in the Western Church.[3] Based on
			this teaching, Paul VI developed a rich theology of celibacy in his 1967 encyclical, Sacerdotalis
			caelibatus.[4] Although
			this document did not receive an enthusiastic reception in some quarters, four years later his teaching was reaffirmed
			by the 1971 Synod of Bishops:

			
				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 character
				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 a safeguard of the freedom
				wherewith the priest gives himself to Christ and it becomes an 'easy yoke'. [5]

			

			

			The same position was adopted in the 1983 revised Code of Canon Law:

			
				Clerics are obliged to observe perfect and perpetual continence for the sake
				of the Kingdom of heaven, and are therefore bound to celibacy. Celibacy is a special gift of God by which sacred
				ministers can more easily remain close to Christ with an undivided heart, and can dedicate themselves more freely
				to the service of God and their neighbour. [6]

			

			

			In the build-up to the 1990 Synod of Bishops, and subsequendy, there was a lot of pressure to introduce optional
			celibacy. The mind of the Church on priestly celibacy today was stated very clearly in the synodal document on
			priestly formation, Pastores dabo vobis, published on
			25 March I992. As if anticipating the current speculation and unrest, John Paul II affirmed that 'The Synod does not wish to leave any doubts in the mind of anyone regarding the Church's
			firm will to maintain the law that demands perpetual and freely chosen celibacy for present and future candidates
			for priestly ordination in the Latin rite.' [7] This, in outline, is the status of celibacy in Church teaching at present.

			


			

			THEOLOGICAL lNFLUENCES ON PRIESTHOOD

			

			Vatican II devoted two of its sixteen documents to the topic of priests; one related to the formation of future
			priests, [8] the other was the decree on the ministry
			and life of priests. [9] These are theologically
			rich and well developed statements of the mind of the Church on the Catholic priesthood, and, with good reason,
			they gave rise to considerable hopes for a renewal of the spiritual life and the pastoral effectiveness of the
			clergy.

			

			However, considering what has happened in the interim, I think it is true to say that many of these hopes were
			not realised. On the contrary, the priesthood has suffered serious setbacks during the past few decades. This is
			reflected particularly in two areas. In the years since the Council priests have abandoned their vocation by tens
			of thousands. [10]

			In the past quarter century there has been a veritable haemorrhage from the ranks of the priesthood
			which perhaps has no precedent in the history of the Church except for the early decades of the Reformation. Indeed
			the present Holy Father has referred to this exodus as one of the big set-backs to the great hopes for renewal
			aroused by the Counci1. [11] It was largely a universal
			phenomenon, affectíng both secular and religious priests, but one which was most marked in the developed
			countries of Western Europe and North America. A second negative aspect is the significant decline in the number
			of vocations to the priesthood in the post-Vatican II years, at least in the more affluent West.

			Concurrently with these developments there was a serious questioning of the very identity of
			the Catholic priesthood. Was this loss of certainty and conifidence about the essence of the priesthood one of
			the main reasons why so many abandoned their vocation? Did it undermine the traditional Catholic perception of
			the priesthood to such an extent that considerably fewer young men were now able, or prepared, to see it as a vocation
			worthy of a life-long commitment? There is no doubt that the debate about priestly identity did undermine commitment,
			with the subsequent departures from the ranks of the clergy and the increasing reluctance of young men to see the
			priesthood as a viable option.

			Cardinal Ratzinger analysed this phenomenon in depth in his opening address to the 1990 Synod
			of Bishops on the Formation of Priests, [12] and
			returned to it again in a paper delivered to mark the thirtieth anniversary of the proclamation of Vatican II's
			Presbyterorum ordinis in I995. [13] The Council, he tells us, set out to produce a decree on the ministry
			and life of priests conscious that at that time the traditional idea of the Catholic priesthood, in some quarters
			of the Church, was losing its validity. In ecumenical circles the seeds of a crisis were already evident in the
			concept of the Catholic priesthood, a crisis, he says, that after the Council would flare up with devastating effects
			on priestly life and vocations.

			


			

			NEW INTERPRETATIONS OF PRIESTHOOD

			

			Undoubtedly these consequences were to some extent provoked by reasons which had nothing to do with the Church.
			However, in Ratzinger's opinion, these extra-ecclesial reasons would not have been nearly so influential if the
			theological foundations for the priestly ministry had not been discredited among many priests and young people.
			The Prefect of the Congregation for the Doctrine of the Faith affirms that 'in
			the new cultural situation which has evolved since the Council, the old arguments of the sixteenth-century Reformation,
			together with more recent findings of modern biblical exegesis - which moreover were nourished by the presuppositions
			of the Reformation - acquired a certain plausibility, and Catholic theology was unable to respond to them adequately.' [14]

			Other factors were also involved. On the one hand there was a change in the perception of the
			meaning of life, when the sense of the sacred gave way to new criteria of functionality. On the other hand theological
			ideas borrowed from Protestantism gave rise to a reinterpretation of the New Testament concept of priesthood, despoiling
			it of its unique sacral dimension, and breaking the continuity between the sacred offices of the Old Covenant and
			the ministries of the nascent Church. [15]

			

			The Lutheran model of priestly ministry was making ground at the expense of the identity of the Catholic priesthood
			as defined by Trent. While initially these opposing views of priesthood were reflected primarily in theological
			literature, with time the trickle-down process caused the same ambivalence about priestly identity to be reflected
			not only in the lives of priests themselves but also in the public perception of it.

			This change of perception of the essential nature of the priesthood is reflected in different
			streams of contemporary theology. It questions the idea of the priest as a man apart, as somehow different from
			the rest of men, and who as a consequence acts independently of the Christian community. There is pressure to demythologise
			the priest, to have it recognised that lay people can do many of the priest's functions just as well as he does.
			Obviously if the identity of the priest can be reduced to that of a functionary, it follows that his celibacy is
			no longer a significant consideration. In addition, the current resurgence of neo-Arian Chrístology and
			the advocacy of optional celibacy would seem to go hand in hand.

			These different ways of understanding the nature of priesthood were naturally paralleled by a
			change in the understanding of the priest's role. Traditional Catholicism saw the priestly ministry as oriented
			to the sacrifice of the Mass, and the administration of the sacraments. The functional perception of priesthood
			placed more emphasis on the preaching of the Word. Ratzinger says that Vatican II did not tackle these doctrinal
			problems specifically, problems which were just beginning to emerge.

			This is not surprising in view of the fact that Vatican II was an explicitly pastoral council.
			Presbyterorum ordinis, taking Trent as a point of departure,
			did however provide a comprehensive statement of the Church's vision of priesthood for modern times, achieving
			a profound synthesis of the prophetic, sanctifying, and pastoral aspects of the priestly ministry. The 1971 and
			1990 Synods of bishops expanded on this conciliar teaching.

			

			CELIBACY AFTER VATICAN II

			

			As we have seen, Vatican II teaching on celibacy was developed a few years later in Paul VI's encyclical on the
			same topic. Despite the encyclical, there was considerable pressure from different sources to lift the requirement
			of obligatory celibacy for ordination to the priesthood. This was paralleled by a massive exodus from the ranks
			of the clergy. Indeed, many of those who left claimed that the issue of celibacy was the main cause of their departure.

			In the wake of the encyclical the celibacy crisis was so exacerbated by the statements and actions
			of a number of Dutch priests that Paul VI felt compelled to issue a personal statement about it in 1970. Recent
			public declarations in Holland, the Pope said, had 'profoundly afflicted' him, because of the 'grave attitude of disobedience' to the law of the Latin Church which they implied.[16] Paul VI was concerned not only because of the negative effects these statements would have on the Church
			in Holland as a whole, but in particular because of the scandal they would cause for young men preparing for the
			priesthood. These declarations, he said, created a great deal of uncertainty. What he found particularly unconvincing
			in the arguments of the Dutch priests was the diminution in the authentic concept of the Catholic priesthood which
			they implied.

			In some quarters it had been expected that the 1971 Synod would modify the Church's stance, and
			in the lead-up to it a campaign for a married clergy had been conducted, as one commentator describes it, 'with
			an almost prophetic fervour'. [17] A report of
			the International Theological Commission, published before the Synod, suggesting that celibacy should be optional,
			had perhaps fuelled these expectations. Whilst maintaining that celibacy is the better way, the Commission affirmed:
			'The hierarchy responsible for a proclamation of
			the gospel that is permanent, efficacious, and universal, as a word of truth and a sacramental instrument of grace,
			may choose for the exercise of the apostolic ministry both persons who have been called to, and already live, the
			charism of virginity, and those who, after an experience of many years in marriage, have achieved human and professional
			maturity, domestic balance and above all apostolic worth in the sense indicated in the pastoral epistles'. [18]

			The Synod refused to be pressurised and affirmed categorically that 'the law of priestly celibacy existing in the Latin Church is to be kept in its entirety'. [19] But the pressures to make celibacy
			an optional requirement for the priesthood have continued unabated.

			


			

			CHANGING MORAL PERSPECTIVES

			

			Up to the early seventies in Ireland vocations were still flowing into the seminaries. They reached a peak in the
			sixties but they started to decrease gradually. In the last five years there has been a rapid decline, and 1996
			saw the lowest intake this century.


			One has to ask: What is it that has brought about such a significant change? Why are vocations
			now reduced to a trickle by comparison with the steady stream of a generation ago? Why is it that the priesthood
			no longer seems to be regarded as an attractive, challenging life-style? Is it the so-called 'compulsory' celibacy
			which puts off young men aspiring to the priesthood, or are there deeper, structural reasons at work?


			The last thirty years since Vatican II have been times of great change in the Church. This has
			given rise not only to a different perception of the faith but also to a diminished commitment to it, resulting
			in a dramatic fall-off in practice, especially in urban areas.


			The findings of surveys of young people's attitudes to religion indicate a rejection of core
			elements of the faith. Significant aspects of Christian mora1 teaching have failed to be presented effectively
			to increasing numbers of the younger generations. This credibility gap, if one might so define it, relates particularly
			to sexual mores. [20] The reality of this change in attitude is substantiated by the rapid growth in the levels of illegitimacy
			and abortion over the past twenty-five years. [21]


			Because of the way chastity is trivialised in the media it is no longer highly regarded as a
			virtue. Thus for many people the idea of living the traditional demands of purity in thought and action is considered
			as scrupulosity or fastidiousness. Consequently promiscuity, or what is frequently referred to as recreational
			sex, is increasingly becoming 'normal' behaviour among teenagers. [22] Among married people changes in moral outlook are also reflected by the fact that a high proportion of
			couples are now using some form of artificial contraception. [23] In a society where such attitudes are becoming more pervasive it is inevitable that difficulties arise
			for understanding the very idea of celibacy, not to mention a personal commitment to it.


						



			INTELLECTUAL AND CULTURAL INFLUENCES

			

			We might ask what were the causes of this change of attitude to the faith, to priesthood and to chastity? What
			were the non-theological reasons which affected the perception of priesthood in the past thirty years? Like most
			other countries of the West, a number of different influences have impacted on the Irish social and cultural environment.
			These influences have operated in different ways but perhaps especially through the mass media, educational philosophy
			and legislation. Many of them have been positive, producing a greater openness to ideas, a deeper appreciation
			of other cultures, and more awareness of the needs of third world countries and of Ireland's contribution as a
			member of the internationa1 community.


			Other influences of a less positive nature have also been at work. While one can attempt to identify
			them individually, because of the social dynamics of a culture, many will be seen to be not only interrelated,
			but also at times interacting with each other. Modern society and culture are multidimensional, and while common
			trends do emerge, different areas have shifting nuances of their own.


			Still, I think it will be a useful exercise to try to distinguish some of the trends which underlie
			existing cultural attitudes. It will at least provide a perspective against which to evaluate the current outlook
			on priesthood and the vocation to celibacy, and, hopefully, it will help priests themselves understand why things
			have changed so much in the last thirty years or so.

			

			

			FREEDOM AND TRUTH

			

			The quest for personal freedom is one of the more defining characteristics of comtemporary culture. It is generally
			regarded as a superior good to which other competing values should be subordinate, especially those which would
			seem to restrict freedom. Hence anything which is considered a taboo, or a relic of archaic prohibitions or fears,
			is seen as a fetter on human freedom and self-expression. Consequently the concept of a personal, permanent commitment
			to anything is increasingly regarded as an imposition, if not impossible of attainment.


			The general cultural environment encourages people to feel free to determine their own moral
			code and not to accommodate themselves to any system which they consider imposed from outsíde.[24] This concept of freedom, the absence of any permanent or stable
			commitments, sees no obligation to maintain any bonding with the past, and thus precludes the possibility of providing
			any personal inheritance for those who come afterwards.


			However, the increased affirmation of freedom does not seem to lead to a greater degree of happiness
			and self-fulfilment. Indeed there is much evidence to suggest that the opposite is the case when we consider the
			rapid increase in crime, vandalism, drug addiction, family breakdown and sexual exploitation. This is because such
			a vision of freedom is selective and one-sided, and frequently at the expense of truth.


			Psychoanalysts and behaviourists have divorced guilt from personal responsibility, the correlative
			of freedom, and declared that sin is the result of various forms of conditioning - hereditary, social, cultural
			etc. There is a radical loss of the sense of sin. [25]
			Man thus becomes less and less aware that he is in need of redemption, but his sense of alienation does not go
			away. On the contrary, it becomes more oppressive. And so, paradoxically, while sacramental confession has almost
			disappeared as a sacred ritual from the lives of many, psychiatry and other forms of secular counselling have become
			a growth industry.

			


			

			RELATIVISM

			

			The eighteenth-century Enlightenment had promised to get rid of what it saw as myth and taboo (especially the Faith),
			and to replace it with a humanistic ethic and a rational social equilibrium. It aimed at a contractual code of
			ethics based on consensus rather than conviction, expressly rejecting the notion of absolute truths, particularly
			in the area of morality. Ethical choices, according to this system, were personal ones rather than rational ones,
			and religious belief was regarded as a type of personal experience which should not overflow the bounds of personal
			conscience.


			Thus it said that education should be value-free, untrammelled by religious influence. What such
			an attitude failed to recognise is that there is no such thing as a value-free educational policy; it is an illusion
			to think otherwise. The vacuum will always be filled by the ideology of the educationa1 philosohers who determine
			the syllabus in the absence of a particular school ethos. An educational philosophy which emphasises values clarification
			and training for 'safe sex' sows the seeds for a subjectivist morality independent of objective moral criteria.
			The bitter fruits of this exercise have been reaped with disturbing consequences in the educational systems of
			other jurisdictions.


			In Ireland, somewhat belatedly, we have embarked on our own Enlightenment project over the past
			three decades without, it would seem, learning very much from the negative experiences of other countries. We have
			reproduced the consequences of this philosophy with a rapidity which has surprised our European neighbours. The
			level of crime, drug-taking, suicide, sexual assault, and family disintegration has escalated at a rate that now
			seems to be out of control. Many projects in social engineering have been tried to solve these problems, but with
			little apparent success. What is striking is the failure of public authority to invoke the idea of personl moral
			responsibility as the fundamental antidote to the breakdown of traditional values. It is perhaps part of the current
			malaise that there is a reluctance to talk about morals or the teaching of morals in public discourse. [26]


			In public life there seems to be a fear of asserting the truth, of pointing out that a particular
			position - legal, political, or moral - is in opposition to it. This is perhaps indicative of how deeply moral
			relativism pervades cotemporary culture, and of how much our own attitudes are influenced by it. If all truths
			are relative - the basic assumption of a pluralist philosophy - then nobody is prepared to articulate the idea
			of absolute ethical values, either out of lack of conviction or for fear of being ridiculed by the media. [27]


			It is not surprising that in such a cultural context celibacy as a life-style would seem marginal
			and esoteric, not to mention the idea of considering such an option for oneself.
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			SCIENTISM AND UTILITARIANISM

			In a world where the natural sciences provide the dominant paradigm of knowledge, and where sentiment
			and feelings have replaced philosophy and revelation as the key to reality, there is deep scepticism about establishing
			an adequate foundation for a coherent moral system. [28] From this perspective there is a restriction of the range of reason to facts verifiable by the methods
			of the natural sciences, and thus real knowledge is reduced to truths of the facts of such sciences.

			Truth has also tended to become more subjective. It is what 'I' feel about things that makes
			them valid, rather than the correspondence of the mind with objective reality. Given these presuppositions it is
			not difficult to see how the utilitarian ethic takes precedence. In such a system, pleasure is equated with goodness
			and happiness, pain with evil, leading to a hedonistic morality. If goodness is the satisfaction of desires, then
			we don't have to look any further to justify sexual permissiveness. [29]

			Utilitarianism is a philosophy of self-interest and thus contradicts the specifically Christian
			teaching that mans true good consists not in self-interest but in self-giving and service to others. Consequentialism and proportionalism are present-day forms of utilitarianism.
			They do not allow one to say that any actions are intrinsically bad, but only better or worse than others. This
			is an attitude which clashes head on with the idea of Christian happiness achieved by the total gift of self, especially
			in marriage or the betrothed love of celibacy.[30]


			

			

			INDIVIDUALISM AND DEMOCRATISATION

			

			The term 'individualism' encapsulates much of what is happening in contemporary culture. It is characteristic of
			some of the attitudes outlined above, but it is also evident in the creation of an apparent conflict between the
			índividual and different forms of authority. One of the consequences of individualism is the loss of the
			notion of the common good, and of commitment to human solidarity. [31]

			

			This attitude has had profoundly negative effects on the structure of the family. The bonding and coherence of
			the family has become diluted, showing signs of fragility as an institution as the traditional social and spiritua1
			supports are undermined. The family, John Paul II tells us, is threatened today 'not
			only by external factors, such as social mobility and the new characteristics of work organisation, but first and
			foremost by an individualistic culture without solid ethical moorings, which misrepresents the very meaning of
			conjugal love and, challenging the connatural need for stability, undermines the family unit's capacity for lasting
			communion and peace'.[32] Since
			the family is the basic unit of stability in the social structure, and the context in whích moral values,
			as well as traditional and cultural norms, are primarily transmitted to successive generations, any disintegration
			in this area is bound to have a negative effect on the living of the faith and its transmission. This has, of course,
			knock-on effects for vocations to the priesthood, since the Christian family is the irreplaceable locus for the nurturing of such vocations.

			Because the media judge and present the Church primarily in terms of political categories, it
			is not surprising that many people would tend to view Church authority from this perspective. A logical development
			of this attitude is that the validity of particular teachings should somehow be determined by democratic sanction.
			One can detect echoes of this perspective in areas such as contraception, divorce, and, more recently, in relation
			to celibacy.

			However, the Church is not a club where rules can be changed in accordance with the preference
			of members. The Pope is not a manager who should respond to the doctrinal or moral preferences of the faithful.
			He is the keeper of the Scriptures and of a Tradition which are not his, but which are guaranteed to bring man
			to redemption and salvation as no other human wisdom is capable of doing. The Vicar of Christ is not a facilitator
			or the president of a club, but the Successor of Peter to whom has been guaranteed the special light and assistance
			of the Holy Spirit to lead us into all truth (cf. Jn 14:26; 16:13).

			Individualism and democratisation have, nevertheless, produced a trend in the opposite direction
			- people searching more seriously for mystery and a sense of the sacred. This is because the spirit of man needs
			to feed on something more substantial than senitiment and ideology. There is an increasing flow of intellectual
			converts to Catholicism in USA, England, and other countries, impelled by the search for an authoritative teaching
			voice which will answer to the deepest needs of the human soul, a voice which people are increasingly recognising
			to be that of John Paul II.

			


			

			PRIVATISING MORALITY

			

			Pluralism, as understood politically today, is the presumption to legislate for freedom in different areas, but
			for a freedom emancipated from its foundations in morality and truth. It is an approach which supposes there is
			no grounding for absolute values outside oneself, that values are subjective and therefore private, and that all
			that can be achieved is to legislate on the basis of a democratic consensus which is always changeable. Indeed
			the logic of this presumption is that values should remain private to preserve democracy.

			Those eloquent words in St John's Gospel, 'and you will
			know the truth, and the truth will make you free' (Jn 8:32) have, in the legal positivism
			of our times, been largely reversed. The Gospel instructs us that freedom results from our relationship with something
			outside of ourselves. Adapting our life-style, our ambitions, to objective truth is what gives us freedom. Yet
			the thrust of current social and political doctrine tries to reverse the relationship between freedom and truth,
			reducing it to a slogan without content.

			Legislative proposals in favour of contraception, divorce, homosexuality, and abortion are purveyed
			as exercises in pluralism, and consequently as an advancement of freedom. Nowhere, however, are there to be found
			any clear definitions of what the legislators mean by freedom or pluralism. This process has also the effect of
			convincing people that what is legal is morally acceptable.


			Yet authentic pluralism does not imply hiding our most profound differences. On the contrary
			it means accepting them within the bond of civility. Pluralism is not indifference with regard to the truth; it
			is a genuine respect for others and their convictions. [33]

			


						

RECOVERY

			

			It is clear then that there are influences at work in our society which are often ín direct competition
			with the precepts of the Gospel message and frequently hostile to them. This is the environment in which priests
			have to live, and in which they have to try to make their celibacy intelligible both to themselves and to others.


			However, they should not be discouraged by the social and cultural pressures which create difficulties
			for the proclamation of Christ. The truth of the Master's teaching is always attractive and challenging, and is
			ultimately the only vision of reality which will satisfy the deepest yearings of the human heart. If the priest
			is motivated by a deep faith in the power of grace, and if he has the courage to present the full implications
			of the Gospel for personal, family, and social life, he has no reason to doubt that the culture can be re-evangelised
			and recover its Christian roots again.

			Because of the shadow which has been cast on the charism of celibacy in recent years due to clerical
			scandals, and the efforts to undermine it in sections of the media, there is a need for priests to recover personal
			conviction about the value of this gift and its perennial validity. The purpose of this book is to try to make
			a contribution to this process of recovery.

			To do this we need to consider celibacy in its historical background. The constant commitment
			of the Church to remain faithful to a way of life, which was invariably a sign of contradiction, tells us much
			about the nature and the value of this charism. At all times it had to contend with human weakness and worldly
			opposition but, out of the conviction that it was being faithful to a norm of apostolic origin, the Church drew
			on the necessary supernatural resources and fortitude to renew the discipline of celibacy many times down through
			the centuries. The first chapter of our study examines the main elements in the ebb and flow of that history

			This background on the place of celibacy in tradition is followed by chapters on the scriptural
			foundations and the theology of this charism. As we have already noted, John Paul II, in Pastores dabo vobis, expressed a desire to see celibacy
			presented and explained more fully from a biblical, theological and spiritual perspective. [34] He is conscious that often it is badly explained, and has gone so far
			as to say that the widespread view that celibacy is imposed by law 'is the result of a misunderstanding, if not
			of downright bad faith'. [35]


			While one can adduce practical arguments for celibacy, since it is an essentially supernatural
			charism, the theological, scriptural and spiritual reasons for it, as the Holy Father suggests, are the only adequate
			basis for its justification. In recent discussion little attention has been paid to these aspects of celibacy.
			One of the objectives of this book is to try to restate these arguments and to suggest why they have a profound
			importance for any real understanding of this discipline.


			Nobody has done more than the present Holy Father to articulate the scriptural and theological
			foundations for celibacy. This he has developed in his weekly catechesis in Rome, in magisterial documents, and
			in his countless addresses to priests in every part of the world over the past twenty years. A particular characteristic
			of John Paul's teaching on celibacy is that he invariably considers it in relation to the vocation to marriage.
			For him they are correlative states in life, one illustrative of the commitment involved in the other, both reflective
			of the one vocation to holiness. He comes to this conclusion as a result of a deep and prolonged study of the data
			which Revelation offers to enable us construct a valid anthropology. In his weekly catechesis on "the nuptial meaning of the body", between 1979 and 1984,
			John Paul II developed a rich Christian anthropology based on Scripture and the reality of the Incarnation. As
			he graphically points out, consequent to the fact that the Word of God became flesh, "the body entered theology through the main door" . [36] Thus to formulate an adequate theology of celibacy, as well
			as that of marriage, it is necessary to consider the fundamental anthropological implications of these commitments.
			This I hope to do in Chapter 4.


			The Church, through the Pope's Apostolic Letter, Pastores dabo vobis, devoted its best efforts to charting a course for the effective formation of seminarians and priests.
			Education in celibacy is an important element in this programme, especially at present when the very raison dêtre of celibacy is being contested, not just in the secular
			media, but even among some sections of the clergy themselves. However, formation in celibacy also implies, and
			requires, a profound awareness of the theology of conjugal love in marriage as a vocation to holiness. Indeed John
			Paul II makes the striking claim that a mature decision for celibacy can only derive from a full awareness of the
			potential for self-giving which marriage offers. [37]
			The seminarian needs this deeper formation also if he is to make the Church's teaching on human sexuality credible
			in a culture which is increasingly influenced by a utilitarian and materialistic ethic. Chapter 5 will review some
			of the more important elements involved in this formation.


			Celibacy is a gift of the Holy Spirit, and thus an essentially supernatural charism. However,
			we bear this treasure in vessels of clay and, as we are forcefully reminded by St Paul, there is a constant battle
			between the desires of the flesh and the aspirations of the Spirit. To protect and nurture this gift requires a
			constant effort, an asceticism which is sustained by a daily incorporation into the paschal mystery of the death
			and resurrection of Christ. The pastoral experience of the Church over the centuries has given rise to a rich store
			of Christian wisdom about how to cultivate priestly celibacy as a means for deeper identification with Christ the
			Eternal High Priest, and how to offset the obstacles that can arise in this quest. In Chapter 6 we review how the
			challenge of celibacy can be approached in a positive sense, and see how it is a means to personal holiness and
			effective pastoral activity.


			As we have already seen, contemporary culture suggests a number of objections against the discipline
			of celibacy. In Chapter 7 I have tried to deal with the more common ones. At a time when celibacy has many critics,
			and is generally treated in a hostile way by the media, one could be forgiven for thinking that there is a lack
			of cogent testimony to the relevance and authenticity of this charism. That, however, is not the case. Support
			for celibacy comes from many different sources, and thus at the present time it is encouraging to read the testimonies
			of people who can affirm priests in the value of their commitment. The final chapter of the book gives a few examples
			of such testimonies.

			


			

			RENEWAL

			

			It is not surprising, given the way they have been bashed by the media in the past few years, that priests might
			feel ínsecure and uncertain about their identity and self-image. In addition, the prestige of the priesthood
			would seem to have lost some of its status in the eyes of people. As a consequence priests could be influenced
			to be more tentative in their pastoral outreach and more defensive in their preaching of the Gospel. They could
			be tempted to a lack of conviction about the validity of their vocation.


			In the present circumstances priests need to rediscover their sense of the dignity and greatness
			of their calling. They will do this, not so much by considering it from a human point of view, as by reflecting
			more deeply on the mystery of Jesus Christ and their insertion into that mystery. This is essential for the priest
			at any tirne, but it is a particularly appropriate enterprise in these years of preparation for the Jubilee 2000.
			[38]


			Through the sacrament of Order the priest is appropriated by Christ as his own. As a consequence
			he can do what he could never do on his own initiative - make present the sacrifice of Christ, confect the Eucharist,
			absolve from sin, impart the Holy Spirit. These are divine prerogatives which no man can acquire by his own effort
			or by delegation from any community. [39]


			At a time when there is much talk about freedom, the priest is the only man who can absolve people
			from the weight of their sins, and thus confer on them the greatest of all freedoms. Chesterton admitted that the
			ultimate reason he converted to Catholicism was because the Catholic Church was the only church that guaranteed
			him it would forgive him his sins. And it was in this that he saw the fundamental dignity of the Catholic priesthood. [40] Perhaps priests need to rediscover this truth for themselves.


			The priesthood is a demanding commitment but, if it is exercised in true fidelity to the priesthood
			of Christ, it is the most fulfilling of all professions or human advocations. It offers a deep intellectual and
			theological formation. It encourages priests to be familiar with the great inheritance of Christian culture and
			wisdom, and all that the human sciences can offer to win the heart of man for Christ. [41] The priesthood is Christ's greatest gift to humanity, but it is offered
			to relatively few. Only to them has Christ said: 'As the Father has sent
			me, even so I send you' (Jn 20:21) [42] They have every reason to be immensely proud of their calling. [43]


			Much has been written as part of the current debate about celibacy. One item struck me particularly,
			not least because it was penned by a convert who is the wife of a convert - a former Anglican minister. 'Priestly celibacy', she affirms, 'is a jewel in the Catholic Church, which has only been questioned since we became obsessed
			with sexual fulfilment, rather than the other fulfilment that the priesthood offers. We need look no further than
			Pope John Paul to see a fully rounded person whose intellectual gifts and physical accomplishments are combined
			with deep compassion and sympathy which celibacy has enabled him to use for the benefit of the whole human race'. [44] The following pages are an effort
			to suggest why she is right, why celibacy is a unique gift that enables priests to live a life of total personal
			fulfilment in the service of the Master.
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			CHAPTER 1: CELIBACY - A HISTORICAL PERSPECTIVE

			


	
















	
Part 1

			 

			In the current debate on celibacy, there is a considerable range of opinions about the origin
			and development of this charism in the Church. Some affirm that it became obligatory from the fourth century while,
			for others, the Second Lateran Council (1139) is the basic reference point. There is also disagreement as to its
			source, ranging from those who consider it to be of divine or apostolic origin, to the affirmation that it is merely
			a later expression of ecclesiastical discipline.

			It is well known that the practice of the Latin Church, which requires of its priests an irrevocable
			commitment to celibacy, differs from the discipline of the Eastern Church. There is a commonly held belief that
			in the Eastern Churches (apart from special cases) no law of celibacy exists. There is also a perception that the
			Eastern tradition is the more ancient, and that the Latin discipline was imposed at a comparatively late date.
			In discussion about revising the tradition of celibacy in the West the discipline of the Eastern Churches is frequently
			offered as a point of reference.

			Why is there a divergence in discipline between East and West, and how did this come about? How
			explain that the East insists rigidly on celibacy for bishops, but encourages a married clergy? Why in the East
			is it normal that there are married priests, but at the same time it was never permitted to a man to marry after
			he had been ordained?

			That such a variety of opinion, and indeed contradictory affirmations, are the consequence of
			an inaccurate knowledge of the historical facts is confirmed by important publications in recent years on the history
			of ecclesiastical celibacy both in the Eastern and Western Church. In particular the detailed studies of Cochini,
			Cholij and Stickler open up new ground on the history and the theology of this charism and make a strong case for
			the apostolic origin of this discipline. [1]

			To understand the history of celibacy from today's perspective it is necessary to realise that
			in the West, during the first millennium of the Church, a large number of bishops and priests were married men,
			something which today is quite exceptional. However, a precondition for married men to receive orders as deacons,
			priests, or bishops was that after ordination they were required to live perpetual continence or the lex continentiae. They had, with the prior agreement of their spouses, to
			be prepared to forego conjugal life in the future.

			Nevertheless, alongside the married clerics, there were always present in the Church, in varying
			proportions, many clerics who never married, or who lived in celibacy as we know it today. As time went on, the
			appropriateness of a celibate priesthood in the Western Church became clearer and the proportion of married men
			called to the priesthood decreased. With the institution of seminaries by the Council of Trent, the Church had
			sufficient candidates for a celibate clergy to meet all the needs of the dioceses. Accordingly, instances of married
			men being admitted to orders, through a dispensation of the Holy See, became less and less frequent.

			In the early Church, as already indicated, ordination of married men was the norm. Sacred Scripture
			confirms this; St Paul prescribes to his disciples Titus and Timothy that candidates for ordination should only
			have been married once (cf. 1 Tim 3:2.12; Tit 1:6). We know that Peter was married and perhaps others of the Apostles.
			This seems to be implied in Peter's question to Christ - 'We have left our homes and followed you'. And Jesus replied,
			'Truly, I say to you, there is no man who has left house or wife or brothers
			or parents or children, for the sake of the kingdom of God, who will not receive manifold more in this time, and
			in the age to come eternal life' (Lk 18:28-30; cf. Mt 19:27-30).

			Here we see the first obligation of clerical celibacy, that is, continence in relation to the
			use of marriage after ordination. This was the original meaning of celibacy - the lex
			continentiae or absolute continence in relation to the generation of children. This
			is how it is defined in all the first written laws about celibacy, dating from the fourth and fifth centuries.
			Candidates for ordination could not commit themselves to live continence without the prior, express agreement of
			their spouses, since as a consequence of the sacramental bond they had an inalienable right to conjugal relations.

			For several reasons, practical as well as ascetical, a preference developed in the Church for
			the ordination of celibate, unmarried men, a preference which subsequently became the normal requirement for all
			candidates for the priesthood in the Western Church. Hence, as has been pointed out, in the first millennium of
			the Church, celibacy meant either of two things: that ordained ministers did not marry, or, if those chosen to
			be ordained were already married, after ordination they had to commit themselves to a life of perpetual continence.
			The failure to distinguish between the lex continentiae
			and celibacy as we understand it today has given rise to a number of misunderstandings and misinterpretations about
			the history of this charism.

			Up to recently, the general historical perception held that it was not until the fourth century
			that the Church articulated a law of celibacy. This view was established by Franz X. Funk, the well-known ecclesiastical
			historian, in the last century. [2] However, Funk's
			judgement was erroneous because of basing it on a document that has since been proved to be spurious. [3] In addition Funk was incorrect in one of his basic assumptions.
			If discourse on the question of celibacy is to advance scientifically from a theological and juridical point of
			view, there is a second fundamental presupposition which needs to be clearly understood. Historians of law have
			pointed out that it is a basic methodological error to identify the concepts of ius and lex, which is what Funk
			did. [4]

			All obligatory juridical norms, both those handed down orally and transmitted through custom, as well as
			those expressed in writing constitute the content of the idea of ius. On the other hand, law understood as lex is a narrower concept, since it refers only to dispositions
			which have been written down and legitimately promulgated. History confirms that all juridical ordinances began
			as oral traditions which were only slowly fixed in writing, as was the case, for example, with Roman and Germanic
			law. [5]

			The juridical constitution of the nascent Church consisted largely of provisions and obligations
			which were transmitted orally; all the more so since, during the first three centuries of persecution, it would
			have been difficult to have put any laws in writing. Certainly some elements of the primitive law of the Church
			were written down, yet St Paul also encouraged the Thessalonians to keep to the traditions which had been passed
			on orally (cf. 2 Thess 2:15). Funk made the basic error of dating the origin of celibacy from the first known written
			law about it, that is from the Council of Elvira. This is our starting point for a review of the significant developments
			in the Latin rite legislation up to the seventh century.

			Celibacy in the Latin Church

			The Council of Elvira (Spain) is of particular significance for the legislative history of celibacy.
			Held at the beginning of the fourth century (circa 305 AD), the purpose of its eighty-one canons was to renew the
			life of the Church in the western part of the Roman empire, to reaffirm ancient disciplines and to sanction new
			norms. Canon 33 contained the first known written law about celibacy, applicable to bishops, priests, and deacons,
			(that is 'for all clerics dedicated to the service of the altar'), which proclaimed that they ought to keep complete continence in relation to their wives, and that
			anyone who had broken this rule should be excluded from the clerical state. [6] Canon 27 of the same Council prohibited women living with ecclesiastics, except for a sister or a daughter
			who was a consecrated virgin.

			From these primitive and important legal texts, it can be deduced that most of the ecclesiastics
			in the Spanish church were viri probati, that is, men
			who were married before becoming ordained deacons, priests or bishops. All, however, were obliged, after receiving
			Holy Orders, to renounce completely the use of marriage, that is to live in total continence. Consequently Stickler
			can say that, in the light of the aims of the Council of Elvira, and of the history of law in the Roman empire,
			in no way can one see in canon 33 a statement of a new law. It was, on the contrary, a reaction to the extended
			lack of observance of a traditional and well-known obligation, to which at this time the Council added a sanction:
			either the delinquent ecclesiastics accepted the obligation of the lex continentiae, or gave up the clerical state. The fact that the legislation of Elvira was pacifically accepted confirms
			that no juridical novelty was being introduced, but that it was concerned primarily with maintaining an already existing normative discipline. This is what Pius XI meant when, in his encyclical on the priesthood,
			he affirms that this written law implied previous praxis. [7] To suggest, therefore, that Elvira is the origin of the law of celibacy in the Church, and that there
			is, consequiently, a discontinuity in discipline between its introduction and what was the praxis beforehand, is,
			for the reasons already given, a fundamentally erroneous conclusion. [8]

			Council of Carthage

			At the end of the fourth century, legislation of the Synod of Rome (386) and the Second Council
			of Carthage (390) confirmed the lex continentiae as a
			discipline practised universally from the beginning of the Church, and related it explicitly to the teaching of
			the Apostles. [9] Canon 3 of Carthage stipulated
			that married clerics had to observe continence with their wives on the basis of a tradition originating with the
			Apostles:

			
				It is fitting that the holy bishops and priests of God as well as the Levites,
				i.e. those who are in the service of the divine sacraments, observe perfect continence, so that they may obtain
				in all simplicity what they are asking from God; what the Apostles taught and what antiquity itself observed, let
				us also endeavour to keep... It pleases us all that bishop, priest and deacon, guardians of purity, abstain from
				conjugal intercourse with their wives, so that those who serve at the altar may keep a perfect chastity. [10 ]

			

			This canon became known, through different collections, to all the dioceses of the Roman Church,
			and in the East the Quinisext Council of Trullo (691) would refer to it explicitly as a sure link with Tradition.
			The law that was promulgated in 390 was officially inserted in the definitive legislative record of the African
			Church, the Codex canonum Ecclesiae Africanae, completed
			and promulgated in 419, while Augustine was bishop of Hippo.

			At that time most, though not all, of the clergy were married men. They are asked by the African
			Synod to give up all conjugal intercourse, because it is deemed that this would prevent them from carrying out
			simpliciter their mediatory function. The import of the
			canon is that those who by consecration have now become sacred persons should in future manifest by their lives
			this new ontological reality. To be effective mediators between God and man, and the commitment to service at the
			altar, are the specific reasons for the continence they are asked to observe.

			Decretals of Pope Siricius

			Three other documents issued by the Magisterium at the end of the fourth century claim apostolic
			origin for clerical celibacy and the perpetual continence required of ministers of the altar. These were the two
			decretals of Pope Siricius, dating from 385 and 386, and a canon of the Synod of Rome of about the same time. [11]

			In the first of these, the Directa
			decretal written in 385, the Pope is responding to news that clerics in major orders continued living with their
			wives and having children in violation of the traditional discipline, and that this was being justified with reference
			to the tradition of the Levitical priesthood of the Old Testament. He replies that these priests were under the
			obligation of temporary continence when serving in the Temple, but that with the coming of Christ the old priesthood
			had been brought to completion, and by this very fact the obligation of temporary continence became an obligation
			to perpetual continence. [12]

			In the Cum in unum decretal, sent to
			the different ecclesiastical provinces in 386, Pope Siricius refers to the various Pauline texts (cf. Tit 1:15;
			1 Tim 3:2; 1 Cor 7:7; Rom 8:8-9) as the scriptural foundation for the discipline of ecclesiastical celibacy, and
			in doing so gives an authoritative interpretation of the unius uxoris virum (man of one wife) text. If Timothy and Titus are to choose bishops, priests or deacons among 'men married
			once only', this does not mean that after ordination they can continue with their conjugal life. Rather it is seen
			as a requirement to guarantee the future continence (propter continentiam futuram) that the candidate for orders will be asked to practise. In other words, a man who had remarried after
			his first wife died could not be considered as a candidate for ordination, since the fact of his remarriage would
			indicate an inability to live the life of perpetual continence required of clerics in major orders. [13]

			The legislation of Pope Siricius in 385 and 386, and the canons of the Council of Carthage (390),
			claim apostolic origin for the lex continentiae. It is
			worth noting that these are not the claims of mere individuals but are the view of those who carried hierarchical
			responsibility in the Church. In Carthage it was the unanimous view of the whole African episcopate which declared
			'ut quod apostoli docuerunt, et ipsa servavit antiquitas nos quoque custodiamus' (what the Apostles taught and what antiquity itself observed, let us also endeavour to keep). In Rome
			Pope Siricius was conscious of placing himself in the line of the same living tradition with his predecessors as
			bishops of the See of Peter. [14]

			Later in the eleventh century the promoters of the Gregorian Reform drew on the Carthaginian
			canons of 390 for their most solid historical argument. After the Reformation, when the German princes wrote to
			the Pope requesting the authorisation of a married clergy, Pius IV's negative reply was grounded in the first place
			on the same Carthaginian canons.

			As we have seen, the Latin rite legislation of the fourth century did not represent an innovation
			in the sense of imposing sexual abstinence on clerics for the first time. It was rather a response to a difficult
			situation in the Church when the general atmosphere of moral laxity was threatening a discipline which was regarded
			as a tradition, the infraction of which was sanctioned by severe penalties. In an unfavourable situation Church
			authorities would not have imposed on clerics the heavy burden of continence if they did not have the conviction
			of being accountable to apostolic tradition for the fidelity of their teaching.

			

			Patristic Evidence

			Theologically, in the first four centuries of the Church's history, the validation of clerical
			continence is grounded on the Pauline teaching, linking it to availability for service at the altar and a greater
			freedom for prayer. Being permanently in God's presence, and because of the importance given to prayer, praise
			and adoration, the minister of the New Covenant does not have the leisure needed to fulfil the responsibilities
			of married life. [15]

			Nevertheless, the catechesis of St Cyril of Jerusalem (313- 86) had already affirmed that the
			discipline of clerical continence was anchored in the example of the Eternal High Priest, a living norm that was
			more convincing than all other justifications. By linking priestly continence closely to the virginal birth of
			Christ, in the mind of Cyril it is based on a foundation that goes far beyond mere historical conjecture. [16]

			For St Jerome (347-419) continence is above all a matter of holiness. In his Letter to Pammachius he justifies continence on the authority of Scripture
			and the actual witness of priestly chastity. This latter is not offered as an ideal to be pursued but as a fact
			admitted by all. Chastity, he claims, is also the rule for selection of clerics: bishops, priests and deacons are
			all chosen from one of the following: virgins (that is single men), widowers, or married men who, after ordination,
			will observe perfect continence. [17]

			It is also significant that Jerome in his defence of the traditional discipline does not feel
			called on to make any distinction between the witness of the Western, Egyptian, or Eastern Churches in this matter.
			In his polemic with one Vigilantius from Gaul (406), who saw continence as nothing but heresy and an occasion for
			sin, Jerome reaffirms the practice which he knows to be traditional: the Church of Egypt, the East and the Apostolic
			See never accept clerics unless they are virgins or continent men, or, if they were clerics who had a wife, accept
			them only if they give up matrimonial life. In affirming this discipline he is offering as testimony the experience
			of the greater part of the Church of which he, through his many travels, had firsthand experience. [18] He also gives testimony to the apostolic origin of this discipline:
			'The Apostles were either virgins or continent after having been married. Bishops, priests, and deacons are chosen
			among virgins and widowers; in any case once they are ordained, they live in perfect chastity'. [20]

			St Jerome, considering the role of Christ and his mother in the origin and institution of the
			Church, finds in them the living principles of virginity and priestly vocation. Now freely accepted by some, it
			is for priests the principle of the sanctity called for by their ministry, and at their level it is translated
			into the special demands of continence. The imitation of virginal purity, inaugurated by Christ and his mother,
			is from now on the rule of the new priesthood.

			St Augustine participated in the Council of Carthage (419) where the general obligation to continence
			for major clerics had been repeatedly affirmed and traced back to the apostles and to a constant tradition. In
			his treatise De conjugiis adulterinis he asserted that
			even married men who were unexpectedly called to enter the ranks of the major clergy, and were ordained, were obliged
			to continence. In this they became an example to those laymen who had to live separated from their wives and who
			therefore were more liable to be tempted to commit adultery. [21]

			

			Sixth Century Legislation

			In the sixth century there were some significant pieces of legislation on celibacy. The Breviatio Ferrandi was a digest of Church legislation in Africa assembled
			about 550 which reaffirms earlier norms of priestly celibacy. In summary the main points were as follows:

			
					bishops, priests and deacons were to abstain from relations with their wives;

				

				
				
	any priest who got married was to be deposed; if he commits the sin of fornication he is to
				do penance;
				
	in order to safeguard the reputation of ministers of the Church and to help them observe chastity,
				clerics were not to live with women other than close family relations.
			


			It is worth noting that this was a period of merciless persecution for the Church in North Africa
			when the Vandals invaded and eliminated the leaders of many of these Christian communities. [22]

			

			The Third Council of Toledo (589) was convoked to remedy abuses that had penetrated the clergy arising from the
			Arian heresy. Bishops, priests and deacons, returning to the Catholic faith after abandoning Arianism, no longer
			considered continence an obligation of the priestly state. Matrimonial rights had reasserted themselves and, therefore,
			although Arianism had been officially defeated at the Council of Constantinople in 381, the negative effects of
			this heresy, as far as priestly chastity was concerned, were still being felt two centuries later. Canon 5 of Toledo
			III renewed the traditional discipline, indicating the sanctions which attended its infraction. [23]

			In Gaul in the sixth century, councils held under the reforming and energetic St Caesarius of
			Arles reaffirmed legislation for the restoration of priestly celibacy, a discipline which had suffered as a result
			of the Visigoth invasions during the previous century.

			Attempts at Reform in the West from the Seventh to the Tenth Centuries

			During the period of the early Middle Ages there were important historical factors which influenced
			the discipline of continence and celibacy. In the first place there was the gradual disintegration of the unity
			of the Roman Empire, giving rise to regional and national entities, which clouded the unity of vision of the various
			episcopates, and brought about a weakening of papal authority. [24]

			The new races of barbarians, who overran the boundaries of the old empire, were often converted
			en masse. This meant that the full demands of Christian
			morality encountered serious difficulties among poorly instructed peoples, and even among the clergy who had to
			be recruited from them. Because these young states based several of their institutions on close collaboration with
			the Church, the result was that many pastors became temporal princes. Hence the interest of the state in the choice
			of the holders of ecclesiastical office, which was the origin of investiture by the secular powers. This resulted
			in important Church positions frequently being occupied by men who lacked the necessary moral and religious aptitudes.
			In addition, the crisis which affected the papacy during the Middle Ages diminished the vigour and effectiveness
			of its interventions over a long period.

			The lower clergy were affected by the bad example of their superiors, but the principal cause
			of laxity regarding the law of continence arose from the system of conferment of benefices and the setting up of
			many private churches. This arrangement compromised the clergy by tying their ministry to the totality of material
			resources of which the Church could in future dispose. The material advantages of ecclesiastical positions were
			frequently more attractive than the pastoral responsibility, which often resulted in unsuitable and unworthy candidates
			entering the priesthood. With the resulting financial independence, economic security and free disposal of revenues,
			the ministerial function itself, as Stickler points out, became largely independent of higher authority. This inevitably
			led to worldly life-styles, which contributed to a deterioration in the practice of continence and celibacy as
			these had broadly established themselves at the end of the patristic era.


			What was the response of Church authority to this situation of decadent morals among the clergy?
			The historical evidence shows that a number of disciplinary norms were laid down, which took on board the most
			significant patristic texts concerning continence and celibacy. These are to be found in the conciliar rulings
			of the African Church, of Gaul and Spain, as well as in the important decretals of Popes Siricius, Innocent I and
			Leo I, most of which we have already reviewed. They made their way into countless small collections of disciplinary
			norms which had a wide distribution.


			Among these collections the Penitential Books[25] had a particular importance, containing as they did the whole of ecclesiastical
			discipline. They originated in Ireland and England and spread to the continent through missionaries from these
			countries. As regards the discipline of celibacy we read in one of these, dating from the second half of the sixth
			century, that a cleric who contracted marriage may not return to his wife after ordination and may no longer give
			her children, as this would be the equivalent of infidelity to the promise he had made to God. [26] Another penitential collection with Irish connections, the
			Poenitentiale Bobiense, laid down that a cleric in major
			orders, who after ordination renewed conjugal relations with his wife, should consider that he had committed a
			sin the equivalent of adultery, with severe penances attached. [27]


			It is therefore true to say that, during those centuries of crisis for clerical morals, the Church
			never lost sight of the ancient tradition concerning the law of celibacy. From her memory she constantly affirmed
			the prohibition of marriage for clerics in major orders and the duty of a vow of perpetual continence for those
			married before ordination, even at times when these laws were being flagrantly violated. Apart from evidence in
			the collections of disciplinary norms, this commitment is also attested to by the efforts of regional councils
			and diocesan synods. In France, for example, the Council of Metz (888) forbade priests to keep a woman in their
			homes; the Council of Rheims (909), noting the decadence in clerical conduct as regards continence, urged that
			association with women should be forbidden, and also cohabitation with them, both norms being related to the precept
			of continence. In Germany, the Council of Mainz (888) recalled that the prohibition on cohabitation with women
			even included the wife whom the cleric had previously married, that is, it confirmed the prohibition of canon 3
			of the Council of Nicea (325). In England, Archbishop Dunstan of Canterbury, towards the end of the tenth century,
			made considerable efforts to reform the morals of the English clergy and restore the traditional discipline. His
			endeavours were resisted but he had no hesitation in replacing recalcitrant priests by monks.


			During this period there were a number of papal rulings about celibacy despite times of decadence
			in the papacy itself. These consisted in instructions to bishops and princes of various countries, and decrees
			by Roman synods defending or restoring the tradition of celibacy. But it was not until the period of the Gregorian
			Reform in the eleventh and twelfth centuries that these instructions were given the canonical and disciplinary
			teeth necessary to be effective.


			The Gregorian Reform


			The Gregorian reform succeeded because it struck at the very root of the disorders which had
			become so widespread. The initiative for reform came from the monasteries and their objective was to re-establish
			the supreme authority of the papacy. The roots of the evil were not only recognised but eliminated. First there
			was a systematic attack against simony and Nicolaitism (the widespread violation of clerical celibacy), and this
			was followed by a courageous battle against the scourge of lay investiture. This led to a new era in the development
			of legislation concerning celibacy and, more importantly, its implementation. The basic inspiration of the Gregorian
			reform was not to innovate but rather to draw deeply on the wisdom of tradition and of the Fathers, and on the
			ancient and authentic discipline of the Church which it so desired to restore.


			The ecclesiastical laws promulgated by Gregory VII (1073-85) reaffirmed the norms concerning
			continence of the clergy and the prohibition of marriage for clerics in major orders, as well as measures taken
			to forestall infringements, particularly in relation to cohabitation with women. Still, the programme for reform
			was not without opposition. The opponents of reform presented their own arguments, not only at the practical but
			also at the theoretical level. Their main argument was a scriptural one drawn from the Old Testament, which not
			only allowed priests to marry but mandated marriage to perpetuate the priestly caste. They also drew on the episode
			of Paphnutius whom, they claimed, opposed the idea of requiring absolute continence from married clerics at the
			Council of Nicea (325).


			Ignoring all the historical documentation that supported the law of celibacy, they developed
			a whole series of supposedly moral and rational arguments against it. The renunciation of marriage, they claimed,
			could not be imposed but only recommended; it should be left optional. In any case the matter should be approached
			with benevolence and tact and not with Roman rigidity. Customs that the passage of time had made lawful should
			be accepted, and more charity and compassion shown towards human weakness.


			They also made the point that an obligation as grave as that of continence could not be imposed
			universally as it did not come from God but from men, and presupposed in those who accepted it a charism which
			God only granted in individual cases. Thus, their argument continued, drawing on the Pauline admonition, it was
			better for a man to marry than to burn with impure desires. In any event, marriage was a sacrament instituted by
			Christ, hence something holy, and so marriage for a priest could not be described as wrong. It was therefore contrary
			to the holiness of matrimony to describe marital practice of priests lawfully united to a wife as fornicatio or adulterium. In the light of these considerations the opposition to the Gregorian reform deplored the new and severe
			measures decreed by Rome for infractions of the traditional discipline. [28]


			The promoters of reform answered each of the objections raised by its opponents and then went
			on to elucidate the reasons for the new legislation. They draw on the scriptural arguments for continence, but
			it is to the witness of tradition that the main thrust of their arguments appeal. In this context the historical
			value of the Paphnutius incident at Nicea is rejected with convincing critical reasoning, an event which Gregory
			VII rejected as a falsification at the Synod of Rome in 1077. [29]


			The partisans of reform strongly affirmed the primacy of the Roman Pontiff as the governing authority
			for the whole Church, with the competence to lay down laws in respect of all the bishops in matters of universal
			ecclesiastical discipline. Gregory VII worked ceaselessly to bring about the implementation of the traditional
			discipline. He did this especially by way of regional synods presided over by his legates in collaboration with
			the bishops, and through countless letters made the new dispositions known. Another important consequence of the
			reform was the regulation decided by the Second Lateran Council (1139) that a marriage attempted by a bishop, priest,
			deacon or sub-deacon was not only illicit but invalid. This led to the misunderstanding, still widespread even
			today, that celibacy for the higher clergy was introduced only at Lateran II. In reality the Council declared invalid
			something that had in fact always been prohibited. As Stickler points out, this new sanction actually confirmed
			an obligation that had in fact existed for many centuries. [30]


			From the time of Alexander III (1159-81) married men were not as a rule allowed to have ecclesiastical
			benefices, and a son of a priest was prohibited from succeeding to his father's benefice. Before the ordination
			of their husbands, young wives and the wives of bishops were to agree to enter a convent. Indeed, one of the factors
			which in the long run must have contributed to the ordination of unmarried men only would have been the assumption
			that the wife was not prepared to give up her marital rights. [31]


			In summary we can say that, during this period, although the traditional discipline had not changed
			in its main features and was not forgotten, it had in practice, as Stickler points out, ceased to be observed.
			The Gregorian reform must take the credit for a total commitment to eradicating the principal disorders which sullied
			the Church. Nevertheless the level of resistance encountered indicated that practices contrary to the ancient discipline
			had become so ingrained as to be regarded as lawful. The means used to restore order were primarily the implementation
			of severe sanctions for infractions of the discipline of clerical continence, and the intervention of papal authority
			against which there was no appeal. Immediately subsequent to the period of the Gregorian reform, there was a notable
			development in the science of canon law during the twelfth, thirteenth and fourteenth centuries, the implementation
			of which facilitated the return to the traditional discipline of celibacy. In this way was developed the theology
			and the law for the basis of the obligation of celibacy. We will discuss later the reasons for the inherent limitations
			of this theology and jurisprudence.
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Part 2

			 

			Developments leading up to the Council of Trent

			Despite all the efforts of the Gregorian reform the legislation on celibacy was still far from
			achieving the desired objectives. After the great Western Schism (1378-1417) the status of the papacy suffered
			a new decline and another reform was called for.

			But the hoped-for reform did not materialise. This was due primarily to the economic organisation
			of the Church which was based on benefices that brought in considerable revenues. As we have seen already, the
			material advantages of these appointments attracted many men to the priesthood who had no vocation or aptitude
			for the priestly ministry. This situation, coupled with negligence by the competent authority, was the primary
			cause of decadence among the clergy. Given the abuses which were a reality in the Church, when the Protestant revolt
			started to take shape in the sixteenth century, it is not surprising that the question of celibacy was raised.
			Indeed many of the reformers had a strong aversion to it, and with Luther and Zwingli it became one of the key
			issues of the Reformation. 

			Stickler summarises the situation as follows:

			
				'The campaign waged against celibacy at both the theoretical and practical
				levels achieved notable success due to the violence, skill and literary talent with which all the old objections,
				whether psychological, social or even financial, were worked out and presented to the public. Furthermore - and
				this amounted to a revolutionary innovation - the abandonment of celibacy was placed in relation to a new concept
				of the priesthood. The denial of the sacramental character of the ordo, the emphasis on the priesthood common to all the faithful and the doubt thrown on the
				existence of the ministerial priesthood essentially distinct from that of ordinary believers - all this found its
				concrete expression in the wish to suppress celibacy'. [32]

			

			 

			The Protestant opposition to celibacy was also an opportunity to give testimony to their sola scriptura doctrine, in that their rejection of celibacy was, they claimed,
			based on finding no scriptural support for it. If Catholics appealed to tradition to justify the doctrine and practice
			of celibacy, this was a source which was totally rejected by the Reformers. Hence, in the context of the Reformation,
			celibacy now became much more than a disciplinary problem. It resulted in direct doctrinal confrontation and was
			raised almost to the level of a criterion of orthodoxy.

			In England, after Henry VIII's break with Rome, Thomas Cranmer, whom he appointed Archbishop
			of Canterbury, had already married secretly and prepared the ground for the abolition of celibacy under Henry's
			successor. Despite the monarch's well-known proclivity to taking wives, he was not prepared to countenance a similar
			arrangement for his clergy. Nevertheless, barely nine months after the king's death Convocation voted in December
			1547 to abolish the laws which made the marriages of clerks in Holy Orders null and void ab
			initio, and a Bill to this effect was passed in the House of Commons in the 1548-49
			session. All such marriages hitherto contracted, involving as many as eight or nine thousand clerics, were rendered
			good and lawful by the same Bill. Three years later a second Act was passed which legitimated the children born
			of such unions. In 1553 the new code of Canon Law for the Church of England condemned as heresy the belief that
			Holy Orders were an invalidating impediment to marriage. [35]

			Following the elimination of celibacy in different countries, it is not surprising that many
			priests, diocesan as well as religious, abandoned their obligations. Sadly this was often the prelude to the abandonment
			of the faith as well.

			Response to the Reformers

			The revolutionary dimension of the opposition to celibacy at first evinced a political response
			from many civil authorities. The emperors Charles V (1519-56), Ferdinand I (1558-64) and Maximillian II (1564-76)
			all counselled a mitigation of the law at different stages during the Council of Trent. Humanists like Erasmus
			advised the same course. A change was admissible, even desirable they said, if it did not touch on the substance
			of the faith.

			Some theologians and bishops rowed in with the humanists and were prepared for any accommodation
			which did not undermine the essentials of the faith. Still, the majority of bishops, convinced of the doctrinal
			and ascetical arguments for celibacy, refused to be railroaded into change. Since many of the priests who were
			living in compromised situations were already committed to heterodox theological positions, the bishops judged
			that a change in the law of celibacy would do little to win back these men to orthodoxy. They were also convinced
			that tolerating marriage for priests would completely undermine the radical reform of the clergy which was necessary
			if they were to become exemplary ministers of Christ.

			Despite powerful political pressures Rome refused to legislate for a compromise solution, although
			it did show tolerance in particular mitigating circumstances. A dispensation could be given to priests, who wanted
			to keep their wives, to have their marriages validated (sanatio in radice), but they would have to give up their benefices and renounce the exercise of their ministry for the
			future. On the other hand, priests who desired to be readmitted to the ministry could do so only on condition that
			they separated from their concubines and showed an authentic spirit of repentance. These were the dispositions
			which were offered to Germany. Through Cardinal Pole, Rome made a similar arrangement with England during the period
			of the Catholic restoration under Mary (1553-8) to facilitate those priests who wanted to return to orthodoxy.

			Council of Trent

			From the time the Council of Trent first met in 1547, the question of priestly celibacy formed
			part of the agenda. However, because of interruptions, the council Fathers did not get round to addressing the
			issue until the third and last session in 1563. Clerical celibacy was studied by a commission of theologians in
			light of the Protestant affirmations that:

			
					marriage as a state in life was superior to celibacy, and

				

				
				
	that Western priests could marry licitly, ecclesiastical laws and vows notwithstanding; that
				to say otherwise is to disparage matrimony; and that all those who are not aware of having received the gift of
				chastity are free to marry.
			


			 

			Discussion of these two propositions opened in March 1563 in Trent and continued for thirteen
			sessions. It was the second issue which elicited a historical consideration of celibacy.

			The commission studied the question under two headings (i) celibates who became priests, and
			(ii) married men who were accepted for ordination. In relation to the former it was discovered that at no time
			in the history of the Church had there been any exception to the prohibition on marriage for celibate priests.
			The majority of the commission considered this discipline to be of apostolic origin and the Council refused to
			define it as a discipline of merely ecclesiastical origin. [36] As regards married men accepted for orders, some argued that the obligation to perfect continence was
			of apostolic origin, whilst others considered it as resulting from ecclesiastical discipline. In relation to the
			Apostles who were married before being called by Christ, all the theologians affirmed unhesitatingly that afterwards
			they gave up conjugal life with their wives in line with their own declaration: 'We
			have left everything and followed you...'(Mt 19:27).

			The discussions of the theological commission led to the approval of the following canon by the
			Fathers of Trent on 11 November 1563

			
				'If anyone says that clerics constituted in sacred orders or regulars who
				have made solemn profession of chastity can contract marriage, and that the one contracted is valid notwithstanding
				the ecclesiastical law or the vow, and that the contrary is nothing else than a condemnation of marriage, and that
				all who feel they have not the gift of chastity, even though they have made such a vow, can contract marriage,
				let him be anathema, since God does not refuse that gift to those who ask for it rightly, neither does he suffer us to be tempted above that which we are able
				(1 Cor 10:13)'. [37]

			

			Two other decisions were taken at Trent which were of much greater significance for the future
			of celibacy in the Church. The first was the decision to set up seminaries for the formation of candidates for
			the priesthood from their adolescence. This was perhaps the single most important measure both for the restoration
			of the traditional discipline and the elimination of immoral situations. [38]

			

			The fact that as a consequence an increasing number of candidates were celibate at ordination meant that it eventually
			became unnecessary to ordain married men. The formation programme in the seminary would allow, firstly, a judicious
			selection and screening procedure to ensure that only candidates with the necessary aptitudes were ordained. Secondly,
			seminarians would be given the necessary formation at the theological, moral and ascetical levels to ensure that
			they would have the maturity required to live up to the demands of consecrated celibacy in a dedicated priestly
			life.

			The second important consequence for celibacy was the decision by Trent to bring about a renewal
			of the priesthood and the episcopal ministry. Bishops were required to give first priority to their priests in
			the exercise of their pastoral concern, and to provide them with every help and encouragement to persevere in their
			vocation. They were encouraged to be real fathers to their priests, to be aware of their needs, anxieties, and
			difficulties and to support them in every way. It was precisely the lack of this paternal care and attention which
			was, for many priests, one of the main causes of infidelity to celibacy in the past.

			The dispositions laid down by Trent for bishops and priests effectively constituted a new image
			and definition of priesthood. [39] Their duties
			were no longer to be restricted to the celebration of the liturgy and the administration of the sacraments; priests
			were also to be the pastoral leaders of the people in their care. The different decrees manifest how strongly Trent
			insisted on the prophetic office attached to the apostolic ministry. There is a remarkable new emphasis on the
			importance of preaching to instruct people in the teaching of Christ and the demands of the Christian life. Parish
			priests are required to preach daily during Lent and Advent, and also during the administration of the sacraments.
			[40]

			The demands of this mission provided the priest with a new impetus to develop his moral and spiritual
			life, and consequently gave his priesthood a more supernatural grounding. In this way the Council provided the
			necessary theological and ascetical structure to prevent priests falling back into the bad habits of a worldly
			outlook and over-concern for material interests. [41]

			Even so, the system of revenues accruing from benefices was not entirely broken, a situation
			which explains why the new dispositions laid down by Trent failed to have an immediate effect in relation to the
			renewal of the clergy and the practice of celibacy. Nevertheless, the Council was a landmark in the history of
			the Church in relation to celibacy, the benefits of which have lasted down to our own day.

			In summary it can be said that all through the Middle Ages and into modern times, despite the
			pressures which were often brought to bear at its very centre, the Church never questioned the basis and the application
			of the law of celibacy in its essentials - candidates in major orders were never allowed to marry; any marriage
			so attempted was declared void. Those who were already married were forbidden to exercise their conjugal rights
			and were asked to make a commitment to perfect continence for the future. The ordination of married men gradually
			became the less favoured option, because, over time, the conviction grew that such ordinations created a certain
			ambiguity with regard to the appreciation of the celibate vocation and, as Stickler points out, called into question
			the close affinity between vocation to the priesthood and that to virginity.

			The frequent reports of infraction of the discipline of priestly celibacy during this period
			suggests that in many places it was more honoured in the breach than in the observance. This led some commentators
			to the conclusion that celibacy per se was a commitment
			beyond the capacity of the normal run of clerics, and a charism which was only granted to a special few. Still,
			the evidence demonstrates that there was a high correlation between failure in celibacy and the decline in spiritual
			life of the clergy. As Stickler incisively comments,

			'This demanding commitment, which involves a life of
			constant sacrifice, can only be lived out if it is nourished by a living faith, since human weakness is a constant
			reminder of its practical implications. It is only through a faith that is constantly and consciously sustained
			that the supernatural reasons underlying the commitment can be truly understood. When this faith grows weak, the
			determination to persevere fades; when faith dies, so does continence'. [42]

			It is also true that at that time there was little rigour in the criteria of selecting candidates
			for orders. Their ascetical and doctrinal formation was seriously inadequate, making it almost inevitable that
			future priests would lack the necessary theological and spiritual habits of mind to understand the deeper meaning
			of celibacy and their priesthood.

			In spite of all the difficulties and failures the Church never allowed herself to be invaded
			with a defeatist attitude about celibacy. The fact that, generation after generation, she got down to the work
			of reform, and was always ready to swim against the current of compromise, confirms her supernatural character
			as an institution. The fortitude to require her priests to observe this difficult discipline she drew from the
			conviction that this was a way of life that derived from apostolic tradition. As a result, she never doubted that,
			in spite of human weakness and all the vicissitudes to which such a commitment was prone, the grace of God would
			never be lacking to those who wanted to be faithful.

			From Trent to the Present

			Later, in the difficult times spawned by the French Revolution, the Church maintained its tradition
			of celibacy. However, the currents of thought generated by the Enlightenment paved the way for a brutal attack
			on celibacy, with inevitable losses. The Church's attitude was the praxis adopted at the time of the Reformation:
			priests who married during the Revolution had to decide either to renounce their invalidly contracted civil marriages,
			or to seek the sanation of the invalidity in the Church. In the first case they could be readmitted as ministers
			of the altar; in the second they remained permanently excluded from the sacred ministry, a solution which was long
			since established in the first written law on this topic, that is by the Council of Elvira (305).

			In the early nineteenth century an association was formed in Germany to advocate a change in
			the law, but Gregory XIV rejected this move in his encyclical Mirari Vos (1834). Fourteen years later Pius IX defended the discipline in his Qui Pluribus. At the beginning of the twentieth century, Modernism provoked a new attack on the law of celibacy, but
			its effects were limited, due largely to the decisive measures taken by St Pius X. [43]

			After World War I, when a group of Czech priests tried to bring about a change in the law of
			celibacy by suggesting that Rome was ready to relax this discipline, Benedict XV's unequivocal response left no
			room for doubt: 'We once more affirm, solemnly and formally, that this
			Apostolic See will never in any way lighten or mitigate the obligation of this holy and salutary law of clerical
			celibacy, not to speak of abolishing it'. [44]

			Pius XI, in his detailed encyclical on the priesthood, Ad Catholici
			Sacerdotii, reaffirmed the appropriateness of the discipline of celibacy, [45] , as did Pius XII [46] and John XXIII. [47]

			Since Vatican II there have been a number of efforts to change the discipline on celibacy. One
			was the attempt to have married men (viri probati) ordained,
			but without requiring the renunciation of conjugal life; another was the proposal to allow priests to marry.

			Oriental Church Legislation

			The criticism has often been made against the Church that, from a more liberal position at the
			beginning, its present discipline on celibacy expresses a more severe and hard-line approach. As proof of this
			point reference is made to the praxis of the Oriental Church where, we are told, the primitive discipline is preserved.
			Consequently it is suggested that the Latin Church should return to its original praxis of a married clergy because
			of the heavy burden which celibacy constitutes for the pastoral situation of the Church today.

			The truth of the matter is, however, somewhat different. Authoritative witnesses of priestly
			celibacy in the fourth century Church of the East testify to a discipline parallel to what we have seen in the
			West. An important first witness is Bishop Epiphanius of Constantia in Cyprus (317-403). He was well known as an
			expert defender of orthodoxy and Church tradition. In his best known work, Panarion, he says that the charism of the new priesthood is shown through men who have renounced the use of their
			marriage contracted before ordination, or through those who have always lived as virgins. In his Expositio Fidei he claims that most clerics come from young men who have
			chosen virginity or from monks. If these candidates are not sufficient for the Church's needs, future priests are
			recruited from married men, but only from those who are freed from conjugal duties either by widowhood or by a
			free profession of continence. Men who have contracted a second marriage can never be accepted to the episcopate,
			the priesthood, or the diaconate. He does not deny that in various places priests and deacons have fathered children
			after ordination, but he makes the point that this does not conform to the norm but is rather a consequence of
			human weakness. [48]

			The Council of Nicea (325), the first ecumenical council, legislated against bishops, priests
			and deacons having women in their houses which could give rise to any possible scandal against their chastity.
			The only exceptions permitted were the mother, sister, or aunt of the cleric or those clearly above suspicion.
			[49] It was
			at this council that Paphnutius, a bishop from Egypt, is supposed to have intervened to prevent the imposition
			of the discipline of total continence on clerics in major orders. Nevertheless, the arguments for the spuriousness
			of this intervention would seem to be unanswerable. [50]

			As already reported, St Jerome, because of his many travels in Egypt, Syria and Palestine, was
			very familiar with the praxis of celibacy in the Eastern Church. In his defence of celibacy against Vigilantius
			he gives witness to a praxis in the East and in Egypt similar to that adopted by the Apostolic See, which, he affirms,
			only accepted virgin clerics for ordination and, if they were married, only those who had renounced conjugal relations.
			[51]

			On the other hand, it is not surprising that, humanly speaking, such a serious commitment as
			celibacy should, down through the centuries, pay the price of human weakness. Fulfilment did not always correspond
			to precept, but the Church persistently intervened by means of encouragement, sanction and legislation to restore
			the traditional praxis in spite of difficulties and, at times, opposition from the clergy themselves. Nevertheless,
			it would seem that this attention and concern for the constant renewal of celibacy was lacking to some extent in
			the Eastern Church, partly because it was less well organised than the Churches of the Latin rite, and also because
			the negative consequences of the Christological heresies had a more deleterious effect on the general discipline
			of the East. Although East and West reached conciliar agreement in matters of dogma, they were never able to achieve
			a common legislation in matters of discipline. The particular churches of the East were more independent and, as
			a consequence, it was more difficult to achieve systematic agreement on matters of general discipline, including
			that of clerical celibacy; each Church tended to have its own individual approach in this area. The divergence
			from the Western tradition was also accelerated by the development over the years of certain tensions between the
			Byzantine and Latin Churches. [52]

			During the seventh century the Byzantine empire of the East suffered in much the same way at
			the hands of invading infidels as did the West in the fourth and fifth centuries. Moslem, Bulgarian and Slavic
			incursions had a devastating effect on the Eastern Church such that of the four patriarchates which comprised it,
			only Constantinople remained; Antioch, Alexandria and Jerusalem were no more. These invasions had not only a profound
			effect on the ethnic structure of Byzantium, but had serious consequences for administration, and for religious
			and social development as well. The effects of these upheavals were to bring about a serious intellectual and moral
			decline. These internal disorders were to create lasting difficulties in the relationships between Byzantium and
			Rome, which were further exacerbated by the disputes surrounding the Monophysite and Monothelite heresies, disputes
			which the Council of Constantinople in 681 only partially resolved.

			Given the general situation in the Eastern Church, it is not difficult to explain the lack of
			effective action against the ever-present temptation to give way in matters of celibacy, specifically in relation
			to the lex continentiae. The Eastern Church, however,
			maintained the ancient tradition of complete continence for bishops, even for those married before ordination.
			Nevertheless, for the reasons outlined above, Byzantium gradually came to the conclusion that, because it was increasingly
			abused, it was impossible to prohibit conjugal life to priests, deacons, and subdeacons. As a result they gave
			way to a de facto situation which had developed over
			the years.

			Imperial Laws

			While the councils of the Western Church were defending the Carthaginian and Roman discipline,
			and recovering ground lost as a result of the barbarian invasions, during the sixth century the Byzantine East
			was enacting a body of civil and ecclesiastical law which has come to be known as the Corpus
			juris civilis. This was an initiative of the emperor Justinian I (527-65) and related
			not only to civil law but covered every aspect of ecclesiastical discipline as well.

			The first laws sanctioning conjugal life for priests were in fact imperial laws which were primarily
			concerned with the civil situation of married clerics. The Justinian Code of 534, while still prohibiting clerics
			to marry after ordination, allowed for the use of marriage by priest, deacons, and subdeacons. [53] Other prescriptions of
			the Justinian legislation relate to the ordination of priests and deacons. The bishop is responsible for the selection
			of suitable candidates and must do a thorough investigation of their background to ensure that they fulfil the
			requirements of 'the laws and holy canons',
			that is, have lived up to then in perfect chastity if they were single, or have been married only once and to a
			virgin.

			The sanctions for infraction of these regulations were severe. [54] All clerics who are single or widowers are forbidden to live with
			women who are not close members of their family circle, the reason, as usual, being to avoid the risk of suspicion
			that the presence of such a woman living under the same roof could bring on them. The Justinian law was even stricter
			in relation to bishops. No woman, not even mother or sisters, is permitted to live with him. The transgressor risked
			serious sanction, no less than the loss of his see.

			Council of Trullo (691)

			The Council of Trullo was convoked by the emperor Justinian II (685-711) with the express purpose
			of promulgating disciplinary decrees to complete the work of the previous ecumenical Council of Constantinople
			(681). Although a group of bishops from Rome was present, it was essentially a council of the Byzantine empire.
			The one hundred and two canons promulgated had as their primary objective the correction of abuses and the re-establishment
			of discipline.

			There is no doubt that, as a consequence of the influences already referred to, the legislation
			was hostile in spirit to the Roman Church. [55] Because of the canons which were contrary to the Roman dispositions, the Pope
			refused to sign the acts of the Council, the first time in history that Rome formally disavowed the discipline
			of the Oriental Church. Yet Trullo was to determine the future of Byzantine legislation for centuries and to leave
			its mark on the Eastern church right down to the present day. Hence its most important decrees deserve to be considered
			in some detail.

			Canon 3: conditions for a married clergy Not since
			Chalcedon (451) had a council faced up to disciplinary problems. In the meantime the church had tolerated many
			irregular marriage situations among the clergy. The purpose of Canon 3 was to restore the traditional discipline,
			specifically the following points:

			a) the unius uxoris vir requirements of St Paul: this injunction excluded from orders any man who had taken a second wife after
			the decease of his first spouse; [56]

			b) no man who had married a widow, a servant, or an actress could be accepted as a candidate
			for orders; [57]

			c) a cleric's wife who was left a widow could not remarry. [58]

			Canon 6: Ordination an impediment to marriage This
			canon forbade priests and deacons, who were ordained as single men, to marry after ordination. In addition, all
			clerics were forbidden to marry a second time should their first spouse die. These disciplinary norms, which still
			define the particular law of the Eastern Churches, bear witness to a deep concern for fidelity to the apostolic
			tradition. In addition, with the exception of Canon 13 (which will be dealt with below), they paralleled exactly
			the legislation of the Latin Church.

			The text of canon 6 runs as follows:

			
				'Since it is declared in the Apostolic canons that of those who are advanced
				to the clergy unmarried, only lectors and cantors are able to marry, we too maintaining this determine that henceforth
				it is in nowise lawful for any subdeacon, deacon or presbyter after his ordination to contract matrimony, but if
				he shall have dared to do so, let him be deposed. And if any of those who enter the clergy wishes to be joined
				to a wife in lawful marriage, let it be done before he is ordained subdeacon, deacon or presbyter'. [59]

			

			This was a confirmation of the discipline affirmed at Chalcedon (451). The prohibition of marriage
			after the reception of orders was, in Cholij's opinion, a direct consequence of the law of continence: priests
			were forbidden to marry because the marriage could not be consummated. [60]

			In addition to those already outlined, Cholij advances several compelling arguments to show that
			the prohibition on clerics marrying after ordination was due to the law of absolute continence, which leads him
			to the conclusion that there was a universal law of celibacy (in the broad sense) in the early Church: 'The logic of the legislation prohibiting marriage after the reception of orders indicates
			that, at least in the first centuries, a cleric by the fact of his ordination was "consecrated" to God
			with the full implications of such consecration - total continence. Ordination would be conferred if the wife agreed
			to this life of celibacy which she also freely chose to take upon herself'. [61] This, he claims, is the
			only satisfactory explanation for the impediment to clerical marriage.

			Canon 12: Episcopal continence This canon finds
			the Western praxis of bishops living with their wives reprehensible because of the scandal to which it could give
			rise. Bishops should not only be living perfect continence, but should also be seen to do so. This being so, once
			a man is ordained a bishop, Trullo legislated that his wife should enter a convent situated at a distance from
			the bishop's residence. At this time in the West the bishop's house had in fact in many places acquired a structure
			akin to a monastic institution, and in this way the scandal perceived by Trullo was largely theoretical. However,
			as a result of canon 12, the East was the first to impose the strict discipline of total physical separation of
			the bishop from his wife. [62]

			While the Trullan legislation was to lead to a strictly celibate episcopate, it did not require
			that candidates for the episcopacy be monks. Yet by the second millennium this was practically the norm for all
			Eastern Churches. This situation arose because after Trullo the custom developed, which by the eleventh century
			had the force of law, that all secular clergy married before receiving orders. Those who wanted to remain celibate
			had to enter a monastery if they wished to be ordained.

			Canon 13: Marriage of Clerics It was however the
			content of Canon 13, limiting chastity for married men ordained as deacons or priests to a simple temporary continence,
			which introduced the main cleavage between the traditions of Byzantium and Rome on priestly celibacy. [63]

			It is explicitly hostile to Roman custom, and protests that no married cleric should be required
			to make a profession of continence. Cohabitation with one's wife and the use of marriage are not only strongly
			defended, but any alternative approach is severely punished by sanctions. Contrary to what the Trullan canon says,
			Rome did not view marriage as a prohibition to entering the priestly ministry. Nor did she try to dissolve the
			marriage bond as suggested by Trullo; rather by prescribing total continence to married clerics it raised their
			married life to a new level which it considered appropriate to what was required for service at the altar.

			The Fathers of Trullo based their claim for temporary continence for deacons and priests 'on the ancient rule of strict observation and the apostolic discipline', as well as the Council of Carthage and the sixth Apostolic Canon. The inconsistency of their approach
			is underlined by the fact that they used the same tradition to deny to a bishop what they now offered to a priest.

			What is also surprising is the reference to the Council of Carthage. While the decrees of the
			African Councils are used by the Byzantine Fathers as an anchor point with antiquity, a comparison of the parallel
			passages in the Trullan and Carthaginian canons shows that: a) while Carthage legislates for total continence for married clerics, Trullo inexplicably makes it read
			temporary continence; b) the decrees of Carthage are
			applied to bishops, priests and deacons, yet in the Trullan canon the reference to bishops has disappeared. [64]

			Cholij is of the opinion that the redactors of canon 13 of Trullo were aware they were citing
			the Carthaginian canons in a partial and selective sense which changed their meaning. [65] What in fact the Trullan Fathers
			proposed for priests was the discipline of periodic marital continence practised by all lay married Christians
			in the early Church, in line with the Pauline admonition in 1 Corinthians 7:5.

			Although the Trullan legislation introduced a major difference between Byzantium and Rome on
			the issue of priestly celibacy, it is noteworthy that both agree on the apostolic origin of the duty of continence
			(temporary or perpetual) imposed on the ministers of the altar. To be worthy ministers of the divine mysteries
			and effective mediators for the people through prayer, they are bound to abstain from sexual relations. It is also
			merits attention that both East and West did not consider it possible to justify the difficult discipline of priestly
			chastity except in relation to a mandate from the apostles themselves.

			Consequence of Trullo for Western Canon law

			Since the prohibition of clerical marriage was due to the obligation to live in total continence,
			whether the cleric was married or not, the discipline introduced by Canon 13 of Trullo, which permitted priests
			to have conjugal life, created for the first time in legislative form a rupture between the prohibition on clerical
			marriage and its cause. This had serious consequences for later canonical theory when a reason was sought to justify
			the fact of orders being an impediment to marriage. Gratian, the famous twelfth century canonist, uncritically
			accepted Canon 13 of Trullo as ecumenical and, as a consequence, not only accepted but legitimised the Oriental
			praxis regarding celibacy and established it as being of apostolic origin. The effect of Gratian's presentation
			of the Eastern discipline of celibacy was to make it impossible to establish a cause and effect relationship between
			the law of continence and the impedimentum ordinis. Decretists
			recognised the difference in disciplines between East and West and tried to accommodate it in a canonical theory
			which would explain the law of celibacy in the Latin Church. This inevitably led to the conclusion that the law
			forbidding marriage, and still more the law imposing continence on married clerics, had been introduced in the
			West at a fairly late date. [66]

			Because they accepted uncritically the Greek texts presented by Gratian, the canonists of the
			twelfth century failed to see the immediate (and necessary) relationship between continence and the impediment
			to marriage. Canonical theory during the period developed an explanation of the impediment to marriage constituted
			by orders deriving mainly from the theory of the votum,
			or the votum adnexum, the vow of chastity attached to
			orders. [67] Nevertheless,
			this theory ran into difficulties because of its inability to explain the impediment from the point of view of
			the Greeks whose priests were not bound by any vow of continence.

			This anomaly gave rise to another canonical theory towards the end of the twelfth century, which
			grounded the obligation to continence on ecclesiastical law. In the thirteenth century St Thomas synthesises the
			view of the different canonists as follows:

			
				 

				But what impedes matrimony is the law of the Church. However, it binds the
				Latins in a different way from the Greeks; for among the Greeks the impediment to contracting marriage comes solely
				from the force of orders (vi ordinis)
				whereas among the Latins the impediment is both from the force of orders and from the vow of continence which is
				attached to sacred orders; so that if someone verbally does not take the vow, by the very fact of his receiving
				the order according to the rite of the Western Church it is understood that he has taken it. And again, among the
				Greeks and other Orientals holy orders impedes the contracting of marriage but not the use of previously contracted
				marriage, for they can use this marriage even though they cannot contract marriage again.
				[68]

			

			 


			From the time of the Second Lateran Council (1139) sacred orders, as well as the votum, were considered to be an invalidating impediment to marriage. Cholij's
			conclusion is that if the canonists and theologians of the twelfth and thirteenth centuries had not been presented
			with the difficulty of the Greek discipline, legitimised by Gratian, it is quite conceivable they would have had
			little difficulty in attributing the law of continence to the Apostles and of relating the impediment to marriage
			to this law alone. Any promise or vow of continence would then have been understood to be an external expression
			and guarantee of a commitment freely taken, but demanded by the very nature of the priestly vocation at the time
			of the reception of orders. [69]


			In his elucidation of this conclusion Cholij poses the question - how can one sacrament render
			another invalid on the basis of a purely ecclesiastical law? His response is that unless a consecrating pact between
			the cleric and God is effected at the time of the reception of orders, then the law prohibiting marriage can only
			be regarded as a 'vestigial positive discipline expressing that simpler ancient discipline which harmonised the
			natural relation which exists between the priesthood and celibacy'. And so he concludes that the impediment to
			marriage in the Oriental canonical discipline, detached from its theological grounding, appears little more than
			juridical formalism. [70]


			Third part of Chapter 1: Celibacy - A Historical Perspective.
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CHAPTER 1: CELIBACY - A HISTORICAL PERSPECTIVE

			


	
















	
Part 3

			 

			The Compulsory Marriage of Priests

			While Trullo did not in fact forbid celibacy in the strict sense for priests, the tone of the
			canons was such that priests were expected to be married and to live conjugal life like the rest of the lay faithful.
			By the eleventh and twelfth centuries this counsel had in fact become a precept, and celibacy as known in the Latin
			rite for priests and deacons was definitively rejected. [71]

			This was at a time in the Western church when immorality was to be found among a number of the
			clergy which precipitated the Gregorian reform. Although both Greek and Latin traditions identified the need to
			eradicate the corruption of sexual morals among the clergy, the means used to do so in each case were very different.
			Rome did not consider celibacy itself to be the source of the problem. On the contrary, it confirmed the traditional
			discipline, but in addition it introduced new measures to protect the dignity of the clerical state and the chastity
			expected of ministers of the altar. The solutions applied were ascetical and disciplinary. Incontinence and infraction
			of this discipline were severely punished. 

			Because of abuses in the Greek church in the ninth century, the Byzantine emperor Leo VI legislated to suspend
			the custom, which had developed since Trullo, of those in major orders reserving to themselves the right to marry
			within two years of ordination, reaffirming the prohibition on marriage after the conferring of orders. Clerics
			were either to remain celibate or, if they wished to marry, they had to do so before ordination.

			Still, because of illegal marriages after ordination, by the eleventh century the Eastern church
			prohibited men being ordained to the secular clergy if they were unmarried. It was, as Cholij points out, from
			the perspective of the remedium concupiscentiae that
			marriage was considered a suitable state for the priesthood. Celibates who wished to be ordained had to enter a
			monastery. In this way all priests who lived in village parishes were required to be married, and their sons were
			expected to follow them into the priestly state. This practice was reinforced in some countries by the state providing
			special schools for sons of priests. [72]
			One of the consequences of this is the lack of emphasis on the supernatural aspect of the
			priestly vocation. Another is that all the higher positions in the Eastern Church are reserved for celibate monks
			who are generally better trained, as well as being free from family ties. It is not surprising, then, that a system
			which effectively accommodated two priestly castes gave rise to its own particular problems. [73]

			The logic of a situation which effectively imposed marriage on its clerics inevitably had implications
			for widower priests and deacons. By the fourteenth century a discipline had become well established by which they
			were forced to abandon their ministry. If they wished to continue as priests they had to enter a monastery. One
			of the consequences of this legislation was that it led to the overcrowding of monasteries by clerics who were
			there involuntarily or had no monastic vocation. This often resulted in serious problems of discipline and a decline
			in the vitality of monastic life. [74]
			However, a Moscow synod in the seventeenth century abrogated the decrees forbidding widowers
			to practise their ministry, and subsequently went on to allow them to marry a second time.

			When the Ukrainian Orthodox church reunited with Rome in 1595, the law which prohibited celibates
			from being ordained, and which dismissed priest and deacon widowers from their pastoral ministry, were abrogated
			as these were considered grave abuses which were in complete opposition to the discipline of the Catholic Church.
			In synods of the Oriental Catholic Churches, especially during the eighteenth and nineteenth centuries, strict
			celibacy was promoted and encouraged as the preferred state for candidates for the secular priesthood.

			Consequences of Trullo for the Theology of the Priesthood

			The Trullan legislation had significant consequences from the point of view of the availability
			of a frequent liturgical service for the faithful. Canon 13 of Trullo prescribed continence for times of prayer
			and fasting, and liturgical service. The general norm was one day's abstinence during times of liturgical service,
			apart from the times of prayer and fasting to which all married people were bound. By the seventeenth century three
			days abstinence was expected. Hence daily Mass could not be celebrated as it was always assumed that priests used
			their conjugal rights. [75]

			In the Carthaginian canons, and in general in the legislation of the Western Church, priests
			were bound to continence because of their consecration. This consecration was essentially related to their role
			as mediator, expressed above all in the administration of the sacraments, but also in any other act which could
			be understood as an exercise of the consecrated ministry. As a result, continence in the Latin rite was not simply
			a function of the Eucharistic ministry, but was rather a cogent expression of the special nature of the priest's
			total ministry of mediatorship. As early as the fourth century theology and legislation in the Western Church understood
			the priesthood as a continuous and uninterrupted ministry, which provided an argument for perpetual continence.
			It is because the priesthood of the New testament has surpassed that of the Old Covenant that continence has to
			be perpetual rather than temporary. [76]

			On the other hand, the Trullan legislation seems to imply that the priestly ministry is exercised
			only in the Eucharistic liturgy to which the discipline of continence is related. This suggests an understanding
			of the priesthood in functional rather than in ontological terms, and therefore a change of emphasis in the theology
			of the priesthood. It is in a certain sense a return to the Levitical concept of priesthood.

			Temporary Continence and the Introduction of Celibacy

			From the perspective of celibacy it is instructive to consider the cases of different Oriental
			Churches who returned to unity with Rome over the past few hundred years. In the sixteenth century when the Albanians
			of the Greek rite sought unity, and again in the case of the Maronites in the eighteenth century, Rome respected
			the existing customs of temporary continence. The same applied to the Armenians, the Chaldeans and the Ukrainians,
			even though their laws precluded the possibility of the daily celebration of the Eucharist. Nevertheless, in these
			Oriental churches there were often requests from the faithful for a daily liturgy, especially in the larger towns.
			To facilitate this, Rome would not relax the norms of temporary continence, and so the only solution was to increase
			the number of celibates ordained in these churches. Thus the conflict between the discipline of temporary continence
			and frequent liturgical celebration was a very important factor in the movement to introduce strict celibacy in
			the Catholic Eastern Churches.

			Local synods of these churches favoured celibates for important ecclesiastical appointments,
			because it was recognised that the responsibilities of the married priest were such that they could not give the
			full dedication required by these appointments. Although slow to set up their own seminaries to provide for the
			formation of a celibate clergy, some of these churches began to send seminarians to the Urbanianum University in
			Rome in the seventeenth and eighteenth centuries. There were still sociological prejudices against a celibate clergy
			in these churches, but in general the Oriental hierarchies pressed ahead with this task.

			The question of celibacy in the Oriental Catholic Churches was discussed at Vatican I. The preparatory
			study document for the Council indicated that the Oriental bishops in general were in favour of celibacy for their
			own priests. In one of the Council debates (February 1870) an Armenian archbishop said that the absence of a law
			of celibacy in the Eastern churches was a real 'wound', because experience had shown the grave ills that resulted
			in the life of the church as a consequence. Therefore he requested that the problems due to a lack of a celibate
			clergy be openly discussed so that the wounds could be healed more quickly. [77]

			Even so, it was decided by a commission of the Council that the Oriental churches were not yet
			sufficiently 'mature' to accept a complete law of celibacy. Nevertheless an instruction was published which affirmed
			the prohibition of marriage on those already ordained, and which recalled the pre-Trullan discipline of perpetual
			clerical continence in those churches where effective episcopal authority had been maintained.

			Subsequent to Vatican I various synods of the Oriental Catholic churches used this instruction
			as a basis for legislating on clerical celibacy. In fact by the end of the nineteenth century, the discipline of
			clerical continence in the Eastern Uniate Churches had reverted to the praxis of the early centuries in the Western
			church. Experience of the Trullan and post-Trullan law of temporary clerical continence had taught the Oriental
			churches that this discipline led to an unresolvable conflict where the priesthood was considered as a daily ministry
			and one requiring a total dedication to the church. As we have already seen, the Latin church had its own problems
			with a married clergy, which were only satisfactorily resolved when strict celibacy became the norm after the Gregorian
			reform and the legislation of the Council of Trent. From the seventeenth century the Eastern churches in union
			with Rome began to follow the same evolutionary path along the road to strict celibacy.
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			obligation to live the virtues to the full, especially as regards chastity, yet in terms of strict sacerdotal functions
			of celebrating the Eucharistic sacrifice and acting as mediators between God and men, the bishop's dignity was
			no greater than that of the ordinary priest. Hence Cholij concludes to the doctrinal inconsistency between canons
			12 and 13 of Trullo as expressed by the different disciplines. The Pauline exhortation (1 Cor 7:33) was the classic
			text used in the Church to defend and promote virginity and priestly celibacy. Greek commentators also used it
			to explain the celibacy of bishops but, in the light of Trullo 13, could not apply it to other clerics. (cf. Cholij,
			op. cit., pp 110-11)


			65. Cf ibid., p. 121. Stickler reaches the same conclusion - cf. op. cit., pp 75-6 At the same
			time he considers that the attitude and approach of the Trullan Fathers to the question of celibacy constitute
			a not unimportant argument that the tradition of the Western Catholic Church remains the authentic one. This tradition,
			he affirms categorically 'can be traced back to the apostles and is founded
			on the living consciousness of the entire early Church' (ibid., p. 77).


			66. Cf. Cholij, ibid., p. 64. See also Stickler, ibid., pp 45-8


			67. Cf. ibid, p. 65.


			68. Summa Theologiae, Suppl., 53,3.


			69. Cf. Cholij, ibid., p. 67.


			70. Cf. ibid., p. 68.


			71. Cf. Stickler, 'The Evolution and Discipline of Celibacy', pp 544ff.


			72. In Greece since 1923 civil law prohibits celibates from being appointed as parochial clergy

			- cf Cholij, op. cit., p. 137


			73. Cf. ibid.


			74. Cf. ibid., p. 141.


			75. There are, however, no norms predating Trullo on temporary continence for clerics. On the
			other hand the Church during the first centuries was concerned to give prescriptions for temporary continence for
			married lay people. Cholij argues that the apparent deliberate legislative silence before Trullo as regards clerics,
			who were of more immediate concern to the Church, leads to the conclusion that there was in fact a very distinct
			discipline for them, that is total continence. 

			In the early centuries there are several indications that the practice in the Eastern Churches was frequent, if
			not a daily, celebration of the Eucharist. Still, this frequency was later reduced to celebrations at weekends
			and on feastdays. While there may have been other influences at work in bringing about this change, the discipline
			of temporary continence certainly disfavoured more frequent celebrations and made daily celebration, as a regular
			feature, impossible (cf Cholij, ibid., p. 157).


			76. Cf. Decretals of Pope Siricius in 385 and 386; Synod of Rome Decree (c.400) and other sources
			quoted by Cochini, ibid., pp 6-17.


			77. Cf. Cholij, ibid., p. 175.
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Chapter 4: Anthropological Considerations

			by Fr Thomas McGovern

			Development of a Christian Anthropology

			The theology of the body as developed by John Paul II offers many insights which will help priests
			not only to understand celibacy at a deeper level, but also to preach with more conviction about chastity as a
			virtue to be lived by every Christian. In addition it offers a clear anthropological vision for dealing with the
			pastoral aspects of marriage.

			The development of anthropology as an individual science or discipline is primarily a modern
			phenomenon. It was a consequence of the detachment of the study of man from the larger framework of theological
			and metaphysical inquiry. In addition, Descartes' particular vision of man gave scientific anthropology its definitive
			direction, which was developed either as a scientific investigation of the human body, or as a humanistic examination
			of man as a knowing and acting subject. However, 'with the differentiation
			of scientific methodology and the dissolution
			of the philosophy of history into a positivistic science of history, discourse about the essence of man increasingly
			lost its foundation. Besides, with the growing acceptance of the theory of evolution, the essential difference
			between man and animal became more and more fluid, so that the privileged position of man became ever more dubious.' [1]

			In the first half of the twentieth century, in response to this reductionist approach, various
			attempts were made to re-establish a philosophical anthropology fuelled by the neo-Thomist revival. As a consequence
			there was a recovery of the need to postulate a unity of man's essence which embraced both his subjectivity and
			his objectivity, and the ethical consequences which derive from this position.

			As Kasper points out, the fact that Vatican II was the first council of the Church to take up
			the question of anthropology as a subject in its own right has to be seen in this context. This it did in the constitution
			on the Church in the modern world, Gaudium et spes, articulating
			the essential relationship between Christology and an authentic anthropology, against a theological background
			which assumes the unity of the orders of creation and redemption in salvation history.

			The Church discovers its doctrine on anthropology in the pages of Sacred Scripture. Beginning
			with the creation in Genesis, it considers man's essential nature, his capacity to know himself, and to recognise
			that he has a spiritual and immortal soul. It does not deny his ambivalent response to God's plan, his wounded
			condition after the fall, his propensity to sin. It also sees that his dignity derives from his capacity to grasp
			the truth and to be guided in his behaviour by moral conscience. [2]

			It proclaims Jesus Christ as the origin and end of true humanity. Or as the conciliar text puts
			it:

			
				In reality it is only in the mystery of the Word made flesh that the mystery
				of man truly becomes clear ... Human nature, by the very fact that it was assumed, not absorbed, in him, has been
				raised in us also to a dignity beyond compare. For, by his incarnation, he, the son of God, has in a certain way
				united himself with each man. He worked with human hands, he thought with a human mind. He acted with a human will,
				and with a human heart he loved. Born of the Virgin Mary, he has truly been made one of us, like to us in all things
				except sin. [3]

			

			This statement of Vatican II is the core of the Church's anthropology, which identifies it not
			only in a general way as Christian but even more as a Christological anthropology. What binds anthropology and
			Christology together is the concept of man as imago Dei, image
			of God. This is because, 'as the image of God, man finds his ultimate
			and definitive fulfilment and completion only in that intimate communion with God which has appeared in a unique
			and unsurpassable way in Jesus Christ, the God-man'. [4]

			But the Christology of the Incarnation finds its completion in the Christology of the Cross,
			so that we would be freed from the bondage of the devil, sin and death. By suffering for us, Christ gave us an
			example and showed us the way to follow 'so that life and death are made
			holy and acquire a new meaning'. [5] Consequently, the same conciliar document can summarise:

			
				'Such is the nature and the greatness of the mystery of man as enlightened
				for the faithful by the Christian revelation. It is therefore through Christ, and in Christ, that light is thrown
				on the riddle of suffering and death which, apart from his Gospel, overwhelms us. Christ has risen again, destroying
				death by his death, and has given life abundantly to us so that, becoming sons in the Son, we may cry out in the
				Spirit: Abba Father!' [6]

			

			This is the fundamental truth about our being and existence: we have been created to become children
			of a God who loves us as a Father, following the way carved out by his Son, and moulded to that pattern by the
			work of the Spirit. [7]

			It is this anthropology which John Paul II takes as his point of departure in his reflection
			on human sexuality and its purpose in God's plan of creation and redemption. Given that, as a Council Father, while
			still Archbishop of Krakow, he was one of the main drafters of the text of Gaudium
			et spes, it is not surprising that he frequently returns to this conciliar document
			to illustrate his considerations. His very first encyclical Redemptor hominis [8]was a restatement and a development
			of the Christian anthropology of Vatican II. There he tells us that in Christ 'has
			been revealed in a new and more wonderful way the fundamental truth concerning creation ... In Jesus Christ the
			visible world, which God created for man, recovers again its original link with the divine source of Wisdom and
			Love'. [9] Here he repeats
			the words of Vatican II: 'Christ the new Adam, in the very revelation
			of the mystery of the Father and of his love, fully reveals man to himself and brings to light his most high calling'. [10] In subsequent years, in his many
			documents and addresses, this truth and its implications was to become the central refrain of his pontificate.
			Only recently he emphasised again the idea that the answers to the deepest questions of the human heart can only
			be found in Jesus Christ who is 'the key, the centre and the purpose of
			the whole of man's history'. [11]

			John Paul II insists that 'the special attention that
			must be paid to the human being and to his dignity must not let us forget that God is the goal of our journey."Ambula per hominem et pervenis ad Deum",
			St Augustine writes, in reference to the holy humanity of Christ, stressing how he is the "one mediator between
			God and men" (1 Tim 2:5) and how he mediates through man. St Teresa of Jesus, doctor of the Church, echoes
			him by recalling that, to go to God through Christ, we must pass through the Man whom the Son became, taking our
			humanity on himself (cf. Libro de la Vida,
			chap.22)'.[12]

			The Nuptial Meaning of the Body

			It is not without significance that on the very occasion when Christ most powerfully enunciated
			his teaching on the indissolubility of marriage, he also affirmed the vocation to celibacy 'for the sake of the kingdom of heaven' (cf. Mt 19:3-12). In reply to
			his disciples' objection that Moses had allowed divorce, he directed their minds back to man's condition at 'the beginning' (cf. Gen 2:24), to his situation before the fall.
			Christ was making the point that it is only by reflection on man's identity in the state of original innocence
			that we can begin to understand the reasons for the indissoluble nature of the marriage bond. The same holds true
			if we are going to be able to establish an anthropological grounding for celibacy.

			As we have already seen, John Paul II makes the challenging affirmation that it is precisely
			the person who understands the full potential for self-giving offered by marriage who can best make a mature offering
			of himself in celibacy. Indeed he goes so far as to assert that vocation to celibacy is, in a certain sense, indispensable
			so that 'the nuptial meaning of the body' may
			more easily be recognised in conjugal and family life. And this is because the key to the understanding of the
			sacramentality of marriage is the spousal love of Christ for his Church. [13]

			After his election as Pope in 1978, John Paul II turned to the creation accounts in Genesis to
			establish from Revelation the elements of a Christian anthropology which would attempt to understand and interpret
			man in what is essentially human. Just as Christ referred his questioners about the indissolubility of marriage
			to 'the beginning' (cf. Mt 19:4), so the Holy
			Father returns to the same Old Testament source to draw out of that original human experience many deep insights
			into the notions of innocence, grace, lust, sin, etc. This 'beginning' is not merely something which refers to the historical past; it is also a sure guide to the knowledge
			of man in his present condition.

			In preparation for the 1980 Synod of Bishops, convoked to study the topic of the Christian Family,
			he began a series of addresses in his Wednesday audiences on 'the nuptial
			meaning of the body', which was to run intermittently, in over a hundred sessions, from
			September 1979 to November 1984. [14]This is rightly
			regarded as a brilliant, magisterial restatement of Christian anthropology and its implications for sexual morality,
			related both to marriage and celibacy. In it he brings together a vast range of scriptural and philosophical insights,
			focused from the perspective of the human person as 'image of God'.

			Cardinal Ratzinger, identifying a series of fundamental moral errors which afflict our times,
			observes that in the culture of the 'developed'
			world, where the indissoluble link between sexuality and marriage has been broken, followed by a rupture between
			sexuality and procreation, sex has remained without a locus
			and has lost its essential point of reference. In this context it follows logically that 'every form of sexuality is equivalent and, therefore, of equal worth',
			since no other objective justification can be found for it than the subjective one of pleasure. The next stage
			is that all forms of sexual gratification are transformed into 'rights' of the individual and become an expression of human 'liberation'. [15]

			This uprooting of the person from his nature leads to the trivialization of human sexuality by
			science and technology, because the natural and fundamental connections between sexuality and procreation are destroyed.
			The vision of man made to the image of God is lost sight of; he is no longer regarded as a person but as a thing.
			He becomes the object of technical categories and is redefined according to functional requirements, thus stripping
			him of his individuality and his dignity. [16]

			It is precisely because of the crisis of moral values, and especially those related to sexual
			morality, that the Pope saw it was necessary to reaffirm the fundamental elements of an authentic anthropology
			if we are to understand the meaning of the Christian virtue of chastity. John Paul II, fully aware of the challenge
			involved, has over the past twenty years articulated more clearly than anybody else the framework of such an anthropology.
			Let us examine some of its core ideas.

			Old Testament Teaching on Chastity

			In his analysis of the first three chapters of Genesis, he affirms that creation is an expression
			of God's gratuitous love, and hence man's existence is essentially a gift - he is created out of love and also
			for love. A particular characteristic of the gift of personal existence is that man realises he only exists 'for some one'; he is made for relationship with others in a
			relationship of mutual gift. [17]

			Scripture reveals to us something of the dignity of man when it says that he was made to God's
			image and likeness. Created in the image of God, with intellect and will, man is capable of knowing and loving
			his Creator. While this refers primarily to his soul, the body also reflects the divine image. St Thomas tells
			us that the soul united with the body is more in the image of God than when separate, because in this way it realises
			its own essence more perfectly. The human soul is in every part of the body and, thus shaped by its spirituality,
			the body also participates in the imaging of God. [18]
			It is difficult to appreciate fully the goodness of the body in God's plan in that in our experience it is ultimately
			subject to death and corruption. However, in John Paul II?s 'theology
			of the body' the human body is a 'sacrament
			of the person': 'The body in fact, and it alone,
			is capable of making visible what is invisible'. [19]

			In the Genesis account of creation, man and woman are seen as a gift for each other, which brings
			about a communion of persons. Man is therefore 'image of God' not only in his humanity 'but also from the communion of persons
			which man and woman form right from the beginning'. [20]

			This communion of man and woman before the fall was meant to mirror God's very life, a communion
			of love ordered to the gift of life. 'The human body',
			John Paul II says, '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 in which the man-person becomes a gift and - by means of this
			gift - fulfils the very meaning of his being and existence'. [21]

			From the Genesis account we are given another fundamental insight into the nature of man in the
			state of original innocence. We are told that the man and woman 'were
			both naked, and were not ashamed', which is a statement of the interior freedom of the
			couple, a freedom which implies self-mastery. This freedom from sexual desire is the freedom necessary to be able
			to give oneself as a gift to the other. It is by means of this gift that man discovers his true self - that he
			is the only creature God willed for himself. Freedom from concupiscence lies at the basis of the nuptial meaning
			of the body, a freedom understood as the self-control essential if man is to be able to give himself, and in this
			way discover his true self. [22]It is only by reference
			to this anthropology and theology of 'the beginning'
			that one can fully understand the condition of historical man after original sin.

			Consequences of the Fall

			The state of original innocence, where the couple accept each other as gift, is soon replaced
			by the condition whereby each experiences shame of his body as a result of sin. The body as gift and the physical
			expression of the person is replaced by a perception of the body as an object of appropriation or lust. This is
			the antithesis of true love and self-giving. Man then loses the original conviction of the body being the image
			of God which, as a result, ceases to draw on the power of the spirit; the body in fact becomes a centre of resistance
			to the spirit, so graphically described by St Paul in his letter to the Romans. [23]This is in fact a state of privation, where man's heart, in the words of the Holy Father, becomes 'a battlefield between lust and love' [24]

			As a consequence of original sin Adam and Eve lost the gift of supernatural life, the sharing
			in the divine life through grace. Not only did they lose grace, but they also damaged themselves as a result of
			the sin committed. No longer were their bodies easily subject to their wills - they had lost the gift of integrity
			as a constitutive element of their being. Our first parents were immediately conscious of their lack of integrity
			through a mutual awareness of their physical nakedness and the sense of shame which they experienced as a consequence
			of it. They were ashamed, as John Paul II explains, not so much of their bodies, but because of the lustful desires
			they experienced. Their feelings of sensuality and sentiment were no longer under the control of their wills.

			Concupiscence, an after-effect of original sin, undermines the capacity for self-control, and
			consequently the freedom necessary for complete self-giving. Personal communion, or the communion of love appropriate
			to the state of innocence, is rendered unattainable. [25]Nevertheless, the redemption wrought by Christ was a redemption of soul and body, thus making it possible
			for man to recover the capacity to love with purity of heart once more.

			Consequently, we can say that the primary purpose of chastity is to free love from a utilitarian
			attitude towards the person, by controlling sensuality and concupiscence. [26]In this way chastity enables love to be true, because it is the virtue which causes us to respect the
			other as a person made to the image and likeness of God, in soul and body. The essence of chastity is, then, to
			affirm the value of the person in everything that relates to the body and sexuality. It does not consist in blind
			self-control or sexual repression, but in a positive affirmation of the heart in response to God's grace. It is
			a virtue that draws its resources from a practised orientation of the appetites of the soul under the dynamism
			of the life of the Spirit. [27]

			Adultery of the Heart

			John Paul II devotes several addresses to drawing out the implications of Christ's teaching in
			the Sermon on the Mount: 'You have heard that it was said, "You shall
			not commit adultery". But I say to you that every man that looks at a woman lustfully has already committed
			adultery with her in his heart' (Mt 5:27-28).

			This passage has a key meaning for the theology of the body, but one which must be seen in the
			context of the first three chapters of Genesis. It represents a fundamental revision of the way of understanding
			the Law of the Old Covenant, particularly as expressed in the sixth commandment, 'You
			shall not commit adultery'. Christ shifts the focus of the morality of adultery from
			the external act to the interior dispositions of the heart, and in this way brings to completion the Old Testament
			teaching.

			The lust that man feels in his heart is a consequence of his breaking the original covenant with
			his Father God, leading to that sense of shame which accompanies all sin (cf. Gen 3:7). That shame is reflected
			in the need both man and woman felt to hide themselves, but it is something deeper than mere physical shame. It
			is the sense of nakedness which comes as a result of an awareness of being deprived of the gift of participating
			in the very life of God, a deprivation of the preternatural and supernatural gifts which were part of man's endowment
			before sin entered his life.

			Man's first response to being aware of his nakedness is an eloquent expression of that interior
			shame which he feels as a result of lust. The birth of shame in the human heart is associated with the beginning
			of the threefold concupiscence, but especially the lust of the body. This shame, John Paul II affirms, has a double
			meaning: it indicates the threat to the intimacy of the body arising from lust, but it is at the same time a means
			to preserve this intimacy or purity of heart. [28]

			Chastity in the Teaching of the New Testament

			The words of Christ in the Sermon on the Mount also specify the demands of purity of heart which
			should define the mutual relations between man and woman both inside and outside of marriage. For Christ the heart
			of man is the source of purity, and also of moral impurity in its most general sense. 'Out of the heart of man', he tells his disciples, 'come evil thoughts, murder, adultery, fornication, theft, etc'(Mt 15:18-20;
			cf. Mk 7:20-23). Christ was here making use of the opportunity to clarify the implications of ritual purity in
			the Old Testament, which gave rise to a false understanding of moral purity, frequently understood in an exclusively
			exterior or material sense. [29] At the same time
			he makes clear that sins of unchastity have their source in the heart, in the will of man.

			Based on the teaching of St Paul (cf. Gal 5:16-17), we can say that purity of heart is 'life according to the Spirit'. Paul sees a tension between the
			demands of the flesh and the demands of the Spirit in the heart of man; it is a struggle between the forces of
			good and evil at the very core of his being. This tension is developed more fully in his Letter to the Romans.
			[30]

			Paul contrasts the works of the flesh (fornication, impurity, licentiousness, idolatry etc, -
			cf. Gal 5:19-21) with the fruits of the Spirit (charity, joy, self-control, modesty, continence, chastity, etc
			- cf. Gal 5: 22-23). These latter are the graces made available by Christ as a consequence of the redemption of
			the body. But behind each of these realisations are individual acts of the will to choose the life of the Spirit
			and to reject the demands of the flesh. In the struggle between good and evil, thanks to the power of the Holy
			Spirit, man's desire to do good wins out. [31]For
			Pauline theology the freedom won by Christ has deeper implications than that perceived by contrasting it with the
			Old Law: true freedom is grounded on the law of charity brought by and articulated by Christ (cf. Gal 5:13). In
			this context we can say that purity (related to any state in life) is an affirmation of love; it is not 'suspension in nothingness'. It is a response to that appeal
			which Christ addresses to the heart of each person. [32]

			Chastity and the Call to Holiness

			In his first Letter to the Thessalonians St Paul speaks about purity in the context of the call
			to holiness (cf. 1 Thess 4:3-5). It is manifested in the fact that man knows 'how
			to control his body in holiness and honour, not in the passion of lust like the heathen who do not know God' (1 Thess 4:5). He considers purity not only as a capacity of man's subjective faculties, but at the
			same time as an essential virtue to achieve sanctity, for God has not called us for uncleanness, but in holiness
			(1 Thess 4:7). [33]Commenting on this text, Blessed
			Josemaría Escrivá affirms:

			
				We belong to God completely, soul and body, flesh and bones, all our senses
				and faculties. Ask him, confidently : Jesus, guard our hearts! Make them big and strong and tender, hearts that
				are affectionate and refined, overflowing with love for you and ready to serve all mankind. Our bodies are holy.
				They are temples of God, says
				St Paul. This cry of the Apostle brings to mind the universal call to holiness which Our Lord addresses to all
				men: 'You are to be perfect, as your heavenly Father is perfect' (Mt 5:48) ... He demands that each of us, in accordance
				with his particular state in life, should put into practice the virtues proper to the children of God ... If one
				has the spirit of God, chastity is not a troublesome and humiliating burden, but a joyful affirmation. Will-power,
				dominion, self-mastery do not come from the flesh or from instinct. They come from the will, especially if it is
				united to the will of God. In order to be chaste (and not merely continent or decent) we must subject our passions
				to reason, but for a noble motive, namely, the promptings of Love. [34]

			

			In his first Letter to the Corinthians St Paul gives us some further insights into the virtue
			of holy purity. He is speaking about the Church as the Body of Christ and this gives him an opportunity to make
			some comments about the human body: 'the parts of the body which seem
			to be weaker are indispensable, and those parts of the body which we think less honourable we invest with the greater
			honour, and our unpresentable parts are treated with greater modesty, which our more presentable parts do not require' (1 Cor 12:22-24). This Pauline description of the body corresponds to the spiritual attitude of respect
			for the human body due to it because of the 'holiness' which springs from the mysteries of creation and redemption (cf. 1 Thess 4:3-5, 7-8).[35]

			Modesty and Chastity

			In Love and Responsibility
			John Paul II had already analysed in depth the nature of the virtue of modesty in relation to chastity under the
			rubric of the 'metaphysics of shame'. The phenomenon
			of shame arises when something, which of its very nature or in view of its purpose ought to be kept private, somehow
			becomes public. Each person has a particular interiority which gives rise to a need to conceal, that is to retain
			internally certain experiences or values. Human nature shows a universal tendency to conceal those parts of the
			body, which determine its sex, from the gaze of others, especially from members of the opposite sex. An essential
			feature of this tendency is to conceal sexual values in so far as they are 'a
			potential object of enjoyment' for persons of the other sex, that is in so far as they
			provoke a sensual reaction in others. This is the origin of modesty, which is connected with the inviolability
			of the person, and protects the body from being seen as 'an object of
			use'. Sexual modesty is thus a defensive reflex that protects the value of the person.[36]

			Consequently the sense of modesty which keeps the body 'in
			holiness and honour' is an essential part of the virtue of purity. It is precisely this
			modesty, which respects the 'weaker' or 'unpresentable' parts of the body (cf. 1 Cor 12:22-25), that
			restores the exterior harmony, but also the interior harmony of 'purity
			of heart', enabling man and woman to see each other again as made to the image and likeness
			of God. [37]

			Marriage and Earthly Life

			John Paul II devoted several addresses to applying the foregoing anthropological principles to
			the context of marriage. [38] In reply to the man
			who had posed the question about the marital status in the after-life of the woman who had successively married
			seven brothers (cf. Mt 22:15-22; Mk 12:24-25), Christ told him he had misread the Scriptures: 'When they rise from the dead, they neither marry nor are given in marriage, but are like
			angels in heaven' (Mk 12:25). For John Paul II this text has a key meaning for the theology
			of the body. [39]The human body will then have
			reacquired the fullness of perfection characteristic of a creature made to the image and likeness of God.

			Marriage, therefore, belongs to the earthly stage of man's existence because in eternity there
			will be a completely new state of life. The sense of being male and female will be understood in a different way:
			'They are equal to the angels and are sons of God'
			(Lk 20:36). This implies a spiritualization of man in contrast to the present mode of existence, without at the
			same time his losing the essential human condition of a creature constituted by body and soul. It does not mean
			a 'disincarnation' or a dehumanisation of man,
			but rather a 'divinization' that comes from
			the definitive realisation of our vocation as children of God.

			Man and woman in the beatific vision will enjoy a perfectly mature subjectivity, with no felt
			need for the completion that comes from conjugal life on earth. Man's gift of himself will be total. The virginal
			state of the body will then be manifested as the eschatological fulfilment of its 'nuptial' meaning, as the specific
			sign and authentic expression of all personal subjectivity. [40]This revelation has obviously deep implications for the theology of priestly celibacy. Consequently, a
			proper theological understanding of the body has two principal co-ordinates - what Christ has revealed to us about
			man's condition at 'the beginning', and what
			his definitive status will be in eternity as a child of God.

			The words of Christ about the body in the after-life find a deep resonance in the doctrine of
			St Paul (cf. 1 Cor 15:42-46; Rom 8:19-20) which develops the teaching of Christ and completes it. [41]Risen man will be the completion of the earthly man, and will
			be endowed with some of the attributes of the risen Christ. Every man bears within himself the image of the first
			Adam, but he is also called to reflect the image of the new Adam, the Risen Christ. In eternity there will be a
			restoration of his integrity with the definitive reception of the Holy Spirit. [42]

			Marriage in Ephesians

			St Paul's text in Ephesians 5:22-33 [43]constitutes a crowning of the other texts from Scripture on marriage which we have considered. As we have
			already seen, it also has a particular significance for the theology of priestly celibacy.

			In this passage the Apostle's words are centred on the body, both in its metaphorical meaning
			(the Body of Christ which is the Church), and in its concrete meaning - the human body in its masculinity and femininity.
			These two meanings converge in the Letter to the Ephesians to give us the classic text about the sacramentality
			of marriage. It is also very illustrative of the spousal dimension of the priestly vocation to celibacy.

			Paul goes beyond the merely moral aspects of the marriage relationship to discover therein the
			very mystery of Christ's relationship with his Church-Bride (Eph 5:22-25), drawing an analogy between the love
			of husband and wife with that of Christ for his Church. [44] This means that marriage is a Christian vocation only when it reflects the love which Christ the Bridegroom
			has for his Bride the Church, and which the Church tries to return to Christ. 'This', John Paul II tells us, 'is a redeeming love, love as salvation,
			the love with which man from eternity has been loved by God in Christ'. [45] It is a love which is transformed into spousal love, Christ
			giving himself for his Church. Because marriage encloses some element of the mystery of Christ's love for his Church,
			St Paul can refer to it as the sacramentum magnum (cf.
			Eph 5.32), a great mystery.

			Within the fundamental Pauline analogy - Christ and the Church on the one hand, man and woman
			as spouses on the other- there is another analogy, that of the head and the body. In marriage there is, as it were,
			one organic bond between husband and wife which does not at the same time blur the individuality of the spouses,
			in the same way that Christ the head is united to his body the Church.

			It is not without significance that the image of the Church in splendour is presented as a bride
			all beautiful in her body (cf. Eph 5:27). It is surely a metaphor, but a very eloquent one because it shows how
			deeply important is the body in the analogy of spousal love. Christ with his redemptive and spousal love ensures
			that the Church not only becomes sinless, but also that it remains 'without
			spot or wrinkle', that is, eternally young.

			The analogy of the body has rich implications of a moral, spiritual and supernatural significance.
			The beauty of the body is the beauty of holiness. Love obliges the bridegroom-husband to be solicitous for the
			welfare of the bride-wife, but it also counsels him to appreciate her beauty and care for it, with a loving desire
			to find everything that is good and beautiful in her. Husbands have to love their wives as their own bodies, deferring
			to the moral unity achieved through love. They have to nourish and cherish them in a protective way as Christ does
			his Church (cf. 5:29). In general this idea helps us to understand the dignity of the body and the moral imperative
			to care for its well-being. It emphasises a sense of the sacredness of the body in the relationships of husband
			and wife, in particular for the wife as mother of their children. [46]

			In Ephesians 5:37 St Paul recalls Genesis 2:24: 'For
			this reason a man shall leave his father and mother and be joined to his wife, and the two shall become one', the fundamental scriptural text on marriage. He uses this text to present the mystery of Christ's unity
			with his Church, from which he deduces the profound truth about the unity of spouses in marriage. In doing so he
			links the salvific plan of God with the most ancient revelation about marriage, and affirms with a sense of wonder,
			'This is a great mystery, and I mean in reference to Christ and the Church' (5:32), a mystery hidden in God's mind from eternity and revealed in the fullness of time. St Paul affirms
			a continuity between the ancient covenant established by God constituting marriage as part of the very work of
			creation, and the definitive covenant by which Christ is united to his Church in a spousal way. This continuity
			of God's salvific initiative constitutes the essential basis for the great Pauline analogy about marriage. [47]

			Old Testament References for Pauline Analogy

			The analogy of Christ's love for his Church, and the spousal relationship between husband and
			wife, has many points of reference in the Old Testament, particularly in Isaiah, Hosea, Ezekiel and the Song of
			Songs, which would have informed the Pauline doctrine in Ephesians. In Isaiah we see the spousal relationship between
			God and Israel compared to the love of a man for the woman chosen to be his wife by means of a marriage alliance
			(cf. Isaiah 54:4-10). There is a continuity regarding the analogy of spousal love in Ephesians 5, but with a deeper
			theological development. However, the redemptive perspective is clear in both analogies. [48]

			The analogy of human spousal love helps us in turn to understand more clearly the total gift
			of Christ to his Church, and therefore the celibacy of the priest which is an image of that gift. It gives us a
			new insight into the mystery of grace as an eternal reality in God and as an 'historical' fruit of mankind's redemption in Christ. The 'invisible mystery' of God's plan of salvation is first
			made visible by Christ in his relationship with the Church, and hence by analogy in the spousal relationship of
			husband and wife. [49] The celibate priest is the
			human, historical image of Christ's love for his Church, and is, in this way, a visible guarantee of its endurance
			through time.

			Marriage as originally constituted by God is an integral part of the 'sacramentality' of creation. As a result of original sin it was deprived
			of the supernatural efficacy which belonged to the sacrament of creation in its totality. Still, in spite of sin,
			marriage never ceased being the figure of the sacrament which Ephesians 5 refers to as the 'great mystery'.

			Marriage as a primordial sacrament constitutes the figure (likeness, analogy) according to which the structure of the new economy of salvation and the sacramental
			order is constructed, which draws its origin from the spousal gracing which the Church received from Christ, together
			with all the benefits of the redemption. All the sacraments of the new covenant find, in a certain sense, their
			prototype in marriage as the primordial sacrament, as St Paul seems to imply in Ephesians, using the word sacrament
			in its biblical-patristic meaning, that is, with a wider connotation than that in traditional theological terminology.
			[50]

			St Paul brings together the redemptive and spousal dimension of love. Both of these dimensions
			will permeate the life of the spouses if they learn to discover Christ's saving love for his Church in their married
			life, in that special communio personarum to which spouses
			are called. The original image of marriage as a sacrament is renewed when Christian spouses open themselves to
			the graces of the redemption and are united 'out of reverence for Christ' (Eph 5:21).

			On the basis of these considerations, man, John Paul II counsels us, should seek the meaning
			of his existence and of his humanity by reaching out to the mystery of creation through the reality of the redemption.
			It is by doing this that we will find the essential answer to the question of the significance of the human body
			and of the masculinity and femininity of the human person. The union of Christ with his Church permits us to understand
			in what way the spousal significance of the body is completed by the redemptive significance, and this in different
			situations and ways of life. This applies not only to marriage but also to celibacy. [51]

			Conclusion

			In his philosophical approach to the theology of the body, John Paul II blends the truths of
			Thomism with the insights of phenomenology, an approach which enables him to throw new light on permanent realities
			and arrive at conclusions fully consonant with the perennial philosophy. [52] John Paul II's 'personalism' means
			that he places the person at the centre of his ethical analysis in order to see how each of our actions is in keeping
			with human dignity. The consequences of this approach is that the human person is seen always to merit a response
			of love, and can never be reduced to an object of use or treated as a means to an end.

			The Pope develops the concept of personal subjectivity to arrive at an idea of the structure
			of the person richer than that achieved by the traditional objective approach alone. [53]He applies to the definition of person the philosophical idea of 'relation' which is fundamental to Trinitarian
			theology. [54] Hence integral to the reality and
			definition of the person is the concept of 'gift for other', which for most people finds expression in spousal self-giving through marriage, but for others will
			be through the betrothed love of celibacy.

			The encyclical Veritatis splendor is
			deeply impregnated with the personalism of John Paul II. Before becoming Pope, he had already affirmed that the
			metaphysics of human nature according to the Aristotelian tradition ran the risk of failing to do justice to what
			is distinctive about man, to what makes him a person. For him this understanding needed to be completed by developing
			a more personalist emphasis, that is, looking at man from the perspective of his interiority and self-giving. But
			John Paul II never separates 'person' from 'nature', which has the effect of estranging the person from
			his own body, and inevitably leads to the dualism that is at the root of a permissive sexual ethic.

			As the Pope clearly affirms, 'it is in the unity of
			the body soul that the person is the subject of his own moral acts'. And it is because
			of this coherence between the person and their sexuality that we understand the inherent moral disorder of certain
			kinds of sexual activity. When John Paul II articulates his Christian personalism, he is not only defending the
			radical embodiment of the human person, but is also drawing out the full implications of the Incarnation.[55]

			In his development of a theology of the body he concentrates on several fundamental human experiences
			- the need man has for union with another to complete himself; how this union is achieved in the mutual exchange
			of the gift of self; the attraction between the sexes; etc. In order to understand himself as a person, man has
			to be convinced that he can only realise himself fully through self-giving. It is out of such universal human experiences,
			illuminated by divine revelation, that the Pope constructs his teaching on human sexuality.

			One of the basic premises of John Paul II's anthropology is that for man to respond adequately
			to his present 'historical' situation, he needs
			to know what his original condition was like 'in the beginning', in a state of innocence. By a deep analysis of specific texts from Genesis, in conjunction with others
			from the New Testament, he shows how God created man originally to be self-giving. However, this divine design
			was frustrated by original sin and the disorder introduced into man's desires as a consequence of it. Man lost
			the freedom to give himself according to his original specification.[56]

			Nevertheless, man also needs to know that as a result of the Incarnation he has been redeemed
			by Christ from the consequences of the fall. This is what gives him the confidence that, with the help of grace,
			he can regain his original condition through 'self-mastery', the daily struggle to fight against his sinful tendencies in response to the call to holiness addressed
			to every Christian. It is from this fundamental perspective that a vocation to celibacy is seen as a realisable
			commitment and a correlative to the vocation to marriage.
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