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An International Consultation on Priestly Formation
For Rectors of Major Seminaries

August 25-28, 1998
The American College of Louvain
Leuven, Belgium

Introduction

Two years ago a conference was held at John
Carroll University in Cleveland, Ohio to honor Car-
dinal Suenens for his work at the Second Vatican
Council and for his advocacy of ecumenism, lay
spirituality, and the collaboration of priests and laity.
It was through the generosity of Mrs. Margaret Grace
of New York and the coordination of Dr. Doris
Donnelly that the conference was such a wonderful
SuCCess.

Comments from the participants were video-
taped as part of the record of the event. Upon review-
ing that videotape, Mrs. Grace and Professor Donnelly
were struck by the comments of one priest who said:
“When 1 first became a priest, I was proficient in
second order religious language, the language of the
intellect. When I met Cardinal Suenens, he intro-
duced me to the first order of religious language, the
language of the affect, but the Cardinal told me that
1 must keep them both in balance. 1 am greatly
indebted to Cardinal Suenens.”

Mrs. Grace and Professor Donnelly were also
mindful of the fact that Cardinal Suenens was very
much interested in the integration of the various com-
ponents of formation for ministry. In 1964 he founded
a serninary associated with the University in Leuven,
and quite prophetically built it on four pillars:
1. rigorous intellectual formation and theological re-
flection; 2. human and social formation; 3. apostolic
formation, i.e., everyone was involved with a ministry
outside the walls of the seminary, with a special
emphasis on social justice ministry; 4. spiritual for-

mation, which included not only the essentials of
liturgy, prayer, and retreats, but also the interiorization
of one’s life with Jesus Christ. It was important to
Cardinal Suenens that priestly formation integrate these
four aspects.

In that spirit and noting the comments of the
priest from the videotape, Mrs. Grace suggested that
it would be wonderful to convene seminary rectors
from all over the world to discuss the challenges of
priestly formation on the cusp of the new millennium.
Once again due to the generosity of Mrs. Margaret
Grace and the coordination of Dr. Donis Donnelly,
that suggestion became a reality.

I know I speak for the participants of the con-
sultation, when 1 offer our deep gratitude to Mrs.
Margaret Grace and Dr. Doris Donnelly for this
wonderful opportunity for global dialogue about
priestly formation. Thank you for your enormous
investment in the Church and the priests of the future.

Those of us who were privileged to attend the
consultation were truly blessed with a global aware-
ness of the mystery of the human and divine collabo-
ration in the formation of priests. This special edition
of Seminary Journal is an attempt to share some of
the blessings of the consultation with the wider semi-
nary communities. %

Rev. James J. Walsh
Executive Director
Seminary Department
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Training Candidates for
the Priesthood

Godfried Cardinal Danneels

Archbishop of Mechelen-Brussels

Note: This presentation first appeared in Qrigins, Vol. 28, No.

15, September 24, 1998

You are all very welcome in my Archdiocese of
Mechelen-Brussels. 1am very glad that you are here
and I am happy to meet you. I hope that you will have
a good conference in this fine city of Leuven, which
for more than 550 years has been home to a Catholic
university serving the Church and society.

I have been asked as an introduction to this con-
sultation for rectors of major seminaries to present an
overview of the situation of priestly formation follow-
ing the Second Vatican Council. I'm going to tell you
about the main factors, the situation, things which we
have already accomplished and things which still re-
main to be done. Let me just give you a few ideas,
some food for thought, because you will have many
speakers over the next few days who will deal with
more specific questions and issues.

My intervention will be inspired by the very
important post-synod exhortation, Pastores Dabo
Vobis, which appeared in 1992 and which gives us an
outline of the general situation of seminary education
and formation for priests throughout the Church. Since
[ am a bishop in western Europe, as you know, I
would like to limit my remarks to the situation in
westemn Furope and the United States and Canada. I
will not, therefore, be speaking about Africa or Asia
or Latin America. 1 apologize for these limitations
which T imposed upon myself, and leave it to other
speakers to infomm you about the situation in other
parts of the world.

Let me also tell vou that I shall be giving you
some personal opinions, which are, of course, open
for discussion. I am going to be very frank and open
with you, but I do not want to monopolize the truth
or have you think that T would try to do that. My
comments are based on the fruit of about 20 years,
serving as a bishop in westem Europe, in a very
secular world.

From my vantage point, the real challenge for
serninaries involves the education and formation of
priests for the future—priests, according to the Gos-
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pel, that Jesus would have wanted. We want to train
seminarians for the future destined for specific tasks
and destined for specific cultures and specific places.
Here is a major problem for seminaries. We have to
take priests as Christ would want them and not change
their inner natures, their inner identities, but at the
same time we need to form them so they are able to
adapt at any moment to any culture or any country
which might have need of them. This task, of course,
18 not easy, but it is the challenge and also the mar-
velous opportunity in seminary formation at this time.

So now let me turn to the challenges in northem
Europe, westemn Europe above and below the Alps,
and in North America— Canada and the United States.

Challenges in Formation

What are the great challenges for priestly
fommation in these areas? First of all, we are seeing
a real scarcity of vocations. We have very, very few
priests, particularly in Europe. If you look at Bel-
gium, for example, there are very, very few vocations
to the priesthood throughout the country. In Flanders,
the north of the country, there are nine new candidates
for a population of about five million Catholics in the
country. The fact that there are so few seminarians
in formation is, of course, a determining factor in
many ofthe seminaries and gives rise to many prob-
lems. Because there are not many vocations, semi-
naries are turning into very small groups of people
indeed. Training, therefore, concerns specific small
units, which from a human point of view is often a
disadvantage.

The education and formation of four or five
candidates is not the same as training 50 or 100.
There are many more difficulties, sometimes inter-
personal, which become more intensified than they
would be if the numbers were larger. Every day the
faculties, formation personnel and the rectors face the
difficulty of being confronted with small units and not
with the whole, the many.

n

Second, the seminarians, too, have problems
because they feel themselves a rare, perhaps endan-
gered breed. Some feel they are alone in the world.
Among some of the few who are in seminaries there
exists, predictably, a specialized and exceptional psy-
chology at work that gives rise to a lot of discourage-
ment, doubts and hesitations. This would not be the
case if you were in seminary with 100 or 200 others.
When so many were preparing for the priesthood as
was the case when | was in seminary, we shared a
corporate identity. We were happy to be there. We
were not exceptions to the rule. Today’s situation is
quite different.

Third, results of recrnitment are often haphazard.
When I was preparing for the priesthood, we were all
roughly the same age. Nowadays, candidates are
coming in at 18, 20, 30 and 40 years of age, and
sometimes older. There exists no classic profile for
those who enter seminary. Candidates for priestly
formation are different, with different backgrounds.
These factors, of course, add to their perception of
themselves as exceptional, which does not make the
rector’s job any easier because each seminarian is like
a completely different planet and for each one the
rector and staff have to deal with a unique situation.

So you can see that these small groups made up
of people from all different kinds of backgrounds, all
sorts of personal histories, are very difficult to unify.
To say the least, it is very difficult to draw up any kind
of comprehensive program for each one. There is no
standard formula anymore. There is no longer just
one menu; everybody is eating a la carte, if you like.

Why So Few Candidates?

If we tried to determine the cause of there being
so few people coming forward to prepare for the
priesthood, we would find many reasons. In Belgium
where we have so few candidates, we puzzle why this
1s so. After all, we have a very good tradition of
priestly formation. People are very generous and very




much involved in the Church, and so are the young
people. So what could the canse be? I don’t want to
go on too much about this, but let me just tell you a
few of the reasons I've identified.

First of all, becoming a priest is no longer a
social promotion. It is actually, perhaps, an instance
of downward mobility, and the question is, who would
choose to do such a thing? Who would choose as their
profession to go down one step on the social ladder?
In the past, of course, this was not the case. Priests
were regarded highly and were
respected persons in the world, in
society and, of course, in the
Church. Nowadays priests often
come under a lot of criticism, and
people feel sotry for them. Soci-
ety does not accord them the pres-
tige they once enjoyed.

A second reason for the scar-
city is that families are getting
smaller and smaller, What this
means is that when parents have
two children in a family they do
not necessarily want to see one of
them in the priesthood. Things
were different when families had
seven or ten or twelve children
and were honored to have a priest
in the family. In addition, many seminarians come
from broken homes where the stability and warmth of
family life were missing. This sometimes affects the
transition into seminary life.

A third reason why so few candidates for the
priesthood exist is that our society is almost entirely
secular, a society where God has disappeared due to
the influence of public life and the tabloids. Religion
is no longer talked about on the radio or television
except if there is some scandal. We seem to have
moved out of the public eye. We are no longer laken
seriously by the media. So this means that priests are

Religion is no longer
talked about on the
radio or television
unless there is some
scandal. We seem to
have moved out of the
public eye. We are no
longer taken seriously

by the media.

actually public people for private interests, because
actually religion has become a private issue. Religion
is something done in private and not talked about in
public.

A fourth reason, then, for the scarcity of candi-
dates for seminaries is that many people and many
young seminarians grapple with a negative image of
the Church and of the priesthood. This may be espe-
cially true with regard to diocesan priests. The dioc-
esan priest is a generalist, i.e., he is a general prac-
titioner who is on call to do
everything, while monks and
priests in religious orders at least
can become specialists. A dioc-
esan priest does not have the sup-
port of a community. He is on
his own, and he is on the firing
line every day for problems from
individuals. He doesn’t have the
backup of many colleagues nor
does he really have much backup
even if some backup exists.

All of these elements go to-
ward promoting a negative im-
age of priests that is difficult to
deal with when you want to
become a priest. You would
have to overcome this negative
image at each stage of your journey.

What is more difficult and tougher for young
seminarians and young priests than what 1 have al-
ready mentioned is a fifth point, namely, that we are
no longer looking toward the invisible in our society.
The world no longer sees God. God has become
invisible. For secularists, God has become a cosmic
vital energy. God is no Jonger a person. God has been
reduced.

Chirist, too, has been reduced in our society. Some
regard Him as just a man like any other because there
is Buddha and Mohammed, and Christ is configured
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along with all sorts of other prophets. Christ is not
seen as particularly exceptional. He might be inter-
esting but he’s not unique. And the church? The
church is perceived by many in society as a kind of
philanthropic UNESCO, dealing with people gener-
ally in a spiritual manner but without reference to
Christ.

There’s nothing mysterious about the Church
and the words, the words of the priest, are no longer
heard as the words of Christ. People don’t believe
priests when they speak. The word of God is judged
according to human criteria. So whether you commu-
nicate well determines whether
or not people respect what you
say. The public is not necessar-
ily concerned with the direct
message of Christ. They are
concerned now with the mes-
sengers and whether they com-
municate the message properly.

This almost total disappear-
ance of the sacramental principle
of our Faith is a most important
thing. The Church as a sacra-
ment of salvation, the Word as sacrament of divine
communication, the Eucharist as sacrament, not just
a kind of noble symbolism, the Mass at the heart of
worship and not as a theatrical event — all of these
are crucial parts of our identity. The depth behind the
symbols is no longer being perceived. Romano
Guardini already complained about this at the end of
his life. He said it is as if we had a blind patch on
our retina. We can no longer see the invisible, and
that is absolutely true.

Of course, this poses great problems for young
priests. It is difficult for them to accept and to believe
that in them, in their words, in their actions, and in
their behavior, there is a sacramental aspect that is
very deep and that can only be accessed by faith. The
reason for the difficulty is that they are constantly

12

The church is perceived
by many in society as a
kind of philanthropic
UNESCQO...

competing with better speakers than they are, more
proficient orators, with people who are better commu-
nicators, with people who are better at organizing
family and community life, and with a world that
gives deference to these superficial things. All of this
is exacerbated by the fact that the Jay community no
longer seems aware of the special sacramental nature
of the message of Jesus mediated through the priests.
S0 it is no wonder that vocations are becomin g rarer
and rarer.

Furthermore, it is becoming difficult and almost
impossible for young people today to bear any kind
of suffering, and this attitude has
affected young priests and semi-
narians as well. What people are
saying is that suffering should be
avoided at all costs. People seem
incapable of giving any deep
meaning at all to suffering, and so
many people have not suffered at
all. There are children who have
never been soaked by the rain. If
it’s raining, they are taken to their
destinations by car. (Yet children
would be happy to go out and stand in the rain and
be drenched!) -

At the synod on the formation of priests, the
cardina] from Sydney said that he was astonished that
a priest who had been ordained for only two years left
the priesthood, not because he could not be celibate,
not because he had a crisis of faith, but because he
was unable to bear failure of any kind. Priests like
this never learned to integrate the cross into their
lives. They may still be preaching the Gospel of the
cross, but they do not see any importance or meaning
in suffering and they do not know how to manage
failure — or apparent failure.

Fifty years ago priests were preaching the cross
on Easter Sunday, but now the opposite pertains in
many areas. Even on Good Friday some are already



talking about the resurrection or wondering actually
why Christ bothered to rise from the dead when he
never really suffered that much, according to the way
some theology

is taught these days. SoIthink it was a very profound
comment that the cardinal of Sydney made a few
vears ago regarding the difficulty of integrating the
suffering represented by the cross.

Because there are a few, only a few priests, and
because some of them have two or three or four
different parishes, they cannot actually see what
they’ve accomplished at the end of the year. Yet
young people today are interested very much in re-
sults, in knowing precisely what they have achieved.
At the end of the pastoral year, of course, you often
cannot see what you’ve directly achieved. The prin-
ciple of profitability, economic or otherwise, trans-
posed into the realm of the spiritual simply does not
work. It cannot be done. A priest may look at his
ministry and think he probably has not accomplished
anything at all, but that’s not true. A different set of
criteria measures what has been done in pastoral set-
tings, and these criteria cannot be wrntlen down in
figures on ledger sheets.

The last reason why 1 think there are very few
vocations generally, particularly in Belgium but also
in the United States and Canada, is that we have very
generous, charitable youth involved in all sorts of
charity and voluntary work, for example, in the Lenten
campaign working with the Red Cross, with the dis-
abled and the handicapped. I'd like to describe the
work these young people do — and it is commendable
—_ as having a very horizontal vision. It is horizontal
generosity. Vertical generosity, doing something for
God, is not something with which many are familiar.
1 think increasingly, and this is not a good thing, that
we are defining and determining the specifics of Chris-
tianity in a horizontal manner.

What is a Christian? Someone who loves the
poor, who is in solidarity with the poor, who sets the

prisoners free, who helps the downtrodden, who com-
mits himself or herself entirely; and we no longer say
that Christians are people who love God with all their
heart, with all their soul and with all their mind. The
specificity of Christianity is not solidarity with those
who are less fortunate than ourselves. Our specificity
is that we love God, and when young people question
that specificity — “Love God? What is that all about?
We can’t see God after all,” — the attitude has a
ripple effect which is becoming a big problem. How
can we attract and form people who come out of this
kind of background with this kind of attitude?

All of these points, I think, suggest why voca-
tions to the priesthood have become rarer and rarer.

Forming Priests for the Future

The issue before us now for those candidates
who come to seminary is how we are to train priests
for the future. I will make four points commenting
on human formation, intellectual formation, theologi-
cal formation, and spiritual formation.

Human Formation

First of all, there is the human side of formation
and education. When young candidates come to
seminary at 18, 20, 25 years of age, they are often not
mature in the same way as people who were their age
two or three decades ago. Thus, their development as
human beings is not complete; it is ongoing. These
are people who are very generous, but they are not
stable; they are not solid. This does not apply only
to seminarians, because 1 think many young people
are like that. Adolescence is going on forever nowa-
days, it seems to me. You can be an adolescent until
you are 20, 25, 30. A few years ago people were
leaving home as quickly as possible; now they no
longer want to leave home. They ask themselves,
“Why would T leave home?” Occasionally, after a
while parents say to themselves, “When are they going
to leave7" So, we have etemal adolescence appar-
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ently, which sometimes goes on until 40 or 50 years
of age.

What we once called “shaking of the founda-
tions™ no longer applies, since many people no longer
have any foundations. They are not rooted. They do
not know where their affinity should lie, where they
should be connected, because all their fixed points are
moving. They can’t find poles to guide them; they are
lost. There is nolonger any philosophy to assist them.,

All'kinds of philosophy have been thrown out the
window. The philosophical
training they may have received
in the past has been eliminated
in favor of positivism. There
seems to be no other system.

Along with the lack of in-
tellectual grounding, there is also
an absence of an emotional and
affective foundation. People are
having sexual experiences at an
earlier age, and this is very fre-
quent. There is, however, no
emotional or affective stability
accompanying these experi-
ences.

Because family life is no longer what it was,
young people live without a moral reference point.
Moral subjectivity reigns: What's good? Well, what-
ever gives me a good feeling. What’s bad? Well, it’s
what harms me.

There is also no longer within our society a clear,
fundamental ethical consensus on issues which one
would expect to be obvious; for example, respect for
life, which should be something automatic but even
this is something that now needs to be codified into
laws. Qur society is becoming a society of judges and
lawyers. If there is a problem, legislate. When laws
and decrees are the basis of our moral code, there will
always be loopholes, and this cannot be where we
find the moral compass for our lives and world.
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The lay community no
longer seems aware of
the special sacramental
nature of the message
of Jesus mediated
through priests.

The absence of a moral reference point is, per-
haps, connected with the absence of a parent, the
father, in the lives of young people. The priest was
always to some extent a “father” — a father in the best
sense of the word, of course, not in a paternalistic
way. Young people now are often missing a father
figure both at home and in the church.

So what can we do in training candidates for the
priesthood? 1 think we need to give weight 1o the
human process of maturing. We need to try to find a
balance between law and liberty
since many seminarians have a
problem in this area. Sometimes
they abuse liberty. They feel free
to do what they want; they do not
understand what this freedom
could lead to in a positive sense.

An experience of freedom or
liberty within seminary training
is absolutely essential, but we also
need to know about the law. When
I was trained here at the
interdiocesan Leo XIIl seminary
in Leuven in the 1950s with about
100 seminarians who studied at
the university, we learned how to be free, and at the
same time we knew what was to be done, what the Jaw
was. There was no control exerted on us. It was more
like an elastic cord. The rector met with us every
lunchtime and made decisions that were needed, but
it was also very important for us to know the laws,
which we freely accepted and through which we
compromised our own personal freedom. It was an
important balance. Seminary formation involves learn-
ing how to exert our Iiberty in conjunction with the
limits we need to sel, respecting certain taboos.

One of the biggest difficulties for young semi-
narians is accepting and leaming how to live with
authority, and since seminarians have to transfer their
understanding of authority to living with the Church,



with the Magisterium of the Church, this is a rather
important issue. Often enough, if you ask young
seminarians where they stand with regard to author-
ity, they don’t know what you are talling about. They
are confused and when one hasn’t learned i the
seminary how to situate oneself with regard to author-
ity, the relationship which priests later have with Rome
becomes a serious issue. Thus, the question of au-
thority remains one of the major problems in today’s
Church for priests. I won’t say much about sexual or
affective formation, but I think the level of training
in this area is often very poor. Seminarians need to
understand that celibacy in the priesthood is not un-
derstood by public opinion, so it becomes critical to
educale them to withstand criticism because within
their groups of friends and acquaintances not many
are going to understand the importance of celibacy.
Of course, the media does not understand it at all.
1 think we need to purify the motivation for
celibacy within the priesthood. We are celibate not
to be able to work more, to put in more hours of work.
There are many doctors who work longer hours than
priests and who are married. The only real motivation
for celibacy is being faithful to the total imitation of
Jesus Christ. All other arguments for celibacy fall
before this one, and if you don’t want to do this, then
don’t come to seminary. Celibacy is an issue of
love, and love cannot be explained or reasoned. Why
am I celibate? Young people ask me all the time why
Idon’t marry. The answer is, I don’t know. Does that
mean I'm not free? Not at all. I say to those young
people who question me, “If you fell in love with a
certain person and 1 asked you why, you would prob-
ably not have an answer either.” Love is simply love.
It cannot be explained. That’s all there is to say.
Angelus Silesius, an author who lived centuries
ago, said that the why and wherefore of the rose is the
rose, and 1 would say the why and wherefore of
celibate love for Christ is celibate love for Christ. It
cannot be explained further than that, I would main-

tain that this motive for celibacy is an important part
of the formation of seminarians and that we need to
take advantage of the collective wisdom of psycholo-
gists and psychoanalysts as well in dealing with this
subject.

I would say, however, that if you were to mea-
sure whether someone were living healthily as a celi-
bate, you would need to look at the presence of joy.
A celibate needs to be joyful. If you have a sad
candidate in formation, my advice to you is to send
him away. If he is joyful, keep him. In a famous
story, a novice mistress once sought the advice of St.
Vincent de Paul. She had two candidates for the
order. One was melancholy, but she kept the tules
faithfully. The other was extremely joyful, but dis-
obedient. What should she do? St. Vincent de Paul
replied unequivocally, “Send the melancholy one
away and keep the joyful one.” 1 agree with his
jadgment.

We also need to teach our seminarians and young
priests how to live in a way consistent with celibate
life. I think some do not know how to behave, so they
do things that married people would never do; for
example, they go on holiday where promiscuity pre-
vails and they don’t seem to realize what they are
doing. I sometimes think they were all born on the
28th of December — I mean by that that they are all
“innocents,” all naive.

Seminarians need to know the rules of the friend-
ship they have entered with Christ. After all, all
friendships have rules — ways a person should be-
have. There are rules for how a seminarian or priest
should behave with women and young girls. The
rules that apply to celibates are in many ways similar
to those married men have when they associate with
women who are not their wives.

How often, in reflecting on celibacy, do I ask
myself why more priests do not choose to live in
community. If you look at St. Norbert, who founded
a diocesan order during medieval times, he grouped
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his priests for parish ministry together in his priories.
I think perhaps today the time has come to do the
same. Indeed, we may need to do that if we are to
survive.

Most priests, of course, do not do that, and many
priests do not like the idea at all. When itis proposed,
priests often object. They have their own houses,
apartments, freedom. They say, no thank you. Idon’t
know what to do in response to that. Theoretically,
I'm absolutely convinced nowa-
days that we need to see more
community life, although in
practice I do not see this hap-
pening.

Intellectual Formation

I am concerned about the
intellectual formation in semi-
naries, especially since as re-
cently as ten years ago training
was essentially pastoral. We
were against almost any kind of
theory or serious theology in
seminary. My good friend,
Gustave Gutierrez, with whom 1
studied in Leuven, said there is
nothing more practical than
theory, and that’s true. A major
problem for priests, as Cardinal
Danielou said before he died,
would be their intellectual qualities. Iagree with that.

So many of our priests are afraid to talk with
university professors. They go out of their way to
avoid discussion groups, public meetings, forums and
seminars, which I think is a shame. Idon’t think that
helps us. Tt is important to have a good intellectual
training and not to think that generosity and simplic-
ity suffice. We need intelligent, generous, and prayer-
ful priests, but never should one quality exist to the
exclusion of the other.

We are celibate not to
be able to work
more...There are many
doctors who work
longer hours than
priests and who are
married. The only real
motivation for celibacy
is being faithful to the
total imitation of
Jesus Christ.

Intellectual people, as we know, are not always
appreciated, although this attitude is changing, espe-
cially here. There was a trend in the Church not many
years ago when people questioned why seminarians
should study two years of philosophy when they should
be learning only about Christ. We fell into this trap
of simplifying the intellectual formation of priests. I
am absolutely convinced that philosophical back-
ground is essential — and I'am talking about philoso-
phy as a discipline in its own right.

Why is philosophy so impor-
tant? Why should it be cultivated
for its own sake? Because sub-
jectivism is omnipresent. Simply
look at people’s tactile sensitivi-
ties to know that they believe what
hurts them is bad and what gives
them pleasure is good, although
everyone knows that the truth
sometimes hurts.

It is important that seminarians
be shown that the truth is not
something we invent solely with
regard to ourselves. It is some-
thing which already does exist.
Truth is a pre-existent structure,
but we can move the furniture
around within it even though we
can’t change the structure of the
building. The individual is part
of the process, but he is not the master of all he
surveys. He is, perhaps, the shepherd. He can lead
the flock but he cannot create the flock.

What we want to do is to create a dialogue that
will hold water. We are trying to create comparisons
that will be valid. We need to learn to think, learn to
judge, to be correct. We need to have rules for
thought. We cannot simply say that it feels good s0
it’s probably true. Philosophy and logic are impor-
tant, and within this philosophical training, a spirit of




synthesis is necessary or we will be lost with endless
analysis.

1 am also not convinced myself that we need to
declare ourselves in favor of one true philosophy,
even though I have a great deal of admiration for St.
Thomas Aquinas. The Greek ideas as adapted by him
for Christianity are a huge and excellent achievement,
but we must bear in mind that there are good points
in other philosophies. We need a system of thought,
and we need a dorsal fin, as it were, on our backs to
be able to discern the value of one system from an-
other.

The synod on the formation of priests was very
emphatic about all of this. Because of that, I found
it important to organize an initiation year for semi-
nary candidates. We did this ten years ago for the
French-speaking part of our country and a few years
ago for the Dutch, and it is working very well. Now
anyone who comes into the seminaries, whatever their
background, has a year of initiation and catching up
in three major areas: first, in the content of our Faith
they need to be given a catechism; second, they need
to learn dogma; and third, they need to learn liturgy,
the psalms and the Bible.

Some of our pre-candidates don’t know what
Advent is or what Lent is. Some think the feast of
the Ascension is the anniversary of when we sent the
first cosmonaut into space. 1t’s incredible, this fack
of knowledge! Thus, it is necessary to have at Jeast
a year to catch up as well as a year to discern whether
they truly have a vocation to the priesthood. Some-
times candidates have not had a conversation in depth
with a priest or spiritual guide. They come in
broadminded and well-intentioned, but sometimes with
not too much content on board. A Russian Orthodox
bishop once told me his candidates for priesthood had
generous spirits but did not know much about the
Christian faith. Fides qua yes, but fides quae - all of
that is nonexistent.

After this initiation year, the candidates are al-

ways happy to have gone through it. We aiso find the

number of young people who leave seminary after the

preliminary year is few. Since we have so few semi-

narians, our statistics may not be scientifically valid,

but not many seem to leave after their imitiation year.
Now to the theological formation.

Theological Formation

We need to explain theological methods and to
teach the relationship between revelation and human
thought, between science and faith, and between
philosophy and faith. There is a theological genius
or essence, if you will, so that if you read authors, you
can tell whether they have this or not; whether they
are just philosophers or humanists; whether they have
been slightly influenced by theology; or whether they
are truly inspired by theology. Theology is a speci-
ficity. You can tell whether it’s there or not, and we
need to teach seminarians how to discern this.

My definition of theological formation — and I
may be mistaken about this — is that it is based on
two things: the Bible and liturgy. If you Jook at
Sacrosanctum Concilium, the fathers of the council
said that the aim of all theological aining was to
move everything toward the liturgy. I myself thought
that was a bit exaggerated, but in any case I see that
their counsel has not been applied at all.

The Bible and the tradition and liturgy are the
pillars for training a theologian. I want to be very
subtle in the way 1 express myself here. They are
always more important than any systematization of
our Faith. Dogmatics is kind of systematizing after
the event with the help of a philosophy of that which
one may take from revelation and translate into a
system. Thus, I feel dogmatics must continually be
recentered in biblical reference and liturgy in order to
be renewed and refreshed.

What is not acceptable is to think that everything
is written in canon law. There is a trend in some
circles of the Church to simplify things. Some say,
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“Don’t bother reading the Bible. Find the information
in canon law.” Fortunately, canon law 1s more theo-
logical now than it was, but even so, if you focus only
on canon law you are missing a great deal.

Often when we ask someone about baptism, they
quote the applicable canons. Of course, everything
about baptism is not in canon law. Canon law is the
necessary legal prescription for entering and remain-
ing in the Church. It is absolutely indispensable, but
it is not theology. There are some who say everything
can be found in canon law, and I say that those people
are just lazy. 1 have nothing
against canon law. Indeed, I am
fond of it because legal texts are
important and deserve {o be read,
but not everything is in there.
Please do not let us fall into the
situation we had before Vatican

Let’s now turn to the
Magisterium in its precise posi-
tion. I believe that the
Magisterium is indispensable. Besides, it was whole-
heartedly desired by Jesus. I think in the Anglican
church you can notice the absence of a Magisterium.
They have the Archbishop of Canterbury, their pri-
mate, but what they seem to be looking for is a higher
referee. I have esteem for the Magisterium; certainly
it is absolutely essential, but it can never replace the
Bible. So, the Magisterium is from the order of
serving.

There are two other important points that 1 be-
lieve are necessary in theological formation:
ecclesiology and sacramentology. These are, per-
haps, two halves of the same issue. In order to believe
in the law of the Incarnation in the Church, there must
be a visible and invisible part. The visible always
points toward the invisible, which is the most impor-
tant. In sacraments the visible gestures point the way
toward invisible grace, and invisible grace is always

- At the end of the
seminary what we want
are priests who love

1I. Christ.

the most important issue. Formation in these areas is
crucial and teaching seminarians how to contemplate,
how to look closely, is indispensable for

Catholic priestly training. This is the core of Catholi-
cism: sacrament and sacramentality.

In morality it is absolutely essential to insist on
the objective aspects of good and evil. Good and evil
are not concepts that can be manipulated. Good goes
before us and evil goes before us; they are already
there before we become involved. Moral subjectiv-
ism, which allows the individual to be the arbiter of

what is good and what is evil, is

disastrous for life in society.
~_While some objected, sometimes
seriously, to Veritatis Splendor,
it is the value of Veritatis Splen-
dor that evil and good are objec-
tified.

While some Catholics ex-
pressed opposition to Veritatis
Splendor, many unbelievers were
in favor of it. American maga-
zines did not believe what they were reading! They
said it was a marvel-ous text against the skepticism,
indifference and chaos that surrounded us. One can
argue about many things but the fundamental objec-
tification of good and evil is something absolutely
indispensable.

We need also to teach seminarians how to inter-
pret the “signs of the times.” Everyone talks about
signs of the times, but we must teach how to apply
evangelical discernment to determine the correct signs
of the times and to give seminarians the sense of the
genius or essence of what is Catholic and what 1s
theology. There does exist an essence or genius that
is essentially Catholic and an essence or genius that
is essentially theological, and it is very important to
pass on the ability to sniff out, to know instinctively,
what is essentially Catholic. To be able to pick up the
scent of what is Catholic — and to train seminarians




in these instincts — is all part of seminary formation.

When I was writing for a newspaper 30 years
ago, my mother used to tell me that she read what 1
wrote and often did not understand it, although given
the source, she felt it must be true. It seemed to me
that if she didn’t understand what I wrote, then it
probably was not true, and often that was the case.
She had an instinct, a nose, if you will, for the truth
of Catholicism. She never studied theology, but 1t
was her training in the Faith which was with her all
her life that enabled her to have that instinct.

With this in mind, I began the reform of the
curricula in our seminary in the French-speaking side
and the Dutch-speaking side. We were at the time
being asked to teach everything in the seminary: media,
music, diction, homiletics, listening skills, pastoral
care, ecumenism, Latin — everything! So, when
serninarians left at the end of the day, they did so with
a random assortment of knowledge. Every year, of
course, the situation became more complicated as we
were asked to add even more to the curriculum. One
day 1 had had enough. 1 said that we could discuss
the plan 1 was proposing but that I was absolutely
against subjects being divided up and diluted and that
we simply could not keep up with the demands to add
more and more trends to the program of study. The
time had come to set limits for ourselves, and I pro-
posed that for three years we focus on serious theol-
ogy. ] was quite draconian in the measures I took. A
few major areas would need to be covered: eight
hours for the Sacred Scriptures, four hours for dogma,
four hours for moral theology, two to three hours for
Church history and two to three hours of
sacramentology and liturgy. Thatis all. It’s hard, it’s
tough, but it gives students a kind of weaponry; and
I think they are well-trained because of that. As for
diction, music, the pastoral care of the sick, these
areas could be managed in separate modules, perhaps
two-day courses, for which seminarians could gather
every fortnight or so.

The pastoral side is also important, but sending
a first-year seminarian who has not studied theology
to do pastoral work usually means he doesn’t know
what to do. He listens but he doesn’t have the tools;
he lacks the necessary background. It’s like sewing
a tapestry onto nothing. Thus, the fourth year of study
is devoted absolutely and totally to pastoral 1ssues. At
that point they will have three years of theology be-
hind them, and in the fourth year they will go to
parishes and return for two-day seminars io think
about pastoral theory, tell us what’s happening, and
return to their pastoral settings. As deacons they are
able to be active in their parishes. I prefer this system
of three years of rigorous intellectual training, which
is limited in nature, and then one full year of pastoral
theory and practice. That s, of course, something to
be discussed and it doesn’t happen in all seminaries
in Belgium by any means.

Something else which seems indispensable and
not often talked about is the cultural background or
training given to our seminarians. Are seminarians
familiar with the arts? With literature? With films
that they could discuss afterwards? Are they conver-
sant with the technological and scientific world 1n
which they live? Do seminarians actually ever read
anything? Sometimes it seems they don’t even read
the newspapers! Seminarians need to be taught how
to enter the world of culture, which is immense,
beautiful and interesting. They are often immature, 1
know, but they could at least be introduced to those
things.

As a professor of liturgy in Bruges, I taught a
class on confession and reconciliation, and in the first
three months from September to December I read
with the seminarians the major works on sin, repen-
tance, expiation, crime and punishment. We read
Dostoyevsky, Graham Greene, Julien Green, Francois
Mauriac, and Franz Kafka right up until Christmas.
My colleagues commented that this was not theology
but literature, and they were right. Yet, if you read
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the Greek tragedies, Oedipus and Antigone, you see
sin, faults, pardon, redemption, repentance, remorse,
expiation and vengeance in authors who deal deeply
with themes central to Christianity. 1 sense culture as
an extremely important aspect of the formation of our
seminarians, and | oppose the training in the pastoral
and theological areas and nothing else.

Spiritual Formation

When it comes to spiritual formation, in my
opinion only one thing is important: to teach seminar-
ians about Christ and to nurture in
them the love of Christ. At the
end of seminary what we want
are priests who love Christ.

Spirituality is neither a
method, a “trick,” nor a textbook.
It is a person about whom we are
talldng and a relationship with the
person of Christ. The basis of
spiritual training, I believe, is the
Bible, liturgy, and the liturgical
feasts and seasons of Advent,
Christmas, Epiphany, Lent, Eas-
ter, Pentecost. This is all ex-
tremely important. Any other
spiritual 1ssue will be lost at some
stage, but this is something the
seminarians will have for the rest
of their lives. It will accompany them to death. The
spiritual formation we give must be founded on the
liturgy and the Bible. Seminarians need to be familiar
with the word of God, which they seldom read. There
is an absence of lecho divina, the monastic tradition
par excellence, which we do not see very often in our
seminaries either.

As for what is to be read in addition to the Bible,
it is probably well to begin with the doctors of the
Church, not with the 20th century, and to read texts
along with the students. It is pointless to go through

A priest who is happy
with the church but
who is not spiritually
and psychologically

attached to the church

and who does not think
of the church as part of

his own flesh...
is a risk.

a survey of the history of spirituality because they will
forget that. Some texts come to mind: The Confes-
sions of St. Augustine, the Memoralia of St. Gregory,
the sermons and hommulies of St. Bernard, the Exer-
cises of St. Ignatius of Loyola, the writings of St.
Vincent de Paul, of St. Therese of Lisieux, of St. John
of the Cross, and of St. Teresa of Avila. We were
often told in the past in liturgy classes to read
Hippolytus, to read the eucharistic prayers, to read the
sermons of the fathers. It is just like working with the
Bible: You need to read and then study to analyze the
texts. We should not be teach-
ing spirituality one step removed.
It is all well and good to talk
about Augustine, but there is no
substitute for reading Augustine
along with your students.

For prayer, the foundation is
the psalms. I suffer from the
fact that there are so many priests,
and we ought not to be under
any illusions here, who have been
ordained 50 and 60 years and
who merely read the psalms. The
psalms have never actually en-
tered into their hearts nor had
any emotional impact on them.
For many years now I have not
heard a sermon where a priest
actually quoted a verse from the psalms.

The spiritual training of priests involves training
their hearts to be a good pastor. Link them to Christ,
the Good Shepherd. Christ was the only Good Shep-
herd. We need to educate seminarians in spirituality,
teaching them how to give their lives to Christ, how
to sacrifice themselves for the Cross, to train them in
Eucharist theology and spirituality. All of this is
absolutely essential.

A most essential issue for me is that we will have
succeeded in training seminarians when we have suc-



ceeded in having them love the Church. If you ask
me about priestly spirituality, I would suggest that it
be a spirituality of the Good Shepherd who loves the
Church passionaiely, who 1s sick when the Church is
sick, who rejoices when the Church rejoices, who
loves the Church. This is extremely important. A
priest who is happy with the Church, but who 18 not
spiritually and psychologically attached to the Chuich
and who does not think ofthe Church as part of his
own flesh is a risk. The Church needs to become part
of their very beings. If they are not prepared to accept
this, they are distancing themselves intemally, and it
will divide them. It will, if you like, make them
schizophrenic.

In summary, what this means is that at the end
of training a young priest coming out of seminary
should feel completely at ease with his identity as a
priest. He is a priest. He is special. He is original.
He should be completely at ease among the laity, and
he needs to find his place serenely, joyfully, happily,
without feeling superior to be people, without feeling
inferior to people, without any complexes at all.
Surrounded by the laity, the best we can hope for 1s
that he does not feel isolated or overcome. Coming
out of seminary as a priest who is happy, who is
secure in his identity as a priest, who is intellectually
alive, in love with Christ and committed to the Church
is what we hope for. It is a miracle when that happens,
and it is what can happen in your seminaries with
God’s help.
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“What does grace do to a person?”, I was once
asked during an oral theology examination by a wise
and wily professor. I offered many complex answers
from Scripture and the history of theology but he
wanted me to “go for the jugular.” The simple core
that he tried to extract from me was that grace changes
a person! It was his way of translating Bernard
Lonergan’s insistence that a prolonged process of
“conversion is basic to Christian living.™

Such an intensely personal opening to God can-
not be programmed but it can be prepared, just as
putting up scaffolding allows construction work to go
ahead. In this sense a seminary is a place of scaffold-
ing to foster the faith development of future priests,
which means their “movement into deeper and more
comprehensive love.”” Psychological and spiritual
reflection simply helps to identify key moments in a
long journey from seif-absorption to self-giving. How
can seminary formation foster faith maturity in the
sense of freedom for Christian discipleship? That is
the biggest question and one towards which this paper
can only make some suggestions from psychology,
theology, spirituality, and from my own experience.

In the first part of the presentation 1 will try to
gather important findings from the field of develop-
mental thinking concerning faith. In a later section
I hope to push these insights towards more specifi-
cally Christian and vocational horizons. In all this
exploration we have the encouragement of Pastores
Dabo Vobis which from the beginning stresses “the
‘human character’ of God’s minister”.* Indeed on the
mamny occasions throughout the text when it speaks of
different aspects of priestly formation, it always puts
them in the following order: human, spiritual, intel-
lectual, pastoral. Here, too, I will be concentrating
first on the human ground of faith in the person and
then on its frontier with spiritnal development.

Psychology of Religious Development

The last two decades have witnessed an ava-




lanche of writing on the psychology of religious de-
velopment. To prepare myself for this presentation I
revisited several of these books by such authors as
William Perry, Sharon Parks, James Fowler, Scott
Peck, Joanne Conn, William Bridges, Carol Gilligan,
Robert Kegan, and Timothy O’Connell. Although
these various authors do not deal explicitly with semi-
nary formation, practically all are agreed that it is now
possible to name certain predictable stages in faith
development and to link these stages with various
age-groups. Obviously they are not offering a fixed
formula that is always followed in the life of a person
but rather a map of hopes, a series of predictable
transitions in faith language. Notice that I say “faith
Janguage™: certainly there can be a deepening in one’s
grasp of the rich content of faith but the main focus
of faith development theories has to do with “fides
qua” rather than “fides quae™. It deals with how faith
is felt, lived, received, experienced, prayed rather
than with a deepening of appreciation of the credal
richness of faith.

1 would like to introduce this summary of faith
development insights by going back to someone who
wrote half a century before most of the contemporary
authors, to Friedrich von Hiigel and his masterpiece,
The Mystical Element of Religion, published in 1927.
There he spoke of three elements of religion that can
be linked with childhood, youth, and adulthood. In
his view all three dimensions are necessary for ma-
turity of faith but they arrive gradually as capacities
at definite periods of life. The child lives imagina-
tively and unselfconsciously within an institutional
kind of faith, marked by a certain obedient belonging
to an external tradition. The youth, however, runs into
questions and needs a more critical and intellectual
strand in faith: it is an interpretation of life that needs
to give reasons for itself. For von HUgel the adult
stage of faith goes beyond the institutional and the
rational dimensions to what he calls “self-determina-
tion” in a more “experimental and mystical” phase.

By this he means thal religion is experienced in depth,
in his own words that it “is rather felt than seen or
reasoned about, is loved and lived rather than ana-
lyzed, is action and power, rather than either external
fact or intellectual verification”?

We might translate his three phases inio other
words and say that as life unfolds, faith can and
should discover new frontiers of growth: it moves
from childhood belonging through youthful question-
ing and discerning to a more adult rootedness in
commitment and in contemplation. Yet, von HUgel
goes further in his argument and suggests that these
three dimensions - of community and head and heart
- remain in tension in the mature believer and in
theology itself. If the “institutional element” domi-
nates, there is a danger that religion will become “a
thing fixed in itself” and may forget that “full trust”
is “in a person towards a Person” If intellectual
reflection dominates, the danger is logical system at
the expense of community and feeling. If the so-
called “mystical” element becomes too exclusive, it
can be impatient with the limitatons of a human
Church and the slowness of human undersianding.

Hence, for von HUgel these three elements are
not only successive stages but more importantly es-
sential components within a converging maturity of
faith. It is like a chord with three notes, the note of
Church fidelity, the note of facing questions and
searching out answers, and the note of spiritual sur-
render in personal depth. He is refreshingly honest
about the pain of transition from one phase to another.
The contemporary relevance of his ideas to seminary
situations seems clear. Seminarians need a sense of
Church fidelity that does not narrow itself into rigid
loyalism. They need a speculative openness to ex-
ploring new questions of today but one that does not
collapse into crippling intellectualism. They need a
spiritual and contemplative capacity that does not
reduce faith to pious or narcissistic intimism. 1 will
add that T have come across all three of these different
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imbalances in seminarians. So the challenge of faith
maturity as envisaged by von HUgel remains actual:
it spurs us to aim at a difficult integration of three
aspects of faith life - belonging within a church tra-
dition, alertness to the sensibility of the culture, and
a fruitful spirituality of personal depth.

As early as 1970 William Perry studied patterns
of ethical development in university students, seeking
to pinpoint how they arrived at the maturity to make
adult commitments. He analyzed as typical the tran-
sition from the self-certainty of absolutistic structures
of the younger student through a
period of self-doubt induced by
the shock of a relativistic world

of faith development will ask the faculty to model a
certain honest presence as faith companions with the
seminarians and not just as administrators of a house
of priestly training.

In this connection Sharon Parks in The Critical
Years, her study of the search for faith commitment
in the young adult phase of life, comments at one
point that “a mentoring environment” is essential if
people are to come through the various growth chal-
lenges fruitfully.” A seminary is surely a “mentoring
environment” through its structures and programs but
more so if its formation staff
embodies a journey of Christian
commitment and offers support-

of multiple interpretations to the
capacity to enter into stable com-
mitments without denying the

It (faith development)
is like a chord with
three notes, the note

ive space for students to move
forward towards maturity.
What is faith in this context of

existence of many valid alterna-
tives. When he came to ask what
was the key factor enabling
young people to cross this thresh-
old from resenting the complex-
ity of the world to being able to
choose their road within such
multiplicity, his conclusion was
expressed as follows: “the most
important support seemed to
derive from a special realization
of community. This was the re-
alization that in the very risks, separateness, and in-
dividuality of working out their commitments, they
were in the same boat not only with each other but
with their instructors as well”. Although he was
examining a non-religious world, what Perry adds
concerning the faculty of a university translates per-
fectly into the world of a seminary: to offer this
experience of community as fostering growth, the
faculty needs “a certain openness - a visibility in their
own thinking, groping, doubts, and styles of commit-
ment”.% In other words, the creation of the fostering

of Church fidelity, the
note of facing questions
and searching out
answers, and the note
of spiritual surrender
in personal depth.

psychological research? Parks
insists on seeing faith as an “ac-
tivity” as distinct from the more
static notions of religion or be-
lief. It is, she argues, a “primal
force” in human beings which in
the light of revelation comes to
be “an active dialogue with prom-
ise.” As such, and this is surely
in harmony with the intuitions of
Cardinal Suenens, “faith is affec-
tive as well as cognitive in char-
acter.”® Parks’ picture of the young adulit period high-
lights a typical movement from authority-bound atti-
tudes to church and God through a dangerous and
relativist moment of “shipwreck”, where trust in ex-
ternal obedience can collapse, to a more integrated
capacity to live out one’s faith commitment, allowing
both for one’s own complexity and for the complexity
of the world. 1 think we will have no difficulty in
recognizing the authority-bound tendency in some
seminarians. It often interprets vocation in terms of
loyalty to a tradition, even to the externals of a tra-



dition. As Parks says, it also tends to be “dualistic”
in the sense of forging one’s identity “over against”
those who do not belong to this mentality, and she
adds, accurately I think, that in this phase, “there is
little or no tolerance for ambiguity.”™

James Fowler has become the best-known au-
thority in this field of faith development and he, too,
outlines a typical movement from “jdeological” con-
formity to the group towards ownership and respon-
sibility for one’s commitments. I find him, however,
especially useful in his description of the “vulnerabil-
ity” born from “sacrament” of self-defeat.'® This
comes, perhaps, only later in adulthood, when a
person’s own fragility and experience of the pain of
the world gives a more gentle tone to faith and to
ministry. As Michael Buckley has argued, we should
be asking “Is this man weak enough to be a priest?”,
in the sense of having experienced the fruitful failure
that allows him to share the sympathy of Christ (as
described in Hebrews 4: 15)."" One of the criteria for
ordination should certainly be some compassionate
gentleness and generosity towards the wounded of the
world.

Turning to another major theorist in this field, the
pyschological insights of Robert Kegan have been
widely recognised as relevant to spiritual formation.
Like other constructive-developmental thinkers, such
as Fowler or Kohlberg, Kegan lists a series of stages
on the road towards maturity stressing, however, that
each stage is part of an “on-going process” of “mean-
ing-making”." In his view, growth always involves
an “emergence from embeddedness”,” in the sense
that we are being challenged to leave behind comfort-
able places of passive belonging and move into real
relationship to ourselves, to God and to our world.
One can immediately see the pertinence of this insight
for the seminary situation. There is a danger that the
seminary itself can become a form of “embeddedness”
that could be unhealthy on at least two fronts: as
lempling a seminarian to “nest” within a safe world

of conformity to toles and rules (which would be a
form of non-growth on the personal level), and, sec-
ondly, as not offering challenging exposure to the
realities of ministry (which would be non-growth on
a vocational level).

Another light from Kegan is his thesis that ma-
wure self-surrender comes after one has developed two
previous and crucial capacities in order to evolve
beyond them: these are the capacity for mutual friend-
ship and for institutional loyalty. These are, of course,
not abandoned as a person moves on to greater depth
and self-transcending freedom but they are no longer
at the center of the stage. Their limitations diminish
while their strengths remain: friendships continue but
become less dependent in an adolescent sense; insti-
tutional roots continue but the “ideological” agenda
of approval and achievement gives way to standing
more on one’s own feet, If a person becomes stuck
al this stage on being a “loyahist”, in Kegan's words
“the maintenance of the institution” and its various
languages can “become the end in itself”. The “per-
formance” of a “role” can block the further state of
«self-surrender” and of “adult love relationship”."

Translated into our concerns, the danger is a
familiar one: a seminarian can remain so caught up in
the agenda of Church externals that his development
becomes paralysed at what the French theologian
Marcel Légaut would call “ideological faith” and fails
to reach a genuinely “personal faith” in Christ."” In
Kegan’s interesting expression there is a tendency to
«over-defend” the stage that one is being invited to
leave behind: indeed every growth involved in the
long “motion of life” will provoke resistance.'® Those
emerging from excessive embeddedness in institu-
tional loyalty may experience panic that the contract
of fidelity they have lived seems no longer a trustwor-
thy anchor. It can, in fact, continue as an anchor for
them but not as the one and only embodiment of their
mature commitment. As against self-definition mainly

~in terms of function or system, there remains the more
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personal adventure of intimacy and self-giving. 1t is
here, and perhaps only here, that a genuinely religious
conversion is located.

Application to Seminary Situations

Some such map of movements - from convention
through confusion to commitment and later on to-
wards compassion - is a patiern
identified, in different words, by
practically all these explorers of
development. The threshold of
young adulthood comes about
when an adolescent version of
tight security is challenged and
often collapses under the pres-
sure of new experience. This is
where a Biblical-style desert wan-
dering can take place. Clarity
gives way to drifting. Smooth
progress can be surprised by
darkness and something of the
unbelief unavoidable in today’s
culture. The old structures no
longer offer credible support to
confront the challenges of com-
plexity. A seminarian in touch
with the “weakness” of contem-
porary culture may easily expe-
rience bouts of doubt and uncer-
tainty about faith. On this point
my questions to you are these:
does this necessary transition
from security to a confronting of
complexity happen during the
seminary period or afterwards?
Is it not dangerous to have this collapse into relativ-
ism happen after ordination? In what ways can this
struggle be encouraged to emerge within the mentoring
environment of the seminary? How can the key growth
towards mature commitment and compassion be fos-

Rigidity in seminarians
often takes the form of
self-definition through
the roles and functions
of priesthood, and
although this can seem
like vocational
suitability on the level
of external behavior, it
is dangerous if it means
a lack of mature
personal identity and
even a fear of real
relationships with
people and with Christ.

tered?

Any answer to these questions must recognize
the essential interdependence between “cognitive
development” and “the affective, emotional life of the
person.”’” A merely intellectual exposure to psycho-
logical maps can serve some purpose in clarifying a
possible journey. Actually travelling from one desti-
nation to another is usnally a slow
and demanding adventure, and at
the centre of seminary formation
is the question of how to accom-
pany this adventure fruitfully,
keeping in mind not simply per-
sonal growth patterns but the goal
of freedom for ministry in a com-
plex culture. The hope is to guide
the seminarian’s pilgrimage from
unhelpful rigidity through poten-
tially perilous drifting to mature
personal rootedness in spiritual-
ity and service. Rigidity in semi-
narians often takes the form of
self-definition through the roles
and functions of priesthood, and
although this can seem like voca-
tional suitability on the level of
external behaviour, it is danger-
ous if it means a lack of mature
personal identity and even a fear
of real relationships with people
and with Christ. Even some of
the normal traditions of the semi-
nary, including clerical dress, can
provide a facile and ready-made
1dentity that blocks personal de-
velopment. For years now, through the ministry of
directed retreat with seminarians, I have noted again
and again that how a man relates with himself and
with close friends is exactly how he relates with Christ
- or fails to do so.




1n fact, in recent times | have met with more than
one young priest in some degree of post-seminary
yocation crisis. In practically afl cases the level of
faith development had remained stuck at the loyalty-
cum-generosity Stage, without arriving at a language
of genuinely personal faith and hence without arrv-
ing at the further stage of being able to live serenely
with ambiguity. In one instance, it was a case of
having clung to a black-and-white version of faith, of
being condemnatory of the pa-
gan culture around, and of hav-
ing been frained - in family and
minor seminary - to see priest-
hood as the only worthwhile
path in life. When this man ran
into the surprise of an emotional
relationship, it put all these pre-
vious certainties mto question.
His faith was s0 ideologically
church-centered that when a
powerful experience of affectiv-
ity presented itself, the personal
dimension of faith was not deep
enough to cope with 1t

Tn my experience over-
identification with clerical roles
or with ecclesial externals can be a warning signal
about lack of both psychological and spiritual devel-
opment. At least five important growth areas can
suffer from malnutrition behind the facade of correct-
ness and obedience: 2 grateful sense of one’s own
self, including a gentle understanding of one’s struggles
and shadows; a capacity for trust and intimacy in the
sone of human friendship: the spiritual ability to reach
a level of personal prayer as distinet from performing
exercises of devotion of self-sermonizing; a certain
serenity with the complexity of culture and diversity
of church life; a happy expectation that priestly life
will bring many changes, outer and inner. Those five
areas do not exhaust the fields of faith development

A seminary is
concerned not only with
professional fraining
but with this deeper
agenda of offering
scaffolding for radical
Christian conversion.

but they do indicate five crucial relationships: to
oneself, to others, 0 God, to one’s different contexts,
and to time as always unfolding in unknown ways.

Developmental Characteristics
More positively (and echoing indirectly Sharon
parks’ work) we are now in a position (O recogmize
certain characteristics of a development from fragile
to more confident self-dependence, which is typical
of young adult growth:

personally, it will mean over-
coming the temptation to cling to
islands of self-security and instead
learning to live with one’s Own
fragility;

communally, this multi-faceted
transition will notbe possible with-
out a lived experience of trust and
companionship with others who
are making similar journeys.

spiritually, it often involves a
discovery of the inner guidance of
the Holy Spiritand levels of deeper
personal prayer;

culturally, it will include anew
openness to the diverse and paradoxical aspects of
human experience and an ability to discern the culture
without merely scapegoating 1t;

pastorally, it will be able to face more serenely

the always changing complexity of the mission fields
around.

Specifically Christian Horizons of Growth

This convergence of insi ghts to be gathered from
the field of developmental psychology 1s impressive
but could be accused of not really facing some crucial
and specific issues of Catholic seminaries. There is,
for instance, the tendency 10 focus so exclusively on
the individual as 0 neglect the crucial tole of the
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Christian community. There is again a danger of
buying into the assumptions of secularist psychology
whose underlying philosophy promotes an uncostly
version of self-fulfillment and which falls far short of
the radical conversion that is at the heart of Gospel
discipleship. Indeed at the mathematical half-way
point of Mark’s gospel comes the climactic moment
of Peter’s recognition of Jesus as Messiah, followed
at once by two further developments: the revelation
that the Messiah is on a road to the Cross and the
quasi-automatic resistance on the part of Peter to this
image of a suffering Messiah. From that point on-
wards the second part of Mark’s gospel is largely
devoted to formation for discipleship as entailing a
surrender of common-sense assumptions about power
and possessions and pride in order to enter a fuller
sharing of the heart-options of Jesus. We were talk-
ing about moving from embeddedness to relationship
in various ways as signs of maturity: here the call is
to let go not only of a cultural embeddedness, but of
being more profoundly and personally imprisoned in
assumptions about one’s self and its security,

In that light a whole other dimension of faith
development presents itself, and one which has not
been adequately explored in the psychologists sum-
marized here already. To move into this area is like
the major leap of wavelength found in the series of
questions posed to the candidate during the ceremony
of priestly ordination. The first three concern a will-
ingness for generous service - of the Word, of Sac-
rament, of community - but the fourth question is
about uniting oneself daily with the Lord, and the
answer symbolically and eloquently changes to “T am,
with the help of God”.

A seminary is concerned not only with profes-
sional training but with this deeper agenda of offering
scaffolding for radical Christian conversion. If that
scaffolding is to be fruitful within today’s context,
excessively private versions of spiritual direction may
not be enough. Formation needs to confront how the

surrounding culture can undermine the Gospel and
block the faith development of seminarians in subtle
ways. They will need skiils of cultural discernment
to wean them from the potentially sub-Christian cur-
riculum of their upbringing in order to prepare them
to experience the transforming life-call Christ as
counter-cultural. There is, indeed, a danger of being
too innocent about the power of the culture and of
reducing faith development to a narrowly spiritual
and psychological realm. In the strong words of
George Ashenbrenner, the seminary must administer
a sort of blood transfusion:

“Having breathed in the smog and fumes of the
radically secularand often un-Christian values
of contemporary culture for many years, the
candidate, good and sincere in many ways, has
coursing through his bloodstream - usuaily
quite beyond awareness of his own - a spirit
diametrically opposed to authentic Christian
ministry. A spirit of autonomy, individualism,
and therapeutic comfort, as just a few examples,
must be purged from the bloodstream . . . The
radical reorientation described here must push
beyond the mind to the heart, where another
set of habits needs to underlie and fuse with
those of the mind”.!®

Where can this conversion be fostered in semi-
nary formation? Must it be left to the realm of Spiri-
tual direction and to times of retreat? To get a realist
perspective on these questions I draw on the work of
an Irish religious sister and psychologist. Some years
ago Brenda Dolphin did a research project to inves-
tigate a possible link between psychological maturity
and internalization of Gospel values. Her method, to
summarize with drastic brevity, was as follows. She
developed a narrative test and asked her candidates,
who included a good proportion of seminarians, to
compose & Gospel summary that would do justice to




key values 111 the New Testament account of Jesus.
She also did a series of personality assessments with
the same group O establish their level of maturity.
Then she correlated the two sets of tests and discov-
ered a clear connection between psychological imma-
turity and an avoidance of anmy cost-of discipleship
themes in (he Gospel summary.

Those who showed up as Jess integrated in teTms
of personal growth were those who tended to reduce
the Gospel Lo a nice CoZy story of love. Their prayer
tended to be wdilettante,” their levels of self-discipline
were low, and they also shielded themselves from the
tougher challenges of faith development that domi-
nate the second half of Marks’s gospel. Brenda
Dolphin’s conclusions went even further: she found
that “even the more obviously consoling parts of the
message of Christ find only a weak gcho in their
hearts”."” They were largely unable for depth or for
steady self-transcendence. They were blocked over
joy just as much as over self-renunciation. Moreover,
since this inability 0 internalize values was o1 the
existential and psycho]ogical level of their humanity,
it could not be helped by theories of spirituality. This
superficiality on the level of motivation does not sim-
ply disappear with time, or with theological studies.
A person may jearn to proclaim certain ideals ver-
baily and notionally but, nevertheless, may TEmAain
unable to appropriate them and live them. In Sister
Brenda’s words it is a situation of “yes but”, where
the “yes” is the official answer and the “but” repre-
gsents a certain paralysis over faith development Of
real conversion. 1n her view help can best be found
through “yocational growth sessions” which would
4im at “a gradual growth in internalizing the values
of Christ™.*

If the spiritnal damage of such immaturity 18
serious, and points, in fact, to probable unhappiness
as future priests, what kind of assistance can 2 semi-
nary offer? Some form of psychologica] therapy
could clearly meet these deeper and hidden needs.

At this pointl can, perhaps, offer a few tentative
asides on the possible role of liturgy in faith forma-
tion. There is a danger of idealizing language in this
particular area. We have to ask what does liturgy
really mean within the sub-culture (hat is the semi-
nary and within the psychological and spiritual hori-
zons of the seminarian? Everything depends on how
worship is lived and how animated, and more 0 On
the dispositions brought to litargy. External care in
ritual can come to seem the fullness of liturgical
wisdom. Yet, ceremonies in (hemselves can be re-
aressive blocks to growth. If they are performed in
routine fashion, they could offer de-formation, an
image of 2 church as a safe spiritual comfort zone
without challenge and without links to lived realities.
Besides, the question qbout liturgy can never be an-
swered within its own context: it needs to be con-
nected with the existential adventure of the
serninarian’s growih.

On this last point 1 asked a priest only a few
years ordained about his faith development in the
seminary and his answer was eloguent and pointed:

« A1} through seminary 1 was trained in various
skills - preaching, sacramental ministry, plus
the study of theology. That was the main
agenda, a professiona] one. In addition, there
was the daily outine of acceptable behavior,
keeping the various rules. That, oo, Was an
external agenda, Then there was the so-called
internal forum of spiritual direction or retreats,
which trained me in various ways of personal
prayer. But only after ordination did I discover
my own humanity in the cealities of life and
minisiry. In the serminary they had certainly
told me that my human qualities were impor-
tant but it remained an abstract notion. Only
from experiences, SOME painful, some joyful,
have 1 learned that the core of priesthood lies
in a quality of human presence to people. Not
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EVen prayer can open this door: it needs a slow
human Jjourney of growth. But my seminary
believed in talk about experience rather
than actual experience. 1 would have we)-
comed more concrete guidance for my devel-
Opment, some opportunity to see how the
strands in formation could come together. As
it was, the outer and inner remained separate,
and human growth was left to chance”.

In something of thig spirit, Making Disciples, by
Timothy O’ Connell offers the honest self-questioning
of a professor of theology. He comes to see that his
classes in moral theology had not g
made contact with “those levels
where the students really lived™
How could he form them in in-
tentional discipleship? Not only
by talking about the reordering of
life’s priorities. Formation for
conversion requires reaching
people’s affectivity, and this can
best be done, argues O’Connell,
through a relationship with the
teacher that can have an impact
on the imagination of the students:
“We can change our experiences
by changing our images™.? And,
perhaps, vice versa.

Proposed Formation Structures

How might one find some formation structure to
meet these hopes? An Irish colleague, Eugene Duffy,
has proposed that seminaries could adapt the wisdom
of the RCIA [Rite of Christian Initiation of Adults]
and create a deliberate serious of Stages through which
the faith maturity of seminarians can be nourished
and challenged in a community setting. The RCIA
program lends itself easily to a new situation where
candidates for priesthood come to seminary with a
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Moreover,

inability to internalize
values was on the
existential and
psychological level of
their humanity, it could
not be helped by
theories of spirituality.

much greater variety of religious or non-religious
backgrounds than before, and where SOme are m need
of basic faith development before they could be ready
for a definitive vocation decision. The program usu-
ally falls into four periods. Dr. Duffy sees the phase
of enquiry as bein g pre-seminary, where initia] deep-
ening of faith and of prayer is needed. Then, the
second or catechumenate phase would coincide with
the seminary’s classical fields of spiritual and theg-
logical formation, seeking to link them more than is
usually the case. The third period of “enlightenment
and purification” would entai] 4 more intense focns
on conversion and on decision, and it could involve
B o long retreat with the purpose
of opting for or against ordina-
tion. Finaily, the period called
“mystagogia” would come after
ordination and provide “after-
care service for the newly or-
dained priest.” Here, too, the
seminary would be we]] placed
to offer support in the areag of
continuing spiritual direction and
pastoral supervision. 2
One practical suggestion of my
own, in response to that
seminarian’s plea, is that the
seninary could evolve g middle
ground support structure between

Since this

the privacy of spiritual direction or psychological

counselling and the more public authority process of
those who decide on the candidate’s suitability for
ordination. It is an attempt to fill a gap between
seminary responsibilities, where T fear that sometimes
serious issues can be neglected because they “fali
between stools”, I am thinking of a group of three or
four people who could meet with the seminarjan at
various intervals to reflect with him on precisely his
human and faith development and on his needs in this
whole area of growth-for-ministry. This group could




include his spiritual director, if the candidate so de-
sired. This whole process would, indeed, need to be
positively chosen by the seminarian concerned.
Granted this condition, the mini-group should include
a seminarian of his own choice in the role of a trusted
companion and a priest or lay person from outside the
seminary, as someone who knew him in a context of
ministry. 1t should also include someone from the
teaching faculty of the seminary. By opening out the
discussion to something wider than what in Italian is
called *“four eyes” or one-to-one, there are consider-
able advantages. Different per-
gpectives can come together.
Goals can be clarified. Potentially
challenging experiences can be
suggested. Above all, the semi-
narian receives both support and
stimulus from people who know
him on various levels. T have seen
something of this process in ac-
tion in one Province of the Jesu-
its, where the group met three times a year and was
much appreciated by all concerned. What I am out-
lining here would serve the function of what Brenda
Dolphin calls “vocational growth sessions” and could
also follow the wisdom of the RCIA stages of faith
development as mentioned by Eugene Duify.

Converging Strands of Growth:
Imagination, Culture, Experience

Pastores Dabo Vobis tells those of us who work
with seminarians that we are to be “cooperators of the
Spirit in enlightening and guiding those who have
been called” (# 40) and more concretely that discov-

ery of Christ becomes possible “if proposed to others -

as a living experience” (# 46). In this light what else
needs (o come into the picture that has not been
touched on so far? T find myself drawn to a conver-
gence of three areas as key zones of formation for
today: imagination, culture, experience. Lel me ex-

“It is not reason that
is against us, but
imagination.”

plain briefly what I mean.

Imagination is one thread that can hold all this
complex field of faith development together. In the
last century it was propheticaily highlighted as a central
human strand of faith by Cardinal Newman and it is
coming excitingly to the fore again in some contem-
porary theology. As Newman put it, seeking to in-
dicate a crucial location of struggle between belief
and unbelief, “it is not reason that 1s against us, but
imagination™* Qr, more positively he wrote in The
Grammar of Assent that “the heart 15 commonly
reached, not through the reason,
but through the imagination™.>?
Indeed, liturgy at its best can be
a rich and daily source of Chris-
tian sensibility. The core of semi-
nary formation, in this light, is to
lay the ground of life-long “faith
imagination” to be lived in the
service of the Word and of
people.

We have seen some of the damage to faith devel-
opment caused by psychological immaturity. Yet,
there is another and less individual danger, already
touched upon, the danger of excessive innocence about
cultural unfreedom in seminarians. Where poten-
tially sub-Christian or anti-Christian cultural assump-
tions can have hidden impact is precisely in the realm
of imagination. Culture is always a battleground of
false and true imagining. Hence, if we are talking of
faith development, we need to go beyond the merely
psychological and to confront the potential obstacles
to Christian conversion within the seminarian’s cul-
tural assumptions. It is notable that Pastores Dabo
Vobis devoted a lengthy section to what it called
“gospel discernment” of the surrounding cultural situ-
ation (# 10), but it does not provide concrete skills for
such discernment. 1 have been suggesting that this
will best be done through deliberately structured
opportunities to recognize the struggles, to discern the
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idols of the culture, and in this way of purification
to prepare the way of the Lord.
In another place I wrote that

“Discernment is a specifically Christian way
of reading reality. It seeks to recognize the
presence of the Spirit within the human. . .
Towards what are our hearts moving? That is
the key question for spiritual discernment. It
asks about the directional flow of our imagi-
nation: are the images of the culture leading us
towards what is profoundly humanizing and
creative of love, or pushing us towards what is
imprisening and closed to compassion?

. . . . Discernment of culture starts from a
double expectation: there will be conflict,
ambiguity, anti-values lurking in any culture,
but there will also be signs of hope and fruits
of the Spirit”.*

Conclusion

I'liked what a seminarian said to me recently on
his return from some months on a tough ministry
assignment: “I think development happens when we
are tested through really challenging experiences; in
my case meeting the massive suffering of people
broke my shell and changed me I hope for good”. In
this way we return to the theme of change with which
we began and to the fact that experiences rather than
theories or programs or courses are the human spring-
board for all faith development.

In this light I want to end with two other quota-
tions, one short and snappy, the other somewhat longer.
The first is from an old song of Simon and Garfunkel
called “The Boxer” and says: “A man hears what he
want to hear - and disregards the rest”. Yes, there is
humbling realism there: faith development is a ques-
tion of what a person is ready for and really desires.
They cannot hear us when we talk languages far or
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foreign from their current experience. Finally, and on
the centrality of experience, I offer an unusual quo-
tation from the philosopher, Ludwig Wittgenstein,
who is not best known for his contributions to faith
development or to seminary formation, but here he is
pondering what it would be to guide someone into
deeper faith:

“Christianity is not a theory about what has
happened...but a description of something that
actually takes place in human life... Here you
have a narrative, don’t take the same attimide
to it as you take to other historical narratives.
Make a quite different place in your life for
it..It is love that believes the Resurrection.

A religious belief could only be something like
a passionate commitment...it’s really a way of
living. Instruction in a religious faith, there-
fore, would have to take the form of a
portrayal...It would be as though someone were
first to let me see the hopelessness of my situ-
ation and then show me the means of rescue
until, of my own accord or not led to it by my
instructor, I ran to it and grasped it.

Practice gives the words their sense. Life can
educate one to a belief in God. And experi-
ences_are what bring this about”?” £
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First of all I would like to thank the organizers
of this consultation for their invitation to come here
to make this presentation. I must admit that I had
some difficulty in making the decision to be here with
you since I do not have the vast experience that yon
have in dealing with the daily life and formation of
seminarians. Coming from a diocese in Peru, I have
had frequent conversations with theology students
and dealings with seminarians, so I thought I would
share with you from that experience.

Having heard Cardinal Danneels’ opening talk,
and how wonderfully he formulated the three phases
of formation, that of human, spiritual, and pastoral
formation, I wish to follow in that same general di-
rection and see how these phases of formation are
affected by theology.

At the beginning I would like to concentrate on
what in the old days we called the “formal object.”
This will allow us to understand the limitations of this
presentation. Cardinal Danneels spoke of the three
phases of formation; human, spiritual, and pastoral.
Since the theme assigned to me was the seminary as
the place for teaching theology, it seemed to me that
I could assist with the continuity of this presentation
by addressing the seminary as the primary formator
of human qualities, spirituality, and pastoral zeal, and
within this area of formation to ask what is the role
of theology, or the teaching of theology in seminary
formation.

I will treat these three phases of formation in the
following way: 1. “To become a disciple” will ad-
dress the area of spiritual formation. 2. “Theology
as ecclesial function” will deal directly with intellec-
tual formation. 3. “Discerning the spirit of the times”
will treat human formation.

Every time I make an outline for a presentation
I always have three points. I don’t know whether this
has to do with my trinitarian devotion, my Hegelian
training in philosophy, or simply because when I was
in seminary I learned how to meditate on three points.



At any rate these are the three phases that I will
journey with you during this presentation. All I want
to do is suggest to you what may be said theologically
about each of those three areas. My theme will not
be theology in itself, but theology in reference to the
seminary, and it will not be a talk about seminary
formation per se, but seminary formation as it is re-
lated to theology.

To Become A Disciple

What characterizes each Christian is what the
Scriptures and the first communities of faith describe
as the following of Jesus. This is the “sequela Christi.”
To follow Christ is proper to the Christian. Therefore,
the most discernable mark of the Christian and of the
Christian life is to follow the Way. The Scriptures
and the spiritual writers use the image of the Way
often. Those who follow Christ on the Way are called
disciples. Numerous passages in the Scriptures speak
to us of this following. In fact, one of the most well-
known passages from Scripture that speaks about this
following is in Mark, chapter 8. This is what we
traditionally call “Peter’s confession.” When Peter
refuses to pay the price of discipleship, as Dietrich
Bonhoeffer would say, Jesus says to him, “Go Behind
me, Satan.” “Vade retro me.” Sometimes, our Scrip-
ture translations translate the “Vade retro me,” or the
Greek word as “Get out of my sight.” But of course
if we tell someone to go behind me, he is no longer
in my sight. The more correct translation would be
to say, “Go behind me,” rather than “out of my sight.”
Jesus is telling Peter to get in line behind him and
there is already a word of forgiveness implied in this
reprimand. Jesus is telling Peter to not be like Satan.
“Do not be an obstacle in my way. Take your position
again as follower.” This statement of Jesus to Peter
is very difficult, however, it is not a rejection of Peter.
It is an admonition and a word of forgiveness. For
Jesus knows that Peter is capable of again taking his
place as a disciple. Following Christ then in a place

of spiritual formation such as a seminary or any place
of formation for clergy and lay ministers involves the
formation of followers of Jesus.

All of theology is language about God. Theoi-
ogy is speaking about God. A point of departure for
theology is the self revelation of God. Theology
speaks about God. There is no other subject or theme
to theology than God. Everything that theology treats
is valid as long as it relates to God. Therefore, the-
ology is always a way or manner of speaking about
God.

Moreover, we in the Christian world are particu-
larly aware that God is mystery. Thus, the following
question is a logical one: “How do we speak about
mystery?” Itis very clear in Scripture and we are also
reminded by the French philosopher, Gabriel Marcel,
that mystery in the Bible does not mean an enigma or
problem, but a reality that is so awesome and over-
powering that it is difficult to fully understand it.
Mystery envelops us and we are within it. St. Thomas
Aquinas has a well-known expression: “Our igno-
rance of God is greater than our knowledge.” For this
reason, theology presupposes from the beginning a
great respect for mystery. More than respect, [ would
call it humility. We often meet philosophers and
theologians who seem (o know everything about
everything, almost as if they have breakfast with God
every day. It is amazing to have that much science
with such little foundation. The theologian that speaks
about God needs to speak with great humility and
respect, since we are constantly speaking about a
mystery that we never fully grasp. One of the primary
questions of all theology is “How do we speak about
God?”

In speaking about God, it is important to realize
that the only language we have is human language.
Therefore, before speaking about God we need to
have a personal experience of God. I do not wish to
go into detail about what that experience should be.
We need to have a general idea of the experience so
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that we do not get lost in delails. This personal
encounter is also a communal encounter with God,
much like the encounters with God by the prophets
and the people of God in the First Testament and the
Testament of Jesus Christ. [ bring in the communal
aspect because I believe as followers of Christ and as
people who theologize and speak about God, we need
to have not only a personal experience of the holy but
also a collective or communal experience. [ think it
is rather strange that often in Catholic circles the
sense of collective experience is
looked upon with some suspi-
cion as if the word “collective”
was almost a bad word. That
Seems very strange to me since
we have no difficulty in taking
up collections in churches. Both
of these words have the same
root.

In this personal encounter
there are two basic dimensions
of Christian life: contemplation/
prayer and putting into practice
God’s will, i.e., accepting God’s
will or that which St. Paul often calls “obedience.” It
seems that our evangelical brothers and sisters are
more comfortable speaking about obedience than we
are. To paraphrase the passage in Matthew’s Gospel:
It is not only those who call out ‘Lord, Lord,” but
those who do the will of the Father who will enter the
kingdom of heaven. These two dimensions are basic.
For without prayer there is no Christian life, and
without putting God’s will into practice, there is no
following of Christ. One does not have primacy over
the other. It is important to keep these two in a
balance. To ask which one of these is more important
would be to ask a bad question, and every time we ask
a bad question, we will get a bad answer. Just like
the person who asks, “What is more important, to
sleep or to eat?” If you do not eat, be assured that you

36

Without prayer there
is no christian life, and
without putting God’s
will into practice, there
is no following
of Christ,

will sleep, permanently. Therefore, to ask which of
these two aspects i1s more important would be to set
one aspect of following Christ against the other. It
would make no sense.

What 1s the relationship between theology and
this personal encounter with God? Theology is a
second moment. First one must be a Christian, a
follower of Christ. Then the second moment is to
reflect on this encounter with God and to speak of it.
FFor how can we speak about God if there is no life
of faith in us? We recall the
expression of St. Anselm: “I be-
lieve in order to understand.” To
believe is a fundamental step and
the foundation of all understand-
ing of the Faith. If this is so, this
will allow us to say a word about
the relationship between spiritual
formation (being a disciple) and
theology. Sometimes, we ask the
question: What is the theology that
is behind a certain spirituality?
We look for the ideas that cairy
with it a certain spirituality. This
15 not a correct question. What we should be asking
is: What is the spirituality that is behind and inspires
a certain theology?

Different theologies are distinct one from the
other because the understandings of following Jesus
are different. Someone has written that if we wanted
to see and understand the differences and the similari-
ties between St. Thomas Aquinas and St. Bonaventure,
we would have to go back to St. Dominic and St.
Francis. The way of following Christ or the spiritu-
ality of the theologian inspires the theology. That is
why we need to present spirituality as connected to
theological reflection. This connection has not al-
ways flourished in the history of the Church. A
classical instance would be the work by Thomas a
Kempis that was very anti-intellectual for reasons that



we can very well understand in its own time. Nev-
ertheless, we must realize that the great fiascos in the
Christian tradition have been the times when we have
separated spirituality from theological reflection. In
fact, spirituality is often taught as a separate academic
discipline. While I can understand that sometimes for
academic reasons we must add a course that deals
with general spirituality, it is a great loss to divorce
spiritual theology from the general reflection of sys-
tematic and moral theology. Spirituality (praying and
doing the will of God) is the first act of theologizing.
Without spirituality, theology runs a risk of turning
into an exercise that is merely
intellectual. It would be like
linking one thought to another
without having the inspiration
and the conviction of being a
follower of Christ.

That having been said, we
also need to be carelul of the
other extreme. We need to be
careful of a “feel good,” narcis-
sistic spirituality which focuses
on the great strides we have
made in our relationship with
Geod, while at the same time ig-
noring totally the communal
aspect of spintuality and the process of theological
reflection. It is as senseless to have a theology that
is not founded and rooted in the experience of dis-
cipleship and the following of Christ as it is to have
a spirituality that is devoid of the experience of being
brothers and sisters in the community of the Church.
Jesus Christ came to be obedient to the will of the
Father and to give His life for all the sisters and
brothers. It is for this reason that I feel compelled to
address this most difficult aspect of spiritual forma-
tion. It 1s most important that at all costs we avoid
this spiritual narcissism and realize that in the spiri-
tual life God is first, and because God is first, the

What is the theology
behind a certain
spirituality? Or is the
correct question: What
is the spirituality that is
behind and inspires a
certain theology?

sisters and brothers are also first.

God’s invitation to us and to this relationship is
a gratuitous one. God summons us to love in the very
act of God loving us first, not because we deserve it,
and not because we are good, but simply because he
loves us ...even when we are not lovable... when we
are sinners. The problem with gratuity runs through
the Scriptures from beginning to end. One of the most
famous of these passages is found in the book of Job.
Traditionally, we call him “patient Job,” but we really
know that there was not much patience to Job. In fact,
Job was extremely impatient and downright obsti-
nate. He complained to God con-
stantly, because he saw himself as
good and just and he could not
understand why he now was poor
and sick. Job refused to deal with
any middle person and always
wanted to talk directly to God.
When he was finally able to tell
God the litany of his woes and his
lack of understanding of all these
things since he was a just man,
God responds to him by saying,
“Were you with me when [ cre-
ated the world? Were you with
me when I separated the light from
the darkness? When [ made all that exists?" God
wanted to point out to Job that nothing was earned
and that everything was a pure gift of his love and
concern for creation.

We also find this in the New Testament in the
Gospel of Mark in the story of the anointing at Bethany.
(Mark 14:3-9) This anointing is also found in the
Gospels of Luke and John, but T would like to address
patticularly the anointing at Bethany in the Gospel of
Mark for its own particularity. Tf you recall, in the
passage the woman came in and poured the whole jar
of perfume on the Lord. She poured it not just on His
feet, as recounted in the other Gospel accounts, but
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from His head to His toes. The disciples who knew
Jesus and knew his teachings about the poor took this
up with Him and complained that she should have
sold that very expensive perfume and given the money
to the poor. Jesus responds to them in a very curious
way by saying that what she did was good. In fact,
the Greek word that he uses also means “beautiful.”
What she has done is not only good but also beautiful.
Jesus realizes and teaches his disciples that the poor
are not only there to receive the things that they need
like food and shelter and clothing. The poor also have
other needs that may not be as
utilitarian as food and shelter and
clothing, but they are equally im-
portant, such as a smile, love,
warmth, welcome, gentleness,
understanding.

Permit me an example. Re-
cently we were making prepara-
tions in my parish for Christmas.
My parish is a very poor parish.
As we were making the prepara-
tions for Christmas, this very poor
old lady came to me and explained
to me that every Christmas from the time she was a
very little girl she and her family would come (o
church to receive a bag of food for their Christmas
dinner. One year the priest gave them the bag of food
and turned to the little girl and gave her a doll. She
was about nine years old and had never had a doll
before. “As I look back on my life,” the old woman
said, “T don’t remember who gave us the food and
clothing, even though we were very needy. But I will
never forget the face of the priest who handed me my
first and only doll. It was a gratuitous gift from this
priest. We had more need of food, clothing and
shelter. But yet, the one thing that truly fed me and
fulfilled my need was a beautiful doll that the priest
gave me. I remember it to this moment.”

I would like to give you another example. There
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...l the spiritual life
God is first, and
because God is first,
the sisters and brothers
are also first.

was a man who, because of circumstances in the
country and the city at the time, was in and out of
jobs. Often he was without a job. He was always very
worried about his family. Nevertheless, whenever he
received the first check of a new job, or whenever he
received a bonus, he would always come home with
a bag full of candies, chocolate, and ice cream. His
three children, needless to say were always excited
when dad would come home with these sweets. There
were many needs in that family, and there were many
more practical things that could have been purchased
with the money, such as food or
vitamins. The children would
not have remembered those pur-
chases now in their old age. This
father did not squander all the
money in candy and sweets.
However, he created the atmo-
sphere of expectation for a poor
family. T knew that man very
well. He was my father. OF
course, as a child I was not doing
theology. So it was not until
much later that [ realized that it
was a gratuitous gift from him to show his love, and
it paralleled, in a sense, the gratuitous love of God for
God’s children.

That is the teaching of the anointing at Bethany.
Itis simply to say that the poor need a great deal more
than utilitarian gifts to take care of their base needs.

I am always a little leary when [ hear people say
that they have made a commitment to the poor. In my
estimation we make commitments to people...to Peter
or Mary or Margaret. We run the risk of deperson-
alizing our commitment when it is done for the great
masses who have no faces.

This gratuitousness is the field for spirituality...for
prayer and contemplation. It is not a time for reading
or for writing or for doing things that may be utilitar-
1an, but it is a time to “waste”, if you will, with our



God. It is this time that affords us and allows us to
have a relationship .with this God who gratuitously
has loved us first. If this gratuitousness which opens
us to a relationship with our God is not present in our
theology, then our theology can be removed from the
reality of our God, who for no reason whatsoever has
loved us, and in spite of our lack of response to his
love, continues to love us, nonetheless.

Intellectnal Formation

We have been discussing the importance of the
intellectual formation of future priests. As Cardinal
Danneels said, this is not theologizing as an intellec-
tual exercise for the sake of theology. We cannot lose
our direction. The important question to be asked at
this point is: How do we responsibly reflect on the
reality of the world, society, and culture around us?
How does that affect what we say about God and how
we say it? How is it that intellectual formation in the
seminary leads the candidate to priesthood, and rein-
forces in him a sense of belonging to the Church?
This sense of church is very clear in theology. The-
ology is not an individual labor. It is not a person with
his own library and his own desk. Theology is done
for the function of evangelization in the Church. By
this [ am in no way diminishing the need for exegesis
and other scriptural and theological sciences that
support the work of the Church.

At the end of the Gospels of St. Matthew and St.
Mark, the final command of the Lord to his disciples
15 to go and make disciples of all. T have not read in
any Gospel where it said go forth and do theology or
go forth and theologize. Does this mean that theology
is not important? Of course not. Theology is faith
that looks to understand. Therefore, theology is nec-
essary, however, first comes the lived Christian
life...and then the reflection, which is theology. The
seminary becomes then that very privileged place,
where the candidate to the priesthood, living as part
of the Church, can do theological reflection and study

the theology that has been written as a reflection of
the life of this Church. The best of Catholic theology
has been done by theologians who have lived and
have suffered in the Church and by the Church. We
ourselves have profited from many of these men in
our own century... theologians such as Lagrange, De
Lubac, Rahner, and many others.

The theologian is not the intellectual who goes
around theologizing outside of a context. The theo-
logian is the one who places his knowledge and skill
at the service of the community, the Church. At the
same time he is aware of the classic distinction be-

“tween faith and theology. We need to be very careful

in this regard. Often when a theologian dissents, he
or she may give the impression that he or she is
dissenting from the Faith, and not just dissenting
theologically. Unfortunately, there are some theolo-
gians who feel so strongly about their own theology,
that they have made their theology their faith. Some
even think that their own theologizing is Christian
faith. Our knowledge is never to be equated with our
Faith.

Theology is a permanent task. The formation
years in the seminary, therefore, are the beginning of
what should continue after ordination. It is during
this seminary formation that the candidate intellecu-
ally begins the task of learning the basics that will
give him the tools to continue doing serious work in
theology after ordination. It is very sad when I see
priests who think that they learned everything in the
seminary and, once they get ordained, never bother to
read another article or deepen their own formulations
of the Faith. Theology is never finished because God
1s a mystery, and since we can only approach God
with our own human language, we are never able to
contain God within that language.

1 meet, sometimes, young and middle aged priests
who tell me that theology was not connected with
their daily living and had little to tell themn. When
seminary professors hear this, they usually say: *Well,
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this particular person may have been a bad student.”
While this may be true, the professor should also
question himself: “Was I a good teacher?” If theol-
ogy is taught as a discipline in itself, without having
a connection to the daily living as a follower of Jesus
Christ, then theology will be seen as a merely intel-
lectual exercise that has no connection to real life.
The time of intellectual formation in the seminary 1s
a privileged time both for the seminarian as well as
for the professor who is forming
this budding theologian and in-
viting him to new ways of think-
ing and reflecting the reality of
God in his own life as well as the
life of the community of faith of
which he is a part. The seminary
professors of theology, in keep-
ing with the teaching mission of
the seminary, need to constantly
question themselves as to how
they are teaching, how they are
entering into the mystery of God,
and how they are leading others
to enter into this mystery and
reflect upon 1t.

We also need to realize that
theology leads to diversity. I be-
lieve that it is healthy for a semi-
nary to have diverse theologies
that reflect the awesome mys-
tery of God and that are inspired by diverse spiritu-
alities. In the last fwenty years we have been faced
with something the Church has not seen since the time
of Augustine, i.e., the doing of theology outside the
realm of “classical theology.” We are seeing theolo-
gies coming forth from Africa, Asia, and Latin
America. We are also seeing that within large and
diverse countries, we are getting different theologies
such as “black theology,” “feminist theology,” and
other minority theologies. A classical theologian will
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sometimes say that these theologies are contextual
theologies. Well, my friends, T do not know any
theology, even classical theology, that is not
contextualized. Do you know of any theology that is
not contextual? If you do, please let me know. 1
would like to know about it. If theology is not
contextual...if it is not in a context, then it must have
been done directly by the Holy Spirit. Every theology
is contextual.

When we think of Pentecost,
we often think of the simplistic
understanding that everyone
spoke the one language, as op-
posed to the tower of Babel, where
there was confusion of languages.
(I do not think that is the meaning
of Babel, but [ will not address
that now.) In the three different
accounts of Pentecost it is very
clear that they did not all speak
one language, but that they all
understood in their own language.
That is quite different. There-
fore, the message of Pentecost 1s
very clear. There is a unity of the
message of salvation and a diver-
sity of the understanding of the
message. Each one in histher own
language means each one under-
standing in his/her own culture,
mentality, and language. It is to this very diversity
that we are called today, particularly in the post Vatican
Il climate. To paraphrase Karl Rahner: We are called
to become a church which is in action and commu-
nication, truly universal. This is not to say that the-
ology that is done in Africa, Asia, or Latin America
is good theology. There is equally bad theology in
Europe as there can be in Latin America, Africa, or
Asia, but there is also good theology done throughout
the different parts of the world. This good theology



is an effort to enter into the mystery of God and to
walk with the Church in the discipleship of our Lord
Jesus Christ.

One of my favorite passages in this regard is the
very rich story of the disciples on the way to
Emmaus(Luke 24:13-35). As the disciples journey to
Emmaus, Jesus walks with them. I wish to highlight
the fact that Jesus walks with them. (Allow me a
slight digression. All of you who are familiar with the
Scriptures realize that there are two things that every-
body does throughout the Scriptures. They walk and
they eat. Both have great meaning. Food means
fraternity and eucharist. Walking means journeying
to the Father.

While He is walking with them, and after cor-
recting them (that is one of the functions of theology,
to be corrective), Jesus explains the Scriptures to
them from the beginning. This is a theological reflec-
tion done by Jesus while journeying. [ find it inter-
esting that in the narrative, Jesus does not stop them,
sit them down, and speak to them. Jesus walks with
themn. Jesus reveals the Scriptures and reveals himself
to them within their own context of walking. There
is that beautiful ending of the passage as they confess
that their hearts were burning as he explained to them
the Scriptures. Would that we could also announce
the Gospel in the same way that Jesus was able to
reveal the Gospel to these disciples while walking on
the way.

Human Formation

I wish now to go to my third point, that of human
formation. This is an old theme that was revitalized
by Pope John XXIII at the time of the Second Vatican
Council. I wish particularly to address human forma-
tion within the perspective of the work of theology.
As we address human formation within the perspec-
tive of the worl of theology, it would be important to
dwell again on that last passage of Matthew’s Gospel.
Go to the ends of the earth to preach the Good News!

When we think of going to the ends of the earth, we
should not only think of distance. When we go any
distance, sometimes within our own continent, we
will encounter many different cultures, ethnic groups
and peoples. As the Gospel moved from the Middle
East and Europe, into Asia, Africa, and America, the
Gospel was just not traveling a distance that could be
measured in miles. It was also traveling across the
many ditfferent and well-established cultures, ethnic
groups of peoples, as well as languages. Thus, when
we speak of human formation within this context, we
are talking about the human capacity to take in and
to understand all these different cultural worlds, all
these different historical worlds, in order to effec-
tively announce the Gospel.

We are now in a world that is called “the global
village,” and yet, although the world is global in that
communications have brought us closer, we are also
able to see that the closer the world gets in some ways,
the more fragmented it is in other ways. There are
cultural differences. There is extreme individualism.
It 15 in this world, one and yet divided, that we are
called to do theology and to be present as God is
present. We have become a global village, but a
divided global village. We feel that we are a global
village because we have a false sense that everyone
is communicating. However, not everyone commu-
nicates. In fact, the very media that allows us to
communicate with other parts of the world, also ex-
cludes some parts of the world. In this global village
of communication, the “haves” are the ones who
communicate. The poor, the marginalized, the
disenfranchized, who cannot afford the means of com-
munication, are not part of this global viilage. They
are discriminated against and set aside by this global
village. A great part of humanity is considered un-
necessary for the functioning of the financial struc-
tures of nations and of the world. These are the
“throwaway “ people. If they were lost it would not
matter a bit to the global village. Madame Albright,
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the United States Secretary of State, who is not a
theologian, recently divided the global village into
four different types of countries. She described the
fourth class of countries as the ones that are not worth
spending a penny on. Money spent on them would
be lost. The deduction from that is that these people
are expendable and are not needed in the world.
Needless to say, most of these countries are in Africa,
sore in Asia, and some in Latin America.

The global village then has a dark side. We need
to form some criteria for this world village of com-
munications. We need to ask ourselves: Where are
the poor going to sleep tonight? The world of the
future will be both fascinating
and cruel...fascinating for those
who have the means to afford
communications, and very cruel
for those who do not.

We seem to make a great
deal of the word “inculturation”
today. The word “inculturation”
is a relatively new word. The
reality of inculturation is older
than walking. It is because the
Church inculturated from early
on that we have Christmas. If the
Church had not been inculturated into the culture of
the time, there would have been no need to celebrate
Christmas, certainly not in December, and we would
not have had the celebration of the Resurrection in the
European Spring. When nature is born anew in
Northern Europe we celebrate Easter, although it is
the reverse season in the southern hemisphere. The
Church has always inculturated itsell. The Church
needs to be enfleshed in the human and cultural ex-
perience,

As we deal with the human formation of candi-
dates for the priesthood, we need to particularly chal-
lenge the candidates to the task that is ahead of them.
A central part of that task is the evangelization of the
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We need to know how
to see and what to look
for. That is what
human formation is
about.

poor, who are always at the center of the Gospe! and
who are always at the heart of the Church, but so
often other preoccupations preempt the needs of the
poor. How do we proclaim the kingdom of Gaod to
a people who have been and who most probably will
continue to be disenfranchised? Poverty is more than
a social, economic problem. We cannot just create
another commission that will treat it as just another
social, economic problem. Ministering to the poor
and proclaiming the Good News to the poor is a
global challenge that can only be met when individu-
als who are committed to the following of Christ are
not afraid to go where Christ goes, and to care for
those poor under their care and to
lock for the poor who are often
concealed or ignored.

I will make one more quick
reference before going to the con-
clusions since I am running out
of time. I love that beautiful text
about the widow’'s mite(Mark
12:41-44), Our Lord said that the
alms of the poor woman was
worth more than the monies from
the rich, but that is not the point
that I wish to emphasize. T wish
to emphasize the first part of that narration. There we
find that Jesus takes a place in front of the treasury
door. What I find most interesting is that Jesus places
himself in front of the treasury door. Why? The
temple was extremely expansive. Why would Jesus
choose the treasury door? From that door he was able
to observe how the rich gave alms and how the poor
gave alms. I will call what Jesus did “Knowing how
to see.” We need to know how to see and what to look
for. That is what human formation is about. Human
formation will teach us where to look from, how to
see. We will preach many times in a passage like this
that the widow’s mite was worth more than the rich
man’s alms, but we will miss the point that Jesus was



able to make that statement only because he found the
right place from which to look out, from which to see.
That is how Jesus came to that conclusion. It is
important to realize that where we look from is criti-
cal for what and who we see.

Today, we often speak about the preferential
option for the poor. To that I would like to say that
the preferential option for the poor is to opt for the
God of Jesus Christ. What is the reason for the
preference? Why prefer the poor? Because the poor
are good and generous? Not all poor people are
generous and good. Whenever [ hear a newly-or-
dained priest or seminarian telling me that they have
learned all that they know from the poor and that the
poor have taught them all the good
things and that all the poor are
wonderful and how they knew
nothing until they met the poor,
all T have to say about that is that
they probably only have been
working with the poor for six
months, because obviously they
know very little about the poor.
The poor are human beings and as
St. Augustine says “the good and
the evil goes through every
human’s heart.” So, there are good
and bad in the poor as in the rest
of the human population. We do not opt for the poor,
we do not have preferential option for the poor be-
cause the poor are good. We have preferential option
for the poor because God is good, and that is the only
reason to opt for the poor. The beatitudes are first and
foremost a revelation of God, not of the poor. The
poor are blessed not because they are blessed in them-
selves but because God is holy and God is good.
When I speak about the poor in this manner, people
often say to me: “T know why you speak of the poor
in such a way, because you are Latin American.” I
am very quick to say to them: “Please friend, don’t

We do not opt for the
poor because they are
good. We have a
preferential option for
the poor because God
is good.

presume to understand and know my motivation. We
have a preferential option for the poor because we are
followers of Christ.”

I have often been asked if, after so many vyears,
I had to write the book on liberation theology again,
would I do it in the same way? This is a very awk-
ward question to ask. Because there is really no good
answer. If T were to say I would not write it in the
same way, people would draw the conclusion that [
am recanting what I stated in that book. If T were to
say I would write it in the same way, then people
would draw the conclusion that in all these years he
has not learned anything else. This is how I now
respond to that question.
A newspaperman once asked
me in an mterview if I were to
write my book again, would I
write it in the same way? |
answered by asking him a ques-
tion. I asked him if he was
married. He seemed to be a
tittle perplexed since he didn’t
know what his marriage had to
do with theology and the theo-
logical question he was posing
to me, but he answered never-
theless, “Yes.” T asked him how
long he was married. He said
twenty years. So I asked him, “Do You love your
wife?” He answered, “Yes, of course I love my wife.”
So I asked further: “T am sure that today you would
not write to your wife the same love letter that you
would have written when you were going together
twenty years ago. [ am sure your love is the same but
the phrases you would use would be different. The
newspaperman agreed. [ feel the same way about the
book on liberation theology. For me, to do theology
is to write a letter of love o the God in- whom I
believe, to the Church where I belong, and to the
people from whom I come. The letter that I would



Seminary Journal

write today would not be the same, but the love would
be the same. Like St. Paul, more important than the
book I have written are the “living letters” embodied
in the Christians who have been influenced by the
writing and the preaching. They have become living
letters of Christ’s love... of God’s love to the world.

If we relate this to the worl of theology in spiri-
tual formation, pastoral formation, and human forma-
tion of the candidates to the priesthood we greatly
enrich that formation experience and also allow for
theology to find its true place. ¥
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[ am grateful for the invitation to offer some
reflections on the topic of the Seminary as a Context
for Modeling the Integrated Life. I was happy to

respoud to this invitation because I believe the topic

is an important one.

From 1992-1993, I had the good fortune to work
with the priests of the Archdiocese of Chicago as the
Vicar for Priests. There are 850 diocesan priests
actively working in Chicago. There are an additional
260 priests who are officially retired. In my term as
Vicar, I worked with approximately 200 of these priests
in some capacity.

I found these priests to be talented, dedicated,
and hard working men. They were well-intentioned
in their efforts to serve the Church. All of them were
men of Faith. But not all of them were close to the
Fire. :

Some of these priests were confused about who
they were and what really mattered in their lives.
Some of them felt alone, cut off from their brother
priests, even isolated from the God they wanted to
serve. Some were tired. They were low in their
energy. They were empty in their spirit. Some of
them were stuck in their routines. They were simply
going through the motions, no longer thinking or
praying or acting with much vitality. Some were
angry and disillusioned. They were moving along
without much hope. So often it seemed to me that
these men had wandered far from the Fire. They were
hardly living the integraied life.

In 1995, when I was appointed rector of
Mundelein Seminary, I returned to the seminary with
a genuine enthusiasm for the mission of priesthood
and with a strong conviction that the preparation for
priestly ministry was a critical task. I understood in
new ways that the opportunity to teach men how to
stay close to the Fire is a great challenge and a great
privilege.

The Process of Integration
Let me begin my reflections by saying something
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about the integrated life. From a faith perspective, 1
believe the integrated life has everything to do with
“the One important thing.” Certainly the process of
integration can be viewed from many different per-
spectives. From the perspective of the human person,
we can acknowledge the importance of integrating the
rational and the affective components of the human
personality. From the perspective of a training pro-
gram for priesthood candidates, we can describe the
importance of addressing human formation, spiritual
formation, intellectnal formation, and pastoral forma-
tion of the seminarians. From
the perspective of the mission of
the Church, we can speak about
the challenge of blending the
ecclesial and prophetic dimen-
sions of the Gospel message. All
these perspectives are significant.
They highlight important compo-
neats of our lives that seek con-
nection and balance, but they do
not seem to uncover the source
of integration.

To uncover the source of in-
tegration, we must recognize the fact that the process
of integration is not something we achieve on our
own. It seems to be more of a discovery of something
beyond ourselves which then enables integration to
gccur.

Integration seems to occur when a person or a
group of people discovers a gathering point. They
organize themselves around this gathering point, and
their lives are integrated by what they have found to
be worthy of their commitment. For some, this dis-
covery might be a job, and they become dedicated
workers. For others, it may be their family and they
become loving spouses and parents.

For people of Faith, we believe we have discov-
ered the “One important thing.” We have encoun-
tered a mystery beyond ourselves. We have come to
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We have come to know
and see what really
matters, in the person
and the revelation of
Jesus Christ.

know and see what really matters, in the person and
the revelation of Jesus Christ. He reveals to us the
very source of life that integrates all creation, the one
He called Abba. Out of this discovery, we have
become disciples, holy men and women, people with
a mission to the world.

When we speak of modeling the integrated life
from the perspective of faith, [ think we are talking
about an integration that arises from being in love.
The challenge is to identify the ways of staying cen-
tered in this mystery. We need to speak concretely
about ways of sustaining our
love, of staying close to the Fire.

My own experience of semi-
nary work has taken place in a
free standing seminary which
prepares men for the diocesan
priesthood. For twenty years I
have worked as a faculty mem-
ber, spiritual director, dean of
formation, and now rector at
Mundelein Seminary, and T am
sure my remarks are colored by
these experiences. Many of the
examples [ will describe today are drawn from this
context. 1 ask you to kindly translate anything I say
into the context that is most appropriate for your own
important work

For our purposes today, I would like to do three
things: first, I want to identify five key elements of
our Catholic heritage that I believe can help us stay
close to the Fire; secondly, I would like to suggest
ways that we can model these elements of our heri-
tage in the context of seminary; and thirdly, I want to
offer some signs that might indicate if our modeling
is fruitful.

The Five Elements of Qur Catholic Heritage
The five elements of our Catholic heritage are
these: 1) sacramentality, 2) community, 3) tradition,



4} authority, 5) mission. I believe these elements
have a way of keeping us close to the Fire.

SACRAMENTALITY

How do we help the candidate grow into a deep
sense of the Holiness of life?

The element of sacramentality in our Catholic
faith has everything to do with the way we look at life
and what we understand about our relationship with
God. It is not quite the same as the Sacraments
themselves but encompasses the seven Sacraments. It
also points to the foundational belief that is expressed
and celebrated in these very Sacraments.

The seven Sacraments are the enshrined sacred
signs of our Faith. They are sacred signs that both
reveal and intensify God’s presence and love in our
fives. What is especially true of the Sacraments is
potentially true of all of human life, namely, that we
can come to know and experience God’s loving pres-
ence as we travel along the road of life.

You and I believe that life is always more than
it seems. You and I believe that our personal stories
and our collective journey are part of a deeper story
of life. From a faith perspective, you and I believe
we are forever participating in the ancient story of
God’s redeeming love at work in our world today.
We also believe that at any moment, we might come
to recognize this saving love at work in our world.

A few years ago I took a trip to Ireland to see the
places from where both sides of my family had come.
It began as an exciting adventure. 1 often had won-
dered why my people had left their homeland to come
to America.

We traveled around for seventeen days and for
seventeen days it rained. | was beginning to under-
stand why my family might have wanted to leave this
small island. Finally, on the seventeenth day, as we
entered Gallway Bay, the sun reappeared. We were
able to appreciate the beauty of the surrounding hills
and the goodness and warmth of the people in a

special way on that day.

In some ways this was a sacramental moment.
We were able to see what was always there, but what
had remained hidden by the elements those earlier
days. 1 believe this is the ways it works. At any
moment we can come to recognize the way life really
is.

There are several theological perspectives bound
together in the sacramental element of our Faith. First,
this element views our relationship with God as his-
tory bound. From the Judeo-Christian faith perspec-
tive, God is understood as having committed himself
to history. From the opening story of Genesis to the
culminating scene in Revelation, God is pictured as
involved and active in human life. Secondly, the
sacramental element understands that our relationship
with God matters substantially for the full realization
of the human person..

From this perspective the human person is seen
as forever reaching for something beyond himself or
herself while forever struggling with the wound and
threat of sin. In the human situation, the person is
unable to move toward greater realization simply on
his or her own resources. Such movement occurs
only in cooperation with grace.

The growth of the human person in this context
is viewed as coextensive with the movements of grace
in life. The deepest human movements are never
simply natural movements. God is always invelved
with the human person in saving ways. As one theo-
logian has observed, the saving movements of human
life, the movements “from fear to trust, from hostility
to love, from ignorance to self-knowledge, from pas-
sivity to creativity, from self-centeredness to concern
for others...are always co-determined by divine
grace...they are always supernatural.”

Modeling

I believe there are two important implications of
the sacramental character of our Faith for modeling
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the integrated life in the context of a seminary. The
first implication may seem curious to you, but I be-
lieve that the diocesan priest needs to be a contem-
plative of sorts, a contemplative of life. I realize that
the vocation of the diocesan priest is an apostolic one,
yet because of the sacramental character of life, I also
believe that a diocesan priest needs to cultivate a
deeply contemiplative spirit, one that gives him access
to the deeper realities of life. We all know the priest
must be a man of prayer, but the prayer life of a
diocesan priest must be related
to his vocation. The priest needs
to develop an ability to pray over
the lives of his people, and begin
to see not only the circumstances
at hand, but the deeper mysteries
of God’s love at work.

If, in the spirit of I John, we
are sent to proclaim all that we
have seen and heard, then in the
seminary, we need to help semi-
narians begin to cultivate a sense
of contemplation that will allow them to see deeply,
and enable them to have something to proclaim. At
Mundelein Seminary we have asked the faculty to
model this contemplative spirit in one very concrete
way. We have asked the eleven faculty members who
work with the students in their formation to spend one
hour a day in chapel praying for our students and
reflecting on the life of the community. The hope is
that the faculty will remain attentive to the deeper
things that are at play in our life together. T h e
seminarians are encouraged to emulate the faculty in
this practice with the hope they will develop a habit
of contemplation that will serve them in their ministry
as priests.

The second implication is more personal. T be-
ieve that the seminary must reaffirm the close link
between a person’s continued development and his
growth in holiness. Surely, we all believe that holi-
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ness has more to do with God than it does with
ourselves. God’s mysterious and transforming love
15 the source of all holiness. Yet, we also believe that
the locus of God’s transforming grace is to be found
in the workings of human life. If a person wants to
grow in holiness, he/she must engage in the challeng-
ing task of growing humanly and in the complex task
of taking part in the lives of others.

In his wonderful document, Pastores Dabo Vo-
bis, John Paul II speaks about the humanity of the
priest being the bridge for com-
municating Christ. In the rich-
ness and fullness of the priest’s
life, people should encounter the
deep love of Christ.

The seminary can model this
close link between human growth
and holiness of life by teaching
the seminarians to attend to the
deeper side of life and to notice
the movements of God in those
depths. God can be found in all
of our life experiences and so the student should not
hesttate to explore all aspects of life, both positive and
negative, so the religious faith dimension might emerge
with greater clarity and objectivity. This is one way
he might come to know the many dimensions of
God’'s saving love.

Signs

Two signs for which I would look in someone
who is living an incarnational spirituality are humor
and joy.

Humor always springs from an appreciation of
the incongruity of things. To believe that the sacred
is hidden and discovered in the present moment of life
is a real act of Faith. The full force of this belief may
seem ludicrous to some. A real appreciation of the
incongruity of God’s desire to engage all creation, to
achieve his plan of salvation in and through limited,



even sinful human beings, should bring a lightness of
spirit to all who take this belief to heart. A seminarian
who cultivates a contemplative spirit should be able
to appreciate not only God’s presence and saving love
at the heart of all life, but also the deep incongruity
of pure love embracing fragile and resistive creatures
in order to reveal a glorious plan of salvation.

Joy is an essential part of the Christian revela-
tion. In the Gospel of John, Jesus reminds us that He
has loved us just as the Father has loved Him, “that
my joy may be yours and your joy may be complete.”
(Jn. 15:11) Jesus reveals to us
God’s great love, and our joy is
found in the experience of this
love.

The joy of our faith is not
some surface emotion or some
perpetual state of happiness. We
all know that our emotions con-
tinue to rise and fall with the ups
and downs of life, and there will
be times of trial and failure, sick-
ness and suffering, violence and
aven death. Still, we can be
joyful. People of faith know that
sorrow and joy can exist to-
gether. Qur joy comes from the
belief that God's love has been
given to us in Christ Jesus, and in this love, we find
strength, healing, and hope. The gift of this love,
which is the Spirit, is with us always. Nothing sepa-
rates us from the love we know in Christ Jesus.

When seminarians lack good humor or when
seminarians are full of judgment and righteousness,
then something is amiss in our modeling.

COMMUNITY
Can we help owr candidates attach themselves
to the common good, the good beyond themselves?
In the Council document, Lumen Gentium, the

...we need to help
seminarians begin to
cultivate a sense of
contemplation that will
allow them to see
deeply, and enable them
to have something to
proclaim.

Church is described as a Community of Believers. At
the beginning of Chapter 2, we are gently reminded
that as people of faith we go together to God. The
Council Fathers say this: “God has...willed to make
men (and women) holy and save them, nol as indi-
viduals without any bond or link between them, but
rather to make them into a people who might ac-
knowledge and serve him in holiness.”

This strong faith conviction reinforces the close
link between the two great commandments, our love
of God and our love of neighbor. There is a deep
union brought about in love and
this union matters substantially.
This communion is not the bond
of friendship. It embraces even
those we do not like. It is the
unity brought about through
shared faith. a communion of
vision, a shared intentional com-
mitment. We are believers who
are bound together through the
compelling desire that we may be
one with our loving God and with
one another.

To grow in a deep sense of
community is very difficult for
people of the United States. So
much of the culture in the United
States promotes a rugged individualism. This ten-
dency exists, perhaps, everywhere. Certainly, in our
contemporary world we all struggle to find the way
to live together beyond the tendencies toward provin-
cialism, tribalism, nationalism, and egotism that seem
to haunt our times.

QOur Catholic faith chides us to move beyond
these limits to our love. The love that is at the center
of our Faith is so wide and so deep that it extends to
everyone and everything. The starting point for our
Catholic identity is the commeon bond we share in
faith and revelation. It is a Jove that makes of us a
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communion of saints, a community of believers, a
people concerned with the common good, filled with
a spirit of willing sacrifice for the good which is
greater than ourselves. This is the love revealed in the
person of Jesus. It is the love shared in His relation-
ship with His Father. It is the love extended to the
world in the outpouring of the Spirit.

The question here is whether there is a way a
person can grow toward a point of being deeply at-
tached to the good beyond oneself. Growth in this
type of love paradoxically 1s a
matter of learning the ways of
detachment. When it happens,
when we are able to move
through the limits of our own
attachments, when the Spirit of
Love frees us to live for the
common good, it is powerful and
inspiring.

Modeling

Let me suggest two impor-
tant implications of this element
of our Catholic heritage for
modeling the integrated life.
Both of these implications deal
with the matter of attachment to
the good beyond oneself. First,
can we foster a genuine spirit of
fraternity among those who will be future priests?
Can we promote real bonds of attachment among our
candidates? These bonds are not quile the same thing
as the bonds of friendship. Secondly, can we
deepen the attachments of our candidates to the local
Churches they hope to serve as priests?

Let me say something about the spirit of frater-
nity. At Mundelein, we have tried to emphasize the
importance of establishing a spirit of fraternity at the
seminary. We want to encourage a sense of genuine
concern for one another among the seminarians. None
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more than a personal
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of these men belong to religious communities. They
are all preparing to be diocesan priests, but we want
them to recognize that they are preparing together to
undertake a common mission. The priesthood is not
an individual undertaking even when a person finds
himself to be the only priest in a parish.

These men are all preparing to join presbyterates

throughout the world. At Ordination, they will join
with their fellow priests and their Ordinaries to care
for the local Church. They need to learn to support
one another for the sake of their
COMUIMON MmiSsion.
The bonds of fraternal love that
spring from a common vocation
can reshape a person’s under-
standing of vocation into some-
thing more than a personal call.
It can be seen as a shared mis-
sion, a shared vocation in service
to the life of the Church,

The second implication relates
to the commitment to the local
Church. I believe we also need to
encourage a deep attachment to
the local Church. What I mean
here involves more than simply
acquiring pastoral experience.
What I am speaking about
here occurs at the level of a
person’s heart. It adds the residential component (o
his ministry.

Diocesan priesthood is rooted in particular place
with a particular people. The Church in Chicago is
different from the Church in Mexico City, which is
different from the Church in Brussels. Each local
Church has its own history and character. We need
to assist our candidates in cultivating a greater knowl-
edge of and identification with the people who are the
local Church.

At Mundelein Seminary we have encouraged



candidates from regions of the country to meet on a
weekly basis to pray together and to talk about their
dioceses and the concerns of their people as one way
of strengthening ties to their local Churches, The
Seminary administration also has requested mission
statements from all of the home dioceses that send
men to Mundelein. These vision statements are then
distributed to faculty and students as a way of keeping
the concerns of the local Church in the forefront of
a person’s program of preparation for priesthood.
Both of these concerns and attachments, the at-
tachment to a fraternity of presbyters and the attach-
ment to the local Church, will challenge our candi-
dates to realign their sense of personal call within a
larger context, to confront the spirit of individualism
with the Catholic sense of the human community. |

Signs

The two signs for which 1 would look in the
development of a commitment to the good beyond
oneself are sacrifice and generosity. I believe the
person who cares about the common good keeps his
focus off himself. The love in his heart inspires him
to be vigilant about the larger concerns of life. He
works carefully and deliberately with all that has been
given. He has the capacity to bracket, to postpone,
even to sacrifice his own concerns for the good of the
whole. His energies of love are disciplined to respond
to the good that benefits all.

The generous person freely gives of all he has
been given. We all are called to be players in the story
of life. We all have something to contribute to the
ongoing story of redemption. The generous person
gives because love inspires him to contribute regard-
less of the cost.

In our Catholic tradition, two primary symbols
that guide the activity of people of Faith are the
banquet table and the cross. The ability to live out the
meaning of these symbols has everything to do with
a person’s capacity for sacrifice and generosity.

TRADITION

Can our candidates connect with the living
history of our Faith?

One of the distinguishing elements of our Catho-
lic heritage is our understanding and respect for tra-
dition. We are a people who prize tradition. Sacred
Scripture and tradition are the two lifelines for Catho-
lics that keep us linked to God’s message and His
saving deeds, especially as they are revealed in the
person and the life of Jesus. Our tradition encom-
passes all that keeps us close to the love that God has
revealed. It lays before us the content and the vitality
of our Faith. It includes our core beliefs, our sacred
rituals, and our Catholic principles. Our tradition
functions for us as both memory and inspiration.

As memory, it stands before us like a huge
warehouse of accumulated wisdom. There is so much
in our Catholic history and teaching that has been
carefully explored and preserved for us over the cen-
turies. Our tradition is a storehouse of truth and
insight and understanding. It recalls the real treasures
of our Faith, and it offers us endless opportunities to
remain closely connected with the sources of our
Faith.

As inspiration, our tradition gives us a perspec-
tive on the concerns of the day. It prods us (o a deeper
understanding of what is taking place. It offers us the
strength and the comfort from our long history with
a faithful and loving God as we seek the graces and
the blessings in the present moment.

Modeling

The implications of this element of our Catholic
heritage are important. There is the horizontal dimen-
sion to our tradition which links us to all that has gone
before us. There is also the vertical dimension to the
tradition which keeps us connected to the Spirit that
enlivened all those who lived in earlier times and
continues to enliven the Church in our day.Our tra-
dition must function in both ways for our Catholic
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community. Without both dimensions held in tan-
dem, we end up either clinging rigidly to an imagined
past or floating freely toward an uncertain future.

The challenge for seminaries today is to continue
to help our candidates connect their own experience
with a fuller understanding of the Faith tradition, both
horizontatly and vertically. We must work theologi-
cally and spiritually with people from where they are,
but we must also help them appreciate the larger
context of our Faith in all its history and richness.

In some ways this modeling happens naturally in
the interchange of faculty and students. The faculty,
in their training and expertise, represent the memory
of our long history as a Catholic people. The students
represent the hope of the future
in their idealism and desire to
contribute. The interchange of
the faculty and students creates a
certain dynamism in the mix of
the wisdom from the past in dia-
logue with the adventure for the
future.

Signs

Two signs T would look for
in a person who is connecting his experience with the
living history of our Faith are an ongoing fascination
with the person and message of Jesus and a growing
excitement about living a life which expresses a com-
mitment to the Lord. I would call these signs of
curiosity and enthusiasm.

Part of the aim of discipleship is to come to know
what the teacher knows. The early followers wanted
to know who He was and where He lived. They came
to see for themselves and He taught them all they
needed to know. True disciples of Jesus, like all
people in love, want to know everything they can
about the beloved. They hunger and thirst for words
of life.

Down through the ages, people of faith have

Part of the aim of
discipleship is to come
to know what the
teacher knows.

continued to answer His question, “Who do you say
that 1 am?” Our tradition carries the long memory of
all that we have come to know and understand about
Him. Who He is and what He means for the world
continues to be exciting to His followers. Curiosity
and enthusiasm keep us attached to the vitality of our
inherited faith.

AUTHORITY

Can our candidates give themselves to a life of
service without regard for personal acclaim?

Another significant element of our Catholic heri-
tage is our understanding of the nature of authority in
the Church. All of us are familiar with the functions
of authority in the Catholic
Church. These functions are
sometimes described in terms of
legislative, juridical or adminis-
trative responsibilities. They are
also viewed sometimes from the
pastoral perspective of preaching,
teaching. sanctifying, and gov-
erning.

For Catholics these functions
of authority in the Church are
embodied in the Office of the local Bishop. Most
often the Bishop exercises his authority in a manner
that binds us together in faith and keeps us moving
on the journey. Yet, from a faith perspective, author-
ity in the Church is more than its functions. It pro-
vides a critical link to the sources of our Faith. Tt
forever relates God’s people to the Spirit given to us
by Jesus, which is the foundation of our life together.
It also enables the life that we share in the Spirit to
increase and multiply and influence the world around
us. Put simply, for Catholics, authority keeps us close
to our foundations and inspires us toward mission.

We also can acknowledge that the question of
authority frequently involves the use of power, but for
religious people, the purpose of this power is impor-




tant. A common use of power is for the sake of
control and containment. We might describe this use
of power as a military approach, an organizational
approach, or a secular approach to power. The desire
here is for compliance, productivity, or usefulness.

For all kinds of reasons, the use of power in a
religious context is different. It may involve compli-
ance and productivity and usefulness, but only for the
sake of something greater, out of fidelity to our foun-
dations and for the sake of the mission of the Church.
The purpose of authority in the
Church is (o order our energies
toward greater love, to realize
more fully the experience of love
revealed in Jesus Christ, to keep
us alive in the Spirit of God’s
love and moving forward under
its influence.

Modeling

The implication of this ele-
ment of our Faith for modeling
the integrated life is to be found
not only in our relationship to the Office of the Bishop
but also in how the seminarian experiences those who
have authority over him. Seminarians must under-
stand the authority to which they say “yes.” Itis also
the authority that they will exercise. Seminarians must
become more than good soldiers and obedient offic-
ers, and even productive ministers. We want them to
be strong spiritual leaders as well.

The branch will not fall far from the tree. If we
desire priests who have a deeply biblical and pastoral
understanding of authority within the Church, we must
exercise authority in a way that inspires faithfulness
to the Gospel and that fosters a commitment to the
mission of the Church.

At Mundelein we have tried to model the nature
and exercise of Church authority by inviting the semi-
narians (o participate fully in the responsibilities en-

To develop a strong

sense of mission, there
must be a stirring
mixture of vision and
conviction.

trusted to the Seminary. To accomplish this goal,
seminarians participate in the legislative aspect of
seminary life through their elected representatives
who sit on the academic and formation boards which
determine all policy for the seminary. The seminar-
ians also participate in the administration of the semi-
nary through representatives who sit on the faculty
appointments committee, the seminary budget com-
mittee, and the Rector’s weekly council with the peer
ministers. The seminarians participate in the juridical
aspects of the seminary through
the annual review process that
evaluates a person’s readiness to
continue to the next level of theo-
togical education. The feedback
from the seminarians supplements
the vote of the entire faculty on
each candidate.

The purpose of all this partici-
pation is to initiate the seminarian
o the responsibilities that are
entrusted to those who hold posi-
tions of authority in the Church.
The aim of this formation is to shape attitudes and
behaviors that truly reflect the biblical understanding
of authority as a way of service.

Signs

Two things I would look for in someone who is
called to exercise authority in the Church are the
ability to invest time and energy in the life of a
community, and then the ability to work well with
others who are committed to service in the Church.
I would designate these abilities as signs of service
and collaboration.

The demands of seminary life can be very real
and time consuming. The study, spiritual formation,
and the pastoral preparation that are necessary for
priesthood can occupy much of the life of a seminar-
ian. Yet, all of this activity is for a purpose, namely,
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to offer one’s life in service of the Gospel and the
growth in holihess of God’s people. If a person is
preparing well for priesthood, we should see increas-
ing signs of his investment in the community of faith
and his contribution to people’s lives.

We understand that the seminarian, the priest,
and the Bishop are not the only ministers serving
God’s people. In baptism we are all cailed (o lives
of service. On a parish level, there are many men and
women who are living out this call through their
dedication to the Church and their service to the
Catholic community. The person
who will be entrusted with a posi-
tion of authority in the Church must
be able to work with a wide range
of people of all ages and back-
grounds. '

If the seminary is unable to
say how a candidate is making a
difference in the life of a commu-
nity or if a person can not work
well with fellow colleagues in serving the Church,
there may be trouble ahead for him as a priest,
Entrusting him with a position of authority in the
Church might short-circuit the very purpose of his
vocation.

MISSION

Do they believe that their life is not simply their

own?
As we have noted above, we are a people who believe
that our lives are not simply our own. We believe that
our personal stories and our collective journey are
irrevocably linked to the ancient story of faith. God
is with us. God's hand is upon us. God sends us forth
to continue his saving work.

Dr. Robert Coles in his book, The Cail of Ser-
vice, revisits a case study from 1963 when he had
been interviewing young children who had been part
of the process of integrating the public schools in the
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The challenge for all

believers is to stay close
to the Fire.

southern portion of the United States. Dr. Coles telis
about a young girl by the name of Tessie who lived
with her Grandma, Martha, a very strong and wise
woman. Tessie’s Grandma would deliver young Tessie
each day to the Federal Marshals who would escort
Tessie into the school through a mob of white people
from the area who had gathered outside the school to
shout obscenities and racial shurs at the young child.

One morning Tessie mentioned (o her Grandma
that she wanted to stay home. Her Grandma told her
that that was fine if she was not feeling well, but if
Tessie was getting discouraged,
that was a different matter.
Martha reminded Tessie she had
work to do. The good Lord had
selected her to help him with
his work. Martha told Tessie
she belonged in that school and
some day those people outside
would know that as well.
Tessie went off to schoal. She
had a living sense that her life was not her own. The
hand of God was upon her. She understood that the
world was God’s world. She knew she had her part
to play. She was assisting God in making the world
a better place. She was willing to risk her life so the
world would understand that she belonged in that
classroom. She was filled with a strong sense of
MmISsion.

This is the way the story of faith has always
worked. If we look to the biblical stories of journey,
they all begin with a lively sense of God’s presence
and a call to go forth. Whether it is the story of
Abraham'’s journey toward the promised land, Israel’s
Journey from the slavery in Egypt to the land of milik
and honey, or the story of Jesus’ journey teward
Jerusalem, they all begin with the hand of God touch-
ing his people. '

We are no different. Like Tessie, and al] those
who have gone before us, the hand of the Lord has
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come upon us. It is trae or none of us would be here.
The challenge for us to keep in mind that our lives are
not simply our own, We are on a journey. God is
with us. We are moving forward under the influence
of God’s mysterious presence and love.

Modeling

The implications for this element of our heritage
are significant. To develop a strong Sense of mission,
there must be a stirring mixture of vision and convic-
tion. Those first disciples came to see all that Jesus
knew and understood. In what they saw., their hearts
were burning and they raced to tell others their good
fnews.

Two things which seminaries can encourage in
candidates that might strengthen their sense of mis-
sion are the development of the ability to see things
differently and a regular pattern of reaching out to
others, especially those in need. I would call these
abilities as habits of imagination and compassion.

The sense of mission inspired by our faith rises
out of the intense reality of God's love. This love
stimulates the person to see life differently. [t enables
a person to look deeply at one’s self, other people, and
the world and to see new possibilities to be in con-
formity with the reign of God.

This same love also frees a person to behave in
new ways. The direction of Jesus behavior was al-
ways toward others, even toward those who rejected
him, and especially toward those who were in need.
Our love for the Lord moves us along this same path.

Signs

Tf a seminarian is developing a habit of imagina-
tion, then T think it is reasonable to look for signs of
creativity in his thinking and feeling and responding.
Love should bring deeper insight into oneself and
others and all the things of life, and new insight
should open up new possibilities.

Compassion arises whenever we can recognize

ourselves in the workings of the buman heart, both in
its glory and in its shadows. This is true whether
these workings take place in our own heart or the
heart of another. The compassionate person reaches
out to help. The person full of judgment will not
recognize himself in the actions of the heart and will
not see any compelling reason to reach out to another,
even to the person in need.

Creativity and care for others are clear signs of
imagination and compassion.

Conclusion

For the people of old, the ancient symbol of
God’s presence and love in life was Fire. There was
fire in the bush when the voice spoke to Moses. The
people of the Exodus were guided toward the Prom-
ised Land by a pillar of fire. Jesus said He came to
start a fire blazing across the earth. Tongues of fire
came to rest on the heads of the early disciples.

The mystics believed it was the fire of God’s
jove that gave light to our souls. There is a famous
painting of the Holy Ones of God in which the figures
are depicted with fire coming forth from their eyes so
intense and all-consumning was the love of God in
their lives.

The challenge for all believers is to stay close to
the Fire. For us as Catholics, we believe it is the
sacramental character of life, our experience of com-
munity, our link with tradition, our deep trust of
authority, and our strong sense of mission that enables
us to stay close to the Fire.

Can we teach our candidates to stay close to the
Fire?

Can we help our Candidates to grow into a deep
sense of the holiness of life?

Can we encourage them to attach themselves to
the common good beyond themselves?

Lh
h



Seminary Journal

56

Can we help them connect their experience with I believe the answer to all these questions is yes.
the living tradition of our Faith?

I believe we can teach our students to stay close to the
Fire. I believe they can learn how to live the inte-

Can we encourage them to give themselves to 2 grated life. Teaching them to do this is the challenge
life of selfless service?

and privilege of our ministry. &

Can they understand that their lives are not sim-
ply their own?

The Seminary as a Context for Modeling the Integrated Life
The Challenge of Staying Close to the Fire

Rev. John Canary

Elements Modeling Signs
Sacramentality 1. Contemplative Spirit Hurmor

2. Link between Human Growth Toy

and Holiness
Community 1. Spirit of Fraternity Sacrifice

2. Attachment to the Local Church Generosity
Tradition 1. Accumulated Wisdom Curiosity

2. A Source of Inspiration Enthusiasm
Authority 1. Authority of Office Service

2. Authority of Experience Collaboration
Mission 1. Vision Creativity

2. Action Compassion




Observations by John Canary
in Response to Questions and
Comments Following His
Presentation

A. Comments about Models

When we talk about models we need {o distin-
guish between models of our systems of training priests
and models within our systems. They are different.

At Mundeleine we had to stand back and draw
some theological pictures and name our theological
assumptions. These will vary from place to place and
culture to culture. These assumpticns are very impor-
tant. We who have been entrusted with the prepara-
tion of priests, do not have to come up with the
definitive theological statement about priesthood and
the Church, simply some description of what we
believe is important. So we talk about our theology
of the development of the spiritual life of the person.
And we talk about our theology of priesthood which
is related to our theology of the Church. Our
ecclesiology is always related to our Christology,
which is complemented by our pneumatology, which
is always grounded in our theology. That can sound
very theoretical, but it can work if you move from
area to area and ask people: What is really important
about your understanding of the Church? What is
really important about your understanding of Jesus
Christ? People are able to say something about thal.
The faculty is able to identify the deep convictions
that they have, and that will be an important reference
and guidepost for whatever model you develop. It
will give you a way of evaluating the effectiveness of
your model.

If, as in Latin America, a country or a group of
nations has taken on a project like evangelization, that
should influence the training of the people who will
serve the Church in that culture. We should have
some conversation about the culture in which we are
living and how the Church is responding in the midst
of that culture. Social and cultural pictures and as-
sumptions will also guide us in the development of
our system. ‘

Whatever the system looks like, [ think there are
four components: preparation time, training time,
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practice time, and commitment time. Commitment
time bridges ordination. Education and the systems
of education should not end at ordination.

So your model of the system will have those four
components and they will be influenced by your the-
ology and by your cultural social analysis. That 1s
different from the model within the system.

Once you have some vision of where you want
the system to go, then you have to figure out how to
operate the system. The number of seminarians and
their readiness will make a difference on what you are
doing within the system. I want to talk about three
components that I think are very important.

Within the system the faith environment is criti-
cal. Year after year I say to the faculty and the
students that it is not enough that we are all genuine
people of faith. That is not enough. We must as
people of faith create an environment of faith. That
is different. An environment of faith doesn’t simply
happen because believers come together. We all know
that. You have to work at creating an environment
of faith year after year.

Secondly, how we relate to one another is terri-
bly important. It makes a difference how we relate
one on one and to one another, but also within the
community of faith. Whether or not we attend to one
another, whether or not we support each other in faith,
whether or not we really challenge one another hon-
estly, whether or not we help each other for the mis-
sion that brought us together, are imporiant. So the
relational activities are terribly important.

Finally the personal interiorization or appropria-
tion of priestly formation is terribly important. What
effect is our being together having on the indivdual
and his preparation?

Whatever model youn are using, these questions
are important within the system: How are we creating
the faith environment? How does the community
relate in faith-filled and mission-related ways? What
is happening to the individual in terms of his own
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srowth and readiness for the priesthood?
Models of the system, modeis within the system.

B. Comments about Criteria

There are criteria for discernment that include
entrance into a seminary and beyond and criteria for
advancement. A number of the groups picked up on
the importance of desire as a criterion for advance-
ment. In the writings of St. John of the Cross, desire
is a key reflection experience. St. John says that
desire, the desire for God and the deep desires of life,
are actually God’s grace, God’s preparation for more.
If the desire is not there, more will not happen, what-
ever the more is. Qur surface desires are mixed, but
our deep desires are important because they are the
places of sanctification. In the deep desires of life we
learn that what we desire the most we cannot achieve
on our own. The desires dispose us to receive the
deep gifts of life from the only source that can give
us those gifts. It is not enough for someone to say
they have desire. You have to see the desire. If you
can't see it, then it’s not very deep. The faculty and
the people who are part of the seminary and God's
people should be able to see the deep desires n a
person’s heart. They are very important for discern-
ment.

C. Answer to the Question about Students Voting
on the Advancement of Their Peers to the Next
Year.

Let me explain how we got to that decision and
what it looks like. In any seminary there is not only
the task of preparing people for priesthood, there is
also the task of evaluation. The Church asks us to
evaluate whether this is a good candidate and whether
the candidate is ready to be a priest. This is part of
our commission by the Church. At Mundeleine for
a long while that task was also mixed together with
the task of trying to help people grow. It was all done
in one process and the students were not too sure



whether you were helping them grow or whether you
were evaluating whether they were going ahead.
Consequently, they were a little bit leery about how
much they were going to tell you and what you were
soing to say to them. Were you trying (o help them
or were you, in effect, preparing them to leave?
We decided that there are actually three distinct
aims in the responsibility for evaluation. One is the
personal aim that you are trying to help the individual
grow. To do that the person needs to know how they
are doing. They need some response from their peers,
from the faculty, and from the people that they are
serving as to how they are seen and experienced. We
call that aim: FEEDBACK. It is for the person. So,
we designed a system that simply would yield feed-
back. The students in first year and third year each
select 6 faculty and 6 students and request honest
feedback from them and that feedback for the student
goes only to the student. It does not come to the
administration or to any faculty member. The amaz-
ing thing is the students are very honest and they keep
that feedback not only through their first year into
third year but also into their priesthood for reflection.
We have priests ordained two years and five years
coming back to the seminary telling us that they now
understand what their feedback was getting at.
That is different from a second aim of evaiuation.
There is not only a personal aim but also an institu-
tional aim in evaluation. We call that process: EN-
DORSEMENT. The Church asks us to continue to
endorse people, i.e., to assert that indeed they are
ready to continue to the next phase of their prepara-
tion. That is an institutional responsibility. Every
seminary must evaluate whether or not this person is

ready to continue to the next year. That is the sysiem
that T described previously where all of the
seminarian’s classmates and all of the faculty vote on
whether or not a person should continue to the next
year. It is a very simple question: “Do you have
confidence that this person is ready to continue to the
next level of preparation?” Itis a yes or no vote. The
student needs 80% of their classmates and 80% of the
faculty voting yes to move forward. The students
voting must sign their names. The faculty must sign
their names. The student never sees this endorsement
unless there 1s a problem. If they do not get 80% of
their classmates or 80% of the faculty, they have to
review the non-endorsements with me, It doesn’t
mean that they do not go forward. It means there is
a question. The only time they see those endorse-
ments are when there is a sufficient number who have
a question, and usually the gquestions are the same.
There is a convergence. For 90% of those I meet
with, the low endorsement opens them to hear the
feedback and they advance to the next level.

The third aim of evaluation is an ecclesial re-
sponsibility. The Church asks us to let the Church
know when this person is ready to be ordained a
priest. We call that CERTIFICATION. That is a
whole different system. [t occurs in the last year. The
entire community participates in that. They send in
letters of reflection to me as to why they think this
man is ready to be ordained or not ready. Those
letters are read to the individual student by me. 1t is
an amazing experience when the student in fourth
year hears from many faculty and many students why
the community feels he is ready to be ordained a priest.
Those are three different systems of evaluation. &
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Summary Statements on A. Important Components Cited:
Semmary Life and Formation » Each seminarian must take responsibility for his
for Priesthood own formation and the formation of his brothers.
(A synthesis of the feedback from the groups L
on the last day of the consultation} o The cultural and ecclesial links between the life of
the seminary and the lives of the people of God are
Rev. James J. Walsh important.

o Tt is important that there be modeling in the semi-
nary by the rector, faculty, and staff in the areas
of authority, joy, listening, vulnerability, a healthy
life style, commitment, and faith.

+ The importance of the liturgy as the source and
summit of seminary life especially in the sacrifi-
cial dimension of the priest’s life and his acting “in
persona Christi” should be realized.

« The importance of human growth and maturity in
the seminarian and an appreciation of friendship in
the context of celibacy should be noted.

 Variety and diversity can be enriching within
priestly formation.

« The vision and mission of the Church and priest-
hood as coming from God should not be lost.

« The concern for the poor, the insignificant, and the
marginalized must be integrated into the forma-
tion process.

« There are marked cultural and ecclesial differ-
ences in the various countries in which we are
working.

» There is also a wonderful convergence of bless-
ings and challenges in our various seminaries.
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[t is a good and important work that we have been .

called to do in and for the Church.

Our daily work as rectors enables us to deepen our
own priestly service in a way that would not be
possible if we were involved in other work. As we
are challenged to be models of growth, we are able
to grow ourselves.

We have learned important values like love for the
Church, the use of imagination for the integration
of all the components of formation, and moving
beyond the practical issues and concerns that can
preoccupy Us.

Formators are essentially catalysts in a conversion
experience providing persons with the opportunity
and stimulus to deepen their faith.

The seminary’s involvement in the local church is
facilitated by the seminarian’s personal experi-
ence and relationships, like living among the poor
and being involved with laity in the formation
process.

The call and recommendation for ordained priest-
hood should involve the laity in some way.

The spirituality demanded is one that leads us and the
seminarians to the generosity of God’s love which
provides the enthusiasm and desire for mission.

It is important that the formation process be inte-
grated and personalized.

The apostolic mission and how it is inculturated in
a [ocal church has implications for priestly forma-
tion and ministry, for example, the evangelical
project of the Latin American church is key for the
formation of priests in that region.

Ongoing preparation for celibacy is vital, but it is
also important to continue discussion of the issue
of celibacy in light of the needs of the Church and
in light of the needs of the personal development
of individuals within formation programs.

Discipleship can be the integrating image for in-
tellectual, spiritual, pastoral, and human forma-
tion.

. Major Needs Discerned:

Promotion of a sense of belonging and participa-
tion within the seminary needs to take place.

We need to maintain the standards, have clear
criteria, and emphasize quality in the acceptance
and promotion of the candidates. There needs to
be better coordination of the persons responsible
for this.

There needs to be training of formation staff and
spiritual directors.

We need to involve more lay people in the forma-
tion of priests.

There needs to be a proper discernment of what
seminary formation should be today, and what
structural and ideological changes need to be made
in relation to developments in ecclesiology and the
theology of ministry.

An exchange of information and theological dis-
cussion among the faculty needs to take place.
Students need to witness the faculty in dialogue as

Christian colleagues.

We need to avoid sentimentality in admissions.
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We need to initiate dialogue with faculty, bishops,
students, and the wider Church to help clarify the
vision, mission, and needs of the Church and the
seminary. The dialogue can reinforce the rela-
tional model of formation and can help us discern
where we are being called by the Holy Spirit.

There needs to be a spirit of dialogue especially in
the area of ecclesiology, the theology of priest-
hood, and the theology of ministry.

The consultation and cellaboration that goes on
within the evaluative and assessment processes
needs to be transparent. We need to remove the
perceived mysteriousness of the process.

There is a need to evaluate the effectiveness of the
large free standing medel of seminary. We need,
perhaps, to look at the apprenticeship model of
placing a seminarian with a priest who can be a
role model.

Structures and processes for post-ordination forma-
tion need to be connected with seminary formation.



Reports on Priestly Formation
From the Various Regions of the World

Africa

Peter Schineller, S.J.
Former Dean and Professor of Theology, former Regional
Superior of the Jesuits of Nigeria-Ghana, and future Dean

and Professor of Theology at Hekima College, Nairobi

Introduction

About 12% ofthe world’s population reside in
Africa, second only to Asia. In Africa we are witness-
ing the fastest growth ever in the 2000 year history
ol Christianity. Here are a few statistics to illustrate
this point:

Population  Catholics ~ Seminarians
(millions) (millions)
1900 118 23 ?
(970 320 32 3,470
1997 720 95 19,000

Africa is large, containing 22% of the land of this
good earth. Europe, the USA, India, China, and
Argentina all fit within Africa. Africa is complex,
with over 2000 languages and ethnic groups. For the
purpose of this presentation, T am focusing on sub-

Saharan Africa, and thus not speaking of North Africa
or Egypt.

What are the significant issues and trends influ-
encing the Church of Africa?

Political: Africa continues to suffer from poor
leadership. In many countries there are entrenched
leaders, military dictators, or the dangers of military
coups.  While the desire for democracy suited for
Alrica is great, the reality is not so present.

Economic: Most of the world’s poorest nations
are in Africa. Decline rather than growth is charac-
teristic. International debt robs the children of Africa
of their future.

Demographic: The birth rate remains very high,
the highest in the world, and at the same time, the
epidemic of AIDS ravages the population and leaves
homes and villages without parents. In Zambia over
the past ten years, life expectancy dropped from 52
to 42 years of age.

Transitions: Modern technology and communi-
cations deeply influence Africa. TV presents the
western world and its progress and problems to Af-
rican households, but much of what is seen, such as
the material progress, is beyond the reach of most
Africans.

Ethnicity: We witness the move and desire to be
part of modern, technological culture, yet at the same
time, is the increased desire to return to and retain
one’s cultural roots, one’s racial identity. Ethnic
rivalry, tension, and conflict remain present. As one
bishop expressed it at the Assembly of African bishops,
“blood is thicker than water”™ (the water of Baptism).

Religion: Africans are deeply religious. This
finds expression in a growing number of indigenous,
independent African churches. As Christianity grows,
this is matched by the growth of Islam. In many
nations there are tensions and conflicts between Chris-
tians and Muslims.

Education: The desire for good education is very
high, but the quality of education may be decreasing
because of population growth, and because: of poor
political leadership that often
resents and fears qualiy education. When people are
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converted, they simply add the new faith to what they
already believe.

Women: While more women have been receiv-
ing education, equal opportunities for women remain
distant, in light of the male domination that is present
in many of the African traditional culiures.

Urbanization: The move to the cities, the search
of the better life, continues, but it all too often results
in crowded living, slums, unemployment, increased
crime, as well as in weakening of families ties.

What are the challenges in Africa in preparing
candidates for priesthood today?

The basic challenge is to prepare young men to
meet the immense challenges facing the Church and
people of Africa. Under this heading of challenges,
1 will list “lights and shadows,” positive and negative
factors, that present challenges to formation of priests
in Africa. In general, each of the positive factors has
a negative side to it, as we will see.

Numibers: There are approximately 180 major
seminaries in Africa. In Nigeria there are 11 major
seminaries with an average of 400 students in each.
This presents an opportunity, but also the challenge
to assure quality in view of the quantity. Vocations
for the most part are booming. The challenge is
discerning the genuine vocations.

Image of the Priest: Catholics in Africa hold
their priests in high regard. Vocations to priesthood
are encouraged and supported. On the other hand, the
priest can be put on a pedestal and remain above
criticism when criticism 18 due.

Traditional Large Seminaries: The model of
seminary for the most part is the large, independent,
often rather isolated institutional structure. In gen-
eral, diocesan seminaries are larger than those for
religious. Students may not receive the personal care,
guidance, and attention needed. They are not being
formed in community living - or in the image of the
Church as family, as the Assembly of African Bish-
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ops emphasized.
Intellectual Formation: While the academic back-
ground of the students may be growing weaker, due

_to the downturn in the quality of education, the intel-

lectual formation at seminaries remains strong and the
students respond well to the challenge of the aca-
demic life. A criticism oft repeated is that the semi-
naries are better at training the head rather than the
heart,

Spiritual formation. 1 believe this is the most
serious concern facing seminaries in Africa. While
academics may be solid, spiritual formation does not
receive the priority it demands. Seminarians have
courses in spiritual theology, attend Mass, pray the
Rosary, and have common prayer. I have heard that
young priests have not developed a prayer life. They
are not well prepared to male the transition from the
more serene life in the seminary to the active, inter-
rupted life in the parish. Their spirituality has been
more monastic than active, apostolic. To improve
spiritual formation, many more trained spiritual di-
rectors must be present, and this aspect of formation
must be seen as a higher priority. There is a greal
need for trained spiritual directors.

Pastoral Formation: In view of large numbers
and the relative isolation of many seminaries, pastoral
formation remains inadequate, although it is more and
more seen as a serious concern and challenge. Pas-
toral involvement by the seminarians, such as over the
vacation periods, is seen more as a test rather than a
supervised apprenticeship.

Interpersonal Relationships: Many comment that
seminarians act out of fear rather than love, that is,
fear of being dismissed. Their bishops remain distant.
In the intensely authoritarian ways of interacting, even
faculty and adminisiration can be distant and feared.
There is insufficient modeling or training in a more
collegial or collaborative model of education or min-
istry and, thus, after ordination the young priests them-
selves take on the authoritarian model in exercising
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leadership. This affects all relationships, especialiy
relationships with women.

Pedagogy: In view of large classes, the lecture
method is the norm rather than more creative, in-
volved, library research-oriented pedagogy. Team
teaching and interaction among students is minimal,

Clerical Culture: Most of the professors and
formation staff are priests. Seminarians rarely are
taught and challenged by lay men, and more impor-
tantly, by religious or lay women. In a distinction that
might be insightful, one person said that in the Afri-
can seminaries, we are training clerics rather than
priests. The cleric is one who falls back upon his
privileged position and office. The priest is one who
gives his life in service to God’s people.

African or Western Philosophy/Theology: 1t is
questioned whether African seminaries should re-
view, retrieve the history of Western thought and the
Western Church or instead launch into the depths of
their own culture and tradition and correlate Scriptare
and tradition with African culture, roots, sources, and
riches. For the most part, inculturation remains an
ideal, and Western theology and philosophy domi-
nate.

Psycho-sexual Development: Seminarians are
young, growing, and maturing. This takes place in
the rather isolated milieu of the seminary. More
healthy interaction with their peers, including women,
would be helpful as well as specific courses or work-
shops that treat of psycho-sexual development. Celi-
bacy surely will always remain a challenge, in Africa
and elsewhere, but ways and means to help face and
live it should be available.

Justice and Peace: In the strongly religious
culture of Africa, the Christian, hence the priest and
the seminarian, most continually strive to see the links
between religion and social/political issues, between
faith and justice. The social teaching of the Church
mu§t not only be studied and known, but also appli-
cations to the myriad problems facing Africa must be

formulated and tried.

Ecumenism: Seminarians must be given not only
theoretical or classroom knowledge of other Christian
denominations, African indigenous religions, and Is-
lam, but also the ecumenical attitude and the desire
and ability to engage in conversation in order to un-
derstand and relate practically to these powerful re-
ligious forces in Africa.

Stwmmary Challenge: The existing large, institu-
tional, and often 1solated seminary structures must be
strongly modified to enable more integrated, person-
alized, responsible, family-style education and for-
mation. Efforts are being made in this direction, but
the structures in place resist radical change. Some
would argue that more radical structural changes
(rather than program changes, changes within the
structure) are needed - new ways, places, and means
of forming priests to serve in Africa.

What is the profile of people who are coming to
seminary?

Age: For the most part those who enter the major
seminaries are aged between 19 and 22. Their expe-
rience, especially their experience of work, of earning
a living, may be quite limited. They will change and
mature greatly during their years of study.

Family Background: Family in Africa refers to
the extended, rather than the nuclear family. Most
vocations arise from solid Catholic families - perhaps
their father was a catechist and the mother is a faithful
parish member and member of at least one parish
society. Yet some come from polygamous families, or
families where one or both of their parents are non-
Catholic and adherents to African religion. In gen-
eral, there is strong family support for vocations to
priesthood. On the other hand, the priest is expected
to help his extended family in their needs due to his
elevated social and economic position.

Religious Background: Many of the major semi-
narians would have attended minor seminaries which
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remain prominent in many parts of Afiica. Even if
they did not attend minor seminary, the spiritual life
of most, simple and pious in the good sense, consists
of daily Mass/Communion and daily Rosary, some-
times the family Rosary. Many would have been altar
servers and a smaller number would have been help-
ers to their local parish priest, working, and perhaps
living in the parish house. They love the Church and
being involved in the life of the Church. They have
a love of song, dance, and celebration.

Educational Background: All would have com-
pleted secondary school. For many, this would have
been a minor seminary. In general, they would have
the qualifications needed to attend the University in
their own country. Education has declined overall
rather than improved in many parts of Africa, and,
thus too, the educational level of the seminarians,
especially those who come from rural areas. Excel-
lent in learning languages, they would know at least

one African language and one foreign language.

Motivation: Most candidates are drawn by reli-
gious motivation, the desire to serve as priests. At the
same time, it is clear that priesthood and even the life
of the seminarian results in upward mability. The
priest normally has a car, educational opportunities,
ability to travel, including overseas travel and room
and board to an extent that the vast majority of Af-
ricans do not have.

This brief survey does not do justice to the diver-
sity, the complexity, the riches of formation for priest-
hood in Africa. My hope is that setting forth these
points under general categories may enable us to focus
on more salient points, lead to clarification and, in-
deed, to action proposals that will begin to address the
challenges facing the formation of priests in Africa
and elsewhere. =
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For my presentation 1 will give a brief introduc-
tion on Asia and then some remarks under each of the
themes given to us. I will base my remarks on ma-
terial related to the Bishops’ Synod on Asia last April
19-May 14, 1998, on documents of the FABC, ar-
ticles in journals, and interviews with some experts on
the topics.

Asta is that vast area which extends from Israel
and Lebanon in the west to Japan in the East, Mongolia
in the north and [Indonesia and Papua New Guinea in
the south, Seventy-five percent of the world’s popu-
lation lives in Asia, a large number of whom are
young people. Asia is a land of vast multiplicity and
conflicts: multiplicity of races, religions, languages
and cultures, contrasts in political organizations, so-
cial life, the economy and standards of living. There
is much plurality of life even within the same urban
neighborhood or village.

In general, there is tremendous growth and trans-
formation in Asia. There is an increasing desire for
greater freedom on the political, social, economic
levels, and advancing industrialization and modern-
ization of life. Education, science and technology are
makmg significant impacts in many places, giving
rise to levels of literacy, to specialists, researchers,
inventors, skilled workers. There is a growing aware-
ness of human rights, respect for the individual, coni-
munal and regional cooperation.

The Church has been planted and is making steady

progress in Asia. There is a rise in vocations over the’

past twenty-five years. New local religious congrega-
tions have been organized. The Church has been
known for many notable projects, such as improving
literacy rates and skills through education and voca-
tional training.

I. The Significant Issues and Trends in Asia

The key issues and challenges I see facing the
Church in Asia with all the religious, socio-political
and cultural ferment are the following:

1) greater effort at inculturation;

2} inter-religious dialogue and more attention to

contemplation and prayer;,

3) greater involvement in action for justice, al-

leviation of poverty and suffering;

4) greater attention to the role and the formation

of the laity, the family, women, and the youth;

5) better use of the mass media for evangeliza-

tion;

6) gilobalization and the free market; and

7} the Fundamentalism coming from Hinduism

and Islam

Let me briefly explain each.

Over the past twenty-five years the Church in
Asia has been engaged in a triple dialogue with the
Asian cultures, with the poor, and with the other
religions. While there has been considerable progress
since the 1970s, all the literature I have consulted
indicates that much more needs to be done. The first
challenge to the Church is that of inculturation of
greater interaction between the faith and the local
culture. Many writers and documents say that the
Gospel must take on an Asian character, that the
Church must be incarnated in Asian cultures. There
is need to understand the Asian mentality, to appre-
ciate Asian religions with their strength and values,
and their influence on the people. There were efforts
by Beschi and de Nobili in India, Xavier and Valignano
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in Japan, Ricci in China in the past but these did not
receive continued encouragement. Today many in
Asia feel that the Church is still too western, as seen
from her theology, architecture, art, association with
colonialism, etc.

It is important especially to have inculturation in
Christian theology and spirituality. Theologians can
use theological expressions from the local culture,
and use aspects of the Asian philosophical systems to
explain the message of Christ. Christian spirituality
can also draw from the vast riches of Asian spiritual
traditions to make the mystery of Christ understood.
The challenge to inculturate the Faith remains the key
issue in Asia today.

A second challenge, intimately related to
inculturation, is interreligions dialogue. Asia is the
cradle of the main religions of the world, such as
Hinduism, Buddhism, Judaism, Christianity, Islam,
Zoroastrianism, Jainism, Sikhism, Shintoism, Tao-
isni, Confucianism. One can add to these a good
number of popular religious movements and primal
religions. The Spirit of God is present in these reli-
gious cultures and they have a salvific role to play in
God’s plan. With Vatican II the Church has strongly
encouraged respect for and dialogue with these reli-
gions.. The Church is asked to see and appreciate the
signs of God’s presence in them and to understand
herself better in the light of these religions. The
impact of the religions on the life, history and culture
of the people has to be appreciated. The religions
have given meaning to the lives of Asians for centu-
ries and continue to permeate the individual and com-
munal lives of Asians.

Dialogue with the adherents of these religions
must be genuine and open, humble and frank, seeking
to learn and share. There is much to learn from the
deep religiosity of the people and from their Scrip-
tures, their teachings, their religious and ascetical
practices, their philosophies. At the same time there
ts much to share, such as the values of reconciliation
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and peace, service of the neighbor, the dignity of
persons, the value of suffering, etc. Authors also
stress that this dialogue must go beyond discussions
on doctrines and belief systems, to being in touch
with the persons of other faiths out of a spirit of love
and service. The exercise of spiritual and corporal
works of mercy is very heipful for dialogue because
this creates a sense of community, peace, harmony -
values very important in Asia.

An important aspect of interreligious dialogue is
the need for the Church to give more attention to the
life of the spirit, to prayer, meditation, and contem-
plation. Many Asians value religious experience more
than doctrine. Christians in Asia are expected to
witness to a deep unmion with Christ, to be
contemplatives in action. Many times this silent
witness to a deep God experience will be more con-
vincing than verbal, theoretical explanations about
the mysteries of Christianity.

The third part of the triple dialogue needed in
Asia is dialogue with the poor. This means preferen-
tial option for and solidarity with the poor, recogniz-
ing their human dignity, working for social justice for
the victims of exploitation and oppression - tribals,
children, migrant workers, refugees, women. It means
caring for those who are suffering from physical,
mental or spiritual ills. Many hold that effective
social service and concern by the Church, following
the example of Jesus, is the most important contribu-
tion of the Church in Asia. The highly positive regard
for the work of Mother Teresa is proof of this.

If the life of Jesus was marked by deeds of love
and service, the Church can do no better than to
imitate this by specific activities of love and service
for the poor, the marginalized and suffering, the many
victims of injustice and discrimination based on race,
religion, culture, gender.

In its efforts towards social justice and preferen-
tial love for the poor, the Church can very effectively
cooperate with the followers of other religions, a good



number of whom are also very concerned about build-
ing better and mofe just societies in Asia, and fighting
abuses and injustices.

A fourth important issue in the Church in Asia
is the role of the laity in the Church and the Church’s
concern for the laity. The Church in Asia is perceived
as being too clerical in its administration, liturgy, and
needs to involve the laity, especially the youth, much
more in its life and activities. The young especially
are eager to participate in the mission of the Church.
The interest and enthusiasm of the laity is seen in the
crowth of Basic Ecclesial Communities and charis-
matic movements. Lay institutes have been estab-
lished in Japan and the Philippines. Formation for the
faity in theology and spirituality is present in many
places in Asia.

Special attention needs to be given to the youth,
the family, and women. The youth make up a very
large number of Asians. While they are idealistic and
generous, they are also caught up in tensions arising
from rapid changes and modernization in Asia. In
several countries, they are effective evangelizers bring-
ing the Gospel message to their peers and families.
The apostolate of the family is very important for the
future of the Church because the family is the center
of Asian culture and society. Family values are highly
prized in Asia but are now being threatened by mass
migration, working parents, forced resettlement, etc.
Good family lives contribute much to vocations in
Asia. The Church’s work towards the emancipation
of women through education and legislation needs to
be commended and continued. The increase in voca-
tion among women has led to noteworthy social change
and care for the poor.

A fifth issue that affects the Church in Asia is the
mass media. While it brings many benefits, it also has
disturbing effects. The individualism, materialism,
aud_violence portrayed in the media is seriously af-
fecting traditional familial and communal religious
values. The Church needs to educate people in the

use and effects of the media. The Church needs to
address the culture that is being formed by the media
and other means of social communication. Finally,
the Church needs to better use the media and other
forms of social communication such as the Internet to
proclaim the Gospel message today.

A sixth issue that affects the Church in Asia is
the need to respond to globalization and the free
market.

Finally, the Church in Asia needs to address the
Fundamentalism coming from Hinduism and Islam.

I1. Challenges in Asia in Preparing Candidates for
the Priesthood Today

Many of the challenges to formation in Asia
today flow from the issues and challenges facing the
Church in Asia. There is need to train the seminarians
to understand these trends, participate in them, and
respond to the challenges they present as effectively
as they can. Let me briefly indicate a few key chal-
lenges presented by formators and Asian bishops in
the recent past.

The first challenge is to make the formation
inculturated and to train the young men to be
inculturated in their life and service as priests. It will
mean that the young seminarian is trained to be open
to different cultures from his own and to try to adopt
himself to these, making himself one with the people.
The young seminarian must go beyond knowledge of
the local language, history and traditions of the people
and get into “the inner genius of a community”. For
this it is important that there be considerable exposure
and apprenticeship during formation. When the young
priest exercises his ministry, it must be contextual
because the priest is called to be a man of the people,
especially the poor and suffering.

The Instrumentum Laboris of the Bishops’ Synod
on Asia last April [9-May 14, 1998, stresses the need
for inculturation in theology and theological research,
that the formators and seminaries should use elements
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from the different philosophical systems in Asia to
make the message of Christ meaningful for Asians.
Seminarians also need to know the spiritual traditions
in Asia to incarnate Christian spirituality.

An important part of inculturation involves the
liturgy. There is need for liturgical renewal in Asia
to make it more suitable to the culture of the people
of a particular region so that the people there can
really experience the mystery of Christ in their lives.

The second challenge is that the formation pro-
cess train the seminarians for dialogue with religions
and cultures. Rectors of Asian seminaries who met
outside Manila in 1988 stressed that interfaith dia-
logue should have an important part in the formation
and spirituality of the priest. At their meeting outside
Manila in 1991 the Asian formators pointed out that
formators must develop in seminary communities “re-
spect for the genius and genuine spiritual values en-
shrined in the religio-cultural traditions of the people.”
(Hundredfold Harvest, p.28) and that the priest must
be a man who can dialogue “with the faiths and
cultures of all the people, without any distinction of
caste, creed or race.” (Hundredfold Harvest, p. 17)

The Asian Bishops and formators stress that for-
mation in Asia must have a strong missionary and
pastoral dimension to it, including formation in mis-
sionary spirituality. Seminaries need to provide
courses in missiology and in other religions and cul-
tures. Seminarians are to have concrete missionary
and apostolic experiences and engage in activities
such as teaching, preaching, organizing people for a
sharing of their faith. Seminary formation must have
a strong pastoral dimension that breaks down divi-
sions of race, social class, and religion.

The third challenge for candidates to the priest-
hood in Asia is formation in social justice and for a
preferential option for the poor. Meetings of the
Asian Bishops and of the seminary
formators have stressed this. They point out that
“seminarians should be helped progressively to de-
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velop this love for the poor,” without any condescen-
sion. Seminarians must have experience in working
with the poor and reflect on that experience. The
1991 Statement of Asian seminary formators says
that the priest must be a prophetic leader for human
rights, human dignity, peace and justice, and that the
seminarians must be made aware of the socio-politi-
cal and economic situation of the people. As early as
1974, the FABC meeting in Taipei asked that the
social teaching of the Church, especially of the 1971
Synod of Bishops, be part of theological and pastoral
formation of priests.

A fourth challenge in the formation of seminar-
ians is formation in social communication. The two
meetings of Asian seminary formators in 1988 and
1991 outside Manila mention the need to train semi-
narians to use the media positively, but to use it
critically, too. Seminary formators are asked to give
the seminarians information and experience so that
they can use the media to proclaim God’s message
and they can evangelize the media. Since very few
people are reached from the pulpit, media education
is essential for the seminanans.

A fifth challenge in seminary formation in Asia
today is having truly human formation that will pro-
duce a priest who is emotionally mature, psychologi-
cally well-balanced, well-integrated in personality.
This is especially important because a number enter
the seminary wounded and in need of healing. An
essential part of this integrated formation is formation
in celibacy and sexuality. After careful screening of
candidates, they must be challenged to grow in celi-
bacy. Researches indicate a significant degree of
immaturity among priests and religious. The immatu-
rity is often linked with sexual difficulties.

A sixth challenge to priestly formation in Asia
today is spiritual formation. The Asian Bishops and
formators insist on the centrality of the God-experi-
ence and the primacy of the spiritual formation of
seminarians, especially since Asia is so deeply reli-



gious, Formation in the spirit and the ability to lead
others to God is often neglected at the expense of
intellectual, social and psychological formation.

A final need in Asia is good formation and on-
going formation of the formators themselves. If the
seminarians are to be well-trained to meet the chal-
lenges of the 21st century, intensive and extensive
training must be given to formators, especially the
spiritual directors. Faculty development programs
have to be sought. Teachers have to get specialized
training in such areas as missiology, interfaith dia-
logue, inculturatioon, the social sciences. The skilled
formation of spiritual directors deserves top priority.

I1L. The Profile of People Coming to Seminary
[t 15 difficult to make general statements regard-
ing those coming to seminary in the different Asian
countries beyond these: :
1} They tend to come from the middle class or
poorer, rural places.
2) They tend to be highly motivated to and are
strongly desirous of serving God and Christ.
3) Intellectually many are above average but not
brilliant.

Beyond these I notice considerable variety and
diversity.

In Indonesia and Malaysia they tend to come
[rom deeply religious Catholic families that send their
children to Catholic schools for a good education.
Many come from minor seminaries. Among religious,
a good number are brighter intellectually. They also
tend to be professionals with work experience before
they enter, attracted by vocation promoters and desir-
ous of doing something about the social issues of the
country.

In Sri Lanka too they tend to come from poorer
and middle class families, some of whom send their
boys to the minor seminary to learn English. Some

join the seminary to avoid the military conflict be-
tween the Tamils and the Singhalese only to find
tension between the two groups in the seminary. Many
have difficulty in communicating in English.

Seminarians tend to be older in Korea and
Sinapore. Many enter with a professional background
and two years of military service. While vocations are
doing well in Korea and Myanmar, they are low in
Thailand (where Buddhism is very strong), Taiwan
and Hongkong, perhaps because of the increasing
secularization in the last two places.

The only information I have about China indi-
cates that they come from traditional Catholic fami-
lies. Most are recommended by their pastors who
expect them to return after four to six years of theo-
logical education. The seminarians themselves feel
that the training is insufficient and outmoded for their
work, that their teachers are too old and strict, and that
their textbooks are pre Vatican II, published in the
1920s and 1930s.

In the Philippines many seminarians come from
rural areas and lower income families. Their aca-
demic background is weak and they tend to be slightly
above average intellectually. They have poor knowl-
edge of the faith, but they are highly motivated, eager
to learn more. They are also very generous, sociable
and closely attached to the family. Interestingly,
although there is an increase in the number of priests,
it has not kept up with the growth in population.
There is one priest for over ten thousand people.

In India economically, the seminarians tend to
come from lower middle class families; academi-
cally, they are average to above average; spiritually,
many come from devout, traditionally-oriented fami-
lies; culturally, they come from very diverse back-
grounds and very different languages. At the Papal
Seminary in Pune, the students come from [5 differ-
ent states, 51 dioceses, and three rites - Latin, Syro-
Malabar and Syro-Malankara. ¥
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Eastern Europe

Rev. Stanislaw Obirek, S.].
Krakow, Poland

The Significant Issues and Trends Influencing the
Church in Eastern Europe

1.

]

One of the most important issues of the Church
in Eastern Europe is the rediscovery and re-
furn to the tradition over many centuries of
tolerance and peaceful coexistence with dif-
ferent confessions and religions. It was East-
ern Europe which accepted the Jews expelled
from Spain and other Western countries in the
15th centary. It was here that different groups
of Protestants expelled from the West found
a home in the 16th century. In this part of
Europe Christians and Muslims lived in har-
mony in the Middle Ages.

. The totalitarianism of communism in Soviet

Russia since 1918 and in other parts of East-
ern Burope since 1943 destroyed a cultural
heritage and fought against religion and the
spiritual.

Hitler’s ideology aiso darkens the past and
present of our history. It not only destroyed
the rich Jewish heritage but also contributed
to the hostility which still exists between neigh-
boring countries.

3.

The decrease in the authority of the Catholic
Church in Poland after 1989 is proportional to
the decrease of direct commitment of priests
and bishops to politics. This is an important
indication that a certain epoch in the history
and significance of the Church in social life is
finished.

. The new challenge for the Church in society

is the increase of impoverished social groups,
unemployment, and increased social tension.

Trends in the Seminaries:

L.

3

In 1987 there were 9038 seminarians. In 199
there were 7180 seminarians.

. The greatest need for seminaries is the forma-

tion of professors to do the spiritual, human,
and intellectual formation of the seminarians.

. There is a new type of seminarian entering the

seminary after 1989, the convert from atheism
to Catholicism. Prior to 1989 the seminarians
came from the rural areas and there was a
significant political motivation to be a priest.

- The intellectual preparation for seminary is

weak.

. Entering the seminary in Poland is still a so-

cial step upwards.



Latin America

Rev. Carlos Rodriguez

Caracas, Venezuela

Negative Influences on the Church in Latin
America:

l.

[

[R]

h

Globalization of the economy has had some
negative influence on patterns of behaviour.
There is racism and nationalism growing in
some countries which seek to exclude certain
social groups.

. There is a gradual increase in secularism and

individualism.

. Urbanization is leading to a loss of traditional

values and the breakdown of the family. This
can make for difficulties in the human forma-
tion of the seminarians and challenges the
priest to have the maturity to stand up for the
traditional values in the face the culture.

. Corruption in social and political areas is cre-

ating a mentality for easy and fast money in
drugs from transport to consumption sales.

. The South American continent is, moreover,

no longer an exclusively Catholic continent.
There are different religious movements reach-
ing the poor people that the Catholic Church
used to reach. Current trends are leading to
a polarized world, a polarized Church, and the
exclusion of people.

The Seminary Situation
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. We have a lot of young formators. In some

cases we see a lack of stability in the educa-
tional teams as often the seminary formators
do not work full-time in the seminary.

. Our bishops are often not sufficiently present

in our formation programs and seminaries.

. There has been a drop in the educational level

in many countries which has affected the in-
tellectual capacity of the seminarians. We are
trying to strategize how to meet this problem.

. There are movements that have developed their

own seminaries and they are not following the
standards for priestly formation. This is break-
ing up the communion of priestly formation
around the classical model.

. Most of the vocations are coming from the

rural areas and from the middle and lower
middle classes. There has been an increase in
the number of seminarians from broken fami-
lies.

In general we see an increase in the number
of seminarians and the number that gets or-
dained is a greater percentage than if was.

. Most of the seminarians come with a sincere

desire to allow themselves to be guided and to
accept the challenge of formation.

. In the seminaries there is dialogue and many

seminarians are taking personal responsibilty
for their formation.



Seminary Journal

Australasia and Oceania:

The Present Situation
and Future Prospects

Rev. Paul Cashen

I. Consequences for Seminary Formation

a)

b)

Increase in seminarians, but lack of qualified

formators, particularly nationals.

Changes in seminary structures.

» Change from large central seminary to
smaller regional ones.

= Smaller regional seminaries provide bet-
ter personal and spiritual assistance, and
more in keeping with local customs.

+ Cost in some seminaries are a problem.

Changes to seminary programs

= Fach diocese has their own screening and
selection policies. Common guidelines
are being established.

» Academic standards not as good as be-
fore, reflecting the National Education
System.

« TFrench speaking seminarians find it dif-
ficult in Fiji and PNG - lack of lecturers.

» Tension between the academic and the
spiritual and personal formation is a com-
mon probtem.

I1. Consequences for Pastoral Leadership
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a)

b)

The increase in the number of vocations re-
flects the faith of the people, accepting their
responsibility to take charge of the Church as
the number of overseas missionaries
declines.

For seminarians and priests:

« Considerable personal and social adjust-

d)

ment is required of seminarians who
mostly come from villages without a wide
experience of the world around them.

» The cultural diversity among seminarians
is enriching and creates tension.

For seminarians:

» Pressure from families and relatives

» Constant doubts concerning their voca-
tion

» Difficulties and failure with celibacy ob-
ligations

For young priests:

» serious problems with alcohol and celi-
bacy

» serious sense of insecurity

» overworl because of many vacant par-
ishes

» expectation to be like overseas missionar-
ies

One of the major contributing factors to these

personal difficulties is a deficient formation

system.

I1l. Conclusion

There is a great need for suitable and adequate
formators and theology lecturers. Steps have been
taken. Nationals are now going through training to
become well-qualified in these areas in the seminaries
of Oceania.

The Australasian Seminaries

1. Pressures and Consequences of Fewer Seminar-

ies:
a)

b)

Significant adjustment to the life-style and
structures of seminaries, e.g., the movement
towards formation houses separate from the
Theology College.

The fewer applicants situation has brought
pressure to lower or change entrance stan-



dards.

At the same time concern for appropriate
professional standards for priests require more
personnel and programs [0 aSSesS and assist
the personal integration of all areas of
formation.

d) The document, Pastores Dabo Vobis, gives

e)

new directions and standards for the forma-

tion and training of seminarians, but fewer

priests are available to be prepared as
formators.

The pressure on Formation and Professional

staff to be of service to the wider church:

«  To staff both the houses of formation and
theology colleges.

« To be involved in the vocaton programs
of dioceses.

« To accept responsibility for the ongoing
formation of the clergy, especially in early
years.

« To be involved in the formation of lay
people for leadership in the Church.

I1. Consequences of More Yet Smaller Seminaries

a)

b)

)

Costs increase per seminarian and aiso with
the trend towards localization meaning, more,
newer and smaller structures.

Smaller seminaries mean less specialisation
and more generalisation for staff.
Replacing the older monastic structures spe-
cialized formation houses can replace the
separate and controlled environment of the
former with a protected and safe house
that is as removed and ministry.

The lack of national policies and planning for
seminary formation.

IIl. Consequences for Ordained L.eadership
Consequences of Fewer Seminarians and Priests

a)

As priests are not being replaced by younger

b)

d)

e)

B

men:

e There is a lowering of morale causing
some to leave the ministry or in others to
withdraw into themselves and become
impossible to work with in any parish
context.

«  Some respond by taking on more work -
often replacing the opportunity for per-
sonal growth and reflection and cause
the possibility of alienation from other
priests and the people themselves.

« Few young people are attracted (o the life
porirayed to them.

Unless the future generations aie atiracted,
the Church will lose the enthusiasm and
generosity that youth brings {0 the commu-
nity.
The ability of older men to resolve the short-
age is tempered by the need to spend more
time and assets to discern their appropriate-
ness and suitability to serve the Church with
creativity and commitment. This pool is also
shrinking.

The shortage puts pressure on the traditional

appreciation and understanding of the Sacra-

ment of Ordination as the expression of the
pastoral leadership of Christ.

The pressure to educate the local church in

the pastoral role of the priest, to supplement

for the absence of priests and provide the
needed pastoral skills.

The personal lapses and immoral conduct of

a few priests in their exercise of pastoral care

has affected the selection, discernment, and

preparation of candidates.

The widening gap between priests and people:

« the numbers of persons per priest,

 the aging of priests :

o the difficulties of the priest to respond to
change
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Theology-Level Seminaries
in the United States

Sister Katarina Schuth, O.8.F.
The Saint Pau! Seminary School of Divinity
at the University of St. Thomas
St. Paul, MN

I. Ownership and Operation of Seminaries and
Theologates

42 theology-level seminaries: 4 or 5 years of
study

18 owned by (Arch)dioceses

6 owned and conducted by bishops or cor-
porations

9  owned by {Arch)dioceses and conducted
by religious orders mainly for diocesan
seminarians

9 owned and conducted by religious or-
ders for religious order seminarians

(Also, 25 of the 42 have two-year pre-
theology programs.)

H. Governance

Some 885 board members including cardinals,
bishops, priests, sisters, and laymen and laywomen
participate in the governanceof the schools.

III. Formation Programs - Integration of Four
Components

A. Human Formation - focuses on psychologi-
cal and emotional development and well-being: voca-
tional discernment and commitment, personal and
relational growth, and formation for celibacy.
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B. Spiritual Formation - focuses on develop-
ment of prayer life centered on Jesus Christ and re-
lated to the sacramental life of the Church and the
community of believers; involves spiritual direction,
conferences, and courses.

C. Intellectual Formation - focuses on a thor-
ough understanding of the Faith according to the tra-
dition and the Magisterium,; attentive to the relation-
ship between faith and reason and to the requirements
of the social and cultural situation today.

D. Pastoral Formation - focuses on both the
theoretical understanding of pastoral theology and the
practical application of pastoral principles in super-
vised internships in parishes and other ministry set-
tings.

IV. Faculty Degrees and Vocational Status

A. 741 faculty members:
66% priests
13% women religious
21% laymen and laywomen
There has been a 10% decline in the number
of priest faculty over the past ten years.)

B. Sources of academic degrees:
33% in Europe
46% in American Catholic Universities
21% in American Non-Catholic Universities

C. Level of academic degrees:
75% doctoral or S.S.L.
25% masters or licentiaie

V. Student Enroliment and Profiles

A. Enrollment:
3,085 seminarians; 3,100 lay students




31% of seminarians are enrolled in programs
for seminarians only.

69% of seminarians are enrolled in programs
for both seminarians and lay students.

as Catholic for a long time but have
not practiced their faith consistently;
many did not attend Catholic
schools, so seminary may represent
first formal religious education; lack
of regular practice of faith means
they may have little sense of lit-
urgy Or experience in prayer.

B. Profiles:

1. Religious profiles:
a. Those deeply rooted in their faith

» raised in families where they prac- d. Those with a rigid understanding of

ticed their faith consistently in a
focal parish;

studying for the diocese or religious
congregation that was part of their
earlier faith experience;

highly motivated and have done the
discernment necessary to make an
informed choice about priesthood;
moderately good grasp of the
Catholic tradition, some sense of
the Church as universal, an adequate
religious education, and a long-
standing commitment to their Faith.

their Faith

° many came of age after Vatican II
concluded and have no lived
memory of the Church before 1970;
most have had the experience of
living to date during one single
pontificate, so they have unswerv-
ing devotion to the Pope; they have
been greatly affected by Ameri-
can cultural forms, especially the
media technology, and communi-
cations, and they now want to with-
draw and condemn this world;
enormous fear 18 involved, fear of

b. Thoese recently converted or recon- change and fear of the world; they
verted regard seminaries as the last bas-
* may be converts from a different tions of security; often unhappy in

Christian dencmination, but more
typically the phenomenon is one of
reconversion; of those baptized
Catholics at birth, many have been

appearance, downcast eyes, tight
body, and no sense of humor; dis-
satisfied with the seminary because
of lack of devotion/orthodoxy.

away from the Church for a num-

ber of years; vocational call often 2. Intellectual profiles:

came from a significant prayer ex- a. Those highly qualified: have ben-
perience or pilgrimage or relation- efitted from a first-rate classical edu-
ship with a charismatic person. cation during which they studied phi-
losophy along with some Scripture and
theology over at least three or four
years; determined to keep growing
intellectually, they understand the re-

¢. Those with a minimal connection to
the Church
= may have been formally identified

7



Seminary Journal

lationship between learning and the ca-
‘pacity to minister with integrity.

Those relatively qualified: typical of
most students, they have reasonably
good college degrees and adequate in-
tellectual abilities; they want to learn
what the Church teaches, and they are
also looking for insights into the tradi-
tion; yet these students have some
deficits in their backgrounds—many
come with degrees in business, sci-
ence, or technology, so they have had
less exposure to the humanities. Even
the brighter ones tend not {o be read-
ers, and they lack the broad cultural
foundation afforded by study of the
classics.

. Those insufficiently qualified: due

to weak educational backgrounds,
learning disabilities, lack of English
tanguage proficiency, or because of be-
ing far-removed from formal study,
these students need special tutoring if
they are to succeed.

VI. Conclusion
A. Accomplishments: Those shared by most
schools
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1.

improved management, including the
presence of more effective board mem-
bers, more stable and qualified
administrators, and more knowledgeable
partners in theological associations;

programmatic developments, including

human formation for seminarians,
multicultural programs, and pastoral field
education, as well as new programs, in
particular in pre-theology;

improvements in campus facilities and

technological resources.

Critical concensus: Those shared by most
schools

1.

2

P

curricular issues, especially those relat-
ing to multicultural studies, ecumenism,
and collaboration;

students: need for recruitment of more

students with an aptitude for ministry,
scholarships to attract lay students, and
human and spiritual formation programs
for lay students;

3. faculty development that is designed to

help faculty improve their teaching meth-
ods and course content on the one hand
and to build and maintain faculty unity
on the other;

planning and evaluation across all as-
pects of institutional life are crtical,
especially as these processes relate to
personnel and students, and to technol-
ogy and finances.

Seminaries should not enthance polariza-
tion, but should ease it.



(D)

Significant Issues and Trends
Influencing the Church in the United States

Continuing increase in the number of Catholics:
from 49 million in 1975 to 61 million in 1998;
recent growth of 700,000 per year

Heterogeneity of the Cathelic population — cul-
tural, racial, and ethnic, as well as economic,
educational, and attitudinal; variations due in large
part to recent immigration and also to influences
of the secular society

Extreme ideological diversity and an attitude of
intolerance among many Church members, based
mainly on differing views of how the teachings of
the Second Vatican Council should be
implemented and on how the Church should re-
gard the culture — to engage with it or to with-
draw from it

4. Acute ministerial needs, especially for evangeli-

zation, adult formation, religious education of
youth, enhancement of family life, support for the
poor, and spiritual development

Evolving Church structures brought on by in-
creased involvement of laity and permanent dea-
cons in Church ministry and by fewer priests and
religious, resulting in the need for close
collaboration

Numbers 1975 1997

Priests 59,000 48,000

Sisters 135,000 88,000

Brothers 12,000 6,000

Permanent Deacons 900 12,000

Full-time Lay Ministers 10,000 100,000
(estimated)
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Western Europe

Most Rev. Walter Kasper
Roitenburg-Stuttgart, Germany

Europe is characterized by a great cultural vari-
ety and great cultural richness, but Europe is not just
a varied entity. It is also a cultural unity that is
growing closer together. The intellectual situation of
this new Europe is still unclear. The present intel-
lectual and spiritual situation “can be compared to a
pendulum swinging between Babylon and Pentecost.”
(quote from Cardinal Martini of Milan)

This comparison can also be applicable to the
situation of the training of priests in seminaries, al-
though it is very difficult to make general statements
about the overall situation.

I. In almost all Western European countries the
numbers of people coming forward to be ordained as
priests are very low, and they decreased dramatically
in the recent past. Between 1978 and 1994 in Ger-
many, the number went down 27%. Great Britain was
down 16%. Ireland, a Catholic country, was down
41%. In France the figures remained stable during
this time period, and the same for the Netherlands and
Belgium, but the figures are still very low even in
these countries. The situation is quite different in
Italy. There is an increase there of 15%. Spain
increased 16% and Portugal was up 39% during those
years. But if you look at how our clergy are increas-
ing in age, you can see that the situation in many
dioceses is critical.

2. Seminarians have very individual paths to the
seminary. It sometimes takes them a long time o get
there. There is no longer a normal path. Everyone
has his own vocation path and system of beliefs. In
our dioceses many still come from very Christian-
oriented families, but in many other situations the
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seminarians come from families that are not intensely
religious. Quite often the seminarians’ families do
not understand why anyone would want to enter a
seminary or they try to prevent their children from
entering a seminary. Many people come into our
seminaries with very little church experience. They
have little religious knowledge.

In some countries where new church movements
are very strong, candidates for the priesthood are very
modern in their orientation and quite often they come
out of an experience of spiritual community or the
religious experience of youth groups.

3. The number of late vocations is increasing.
Many have been in other studies or have been in other
careers. Many people have to learn the language of
the Church before they can start to study theology.
This leads to an older average age for ordination.

4. The profile of candidates for priesthood has
changed considerably. They are children of their own
time. The present generation has little to do with the
generation of the "60s. Fewer are commilted to social
issues. There is a great emphasis on the individual.
They are very concerned with their own feelings and
fulfillment. They are fearful of making any final
decisions about their lives. This is also the case with
the decision to marry. They do not have much of a
problem with their faith. They are, sometimes, rather
fundamentalist in their belief. They have a problem
with obedience and Church authority. They are fright-
ened of being overburdened or taken for granted in
the future. They have less psychological capacity for
taking risks. The trend toward individual self deter-
mination and self fulfillment is often in conflict with
their wish for community. This is a generation that
has a lot of opportunities and this leads them to be
very demanding about what they want out of life.
Yet, we should not generalize. It would be wrong to
write off today’s young people and conclude that we
have no good candidates for priesthood. In many
cases we are dealing with extremely promising can-



didates. They know what they want, are self assured,
are ready to get involved and commit themselves to
the Church, and their sense of piety is very healthy
and joyous.

5. The background to this change in the quantity
and quality of candidates can be looked at from many
points of view.

There is dramatic change happening in western soci-
ety and, therefore, a sense of insecurity. There 1s a
postmodern pluralism, relativism and a general trend
toward individualism. There is a general decline in
the quality of institutions and an increasing secular-
ization of public life. There is a public loss of respect
for the Church and a negative demographic develop-
ment. There are fewer children. Priests in the past
came Ffrom families where there were many children.
Now families only have one or two children. There
is also some in-church conflict. Many communities
are no longer practicing church traditions properly.
There is a lack of joy. There is fundamentalism.
People are unsure what the priests should be doing.
People are questioning the nature of celibacy and the
reason for it. Priests get little support from their
environment. Yet, in the midst of all this there is still
an interest in religious and spiritual issues.

6. Formation within seminaries has tried to keep up
with these new developments. The importance of the
seminary setting for priestly formation is increasingly
recognized. The Tridentine model of seminary exists
only in a few cases. There is a new post-Vatican 11
seminary which gives seminarians room for individual
determination within the seminary.

There are three elements within the seminary
which have become important: human maturity,
spiritual life, and theological study toward the goal of
working practically and pastorally.

Human maturity, given the profiles of the candi-
dates, necessitates an individual growth path with

accompamiment by formators. This takes a lot of time
and dialogue.

The need for priests to be practical and pastoral
has led to the introduction of a pastoral year before
ordination.

One of the dangers in this new way of training
priests is an overemphasis on the professionalism of
the priesthood. We cannot forget that we are forming
people to be spiritual persons, that is, someone work-
ing and living in intimate union with Jesus Christ and
the Church. We need to pay particular attention to
this.

7. Normally the course of study of theology
takes five years. In addition to these five years of
studying theology there is one or two years of “pas-
toral seminars.” In most cases the theological teach-
ing is very solid and church-based. The time of great
theological arguments and conflict seems to be past.
Most candidates for the priesthood today are inter-
ested in being very practical and pastoral. In very few
cases are they specifically concerned with theological
and intellectual issues. The significance of theology
for the priesthood has been reduced. Unfortunately,
theology today seems to be learned haphazardly and
it is very difficult for candidates to acquire a system-
atic synthesis of their Faith. Thus, we need to make
sure that theology and spirituality are more closely
linked and coherent.

8. In view of the present situation, the issue of
vocation is becoming more and more urgent. Many
dioceses are making great efforts. There are oppor-
tunities for individual dialogue about vocation. There
are vocation weekends and special days. There are
sermons and catechetical aids. We are trying to reach
the young people and help them discover whether
they have a vocation. We have a vocational year with
vocational centers. We have information campaigns
in youth groups and schools and we have prayer
aroups for priestly vocations. Christians need to pass
on their Christianity as a gift to others and witness to
their own personal vocations. We are trying to pro-
vide an atmosphere for our young people that is open
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to vocations.

The crisis that we are facing with vocations re-
flects a crisis in the Church and in European society.
The problem can not be dealt with in isolation. We
need to pray, to be more evangelical, and to renew the
life of our Church. Renewal is extremely important,
We should not be afraid of the freedom of our modern
age. We should use this to our advantage. I am
convinced that our many efforts will bear fruit some-
day. We will see the pendulum swinging more to-
ward Pentecost than toward Babylon. <k




