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editorial

As mentioned in the last issue of the Boletin Eclesiastico we are
publishing the EncyclicarVeritatis Splendor" of Pope John Paul IL You
must have already heard and read comments, both positive and negative,
regarding the said Encyclical. But there is no substitute to the text for its
proper understanding. We decided then to print the whole text of the
Encyclical in this issue, retaining just the sections of 'Homilies and Cases
and Inquiries.

At the last pages of this issue, we reprinted the Pope's message
on the new Encyclical. We thought it appropriate that he himself will
introduce it to our readers.

With this issue of the Boletin goes our warm and prayerful
Christmas greetings to all our readers. And our wishes for a blissful New
Year, too!



words for today

Veritatis Splendor

John Paul II

ENCYCLICAL LETTER
TO ALL THE BISHOPS

OF THE CATHOLIC CHURCH
7GARD ING CERTAIN

FUNDAMENTAL QUESTIONS
OF THE CHURCH'S MORAL TEACHING

Venerable Brothers in the Episcopate,
Health and the Apostolic Blessing!

The splendour of truth shines forth in all the works of the
Creator and, in a special way, in man, created in the image and
likeness of God (cf. Gn 1:26). Truth enlightens man's intelligence_ and .
shapes his freedom, leading him to know and love the Lord. Hence
the Psalmist prays: "Let the light of your face shine on us, 0 Lord" (Ps
4:6).

INTRODUCTION

Jesus Christ, the True Light that enlightens everyone

1. Called to salvation through faith in Jesus Christ, "the true
light that enlightens everyone" (Jn 1:9), people become "light in the



Lord" and "children of light" (Ep 5:8), and are made holy by "obedience
to the truth" (I Pt 1:22).

This obedience is not always easy. As a result of that mysterious
original sin, committed at the prompting of Satan, the one who is "a
liar and the father of lies" (Jn 8:44), man is constantly tempted to turn
his gaze away from the living and true God in order to direct it
towards idols (cf. 1Th 1:9), exchanging "the truth about God for a lie"
(Rm 1:25). Man's capacity to know the truth is also darkened, and his
will to submit to it is weakened. Thus, giving himself over to
relativism and scepticism (cf. Jn 18:38), he goes off in search of an
illusory freedom apart from truth itself.

But no darkness of error or of sin can totally take away from man
the light of God the Creator. In the depths of his heart there always
remains a yearning for absolute truth and a thirst to attain full
knowledge of it. This is eloquently proved by man's tireless search for
knowledge in all fields. It is proved even more by his search for the
meaning of life. The development of science and technology, this
splendid testimony of the human capacity for understanding and for
perseverance, does not free humanity from the obligation to ask the
ultimate religious questions. Rather, it spurs us on to face the most
painful and decisive of struggles, those of the heart and of the moral
conscience.

2. No one can escape from the fundamental questions: What
must I do? How do I distinguish good from evil? The answer is only
possible thanks to the splendour of the truth which shines forth deep
within the bumaaspirit,_asAlle.Psathaist bears witness: "There are
many who say: '0 that -we might see some good! Let the light of your
face shine on us, 0 Lord' " (Ps 4:6).

The light of God's face shines in all its beauty on the countenance
of Jesus Christ, "the image of the invisible God" (Col 1:15), the
"reflection of God's glory" (Heb 1:3), "full of grace and truth" (Jn 1:14).
Christ is "the way, and the truth, and the life" (Jn 14:6). Conse-
quently the decisive answer to every one of man's questions, his
religious and moral questions in particular, is given by Jesus Christ,
or rather is Jesus Christ himself, as the Second Vatican Council
recalls: "In fact, it is only in the mystery of the Word incarnate that
light is shed on the mystery of man. For Adam, the first man, was a
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figure of the future man, namely, of Christ the Lord. It is Christ, the
last Adam, who fully discloses man to himself and unfolds his noble
calling by revealing the mystery of the Father and the Father's love".'

Jesus Christ, the "light of the nations", shines upon the face of
his Church, which he sends forth to the whole world to proclaim the
Gospel to every creature (cf. Mk 16:15).2 Hence the Church, as the
People of God among the nations, 3 while attentive to the new
challenges of history and to mankind's efforts to discover the meaning
of life, offers to everyone the answer which comes from the truth
about Jesus Christ and his Gospel. The Church remains deeply
conscious of her "duty in every age of examining the signs of the times
and interpreting them in the light of the Gospel, so that she can offer
in a manner appropriate to each generation replies to the continual
human questionings on the meaning of this life and the life to come
and on how they are related". 4

3. The Church's Pastors, in communion with the Successor of
Peter, are close to the faithful in this effort; they guide and accompany
them by their authoritative teaching, finding ever new ways of
speaking with love and mercy not only to believers but to all people
of good will. The Second Vatican Council remains an extraordinary
witness of this attitude on the part of the Church which, as an "expert
in humanity placesplaces herself at the service of every individual and Of
the whole world.'

'Pastoral Constitution on the Church in the Modern World Gaudium et spes,
n.22.

'Cf. Second Vatican Ecumenical Council, Dogmatic Constitution on the Church,
Lumen gentium, n. 1.

'Cf. ibid., n. 9.

'Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gaudium et Spes, n. 4.

'Paul VI, Address to the General Assembly of the United Nations (4 October
1965), 1:AAS 57 (1965), 878,; cf. Encyclical Letter Populorutnprogressio (26 March 1967),
n. 13: AAS 59 (1967), 263-264.

6Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church
in the Modern World Gaudium et spes, n. 16.
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The Church knows that the issue of morality is one which
deeply touches every person; it involves all people, even those who do
not know Christ and his Gospel or God himself. She knows that it is
precisely on the path of the moral life that the way of salvation is open
to all. The Second Vatican Council clearly recalled this when it stated
that "those who without any fault do not know anything about Christ
or his Church, yet who search for God with a sincere heart and under
the influence of grace, try to put into effect the will of God as known
to them through the dictate of conscience... can obtain eternal
salvation". The Council added: "Nor does divine Providence deny the
helps that are necessary for salvation to those who, through no fault
of their own have not yet attained to the express recognition of God,
yet who strive, not without divine grace, to lead an upright life. For
whatever goodness and truth is found in them is considered by the
Church as a preparation for the Gospel and bestowed by him who
enlightens everyone that they may in the end have life". 7

The purpose of the present Encyclical

4. At all times, but particularly in the last two centuries, the
Popes, whether individually or together with the College of Bishops,
have developed and proposed a moral teaching regarding the many
different spheres of human life. In Christ's name and with his
authority they have exhorted, passed judgment and explained. In
their efforts on behalf of humanity, in fidelity to their mission, they
have confirmed, supported and consoled. With the guarantee of
assistance from the Spirit of truth they have contributed to a better
understanding of moral demands in the areas of human sexuality, the
family, and social, economic and political life. In the tradition of the
Church and in the history of humanity, their teaching represents a
constant deepening of knowledge with regard to morality. 8

Today, however, it seems necessary to reflect on the whole of the
Church's moral teaching, with the precise goal of recalling certain

'Dogmatic Constitution on the Church Lumen gentium, n. 16.

'Pius XII had already pointed out this doctrinal development: cf. Radio Message
for the Fiftieth Anniversary of the Encyclical Letter Rerum nommum ofLeo XIII (1 June
1941): AAS 33 (1941), 195-205. Also John XXIII, Encyclical Letter Mater et magistra (15
May 1961): AAS 53 (1961), 410-413.
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fundamental truths of Catholic doctrine which, in the present cir-
cumstances, risk being distorted or denied. In fact, a new situation
has come about within the Christian community itself, which has
experienced the spread of numerous doubts and objections of a
human and psychological, social and cultural, religious and even
properly theological nature, with regard to the Church's moral
teachings. It is no longer a matter of limited and occasional dissent,
but of an overall and systematic calling into question of traditional
moral doctrine, on the basis of certain anthropological and ethical
presuppositions. At the root  of these presuppoit inns iq the  mora_or_
less obvious influence of currents of thought which end by detaching_
human freedom its essential and constitutive relationship_ to

41 us the traditional doctrine regarding the natural law, and
the universality and the permanent validity of its precepts, is
rejected; certain of the Church's moral teachings are found simply
unacceptable; and the Magisterium itself is considered capable of
intervening in matters of morality only in order to "exhort con-
sciences" and to "propose values", in the light of which each indi-
vidual will independently make his or her decisions and life choices.

j/In particular, note should be taken of the lack of harmony
between the traditional response of the Church and certain theo-
logical positions, encountered even in Seminaries and in Faculties of
Theology, with regard to questions of the greatest importance for the
Church and for the life of faith of Christians, as well as for the life of
society itself. In particular, the question is asked: do the command-

( of God, which are written on the human heart and are part of
the Covenant, really have the capacity to clarify the daily decisions
of individuals and entire societies? Is it possible to obey God and thus
love God and neighbour, without respecting these commandments in
all circumstances? Also, an opinion is frequently heard which ques-
tions the intrinsic and unbreakable bond between faith and morality,
as if membership in the Church and her internal unity were to be
decided on the basis of faith alone, while in the sphere of morality a
pluralism of opinions and of kinds of behaviour could be tolerated,
these being left to the judgment of the individual subjective con-
science or to the diversity of social and cultural contexts.

5. Given these circumstances, which still exist, I came to the
decision — as I announced in my Apostolic Letter Spiritus Domini"
issued on 1 August 1987 on the second centenary of the death of Saint
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Alphonsus Maria de' Liguori — to write an Encyclical with the aim
of treating "more fully and more deeply the issues regarding the very
foundations of moral theology", 9 foundations which are being under-
mined by certain present-day tendencies.

I address myself to you, Venerable Brothers in the Episcopate,
who share with me the responsibility of safeguarding "sound teach-
ing" (2 Tm 4:3), with the intention of clearly setting forth certain
aspects of doctrine which are of crucial importance in facing what is
certainly a genuine crisis, since the difficulties which it engenders
have most serious implications for the moral life of the faithful and
for communion in the Church, as well as for a just and fraternal social
life.

If this Encyclical, so long awaited, is being published only now,
one of the reasons is that it seemed fitting for it to be preceded by the
Catechism of the Catholic Church, which contains a complete and
systematic exposition of Christian moral teaching. The Catechism
presents the moral life of believers in its fundamental elements and
in its many aspects as the life of the "children of God": "Recognizing
in the faith their new dignity, Christians are called to lead henceforth
a life 'worthy of the Gospel of Christ' (Ph 1:27). Through the
sacraments and prayer they receive the grace of Christ and the gifts
of his Spirit which make them capable of such a life"." Consequently,
while referring back to the Catechism "as a sure and authentic
reference text for teaching Catholic doctrine"," the Encyclical will
limit itself to dealing with certain fundamental questions regarding
the Church's moral teaching, taking the form of a necessary discern-
ment about issues being debated by ethicists and moral theologians.
The specific purpose of the present Encyclical is this: to set forth, with
regard to the problems being discussed, the principles of a moral
teaching based upon Sacred Scripture and the living Apostolic
Tradition," and at the same time to shed light on the presuppositions
and consequences of the dissent which that teaching has met.

'Apostolic Letter Spiritus domini (1 August 1987): AAS 79 (1987), 1374.

°Catechism of the Catholic Church, n. 1692.

"Apostolic Constitution Fidei deposituin (11 October 1992), n. 4.

'2Cf. Second Vatican Ecumenical Council, Dogmatic Constitution on Divine
Revelation Dei verbum, n. 10.
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CHAPTER ONE

TEACHER, WHAT GOOD MUST I DO...?" (MT 19:16).

Christ and the Answer to the Question about Morality

"Someone came to him... " (Mt 19:16)

6. The dialogue ofJesus with the rich young man, related in the
nineteenth chapter of Saint Matthew's Gospel, can serve as a useful
guide for listening once more in a lively and direct way to his moral
teaching: "Then someone came to him and said, 'Teacher, what good
must I do to have eternal life?' And he said to him, 'Why do you ask
me about what is good? There is only one who is good. If you wish to
enter into life, keep the commandments.' He said to him, 'Which
ones?' And Jesus said, 'You shall not murder; You shall not commit
adultery; You shall not steal; You shall not bear false witness; Honour
your father and mother; also, You shall love your neighbour as
yourself.' The young man said to him, 'I have kept all these; what do
I still lack?' Jesus said to him, If you wish to be perfect, go, sell your
possessions and give the money to the poor, and you will have
treasure in heaven; then come, follow me' " (Mt 19:16-21)."

7. "Then someone came to him In the young man, whom
Matthew's Gospel does not name, we can recognize every person who,
consciously or not, approaches Christ the Redeemer of man and
questions him about morality. For the young man, the question is not
so much about rules to be followed, but about the full meaning of life.
This is in fact the aspiration at the heart of every human decision and
action, the quiet searching and interior prompting which sets free-
dom in motion. This question is ultimately an appeal to the absolute
Good which attracts us and beckons us; it is the echo of a call from God
who is the origin and goal of man's life. Precisely in this perspective
the Second Vatican Council called for a renewal of moral theology, so
that its teaching would display the lofty vocation which the faithful

13Cf. Apostolic Epistle Parati semper to the Young People of the World on the
occasion of the International Year of Youth (31 March 1985), nn. 2-8:AAS 77 (1985), 581-
600.
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have received in Christ," the only response fully capable of satisfying
the desire of the human heart.

In order to make this "encounter" with Christ possible, God
willed his Church. Indeed, the Church "wishes to serve this single
end: that each person may be able to find Christ, in order that Christ
may walk with each person the path of life".'5

"Teacher, what good must I do to have eternal life?" (Mt 19:16)

8. The question which the rich young man puts to Jesus of
Nazareth is one which rises from the depths of his heart. It is an
essential and unavoidable question for the life of every man, for it is
about the moral good which must be done, and about eternal life. The
young man senses that there is a connection between moral good and
the fulfilment of his own destiny. He is a devout Israelite, raised as
it were in the shadow of the Law of the Lord. If he asks Jesus this
question, we can presume that it is not because he is ignorant of the
answer contained in the Law. It is more likely that the attractiveness
of the person of Jesus had prompted within him new questions about
moral good. He feels the need to draw near to the One who had begun
his preaching with this new and decisive proclamation: "The time is
fulfilled, and the Kingdom of God is at hand; repent, and believe in the
Gospel" (Mk 1:15).

People today need to turn to Christ once again i n order to receive
from him the answer to their questions about what is good and what
is evil. Christ is the Teacher, the Risen One who has life in himself
and who is always present in his Church and in the world. It is he who
opens up to the faithful the book of the Scriptures and, by fully
revealing the Father's will, teaches the truth about moral action. At
the source and summit of the economy of salvation, as the Alpha and
the Omega of human history (cf. Rv 1:8; 21:6; 22:13), Christ sheds
light on man's condition and his integral vocation. Consequently,
"the man who wishes to understand himself thoroughly and not just
in accordance with immediate, partial, often superficial, and even
illusory standards and measures of his being— must with his unrest,
uncertainty and even his weakness and sinfulness, with his life and
death, draw near to Christ. He must, so to speak, enter him with all
his own self; he must 'appropriate' and assimilate the whole of the

"Cf. Decree on Priestly Formation Optatam totius, n. 16.

I6Encyclical Letter Redemptor hominis (4 March 1979), n. 13:AAS 71 (1979), 282.
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reality of the Incarnation and Redemption in order to find himself. If
this profound process takes place within him, he then bears fruit not
only of adoration of God but also of deeper wonder at himself'. 16

If we therefore wish to go to the heart of the Gospel's moral
teaching and grasp its profound and unchanging content, we must
carefully inquire into the meaning of the question asked by the rich
young man in the Gospel and, even more, the meaning of Jesus' reply,
allowing ourselves to be guided by him. Jesus, as a patient and
sensitive teacher, answers the young man by taking him, as it were,
by the hand, and leading him step by step to the full truth.

"There is only one who is good" (Mt 19:17)

9.Jesus says: "Why do you ask me about what is good? There
is only one who is good. If you wish to enter into life, keep the
commandments" (Mt 19:17). In the versions of the Evangelists Mark
and Luke the question is phrased in this way: "Why do you call me
good? No one is good but God alone" (Mk 10:18; cf. Lk 18:19).

Before answering the question, Jesus wishes the young man to
have a clear idea of why he asked his question. The "Good Teacher"
points out to him — and to all of us — that the answer to the question,
"What good must I do to have eternal life?" can only be found by
turning one's mind and heart to the "One" who is good: "No one is good
but God alone" (Mk 10:18; cf. Lk 18:19). Only God can answer the
question aboiltzritAl i_s_good., because he is the Good itself.

To ask about the good, in fact, ultimately means to turn towards
God, the fullness of goodness. Jesus shows that the young man's
question is really a religious question, and that the goodness that
attracts and at the same time obliges man has its source in God, and
indeed is God himself. God alone is worthy of being loved "with all
one's heart, and with all one's soul, and with all one's mind" (Mt
22:37). He is the source of man's happiness. Jesus brings the question
about morally good action back to its religious foundations to the
acknowledgment of God, who alone is goodness, fullness of ife, the
final end of human activity, and perfect happiness.

10.The Church, instructed by the Teacher's words, believes
that man, made in the image of the Creator, redeemed by the Blood

" Ibid., n. 10: loc. cit., 274.
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of Christ and made holy by the presence of the Holy Spirit, has as the
ultimate purpose of his life to live "for the praise of God's glory" (cf. Ep
1:12), striving to make each of his actions reflect the splendour of that
glory. "Know, then, 0 beautiful soul, that you are the image of God",
writes Saint Ambrose. "Know that you are the glory of God (1 Co 11:7).
Hear how you are his glory. The Prophet says: Your knowledge has
become too wonderful for me (cf. Ps. 138:6, Vulg.). That is to say, in my
work your majesty has become more wonderful; in the counsels of
men your wisdom is exalted. When I consider myself, such as I am
kwn to you in my secret thoughts and deepest emotions, the

steries of your knowledge are disclosed to me. Know then, 0 man,
sour greatness, and be vigilant"."

What man is and what he must do becomes clear as soon as God
reveals himself The Decalogue is based on these words: "I am the
Lord your God, who brought you out of the land of Egypt, out of the
house of bondage" (Ex 20:2-3). In the "ten words" of the Covenant with
Israel, and in the whole Law, God makes himself known and acknowl-
edged as the One who "alone is good"; the One who despite man's sin
remains the "model" for moral action, in accordance with his com-
mand, "You shall be holy; for I the Lord your God am holy" (Lev 19:2);
as the One who, faithful to his love for man, gives him his Law (cf. Ex
19:9-24 and 20:18-21) in order to restore man's original and peaceful
harmony with the Creator and with all creation, and, what is more,
to draw him into his divine love: "I will walk among you, and will be
your God, and you shall be my people" (Li) 26:12).

The moral life presents itself as the response due to the many
gratuitous initiatives taken by God out of love for man. It is a
response of love, according to the statement made in Deuteronomy
about the fundamental commandment: "Hear, 0 Israel: The Lord our
God is one Lord; and you shall love the Lord your God with all your
heart, and with all your soul, and with all your might. And these
words which I command you this day shall be upon your heart; and
you shall teach them diligently to your children" (Dt 6:4-7). Thus the
moral life, caught up in the gratuitousness of God's love, is called to
reflect his glory: "For the one who loves God it is enough to be pleasing
to the One whom he loves: for no greater reward should be sought
than that love itself; charity in fact is of God in such a way that God
himself is charity".'s

"Exameron, Dies VI, Sermo IX, 8, 50: CSEL 32, 241.

"Saint Leo the Great, Serino XCII, Chap. III: PL54, 454.
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11.The statement that "There is only one who is good" thus
brings us back to the "first tablet" of the commandments, which calls
us to acknowledge God as the one Lord of all and to worship him alone
for his infinite holiness (cf. Ex 20:2-11). The good is belonging to God,
obeying him, walking humbly with him in doing justice and in loving
kindness (cf. Mi 6:8). Acknowledging the Lord as God is the very core,
the heart of the Law, from which the particular precepts flow and
towards which they are ordered. In the morality of the command-
ments the fact that the people of Israel belongs to the Lord is made
evident, because God alone is the One who is good. Such is the witness
of Sacred Scripture, imbued in every one of its pages with a lively
perception of God's absolute holiness: "Holy, holy, holy is the Lord of
hosts" (Is 6:3).

But if God alone is the Good, no human effort, not even the most
rigorous observance of the commandments, succeeds in "fulfilling"
the Law, that is, acknowledging the Lord as God and rendering him
the worship due to him alone (cf. Mt 4:10). This "fulfilment" can come
only from a gift of God: the offer of a share in the divine Goodness
revealed and communicated in Jesus, the one whom the rich young
man addresses with the words "Good Teacher" (Mk 10:17; Lk 18:18).
What the young man now perhaps only dimly perceives WM in the
end be fully revealed by Jesus himself in the invitation: "Come, follow
me" (Mt 19:21).

"If you wish to enter into life, keep the commandments" (Mt 19:17)

12.Only God can answer the question about the good, because
he is the Good. But God has already given an answer to this question:
he did so by creating man and ordering him with wisdom and love to
his final end, through the law which is inscribed in his heart (cf. Rm
2:15), the "natural law". The latter "is nothing other than the light
of understanding infused in us by God, whereby we understand what
must be done and what must be avoided. God gave this light and this
law to man at creation".' 9 He also did so in the history of Israel,
particularly in the "ten words", the commandments of Sinai, whereby
he brought into existence the people of the Covenant (cf. Ex 24) and
called them to be his "own possession among all peoples", "a holy
nation" (Ex 19:5-6), which would radiate his holiness to all peoples (cf.

"Saint Thomas Aquinas, In Duo Praecepta Caritatis et in Decem Legis Praecepta.
Prologus: Opuscula Theologica, II, n. 1129, Ed. Taurinen. (1954), 245; cf. Sununu
Theologiae, I-II, q. 91, a. 2; Catechism of the Catholic Church, n. 1955.
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Ws 18:4; Ez 20:41). The gift of the Decalogue was a promise and sign
of the New Covenant, in which the law would be written in a new and
definitive way upon the human heart (cf. Jr 31:31-34), replacing the
law of sin which had disfigured that heart (cf. Jr 17:1). In those days,
"a new heart" would be given, for in it would dwell "a new spirit", the
Spirit of God (cf. Ez 36:24-28).2°

Consequently, after making the important clarification: "There
is only one who is good", Jesus tells the young man: "If you wish to
enter into life, keep the commandments" (Mt 19:17). In this way, a
close connection is made between eternal life and obedience to God's
commandments: God's commandments show man the path of life and
they lead to it. From the very lips ofJesus, the new Moses, man is once
again given the commandments of the Decalogue. Jesus himself
definitively confirms them and proposes them to us as the way and
condition of salvation. The commandments are linked to a promise.
In the Old Covenant the object of the promise was the possession of
a land where the people would be able to live in freedom and in
accordance with righteousness (cf. Dt 6:20-25). In the New Covenant
the object of the promise is the "Kingdom of Heaven", as Jesus
declares at the beginning of the "Sermon on the Mount" — a sermon
which contains the fullest and most complete formulation of the New
Law (cf. Mt 5-7), clearly linked to the Decalogue entrusted by God to
Moses on Mount Sinai. This same reality of the Kingdom is referred
to in the expression "eternal life", which is a participation in the very
life of God. It is attained in its perfection only after death, but in faith
it is even now a light of truth, a source of meaning for life, an inchoate
share in the full following of Christ. Indeed, Jesus says to his disciples
after speaking to the rich young man: "Every one who has left houses
or brothers or sisters or father or mother or children or lands, for my
name's sake, will receive a hundredfold and inherit eternal life" (Mt
19:29).

13. Jesus' answer is not enough for the young man, who
continues by asking the Teacher about the commandments which
must be kept: "He said to him, 'Which ones?"' (Mt 19:18). He asks
what he must do in life in order to show that he acknowledges God's
holiness. After directing the young man's gaze towards God, Jesus
reminds him of the commandments of the Decalogue regarding one's
neighbour: "Jesus said: 'You shall not murder; You shall not commit
adultery; You shall not bear false witness; Honour your father and
mother; also, You shall love your neighbour as yourself" (Mt 19:18).

2° Cf. Saint Maximus the Confessor, Quaestzones ad Thalassium, Q. 64: PG 90, 723-728.
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From the context of the conversation, and especially from a
comparison of Matthew's text with the parallel passages in Mark and
Luke, it is clear that Jesus does not intend to list each and every one
of the commandments required in order to "enter into life", but rather
wishes to draw the young man's attention to the "centrality" of the
Decalogue with regard to every other precept, inasmuch as it is the
interpretation of what the words "I am the Lord your God" mean for
man. Nevertheless we cannot fail to notice which commandments of
the Law the Lord recalls to the young man. They are some of the 
commandments belonging to the so-called "second tablet" of the_
riCaltive,-The summary (cf. Rm 13:8-10) arafoundation of which is
t1e commandment of T-offe-of neighbour: "You shall  love your neigh-
bour as—yot—iisZIr(Mt 19:19; cf. Mk 12:31). In this commathryient,--we
find a precise ex • ression of the singular dignit o the human erson
"the billy creature t at o• as wante•for its own sake". 2 ' The
different Commandments of the Decalogue are really -only-so-many
reflections of the one commandment about the good of the person, at
the level of the many different goods which characterize his identity
as a spiritual and bodily being in relationship with God, with his
neighbour and with the material world. As we read in the Catechism
of the Catholic Church, "the Ten Commandments  are part of God's
Revelation. At the same time, the teach us man's true humanity.
They shed light on the essential duties, an• so indirect y on  e 
fundamentaf -rights inherent in the nature of the human person". 22

The commandments of which Jesus reminds the young man
are meant to safeguard the good of the person, the unage of God, by
protecting his goods. "You shall not murder; You shall not commit
adultery; You shall not steal; You shall not bear false witness" are
moral rules formulated in terms of prohibitions. These negative
precepts express with particular force the ever urgent need to protect
human life, the communion of persons in marriage, private property,
truthfulness and people's good name.

The commandments thus represent the basic condition for love
of neighbour; at the same time they are the proof of that love. They
are the first necessary step on the journey towards freedom,
starting-point. "The beginning of freedom", Saint Augustine writes,
-is-to- laelfee from crimes... such as muTder , adultery fornication;

`'Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gauditan et spes, n. 24.

22Catechisin of the Catholic church, n. 2070.
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theft, fraud, sacrilege ansiso forth. When once one is without these
trniiear—id- every Christian should be without them), one begins tq
lift up one's head towards freedom. But this is only the beginning of
freedom, not perfect freedom...". 23

14.This certainly does not mean that Christ wishes to put the
love of neighbour higher than, or even to set it apart from, the love of
God. This is evident from his conversation with the teacher of the
Law, who asked him a question very much like the one asked by the
young man. Jesus refers him to the two commandments of love of God
and love of neighbour (cf. Lk 10:25-27), and reminds him that only by
observing them will he have eternal life: "Do this, and you will live"
(Lk 10:28). Nonetheless it is significant that it is precisely the second
of these commandments which arouses the curiosity of the teacher of
the Law, who asks him: "And who is my neighbour?" (Lk 10:29). The
Teacher replies with the parable of the Good Samaritan, which is
critical for fully understanding the commandment of love of neigh-
bour (cf. Lk 10:30-37).

These two commandments, on which "depend all the Law and
the Prophets" (Mt 22:40), are profoundly connected and mutually
related. Their inseparable unity is attested to by Christ in his words
and by his very life: his mission culminates in the Cross of our
Redemption (cf. Jn 3:14-15), the sign of his indivisible love for the
Father and for humanity (cf. Jn 13:1).

Both the Old and the New Testaments explicitly affirm that
without love of neighbour, made concrete in keeping the command-
ments, genuine love for God is not possible. Saint John makes the
point with extraordinary forcefulness: "If anyone says, 'I love God',
and hates his brother, he is a liar; for he who does not love his brother
whom he has seen, cannot love God whom he has not seen" (1 Jn 4:20).
The Evangelist echoes the moral preaching of Christ, expressed in a
wonderful and unambiguous way in the parable of the Good Samari-

a tan (cf. Lk 10:30-37) and in his words about the final judgment (cf. Mt
25:31-46).

15.In the "Sermon on the Mount", the magna charta of Gospel
morality, 24 Jesus says: "Do not think that I have come to abolish the
Law and the Prophets; I have come not to abolish them but to fulfil

23Ii lohannis Evangelium Tractatus, 41, 10: CCL 36, 363.

24Cf. Saint Augustine, De Sermone Domini in Monte, I, 1, 1: CCL 35, 1-2.
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them" (Mt 5:17). Christ is the key to the Scriptures: "You search the
Scriptures ... ; and it is they that bear witness to me" (Jn 5:39). Christ
is the centre of the economy of salvation, the recapitulation of the Old
and New Testaments, of the promises of the Law and of their
fulfilment in the Gospel; he is the living and eternal link between the
Old and the New Covenants. Comjnenting on Paul's statement that
"Christ is the end of the law" (Rm 10:4), Saint Ambrose writes: "end
not in the sense of a deficiency, but in the sense of the fullness of the
Law: a fullness which is achieved in Christ (plenitude legis in Christo
est), since he came not to abolish the Law but to bring it to fulfilment.
In the same way that there is an Old Testament, but all truth is in the
New Testament, so it is for the Law: what was given through Moses
is ,a figure of the true law. Therefore, the Mosaic Law is an image of
the truth".25

I
Jesus brings God's commandments to fulfilment, particularly

I the commandment of love of neighbour, by interiorizing their de-
mands and by bringing out their fullest meaning. Love of neighbour
springs from a loving heart which, precisely because it loves, is ready
to live out the loftiest challenges. Jesus shows that the command-
ments must not be understood as a minimum limit not to be gone
beyond, but rather as a path involving a moral and spiritual journey
towards perfection, at the heart of which is love (cf. Col 3:14). Thus
the commandment "You shall not murder" becomes a call to an
attentive love which protects and promotes the life of one's neighbour.
The precept prohibiting adultery becomes an invitation to a pure way
of looking at others, capable of respecting the spousal meaning of the
body: "You have heard that it was said to the men of old, You shall
not kill; and whoever kills shall be liable to judgment.'But I say to you
that every one who is angry with his brother shall be liable to
judgment... You have heard that it was said, You shall not commit
adultery. But I say to you that every one who looks at a woman
lustfully has already committed adultery with her in his heart" (Mt
5:21-22,27-28). Jesus himself is the living "fulfilment" of the Law
inasmuch as he fulfils its authentic meaning by the total gift of
himself: he himself becomes a living and personal Law, who invites
people to follow him; through the Spirit, he gives the grace to share
his own life and love and provides the strength to bear witness to that
love in personal choices and actions (cf. Jn 13:34-35).

26In Psalmum CXVIII Expositio, Serino 18, 37: PL 15, 1541; cf. Saint Chromatius
of Aquileia, T•actatus in Matthaeum, XX, I, 1-4: CCL 9/A, 291-292.
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"If you wish to be perfect" (Mt 19:21)

16. The answer he receives about the commandments does not
satisfy the young man, who asks Jesus a further question. "I have
kept all these; what do I still lack?" (Mt 19:20). It is not easy to say
with a clear conscience "I have kept all these", if one has any
understanding of the real meaning of the demands contained in God's
Law. And yet, even though he is able to make this reply, even though
he has followed the moral ideal seriously and generously from
childhood, the rich young man knows that he is still far from the goal:
before the person of Jesus he realizes that he is still lacking some-
thing. It is his awareness of this insufficiency that Jesus addresses
in his final answer. Conscious of the young man's yearning for
something greater, which would transcend a legalistic interpretation
of the commandments, the Good Teacher invites him to enter upon
the path of perfection: "If you wish to be perfect, go, sell your
possessions and give the money to the poor, and you will have
treasure in heaven; then come, fol low me" (Mt 19:21).

Like the earlier part ofJesus' answer, this part too must be read
and interpreted in the context of the whole moral message of the
Gospel, and in particular in the context of the Sermon on the Mount,
the Beatitudes (cf. Mt 5:3-12), the first of which is precisely the
Beatitude of the poor, the poor in spirit" as Saint Matthew makes
clear (Mt 5:3), the humble. In this sense it can be said that the
Beatitudes are also relevant to the answer given by Jesus to the young
man's question: "What good must I do to have eternal life?". Indeed,
each of the Beatitudes promises, from a particular viewpoint, that
very "good" which opens man up to eternal life, and indeed is eternal
life.

The Beatitudes are not s. - .11 concerned with certain 
artiCu ar ru es  of •e aviour. Rather they__they speak of basic attitudes

and dispositions in life and therefore the o-h751.coincide exactly with
th-eCommandments. On the otheY". hand, there is no separation or
opposition befween the Beatitudes and the commandments: both
refer to the good, to eternal life. The Sermon on the Mount begins
with the proclamation of the Beatitudes, but also refers to the
commandments (cf. Mt 5:20-48). At the same time, the Sermon on the
Mount demonstrates the openness of the commandments and their
orientation towards the horizon of the perfection proper to the
Beatitudes. These latter are above all promises, from which there
also indirectly flow normative indications for the moral life. In their
originality and profundity they are a sort of self-portrait of Christ,
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and for this very reason are invitations to discipleship and to
communion of life with Christ.”26

17. We do not know how clearly the young man in the Gospel
understood the profound and challenging import of Jesus' first reply:
"If you wish to enter into life, keep the commandments". But it is
certain that the young man's commitment to respect all the moral
demands of the commandments represents the absolutely essential
ground in which the desire for perfection can take root and mature,
the desire, that is, for the meaning of the commandments to be
completely fulfilled in following Christ. Jesus' conversation with the
young man helps us to grasp the conditions for the moral growth of
man, who has been called to perfection: the young man, having
observed all the commandments, shows that he is incapable of taking
the next step by himself alone. To do so requires mature human
freedom ("If you wish to be perfect") and God's gift of grace ("Come,
follow me").

Perfection demands that maturity in self-giving to which
human e • m is c • f • 	 us pesoints out to the young man that the
commandments are the first and indispensable condition for having
eternal life; on the other hand, for the young man to give up all he
possesses and to follow the Lord is presented as an invitation: "If you
wish....". These words of Jesus reveal the particular dynamic of
freedom's growth towards maturity, and at the same time they bear
witness to the fundamental relationship between freedom and divine
law. Human freedom and God's law are not in opposition; on the
contrary, they appeal one to the other. The follower of Christ knows
that his vocation is to freedom. "You were called to freedom,
brethren" (Ga 5:13), proclaims the Apostle Paul with joy and pride.
But he immediately adds: "only do not use your freedom as an
opportunity for the flesh, but through love be servants of one another"
(ibid.). The firmness with which the Apostle opposes those who
believe that they are justified by the Law has nothing to do with man's
"liberation" from precepts. On the contrary, the latter are at the
service of the practice of love: "For he who loves his neighbour has
fulfilled the Law. The commandments, 'You shall not commit
adultery; You shall not murder; You shall not steal; You shall not
covet,' and any other commandment, are summed up in this sentence,
`You shall love your neighbour as yourself' (Rm 13:8-9). Saint
Augustine, after speaking of the observance of the commandments as

"Cf. Catechism of the Catholic Church, n. 1717.
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(being a kind of incipient, imperfect freedom, goes on to say: "Why,
someone will ask, is it not yet perfect? Because 'I see in my members
another law at war with the law of my reason' ... In part freedom, in
part slavery: not yet complete freedom, not yet pure, not yet whole,

i because we are not yet in eternity. In part we retain our weakness
I and in part we have attained freedom. All our sins were destroyed in
Baptism, but does it follow that no weakness remained after iniquity
was destroyed? Had none remained, we would live without sin in this
life. But who would dare to say this except someone who is proud,
someone unworthy of the mercy of our deliverer?... Therefore, since
some weakness has remained in us, I dare to say that to the extent to
which we serve God we are free, while to the extent that we follow the
flaw of sin, we are still slaves". 27

18. Those who live "by the flesh" experience God's law as a
burden, and indeed as a denial or at least a restriction of their own
freedom. On the other hand, those who are impelled by love and "walk
by the Spirit" (Gal 5:16), and who desire to serve others, find in God's
Law the fundamental and necessary way in which to practise love as
something freely chosen and freely lived out. Indeed, they feel an
interior urge — a genuine "necessity" and no longer a form of coercion
— not to stop at the minimum demands of the Law, but to live them
in their "fulless". This is a still uncertain and fragile journey as long
as we are on earth, but it is one made possible by grace, which enables
us to possess the full freedom of the children of God (cf. Rm 8:21) and
thus to live our moral life in a way worthy of our sublime vocation as
"sons in the Son".

This vocation to perfect love is not restricted to a small group
of individuals. The invitation, "go, sell your possessions and give the
money to the poor", and the promise "you will have treasure in
heaven", are meant for everyone, because they bring out the full
meaning of the commandment of love of neighbour, just as the
invitation which follows, "Come, follow me", is the new, specific form
of the commandment of love of God. Both the commandments and
Jesus' invitation to the rich young man stand at the service of a single
and indivisible charity, which spontaneously tends towards that
perfection whose measure is God alone: "You, therefore, must be
perfect, as your heavenly Father is perfect" (Mt 5:48). In the Gospel
of Luke, Jesus makes even clearer the meaning of this perfection: "Be
merciful, even as your Father is merciful" (Lk 6:36).

"In Iohannis Evangeliwn Tractatus, 41, 10: CCL 36, 363.
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"Come, follow me" (Mt 19:21)

19.the way and at the same time the content of this perfection
consist in the following of Jesus, sequela Christi, once one has given
up one's own wealth and every self. This is precisely the conclusion
of Jesus' conversation with the young man: "Come, follow me" (Mt
19:21). It is an invitation the marvellous grandeur of which will be
fully perceived by the disciples after Christ's Resurrection, when the
Hply Spirit leads them to all truth (cf. Jn 16:13).

It is Jesus himself who takes the initiative and calls people to
follow him. His call is addressed first to those whom he entrusts a
particular mission, beginning with the Twelve; but it is also clear that
every believer is called to be a follower of Christ (cf. Ac 6:1). following 
Christ is thus the essentioilandmkkao _n of_Christian
morality; just as the people of Israel followed God who led them
thraith the desert towards the Promised Land (cf. Ex 13:21), so every
disciple must follow Jesus, towards whom he is drawn by the Father
himself (cf. Jn 6:44).

This is not a matter only of disposing oneself to hear a teaching
and obediently accepting a commandment. More radically it in-_
volves holding fast to the very person ofJesus, partaking of his life and
his-destiny, sharin  in his free and loving obedience to the will of the
Father. By responding in ait an o owing e one who is Incarnate
Aril3in, the disciple of Jesus truly becomes a disciple of God (cf. Jn
6:45). Jesus is indeed the light of the world, the light of life (cf. Jn
8:12). He is the shepherd who leads his sheep and feeds them (cf. Jn
10:11-16); he is the way, and the truth, and the life (cf. Jn 14:6). it is
Jesus who leads to the Father, so much so that to see him, the Son,
is to see the Father (cf. Jn 14:6-10). And thus to imitate the Son, "the
image of the invisible God" (Col 1:15), means to imitate the Father.

20. Jesus asks us _to follow hirn and to imitate him along the
path of love, move which gives itself completely to the brethren out of
oiLjefE- God; "This is my commandment, that you love one another as

I have loved you" (Jn 15:12). The word "as" requires imitation ofJesus
and of his love, of which the washing of feet is a sign: ."If I then, your
Lord and Teacher, have washed your feet you also ought to wash one -
not er s ee or ayeoven you an example, that you should diS -

as I have—d-5Fie to PO (Jn 13:14-15). Jesus' way of acting --aild -his
wor , is eeds and his precepts constitute the moral rule of
Christian life. Indeed, his actions, and in particular his Passion and
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Death on the Cross, are the living revelation of his love for the Father
and for others. This is exactly the love that Jesus wishes to be
imitated by all who follow him. It is the "new" commandment: "A new
commandment I give to you, that you love one another; even as I have
loved you, that you also love one another. By this all men will know
that you are my disciples, if you have love for one another" (Jn 13:34-
35).

The word "as" also indicates the degree of Jesus' love, and of the
love with which his disciples are called to love one another. After
saying: "This is my commandment, that you love one another as I
have loved you" (Jn 15:12), Jesus continues with words which
indicate the sacrificial gift of his life on the Cross, as the witness to a
love "to the end" (Jn 13:1): "Greater love has no man than this, that
a man lay down his life for his friends" (Jn 15:13).

As he calls the young man to follow him along the way of
perfection, Jesus asks him to be perfect in the command of love, in
"his" commandment: to become part of the unfolding of his complete
giving, to imitate and rekindle the very love of the "Good" Teacher,
the one who loved "to the end". This is what Jesus asks of everyone
who wishes to follow him: "If any man would come after me, let him
deny himself and take up his cross and follow me" (Mt 16:24).

21. Following Christ is not an outward imitation, since it
touches man at the very depths of his being. Being a follower of Christ
means becoming conformed to him who became a servant even to
guing himself on the Cross (cf. Ph 2:5-8). Christ dviells by faith in the
heart of the believer (cf. Ep 3:17), and thus the disciple is conformed
to the Lord. This is the effect of grace, of the active presence of the
Holy Spirit in us.

Having become one with Christ, the Christian becomes a
membei- o—his Body,  whieh is the Church_ 1 Co 12:13,27). By the
wor of the Spirit, Baptism radically configures the faithful to Christ
in the Paschal Mystery of death and resurrection; it "clothes him" in
Christ (cf. Ga 3:27): "Let us rejoice and give thanks", exclaims Saint
Augustine speaking to the baptized, "for we have become not only
Christians, but Christ (... ). Marvel and rejoice: we have become
Christ!". 28 Having died to sin, those who are baptized receive new life
(cf. Rom 6:3-11): alive for God in Christ Jesus, they are called to walk
by the Spirit and to manifest the Spirit's fruits in their lives (cf. Ga

28Ibid ., 21, 8: CCL 36, 216.
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5:16-25). Sharing in the Eucharist, the sacrament of the New Cov-
enant (cf. 1 Co 11:23-29), is the culmination of our assimilation to
Christ, the source of "eternal life" (cf. Jn 6:51-58), the source and
power of that complete gift of self, which Jesus — according to the
testimony handed on by Paul — commands us to commemorate in
lit gy and in life: "As often as you eat this bread and drink the cup,
y u proclaim the Lord's death until he comes" (1 Co 11:26).

'With God all things are possible" (Mt 19:26

22. The conclusion of Jesus' conversation with the rich young
man is very poignant: "When the young man heard this, he went away
sorrowful, for he had many possessions" (Mt 19:22). Not only the rich
man but the disciples themselves are taken aback by Jesus' call to
discipleship, the demands of which transcend human aspirations andr
abilities: "When the disciples heard this, they were greatly astounded
and said, 'Then who can be saved?"' (Mt 19:25). But the Master refers
them to God's power: `With men this is impossible, but with God all
things are possible" (Mt 19:26).

f � the same chapter of Matthew's Gospel (19:3-10), Jesus,
interpreting the Mosaic Law on marriage, rejects the right to divorce,
appealing to a "beginning" more fundamental and more authoritative
than the Law of Moses: God's original plan for mankind, a plan which
man after sin has no longer been able to live up to: "For your hardness
of heart Moses allowed you to divorce your wives, but from the
beginning it was not so" (Mt 19:8). Jesus' appeal to the "beginning'
dismays the disciples, who remark: "If such is the rase of a man with
his wife, it is not expedient to marry" (Mt 19:10). And Jesus, referring
specifically to the charism of celibacy "for the Kingdom of Heaven"
(Mt 19:12), but stating a general rule, indicates the new and sur-
prising possibility opened up to man by God's grace. "He said to them:
`Not everyone can accept this saying; but only those to whom it is
given"' (Mt 19:11).

To imitate and live out the loy_eof Christ is not possible for man
by his own strength alone. He becomes capable of this -Five onlyy
virtue of a gift received. As-the Lord-a esus receives the love of his
Plher,  so he in turn freely communicates that love to his disciples:
"As the Father has loved me, so have I loved you; abide in my love" (Jn
15:9). Christ's gift is his Spirit, whose first "fruit" (cf. Ga 5:22) is
charity: "God's love has been poured into our hearts through the Holy
Spirit which has been given to us" (Ro 5:5). Saint Augustine asks:
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"Does love bring about the keeping of the commandments, or does the
keeping of the commandments bring about love?" And he answers:
"But who can doubt that love comes first? For the one who does not
love has no reason for keeping the commandments"."

23."The law of the Spirit of life in Christ Jesus has set me free
from the law of sin and death" (Rm 8:2). With these words the Apostle
Paul invites us to consider in the perspective of the history of
salvation, which reaches its fulfilment in Christ, the relationship
between the (Old) Law and grace (the New Law). He recognizes the
pedagogic function of the Law, which, by enabling sinful man to take
stock of his own powerlessness and by stripping him of the presump-
tion of his self-sufficiency, leads him to ask for and to receive "life in
the Spirit".

Only in this new life is it possible to carry out God's command-
ments. Indeed, it is through faith in Christ that we have been made
righteous (cf. Rm 3:28): the "righteousness" which the Law demands,
but is unable to give, is found by every believer to be revealed and
granted by the Lord Jesus. Once again it is Saint Augustine who
admirably sums up this Pauline dialectic of law and grace: "The law
was given that grace might be sought; and grace was given, that the
law might be fulfilled"."

Love and life according to the Gospel cannot be thought of first
and foremost as a kind of precept, because what they demand is
beyond man's abilities. They are possible only as the result of a gift
of God who heals, restores and transforms the human heart by his
grace: "For the law was given through Moses; grace and truth came
through Jesus Christ" (Jn 1:17). The promise of eternal life is thus
linked to the gift of grace, and the gift of the Spirit which we have
received is even now the "guarantee of our inheritance" (Ep 1:14).

24. And so we find revealed the authentic and original aspect
of the commandment of love and of the perfection to which it is
ordered: we are speaking of apossibility opened up to man exclusively
by grace, by the gift of God, by his love. On the other hand, precisely
the awareness of having received the gift, of possessing in Jesus
Christ the love of God, generates and sustains the free response of a
full love for God and the brethren, as the Apostle John insistently

28/bid., 82, 3: CCL 36, 533.

30De Spiritu et Littera, 19, 34: CSEL 60, 187.
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reminds us in his first Letter: "Beloved, let us love one another; for
love is of God and knows God. He who does not love does not know
God; for God is love... Beloved, if God so loved us, we ought also to love
one another... We love, because he first loved us" (1 Jn 4:7-8, 11, 19).

This inseparable connection between the Lord's grace and
human freedom, between gift and task, has been expressed in simple
yet profound words by Saint Augustine in his prayer: "Da quod iubes
et iube quod vis" (grant what you command and command what you
will).3 '

/The gift does not lessen but reinforces the moral demands of
love: "This is his commandment, that we should believe in the name
of his Son Jesus Christ and love one another just as he has com-
manded us" (1 Jn 3:32). One can "abide" in love only by keeping the
commandments, as Jesus states: "Ifyou keep by commandments, you
will abide in my love, just as I have kept my Father's commandments
and abide in his love" (Jn 15:10).

Going to the heart of the moral message of Jesus and the
preaching of the Apostles, and summing up in a remarkable way the
great tradition of the Fathers of the East and West, and of Saint

guAuAugustine in particular, 32 Saint Thomas was able to write that the
w Law is the grace of the Holy Spirit given through faith in

t 

rist. "33 The external precepts also mentioned in the Gospel dispose
one for this grace or produce its effects in one's life. Indeed, the New
Law is not content to say what must be done, but also gives the power
to "do what is true" (cf. Jn 3:21).

Saint John Chrysostom likewise observed that the New Law
was promulgated at the descent of the Holy Spirit from heaven on the
day of Pentecost, and that the Apostles "did not come down from the
mountain carrying, like Moses, tablets of stone in their hands; but
they came down carrying the Holy Spirit in their hearts... having
become hiy his grace a living law, a living book" 34

(

"Confessiones, X, 29, 40: CCL 27, 176; cf. De Gratia et Libero Arbitrio, XV: PL
44, 899.

32Cf. De Spiritu et Littera, 21, 36; 26, 46: CSEL 60, 189-190; 200-201.

33Cf. Summa Theologiae, 	 q. 106, a. 1 conclusion and ad gum.

"In Matthaeum, Horn. I, 1: PG 57, 15.
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"Lo, I am with you always, to the close of the age" (Mt 28:20)

25.Jesus' conversation with the rich young man continues, in
a sense, in every period of history, including our own. The question:

I! "Teacher, what good must I do to have eternal life?" arise-sin theliert
of every individual, and it is Christ one w o is capable of giving the

aifull—id-Tellintive answer. The Teacher who expounds God's com-
mandments, who invites others to follow him and gives the grace for
a new life, is always present and at work in our midst, as he himself
promised: "Lo, I am with you always, to the close of the age" (Mt
28:20). Christ's relevance for people of all times is shown forth in his
body, which is the Church. For this reason the Lord promised his
disciples the Holy Spirit, who would "bring to their remembrance"
and teach them to understand his commandments (cf. Jn 14:26), and
who would be the principle and constant source of a new life in the
world (cf. Jn 3:5-8; Rm 8:1-13).

The moral prescriptions which God imparted in the Old Cove-
nant, and which attained their perfection in the New and Eternal
Covenant in the very person of the Son of God made man, must be
faithfull_t and _continually...put into  practice in the various
different cultures throughout the course of history. The -t-- sk of
infeiTreting these prescriptions was entrusted by Jesus to the
Apostles and to their successors, with the special assistance of the
Spirit of truth: "He who hears you hears me" (Lk 10:16). By the light
and the strength of this Spirit the Apostles carried out their mission
of preaching the Gospel and of pointing out the "way" of the Lord (cf.
Ac 18:25), teaching above all how to follow and imitate Christ: "For to
me to live is Christ" (Ph 1:21).

26.In the moral catechesis of the Apostles, besides exhortations
and directions connected to specific historical and cultural situations,
we find an ethical teaching with precise rules of behaviour. This is_
seen in their Letters,  which contain the interpretation, made ̀under
tr7-1aia—Fceorthe Holy S s irit of s ord's s recceas they are to be

36Cf. Saint Irenaeus, Adversus Haereses, IV, 26, 2-5: SCh 100/2, 718-729.

ived in 	 eren 	 ural circumstances (cf. Rm 12-15; / Co 11-14; Ga
5-6; Ep 4-6; Co/ 3-747/777fid Jm). From the Church's beginnings, the
Apostles, by virtue of their pastoral responsibility to preach the
Gospel, were vigilant over the right conduct of Christians, 35 just as
they were vigilant for the purity of the faith and the handing down
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No damage must be done to the harmony between ait
the um 	 urc	 amage • no on 	 risti

of the divine gifts in the sacraments .w The first Christians, coming
both from the Jewish people and from the Gentiles, differed from the
pagans not only in their faith and their liturgy but also in the witness
of their moral conduct, which was inspired by the New Law. 37 The
Church is in fact a communion both of faith and of life; her rule of life
is "faith working through love" (Ga 5:6).

or • is ort e tru 	 o 	 • • 	 Mrra 1110 	• • d theinoral
obligations to wine t ey are c e e Gospe f.1 Co 5:9-13). Ther'Aitectstvely-rerecTed any separation •etween the commitment
of the heart and the actions which express or prove it (cf. 1 Jn 2:3-6).
And ever since Apostolic times the Church's Pastors have unambigu-
ously condemned the behaviour of those who fostered division by
their teaching or by their actions."

27. Within the unity of the Church, promoting and preserving
the faith and the moral life is the task entrusted by Jesus to the
Apostles (cf. Mt 28:19-20), a task which continues in the ministry of
their successors. This is apparent from the living Tradition, whereby
— as the Second Vatican Council teaches — "the Church, in her
teaching, life and worship, perpetuates and hands on to every-

gerieraie 'eve . ra ion
which-c-aries from the Apostles, progresses in tFeChurch under the
assistance of the Holy Spirit".39 In the Holy Spirit, the Church
receives and hands down the Scripture as the witness to the "great
things" which God has done in history (cf. Lk 1:49); she professes by
the lips of her Fathers and Doctors the truth of the Word made flesh,
puts his precepts and love into practice in the lives of her Saints and
in the sacrifice of her Martyrs, and celebrates her hope in him
in the Liturgy. By this same Tradition Christians receive "the living

36Cf. Saint Justin, Apologia, I, 66: PG 6, 427-430.

"Cf. 1 Pt 2:12 fr.; cf. Didache, II, 2: Patres Apostolici, ed. F. X. Funk, I, 6-9;
Clement of Alexandria, Paedagogus, I, 10; II, 10: PG 8, 355-364; 4997-536; Tertullian,
Apologeticum, IX, 8: CSEL, 69, 24.

38Cf. Saint Ignatius of Antioch, Ad Magnesios, VI, 1-2: Patres Apostolici, ed. F.
X. Funk, I, 234-235; Saint Irenaeus, Adversus Haereses, IV, 33: 1, 6, 7: SCh 100/2, 802-
805; 814-815; 816-819.

39Dogmatic Constitution on divine Revelation Dei Verbum, n. 8.
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voice of the Gospel", 4° as the faithful expression of God's wisdom and
will.

Within Traditionjhe authentic interpretation of the Lord's law
develoW-Witlithe help_of the Holy Spirit. The same Spirit who is at
The- origin of the Revelation of Jesus' commandments and teachings
guarantees that they will be reverently preserved, faithfully ex-
pounded and correctly applied in different times and places. This
constant "putting into practice" of the commandments is the sign and
fruit of a deeper insight into Revelation and of an understanding in
the light of faith of new historical and cultural situations. Neverthe-
less, it can only confirm the permanent validity of revelation and
follow in the line of the interpretation given to it by the great
Tradition of the Church's teaching and life, as witnessed by the
teaching of the Fathers, the lives of the Saints, the Church's Liturgy

d the teaching of the Magisterium.

In particular, as the Council affirms, "the task of authentically
interpreting the word of God, whether in its written form or in that of
Tradition, has been entrusted only to those charged with the Church's
living Magisterium, whose authority is exercised in the name of Jesus
Christ". 4 ' The Church, in her life and teaching, is thus revealed as
"the pillar and bulwark of the truth" (1 Tm 3:15), including the truth
regarding moral action. Indeed, "the Church has the right always
and everywhere to proclaim moral principles, even in respect of the
social order, and to make judgments about any human matter in so
far as this is required by fundamental human rights or the salvation
of sou ls".42

Precisely on the questions frequently debated in moral theol-
ogy today and with regard to which new tendencies and theories have
d veloped, the Magisterium, in fidelity to Jesus Christ and in conti-

ity with the Church's tradition, senses more urgently the duty to
er its own discernment and teaching, in order to help man in his

j urney towards truth and freedom.

40Cf. Ibid.

'Ibid., n. 10.

"Code of Canon Law, Canon 747, 2.
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CHAPTER TWO

"DO NOT BE CONFORMED TO THIS WORLD" (Rm 12:2)

The Church and the Discernment of certain tendencies in
present-Day Moral Theology

Teaching what befits sound doctrine (cf. Tit 2:1)

28.Our meditation on the dialogue between Jesus and the rich
young man has enabled us to bring together the essential elements of
revelation in the Old and New Testament with regard to moral action.
These are: the subordination of man and his activity to God, the One
who "alone is good";?,the relationship between the moral good of
human acts and eternal life; Christian discipleship, which opens up
before man the perspective of perfect love; and finally the gift of the
Holy Spirit, source and means of the moral life of the "new creation"
(cf. 2 Co 5:17).

In her reflection on morality, the Church has always kept in
mind the words of Jesus to the rich young man. Indeed, Sacred
Scripture remains the living and fruitful source of the Church's moral
doctrine; as the Second Vatican Council recalled, the Gospel is "the
source of all saving truth and moral tea.ching''. 43 The Church has
faithfully preserved what the word of God teaches, not only about
truths which must be believed but also about moral action, action
pleasing to God (cf. 1 Th 4:1); she has achieved a doctrinal develop-
ment analogous to that which has taken place in the realm of the
truths of faith. Assisted by the Holy Spirit who leads her into all the
truth (cf. Jn 16:13), the Church has not ceased, nor can she ever cease,
to contemplate the "mystery of the Word Incarnate", in whom "light
is shed on the mystery of man". 44

29. The Church's moral reflection, always conducted in the
light of Christ, the "Good Teacher", has also developed in the specific
form of the theological science called "moral theology", a science
which accepts and examines Divine Revelation while at the same

"Dogmatic Constitution on Divine Revelation Dei Verbum, n. 7.

'Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Guudium et spes, n. 22.
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time responding to the demands of human reason /Moral theology is
a reflection concerned with "morality", with the good and the evil of
human acts and of the person who performs them; in this sense it is
accessible to all people. 1 But it is also "theology", inasmuch as it
acknowledges that the origin and end of moral action are found in the
One who "alone is good" and who, by giving himself to man in Christ,
offers him the happiness of divine life.

The Second Vatican Council invited scholars to take special
care for the renewal of moral theology", in such a way that "its
scientific presentation, increasingly based on the teaching of Scrip-
ture, will cast light on the exalted vocation of the faithful in Christ
and on their obligation to bear fruit in charity for the life of the
world".45 The Council also encouraged theologians, "while respecting
the methods and requirements of theological science, to look for a
more appropriate way of communicating doctrine to the people of
their time; since there is a difference between the deposit or the truths
of faith and the manner in which they are expressed, keeping the
same meaning and the same judgment". 46 This led to a further
invitation, one extended to all the faithful, but addressed to theolo-
gians in particular: "The faithful should live in the closest contact
with others of their time, and should work for a perfect understanding
of their modes of thought and feelings as expressed in their culture". 47

The work of many theologians who found support in the
Council's encouragement has already borne fruit in interesting and
helpful reflections about the truths of faith to be believed and applied
in life, reflections offered in a form better suited to the sensitivities
and questions of our contemporaries. The Church, and particularly
the Bishops, to whom Jesus Christ primarily entrusted the ministry
of teaching, are deeply appreciative of this work, and encourage
theologians to continue their efforts, inspired by that profound and
authentic "fear of the Lord, which is the beginning of wisdom" (cf. Pr
1:7).

At the same time, however, within the context of the theological
debates which followed the Council, there have developed certain
interpretations of Christian morality which are not consistent with

"'Decree on Priestly Formation Optatarn totius, n. 16.

46Pastoral Constitution on the Church in the Modern World, Gaudium et spes,
n. 62.

4711)id.
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"sound teaching" (2 Tm 4:3). Certainly the Church's Magisterium
does not intend to impose upon the faithful any particular theological
system, still less a philosophical one. Nevertheless, in order to
"reverently preserve and faithfully expound" the word of God," the
Magisterium has the duty to state that some trends of theological
thinking and certain philosophical affirmations are incompatible
with revealed truth. 49

30. In addressing this Encyclical to you, my Brother Bishops,
it is my intention to state the principles necessary for discerning what
is contrary to "sound doctrine", drawing attention to those elements
of the Church's moral teaching which today appear particularly
exposed to error, ambiguity or neglect. Yet these are the very
elements on which there depends "the answer to the obscure riddles
of the human condition which today also, as in the past, profoundly
disturb the human heart. What is man? What is the meaning and
purpose of our life? What is good and what is sin? What origin and
purpose do sufferings have? What is the way to attaining true
Jappiness? What are death, judgment and retribution after death?

%Lastly, what is that final, unutterable mystery which embraces our
lives and from which we take our origin and towards which we
tend?""

These and other questions, such as: what is freedom and what
is its relationship to the truth contained in God's law? what is the role
of conscience in man's moral development? how do we determine, in
accordance with the truth about the good, the specific rights and
duties of the human person? — can all be summed up in the
fundamental question which the young man in the Gospel put to
Jesus: "Teacher, what good must I do to have eternal life?" Because the
Church has been sent by Jesus to preach the Gospel and to "make
disciples of all nations..., teaching them to observe all" that he has
commanded (cf. Mt 28:19-20), she today once more puts forward the
Master's reply, a reply that possesses a light and a power capable of
answering even the most controversial and complex questions. This
light and power also impel the Church constantly to carry out not only

48Cf. Second Vatican Ecumenical Council, Dogmatic Constitution on Divine
Revelation Dei Verbum, n. 10.

49Cf. First Vatican Ecumenical Council, Dogmatic Constitution on the Catholic
Faith Dei Filius, Chap. 4: DS, 3018.

60Second Vatican Ecumenical Council, Declaration on the Relationship of the
church to Non-Christian Religions Nostra aetate, n. 1.
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her dogmatic but also her moral reflection within an interdisciplinary
context, which is especially necessary in facing new issues.5 '

It is in the light and power that the Church's Magisterium
continues to carry out its task ofdiscernment, accepting and living out
the admonition addressed by the Apostle Paul to Timothy: "I charge
you in the presence of God and of Christ Jesus who is to judge the
living and the dead, and by his appearing and his kingdom: preach
the word, be urgent in season and out of season, convince, rebuke, and
exhort, be unfailing in patience and in teaching. For the time will
come when people will not endure sound teaching, but having itching
ears they will accumulate for themselves teachers to suit their own
likings, and will turn away from listening to the truth and wander
into myths. As for you, always be steady, endure suffering, do the
work of an evangelist, fulfill your ministry" (2 Tm 4:1-5; cf. Tt 1:10,13-
14).

"You will know the truth, and the truth will make you free" (Jn 8:32)

31. The human issues most frequently debated and differently
resolved in contemporary moral reflection are all closely related,
albeit in various ways, to a crucial issue: human freedom.

Certainly people today have a particularly strong sense of
freedom. As the Council's Declaration on Religious Freedom Dignitatis
Humanae had already observed, "the dignity of the human person is
a concern of which people of our time are becoming increasingly more
aware".52 Hence the insistent demand that people be permitted to
"enjoy the use of their own responsible judgment and freedom, and
decide on their actions on grounds of duty and conscience, without

I external_pressure or coercion", 5'' In particular, the right to religious
freedom and to respect for conscience on its journey towards the truth
is increasingly perceived as the foundation of the cumulative rights
of the person. 54

61 Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church
in the Modern World Gaudium et spes, nn. 43-44.

"Declaration on Religious Freedom Dignitatis humanae, n. 1, referring to John
XXIII, Encyclical Letter Pacem in Terris (11 April 1963): AAS 55 (1963), 279; ibid., 265,
and to Pius XII, Radio Message (24 December 1944): AAS 37 (1945), 14.

"Declaration on Religious Freedom Dignitatis humanae, n. 1.

"Cf. Encyclical Letter Redemptor hominis (4 March 1979), n. 17: AAS 71 (1979),
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This heightened sense of the dignity of the human person and
of his or her uniqueness, and of the respect due to the journey of
conscience, certainly represents one of the positive achievements of
modern culture. This perception, authentic as it is, has been
expressed in a number of more or less adequate ways, some of which
however diverge from the truth about man as a creature and the
image of God, and thus need to be corrected and purified in the light
of faith."55

32. Certain currents of modern thought have gone so far as to
exalt freedom to such an extent that it becomes an absolute, which
would then be the source of values. This is the direction taken by
doctrines which have lost the sense of the transcendent or which are
explicitly atheist. The individual conscience is accorded the status of
a supreme tribunal of moral judgment which hands down categorical
and infallible decisions about good and evil. To the affirmation that
one has a duty to follow one's conscience is unduly added the
affirmation that one's moral judgment is true merely by the fact that
it has its origin in the conscience. But in this way the inescapable
claims of truth disappear, yielding their place to a criterion of
sincerity, authenticity and "being at peace with oneself", so much so
that some have come to adopt a radically subjectivistic conception of
moral judgment.

As is immediately evident, the crisis oftruth is not unconnected
with this development. Once the idea of a universal truth about the
good, knowable by human reason, is lost, inevitably the notion of
conscience also changes. Conscience is no longer considered in its
primordial reality as an act of a person's intelligence, the function of
which is to apply the universal knowledge of the good in a specific
situation and thus to explr6ss a judgment about the right conduct to
De chosen here and now., nstead, there is a tendency to grant to the
ndividual conscience the prerogative of independently determining
;he criteria of good and evil and then acting accordingly. Such an
)utlook is quite congenial to an individualist ethic, wherein each
ndividual is faced with his own truth, different from the truth of

!95-30 0; Address to those taking part in the Fifth International Colloquium ofJuridical
itudies (10 March 1984), n.4: Insegnamenti VII, 1 (1984), 656; Congregation for the
)octrine of the Faith, Instruction on Christian Freedom and Liberation Libertatis
onscientia (22 March 1986), n. 19: AAS 79 (1987), 561.

65Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
he Modern World Gaudium et spes, n. 11.
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others. Taken to its extreme consequences, this individualism leads
to a denial of the very idea of human nature.

These different notions are at the origin of currents of thought
which posit a radical opposition between moral law and conscience,
and between nature and freedom.

33. Side by side with its exaltation of freedom, yet oddly in
contrast with it, modern culture radically questions the very existence
of this freedom. A number of disciplines, grouped under the name of
the "behavioural sciences", have rightly drawn attention to the many
kinds of psychological and social conditioning which influence the
exercise of human freedom. Knowledge of these conditionings and
the study they have received represent important achievements
which have found application in various areas, for example in
pedagogy or the administration of justice. But some people, going
beyond the conclusions which can be legitimately drawn from these
observations, have come to question or even deny the very reality of

//human freedom.

Mention should also be made here of theories which misuse
scientific research about the human person. Arguing from the great
variety of customs, behaviour patterns and institutions present in
humanity, these theories end up, if not with an outright denial of
universal human values, at least with a relativistic conception of
morality.

34."Teacher, what good must I do to have eternal life?". The
question of morality, to which Christ provides the answer, cannot
prescind from the tissue of freedom. Indeed, it considers that issue
central, for there can be no morality without freedom: "It is only in
freedom that man can turn to what is good"." But what sort of
freedom? The Council, considering our contemporaries who "highly
regard" freedom and "assiduously pursue" it, but who "often cultivate
it in wrong ways as a licence to do anything they please, even evil",
speaks of "genuine" freedom: "Genuine freedom is an outstanding
manifestation of the divine image in man. For God willed to leave
man 'in the power of his own counsel' (cf. Si 15:14), so that he would
seek his Creator of his own accord and would freely arrive at full and
blessed perfection by cleaving to God". 57 Although each individual

"Ibid., n. 17.

"Ibid.

610 	 Boletin Eclesiastico de Filipinas, Vol. LXIX, Nos.762-763 (1993)



has a right to be respected in his own journey in search of the truth,
there exists a prior moral obligation, and a grave one at that, to seek
the truth and to adhere to it once it is known." As Cardinal John
Henry Newman, that outstanding defender of the rights of con-
science, forcefully put it: "Conscience has rights because it has
duties"."

Certain tendencies in contemporary moral theology, under the
influence of the currents of subjectivism and individualism just
mentioned, involve novel interpretations of the relationship of free-
dom to the moral law, human nature and conscience, and propose
novel criteria for the moral evaluation of acts. Despite their variety,
these tendencies are at one in lessening or even denying the depend-
ence of freedom on truth.

If we wish to undertake a critical discernment of these tenden-
cies — a discernment capable of acknowledging what is legitimate,
useful and of value n them, while at the same time pointing out their
ambiguities, dangers and errors —we must examine them in the light
of the fundamental dependence of freedom upon truth, a dependence
which has found its clearest and ost authoritative expression in the
words of Christ: "You will kno the truth, and the truth will set you
free" (Jn 8:32).

I. Freedom and Law

"Of the tree of the knowledge of good and evil you shall not eat" (Gn
2:17)

35. In the Book of Genesis we read: "The Lord God commanded
the man, saying, 'You may eat freely of every tree of the garden; but
of the tree of the knowledge of good and evil you shall not eat, for in
the day that you eat of it you shall die"' (Gn 2:16-17).

"Cf. Second Vatican Ecumenical Council, Declaration on Religious Freedom
Dignitatis humanae, n. 2; cf. also Gregory XVI, Encyclical Epistle Mirari vos arbitramur
(15 August 1832):Acta Gregorii Papua XVI,I, 169-17 4; Pius IX, Encyclical Epistle Quanta
cura (8 December 1864): Pit IX P.M. Acta, I, 3, 687-700; Leo XIII, Encyclical Letter
Libertas praestantissimum (20 June 1888): Leonis XIII P.M. Acta, VIII, Romae 1889, 212-
246.

'9A Letter Addressed to His Grace the Duke of Norfolk: Certain Difficulties Felt by
Anglicans in Catholic Teaching (Uniform Edition: Longman, Green and Company,
London, 1868-1881), vol. 2, p. 250.
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/With this imagery, Revelation teaches that the power to decide
what is good and what is evil does not belong to man, but to God alone.
The man is certainly free, inasmuch as he can understand and accept
God's commands. And he possesses an extremely far-reaching free-
dom, since he can eat "of every tree of the garden". But his freedom
is not unlimited: it must halt before the "tree of the knowledge of good
and evil", for it is called to accept the moral law given by God. In fact,
human freedom finds its authentic and complete fulfilment precisely
in the acceptance of that law. God, who alone is good, knows perfectly
what is good for man, and by virtue of his very love proposes this good
to man in the commandments.

God's law does not reduce, much less do away with human
freedom; rather, it protects and promotes that freedom. In contrast,
however, some present-day cultural tendencies have given rise to

1 , several currents of thought in ethics which centre upon an alleged
conflict between freedom and law. These doctrines would grant to
individuals or social groups the right to determine what is good or evil.
Human freedom would thus be able to "create values" and would
enjoy a primacy over truth, to the point that truth itself would be
considered a creation of freedom. Freedom would thus lay claim to a
moral autonomy which would actually amount to an absolute sover-
eignty.

36. The modern concern for the claims of autonomy has not
failed to exercise an influence also in the sphere of Catholic moral
theology. While the latter has certainly never attempted to set
human freedom against the divine law or to question the existence of
an ultimate religious foundation for moral norms, it has, nonetheless,
been led to undertake a profound rethinking about the role of reason
and of faith in identifying moral norms with reference to specific
"innerworldly" kinds of behaviour involving oneself, others and the
material world.

It must be acknowledged that underlying this work of re-
thinking there are certain positive concerns which to a great extent
belong to the best tradition of Catholic thought. In response to the
encouragement of the Second Vatican Council," there has been a
desire to foster dialogue with modern culture, emphasizing the
rational — and thus universally understandable and communicable
— character of moral norms belonging to the sphere of the natural

"Cf. Pastoral Constitution on the Church in the Modern World Gaudiuni et spes,

nn. 40 and 43.

612 	 Bolelin Edesiastico de Filipinas, Vol. LXIX, Nos.762-763 (1993)



moral law.61 There has also been an attempt to reaffirm the interior
character of the ethical requirements deriving from that law, require-
ments which create an obligation for the will only because such an
obligation was previously acknowledged by human reason and,
concretely, by personal conscience.

Some people, however, disregarding the dependence of human
reason on Divine Wisdom and the need, given the present state of
fallen nature, for Divine Revelation as an effective means for know-
ing moral truths, even those of the natural order," 62 have actually
posited a complete sovereignty of reason in the domain of moral norms
regarding the right ordering of life in this world. Such norms would
constitute the boundaries for a merely "human" morality; they would
be the expression of a law which man in an autonomous manner lays
down for himself and which has its source exclusively in human
reason. In no way could God be considered the Author of this law,
except in the sense that human reason exercises its autonomy in
setting down laws by virtue of a primordial and total mandate given
to man by God. These trends of thought have led to a denial, in
opposition to Sacred Scripture (cf. Mt 15:3-6) and the Church's
constant teaching, of the fact that the natural moral law has God as
its uthor, and that man, by the use of reason, participates in the
eternal law, which it is not for him to establish.

37. In their desire, however, to keep the moral life in a
Christian context, certain moral theologians have introduced a sharp
distinction, contrary to Catholic doctrine," between an ethical order,

:which would be human in origin and of value for this world alone, and
an order of salvation, for which only certain intentions and interior
attitudes regarding God and neighbour would be significant. This
has then led to an actual denial that there exists, in Divine Revela-
tion, a specific and determined moral content, universally valid and
permanent. The word of God would be limited to proposing an
exhortation, a generic paraenesis, which the autonomous reason
alone would then have the task of completing with normative direc-
tives which are truly "objective", that is, adapted to the concrete
historical situation. Naturally, an autonomy conceived in this way

s' Cf. Saint Thomas Aquinas, Summa Theologiae, I-II, q. 71, a. 6; see also ad 5um.

62Cf. Pius XII, Encyclical Letter Humani generis (12 August 1950): AAS 42 (1950),
561-562.

63Cf. Ecumenical Council of Trent, Sess. VI, Decree on Justification Cum hoc
tempore, Canons 19-21: DS, 1569-1571.
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also involves the denial of a specific doctrinal competence on the part
of the Church and her Magisterium with regard to particular moral
norms which deal with the so-called "human good". Such norms
would not be part of the proper content of Revelation, and would not
in themselves be relevant for salvation.

No one can fail to see that such an interpretation of the
autonomy of human reason involves positions incompatible with
Catholic teaching.

In such a context it is absolutely necessary to clarify, in the
light of the word of God and the living Tradition of the Church, the
fundamental notions of human freedom and of the moral law, as well
as their profound and intimate relationship. Only thus will it be
possible to respond to the rightful claims of human reason in a way
which accepts the valid elements present in certain currents of
contemporary moral theology without compromising the Church's
heritage of moral teaching with ideas derived from an erroneous
concept of autonomy.

"God left man in the power of his own counsel" (Si 15:14)

38. Taking up the words of Sirach, the Second Vatican Council
explains the meaning of that "genuine freedom" which is "an out-
standing manifestation of the divine image" in man: "God willed to
leave man in the power of his own counsel, so that he would seek his
Creator of his own accord and would freely arrive at full and blessed
perfection by cleaving to God"." These words indicate the wonderful
depth of the sharing in God's dominion to which man has been called:
they indicate that man's dominion extends in a certain sense over
man himself. This has been a constantly recurring theme in theologi-
cal reflection on human freedom, which is described as a form of
kingship. For example, Saint Gregory of Nyssa writes: "The soul
shows its royal and exalted character... in that it is free and self-
governed, swayed autonomously by its own will. Of whom else can
this be said, save a king?... Thus human nature, created to rule other
creatures, was by its likeness to the King of the universe made as it
were a living image, partaking with the Archetype both in dignity and
in name". 65

64 Pastoral Constitution on the Church in the Modern World Gaudium et sees, 17.

66De Hoininis Opificio, Chap. 4: PG 44, 135-136.
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The exercise of dominion over the World represents a great and
responsible task for man, one which involves his freedom in obedience
to the Creator's command: "Fill the earth and subdue it" (Gn 1:28) . In
view of this, a rightful autonomy is due to every man, as well as to the
human community, a fact to which the Council's Constitution Gaudium
et Spes calls special attention. This is the autonomy of earthly
realities, which means that "created things have their own laws and
values which are to be gradually discovered, utilized and ordered by
man"."

39.Not only the world, however, but also man himself has been
entrusted to his own care and responsibility. God left man "in the
power of his own counsel" (Si 15:14), that he might seek his Creator
and freely attain perfection. Attaining such perfection meansperson-
ally building up that perfection in himself. Indeed, just as man in
exercising his dominion over the world shapes it in accordance with
his own intelligence and will, so too in performing morally good acts,
man strengthens, develops and consolidates within himself his like-
ness to God.

Even so, the Council warns against a false concept of the
autonomy of earthly realities, one which would maintain that "cre-
ated things are not dependent on God and that man can use them
without reference to their Creator". 67 With regard to man himself,
such a concept of autonomy produces particularly baneful effects, and
eventually leads to atheism: "Without its Creator the creature simply
disappears... If God is ignored the creature itself is impoverished"."

40.The teaching of the Council emphasizes, on the one hand,
the role of human reason in discovering and applying the moral law:
the moral life calls for that creativity and originality typical of the
person, the source and cause of his own deliberate acts. On the other
hand, reason draws its own truth and authority from the eternal law,
which is none other than divine wisdom itself." At the heart of the
moral life we thus find the principle of a "rightful autonomy"70 of man,

"Pastoral Constitution on the Church in the Modern World Gaudium el sees, n 36.

"Ibid.

"Cf. Saint Thomas Aquinas, Summa Theologiae, I-II, q. 93, a. 3, ad gum, cited by
John XXIII, Encyclical Letter Pucent in Terris (11 April 1963): AAS 55 (1963), 271.

"Pastoral Constitution on the Church in the Modern World Gaudium et spes, n41.
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the personal subject of his actions. The moral law has its origin in
God and always finds its source in him: at the same time, by virtue
of natural reason, which derives from divine wisdom, it is a properly
human law. Indeed, as we have seen, the natural law "is nothing
other than the light of understanding infused in us by God, whereby
we understand what must be done and what must be avoided. God
gave this light and this law to man at creation". 71 The rightful
autonomy of the practical reason means that man possesses in
himself his own law, received from the Creator. Nevertheless, the
autonomy of reason cannot mean that reason itselfcreates values and,
moral norms. 72 Were this autonomy to imply a denial of the partici-
pation of the practical reason in the wisdom of the divine Creator and
Lawgiver, or were it to suggest a freedom which creates moral norms,
on the basis of historical contingencies or the diversity ofsocieties and
cultures, this sort of alleged autonomy would contradict the Church's
teaching on the truth about man." It would be the death of true
freedom: "But of the tree of the knowledge of good and evil you shall
not eat, for in the day that you eat of it you shall die" (Gn 2:17).

1 41. Man's genuine moral autonomy in no way means the
rejection but rather the acceptance of the moral law, of God's
command: "The Lord God gave this command to the man..." (Gn 2:16).
Human freedom and God's law meet and are called to intersect, in the
sense of man's free obedience to God and of God's completely gratui-
tous benevolence towards man. Hence obedience to God is not, as
some would believe, a heteronomy, as if the moral life were subject to
the will of something all-powerful, absolute, extraneous to man and
intolerant of his freedom. If in fact a heteronomy of morality were to
mean a denial of man's self-determination or the imposition of norms
unrelated to his good, this would be in contradiction to the Revelation
of the Covenant and of the redemptive Incarnation. Such a heteronomy
would be nothing but a form of alienation, contrary to divine wisdom
and to the dignity of the human person.

Others speak, and rightly so, of theonomy or participated
theonomy, since man's free obedience to God's law effectively implies

71 Saint Thomas Aquinas, In Duo Praecepta Caritatis et in Decem Legis Praecepta.
Prologus: Opuscula Theologica, II, n. 1129, Ed. Taurinen. (1954), 245.

72CI Address to a Group of Bishops from the United States on the occasion of their
ad Liming Visit (15 October 1988), 6: Insegnamenti, XI, 3 (1988), 1228.

73Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gaudium et spes, n. 47.
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that human reason and human will participate in God's wisdom and
providence. By forbidding man to "eat of the tree of the knowledge of
good and evil", God makes it clear that man does not originally
possess such "knowledge" as something properly his own, but only
participates in it by the light of natural reason and of Divine
Revelation, which manifest to him the requirements and the
promptings of eternal wisdom. Law must therefore be considered an
expression of divine wisdom: by submitting to the law, freedom
submits to the truth of creation. Consequently one must
acknowledgedge in the freedom of the human person the image and
the nearness of God, who is present in all (cf. Ep 4:6). But one must
likewise acknowledge the majesty of the God of the universe and
revere the holiness of the law of God, who is infinitely transcendent:

;Deus semper nzaior."

Blessed is the man who takes delight in the law of the Lord (cf. Ps 1:1-
2)

42. Patterned on God's freedom, man's freedom is not negated
by his obedience to the divine law; indeed, only through this obedi-
ence does it abide in the truth and conform to human dignity. This
is clearly stated by the Council: "Human dignity requires man to act
through conscious and free choice, as motivated and prompted
personally from within, and not through blind internal impulse or
merely external pressure. Man achieves such dignity when he frees
himself from all subservience to his feelings, and in a free choice of the
good, pursues his own end by effectively and assiduously marshalling
the appropriate means". 75 In his journey towards God, the One who
"alone is good", man must freely do good and avoid evil. But in order
to accomplish this he must be able to distinguish good from evil. And
this takes place above all thanks to the light of natural reason, the
reflection in man of the splendour of God's countenance. Thus Saint
Thomas, commenting on a verse of Psalm 4, writes: "After saying:
Offer right sacrifices (Ps 4:5), as if some had then asked him what
right works were, the Psalmist adds: There are many who say: Who
will make us see good?And in reply to the question he says: The light
of your face, Lord, is signed upon us, thereby implying that the light
of natural reason whereby we discern good from evil, which is the
function of the natural law, is nothing else but an imprint on us of the

"Cf. Saint Augustine, Enarratio in Psalmurn LXII, 16: CCL 39, 804.

mPastoral Constitution on the Church in the Modern World Gaudium et spes, n.17.
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divine light".76 It also becomes clear why this law is called the natural
law: it receives this name not because it refers to the nature of
irrational beings but because the reason which promulgates it is
proper to human nature."

43. The Second Vatican Council points out that the "supreme
rule of life is the divine law itself, the eternal, objective and universal
law by which God out of his wisdom and love arranges, directs and
governs the whole world and the paths of the human community. God
has enabled man to share in this divine law, and hence man is able
under the gentle guidance of God's providence increasingly to recog-
nize the unchanging truth". 78

The Council refers back to the classic teaching on God's eternal
law. Saint Augustine defines this as "the reason or the will of God,
who commands us to respect the natural order and forbids us to
disturb it". 79 Saint Thomas identifies it with "the type of the divine
wisdom as moving all things to their due end"." And God's wisdom
is providence, a love which cares. God himself loves and cares, in the
most literal and basic sense, for all creation (cf. Ws 7:22; 8:11). But
God provides for man differently from the way in which he provides
for beings which are not persons. He cares for man not "from
without", through the laws of physical nature, but "from within",
through reason, which, by its natural knowledge of God's eternal law,
is consequently able to show man the right direction to take in his free
actions. 8 ' In this way God calls man to participate in his own
providence, since he desires to guide the world — not only the world
of nature but also the world of human persons — through man
himself, through man's reasonable and responsible care. The natural
law enters here as the human expression of God's eternal law. Saint
Thomas writes: "Among all others, the rational creature is subject to
divine providence in the most excellent way, insofar as it partakes of
a share of providence, being provident both for itself and for others.
Thus it has a share of the Eternal Reason, whereby it has a natural

"Sumnia Theologiae, I-II, q. 91, a. 2.

77Cf. Catechism of the Catholic Church, n. 1955.

78Declaration on Religious Freedom Dignitatis humanue, n. 3.

"Contra Fausturn, Bk 22, Chap. 27: PL 42, 418.

"Summa Theologiae, I-II, q. 93, a. 1.

t"Cf. ibid., I-11, q. 90, a. 4, ad lum.
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inclination to its proper act and end. This participation of the eternal
law in the rational creature is called natural law".82

44. The Church has often made reference to the Thomistic
doctrine of natural law, including it in her own teaching on morality.
Thus my Venerable Predecessor Leo XIII emphasized the essential
subordination of reason and human law to the Wisdom of God and to
his law. After stating that "the natural law is written and engraved
in the heart of each and every man, since it is none other than human
reason itself which commands us to do good and counsels us not to
sin", Leo XIII appealed to the "higher reason" of the divine Lawgiver:
"But this prescription of human reason could not have the force of law
unless it were the voice and the interpreter of some higher reason to
(which our spirit and our freedom must be subject". Indeed, the force
of law consists in its authority to impose duties, to confer rights and
to sanction certain behaviour: "Now all of this, dearly, could not exist
in man if, as his own supreme legislator, he gave himself the rule of
his own actions". And he concluded: "It follows that the natural law
is itself the eternal law, implanted in beings endowed with reason,
and inclining them towards their right action and end; it is none other
than the eternal reason of the Creator and Ruler of the universe"."

%/Man is able to recognize good and evil thanks to that dis-
cernment of good from evil which he himself carries out by his reason,
in particular by his reason enlightened by Divine Revelation and by
faith, through the law which God gave to the Chosen People,
beginning with the commandments on Sinai. Israel was called to
accept and to live out God's law as a particular gift and sign of its
election and of the divine Covenant, and also as a pledge of God's
blessing. Thus Moses could address the children of Israel and ask
them: "What great nation is that that has a god so near to it as the Lord
our God is to us, whenever we call upon him? And what great nation
is there that has statutes and ordinances so righteous as all this law
which I set before you this day?" (Dt 4:7-8). In the Psalms we
encounter the sentiments of praise, gratitude and veneration which
the Chosen People is called to show towards God's law, together with
an exhortation to know it, ponder it and translate it into life. "Blessed
is the man who walks not in the counsel of the wicked, nor stands in
the way of sinners, nor sits in the seat of scoffers, but his delight is in
the law of the Lord and on his law he meditates day and night" (Ps 1:1-

82/bid., I-II, q. 91, a. 2.

"Encyclical Letter Liberias praestantissimunt (20 June 1888): Leonis XIII P.M.
Acta, VIII, Romae 1889, 219.
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2). "The law of the Lord is perfect, reviving the soul; the testimony
of the Lord is sure, making wise the simple; the precepts of the Lord
are right, rejoicing the heart; the commandment of the Lord is pure,
enlightening the eyes" (Ps 18/19:8-9).

45.The Church gratefully accepts and lovingly preserves the
entire deposit of Revelation, treating it with religious respect and
fulfilling her mission of authentically interpreting God's law in the
light of the Gospel. In addition, the Church receives the gift of the
New Law, which is the "fulfilment" of God's law in Jesus Christ and
in his Spirit. This is an "interior" law (cf. Jr 31:31-33), "written not
with ink but with the Spirit of the living God, not on tablets of stone
but on tablets of human hearts" (2 Co 3:3); a law of perfection and of
freedom (cf. 2 Co 3:17); the law of the Spirit of life in Christ Jesus" (Ro
8:2). Saint Thomas writes that this law "can be called law in two ways.
First, the law of the spirit is the Holy Spirit... who, dwelling in the
soul, not only teaches what it is necessary to do by enlightening the
intellect on the things to be done, but also inclines the affections to act
with uprightness... Second, the law of the spirit can be called the
proper effect of the Holy Spirit, and thus faith working through love
(cf. Ga 5:6), which teaches inwardly about the things to be done... and
inclines the affections to act"."

Even if moral-theological reflection usually distinguishes be-
tween the positive or revealed law of God and the natural law, and,
within the economy of salvation, between the "old" and the "new" law,
it must not be forgotten that these and other useful distinctions
always refer to that law whose author is the one and the same God and
which is always meant for man. The different ways in which God,
acting in history, cares for the world and for mankind are not
mutually exclusive; on the contrary, they support each other and
intersect. They have their origin and goal in the eternal, wise and
loving counsel whereby God predestines men and women "to be
conformed to the image of his Son" (Rm 8:29). God's plan poses no
threat to man's genuine freedom; on the contrary, the acceptance of
God's plan is the only way to affirm that freedom.

"What the law requires is written on their hearts" (Rm 2:15)

46.The alleged conflict between freedom and law is forcefully
brought up once again today with regard to the natural law, and

"In Epistulam ad Romanos, c. VIII, lect. 1.
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particularly with regard to nature. Debates about nature and
freedom have always marked the history of moral reflection; they
grew especially heated at the time of the Renaissance and the
Reformation, as can be seen from the teaching of the Council of
Trent.85 Our own age is marked, though in a different sense, by a
similar tension. .Th .enc - • • - • • iri .1 ob . 'a • the • • -
dures of scientific objectification technological_progress and certain
forms ofIffieralism-have led to these tv. terms being set in opposition,
as if a dialectic, if not an absolute conflict, between freedom and
nature- were -characteristic! of the structure of human history: _ At
OTher periods, it seemed that "nature" subjected man totally to its own

/dynamics and even its own unbreakable laws. Today too, the
d situation of the world of the senses within space and time, physio-
chemical constants, bodily processes, psychological impulses and
forms of social conditioning seem to many people the only really
decisive factors of human reality. In this context even moral facts,
despite their specificity, are frequently treated as if they were
statistically verifiable data, patterns of behaviour which can be
subject to observation or explained exclusively in categories of psy-
cho-social processes. As a result, some ethicists, professionally
engaged in the study of human realities and behaviour, can be
tempted to take as the standard for their discipline and even for its
operative norms the results of a statistical study of concrete human
behaviour patterns and the opinions about morality encountered in
the majority of people.

\24,

Other moralists, however, in their concern to stress the impor-
tance of values, remain sensitive to the dignity of freedom, but they
frequently conceive of freedom as somehow in opposition to or in
conflict with material and biological nature, over which it must
progressively assert itself. Here various approaches are at one in

erlooking the created dimension of nature and in misunderstand-
ing its integrity. For some, "nature" becomes reduced to raw material
for human activity and for its power: thus nature needs to be
profoundly transformed, and indeed overcome by freedom, inasmuch
as it represents a limitation and denial of freedom. For others, it is
in the untrammelled advancement of man's power, or of his freedom,
that economic, cultural, social and even moral values are established:
nature would thus come to mean everything found in man and the
world apart from freedom. In such an understanding, nature would
include in the first place the human body, its make-up and its
processes: against this physical datum would be opposed whatever is

"Cf. Sess. IV, Decree on Justification Cum hoc tempore, Chap. 1: DS, 1521.
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"constructed", in other words "culture", seen as the product and result
of freedom. Human nature, understood in this way, could be reduced
to and treated as a readily available biological or social material. This
ultimately means making freedom self-defining and a phenomenon
creative of itself and its values. Indeed, when all is said and done man
would not even have a nature; he would be his own personal life-
project. Man would be nothing more than his own freedom!

47. In this context, objections ofphysicalism and naturalism
have been levelled against the traditional conception of the natural
law, which is accused of presenting as moral laws what are in

.✓themselves mere biological laws. Consequently, in too superficial a
way, a permanent and unchanging character would be attributed to
certain kinds of human behaviour, and, on the basis of this, an
attempt would be made to formulate universally valid moral norms.
According to certain theologians, this kind of "biologistic or natural-
istic argumentation" would even be present in certain documents of
the Church's Magisterium, particularly those dealing with the area
of sexual and conjugal ethics. It was, they maintain, on the basis of
a naturalistic understanding of the sexual act that contraception,
direct sterilization, autoeroticism, premarital sexual relations, ho-
mosexual relations and artificial insemination were condemned as
morally unacceptable. In the opinion of these same theologians, a
morally negative evaluation of such acts fails to take into adequate
consideration both man's character as a rational and free being and
the cultural conditioning of all moral norms. In their view, man, as
a rational being, not only can but actuall rLiu.eelycletermine the
meaning of hisbelaviour. This process of "determining the meaning"
Would obviously have to take into account the many limitations of the
human being, as existing in a body and in history. Furthermore, it
would have to take into consideration the behavioural models and the
meanings which the latter acquire in any given culture. Above all, it
would have to respect the fundamental commandment of love of God
and neighbour. Still, they continue, God made man as a rationally
free being; he left him "in the power of his own counsel" and he expects
him to shape his life in a personal and rational way. Love of neighbour
would mean above all and even exclusively respect for his freedom to
make his own decisions. The workings of typically human behaviour,
as well as the so-called "natural inclinations", would establish at the
most — so they say — a general orientation towards correct behav-
iour, but they cannot determine the moral assessment of individual
human acts, so complex from the viewpoint of situations.
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48. Faced with this theory, one has to consider carefully the
correct relationship existing between freedom and human nature,
and in particular the place of the human body in questions of natural

A freedom which claims to be absolute ends up treating the
human body as a raw datum, devoid of any meaning and moral values
until freedom has shaped it in accordance with its design. Conse-
quently, human nature and the body appear as presuppositions or
preambles, materially necessary for or freedom to make its choice, yet
extrinsic to the person, the subject and the human act. Their
functions would not be able to constitute reference points for moral
decisions, because the finalities of these inclinations would be merely
"physical" goods, called by some "pre-moral". To refer to them, in
order to find in them rational indications with regard to the order of
morality, would be to expose oneself to the accusation of physicalism
or biologism. In this way of thinking, the tension between freedom
and a nature conceived of in a reductive way is resolved by a division
within man himself.This moral theory does not correspond to the
truth about man and his freedom. It contradicts the ChurcliA
teachings on theurylits2f the human person, whose rational soul isper
se-et essentialiter the form of his bod_y." The spiritual and immortal
soul is the principle of unity of the human being, whereby it exists as
a whole — corpore et anima unus 87 — as a person. These definitions
not only point out that the body, which has been promised the
resurrection, will also share in glory. They also remind us that reason
and free will are linked with all the bodily and sense faculties. The
person, including the body, is completely entrusted to himself, and it
is in the unity of body and soul that the person is the subject of his own
moral acts. The person, by the light of reason and the support of
virtue, discovers in the body the anticipatory signs, the expression
and the promise of the gift of self, in conformity with the wise plan of
the Creator. It is in the light of the dignity of the human person —
a dignity which must be affirmed for its own sake — that reason
grasps the specific moral value of certain goods towards which the
person is naturally inclined. And since the human person cannot be
reduced to a freedom which is self-designing, but entails a particular
spiritual and bodily structure, the primordial moral requirement of
loving and respecting the person as an end and never as a mere means

"Cf. Ecumenical Council of Vienne, Constitution Fidei Cutholicue: DS, 902; Fifth
Lateran Ecumenical Council, Bull Apostolici regiminis: DS, 1440.

87 Second Vatican Ecumenical Council Pastoral Constitution on the Church in the
Modern World Guudium et spes, n. 14.
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also implies, by its very nature, respect for certain fundamental
goods, without which one would fall into relativism and arbitrariness.

49.A doctrine which dissociates the moral act from the bodily
dimensions of its exercise is contrary to the teaching of Scripture and
Tradition. Such a doctrine revives, in new forms, certain ancient
errors which have always been opposed by the Church, inasmuch as
they reduce the human person to a "spiritual" and purely formal
freedom. This reduction misunderstands the moral meaning of the
body and of kinds of behaviour involving it (cf. 1 Co 6:19). Saint Paul
declares that "the immoral, idolaters, adulterers, sexual perverts,
thieves, the greedy, drunkards, revilers, robbers" are excluded from
the Kingdom of God (cf. I Co 6:9). This condemnation — repeated by
the Council of Trent"" — lists as "mortal sins" or "immoral practices"
certain specific kinds of behaviour the willful acceptance of which
prevents believers from sharing in the inheritance promised to them.
In fact, body and soul are inseparable: in the person, in the willing
agent and in the deliberate act, they stand or fall together.

50.At this point the true meaning of the natural law can be
understood: it refers to man's proper and primordial nature, the
"nature of the human person", 89 which is the person himself in the
unity of soul and body, in the unity of his spiritual and biological
inclinations and of all the other specific characteristics necessary for
the pursuit of his end. "The natural moral law expresses and lays
down the purposes, rights and duties which are based upon the bodily
and spiritual nature of the human person. Therefore this law cannot
be thought of as simply a set of norms on the biological level; rather
it must be defined as the rational order whereby man is called by the
Creator to direct and regulate his life and actions and in particular to
make use of his own body"." To give an example, the origin and the

"Cf. Sess. VI, Decree on Justification Cum hoc tempore, Chap. 15: DS, 1544. The
Post-Synodal Apostolic Exhortation on Reconciliation and Penance in the Mission of the
Church Today cites other texts of the Old and New Testaments which condemn as mortal
sins certain modes of conduct involving the body: cf. Reconciliutio at Paenitentia (2
December 1984), n. 17: AAS 77 (1985), 218-223.

"Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gaudium et spes, n. 51.

"Congregation for the Doctrine of the Faith, Instruction on Respect for Human
Life in its Origin and on the Dignity of Procreation Donum vitae (22 February 1987),
Introduction, 3: AAS 80 (1988), 74; cf. Paul VI, Encyclical Letter Ifurnariae vitae (25July
1968), n. 10: AAS 60 (1968), 487-488.
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foundation of the duty of absolute respect for human life are to be
found in the dignity proper to the person and not simply in the natural
inclination to preserve one's own physical life. Human life, even
though it is a fundamental good of man, thus acquires a moral
significance in reference to the good of the person, who must always
be affirmed for his own sake. While it is always morally illicit to kill
an innocent human being, it can be licit, praiseworthy or even
imperative to give up one's own life (cf. Jn 15:13) out of love of
neighbour or as a witness to the truth. Only in reference to the human
person in his "unified totality", that is, as "a soul which expresses
itself in a body and a body informed by an immortal spirit", 91 can the
specifically human meaning of the body be grasped. Indeed, natural
inclinations take on moral relevance only insofar as they refer to the
human person and his authentic fulfilment, a fulfilment which for
that matter can take place always and only in human nature. By
rejecting all manipulations of corporeity which alter its human
meaning, the Church serves man and shows him the path of true love,
the only path on which he can find the true God.

The natural law thus understood does not allow for any division
between freedom and nature. Indeed, these two realities are harmo-
nynsly bound together, and each is intimately linked to the other.

"From the beginning it was not so" (Mt 19:8)

51. The alleged conflict between freedom and nature also has
repercussions on the interpretation of certain specific aspects of the
natural law, es ec universal it and immutabilit "Where
t en are ese rules written",  Saint Augustine wondered, "except in
the book of that light which is called truth? From thence every just
law is transcribed and transferred to the heart of the man who works
justice, not by wandering but by being, as it were, impressed upon it,
just as the image from the ring passes over to the wax, and yet does
not leave the ring".92

,X1recisely because of this "truth" the natural law involves
universality. Inasmuch as it is inscribed in the rational nature of the
person, it makes itself felt to all beings endowed with reason and

9 'Apostolic Exhortation Familiaris censor -tie (22 November 1981), n. 11: AAS 74
(1982), 92.

"De Trinitate, XIV, 15, 21: CCL 50/A, 451.
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living in history. In order to perfect himself in his specific order, the
person must do good and avoid evil, be concerned for the transmission
and preservation of life, refine and develop the riches of the material
world, cultivate social life, seek truth, practise good and contemplate
beauty."

The separation which some have posited between the freedom
of individuals and the nature which all have in common, as it emerges
from certain philosophical theories which are highly influential in
present-day culture, obscures the perception of the universality of the
moral law on the part of reason. But inasmuch as the natural law
expresses the dignity of the human person and lays the foundation for

jiis fundamental rights and duties, it is universal in its precepts and
is authority extends to all mankind. This universality does not

ignore the individuality of human beings, nor is it opposed to the
absolute uniqueness of each person. On the contrary, it embraces at
its root each of the person's free acts, which are meant to bear witness
to the universality of the true good. By submitting to the common law,
our acts build up the true communion of persons and, by God's grace,
practise charity, "which binds everything together in perfect har-
mony" (Col 3:14). When on the contrary they disregard the law, or
even are merely ignorant of it, whether culpably or not, our acts
damage the communion of persons, to the detriment of each.

52. It is right and just, always and for every one, to serve God,
to render him the worship which is his due and to honour one's
parents as they deserve. Positive precepts such as these, which order
us to perform certain actions and to cultivate certain dispositions, are
universally binding', they are "unchanging"." They unite in the same
common good all people of every period of history, created for "the
same divine calling and destiny". 95 These universal and permanent

"Cf. Saint Thomas Aquinas, Summa Theologiae, I-II, q. 94, a. 2.

"Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church
in the Modern World Gaudium et spes, n. 10; Sacred Congregation for the Doctrine of
the Faith, Declaration on Certain Questions concerning Sexual Ethics Persona humana
(29 December 1975), n. 4: AAS 68 (1976), 80: "But in fact, divine Revelation and, in its
own proper order, philosophical vasdom, emphasize the authentic exigencies of human
nature. They thereby necessarily manifest the existence of immutable laws inscribed in
the constitutive elements of human nature and which are revealed to be identical in all
beings endowed vath reason."

"Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gaudium et spes, n. 29.
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laws correspond to things known by the practical reason and are
applied to particular acts through the judgment of conscience. The
acting subject personally assimilates the truth contained in the law.
He appropriates this truth of his being and makes it his own by his
acts and the corresponding virtues. The negative precepts of the
natural law are universally valid. They oblige each and every
individual, always and in every circumstance. It is a matter of
prohibitions which forbid a given action semper et pro semper,
without exception, because the choice of this kind of behaviour is in
no case compatible with the goodness of the will of the acting person,
with his vocation to life with God and to communion with his
neighbour. It is prohibited — to everyone and in every case — to
violate these precepts. They oblige everyone, regardless of the cost,
never to offend in anyone, beginning with oneself, the personal
dignity common to all.

On the other hand, the fact that only the negative command-
ments oblige always and under all circumstances does not mean that
in the moral life prohibitions are more important than the obligation
to do good indicated by the positive commandments. The reason is
this: the commandment of love of God and neighbour does not have
in its dynamic any higher limit, but it does have a lower limit, beneath
which the commandment is broken. Furthermore, what must be
done in any given situation depends on the circumstances, not all of
which can be foreseen; on the other hand there are kinds of behaviour
which can never, in any situation, be a proper response — a response
which is in conformity with the dignity of the person. Finally, it is
always possible that man, as the result of coercion or other circum-
stances, can be hindered from doing certain good actions; but he can
never be hindered from not doing certain actions, especially if he is
prepared to die rather than to do evil.

The Church has always taught that one may never choose
kinds of behaviour prohibited by the moral commandments ex-
pressed in negative form in the Old and New Testaments. As we have
seen, Jesus himself reaffirms that these prohibitions allow no excep-
tions: "If you wish to enter into life, keep the commandments ... You
shall not murder, You shall not commit adultery, You shall not steal,
You shall not bear false witness" (Mt 19:17-18).

53. The great concern of our contemporaries for historicity and
for culture has led some to call into question the immutability of the
natural law itself, and thus the existence of "objective norms of
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morality"" valid for all people of the present and the future, as for
those of the past. is it ever possible, they ask, to consider as univer-
sally valid and always binding certain rational determinations estab-
lished in the past, when no one knew the progress humanity would
make in the future?

It must certainly be admitted that man always exists in a
particular culture, but it must also be admitted that man is not
exhaustively defined by that same culture. Moreover, the very
progress of cultures demonstrates that there is something in man
which transcends those cultures. This "something" is precisely
human nature: this nature is itself the measure of culture and the
condition ensuring that man does not become the prisoner of any of
his cultures, but asserts his personal dignity by living in accordance
with the profound truth of his being. To call into question the
permanent structural elements of man which are connected with his
own bodily dimension would not only conflict with common experi-
ence, but would render meaningless Jesus' reference to the "begin-
ning", precisely where the social and cultural context of the time had
distorted the primordial meaning and the role of certain moral norms
(cf. Mt 19:1-9). This is the reason why "the Church affirms that
underlying so many changes there are some things which do not
change and are ultimately founded upon Christ, who is the same
yesterday and today and for ever"." Christ is the "Beginning" who,
having taken on human nature, definitively illumines it in its
constitutive elements and in its dynamism of charity towards God
and neigbbour. 98

Certainly there is a need to seek out and to discover the most
adequate formulation for universal and permanent moral norms in
the light of different cultural contexts, a formulation most capable of
ceaselessly expressing their historical relevance, of making them
understood and of authentically interpreting their truth. This truth
of the moral law — like that of the "deposit of faith" — unfolds down
the centuries: the norms expressing that truth remain valid in their
substance, but must be specified and determined "eodem sensu

96Cf. Ibid., n. 16.

"Ibid., n. 10.

"Cf. Saint Thomas Aquinas, Summa Theologiae I-II, q. 108, a. 1. St. Thomas
bases the fact that moral norms, even in the context of the New Law, are not merely
formal in character but have a determined content, upon the assumption of human
nature by the Word.
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eademque sententia"" in the light of historical circumstances by the
Church's Magisterium, whose decision is preceded and accompanied
by the work of interpretation and formulation characteristic of the
reason of individual believers and of theological reflection.'"

II. Conscience and Truth

Man's sanctuary

54. The relationship between man's freedom and God's law is
most deeply lived out in the "heart" of the person, in his moral
conscience. As the Second Vatican Council observed: "In the depths
of his conscience man detects a law which he does not impose on
himself, but which holds him to obedience. Always summoning him
to love good and avoid evil, the voice of conscience can when necessary
speak to his heart more specifically: 'do this, shun that'. For man has
in his heart a law written by God. To obey it is the very dignity of man;
according to it he will be judged (cf. Rm 2:14-16)".'"

The way in which one conceives the relationship between
freedom and law is thus intimately bound up with one's under-
standing of the moral conscience. Here the cultural tendencies
referred to above — in which freedom and law are set in opposition
to each another and kept apart, and freedom is exalted almost to the
point of idolatry — lead to a "creative" understanding of moral
conscience, which diverges from the teaching of the Church's tradi-
tion and her Magisterium.

99Saint Vincent of Lerins, Comnantitorium Primum, c. 23: PL 50, 668.

mThe development of the Church's moral doctrine is similar to that of the
doctrine of the faith (cf. First Vatican Ecumenical Council, Dogmatic Constitution on the
Catholic Faith Dei Filius, Chap. 4: DS, 3020, and Canon 4: DS, 3024). The words spoken
by John XXIII at the opening of the Second Vatican Council can also be applied to moral
doctrine: 'This certain and unchanging teaching (i.e., Christian doctrine in its complete-
ness), to which the faithful owe obedience, needs to be more deeply understood and set
forth in a way adapted to the needs of our time. Indeed, this deposit ofthe faith, the truths
contained in our time-honoured teaching, is one thing; the manner in which these truths
are set forth (vath their meaning preserved in tact) is something else": AAS 54 (1962),
792; cf. "L'Osservatore Romano", 12 October 1962, p. 2.

"Pastoral Constitution on the Church in the Modern World Gaudium et spes,
n. 16.
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55.According to the opinion of some theologians, the function
of conscience had been reduced, at least at a certain period in the past,
to a simple application of general moral norms to individual cases in
the life of the person. But those norms, they continue, cannot be
expected to foresee and to respect all the individual concrete acts of
the person in all their uniqueness and particularity. While such
norms might somehow be useful for a correct assessment of the
situation, they cannot replace the individual personal decision on

j how to act in particular cases. The critique already mentioned of the
traditional understanding of human nature and of its importance for
the moral life has even led certain authors to state that these norms
are not so much a binding objective criterion for judgments of
conscience, but a general perspective which helps man tentatively to
put order into his personal and social life. These authors also stress
the complexity typical of the phenomenon of conscience, a complexity/
profoundly related to the whole sphere of psychology and the emot
tions, and to the numerous influences exerted by the individual's
social and cultural environment. On the other hand, they give
maximum attention to the value of conscience, which the Council
itself defined as "the sanctua of man, where he is alone with God
whose voice echoes within him . 	 hi—sVoice, it is said, leads man not
So much to a meticulous observance of universal norms as to a
creative and responsible acceptance of the personal tasks entrusted
Jo him by God.

In their desire to emphasize the "creative" character of con-
science, certain authors no longer call its actions "judgments" but
"decisions": only by making these decisions "autonomously" would
man be able to attain moral maturity. Some even hold that this
process of maturing is inhibited by the excessively categorical posi-
tion adopted by the Church's Magisterium in many moral questions;
for them, the Church's interventions are the cause of unnecessary
conflicts of conscience.

56. In order to justify these positions, some authors have
proposed a kind of double status of moral truth. Beyond the doctrinal
and abstract level, one would have to acknowledge the priority of a
certain more concrete existential consideration. The latter, by taking
account of circumstances and the situation, could legitimately be the
basis of certain exceptions to the general rule thus permit one to do in
practice and in good conscience what is qualified as intrinsically evil

/by the moral law. A separation, or even an opposition, is thus
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established in some cases between the teaching of the precept, which
is valid in general, and the norm of the individual conscience, which
wouldin fact make the final decision about  what is good and what is
evil. On this basis, an attempt is made to legitimize so-called ∎
`Ipastoral" solutions contrary to the teaching of the Magisterium, and
to justify a "creative" hermeneutic according to which the moral
conscience is in no way obliged, in every case, by a particular negative,.
precept.

No one can fail to realize that these approaches pose a challenge
to the very identity of the moral conscience in relation to human
freedom and God's law. Only the clarification made earlier with
regard to the relationship, based on truth, between freedom and law
makes possible a discernment concerning this "creative" understand-
ing of conscience.

The judgment of conscience

57.The text of the Letter to the Romans which has helped us
to grasp the essence of the natural law also indicates the biblical
understanding of conscience, especially in its specific connection with
the law: "When Gentiles who have not the law do by nature what the
law requires, they are a law unto themselves, even though they do not
have the law. They show that what the law requires is written on
their hearts, while their conscience also bears witness and their
conflicting thoughts accuse or perhaps excuse them" (Rm 2:14-15).

According to Saint Paul, conscience in a certain sense confronts
man with the law, and thus becomes a "witness"_formattness_
of his own faithfulness or unfaithfulness with  regard_to_thela_w_,_of his
essential moral rectitude mi_niquity. Conscience is the only witness,
/Since what takes place in the heart of the person is hidden from the
eyes of everyone outside. Conscience makes its witness known only
to the person himself. Ana, in turn, only The personhifriSeTf -knows
what his own resiionse is to the voice of conscience.

58. The importance of this interior dialogue of man with_
himself can never be adequately appreciated. But it is - alSo a dialogue
of man with God, the author of the law, the primordial image and final_____—
e • • . am onaventure teaches that "conscience is like God's
h-erald-and messenger; it does not command things on its own
authority, but commands them as coming from God's authority, like

ia herald when he proclaims the edict of the king. This is why
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conscience has binding force".'" Thus it can be said that conscience
bears witness to man's own rectitude or iniquity to man himself but,
together with this and indeed even beforehand, conscience is the
witness of God himself, whose voice and judgment penetrate the
depths of man's soul, calling him fortiter et suaviter to obedience.
"Moral conscience does not close man within an insurmountable and

I impenetrable solitude, but opens him to the call, to the voice of God.
In this, and not in anything else, lies the entire mystery and the
dignity of the moral conscience: in being the place, the sacred place
where God speaks to man".'"

59. Saint Paul does not merely acknowledge that conscience
acts as a "witness"; he also reveals the way in which conscience
performs that function. He speaks of "conflicting thoughts" which
accuse or excuse the Gentiles with regard to their behaviour (cf. Rm
2:15). The term "conflicting thoughts" clarifies the precise nature of
conscience: it is a moral judgment about man and his actions, a
judgment either of acquittal or of condemnation, accord ing as human
acts are in conformity or not with the law of God written on the heart.
In the same text the Apostle clearly speaks of the judgment of actions,
the judgment of their author and the moment when that judgment
will be definitively rendered: "(This will take place) on that day when,
according to my Gospel, God judges the secrets of men by Christ
Jesus" (Rm 2:16).

i
IThe judgment of conscience is a practical judgment, a judg-

t ment which makes known what man must do or not do, or which
assesses an act already performed by him. It is a judgment which
applies to a concrete situation the rational conviction that one must
'love and do good and avoid evil. This first principle of practical reason,.
i is part of the natural law; indeed it constitutes the very foundation of
' the natural law, inasmuch as it expresses that primordial insight
about good and evil, that reflection of God's creative wisdom which,
like an imperishable spark (scintilla animae), shines in the heart of
every man. But whereas the natural law discloses the objective and
universal demands of the moral good, conscience is the application of
the law to a particular case; this application of the law thus becomes
an inner dictate for the individual, a summons to do what is good in

°31n II Librunt Senlent., dist. 39, a. 1, q. 3, conclusion: Ed. Ad Claras Aquas, II,
907b.

10 'Address (General Audience, 17 August 1983), n. 2: Insegnantenti, VI, 2 (1983),
256.
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this particular situation. Conscience thus formulates moral obliga-
tion in the light of the natural law: it is the obligation to do what the
individual, through the workings of his conscience, knows to be a good
he is called to do here and now. The universality of the law and its

1 obligation are acknowledged, not suppressed, once reason has estab-
lished the law's application in concrete present circumstances. The
judgment of conscience states "in an ultimate way" whether a certain
particular kind of behaviour is in conformity with the law; it formu-
lates the proximate norm of the morality of a voluntary act, "applying
the objective law to a particular case". 105

60.Like the natural law itself and all practical knowledge, the
judgment of conscience also has an imperative character: man must
act in accordanc with it. If man acts against this judgment or, in case
where he lacks certainty about the rightness and goodness of a
4etermined act, still performs that act, he stands condemned by his
kwn conscience, the proximate norm of personal morality. The dignity
of this rational forum and the authority of its voice and judgments
derive from the truth about moral good and evil, which it is called to
listen to and to express. his truth is indicated by the "divine law",
the universal and objective norm of morality. The:4a_id nent of
conscience does not  establish  the_law;_ rather it bears witness to the
authority of the natural law and of the practical reason with reference
to—the supreme good, whose attractiveness the human person per-
ceiVes and Whose commandments he accepts. "Conscience is not an
indepentrefit-drid exclusive capacity to decide what is good and what
is evil. Rather there is profoundly imprinted upon it a principle of
obedience vis-a-vis the objective norm which establishes and condi-
tions the correspondence of its decisions with the commands and
probibitions which are at the basis of human behaviour".'"

61.The truth about moral good, as that truth is declared in the
law of reason, is practically and concretely recognized by the judg-
ment of conscience, which leads one to take responsibility for the good
or the evil one has done. If man does evil, the just judgment of his

'"Supreme Sacred Congregation of the Holy Office, Instruction on "Situation
Ethics" Contra doctrinal' (2 February 1956): AAS 48 (1956), 144.

'"Encyclical Letter Dominum et Vivificantem (18 May 1986), n. 43: AAS 78
(1986), 859; cf. Second Vatican Ecumenical Council, Pastoral Constitution onthe Church
in the Modern World Gaudium et spes, n. 16; Declaration on Religious Freedom
Dignitatis humanae, n. 3.
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A conscience remains within him as a witness to the universal truth of
the good, as well as to the malice of his particular choice. But the
verdict of conscience remains in him also as a pledge of hope and
mercy: while bearing witness to the evil he has done, it also reminds
him of his need, with the help of God's grace, to ask forgiveness, to do
good and to cultivate virtue constantly.

i ....,..
Consequently in the practical judgment of conscience, which

imposes on the person the obligation to perform a given act, the link
between freedom and truth is made manifest. Precisely for this
reason conscience expresses itself in acts of "judgment" which reflect
the truth about the good, and not in arbitrary "decisions". The
maturity and responsibility of these judgments — and, when all is
said and done, of the individual who is their subject — are not
measured by the liberation of the conscience from objective truth, in
favour of an alleged autonomy in personal decisions, but, on the
contrary, by an insistent search for truth and by allowing oneself to

Lbe guided by that truth in one's actions.

Seeking what is true and good

62. Conscience, as the judgment of an act, is not exempt from
the possibility of error. As the Council puts it, "not infrequently
conscience can be mistaken as a result of invincible ignorance,
although it does not on that account forfeit its dignity; but this cannot
be said when a man shows little concern for seeking what is true and
good, and conscience gradually becomes almost blind from being
accustomed to sin". 1° 7 In these brief words the Council sums up the
regard which the Church down the centuries has developed with
regard to the erroneous conscience.

Certainly, in order to have a "good conscience" (1 Tm 1:5), man
must seek the truth and must make judgments in accordance with
that same truth. As the Apostle Paul says, the conscience must be
"confirmed by the Holy Spirit" (cf. Rm 9:1); it must be "clear" (2 Tm
1:3); it must not "practise cunning and tamper with God's word", but
"openly state the truth" (cf. 2 Co 4:2). On the other hand, the Apostle
also warns Christians: "Do not be conformed to this world but be
transformed by the renewal of your mind, that you may prove what
is the will of God, what is good and acceptable and perfect" (Rm 12:2).

1 °7Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gmiclui in et spes, n. 16.
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Paul's admonition urges us to be watchful, warning us that in
the judgments of our conscience the possibility of error is always
present.  onscieiiceisiLaninfallible-Judge,lit can_make mistakes_
However, error of conscience__ can_  be the result of an invincible
ignorance, an ignorance of which the subject is  awarich.
he-isunabreTd -overcome by himself.

The Council reminds us that in cases where such invincible
ignorance is not culpable, conscience does not lose its dignity, because
even when it directs us to act in a way not in conformity with the
objective moral order, it continues to speak in the name of that truth
about the good which the subject is called to seek sincerely/

63. In any event, it is always from the truth that the dignity of
conscience derives. In the case of the correct conscience, it is a
question of the objective truth received by man; in the case of the
erroneous conscience, it is a question of what man, mistakenly,
subjectively considers to be true. It is never acceptable to confuse a
"subjective" error about moral good with the "objective" truth ration-
ally proposed to man in virtue of his end, or to make the moral value
f an act performed with a true and correct conscience equivalent to

the moral value of an act performed by following the judgment of a
erroneous conscience. 10" It is possible that the evil done as the result
of invincible ignorance or a non-culpable error of judgment may not
be imputable to the agent; but even in this case it does not cease to be

, an evil, a disorder in relation to the truth about the good. Further-..
more, a good act which is not recognized as such does not contribute
to the moral growth of the person who performs it; it does not perfect
him and it does not help to dispose him for the supreme good. Thus,
before feeling easily justified in the name of our conscience, we should
reflect on the words of the Psalm: "Who can discern his errors? Clear
me from hidden faults" (Ps 19:12). There are faults which we fail to
see but which nevertheless remain faults, because we have refused to
walk towards the light (cf. Jn 9:39-41).

Conscience, as the ultimate concrete judgment, compromises
its dignity when it is culpably erroneous, that is to say, "when man
shows little concern for seeking what is true and good, and conscience
gradually becomes almost blind from being accustomed to sin".'"

10 'Cf. Saint Thomas Aquinas, De Veittate, q. 17, a. 4.

'" Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gaudium et spec, n. 16.
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Jesus alludes to the danger of the conscience being deformed when he
warns: "The eye is the lamp of the body. So if your eye is sound, your
whole body will be full of light; but if your eye is not sound, your whole
body will be full of darkness. If then the light in you is darkness, how
great is the darkness!" (Mt 6:22-23).

64. The words of Jesus just quoted also repi'esent a call to form-
an.scieace,-to make it the object of a continuous coriveist6n to

what is true and to what is good. In the same vein, Saint Paul exhorts
us not to be conformed to the mentality of this world, but to be
transformed by the renewal of our mind (cf. Rm 12:2). It is the "heart"
converted to the Lord and to the love of what is good which is really
the source of true judgments of conscience. Indeed, in order to "prove
what is the will of God, what is good and acceptable and perfect" (Rm
12:2), knowledge of God's law in general is certainly necessary, but it
is not sufficient: what is essential is a sort of "connaturality" between
man and the true good."' Such a connaturality is rooted in and
develops through the virtuous attitudes of the individual himself:
prudence and the other cardinal virtues, and even before these the
theological virtues of faith, hope and charity. This is the meaning of
Jesus' saying: "He who does what is true comes to the light" (Jn 3:21).

Christians have a great help for the formation of conscience in
the Church and her Magisterium. As the Council affirms: "In forming
their consciences the Christian faithful must give careful attention to
the sacred and certain teaching of the Church. For the Catholic
Church is by the Will of Christ the teacher of truth. Her charge is to
announce and teach authentically that truth which is Christ, and at
the same time with her authority to declare and confirm the princi-
ples of the moral order which derive from human nature itself'.''  It
follows that the authority of the Church, when she pronounces on
moral questions, in no way undermines the freedom of conscience of
Christians. This is so not only because freedom of conscience is never
freedom "from" the truth but always and only freedom "in" the truth,
but also because the Magisterium does not bring to the Christian
conscience truths which are extraneous to it; rather it brings to light
the truths which it ought already to possess, developing them from
the starting point of the primordial act of faith. The Church puts
herself always and only at the service of conscience, helping it to avoid
being tossed to and fro by every wind of doctrine proposed by human

"Cf. Saint Thomas Aquinas, Sumnia Theologiae, II -II, q. 45, a. 2.

"'Declaration on Religious Freedom Dignitatis humanae, n. 14.
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deceit (cf. Ep 4:14), and helping it not to swerve from the truth about
the good of man, but rather, especially in more difficult questions, to
attain the truth with certainty and to abide in it.

III. Fundamental Choice and Specific Kinds of Behavior

"Only do not use your freedom as an opportunity for the flesh" (Ga
5:13)

65. The heightened concern for freedom in our own day has led
many students of the behavioural and the theological sciences to
develop a more penetrating analysis of its nature and of its dynamics.
It has been rightly pointed out that freedom is not only the choice for
one or another particular action; it  is also, within that choice_, a_
decision about oneself and  a setting of one's own life for or against the
GorATTOr or against the Truth, and ultimately_for or against____God.
tiCiPhasis has rightly been placed- on the importance of certain
choices which "shape" a person's entire moral life, and which serve as
bounds within which other particular everyday choices can be situ-
ated and allowed to develop.

Some authors, however, have proposed an even more radical
revision of the relationship between person and acts. They speak of
a "fundamental freedom", deeper than and different from freedom of
choice, which needs to be considered if human actions are to be
correctly understood and evaluated. According to these authors, the
key role in the moral life is to be attributed to a "fundamental option",
brought about by that fundamental freedom whereby the person
makes an overall self-determination, not through a specific and
conscious decision on the level of reflection, but in a "transcendental"
and "athematic" way. Particular acts which flow from this option
would constitute only partial and never definitive attempts to give it
expression; they would only be its "signs" or symptoms. The imme-
diate object of such acts would not be absolute Good (before which the
freedom of the person would be expressed on a transcendental level),
but particular (also termed "categorical") goods. In the opinion of
some theologians, none of these goods, which by their nature are
partial, could determine the freedom ofman as a person in his totality,
even though it is only by bringing them about or refusing to do so that

an is able to express his own fundamental option.

A distinction thus comes to be introduced between the funda-
mental optionion and deliberate choices of a concrete kind of beha-
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viour. In some authors this division tends to become a separation,
when they expressly limit moral "good" and "evil" to the transcenden-
tal dimension proper to the fundamental option, and describe as
"right" or "wrong" the choices of particular "innerworidly" kinds of
behaviour: those, in other words, concerning man's relationship with
himself, with others and with the material world. There thus appears
to be established within human acting a clear disjunction between
two levels of morality: on the one hand the order of good and evil,
which is dependent on the will, and on the other hand specific kinds
of behaviour, which are judged to be morally right or wrong only on
the basis of a technical calculation of the proportion between the
"premoral" or "physical" goods and evils which actually result from
the action. This is pushed to the point where a concrete kind of
behaviour, even one freely chosen, comes to be considered as a merely
physical process, and not according to the criteria proper to a human
act. The conclusion to which this eventually leads is that the properly
moral assessment of the person is reserved to his fundamental option,
prescinding in whole or in part from his choice of particular actions,
of concrete kinds of behaviour.

66. There is no doubt that Christian moral teaching, even in its
Biblical roots, acknowledges the specific importance of a fundamental
choice which qualifies the moral life and engages freedom on a radical
level before God. It is a question of the decision of faith, of the
obedience of faith (cf. Rm 16:26) "by which man makes a total and free
self-commitment to God, offering 'the full submission of intellect and
will to God as he reveals"'. 112 This faith, which works through love (cf.
Ga 5:6), comes from the core of man, from his "heart" (cf. Rm 10:10),
whence it is called to bear fruit in works (cf. Mt 12:33-35; Lk 6:43-45;
Rm 8:5-10; Ga 5:22). In the Decalogue one finds, as an introduction
to the various commandments, the basic clause: "I am the Lord your
God..." (Ex 20:2), which, by impressing upon the numerous and varied
particular prescriptions their primordial meaning, gives the morality
of the Covenant its aspect of completeness, unity and profundity.
Israel's fundamental decision, then, is about the fundamental com-
mandment (cf. Jos 24:14-25; Ex 19:3-8; Mi 6:8). The morality of the
New Covenant is similarly dominated by the fundamental call of
Jesus to follow him — thus he also says to the young man: "Ifyou wish
to be perfect... then cone, follow me" (Mt 19:21); to this call the

""Second Vatican Ecumenical Council, Dogmatic Constitution on Divine Rev-
elation, Dei Verbum, n. 5; cf. First Vatican Ecumenical Council, Dogmatic Constitution
on the Catholic Faith Dei Filius, Chap. 3: DS, 3008.
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disciple must respond with a radical decision and choice. The Gospel
parables of the treasure and the pearl of great price, for which one
sells all one's possessions, are eloquent and effective images of the
radical and unconditional nature of the decision demanded by the
Kingdom of God. The radical nature of the decision to follow Jesus is
admirably expressed in his own words "Whoever would save his life
will lose it; and whoever loses his life for my sake and the Gospel's will
save it" (Mk 8:35).

Jesus' call to "come, follow me" marks the greatest possible
exaltation of human freedom, yet at the same time it witnesses to the
truth and to the obligation of acts of faith and of decision which can
be described as involving a fundamental option. We find a similar
exaltation of human freedom in the words of Saint Paul: "You were
called to freedom, brethren" (Ga 5:13). But the Apostle immediately
adds a grave warning: "Only do not use your freedom as an opportu-
nity for the flesh". This warning echoes his earlier words: "For
freedom Christ has set us free; stand fast therefore, and do not submit
again to a yoke of slavery" (Ga 5:1). Paul encourages us to be
watchful, because freedom is always threatened by slavery. And this
ii, precisely the case when an act of faith — in the sense of a

indamental option — comes separated from the choice of particular
cts, as in the tendencies mentioned above.

67. These tendencies are therefore contrary to the teaching of
Scripture itself, which sees the fundamental option as a genuine
choice of freedom and links that choice profoundly to particular acts.
By his fundamental choice, man is capable of giving his life direction
and of progressing, with the help of grace, towards his end, following

/
God's call. But this capacity is actually exercised in the particular
choices of specific actions, through which man deliberately conforms
himself to God's will, wisdom and law. It thus needs to be stated that
the so-called fundamental option, to the extent that it is distinct from
a generic intention and hence one not yet determined in such a way
that freedom is obligated, is always brought into play through
conscious and free decisions. Precisely for this reason, it is revoked
when man engages his freedom in conscious decisions to the contrary,
with regard to morally grave matter.

To separate the fundamental option from concrete  kinds of
behaviour means to contradict the .substantial integrity or personal
u nity_of the moral  agent in his body and in his soul. A fundamental, 	 . 
option understood without explicit consideration of the potentialities
which it puts into effect and the determinations which express it does
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not do justice to the rational finality immanent in man's acting and
in each of his deliberate decisions. In point of fact, the morality of
human acts is not deduced only from one's intention, orientation or
fundamental option, understood as an intention devoid of a clearly
determined binding content or as an intention with no corresponding
positive effort to fulfill the different obligations of the moral life.
Judgments about morality cannot be made without taking into
consideration whether or not the deliberate choice of a specific kind
of behaviour is in conformity with the dignity and integral vocation
9T the human person. Every choice always implies a reference by the
/deliberate will to the goods and evils indicated by the natural law as

xi/goods to be pursued and evils to be avoided. In the case of the positive
moral precepts, prudence always has the task of verifying that they
apply in a specific situation, for example, in view ofother duties which
may be more important or urgent. But the negative moral precepts,
those prohibiting certain concrete actions or kinds of behaviour as
intrinsically evil, do not allow for any legitimate exception. They do
not leave room, in any morally acceptable way, for the "creativity" of
any contrary determination whatsoever. Once the moral species of
an action prohibited by a universal rule is concretely recognized, the

fnly morally good act is that of obeying the moral law and of
refraining from the action which it forbids.

68. Here an important pastoral consideration must be added.
According to the logic of the positions mentioned above, an individual
could, by virtue of a fundamental option, remain faithful to God
independently of whether or not certain of his choices and his acts are
in conformity with specific moral norms or rules. By virtue of a
primordial option for charity, that individual could continue to be
morally good, persevere in God's grace and attain salvation, even if
certain of his specific kinds of behaviour were deliberately and
gravely contrary to God's commandments as set forth by the Church.

In point of fact, man does not suffer perdition only by being
unfaithful to that fundamental option whereby he has made "a free
self-commitment to God"." 3 With every freely committed mortal sin,
he offends God as the giver of the law and as a result becomes guilty
with regard to the entire law (cf. Jm 2:8-11); even if he perseveres in

"'Second Vatican Ecumenical Council, Dogmatic Constitution on Divine Rev-
elation Dei Verbune, n. 5. Cf. Sacred Congregation for the Doctrine of the Faith,
Declaration on Certain Questions regarding Sexual Ethics Personahumuna (29 Decem-
ber 1975), n. 10: AAS 68 (1976), 88-90
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i` faith, he loses "sanctifying grace", "charity" and "eternal happi-
ness""4 As the Council of Trent teaches, "the grace of justification

\ once received is lost not only by apostasy, by which faith itself is lost,
but also by any other mortal sin".' 15

Mortal and venial sin

69.As we have just seen, reflection on the fundamental option
has also led some theologians to undertake a basic revision of the
traditional distinction between mortal sins and venial sins. They
insist that the opposition to God's law which causes the loss of
sanctifying grace and eternal damnation, when one dies in such a
state of sin — could only be the result of an act which engages the
person in his totality: in other words, an act of fundamental option.
According to these theologians, mortal sin, which separates man from
God, only exists in the rejection of God, carried out at a level of
freedom which is neither to be identified with an act of choice nor
capable of becoming the object of conscious awareness. Conse-
quently, they go on to say, it is difficult, at least psychologically, to
accept the fact that a Christian, who wishes to remain united to Jesus
Christ and to his Church, could so easily and repeatedly commit
mortal sins, as the "matter" itself of his actions would sometimes
indicate. Likewise, it would be hard to accept that man is able, in a
brief lapse of time, to sever radically the bond of communion with God
and afterwards be converted to him by sincere repentance. The
gravity of sin, they maintain, ought to be measured by the degree of
engagement of the freedom of the person performing an act, rather
than by the matter of that act.

70. The Post-Synodal Apostolic Exhortation Reconciliatio et
Paenitentia reaffirmed the importance and permanent validity of the
distinction between mortal and venial sins, in accordance with the
Church's tradition. And the 1983 Synod of Bishops, from which that
Exhortation emerged, "not only reaffirmed the teaching of the Coun-
cil of Trent concerning the existence and nature of mortal and venial
sins, but it also recalled that mortal sin is sin whose object is grave

" 4Cf. P st-Synodal Apostolic Exhortation Reconciliatio et Paenitentia (2 Decem-
ber 1984), n. 17: AAS 77 (1985), 218-223.

" 5 Sess. VI, Decree on Justification Cum hoc tempo•e, Chap. 15: DS, 1544; Canon
19: DS, 1569.
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matter and which is also committed with full knowledge and deliber-
ate consent".'"

The statement of the Council of Trent does not only consider the
"grave matter" of mortal sin; it also recalls that its necessary condi-
tion is "full awareness and deliberate consent". In any event, both in
moral theology and in pastoral practice one is familiar with cases in
which an act which is grave by reason of its matter does not constitute

/ a mortal sin because of a lack of full awareness or deliberate consent
on the part of the person performing it. Even so, "care will have to be
taken not to reduce mortal sin to an act of 'fundamental option' — as
is commonly said today against God", seen either as an explicit and
formal rejection of God and neighbour or as an implicit and uncon-
scious rejection of love. "For mortal sin exists also when a person
knowingly, and willingly,lbr–whatever reason, chooses something
gravely disordered., In fact, such a choice already includes contempt
for the divine raw, rejection of God's love for humanity and the whole
of creation: the person turns away from God and loses charity.
Consequently, the fundamental orientation can be radically changed
by particular acts, Clearly, situations can occur which are very
complex and obscure from a psychological viewpoint, and which
influence the sinner's subjective imputability. But from a considera-
tion of the psychological sphere one cannot proceed to create a
theological category, which is precisely what the 'fundamental op-
tion' is, understanding it in such a way that it objectively changes or
casts doubt upon the traditional concept of mortal sin"." 7

The separation of fundamental option from deliberate choices
of particular kinds of behaviour, disordered in themselves or in their
circumstances, which would not engage that option, thus involves a
denial of Catholic doctrine on mortal sin: `With the whole tradition
of the Church, we call mortal sin the act by which man freely and
consciously rejects God, his law, the covenant of love that God offers,
preferring to turn in on himself or to some created and finite reality,
something contrary to the divine will (conversio ad creaturam). This
can occur in a direct and formal way, in the sins of idolatry, apostasy
nd atheism; or in an equivalent way, as in every act of disobedienceJ ' a

to God's commandments in a grave matter"." 8

"Post-Synodal Apostolic Exhortation Reconciliatio et Paenitentia (2 December
1984), n. 17: AAS 77 (1985), 221.

"'Ibid.: loc. cit., 223.

""Ibid.: loc. cit., 222.
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IV. The Moral Act

Teleology and teleologism

71. The relationship between man's freedom and God's law,
which has its intimate and living centre in the moral conscience, is
manifested and realized in human acts. It is precisely through his
acts that man attains perfection as man, as one who is called to seek
his Creator of his own accord and freely to arrive at full and blessed
perfection by cleaving to him."'

Human acts are moral acts because they express and_cleter.;
mine the gödanTs-g-Or evil of the indivicionl who performs them  120

They do not produce a change merely in the state of affairs outside of
man but, to the extent that they are deliberate choices, they give
moral definition to the very person who performs them, determining
his profound spiritual traits. This was perceptively noted by Saint
Gregory of Nyssa: "All things subject to change and to becoming never
remain constant, but continually pass from one state to another, for
better or worse... Now, human life is always subject to change; it
needs to be born ever anew... But here birth does not come about by
a foreign intervention, as is the case with bodily beings ... ; it is the
result of a free choice. Thus we are in a certain way our own parents,
creating ourselves as we will, by our decisions".

72.The moraLi.ty of acts is defined by the relationship of man's
yeeclum with the authentic good. This good is estals
eternal 1.1-Z1-5S-7111171-rie Wisdom which orders every being towards its
end: this eternal law is known both by man's natural reason (hence
it is "natural law"), and — in an integral and perfect way — by God's
supernatural Revelation (hence it is called "divine law"). Acting is
morally good when the choices of freedom are in conformity with
man's true good and thus express the voluntary ordering of the
person towards his ultimate end: God himself, the supreme good in
whom man finds his full and perfect happiness. The first question in
the young man's conversation with Jesus: "What good must I do to

'''Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church
in the Modern World Gaud imn et spes, n. 17.

"'Cf. Saint Thomas Aquinas, Sununu Theologiue, I-II, q. 1, a. 3: "Idern sunt actus
morales et actus humani".

' 2 'De Vita Moysis, II, 2-3: PG 44, 327-328.

121
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have eternal life?" (Mt 19:6) immediately brings out the essential
connection between the moral value of an act and man's final end.
Jesus, in his reply, confirms the young man's conviction: the perform-
ance of good acts, commanded by the One who "alone is good",
constitutes the indispensable condition of and path to eternal bless-
edness: "If you wish to enter into life, keep the commandments" (Mt
19:17). Jesus' answer and his reference to the commandments also
make it clear that the path to that end is marked by respect for the
divine laws which safeguard human good. Only the act in conformity
with the good can be a path that leads to life.

TI._-ityational ordering of the human act to the  good in its truth
and the voluntary pursue o t rat good, known by reason, constitute
morality. Hence human activity cannot bejudged as morally good
merely because it is a means for attaining one or another of its goals,
or simply because the subject's intention is good.' 22 Activity is morally
good when it attests to and expresses the voluntary ordering Of the
person to his ultirna e eild-and-the-Confortnity  of a concrete action
v7i-fh-tEeThuman r-s ac   in its triiihby_ reason.  If
the object of the concrete actiafis not in harmony with the true good
of the person, the choice of that action makes our will and ourselves
morally evil, thus putting us in conflict with our ultimate end, the
supreme good, God himself.

73. The Christian, thanks to God's Revelation and to faith, is
aware of the "newness" which characterizes the morality of his
actions: these actions are called to show either consistency or incon-
sistency with that dignity and vocation which have been bestowed on
him by grace. In Jesus Christ and in his Spirit, the Christian is a "new
creation", a child of God; by his actions he shows his likeness or
unlikeness to the image of the Son who is the first-born among many
brethren (cf. Rm 8:29), he lives out his fidelity or infidelity to the gift
of the Spirit, and he opens or closes himself to eternal life, to the
communion of vision, love and happiness with God the Father, Son
and Holy Spirit.' 23 As Saint Cyril of Alexandria writes, Christ "forms

'"Cf. Saint Thomas Aquinas, Samna Theologiae, II-II, q. 148, a. 3.

'"The Second Vatican Council, in Pastoral Constitution on the Church in the
Modern World, makes this clear: "This applies not only to Christians but to all men of
good will in whose hearts grace is secretly at work. Since Christ died for all and since
man's ultimate calling comes from God and is therefore a universal one, we are obliged
to hold that the Holy Spirit offers to all the possibility of sharing in this paschal mystery
in a manner known to God": Goudiunt et spes, n. 22.
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us according to his image, in such a way that the traits of his divine
nature shine forth in us through sanctification and justice and the life
which is good and in conformity with virtue... The beauty of this
image shines forth in us who are in Christ, when we show ourselves
to be good in our works". 124

Consequently the moral life has an essential "teleological"
character, since it consists in the • - - • - • • - . • of i  uman acts 
to Go •, the supreme good and ultimate end apia.sLaman This is
attested-to once more by the question posed by the young man to
Jesus: "What good must I do to have eternal life?". But this ordering
to one's ultimate end is not something subjective, dependent solely
upon one's intention. It presupposes that such acts are in themselves
capable of being ordered to this end, insofar as they are in conformity
with the authentic moral good of man, safeguarded by the command-
ments. This is what Jesus himself points out in his reply to the young
man: "If you wish to enter into life, keep the commandments" (Mt
19:17).

Clearly such an ordering must be rational and free, conscious
and deliberate, by virtue of which man is "responsible" for his actions
and subject to the judgment of God, the just and good judge who, as
the Apostle Paul reminds us, rewards good and punishes evil: "We
must all appear before the judgment seat of Christ, so that each one
may receive good or evil, according to what he has done in the body"
(2 Co 5: 10).

74. But on what does the moral assessment of man's free acts
depend? What is it that ensures this ordering of human acts to God?
Is it the intention of the acting subject, the circumstances — and in
particular the consequences — of his action, or the object itself of his
act?

This is what is traditionally called the problem of the "sources
of morality". Precisely with regard to this problem there have
emerged in the last few decades new or newly-revived theological and
cultural trends which call for careful discernment on the part of the
Church's Magisteriuin.

'24Tractatus ad Tiberium Diaconum sociosque, II. Responsiones ad Tiberium
Diaconum sociosque: Saint Cyril of Alexandria, In Divi Johannes Evangelium, vol. III,
ed. Philip Edward Pusey, Brussels, Culture et Civilisation (1965), 590.
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Certain ethical theories, called "teleological", claim to be con-
cerned for the conformity of human acts with the ends pursued by the
agent and with the values intended by him. The criteria for evaluat-
ing the moral rightness of an action are drawn from the weightng of
the non-moral or pre-moral goods to be gained and the corresponding
non-moral or pre-moral values to be respected. For some, concrete
behaviour would be right or wrong according as whether or not it is
capable of producing a better state of affairs for all concerned. Right
conduct would be the one capable of "maximizing" goods and "mini-
mizing" evils.

Many of the Catholic moralists who follow in this direction seek
to distance themselves from utilitarianism and pragmatism, where
the morality of human acts would be judged without any reference to
the man's true ultimate end. They rightly recognize the need to find
ever more consistent rational arguments in order to justify the
requirements and to provide a foundation for the norms of the moral
life. This kind of investigation is legitimate and necessary, since the
moral order, as established by the natural law, is in principle
accessible to human reason. Furthermore, such investigation is well-
suited to meeting the demands of dialogue and cooperation with non-
Catholics and non-believers, especially in pluralistic societies.

75. But as part of the effort to work out such a rational morality
(for this reason it is sometimes called an "autonomous morality")
there exist false solutions, linked in particular to an inadequate
understanding of the object of moral action.IJSome authors do not take
into sufficient consideration the fact that the will is involved in the
concrete choices which it makes: these choices are a condition of its
moral goodness and its being ordered to the ultimate end of the
person.Others are inspired by a notion of freedom which prescinds
from the actual conditions of its exercise, from its objective reference
to the truth about the good, and from its determination through
choices of concrete kinds of behaviour. According to these theories,
free will would neither be morally subjected to specific obligations nor
shaped by its choices, while nonetheless still remaining responsible
for its own acts and for their consequences. This "teleologism", as a
method for discovering the moral norm, can thus be called —
according to terminology and approaches imported from different
currents of thought— "consequentialism" or "proportionalism". The
former claims to draw the criteria of the rightness of a given way of
acting solely from a calculation of foreseeable consequences deriving
from a given choice. The latter, by weighing the various values and
goods being sought, focuses rather on the proportion acknowledged
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between the good and bad effects of that choice, with a view to the
"greater good" or "lesser evil" actually possible in a particular situa-
tion.

The teleological ethical theories (proportionalism, conse-
quentialism), while acknowledging that moral values are indicated
by reason and -by Revelation, maintain that-ix-is never possible to
formulate an absolute prohibition of particular kinds of behaviour
which would be in conflict, in every circumstance and in every__
ciiIture, with those values, _ The acting subject would indeed be
*responsible-16r attaining the values pursued, but in two ways: the
values or goods involved in a human act would be, from one viewpoint,
of the moral order (in relation to properly moral values, such as love
of God and neighbour, justice, etc.) and, from another viewpoint, of
the pre-moral order, which some term non-moral, physical or ontic (in
relation to the advantages and disadvantages accruing both to the
agent and to all other persons possibly involved, such as, for example,
health or its endangerment, physical integrity, life, death, loss of
material goods, etc.). In a world where goodness is always mixed with
evil, and every good effect linked to other evil effects, the morality of
an act would be judged in two different ways: its moral "goodness"
would be judged on the basis of the subject's intention in reference to
moral goods, and its "rightness" on the basis of a consideration of its
foreseeable effects or consequences and of their proportion.

Consequently, concrete kinds of behaviour could be described
as "right" or "wrong", without it being thereby possible to judge as
morally "good" or "bad" the will of the person choosing them. In this
way, an act which, by contradicting a universal negative norm,
directly violates goods considered as "pre-moral" could be qualified as
morally acceptable if the intention of the subject is focused, in
accordance with a "responsible" assessment of the goods involved in
the concrete action, on the moral value judged to be decisive in the
situation.

The evaluation of the consequences of the action, based on the
proportion between the act and its effects and between the effects
themselves, would regard only the pre-moral order. The moral
specificity of acts, that is their goodness or evil, would be determined
exclusively by the faithfulness of the person to the highest values of
charity and prudence, without this faithfulness necessarily being
incompatible with choices contrary to certain particular moral pre-
cepts. Even when grave matter is concerned, these precepts should
be considered as operative norms which are always relative and open
to exceptions.
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In this view, deliberate consent to certain kinds of behaviour
declared illicit by traditional moral theology would not imply an
objective moral evil.

IThe object of the deliberate act

76. These theories can gain a certain persuasive force from
their affinity to the scientific mentality, which is rightly concerned
with ordering technical and economic activities on the basis of a
calculation of resources and profits, procedures and their effects.
They seek to provide liberation from the constraints of a voluntaristic
and arbitrary morality of obligation which would ultimately be /
dehumanizing.

Such theories however are not faithful to the Church's teach-
ing, when they believe they can justify, as morally good, deliberate
choices of kinds of behaviour contrary to the commandments of the
divine and natural law. These theories cannot claim to be grounded
in the Catholic moral tradition. Although the latter did witness the
development of a casuistry which tried to assess the best ways to
achieve the good in certain concrete situations, it is nonetheless true
that this casuistry concerned only cases in which the law was
uncertain, and thus the absolute validity of negative moral precepts,
which oblige without exception, was not called into question. The
faithful are obliged to acknowledge and respect the specific moral
precepts declared and taught by the Church in the name of God, the
Creator and Lord.' When the Apostle Paul Sums up the fulfilment
of the law in the precept of love of neighbour as oneself (cf. Rm 13:8-
10), he is not weakening the commandments but reinforcing them,
since he is revealing their requirements and their gravity. Love of
God and of one's neighbour cannot be separated from the observance
of the commandments of the Covenant renewed in the blood of Jesus
Christ and in the gift of the Spirit. It is an honour characteristic of
Christians to obey God rather than men (cf. Ac 4:19; 5:29) and accept
even martyrdom as a consequence, like the holy men and women of
the Old and New Testaments, who are considered such because they
gave their lives rather than perform this or that particular act

Fontrary to faith or virtue.

I 26Cf. Ecumenical Council of Trent, Session VI, Decree on Justification Cum hoc

tempore, Canon 19: DS, 1569. See also:, Clement XI, Constitution Unigenitas Dei Filius

(8 September 1713) against the Errors of Paschasius Quesnel, nn. 53-56: DS, 2453-2456.
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77.In order to offer rational criteria for a right moral decision,
the theories mentioned above take account of the intention and
consequences of human action. Certainly there is need to take into
account both the intention — as Jesus forcefully insisted in clear
disagreement with the scribes and Pharisees, who prescribed in great
detail certain outward practices without paying attent ion to the heart
(cf. Mk 7:20-21; Mt 15:19) — and the goods obtained and the evils
avoided as a result of a particular act. Responsibility demands as
much. But the consideration of these consequences, and also of
intentions, is not sufficient for judging the moral quality of a concrete
choice. The weighing of the goods and evils foreseeable as the
consequence of an action is not an adequate method for determining
whether the choice of that concrete kind of behaviour is "according to
its species", or "in itself, morally good or bad, licit or illicit. The
foreseeable consequences are part of those circumstances of the act,
which, while capable of lessening the gravity of an evil act, nonethe-
less cannot alter its moral species.

Moreover, everyone recognizes the difficulty, or rather the
impossibility, Of evaluating all the good and evil consequences and
effects — defined as pre-moral — of one's own acts: an exhaustive
rational calculation is not possible. How then can one go about
establishing proportions which depend on a measuring, the criteria
of which remain obscure? How could an absolute obligation be
justified on the basis of such debatable calculations?

78. The moralit o the human act de end rimaril and
fundamentally	 ra
as is borne out by the insightful analysis, still valid today, made by
Saint Thomas.'" In order to be able to grasp the object of an act which
specifies that act morally, it is tl erefore necessa to lace oneself in
Ateperspective of the actingperson. The object of the act of willing is
in fact a freely chosen kind of behaviour. To the extent that it is in
conformity with the order of reason, it is the cause of the goodness of
the will; it perfects us morally, and disposes us to recognize our
ultimate end in the perfect good, primordial love. By the object of a
given moral act, then, one cannot mean a process or an event of the
merely physical order, to be assessed on the basis of its ability to bring
about a given state of affairs in the outside world. Rather, that object
is the proximate end of a deliberate decision whiclideterfriiiies toad
of willing__onitiLpaitof the acting person. CoriSequentry, as the

'"Cf. Swuma Theologise, 	 q. 18, a. 6.
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Catechism of the Catholic Church teaches, "there are certain specific
kindsof behaviour that are always wrong to choose, because choosing
them involves a disorder of thevvilt, that is, a moral evil".' 27 And Saint

-11TOTnas observes that "it often happens that man acts with a good
intention, but without spiritual gain, because he lacks a good will. Let
us say that someone robs in order to feed the poor: in this case, even
though the intention is good, the uprightness of the will is lacking.
Consequently, no evil done with a good intention can be excused.
There are those who say: And why not do evil that good may come?

✓Their condemnation is just' (Rm 3:8)".128

The reason why a good intention is not itself sufficient, but a
correct choice ofactions is also needed, is that the human act depends
on its object, whether that object is capable or not of being ordered to
God, to the One who "alone is good", and nd thus brings about the
perfection of the person. An act is therefore good if its object is in
conformity with the good of the person with respect for the goods
morally relevant for him. Christian ethics, which pays particular
attention to the moral object, does not refuse to consider the inner
"teleology" of acting, inasmuch as it is directed to promoting the true
good of the person; but it recognizes that it is really pursued only
when the essential elements of human nature are respected. The
human act, good according to its object, is also capable of being
ordered to its ultimate end. That same act then attains its ultimate
and decisive perfection when the will actually does order it to God
through charity. As the Patron of moral theologians and confessors
teaches: "It is not enought to do good works; they need to be done well.
For our works to be good and perfect, they must be done for the sole
purpose of pleasing God". 129

"Intrinsic evil": it is not licit to do evil that good may come of it (cf. Rm
3:8)

79. One must therefore reject the thesis, characteristic of tele-
ological and- ortionalist theories, which holds that it is impossible
to quali y as morally evl according to its species — its "object" — the
deliberate choice of certain kinds of behaviour or specific acts, apart

127Catechisin of the Catholic Church, n. 1761.

'"In Duo Praecepla Carilatis et in Deem. Legis Pruecepta. De DilectLone Dei:
Opuscula Theologica, II, No. 1168, Ed. Taurinen. (1954), 250.

'"Saint Alphonsus Maria de' Liguori, Pratica di atnar Gesei Cristo, VI1,3.
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from a consideration of the intention for which the choice is made or
the totality of the foreseeable consequences of that act for all persons
concerned.

The primary and decisive element for moral judgment is the
object of the human act, which establishes whether it is capable of
being ordered to the good and to the ultimate end, which is God. This
capability is grasped by reason in the very being of man, considered
in his integral truth, and therefore in his natural inclinations, his
motivations and his finalities, which always have a spiritual dimen-
sion as well. It is precisely these which are the contents of the natural
law and hence that ordered complex of "personal goods" which serve
the "good of the person": the good which is the person himself and his
perfection. These are the goods safeguarded by the commandmen
which, according to Saint Thomas, contain the whole natural law ' 3°

80. Reason attests that there are objects of the human act which
are by their nature "incapable of beingorderaaaGod,  because  they
radically contradict the—good-OTthe person made in his image. These
are the acts which, in the Church's moral tradition, have been termed
"intrinsically evil" (intrinsece malum): they are such always and per
se, in other words, on account of their very object, and quite apart
from the ulterior intentions of the one acting and the circumstances.
Consequently, without in the least denying the influence on morality
exercised by circumstances and especially by intentions, the Church
teaches that "there exist acts which per se and in themselves,
independently of circumstances, are always seriously wrong by
reason of their object"."' The Second Vatican Council itself; in
discussing the respect due to the human person, gives a number of
examples of such acts: "Whatever is hostile to life itself, such as any
kind of homicide, genocide, abortion, euthanasia and voluntary
suicide; whatever violates the integrity of the human person, such as
mutilation, physical and mental torture and attempts to coerce the
spirit; whatever is offensive to human dignity, such as subhuman

I"Cf. Summa Theologiae, I-II, q. 100, a. 1.

`Post-Synodal Apostolic Exhortation Reconciliatio et Paenitentia (2 December
1984), n. 17: AAS 77 (1985), 221; cf. Paul VI, Address to Members of the Congregation
of the Most Holy Redeemer, (September 1967): AAS 59 (1967), 962: "Far be it from
Christians to be led to embrace another opinion, as if the Council taught that nowadays
some things are permitted which the Church had previously declared intrinsically evil.
Who does not see in this the use of a depraved moral relativism, one that clearly
endangers the Church's entire doctrinal heritage?"
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livingconditions, arbitrary imprisonment, deportation, slavery, pros-
titution and trafficking in women and children; degrading conditions
of work which treat labourers as mere instruments of profit, and not
as free responsible persons: all these and the like are a disgrace, and
so long as they infect human civilization they contaminate those who
inflict them more than those who suffer injustice, and they are a
negation of the honour due to the Creator". 132

With regard to intrinsically evil acts, and in reference to
contraceptive practices whereby the conjugal act is intentionally
rendered infertile, Pope Paul VI teaches: "Though it is true that
sometimes it is lawful to tolerate a lesser moral evil in order to avoid
a greater evil or in order to promote a greater good, it is never lawful,
even for the gravest reasons, to do evil that good may come of it (cf.
Rm 3:8) — in other words, to intend directly something which of its
very nature contradicts the moral order, and which must therefore be
judged unworthy of man, even though the intention is to protect or

€Itrp •. mote the welfare of an individual, of a family or of society in
neral". 133

81. In teaching the existence of intrinsically evil acts, the
Church accepts the teaching of Sacred Scripture. The Apostle Paul
emphatically states: "Do not be deceived: neither the immoral, nor
idolaters, nor adulterers, nor sexual perverts, nor thieves, nor the
greedy, nor drunkards, nor revilers, nor robbers will inherit the
Kingdom of God" (1 Co 6:9-10).

If acts are intrinsically evil, a good intention or particular
circumstances can diminish_ tKeir evil, hut they cannot remove it.
They remain "irremediably" evil acts; per se and in themselves they
are not capable of being ordered to God and to the good of the person.
"As for acts which are themselves sins (cum iam opera ipsa peccata
sunt), Saint Augustine writes, like theft, fornication, blasphemy, who
would dare affirm that, by doing them for good motives (causis bonis),
they would no longer be sins, or, what is even more absurd, that they
would be sins that are justified?".' 34

'"Pastoral Constitution on the Church in the Modern World Craudium et spes,
n. 27.

' 33Encyclical Letter Humanue uitae (25 July 1968), n. 14: AAS 60 (1968)490-491.

13 'Contra Mendaciuni, VII, 18: PL 40, 528; cf. Saint Thomas Aquinas, Quaestiones
Quodlibetales, IX, q. 7, a. 2; Catechism of the Catholic Church, rat. 1753 - 1755.
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.,Zz onsequently circnmstnnees or intentions can never trans-
form an act intrinsically evil by virtue of its object into an act
"-subjectively good or deleifsi 

82.Furthermore,an intention is good when it has as its aim the
true good of the  person in view of his ultimate end. But acts whose
'Object isriiT) -Capable  of being ordered" to God and "unworthy of the
human person" are always and in every case in conflict with that
good. Consequently, respect for norms which prohibit such acts and
oblige semper et pro semper, that is, without any exception, not only
does not inhibit a good intention, but actually represents its basic
expression.

The doctrine of the object as a source of morality represents an
authentic explicitation of the Biblical morality of the Covenant and of
the commandments, of charity and of the virtues. The moral quality
of human acting is dependent on this fidelity to the commandments,
as an expression of obedience and of love. For this reason — we repeat
— the opinion must be rejected as erroneous which maintains that it
is impossible to qualify as morally evil according to its species the
deliberate choice of certain kinds of behaviour or specific acts,
without taking into account the intention for which the choice was
made or the totality of the foreseeable consequences of that act for all
persons concerned. Without the rational determination of the moral-
ity of human acting as stated above, it would be impossible to affirm
the existence of an "objective moral order"' and to establish any
particular norm the content of which would be binding without
exception. This would be to the detriment of human fraternity and
the truth about the good, and would be injurious to ecclesial commun-
itn as well.

83.As is evident, in the question of the morality of human acts,
and in particular the question of whether there exist intrinsically evil
acts, we find ourselves faced with the question of man himself, of his
truth and of the moral consequences flowing from that truth. By
acknowledging and teaching the existence of intrinsic evil in given
human acts, the Church remains faithful to the integral truth about
man; she thus respects and promotes man in his dignity and vocation.
Consequently, she must reject the theories set forth above, which
contradict this truth.

'36Second Vatican Ecumenical Council, Declaration on Religious Freedom
agnitatis hutnancre, n. 7.
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Dear Brothers in the Episcopate, we must not be content
merely to warn the faithful about the errors and dangers of certain
ethical theories. We must first of all show the inviting splendour of
that truth which is Jesus Christ himself. In him, who is the Truth (cf.
Jn 14:6), man can understand fully and live perfectly, through his
good actions, his vocation to freedom in obedience to the divine law
summarized in the commandment of love of God and neighbour. And
this is what takes place through the gift of the Holy Spirit, the Spirit
of truth, of freedom and of love: in him we are enabled to interiorize
the law, to receive it and to live it as the motivating force of true
pev7sonal freedom: "the perfect law, the law of liberty" (Jm 1:25).

CHAPTER THREE

"LEST THE CROSS OF CHRIST BE EMPTIED OF ITS POWER "(1 Co
1:17)

Moral Good For the Life of the Church and of the World

"For freedom Christ has set us free" (Ga 5:1)

84. The fundamental question which the moral theories men-
tioned above pose in a particularly forceful way is that of the
relationship of man's freedom to God's law; it is ultimately the
question of the relationship between freedom and truth. /

According to Christian faith and the Church's teaching, "only
the freedom which submits to the Truth leads the human person to
his true good. The good of the person is to be in the Truth and to do
the Truth".' 36

A comparison between the Church's teaching and today's social
and cultural situation immediately makes clear the urgent need for
the Church herself to develop an intense pastoral effort precisely with
regard to this fundamental question. "This essential bond between
Truth, the Good and Freedom has been largely lost sight of by
present-day culture. As a result, helping man to rediscover it

1 "Address to those taking part in the International Congress of Moral Theology
(10 April 1986), n. 1: I tisegnamenti LX, I (1986), 970.
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represents nowadays one of the specific requirements of the Church's
mission, for the salvation of the world. Pilate's question: 'What is
truth' reflects the distressing perplexity of a man who often no longer
knows who he is, whence he comes and where he is going. Hence we
not infrequently witness the fearful plunging of the human person
into situations of gradual self-destruction. According to some, it
appears that one no longer need acknowledge the enduring abso-
luteness of any moral value. All around us we encounter contempt for
human life after conception and before birth; the ongoing violation of
basic rights of the person; the unjust destruction of goods minimally
necessary for a human life. Indeed, something more serious has
happened: man is no longer convinced that only in the truth can he
find salvation. The saving power of the truth is contested, and
freedom alone, uprooted from any objectivity, is left to decide by itself
what is good and what is evil. This relativism becomes, in the field
of theology, a lack of trust in the wisdom of God, who guides man with
the moral law. Concrete situations are unfavourably contrasted with
the precepts of the moral law, nor is it any longer maintained that,
when all is said and done, the law of God is always the one true good
of man". 137

85. The discernment which the Church carries out with regard
to these ethical theories is not simply limited to denouncing and
refuting them.  In a positive wa the Church seeks, with great love,
to help all the faithful to form a mora conscience whic wi  make
jiiignients  an. lead to ecisions in accordance with  the truth,
folio • • lortation of the Apostle Paul: "Do not be conformed
to this world but be transformed by the renewal ofyour mind, that you
fray prove what is the will of God, what is good and  acceFfaTe and
perfect" (Rm 12:2). This effort by the Church finds its support — the
"secret" of its educative power — not so much in doctrinal statements
and pastoral appeals to vigilance, as in constantly looking to the Lord
Jesus. Each day the Church looks to Christ with unfailing love, fully
aware trat the true and-finat answer to the problem of morality lies'
in him alonejn a particular way, it is in the Crucified Christ that tke-

Church finds he answer the question troubling so many people
todayFEw can ob-adience to universal and unchanging moral norms
respect the uniqueness and individuality of the person, and not
represent a threat to his freedom and dignity? The Church makes her
own the Apostle Paul's awareness of the mission he had received:
"Christ... sent me... to preach the Gospel, and not with eloquent
%"/

n. 2: loc. cit., 970-971.
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wisdom, lest the cross of Christ be emptied of its power... We preach
Christ crucified, a stumbling block to Jews and folly to Gentiles, but
to those who are called, both Jews and Greeks, Christ the power of
God and the wisdom of God" (1 Co 1:17,23-24). The Crucified Christ
reveals the authentic meaning of freedom; he lives it fully in the total
gift of himself and calls his disciples to share in his freedom.

86. Rational reflection and daily experience demonstrate the
weakness which marks man's freedom. That freedom is realkiut-li-
mited: its absolute and unconditional origin is not in itself, but in the
fife within which it is situated and which represents for it, at one and
the same time, both a limitation and a possibility. Human freedom
belongs to us as creatures; it is a  freedom which is given as a gift, one
1-6-E-6-received like a seed and to be cuffiVated responsibly. It is an
essential part of that creaturely image which is the basis of the
dignity of the person. Within that freedom there is an echo of the
primordial vocation whereby the Creator calls man to the true Good,
and even more, through Christ's Revelation, to become his friend and
to share his own divine life. It is at once inalienable self-possession
and openness to all that exists, in passing beyond self to knowledge
anf, love of the other.'" Freedom then is rooted in the truth about

n, and it is ultimately directed towards communion.

Reason and experience not only confirm the weakness of
human freedom; they also confirm its tragic aspects. Man comes to
realize that his freedom is in some mysterious way inclined to betray
this openness to the True and the Good, and that all too often he
actually prefers to choose finite, limited and ephemeral goods. What
is more, within his errors and negative decisions, man glimpses the
source of a deep rebellion, which leads him to reject the Truth and the
Good in order to set himself up as an absolute principle unto himself:
"You will be like God" (Gn 3:5). Consequently, freedom itself needs to
be set free. It is Christ who sets it free: he "has set us free for freedom"
(cf. Ga 5:1).

87.Christ reveals, first and foremost, that the frank and open
acceptance of truth is the condition for authentic freedom: "You will
know the truth, and the truth will set you free" (Jn 8:32).' 39 This is

'3sCf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church
in the Modern World Gaudium et spes n. 24.

"'Cf. Encyclical Letter Redemptur Hominis (4 March 1979), n. 12: AAS 71 (1979),
280-281.
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truth which sets one free in the face of worldly power and which gives
the strength to endure martyrdom. So it was with Jesus before Pilate:
"For this I was born, and for this I have come into the world, to bear
witness to the truth" (Jn 18:37). The true worshippers of God must
thus worship him "in spirit and truth" (Jn 4:23): in this worship they
become free. Worship of God and a relationship with truth are
revealed in Jesus Christ as the deepest foundation of freedom.

Furthermore, Jesus reveals by his whole life, and not only by
his words, that freedom is acquired in love, that is, in the gift of self
The one who says: "Greater love has no man than this, that a man lay
down his life for his friends" (Jn 15:13), freely goes out to meet his
Passion (cf. Mt 26:46), and in obedience to the Father gives his life on
the Cross for all men (cf. Ph 2:6-11). Contemplation ofJesus Crucified
is thus the highroad which the Church must tread every day if she
wishes to understand the full meaning of freedom: the gift of self in
service to God and one's brethren. Communion with the Crucified and
Risen Lord is the never-ending source from which the Church draws
unceasingly in order to live in freedom, to give of herself and to serve.
Commenting on the verse in Psalm 100 "Serve the Lord with glad-
ness", Saint Augustine says: "In the house of the Lord, slavery is free.
It is free because it serves not out of necessity, but out of charity...
Charity should makeyou a servant, just as truth has madeyou free...
you are at once both a servant and free: a servant, because you have
become such; free, because you are loved by God your Creator; indeed,
you have also been enabled to love your Creator... You are a servant
of the Lord and you are a freedman of the Lord. Do not go looking for
a liberation which will lead you far from the house of your libera-
tor!"'"

The Church, and each of her members, is thus called to share
in the munus regale of the Crucified Christ (cf. Jn 12:32), to share in
the grace and in the responsibility of the Son of man who came "not
to be served but to serve, and to give his life as a ransom for many"
(Mt 20:28). 14 '

Jesus, then, is the living, personal summation of perfect
freedom in total obedience to the will of God. His crucified flesh fully
reveals the unbreakable bond between freedom and truth, just as his

"Tnarratio in Psalmum XCIX, 7: CCL 39, 1397.

"'Cf. Second Vatican Ecumenical Council, Dogmatic Constitution on the Church
Lumen gentium, n. 36; cf. Encyclical Letter Redemptor h011tilliS (4 March 1979), n. 2L
AAS 71 (1979), 316-317.
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Resurrection from the dead is the supreme exaltation of the fruitful-
ss and saving power of a freedom lived out in truth.

Walking in the light (cf. 1 Jn 1:7)

	

/ 	 88. The attempt to set freedom in opposition to truth, and

it
. ndeed to separate them radically, is the consequence, manifestation
nd consummation of another more serious and destructive di-
hotomy, that which separates faith from morality.

This separation represents one of the most acute pastoral
concerns of the Church amid today's growing secularism, wherein
many, indeed too many, people think and live "as if God did not exist".
We are speaking of a mentality which affects, often in a profound,
extensive and all-embracing way, even the attitudes and behaviour
of Christians, whose faith is weakened and loses its character as a
new and original criterion for thinking and acting in personal, family
and social life. In a widely dechristianized culture, the criteria

iemployed by believers themselves in making judgments and deci-
Isions often appear extraneous or even contrary to those of the Gospel.

It is urgent then that Christians should rediscover the newness
of the faith and its power to Judge a prevalent and all-intrusive
culture. As the Apostle Paul admonishes us: "Once you were
darkness, but now you are light in the Lord; walk as children of the
light (for the fruit of the light is found in all that is good and right and
true), and try to learn what is pleasing to the Lord. Take no part in
the unfruitful words of darkness, but instead expose them... Look
carefully then how you walk, not as unwise men but as wise, making
the most of the time, because the days are evil" (Ep 5:8-11,15-16; cf.
1 1h, 5:4-8).

It is urgent to rediscover and to set forth once more the
authentic reality of the Christian faith, which is not simply a set of
propositions to be accepted with intellectual assent. Rather, faith is
a lived knowledge of Christ, a living remembrance of his command-
ments, and a truth to be lived out. A word, in any event, is not truly
received until it passes into action, until it is put into practice. Faith
is a decision involving one's whole existence. It is an encounter, a
dialogue, a communion of love and of life between the believer and
Jesus Christ, the Way, and the Truth, and the Life (cf. Jn 14:6). It
entails an act of trusting abandonment to Christ, which enables us to
live as he lived (cf. Ga 2:20), in profound love of God and of our
brothers and sisters.
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89. Faith also possesses a moral content. It gives rise to and
calls for a consistent life commitment; it entails and brings to
perfection the acceptance and observance of God's commandments.
As Saint John writes, "God is light and in him is no darkness at all.
If we say we have fellowship with him while we walk in darkness, we
lie and do not live according to the truth... And by this we may be sure
that we know him, if we keep his commandments. He who says 'I
know him' but disobeys his commandments is a liar, and the truth is
not in him; but whoever keeps his word, in him truly love for God is
perfected. By this we may be sure that we are in him: he who says he
abides in him ought to walk in the same way in which he walked" (1
Jn 1:5-6; 2:3-6).

Through the moral life, faith becomes "confession", not only
before God but also before men: it becomes witness. "You are the light
of the world" , said Jesus; "a city set on a hill cannot be hid. Nor do
men light a lamp and put it under a bushel, but on a stand, and it gives
light to all in the house. Let your light so shine before men, that they
may see your good works and give glory to your Father who is in
heaven" (Mt 5:14-16). These works are above all those of charity (cf.
Mt 25:31-46) and of the authentic freedom which is manifested and
lived in the gift of self, even to the total gift of self, like that of Jesus,
who on the Cross "loved the Church and gave himself up for her" (Ep
5:25). Christ's witness is the source, model and means for the witness
of his disciples, who are called to walk on the same road: "If any man
would come after me, let him deny himself and take up his cross daily
and follow me" (Lk 9:23). Charity, in conformity with the radical
demands of the Gospel, can lead the believer to the supreme witness
of martyrdom. Once again this means imitating Jesus who died on
the Cross: "Be imitators of God, as beloved children", Paul writes to
the Christians of Ephesus, "and walk in love, as Christ loved us and
gave himself up for us, a fragrant offering and sacrifice to God" (Ep
5:1-2).

Martyrdom, the exaltation of the inviolable holiness of God's law

90.The relationship between faith and moralit shines forth
with all itsbri lance in t ie
demands of the personal dignity of every n-ignJ:A1.emndapz2t,ectecl by 
IbTpgeFTnora norms which prohibit withont_exceptionactions which .

ar-  n ri wow e universality and the immutability of the
moral norm make manifest and at the same time serve to protect the
personal dignity and inviolability of man, on whose face is reflected
the splendour of God (cf. Gn 9:5-6).

uncon atonal ect I 	 ° I 	 ° I s
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The unacceptability of "teleological", "consequentialist" and
"proportionalist" ethical theories, which deny the existence of nega-
tive moral norms regarding specific kinds of behaviour, norms which
are valid without exception, is confirmed in a particularly eloquent
way by Christian martyrdom, which has always accompanied and
continues to accompany the life of the Church even today.

91. In the Old Testament we already find admirable witnesses
of fidelity to the holy law of God even to the point of a voluntary
acceptance of death. A prime example is the story of Susanna: in reply
to the two unjust judges who threatened to have her condemned to
death if she refused to yield to their sinful passion, she says: "I am
hemmed in on every side. For if I do this thing, it is death for me; and
if I do not, I shall not escape your hands. I choose not to do it and to
fall into your hands, rather than to sin in the sight of the Lord!" (Dn
13:22-23). Susanna, preferring to "fall innocent" into the hands of the
judges, bears witness not only to her faith and trust in God but also
to her obedience to the truth and to the absoluteness of the moral
order. By her readiness to die a martyr, she proclaims that it is not
right to do what God's law qualifies as evil in order to draw some good
from it. Susanna chose for herself thethe "better part": hers was a
perfectly clear witness, without any compromise, to the truth about
the good and to the God of Israel. By her acts, she revealed the
holiness of God.

At the dawn of the New Testament, John the Baptist, unable to
refrain from speaking of the law of the Lord and rejecting any
compromise with evil, "gave his life in witness to truth and justice", 12

and thus also became the forerunner of the Messiah in the way he died
(cf. Mk 6:17-29). "The one who came to bear witness to the light and
who deserved to be called by that same light, which is Christ, a
burning and shining lamp, was cast into the darkness of prison... The
one to whom it was granted to baptize the Redeemer of the world was
thus baptized in his own blood"."'

In the New Testament we find many examples of followers of
Christ, beginning with the deacon Stephen (cf. Ac 6:8-7:60) and the
Apostle James (cf. Ac 12:1-2) who died as martyrs in order to profess

"'Roman Missal, Prayer for the Memorial of the Beheading of John the Baptist,
Martyr, 29 August.

'43Saint Bede the Venerable, Homeliarum Evangelii Libri, II, 23: CCL, 122, 556-
557.
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their faith and their love for Christ, unwilling to deny him. In this
they followed the Lord Jesus who "made the good confession" (1 Tm
6:13) before Caiaphas and Pilate, confirming the truth of his message
at the cost of his life. Countless other martyrs accepted persecution
and death rather than perform the idolatrous act of burning incense
before the statue of the Emperor (cf. Rv 13:7-10). They even refused
to feign such worship, thereby giving an example of the duty to
refrain from performing even a single concrete act contrary to God's
love and the witness of faith. Like Christ himself, they obediently
trusted and handed over their lives to the Father, the one who could
free them from death (cf. Heb 5:7).

The Church proposes the example of numerous Saints who
bore witness to and defended moral truth even to the point of
enduring martyrdom, or who preferred death to a single mortal sin.
In raising them to the honour of the altars, the Church has canonized
their witness and declared the truth of their judgment, according to
which the love of God entails the obligation to respect his command-
ments, even in the most dire of circumstances, and the refusal to
betray those commandments, even for the sake of saving one's own
life.

92. Maar_tyrdom, accepted as an affirmation of the inviolability_
of the moral or 	 ears splendid witnessboth_ to the holiness of God's
law and to the inviolability aithe:ersonal di it of man, created in
'rs-iii—iage and likeness. This dignity may never • e • i • .
c"°,171-1ea into question, even with good intentions, whatever the difficul-
ties involved. Jesus warns us most sternly: "What does it profit a man,
to gain the whole world and forfeit his life?" (Mk 8:36).

Martyrdom rejects as false and illusory whatever "human
meaning" one might claim to attribute, even in "exceptional" condi-
tions, to an act morally evil in itself. Indeed, it even more clearly
unmasks the true face of such an act: it is a violation of man's
"humanity", in the one perpetrating it even before the one enduring
it. 144 Hence martyrdom is also the exaltationgapg3Q- n'a4lerfect
"humanity" -iiiaTirtrue "life", as is attested by Saint Ignatius of 

iCificiaTiadressing the Christians of Rome, own
--rgartyrduriff"Have mercy on me, brethren: do not hold me back from 

living, o no wish that I die... Let me arrive at the pure light; once

"'Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church
in the Modern World Gaudium et spes, n. 27.
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there I will be truly a man. Let me imitate the passion of my
God."' 45

93.Finally, martyrdom is an outstanding sign of the holiness
of the Church. Fidelit to God's holy law, --witnessed to by death, is a
solemn procla a ion and missionary commitment usque ad
sT—mgainem, so that the splendour of moral truth may be undimmed
.41--the-behavrair and thinking CiriricliViduaLs and society. This
witness makes an extraordinarily valuable contribution to warding
off, in civil society and within the ecclesial communities themselves,
a headlong plunge into the most dangerous crisis which can afflict
man: the confusion between good and evil, which makes it impossible
to build up and to preserve the moral order of individuals and
communities. By their eloquent and attractive example of a life
completely transfigured by the splendour of moral truth, the martyrs
and, in general, all the Church's Saints, light up every period of
history by reawakening its moral sense. By witnessing fully to the
good, they are a living reproof to those who transgress the law (cf. Wis
2:12), and they make the words of the Prophet echo ever afresh: "Woe
to those who call evil good and good evil, who put darkness for light
and light for darkness, who put bitter for sweet and sweet for bitter!"
(Is 5:20).

Although martyrdom represents the high point of the witness
to moral truth, and one to which relatively few people are called, there
is nonetheless a consistent witness which all Christians must daily be
ready to make, even at the cost of suffering and grave sacrifice.
Indeed, faced with the many difficulties which fidelity to the moral
order can demand, even in the most ordinary circumstances, the
Christian is called, with the grace of God invoked in prayer, to a
sometimes heroic commitment. In this he or she is sustained by the
virtue of fortitude, whereby — as Gregory the Great teaches — one
can actually "love the difficulties of this world for the sake of eternal
rewards". 146

94. In this witness to the absoluteness of the moral good
Christians are not alone: they are supported by the moral sense
present in peoples and by the great religious and sapiential traditions
of East and West, from which the interior and mysterious workings

'"Ad Romanos, VI, 2-3: Patres Apostolici, ed. F. X. Funk, I, 260-261.

'"Aloralia in Job,VII, 21, 24: PL 75, 778: "huius mundi aspera pro aeternis
praerniis amare".
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of God's Spirit are not absent. The words of the Latin poet Juvenal
apply to all: "Consider it the greatest of crimes to prefer survival to
honour and, out of love of physical life, to lose the very reason for
living".17 The voice of conscience has always clearly recalled that
there are truths and moral values for which one must be prepared to
give up one's life. In an individuars words and above all in the
sacrifice of his life for a moral value, the Church sees a single
testimony to that truth which, already present in creation, shines
forth in its fullness on the face of Christ. As Saint Justin put it, "the
Stoics, at least in their teachings on ethics, demonstrated wisdom,
thanks to the seed of the Word present in all peoples, and we know
that those who followed their doctrines met with hatred and were

Universal and unchanging moral norms at the service of the person
and of society

95. The Church's teaching, and in particular her firmness in
defending the universal and permanent validity of the precepts
prohibiting intrinsically evil acts, is not infrequently seen as the sign
of an intolerable intransigence, particularly with regard to the
enormously complex and conflict-filled situations present in the
moral life of individuals and of society today; this intransigence is said
to be in contrast with the Church's motheihood. The Church, one
hears, is lacking in understanding and compassion. But the Church's
motherhood can never in fact be separated from her teaching mission,
which she must always carry out as the faithful Bride of Christ, who
is the Truth in person. "As Teacher, she never tires of proclai ming_the
moral norm... The Church is in no way the author or the arbiter of this

`norm. In obedience to the truth which is Christ, whose image is
reflected in the nature and dignity of the human person the Church
interprets the moral norm and proposit to all people of good will,
without concealing its demands of radicalness and perfection ., 5 149

In fact, genuine understanding and compassion must mean
love for the person, for his true good, for his authentic freedom. And

' 47"Summum credo nefas animam praeferre pudori et propter vitam vivendi
perdere causas": Satirae, 'III, 83-84.

' 48Apologia II, 8: PG 6, 457-458.

"'Apostolic Exhortation Familiaris consortia (22 November 1981), n. 33: AAS 74
(1982), 120.
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this does not result, certainly, from concealing or weakening moral
truth, but rather from proposing it in its most profound meaning as
an outpouring of God's eternal Wisdom, which we have received in /
Christ, and as a service to man, to the growth of his freedom and to/
the attainment of his happiness.' 5°

Still, a clear and forceful presentation of moral truth can never
be separated from a profound and heartfelt respect, born of that
patient and trusting love which man always needs along his moral
journey, a journey frequently wearisome on account of difficulties,
-weakness and painful situations. The Church can never renounce the
"the principle of truth and consistency,whereby she does not agree to
call good evil and evil good";151 she must always be careful not to break
the bruised reed or to quench the dimly burning wick (cf. Is 42:3). As
Paul VI wrote: "While it is an outstanding manifestation of charity
towards souls to omit nothing from the saving doctrine of Christ, this
must always be joined with tolerance and charity, as Christ himself
showed by his conversations and dealings with men. Having come
not to judge the world but to save it, he was uncompromisingly stern
towards sin, but patient and rich in mercy towards sinners".' 52

96. The Church's firmness in defending the universal and
unchanging moral norms is not demeaning at all. Its only purpose is
to serve man's true freedom. Because there can be no freedom apart
from or in opposition to the truth, the categorical — unyielding and
uncompromising — defence of the absolutely essential demands of
man's personal dignity must be considered the way and the conditioiy
for the very existence of freedom.

This service is directed to every man, considered in the unique-
ness and singularity of his being and existence: only by obedience to
universal moral norms does man find full confirmation of his personal
uniqueness and the possibility of authentic moral growth. For this
very reason, this service is also directed to all mankind: it is not only
for individuals but also for the community, for society as such. These
norms in fact represent the unshakable foundation and solid guaran-
tee of a just and peaceful human coexistence, and hence of genuine

"°Cf. ibid., n. 34: loc. cit., 123-125.

" 'Post-Synodal Apostolic Exhortation Reconciliatio et Paenitentia (2 December
1984), n. 34: AAS 77 (1985), 272.

' 62Encyclical Letter Humanae vitae (25 July 1968), n. 29: AAS 60 (1968), 50 1.
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democracy, which can come into being and develop only on the basis
of the equality of all its members, who possess common rights and
duties. When it is a matter of the moral norms prohibiting intrinsic
evil, there are no privileges or exceptions for anyone. It makes no
difference whether one is the master of the world or the "poorest of the
poor" on the face of the earth. Before the demands of morality we are
all absolutely equal.

97.Ijithisiva.yr d primarily the negativaanes,
thoseprohilAtiLgl _eyil, manifest their meaning an_d_force, both-per,
sonarand social. By protecting the inviolable personal dignity of
everyeing they help to preserve s the human social fabric and
its proper and fruitful development. /The commandments of the
second table of the Decalogue in particular — those which Jesus
quoted to the young man of the Gospel (cf. Mt 19:19) — constitute the
indispensable rules of all social life.

These commandments are formulated in general terms. But
the very fact that "the origin, the subject and the purpose of all social
institutions is and should be the human person" 153 allows for them to
be specified and made more explicit in a detailed code of behaviour.
The fundamental moral rules of social life thus entail specific de-
that—idgt-Twhich both publicauthorities and citizens are required to
paylleed. Even though intentions may sometimes be good, and
circumstances frequently difficult, civil authorities and particular
individuals never have authority to violate the fundamental and
inalienable rights of the human person. In the end only a morality
w lack, e. -• • - - • normg-as.validal_ways and for everyone,
with no exception, can guarantee the ethical foundation of social
c is eitiexththe national and  international-Lei-10ST

Morality and the renewal of social and political life

98.In the face of serious forms of social and economic injustice
and political corruption affecting entire peoples and nations, there is
a growing reaction of indignation on the part of very many people
whose fundamental human rights have been trampled upon and held
in contempt, as well as an ever more widespread and acute sense of
the need for a radical personal and social renewal capable of ensuring

4ustice, solidarity, honesty and openness.

' 63Second Vatican Ecumenical Council, Pastoral Constitution on the Church in
the Modern World Gaudium et spes, n. 25.
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Certainly there is a long and difficult road ahead; bringing
about such a renewal will require enormous effort, especially on
account of the number and the gravity of the causes giving rise to and
aggravating the situations of injustice present in the world today.
But, as history and personal experience show, it is not difficult to
discover at the bottom of these situations causes which are properly
"cultural", linked to particular ways of looking at man, society and the
world. Indeed"at the heart of the issue of culture we  find the mores
sense, which is in turn rooted and fulfilled in the religious sense. 11-'4

99. Only God, the Supreme Good, constitutes the unshakable
foundation and essential condition of morality, and thus of the
commandments, particularly those negative commandments which
always and in every case prohibit behaviour and actions incompatible
with the personal dignity of every man. The Supreme Good and the
moral good meet in truth: the truth of God, the Creator and Re-
deemer, and the truth of man, created and redeemed by him. Only
upon this truth is it possible to construct a renewed society and to
solve the complex and weighty problems affecting it, above all the
problem of overcoming the various forms of totalitarianism, so as to
make way for the authentic freedom of the person. "Totalitarianism
arises out of a denial of truth in the objective sense. If there is no
transcendent truth, in obedience to which man achieves his full
identity, then there is no sure principle for guaranteeing just rela-
tions between people. Their self-interest as a class, group or nation
would inevitably set them in opposition to one another. If one does not
acknowledge transcendent truth, then the force of power takes over,
and each person tends to make full use of the means at his disposal
in order to impose his own interests or his own opinion, with no regard
for the rights of others... Thus, the root of modern totalitarianism is
to be found in the deniafrof the transcendent dignity of the human
person who, as the visibleIma e _ of the invisible God, is therefore by
his very nature t e subject of rights which no one may violate — no
individual, group, class, nation or State. Mt even the majority of a

-1-body may viol-at ethestighfkby going against the minority, by
is lating, oppressing, or exploiting it, or by attempting to annihilate
it"."5

' 64Cf. Encyclical Letter Centesimus annus (1 May 1991), n. 24: AAS 83 (1991),
821-822.

'"Ibid., n. 44: loc. cit., 848-849; cf. Leo XIII, Encyclical Letter Libertas
praestantissimum (20 June 1888): Leonis XIII P.M. Acta, VIII, Romae 1889,224-226.
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Conse   nection betwe a• 	 • • 	 • • 	 INS •  
freedom — which expresses the essential bond between God's wisdom _
and will — is extremely significant for the life of persons- in to the
socio-economic and sociopolitical sphere. This is clearly seen in the
Church's social- teaching — which "belongs to the field... of theology
and particularly of moral theology"is° — and from her presentation of
commandments governing social, economic and political life, not only
of regard to general attitudes but also to precise and specific kinds
of behaviour and concrete acts.

100. The Catechism of the Catholic Church affirms that "in
economic matters, respect for human dignity requires the practice of
the virtue of temperance, to moderate our attachment to the goods of
this world; of the virtue ofjustice, to preserve our neighbour's rights
and to render what is his or her due; and of solidarity, following the
Golden Rule and in keeping with the generosity of the Lord, who
`though he was rich, yet for your sake... became poor, so that by his
poverty you might become rich' (2 Co 8:9)".'57 The Catechism goes on.
to present a series of kinds of behaviour and actions contrary to
human dignity: theft, deliberate retention of goods lent or objects lost,
business fraud (cf. Dt 25:13-16), unjust wages (cf. Dt 24:14-15),
forcing up prices by trading on the ignorance or hardship of another
(cf. Am 8:4-6), the misappropriation and private use of the corporate
property of an enterprise, work badly done, tax fraud, forgery of
cheques and invoices, excessive expenses, waste, etc.' 58 It continues:
"The seventh commandment prohibits actions or enterprises which
for any reason — selfish or ideological, commercial or totalitarian —
lead to the enslavement of human beings, disregard for their personal
dignity, buying or selling or exchanging them like merchandise.
Reducing persons by violence to use-value or a source of profit is a sin
against their dignity as persons  and their fundamental rights. Saint
Paul set a Christian master right about treating his Christian slave
`no longer as a slave but... as a brother... in the Lord' (Phm 16)".'"
101. In the political sphere, it must be noted that truthfulness in the
relations between those governing and those governed, openness in
public administration, impartiality in the service of the body politic,

166Encyclical Letter Sollicitudo rei socialis (30 December 1987), n. 41: AAS 80
(1988), 571.

167Catechism of the Catholic Church, n. 2407.

168Cf. Ibid., nn. 2408-2413.

'"Ibid., n. 2414.
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/espect for the rights of political adversaries, safeguarding the rights
/ of the accused against summary trials and convictions, the just and
honest use of public funds, the rejection of equivocal or illicit means
in order to gain, preserve or increase power at any cost — all these are
principles which are primarily rooted in, and in fact derive their
singular urgency from, the transcendent value of the person and the
objective moral demands of the functioning of States.'" When these
principles are not observed, the very basis of political coexistence is
weakened and the life of society itself is gradually jeopardized,
threatened and doomed to decay (cf. Ps 14:3-4; Rv 18:2-3, 9-24).
Today, when many countries have seen the fall of ideologies which
bound politics to a totalitarian conception of the world — Marxism
being the foremost of these — there is no less grave a danger that the
fundamental rights of the human person will be denied and that the
religious yearnings which arise in the heart of every human being
will be absorbed once again into politics. This is the risk of an alliance
between democracy and ethical relativism, which would remove any
sure moral reference point from political and social life, and on a
deeper level make the acknowledgement of truth impossible. Indeed,
"if there is ultimate truth to guide and direct political activity then
ideas and convictions can easily be manipulated for reasons of power.
As history demonstrates, a democracy without values easily turns___,
into open or thinly disguised totalitarianism". 1"

Thus, in every sphere of personal, family, social and political
life, morality — founded upon truth and open in truth to authentic
freedom renders a primordial, indispensable and immensely valuable
service not only for the individual person and his growth in the good,
but als for society and its genuine development.

Grace and obedience to God's law

102. Even in the most difficult situations man must respect the
norm of morality so that be can be obedient to God's holy command-
ment and consistent with his own dignity as a person. Certainly,
maintaining a harmony between freedom and truth occasionally
demands uncommon sacrifices, and must be won at a high price: it can
even involve martyrdom. But, as universal and daily experience

16°Cf. Post-Synodal Apostolic Exhortation Christilideles laici (30 December
1988), n. 42: AAS 81 (1989), 472-476.

'''Encyclical Letter Centesimus annus (1 May 1991), n. 46: AAS 83 (1991), 850.
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demonstrates, man is tempted to break that harmony: "I do not do
what I want, but I do the very thingI hate... I do not do the good I want,
but the evil I do not want" (Rm 7:15,19).

What is the ultimate source of this inner division of man? His
history of sin begins when he no longer acknowledges the Lord as his
Creator and himself wishes to be the one who determines, with
complete independence, what is good and what is evil. "You will be -
like God, knowing good and evil" (Gn 3:5): this was the first tempta-
ion, and it is echoed in all the other temptations to which man is more
aaily inclined to yield as a result of the original Fall.

But temptations can be overcome, sins can be avoided, because
together with the commandments the Lord gives us the possibility of
keeping them: "His eyes are on those who fear him, and he knows
every deed of man. He has not commanded any one to be ungodly, and
he has not given any one permission to sin" (Si 15:19-20). Keeping
God's law in particular situations can be difficult, extremely difficult,
but it is never impossible. This is the constant teaching of the
Church's tradition, and was expressed by the Council of Trent: "But
no one, however much justified, ought to consider himself exempt
from the observance of the commandments, nor should he employ
that rash statement, forbidden by the Fathers under anathema, that
the commandments of God are impossible of observance by one who
is justified. For God does not command the impossible, but in
commanding he admonishes you to do what you can and to pray for
what you cannot, and he gives his aid to enable you. His command-
ments are not burdensome (cf. 1 Jn 5:3); his yoke is easy and his
burden light (cf . Mt 11:30)". 162

103. Man always has before him the spiritual horizon of hope,

(

thanks to the help of divine grace and with the cooperation of human
freedom.

It is in the saving Cross of Jesus, in the gift of the Holy Spirit,
in the Sacraments which flow forth from the pierced side of the
Redeemer (cf. Jn 19:34), that believers find the grace and the strength
always to keep God's holy law, even amid the gravest of hardships. As

'62Sess. VI, Decree on Justification Cum hoc tempore, Chap. 11: DS, 1536; cf.
Canon 18: DS, 1568. The celebrated text from Saint Augustine, which the Council cites,
is found in De Natura et gratia, 43, 40 (CSEL 60, 270).

1630rutio I: PG 97, 805-806.
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Saint Andrew of Crete observes, the law itself "was enlivened by grace
and made to serve it in a harmonious and fruitful combination. Each
element preserved its characteristics without change or confusion. In
a divine manner, he turned what could be burdensome and tyrannical
into what is easy to bear and a source of freedom".' 63

Only in the mystery of Christ's Redemption do we discover thei 
'concrete" possibilities of man. "It would be a very serious error to
onclude... that the Church's teaching is essentially only an 'ideal'

which must then be adapted, proportioned, graduated to the so-called
concrete possibilities of man, according to a 'balancing of the goods in
uestion'. But what are the 'concrete possibilities of man'? And of

which man are we speaking? Of man dominated by lust or of man
redeemed by Christ? This is what is at stake: the reality of Christ's
redemption. Christ has redeemed us! This means that he has given
us the possibility of realizing the entire truth of our being; he has set
our freedom free from the domination of concupiscence. And if
redeemed man still sins, this is not due to an imperfection of Christ's
redemptive act, but to man's will not to avail himself of the grace
which flows from that act. God's command is of course proportioned
to man's capabilities; but to the capabilities of the man to whom the
Holy Spirit has been given; of the man who, though he has fallen into/
sin, can always obtain pardon and enjoy the presence of the 1-lop
Spirit."'"

104. In this context, appropriate allowance is made both for
God's mercy towards the sin of the man who experiences conversion
and for the understanding of human weakness. Such understanding
never means compromising and falsifying the standard of good and
evil in order to adapt it to particular circumstances. It is quite human
for the sinner to acknowledge his weakness and to ask mercy for his
failings; whatTs—unacceptable is the attitude of one who makes his
Own weakness the criterion of the truth about the good, so that he can

--f66Fieji.-11—Tallie-dTVEhunt-evy en the need to have recourse_ to God and 
its mercy. An attitude of this sort corrupts the morality of society as

a whole, since it encourages doubt about the objectivity of the moral
law in general and a rejection of the absoluteness of moral prohibi-
tions regarding specific human acts, and it ends up by confusing 11
judgments about values.

'Address to those taking part in a course on "responsible parenthood" (1 March
1984), n. 4: Insegriwnenti VII, I (1984), 583.
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Instead, we should take to heart the message of the Gospel
arable of the Pharisee and the tax collector (cf. Lk 18:9-14). The tax

collector might possibly have had some justification for the sins he
ommitted, such as to diminish his responsibility. But his prayer does

not dwell on such justifications, but rather on his own unworthiness
efore God's infinite holiness: "God, be merciful to me a sinner!" (Lk

18:13). The Pharisee, on the other hand, is self-justified, findingsome
xcuse for each of his failings. Here we encounter two different

attitudes of the moral conscience of man in every age. The tax
collector represents a "repentant" conscience, fully aware of the
frailty of its own nature and seeing in its own failings, whatever their
ubjective justifications, a confirmation of its need for redemption.

The Pharisee represents a "self-satisfied" conscience, under the
illusion that it is able to observe the law without the help of grace and
convinced that it does not need mercy.

105. All people must take great care not to allow themselves to
be tainted by the attitude of the Pharisee, which would seek to
eliminate awareness of one's own limits and of one's own sin. Ixour_
own day  this attitude is expressed particularly inthe attempt to adapt
The moral norm to one's own capacities and personal interests, and
oven in the rejection of the very idea of a norm. Accepting, on the
'orlierhATId, the "disproportion" between th-e law and human ability
(that is, the capacity of the moral forces of man left to himself) kindles
the desire for grace and prepares one to receive it. "Who will deliver
me from this body of death?" asks the Apostle Paul. And in an
outburst of joy and gratitude he replies: "Thanks be to God through
Jesus Christ our Lord!" (Rm 7:24-25).

We find the same awareness in the following prayer of Saint
Ambrose of Milan: "What then is man, if you do not visit him?
Remember, Lord, that you have made me as one who is weak, that you
formed me from dust. How can I stand, if you do not constantly look
upon me, to strengthen this clay, so that my strength may proceed
from your face? When you hide your face, all grows weak (Ps 104:29):
if you turn to look at me, woe is me! You have nothing to see in me but
the stain of my crimes; there is no gain either in being abandoned or
in being seen, because when we are seen, we offend you. Still, we can
imagine that God does not reject those he sees, because he purifies
those upon whom he gazes. Before him burns a fire capable of
conSuning our guilt (cf. Jl 2:3)".'"

I/
'"De Interpellatione David, IV, 6, 22: CSEL 32/2, 283-284.
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Morality and new evangelization

106.Evangelization is the most powerful and stirring chal-
lenge which the Church has been called to face from her very
beginning. Indeed, this challenge is posed not so much by the social
and cultural milieux which she encounters in the course of history, as
by the mandate of the Risen Christ, who defines the very reason for
the Church's existence: "Go into all the world and preach the Gospel
to the whole creation" (Mk 16:15).

At least for many peoples, however, the present time is instead
marked by a formidable challenge to undertake a "new evangeliza-
tion", a proclamation of the Gospel which is always new and always
the bearer of new things, an evangelization which must be "new in its
ardour, methods and expression". 1 ' Dechristianization, which weighs
heavily upon entire peoples and communities once rich in faith and
Christian life, involves not only the loss of faith or in any event its
becoming irrelevant for everyday life, but also, and of necessity, a
decline or obscuring of the moral sense. This comes about both as a
result of a loss of awareness of the originality of Gospel morality and
as a result of an eclipse of fundamental principles and ethical values
themselves. Today's widespread tendencies towards subjectivism,
utilitarianism and relativism appear not merely as pragmatic atti-
tudes or patterns of behaviour, but rather as approaches having a

is in theory and claiming full cultural and social legitimacy.

107.Evangelization — and therefore the "new evangelization"
—also involves the proclamation and presentation of morality. Jesus
himself, even as he preached the Kingdom of God and its saving love,
called people to faith and conversion (cf. Mk 1:15). And when Peter,
with the other Apostles, proclaimed the Resurrection of Jesus of
Nazareth from the dead, he held out a new life to be lived, a "way" to
be fRowed, for those who would be disciples of the Risen One (cf. Ac
2: -41; 3:17-20).

Just as it does in proclaiming the truths of faith, and even more
so in presenting the foundations and content of Christian morality,
the new evangelization will show its authenticity and unleash all its
missionary force when it is carried out through the gift not only of the
word proclaimed but also of the word lived. In particular, the life of

'"Address to the Bishops of CELAM (9 March 1983), III: Insegitainenti VI, I
(1983), 698.
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holiness which is resplendent in so many members of the People of
God, humble and often unseen, constitutes the simplest and most
attractive way to perceive at once the beauty of truth, the liberating
force of God's love, and the value of unconditional fidelity to all the
demands of the Lord's law, even in the most difficult situations. For
this reason, the Church, as a wise teacher of morality, has always
invited believers to seek and to find in the Saints, and above all in the
Virgin Mother of God "full of grace" and "all-holy", the model, the
strength and the joy needed to live a life in accordance with God's
commandments and the Beatitudes of the Gospel.

The lives of the saints, as a reflection of the goodness of God —
the One who "alone is good"— constitute not only a genuine profession
of faith and an incentive for sharing it with others, but also a
glorification of God and his infinite holiness. The life of holiness thus
brings to full expression and effectiveness the threefold an unitary
munus propheticum, sacerdotale et regale which every Christian
receives as a gift by being born again "of water and the Spirit" (Jn 3:5)
in Baptism. His moral life has the value of a "spiritual worship" (Rm
12:1; cf. Ph 3:3), flowing from and nourished by that inexhaustible
source of holiness and glorification of God which is found in the
Sacraments, especially in the Eucharist: by sharing in the sacrifice of
the Cross, the Christian partakes of Christ's self-giving love and is
equipped and committed to live this same charity in all his thoughts
and deeds. In the moral life the Christian's royal service is also made
evident and effective: with the help of grace, the more one obeys the
new law of the Holy Spirit, the more one grows in the freedom to
which he or she is called by the service of truth, charity and justice.

108. At the hearLof the new evangelization and of the new 
moral lifeaii-Ch it proposes and awakens by its fruits of holiness and
Missionary  zeal, there is the Spirit o Christ the •rinciple an-d-

ness o o y V other Church.  As Pope • aul
re 	 • - • 	 ization will never be possible without the
action of the Holy Spirit". 1" The Spirit of Jesus, received oy the
humble and docile heart of the believer, brings about the flourishing
of Christian moral life and the witness of holiness amid the great
variety of vocations, gifts, responsibilities, conditions and life situa-
tions. As Novatian once pointed out, here expressing the authentic
faith cfthe Church, it is the Holy Spirit "who confirmed the hearts and

"Apostolic Exhortation Evangelii nuntiandi (8 December 1975), n. 75: AAS 68
(1976), 64.
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minds of the disciples, who revealed the mysteries of the Gospel, who
shed upon them the light of things divine. Strengthened by his gift,
they did not fear either prisons or chains for the name of the Lord;
indeed they even trampled upon the powers and torments of the
world, armed and strengthened by him, having in themselves the
gifts which this same Spirit bestows and directs like jewels to the
Church, the Bride of Christ. It is in fact he who raises up prophets
in the Church, instructs teachers, guides tongues, works wonders
and healings, accomplishes miracles, grants the discernment of
spirits, assigns governance, inspires counsels, distributes and har-
monizes every other charismatic gift. In this way he completes and
perfects the Lord's Church everywhere and in all things"."

In the livin context of this new evangelization, aimed at
genera pig and nourishing "th -f-aith which works tlarough-Iove" (cf.
Ca 5:6), and in relation to the work of the Holy Spirit, we can now
understand the proper place which continuing theological reflection
about the moral life holds in the Church, the community of believers.
We can likewise speak of the mission and the responsibility proper to
moral theologians.

The service of moral theologians

109. The whole Church is called to evangelization and to the,
witness of a life of faith,l_y) the fact thatshe has been made a sharer

vin -the—munus propheticumOrtle-rofd-Jdaf§- through the gift of his
SPirit. Thanks to the permanent presence of the Spirit of truth in the
Church (cf. Jn 14:16-17), "the universal body of the faithful who have
received the anointing of the holy one (cf. 1 Jn 2:20,27) cannot be
mistaken in belief. It displays this particular quality through a
supernatural sense of the faith in the whole people when, 'from the
Bishops to the last of the lay faithful', it expresses the consensus of all
in matters of faith and morals".'"

Iii order_to carry out her prophetic mission, the Church must
constantly "rekindle" her own life of faith (cf. 2 Tm 1:6),
particularlyy through an ever deeper refleciii,  tu'ideilheguidance of
the Holy Spirit, upon the content of faith itself. The "vocation" of the

Trinitute, XXLX, 9-10: CCL 4, 70.

' 69Second Vatican Ecumenical Council, Dogmatic Constitution on the Church
Lumen gentium, n. 12.
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theologian in the Church is specifically at the service of_this"believing_.
__ -e-frorttcuindersTarathe -faith",; As the Instruction Don um Veritatis
teaches: "Among the vocations awakened by the Spirit in the Church-
is that of the theologian. His role is to pursue in a particularway_an
ever deeper understanding of the word of God found in the inspired
Scriptures and handed on by the living  Tradition of the Church ? He

-d-oes-t-fiicommunion with the Magisterium, which has been
charged with the responsibility of preserving the deposit of faith. By
its nature, faith appeals to reason because it reveals to man the truth
of his destiny and the way to attain it. Revealed truth, to be sure,
surpasses our telling. All our concepts fall short of its ultimately
unfathomable grandeur (cf. Ep 3:19). Nonetheless, revealed truth
beckons reason— God's gift fashioned for the assimilation of truth
to enter into its light and thereby come to understand in a certain
measure what it has believed. Theolog ical re-Tonds to the 
invitation of _truth as it seeks toinidé-istand Ole faith. It thereby aids
tile People of God in fulfilling the Apostle's command (cf. 1 Pt 3:15) to
give an accounting for their hope to those who ask it". 1"

It is fundamental for defining the very identity of theology, and
consequently for theology to carry out its proper mission, to recognize
its profound and vital connection with the Church, her n-iyi.-ts er h-er-
life and her mission: "Theology is an ecclesialscience because it grows
in the Church and works on the Church... It is a serviee -to the Church
and therefore ought tnreelifselfactiveTY involved in the mission of the
Church, particu ar y in its  prop e is mission . Cy its very nature
and procedures, authentic theology can fro-Urish and develop only
through a committed and responsible participation in and "belonging"
to the Church as a "community of faith". In turn, the fruits of
theological research and deeper insight become a source of enrich-
ment for the Church and her life of faith.

110. All that has been said about theology in general can and
must also be said for moral theology, seen in its specific nature as a
scientific reflection on the Gospel as the gift and commandment of
new life, a reflection on the life which "professes the truth in love" (cf.
Ep 4:15) and on the Church's life of holiness, in which there shines
forth the truth about the good brought to its perfection. The Church's

"Tongregation for the Doctrine of the Faith, Instruction on the Ecclesial
Vocation of the Theologian Donurn ueritctlis (24 May 1990), n. 6: AAS 82 (1990), 1552.

"'Address to the Professors and Students of the Pontifical Gregorian University
(15 December 1979), n. 6: Insegriantenti II, 2 (1979), 1424.
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Ma isterium intervenes not only in the sphere of faith, but also,  and 
inseparably so, in the sphere of morals. It has the task of "discerning,
ymeanslaf judgments normativer5Fthe consciences of believers,

those acts which in themselves conform to the demands of faith and
foster their expression in life and those which, on the contrary,
because intrinsically evil, are incompatible with such demands".'72 In
proclaiming the commandments of God and the charity of Christ, the
Church's Magisterium also teaches the faithful specific particular
precepts and requires that they consider them in conscience as
morally binding. In addition, the Magisterium carries out an impor-
tant work of vigilance, warning the faithful of the presence of possible
errors, even merely implicit ones, when their consciences fail to
acknowledge the correctness and the truth of the moral norms which

)(he Magisterium teaches.

This is the point at which to consider the specific task of all
those who by mandate of their legitimate Pastors teach moral
theology in Seminaries and Faculties of Theology. They have  the
grave duty to instruct the faithful — especially future Pastors —
about all  those commandments and practical norms authoritatively
deClared by the -Church.117While recognizing the possible limitations
otthe human arguments employed by the Magisterium, moral
theologians are called to develop a deeper understanding of the
reasons underlying its teachings and to expound the validity and
obligatory nature of the precepts it proposes, demonstrating their
connection with one another and their relation with man's ultimate
end."" Moral theologians are to set forth the Church's teaching and
to give, in the exercise of their ministry, the example of a loyal assent,
of internal and external, to the Magisterium's teaching in the areas
of both dogma and morality.'" Working together in cooperation with 4

the hierarchical Magisterium, theologians will be deeply concerned
to clarify ever more fully the biblical foundations, the ethical signifi-
cance and the anthropological concerns which underlie the moral 1,
doctrine and the vision of man set forth by the Church.

l"Congregation for the Doctrine of the Faith, Instruction on the Ecclesial
Vocation of the Theologian Donuts veritatis (24 May 1990), n. 16: AAS 82 (1990), 1557.

' 73 Cf.Code of Canon Law, Canons 252, 1; 659, 3.

'"Cf. First Vatican Ecumenical Council, Dogmatic Constitution on the Catholic
Faith Dei Filius, Chap. 4: DS, 3016.

'"Cf. Paul VI, Encyclical Letter Humanae vitae (25 July 1968), n. 28: AAS 60
(1968), 501.
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111.The service which moral theologians are called to provide
at the present time is of the utmost importance, not only for the
Church's life and mission, but also for human society and culture.
Moral theologians have the_ task,  in close and vital connection with

`biblical and dogmatic theology, to highlight through their scientific
rrefrèetiaf"thaT-dyhaasp_ect_which_w_ill elicit the response that
man must give to the divine call which  comes in the process of his
gr-c-iwt-hiiilove--Within a community of salvation. In this way, moral
theology-Will-acquire an inner spiritual dimension in response to the
need to develop fully the imago Dei present in man, and in response
to the laws of spiritual development described by Christian ascetical
and mystical theology". 176

Certainly moral theology and its teaching are meeting with
particular difficulty today. Because the Church's morality necessargy
involves a normative dimension, moral theology cannot be reduced to

body of knowledge worked out purely in the context of the so-called
ehavioural sciences. The latter are concerned with the phenomenon

of morality as a historical and social fact; moral theology, however,
while needing to make use of the behavioural and natural sciences,
does not rely on the results of formal empirical observation or
phenomenological understanding alone. Indeed, the relevance of the
behavioural sciences for moral theology must always be measured
against the primordial question: What is good or evil? What must be
done to have eternal life?

112. The moral theologian must therefore exercise careful
discernmene context of today's_prevalently scientific_ and
teefiffint-curttyre; exposed as it is to the dangers of relativism )

pia-.Cmatism anirpositivisiii__From the theological viewpoint, moral
prhi-C-iff--) es "di-e-ria dependent upon the historical moment in which
they are discovered. Moreover, the fact that some believers act
without following the teachings of the Magisterium, or erroneously
consider as morally correct a kind of behaviour declared by their
Pastors as contrary to the law of God, cannot be a valid argument for
rejecting the truth of the moral norms taught by the Church. The
affirmation of moral principles is not within the competence of formal
empirical methods. While not denying the validity of such methods,
but at the same time not restricting its viewpoint to them, moral

lit eology, faithful to the supernatural sense of the faith, takes into

"6Sacred Congregation for Catholic Education, The Theological Formation of
Future Priests (22 February 1976), n. 100. See an. 95-101, which present the prospects
and conditions for a fruitful renewal of moral theology: loc. cit., 39-41.
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account first and foremost the spiritual dimension of the human heart
and its vocation to divine love.

In fact, while the behavioural sciences, like all experimental
sciences, develop an empirical and statistical concept of "normality",
faith teaches that this normality itself bears the traces of a fall from
man's original situation — in other words, it is affected by sin. Only
Christian faith points out to man the way to return to "the beginning"
(cf. Mt.19:8), a way which is often quite different from that of
empirical normality. Hence the behavioural sciences, despite the
great value of the information which they provide, cannot be consid-
ered decisive indications of moral norms. It is the Gospel which
reveals the full truth about man and his moral journey, and thus
enlightens and admonishes sinners; it proclaims to them God's
mercy, which is constantly at work to preserve them both from
despair at their inability fiery to know and keep God's law and from
the presumption that they can be saved without merit. God also
reminds sinners of the joy of forgiveness, which alone grants the
strength to see in the moral law a liberating truth, a grace-filled

\ source of hope, a path of life.

113. Teaching moral doctrine involves the conscious accept-
ance of these intellectual, spiritual and pastoral responsibilities.
Moral theologians, who have accepted the charge of teaching the
Church's doctrine, thus have a grave duty to train the faithful to
make this moral discernment, to be committed to the true good and
to have confident recourse to God's grace.

While exchanges and conflicts of opinion may constitute nor-
mal expressions of public life in a representative democracy, moral
teaching certainly cannot depend simply upon respect for a process:
indeed, it is in no way established by following the rules and
deliberative procedures typical of a democracy. Dissent, in the form
of carefully orchestrated protests and polemics carried on in the
media, is opposed to ecclesial communion and to a correct under-
standing of the hierarchical constitution of the People of God. Oppo-
sition to the teaching of the Church's Pastors cannot be seen as a
legitimate expression either of Christian freedom or of the diversity

Iis

o the Spirit's gifts. When this happens, the Church's Pastors have
e duty to act in conformity with their apostolic mission, insisting

hat the right of the faithful to receive Catholic doctrine in its purity
and integrity must always be respected. "Never forgetting that he too

a member of the People of God, the theologian must be respectful
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of them, and be committed to offering them a teaching which in no
way does harm to the doctrine of the faith"."

Our own responsibilities as Pastors

114. As the Second Vatican Council reminds us, responsibility
for the faith and the life of faith of the People of God is particularly
incumbent upon the Church's Pastors: "Among the principal tasks of
Bishops the preaching of the Gospel is preeminent. For the Bishops
are the heralds of the faith who bring new disciples to Christ. They
are authentic teachers, - that is, teachers endowed with the authority
of Christ, who preach to the people entrusted to them the faith to be
believed and put into practice; they illustrate this faith in the light of
the Holy Spirit, drawing out of the treasury of Revelation things old
and new (cf. Mt 13:52); they make it bear fruit and they vigilantly
ward off errors that are threatening their flock (cf. 2 Tm 4:1-4)". 78

It is our common duty, and even before that our common grace,
as Pastors and Bishops of the Church, to teach the faithful the things
which lead them to God, just as the Lord Jesus did with the young
man in the Gospel. Replying to the question: "What good must I do to
have eternal life?", Jesus referred the young man to God, the Lord of
creation and of the Covenant. He reminded him of the moral
commandments already revealed in the Old Testament and he
indicated their spirit and deepest meaning by inviting the young man
to follow him in poverty, humility and love: "Come, follow me!". The
truth of this teaching was sealed on the Cross in the Blood of Christ:
in the Holy Spirit, it has become the new law of the Church and of
every Christian.

This "answer" to the question about morality has been en-
trusted by Jesus Christ in a particular way to us, the Pastors of the
Church; we have been called to make it the object of our preaching,
in the fulfilment of our munus propheticum. At the same time, our
responsibility as Pastors with regard to Christian moral teaching
must also be exercised as part of the munus sacerdotale: this happen:,
when we dispense to the faithful the gifts of grace and sanctification

"'Congregation for the Doctrine of the Faith, Instruction on the Ecclesial
Vocation of the Theologian Defiant veritatis (24 May 1990), n. 11: AAS 82 (1990), 1554;
cf. in particular rm. 32-39, devoted to the problem of dissent: ibid., loc. cit., 1562-1568.

178Doginatic Constitution on the Church Lumen gentium, n. 25.
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as an effective means for obeying God's holy law, and when with our
constant and confident prayers we support believers in their efforts
to be faithful to the demands of the faith and to live in accordance with
the Gospel (cf. Col 1:9-12). Especially today, Christian moral teach-
ing must be one of the chief areas in which we exercise our pastoral
vigilance, in carrying out our munus regale.

115.This is the first time, in fact, that the Magisterium of the
Church has set forth in detail the fundamental elements of this
teaching, and presented the principles for the pastoral discernment
necessary in practical and cultural situations which are complex and
even crucial.

In the light of Revelation and of the Church's constant teach-
ing, especially that of the Second Vatican Council, I have briefly
recalled the essential characteristics of freedom, as well as the
fundamental values connected with the dignity of the person and the
truth of his acts, so as to be able to discern in obedience to the moral/
law a grace and a sign of our adoption in the one Son (cf. Ep 1:4-6).
Specifically, this Encyclical has evaluated certain trends in moral
theology today. I now pass this evaluation on to you, in obedience to
the word of the Lord who entrusted to Peter the task of strengthening
his brethren (cf. Lk 22:32), in order to clarify and aid our common
discernment.

Each of us knows how important is the teaching which repre-
sents the central theme of this Encyclical and which is today being
restated with the authority of the Successor of Peter. Each of us can
see the seriousness of what is involved, not. only for individuals but
also for the whole of society, with the reaffirmation of the universality
and immutability of the moral commandments, particularly those
which prohibit always and without exception intrinsically evil acts)

In acknowledging these commandments, Christian hearts and
our pastoral charity listen to the call of the One who "first loved us" (1
Jn 4:19). God asks us to be holy as he is holy (cf. Lv 19:2), to be —
in Christ — perfect as he is perfect (cf. Mt 5:48). The unwavering
demands of that commandment are based upon God's infinetely
merciful love (cf. Lk 6:36), and the purpose of that commandment is
to lead us, by the grace of Christ, on the path of that fullness of life
proper to the children of God.

116.We have the duty, as Bishops, to be vigilant that the word
of God is faithfully taught. My Brothers in the Episcopate, it is part

680 	 Boletin Eclesiastico de Filipinas, Vol. LXIX, Nos.762 -763 (1993)



of our pastoral ministry to see to it that this moral teaching is
faithfully handed down and to have recourse to appropriate measures
to ensure that the faithful are guarded from every doctrine and
theory contrary to it. In carrying out this task we are all assisted by
theologians; even so, theological opinions constitute neither the rule
nor the norm of our teaching. Its authority is derived, by the
assistance of the Holy Spirit and in communion cum Petro et sub
Petro, from our fidelity to the Catholic faith which comes from the
Apostles. As Bishops, we have the grave obligation to be personally
vigilant that the "sound doctrine" (1 Tm 1:10) of faith and morals is
taught in our Dioceses.

A particular responsibility is incumbent upon Bishops with
regard to Catholic institutions. Whether these are agencies for the
pastoral care of the family or for social work, or institutions dedicated
to teaching or health care, Bishops can canonically erect and recog-
nize these structures and delegate certain responsibilities to them.
Nevertheless, Bishops are never relieved of their own personal
obligations. It falls to them, in communion with the Holy See, both
to grant the title "Catholic" to Church-related schools, 19 universi-
ties,'" health-care facilities and counselling services, and, in cases of
a serious failure to live up to that title, to take it away.

117. In the heart of every Christian, in the inmost depths of
each person, there is always an echo of the question which the young
man in the Gospel once asked Jesus: "Teacher, what good must I do
to have eternal life?" (Mt 19:16). Everyone, however, needs to address
this question to the "Good Teacher", since he is the only one who can
answer in the fullness of truth, in all situations, in the most varied of
circumstances. And when Christians ask him the question which
rises from their conscience, the Lord replies in the words of the New
Covenant which have been entrusted to his Church. As the Apostle
Paul said of himself, we have been sent "to preach the Gospel, and not
with eloquent wisdom, lest the Cross of Christ be emptied of its power"
(/ Co 1: 17). The Church's answer to man's question contains the

isdom and power of Christ Crucified, the Truth which gives of itself.

When people ask the Church the questions raised by their
consciences, when the faithful in the Church turn to their Bishops
and Pastors, the Church's reply contains the voice of Jesus Christ, the

'"Cf. Code of Canon Law, Canon 803, 3.

'"Cf. Code of Canon Law, Canon 808.
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voice of the truth about good and evil. In the words spoken by the
Church there resounds, in people's inmost being, the voice of God who
"alone is good" (cf. Mt 19:17), who alone "is love" (1 Jn 4:8,16).

Through the anointing of the Spirit this gentle but challenging
word becomes light and life for man. Again the Apostle Paul invites
us to have confidence, because "our competence is from God, who has
made us competent to be ministers of a new covenant, not in a written
code but in the Spirit... The Lord is the Spirit, and where the Spirit
of the Lord is, there is freedom. And all of us, with unveiled faces,
reflecting the glory of the Lord, are being changed into his likeness
from one egree of glory to another; for this comes from the Lord, the
Spirit" Co 3:5-6,17-18).

CONCLUSION

Mary, Mother of Mercy

118. At the end of these considerations, let us entrust ourselves,
the sufferings and the joys of our life, the moral life of believers and
people of good will, and the research of moralists, to Mary, Mother of
God and Mother of Mercy.

Mary is Mother of Mercy because her Son, Jesus Christ, was
sent by the Father as the revelation of God's mercy (cf. Jn 3:16-18).
Christ came not to condemn but to forgive, to show mercy (cf. Mt 9:13).
And the greatest mercy of all is found in his being in our midst and
caring us to meet him and to confess, with Peter, that he is "the Son
of the living God" (Mt 16:16). No human sin can erase the mercy of
God, or prevent him from unleashing all his triumphant power, if we
only call upon him. Indeed, sin itself makes even more radiant the
love of the Father who, in order to ransom a slave, sacrificed his
Son:' 81 his mercy towards us is Redemption. This mercy reaches its
fullness in the gift of the Spirit who bestows new life and demands
that it be lived. No matter how many and great the obstacles put in
his way by human frailty and sin, the Spirit, who renews the face of
the earth (cf. Ps 104:30), makes possible the miracle of the perfect

181"0 inaestimabilis dilectio caritatis: ut servum redimeres, Filium tradidisti!":

Missale Romanurn, In Resurrectione Domini, Praeconium Paschale.
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accomplishment of the good. This renewal, which gives the ability to
do what is good, noble, beautiful, pleasing to God and in conformity
with his will, is in some way the flowering of the gift of mercy, which
offers liberation from the slavery of evil and gives the strength to sin
no more. Through the gift of new life, Jesus makes us sharers in his
love and leads us to the Father in the Spirit.

119.Such is the consoling certainty of Christian faith, the
source of its profound humanity and extraordinary simplicity. At
times, in the discussions about new and complex moral problems, it
can seem that Christian morality is in itself too demanding, difficult
to understand and almost impossible to practise. This is untrue, since
Christian morality consists, in the simplicity of the Gospel, in
following Jesus Christ, in abandoning oneself to him, in letting
oneself be transformed by his grace and renewed by his mercy, gifts
which come to us in the living communion of his Church. Saint
Augustine reminds us that "he who would live has a place to live, and
has everything needed to live. Let him draw near, let him believe, let
him become part of the body, that he may have life. Let him not shrink
from the unity of the members".' 82 By the light of the Holy Spirit, the
living essence of Christian morality can be understood by every one,
even the least learned, but particularly those who are able to preserve
an "undivided heart" (Ps 86:11). On the other hand, this evangelical
simplicity does not exempt one from facing reality in its complexity;
rather it can lead to a more genuine understanding of reality,
inasmuch as following Christ will gradually bring out the distinctive
character of authentic Christian morality, while providing the vital
energy needed to carry it out. It is the task ofthe Church's Magisterium
to see that the dynamic process of following Christ develops in an
organic manner, without the falsification or obscuring of its moral
demands, with all their consequences. The one who loves Christ
keeps his commandments (cf. Jn 14:15).

120.Mary is also Mother ofMercy because it is to her that Jesus
entrusts his Church and all humanity. At the foot of the Cross, when
she accepts John as her son, when she asks, together with Christ,
forgiveness from the Father for those who do not know what they do
(cf. Lk 23:34), Mary experiences, in perfect docility to the Spirit, the
richness and the universality of God's love, which opens her heart and
enables it to embrace the entire human race. Thus Mary becomes
Mother of each and every one of us, the Mother who obtains for us
divine mercy.

2In lohannis Evangeliunt Tractatus, 26, 13: CCL, 36, 266.
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Mary is the radiant sign and invitingmodel of the moral life. As
Saint Ambrose put it, "The life of this one person can serve as a model
for everyone",' 83 and while speaking specifically to virgins but within
a context open to all, he affirmed: "The first stimulus to learning is the
nobility of the teacher. Who can be more noble than the Mother of
God? Who can be more glorious than the one chosen by Glory
Itself?".' 84 Mary lived and exercised her freedom precisely by giving
herself to God and accepting God's gift within herself. Until the time
of his birth, she sheltered in her womb the Son of God who became
man; she raised him and enabled him to grow, and she accompanied
him in that supreme act of freedom which is the complete sacrifice of
his own life. By the gift of herself, Mary entered fully into the plan
of God who gives himself to the world. By accepting and pondering
in her heart events which she did not always understand (cf. Lk 2:19),
she became the model of all those who hear the word of God and keep
it (cf. Lk 11:28), and merited the title of "Seat of Wisdom". This
Wisdom is Jesus Christ himself, the Eternal Word of God, who
perfectly reveals and accomplishes the will of the Father (cf. Heb 10:5-

). Mary invites everyone to accept this Wisdom. To us too she
ddresses the command she gave to the servants at Cana in Galilee

during the marriage feast: "Do whatever he tells you" (Jn 2:5).

Mary shares our human condition, but in complete openness to
the grace of God. Not having known sin, she is able to have
compassion on every kind of weakness. She understands sinful man
and loves him with a Mother's love. Precisely for this reason she is
on the side of truth and shares the Church's burden in recalling
always and to everyone the demands of morality. Nor does she permit
sinful man to be deceived by those who claim to love him by justifying
his sin, for she knows that the sacrifice of Christ her Son would thus
be emptied of its power. No absolution offered by beguiling doctrines,
even in the areas of philosophy and theology, can make man truly
happy: only the Cross and the glory of the Risen Christ can grant
peace to his conscience and salvation to his life.

0 Mary,
Mother of Mercy,
watch over all people,
that the Cross of Christ
may not be emptied of its power,

' 83De Virginibus, Bk. II, Chap. II, 15: PL 16, 2

'"Ibid., Bk. 11, Chap. 11, 7: PL 16, 220.
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that man may not stray
from the path of the good
or become blind to sin,
but may put his hope ever more fully in God
who is "rich in mercy" (Ep 2:4).
May he carry out the good works prepared
by God beforehand (cf. Ep 2:10)
and so live completely
"for the praise of his glory" (Ep 1:12).

Given in Rome, at Saint Peter's, on 6 August, Feast of the
Transfiguration of the Lord, in the year 1993, the fifteenth of my
Pontificate.
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consultative words

Cases and Inquiries
Excelso Garcia, O.P.

COMMUNION BY PLACING THE
CONSECRATED HOST IN THE HAND

Only recently the Philippine Church has allowed the faithful to
receive Holy Communion by placing the consecrated Host on the
tongue, as before, or in the hand. I have read a lot of literature about
this and have become a little bit confused. I find myself unable to
conclude which of the two manners should be preferred. This has also
occurred with other members of our community, and consequently no
uniformity is observed. Can you help me in making up my mind.

A Religious Sister

I am not surprised at all that the consultant and other faithful
are not properly oriented about this point. A good deal has been
published on this subject. Unfortunately not everything explains
objectively the legislation of the Church. Some authors exaggerate or
distort some of the facts and are silent about others. Hence we prefer
to offer our readers the Church's present legislation as well as her
latest concession on this question. Both are crystal clear. Bearing in
mind what the Church has established, the consultant sister can
make up her mind and decide for herself what manner in taking Holy
Communion she prefers.

The present nor, still in force, concerning the rite of taking Holy
Communion is as follows:

"In the distribution of Holy Communion the custom of placing
the consecrated Bread on the tongue of the communicants should be
maintained, since it is based on a traditional practice of several
centuries.



"Nevertheless, Episcopal Conference may declare, with the
confirmation of their decision by the Apostolic See, that Communion
may also be given in their territory by placing the consecrated Bread
in the hands of the faithful, provided that precautions are taken
against danger of insufficient reverence or false doctrine arising in
the mind of the faithful" (Roman Ritual: De Sacra Communione, n.
21).

The immediate source of this norm is the Instruction given by
the Sacred Congregation for Divine Worship on the manner of
distributing Holy Communion, on May 29, 1969 (AAS, 1969, pp. 541-
545). The following is a summary of its contents.

The Sacred Congregation deplored that in some local Churches,
without previous permission of the Apostolic See, had re-introduced
the long abolished custom of administering Holy Communion by
placing the consecrated Host in the hands of the communicants, even
without any preparation on their part.

The Holy See has been firm in retaining the traditional rite
approved by centuries, that of placing the sacred Host on the tongue
of the communicants, in order to show due reverence to the Holy
Sacrament without diminishing human dignity.

Only a few Episcopal Conferences and some individual Bishops
had requested the Holy See shortly after Vatican II to be allowed to
distribute Holy Communion by placing the consecrated Host in the
hands of the communicants. In view of these requests the then
reigning Roman Pontiff, Pope Pius VI, decided to ask all the Bishops
of the Latin Church whether, in their good judgment, it would be
opportune to introduce again the rite of taking Holy Communion by
placing the Sacred Host in the hands of the communicants. Three
questions were posed to all Bishops, namely:

1. Should the rite of placing the sacred Host in the hands of the
communicants be continued or not? The answer was: YES, 567; NO,
1233; under condition, 315; invalid votes, 20.

2. Would it be convenient to allow the new rite in small
communities with the consent of the local Ordinary? The answer was:
YES, 751; NO, 1215; invalid votes, 70.

3. Do you think that with a previous catechetical preparation,
the faithful will accept the new rite: The answer was: YES, 835; NO,
1185; invalid votes, 128.
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Considering that the great majority of Bishops did not favor
allowing the introduction of the formerly abolished rite, the Roman
Pontiff decided to maintain the rite of receiving the Holy Communion
on the tongue only. However, he still wanted to give a chance to the
local Churches that desired to allow in their respective territories the
rite of placing the consecrated Host in the hands of the communi-
cants, provided that:

a) The Episcopal Conference should study carefully the needs
of their respective faithful for such a change;

b) If the local Ordinaries believed it could be really convenient,
their opinion should be submitted to the Episcopal Conference for
discussion;

c) If in secret balloting two thirds of the Conference's members
were in favor of the new rite, the deliberation of the discussion should
be sent to the Apostolic See for confirmation.

The confirmation of Holy See will always be based on the
welfare of the local Church as well as that of the Universal Church/

According to Fr. Testera, O.P. (cfr. Canon Law Digest, p.40),
the Episcopal Conference of the Philippines had tried in four occa-
sions to introduce Holy Communion in the hand and four times it
failed to have the two thirds majority vote required by law. Only in
1989 did it succeed and was it able to obtain the confirmation of the
Holy See, with the following observations:

1. The faithful are not to be obliged to adopt the practice of
Communion in the hand; each one is free to communicate in one way
or the other;

2. The communicant who has received the Eucharist in the
hand is to consume it in the presence of the minister before the
communicant returns to his place;

3. Insistence is to be laid upon the importance of theAmen said
in response to the formula of the minister; thisAmen is an affirmation
of faith;

4. It is from the Church that the faithful receive the Holy
Eucharist, which is communion in the Body of the Lord, and in the
Church; for this reason the communicant should not take the Sacred
Host from the paten or ciborium, as he might take ordinary bread, but
the hands must be stretched out to receive it from the minister of Holy
Communion.
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5. Those with care of souls should insist not only upon the
necessary dispositions for the fruitful reception of the Holy Commun-
ion... but also upon an external attitude which conveys a sense of
respect in general and expresses in particular the belief of the faithful
in the Eucharist.

The precautions taken by the Church in order to avoid any
irreverence to the Holy Eucharist are clear and reasonable. The
ministers, both ordinary and extraordinary, are to be watchful and
diligent that these precautions are faithfully observed. The dignity
and holiness of the Blessed Sacrament ask for a zealous and diligent
observance in order to avoid any disrespect and irreverence.

We deem it proper to quote the information given by Fr. Steve
de la Torre in Manila Standard, May 3, 1992, on this matter,
contained in an editorial published by Parish Power, a weekly
newsletter. It reads as follows:

The editorial began with three recent separate incidents which
the author herself witnessed at the EDSA Shrine, Cardinal Sin's
public chapel at Villa San Miguel and in a San Juan Church where
people "received" Communion in the hand but did not consume the
Sacred Host. Instead, they apparently "ran away" with the Holy
Eucharist.

The incident was indicative of what is frequently happening in
Catholic churches all over the Philippines, adding she had heard
stories of sabungeros who have fed the Eucharist to their fighting
cocks as a sort of magical source of strength for the cockfight.

Considering the foregoing information, we are not surprised at
all that the consultant sister is confused and does not know what form
for taking Holy Communion is to be preferred. As we mentioned
above, much has been written on the matter, unfortunately with little
accuracy, presenting the problem not objectively, but rather emotion-
ally, at times with little respect for the Church's decision to maintain
with firmness the law on communicating by placing the sacred Host
on the tongue as the only norm ruling the distribution of Holy
Communion to the faithful. To communicate by receiving the sacred
Host in the communicant's hand is only a concession, not a law. The
above historical process which the Church has followed before grant-
ing the present concession shows how wise and prudent the Church
is in a matter so delicate and holy, as is Holy Communion, in order to
show the utmost respect and reverence for the Lord hidden under the
sacramental species of bread.
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Our consultant religious sister seems to indicate that the whole
community should make a decision about which form for taking Holy
Communion be adopted by the community in order to achieve
uniformity: "This has also occurred with other members of our
community, and consequently no uniformity is observed."

To take Holy Communion on the tongue, as the law clearly
states, or to take it by placing the consecrated Host in the hand of the
communicant, as granted by the recent concession of the Holy See,
cannot be a matter of uniformity in the religion community. The
religious Superior cannot impose upon the members of the commu-
nity any of the two forms. The concession states clearly that "the
faithful are not be obliged to adopt the practice of Communion in the
hand; each one is free to communicate in one way or the other."

REGISTRATION OF BAPTISMS

I am a hospital chaplain. Although the previous chaplains of
this hospital had no book wherein emergency baptisms are registered,
I have a book where I register the administration of baptisms in
danger of death. Sometimes parents come, asking for baptismal
certificates. If the baptism was administered after my appointment,
I can give them the certificate; but if the baptism was administered
before that time, I cannot help them. Will you kindly tell me whether
I am right or wrong in what I am doing?

A Chaplain

To satisfy the chaplain who wants to know whether he acts
properly or not, we shall elaborate a little on this matter to make our
answer clear.

Canon 877, § 1 states: "The parish priest of the place in which
the baptism was conferred must carefully and without delay record
in the register ofbaptisms the names of the baptized, the minister, the
parents, the sponsors and, if there were such, the witnesses, and the
place and date of baptism. He must also enter the date and place of
birth."

Canon 878 reads as follows: "If baptism was administered
neither by the parish priest nor in his presence, the minister of
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baptism, whoever that was, must notify the parish in which the
baptism was administered, so that he may register the baptism in
accordance with canon 877, § 1."

A careful reading of the two foregoing canons gives us the
following:

1.A parish priest must have a book of baptisms.

2. The parish priest has to register in this book not only the
baptisms administered in the parish church but all baptisms admin-
istered within the limits of his parish, whether administered by
himself of by another minister;

3. When the minister of baptism is other than the parish priest,
such minister has to inform the parish priest about the administra-
tion so that the latter may register the baptism with all the data
specified in canon 877, § 1.

On the other hand, a hospital chaplain is not required by law
to have a book for baptisms administered in the hospital. This means
that all baptisms administered by him in the hospital should be
reported to the parish priest of the place where the hospital is located.

Chaplains of hospitals should bear in mind what is stated in
canon 860, § 2: "Unless the diocesan bishop has declared otherwise,
baptism is not to be conferred in hospitals, except in a case of necessity
or for some other pressing pastoral reason." In other words, only
baptisms in danger of death should be administered in the hospital.

Therefore, bearing in mind, what has been said, our answer to
the chaplain of the hospital is as follows:

1.The chaplain of a hospital can register in his own book the
baptisms administered in the hospital (emergency baptisms), but his
book is not an official register. All baptisms administered in the
hospital must be registered in the book of baptisms of the parish
where the hospital is located.

2. Official baptismal certificates of baptisms administered in
the hospital should be issued by the parish priest, of by the chaplain.

3. An affidavit of baptisms administered in the hospital can be
issued by the hospital chaplain, when a baptism administered in the
hospital has not been registered in the parish official book for
whatever reason.
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God's Word for tomorrow

Homiletical Notes
Regino Cortes, O.P.

SOLEMNITY OF MARY, MOTHER OF GOD
Octave Day of Christmas
January 1, 1994

Today's liturgy commemorates the truth of faith proclaimed
solemnly at Ephesus in 431 A.D. that Mary is the Mother of God,
Theotokos. This Council condemns the doctrine of Nestorius who
taught that Mary was only the mother of Christ, Christotokos,
maintaining that there were two persons in Christ: a divine person
and a human person. According to him Mary was the mother only of
the man-Christ, with a human person and a human nature. The faith
of the Church is that in Christ there is only one person, the Second
Person of the Blessed Trinity, with two natures divine and human,
the so-called mystery of the hypostatic union. Mary cannot be called
the mother of the divine nature or the divinity anymore than a woman
can be called the mother of the "presidency." But the mother of any
president can be truly called the Mother of the President. Since the
Blessed Virgin Mary is the Mother of Christ-God she also earned the
title Mother of God. The Church has made this solemnity the
inaugural feast of the new civil year.

FIRST READING: Numbers 6:22-27

These verses in Numbers contain the 15 Hebrew words used by
the Jewish priests in blessing the people. This is called the birkath
kohanim or the priestly blessing. In this blessing the word Yahweh is



Found three times which, however, cannot be pronounced by anyone
except the high priest during the feast of Yom Kippur or Atonement
-:elebrated during the 10th day of Tishri (September/October), the
Seventh month in the Hebrew calendar. This is called Ethanim in 1
Kgs 8:2 which for the agricultural people in Mesopotamia and Israel
ovas considered the beginning of the year. It was during this month
;hat Solomon inaugurated the temple in Jerusalem (1 Kgs 8).

A description of the feast of Atonement, aside from that of
.,eviticus 16, is found in Sirach 50 on the occasion of the authors'
audatory words for Simon II, son of Onias II (220-195 B.C.). At the
:onclusion of this ceremony the high priest "would come down and
.aise his hands over the whole concourse of the sons of Israel, to give
;hem the Lord's blessing from his lips, being privileged to pronounce
his name." It is only during this feast of Yom Kippur that the high
)riest pronounces the name YAHWEH. In no other time and by no
)they person can this sublime name be pronounced. That is why
werytime the tetragrammaton or the four consonants YHWH is
'ound in a text, biblical or non-biblical, it is always read and pro-
nounced Adonay (Lord). Many biblical translations, except the
Terusalem Bible, retain this reading, so that the word "Yahweh" is
riven in these translations as "Lord," influenced by the Greek or
>eptuagint translation "Kyrios," which is also followed by our litur-
;ical text.

It seems, then, that when the high priest uses this formula
uring the feast of the Atonement as described in Sirach 50, it is only
hen that he pronounces this holiest of names: YAHWEH. This is
eflected in the verse: "This is how they are to call down my name on
he sons of Israel" (Num 6:27 or in the Greek LXX 6:23).

The blessing is short, only 15 words in Hebrew (30 in the
turgical text translation), but it contains all that we can hope and
ish for in this world and the world to come.

i:COND READING: Galatians 4:4-7.

This text in Galatians is the oldest canonical text in the New
stament speaking about the human birth of Christ: "born of a
man," written by St. Paul about 56/57 A.D. It antedates for some
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years even the canonical gospels. Some scholars with a few following
date the writing of Galatians even before the Council of Jerusalem in
the year 49 A.D. Here the virgin birth and the pre-exitence of the Son
of God are certainly implied. Because of the universal tenor of the
letter, St. Paul did not mention the name Mary but this does not
certainly mean that he did not know the name of the mother of Jesus.

Although the mention of the human birth ofJesus is seemingly
incidental in the text since the main focus is on the adoption of men
as children of God, still the phrase "born of a woman," followed by
"born subject of the Law," is the divinely designed process by which
men are redeemed and adopted.

Verse 6 is variously translated in the English biblical versions
depending on the understanding of the Greek word hoti. The King
James Version (KJV) translates it as "because" making the phrase
causal. This is also the translation in the Vulgate with quoniam. It
then means that the sending of the Holy Spirit was made "because we
are sons." But other translations like the Jerusalem Bible and our
liturgical text depending on the New American Bible (NAB) makes
the sending of the Holy Spirit an essential element in our adoptive
sonship. Hence the translation: "the proof that you are sons is the fact
that God has sent forth into our hearts the spirit of his Son..."

GOSPEL READING: Luke 2:16-21

Mar), treasured all these things and reflected (symballousa) on
them in her heart . The interpretation is becoming current that this
sentence of Luke does not actually imply that our Blessed Mother was
a mere collector of memories who became later on the eye-witness
source of the Lucan infancy stories. The intention of Luke here may
be much deeper.

The meaning of "to treasure all things" (synterein to rema) may
be drawn from Gen 37:10-11 when the young Joseph told his father
and brothers of his dream that the sun and the moon and eleven stars
were bowing down to him. It is said in the conclusion that "his father
pondered the matter" (NAB) or "his father kept the thing in mind"
(JB). Rema like the Hebrew dabar can mean "word," and "event." So
that our Blessed Mother, having experienced the events and heard
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the words, like the accounts of the shepherd and the words of Jesus
in the finding in the temple (2:51), "pondered all these in her heart,"
grasping their significance. She is the model of the one who heard the
word in the parable of the sower and "kept" it, let it grow to produce
manifold fruits. She is, in the phrase of PCP-II, the "model of
discipleship." She is doubly the mother of the Lord who, not only begot
him in the flesh, but one "who hears the word of God and put it into
practice" (Lk 8:21).

HOMILY

The world of the poor should not only be an area of evangeliza-
tion, the poor themselves should become evangelizers as envisioned
by the PCP-II. The shepherds, the poor of the land, received first the
"good news," the evangelion from heavenly heralds. They acted at
once, hurried and found Christ lying in a manger. They announced
what they had seen to others and they were filled with joy "glorifying
and praising God for all they had heard and seen."

To be poor it is not necessary that a person lacks material things
although there are many persons who lack material things not of
their own fault and are really materially poor. A person is poor if he
is lowly, humble, meek, and depends for his needs on God. These are
the iznawim.

First and foremost of these `anawim is Mary, the mother of the
Lord. "She was poor in fact and in spirit" (PCP-II, no 149). Let us,
;hen, focus our attention on our Blessed Mother who carried the
Teator and savior of the world in her womb but was born in a stable
)ecause "there was no room for them in the inn."

Nevertheless the world of the stable, the world of the poor has
)ecome the center of the Good News. It radiates to all and sundry the
nessage that the greatest of all spiritual riches can be had in the
owest human conditions.
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FEAST OF THE EPIPHANY OF THE LORD
January 2, 1994

This feast is more popularly known as "Three Kings" although
St. Matthew never spoke of kings but of magi or wise men; neither
were they three in the gospel but only an implication drawn from the
number of gifts: gold, frankincense and myrrh. To call it the "Epiphany
of the Lord" or "manifestation" of the Lord to the Gentiles is more
appropriate and more theological. The three readings in the Mass
proclaim this manifestation of the Lord to the nations.

FIRST READING: Isaiah 60:1-6

The liturgical text is part of a poem which includes Isaiah 62
speaking about the glorious resurrection of Jerusalem. Many textual
analysts of the Bible consider chapters 56 - 66 of the present book of
Isaiah to have been written after the exile and hence of an author or
authors belonging to the circle of the disciples of Isaiah. However, the
poetic text of chapters 60 and 62 has many resemblances with the
Book of Consolation of Isaiah 40 - 55 that some critics have conceded
this to have come from the hand of the Second-Isaiah or probably from
an immediate disciple of this exilic prophet. Some ideas of this poem
has also served as inspiration for Apocalypse 21 and 22.

The opening words of this poem has .a dual imperative: qumi
(arise) and `uri (light up), which Iftifortunately is not expressed in the
translation of the liturgical text. JB has: "Arise, shine out..." It is clear
from the text that Jerusalem is now restored after the years of exile.
The glory of the Lord has again shone upon her and all nations of the
earth by sea and by land are coming with their treasures at her gates.
The representative nations mentioned here were the children of
Abraham by Keturah (Gen 25:3-4). St. Matthew 2:1-12 could have
been influenced by this text and that of Psalm 72.

SECOND READING: Ephesians 3:2-3,5-6

"In Christ Jesus the Gentiles (pagans) are now co-heirs with
the Jews, members of the same body and sharers of the promise..."
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This is, in fact, the meaning of today's feast of the Epiphany of the
Lord or manifestation of the Lord to the Gentiles represented by the
magi or wise men. The equality of Gentiles and Jews with regards to
salvation is expressed by St. Paul with three substantives prefixed by
syn (co-): syngkleronoma (co-heirs), syssoma (co-bodies), and
symmetocha (co-partners).

According to St Paul this was according to God's design which
he calls here the "economy of his graces," revealed to him by God. The
gospel story in St. Matthew narrating the coming of the magi to
worship Christ the Lord was, in the New Testament account, only one
of the "epiphanies" or manifestations of the Lord. Other epiphanies
and theophanies were the baptism of Jesus when the voice of the
Father was heard and the Holy Spirit in the form of a dove appeared;
another was the transfiguration when the Father spoke to the three
apostles: "This is my Son, the Beloved; he enjoys my favour. Listen to
him" (Mt 17:5).

GOSPEL READING: Matthew 2:1 - 12

This narrative of the visit of the Magi to Bethlehem according
to St. Matthew may be considered as meta-history or beyond any
historical account. It does not mean that the evangelist falsified
history or wrote a non-historical story but rather he looked at the
birth of Christ in Bethlehem according to the light of the Old
Testament events and prophecies. The pertinent Old Testament texts
here are Numbers 24:17, about the star; Isaiah 60:5, the nations
bearing gifts; Micah 5:1 as cited in the gospel; Psalm 72:10-15 of kings
doing homage to the Messiah; Exodus 2 of Pharaoh commanding the
death of the Israelite babies, in the same way Herod commanded the
death of the innocents to include Christ; Hosea 11:1 of the flight to
Egypt; Jeremiah 31:15 of the death of the innocents.

St. Matthew's principal message was the epiphany of Christ to
the pagan nations. The Jews were not so much interested in looking
for him as the scribes were just satisfied ir_ pointing to them the Old
Testament prophecy about his birth in Bethlehem without any desire
of following the lead of the Magi. Christ even from infancy was
persecuted by the purported Jewish king who was not even an
Israelite but an Edomite. Herod's father was Antipater, an Edomite.
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HOMILY

The wise men saw only a heavenly sign, a star, but it led them
to the author of wisdom and the king of kings. The feast of Epiphany
is the feast of the manifestation of the Lord. The focus in today's feast
should not be on the three Magi (who may not have been kings nor
even three) but on the Lord's manifestation to all the nations. Only
sincere souls who see heavenly signs of his coming, not darkened by
error and cultural biases, and eagerly seek the reality behind those
signs, will find fulfilment in the realization of their dreams and
discovery of what they seek.

The wise men have been confronted with many signs in their
search for the Lord. They saw the star and patiently traversed
unknown lands to find the King of kings, the Lord of lords and the
wisest among the wise. When they arrived in Jerusalem the scribes
read to them the scriptural sign where the Messiah would be born.

But there was one, kingHerod, who was not interested in signs.
He was interested only in saving his skin and his kingship Another
sign to the Magi in form of a dream thwarted Herod's evil scheme to
destroy the reality which the Magi doggedly sought and found.

To which of these sign-recipients do we belong? Are we the
modern herods who seek to destroy the reality behind the signs
because they are threats to our earthly tyranny? Or are we like the
scribes who know the signs but reject the reality? Or are we the
modern magi who receive the divine sign and patiently follow its path
until the divine reality?

BAPTISM OF THE LORD
January 9, 1994

After the feast of the Epiphany of the Lord to the Gentiles
another manifestation or epiphany of the Lord is commemorated in
his baptism by John in the river Jordan. This celebration of the Lord's
baptism is a fitting compliment to the liturgy of baptism especially
included during the Easter Vigil. Actually in the present liturgical
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calendar the Commemoration of the Baptism of the Lord coincides
with the First Ordinary Sunday of the Year.

FIRST READING: Isaiah 42:1-4,6-7

Our liturgical text is actually the first verses of the "First Song
of the Servant of Yahweh," four of them (42:1-9; 49:1-6; 50:4-11; and
52:13 - 53:12) found in the text of Deutero-Isaiah, that anonymous
prophet who lived during the Babylonian Captivity, whose hand can
be seen from chapters 40 to 55 of our present book of Isaiah. It is easily
perceived why this text was chosen as the first reading since the
words spoken by the Father are literally found in this text. The
Servant of the Lord is no other than the Messiah.

Some divergencies in the text are found in some versions with
regards to verses 3b and 4a which in JB runs thus: "Faithfully he
brings true justice; he will never waver, nor be crushed." This has
been omitted in our liturgical text following the Christian
Confraternity Version (CCD). The Hebrew is unintelligible. Instead
of "he will not be crushed," that is like a reed, it has: "he will not run."

SECOND READING: Acts 10:34-38

The episode in the Acts of the Apostles when St. Peter, inspired
by a vision, baptized Cornelius, a Roman Centurion who was a
Gentile tog-ether with his household, has a great significance in the
history of Christianity. It is a fulfilment of what Jesus promised
during the Last Supper that when the Spirit of truth comes he will
lead the Apostles and their successors in the Church to the complete
truth (Jn 16:13). During the first years of Christianity it was not very
clear to the Apostles whether Gentiles or pagans could be baptized
without first becoming a Jew or be circumcised. The vision of St. Peter
at Joppa and the succeeding event which led to the baptism of
Cornelius and his household gave the Church a clear guideline to
follow.

The Holy Spirit was the main actor throughout this episode.
"While Peter was still speaking the Holy Spirit came down on all the
listeners. Jewish believers who had accompanied Peter were all
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astonished that the gift of the Holy Spirit should be poured out on the
pagans too, since they could hear them speaking strange languages
and proclaiming the greatness of God" (Acts 10:44-46).

St. Paul whose conversion was narrated in the preceding
chapter (ch. 9) was precisely chosen later on to preach and convert the
pagans. The final rupture with the Jewish religion was achieved and
solemnly confirmed with the celebration of the Jerusalem assembly
the issue of which was precisely the baptism of the pagans without
circumcision (Acts 15).

GOSPEL READING: Mark 1:7-11.

Biblical scholars take this narrative of St. Mark of the baptism
of Jesus by John as the most primitive and the original text compared
with that of St. Matthew and St. Luke. It can immediately be seen by
comparing the three accounts that St. Mark and St. Luke are closer
to each other than St. Matthew. It is only in the text of St. Matthew
that we find the refusal of St. John to baptize Jesus. All the three
evangelists, however, are in agreement that the "theophany" hap-
pened after baptism and not during baptism. In fact St. Luke puts it
"while Jesus after his own baptism was at prayer" (Lk 3:21). Matthew
again diverges from Mark and Luke on the words spoken by the
Father which definitely was changed by him from a direct address in
the second person to the third person. This may have been influenced
by the account of the transfiguration.

The account in St. Mark gives the impression that the words of
the Father was not heard by the people but in St. Luke the "theophany"
is public and that "the Holy Spirit descended on him in visible form
like a dove" (Lk :3:22). The dove as symbol of the Holy Spirit is found
in a Targum of the Canticle of Canticles (2:12). This is, however, of
late Judaism.

Three different expressions are found in the three evangelists
with regards to the Holy Spirit. In Mark it is simply "Spirit," while
Matthew has "Spirit of God," and Luke has "Holy Spirit." But they all
refer to the same Holy Spirit which is proven in the Gospel of St.
Matthew itself when he uses just "Spirit" in 12:31 but "Holy Spirit"
immediately in verse 32. Matthew has only "Spirit" in 22:43 while the
parallel text in Mark 12:36 has "Holy Spirit."
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The gospel account of Jesus' baptism was thought to have been
influenced by Psalm 2 because of the term "son." But it is more likely
that the words of the Father is from Isaiah 42:1 proclaiming the Jesus
as the "servant of Yahweh." The Aramaic word in the oracle of Isaiah
seemed to have been understood as hyios (son) and not pais (servant).
Hence Jesus is here proclaimed as the "suffering Servant of the Lord."

HOMILY

It is the teaching of the Church that baptism is necessary for
salvation and the ordinary way is baptism by water. This means that
there are other kinds of baptism, extraordinary ones, called baptism
by desire and baptism by blood. An example of the former is the case
of the good thief, while of the latter was the martyrdom of the holy
innocents. We do not have any idea how many are saved through
these two kinds of extraordinary baptism. But comparing the number
of those baptized by water and non-baptized through these ordinary
means, the baptized are outnumbered three to one. Will there be,
then, more condemned than saved? Will Christ's supreme sacrifice on
the cross be less powerful than the power of evil? Or will there be more
saved by baptism whether of water, of desire and of blood?

Sad to say, however, there are still many Filipino Catholics who
are not yet well grounded even on the basics of this sacrament. How
many babies and fetuses die without the benefit of this sacrament
especially in hospitals? Parents still prefer to call a priest even when
the baby is already dying ignorant of the fact that they themselves can
administer the sacrament of baptism in these circumstances. We do
indeed need a greater catechetical campaign to instil this practice to
our faithful.

The lay faithful themselves "empowered through baptism act
as the heart of the Church, in the heart of the world" (PCP-II, 424).
"To the world - they manifest and communicate Christ - Christ who
loves, Christ who serves, Christ who saves" (ibid.). As Jesus inaugu-
rated his public ministry after his baptism, so also the Christian lay
faithful through baptism participates with Christ the mission of
transforming the temporal world permeating it with the gospel
values. Love in the midst of hatred; peace amidst violence; justice in
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the midst of corruption; purity in the midst of sexual abuses; poverty
of spirit in the midst of opulence.

FEAST OF THE SANTO NINO
January 16, 1994

The feast of the Santo Nino is a proper feast celebrated in the
Philippines instead of the Second Sunday in Ordinary Time after the
Sunday of the Baptism of the Lord. The devotion to the Holy Child is
very popular in the Philippines closely connected with the celebration
ofAti-atihan in some towns in Aklan. PCP-II, in one of its provisions
(Art.18 #2), has decreed that "special attention should be given to a
study of the theological and pastoral implications of sinulog, ati-
atihan, and other religious festivities that affect the life of our
people."

FIRST READING: Isaiah 9:1-6

The Isaian text still being a part of the Book of the Immanuel
speaks of the birth of a child with a mysterious name: Wonder-
Counsellor, Mighty-God, Eternal-Father, Prince of Peace. The ra-
tionalists cannot accept this child to be divine and so interpret the
phrase "Mighty-God" as "divine hero." This child is, of course, the
same Immanuel in Isaiah 7:14. This was very disconcerting to the
Jewish Rabbis since the phrase "Mighty-God" is also applied to
Yahweh as in Isaiah 10:21; Deuteronomy 10:17; Jeremiah 32:18
where the verse says: "Great and mighty God, whose name is Yahweh
Sabaoth."

It seems very probable that this oracle was proferred by the
Prophet Isaiah during the time when Tiglath-Pileser III invaded the
Northern Kingdom in 732 B.C. and led the people to exile. This is then
an oracle of consolation for the exiles and their succeeding genera-
tions that someday they would see a great light with the birth of a
child who would have divine qualities. This was fulfilled with the
coming ofJesus to Nazareth in Galilee especially cited by St. Matthew
4:13-16.
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A correction has been made in verse 3 (JB; v. 2 in NAB) because
the Masoretic or Hebrew text is illogical which is literally followed by
the Vulgate: multiplicasti gentem, et non magnificasti laetitiam ("you
have made the nation greater; and you have not increased their joy").
This is followed by the New International Version but omitting not:
"You have enlarged the nation and increased their joy." In fact the
tone of the text is general joy. Hence the JB translates: "You have
made their gladness greater, you have made their joy increase." This
was made with the simple joining of haggoy ("the nation") and lo'
("not") of the Masoretic Text to read haggilah (joy).

SECOND READING: Ephesians 1:3 - 6;15- 18

The text of the second reading form the first four verses of a
baptismal hymn in Ephesians and part of the prayer of the Apostles
for its understanding and application. The hymn speaks of the many
heavenly blessings given "to the saints, who are faithful to Christ
Jesus" (1:1). The Trinitarian overtones of the hymn are very clear:
The Father chose us and predestined us as adopted sons through
Jesus Christ... and stamped us with the seal of the Holy Spirit (v. 13).

The word "predestined" (proorisas) in v. 5 does not mean
individual predestination but the divine plan of forming a community
of the baptized, children of God, but always through Christ and in
Christ.

GOSI'EL READING: Matthew 18:1 - 5;10

This short pericope in St. Matthew when Jesus is presented as
answering a question of his disciples: "Who is the greatest in the
kingdom of heaven?" can best be understood by comparing it with the
accounts in St. Mark 9:33-36 and St. Luke 9:46-47. According to these
two evangelists the question arose because of an argument among the
apostles. St. Mark has some additional details that this argument
happened while they were on their way to Capharnaum so Jesus
asked them: "What were you arguing about on the road?" Mark noted
that they said nothing because they were arguing which of them was
the greatest. St. Luke insinuates that he could read their minds. It
was on this occasion that Jesus gave them the lesson of being
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childlike, setting a child in front of them, as the condition to enter the
kingdom of heaven.

To be "childlike" is far, of course, from being "childish." It is not
only to practice humility that is taught by our Lord here but to get
rid of any pretensions or ambitions which the apostles had been
entertaining.

Verse 10 resumes the Lord's exemplification of the child, not to
despise them because "their angels in heaven are continually in the
presence (literaly: always gaze on the face) of my father in heaven."
The image is that of an Oriental court where favored officials are
continually in the presence of the sovereign whom they are serving.
Verse 11 of this chapter which says: "For the Son of Man has come to
save what was lost," as in Lk 19:10 is omitted here in many biblical
versions like the Jerusalem Bible (JB), New American Bible (NAB);
Good News Bible (GN); New International Version (NW). It is still
found in the Vulgate and in the King James Version (KJB).

HOMILY

The feast of the Santo Nino in the Philippines has been
associated with the Ati-atihan festival especially in some towns of
Aklan: Batan, Kalibo, Ibajay, Altavas. It is because the image of the
Santo Nino has been linked with the early years of Christianization
of the Philippines from Cebu to Panay. When the Augustinians
established parishes in Panay they also brought the devotion of the
Santo Nino to win the hearts of the natives. Primitive tribes, primi-
tive sounds, primitive dances, characterize the celebration. However,
nowadays, all kinds of outlandish costumes can be seen in the Santo
Nino festival from the primitive to even extra-terrestrial beings.

Still a spiritual reflection may be gathered from all of these
diverse groupings. It may be observed that one of the important
elements in the image of the Santo Nino is the globe. It is the symbol
of unity. It rests on the hand of the child Jesus. "To unite all things
in Christ" was the motto of PCP-II. The Philippines with all its
different ethnic groups from the mountain peoples of the Cordilleras,
the low-landers of Luzon, Visayas, and the Christians of Mindanao,
the Muslims and small tribal communities also of Mindanao, and
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indeed the peoples of the whole world, may all be united in the palm
of the Santo Nino.

THIRD SUNDAY IN ORDINARY TIME
January 23, 1994

The main theme in this Sunday's liturgy may be drawn from
the inaugural preaching of Jesus: "Reform your lives and believe in
the good news!" The prophet Jonah in the first reading preached to
the Ninevites and when they performed penances their city was
spared. St. Paul in the second reading wrote to the Corinthians to be
prepared for the parousia or the coming of the Lord.

FIRST READING: Jonah 3:1-5,10

The Book of Jonah is now considered by biblical scholars as a
didactic fiction the main focus of which should be the teachings and
the lessons given by the sacred writer and not any historical data in
the text. Because of Jonah's preaching the Ninevites were converted
and did penance and because of this "God repented of the evil that he
had threatened to do to them."

Some biblical analysts cite the data mentioned in today's
reading (for example that "it takes three days to go through it
[Nineveh]") as a proof that the writer was not anymore knowledge-
able of the size of ancient Nineveh which was destroyed in 612 B.C.
According to the excavator Sir Austen Layard, the actual walled city
of Nineveh (modern Kuyunjik, near Mosul in Iraq) was about 5
kilometers in length and 2 and a half kms. in width. This can be
negotiated in three hours and not three days. However if in the name
Nineveh other cities are included like Calah, Resen and Rehoboth-Ir
then the measurement of Diodorus of Sicily may be accepted that the
perimeter of the city was 480 stadia, one stadium being equivalent to
195 meters. This is how St. Jerome interpreted the text. At any rate
there are a number of anachronisms in the text of Jonah which
indicate that the book could not be considered historical.

Homiletical Notes 	 705



SECOND READING: 1 Corinthians 7:29-31

St. Paul's conviction that the last phase of salvation history has
already arrived and in fact the eschatological phase has already been
inaugurated with the ascension of the Lord and the coming of the
Holy Spirit coupled with the expectancy of the parousia or the second
coming of Christ can clarify some phrases which may sound harsh to
modern ears. But the theological message is to focus our attention to
the coming real world and not this world which is passing away.

The "time" or the kairos mentioned here like in Romans 13:11
and in our gospel reading (Mark 1:15 - "the kairos has come") is the
eschatological era. This is the age of salvation according to 2
Corinthians 6:2 ff., the "present age" for Christ's redemptive work
(Romans 3:26 and 5:6), the "appointed time" in Acts 1:7 (See also 1 Tim
2:6 and Titus 1:3). Indeed this "salvific time" for the life of any
individual is so short.

GOSPEL READING: Mark 1:14-20

We start during this Third Sunday of the Year the gospel
readings from one of the Synoptic Evangelists. This year is the Cycle
B in our liturgical calendar and hence the gospel readings during the
ordinary Sundays are taken from St. Mark.

Jesus is now inaugurating the "time of fulfillment." The phrase
"good news of God" is taken as a subjective genitive that is the good
news coming from God differently from the "good news of Jesus
Christ" in verse 1 which is commonly taken as an objective genitive,
thus the JB translation: "the Good News about Jesus Christ."

The word engiken, perfect ofengidzo, which is translated in our
liturgical text as "is at hand," can either mean "is close or near at
hand," or "is already here." If the latter is meant, then, with the
preaching of Jesus in Galilee the kingdom of God has already come,
the so called "realized eschatology." Some commentators, however,
prefer the other meaning of "near at hand," meaning to say that the
kingdom is not yet realized but only in its inaugural stage.

The "passing by" of Jesus along the Sea of Galilee is not as
casual as it may sound in the translation. The verb paragein is
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employed many times in Scripture in the context of God's epiphany
and an eschatological sense is also discerned in the phrase "fishers of
men" which could mean the gathering of the people for judgment as
in the parable of the dragnet (Mt 13:47-50). It has been understood
later in the missionary sense.

HOMILY

Christ inaugurated his preaching of the kingdom of God with
the simple message: "repent and believe the Gospel (the Good News)."
Salvation is a dynamic process. It must start from liberation from evil,
hence, repentance but continues with belief in the Gospel and the
practice of all the demands of this belief.

With the coming of Jesus "the Kingdom of God has already
broken into our world" (PCP-II, 40). It is not anymore the object of the
deepest longings and hopes preached by the Old Testament prophets.
It is here. "Abraham rejoiced to think that he would see my Day; he
saw it and was glad" (Jn 8:56). With the life of every Christian,
faithful disciples of the Lord, God's kingdom is becoming manifested
day after day. It may be obscured in some individuals and in some
areas where the light of the gospel is snuffed out preferring to go back
to a darkened world, but the source of that light, Christ himself, will
remain unquenchable where anyone can always relit one's darkened
lamp of faith.

But the Kingdom in its fullness has not yet come. "We must
pray for its coming; strive for its coming. And when that Kingdom
comes, death, the last enemy, will be vanquished, and all will submit
themselves to Christ who will turn everything to his Father so that
God may be all in all" (PCP-II, 43). Precisely our present time, "the in-
between-time of the Kingdom that haspme and the Kingdom in its
fullness" (PCP-II,44), is the time of the Church.

By the will of Christ himself a group of disciples were selected
called the Twelve to be the key cell in this Kingdom. The Holy Spirit
descended upon them assembled together with our Blessed Mother to
abide with this assembly until it becomes a heavenly assembly in the
New Jerusalem. The Holy Spirit, hence, becomes the soul of this body
of disciples which St. Paul calls the "Mystical Body of Christ," guiding
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and inspiring this community throughout the centuries of its exist-
ence.

FOURTH SUNDAY IN ORDINARY TIME
January 30, 1994

The three readings in today's liturgy may be linked together
with the idea of "prophetic teaching" which should lead to conversion
as expressed in the responsorial psalm: "if today you hear his voice,
harden not your hearts." A prophet does not necessarily mean
"somebody who foretells the future," but rather "somebody who
speaks in the name of another." Moses was a prophet but definitely
the greatest of all prophets was Christ himself who "taught with
authority," and confirmed that authority by overpowering demons.
St. Paul, and all Christians, for that matter, share in the prophetic
function of Christ.

FIRST READING: Deuteronomy 18:15-20

In the preceding verses of our liturgical text: 10-11, Moses
enumerates 8 ways by which the will of the supernatural being is
supposed to be manifested or even bent according to the practice of
pagan nations but are rather detestable to God. Thus Moses, as the
prophet of God, strictly prohibited them: "Let there not be found
among you anyone who immolates his son or daughter in the fire
(child sacrifice supposedly to appease the divinity but actually a
demonic practice), nor a fotune-teller, soothsayer, charmer, diviner,
or caster of spells, nor one who consults ghosts and spirits or seeks
oracles from the dead." In place of these detestable "go-betweens"
Yahweh instituted the prophetic office which, according to Deuter-
onomy, was held firstly by Moses.

St. Peter (Acts 3:22-26) and St. Stephen (Acts 7:37) applied this
text to Christ as the prophet whom the Lord would raise up as foretold
by Moses.
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SECOND READING: 1 Corinthians 7:32-35

In verse 12 of chapter 7 of this letter, St. Paul has made it clear
that his subsequent teachings on marriage and virginity is from him
and not from the Lord in contrast with what he said in verses 10-11
speaking about the evil of divorce that it is not from him but from the
Lord. But this foreword should not diminish the authority of his
teachings concerning the excellence of celibacy or virginity as com-
pared with the married state. Definitely St. Paul is pro-celibacy. "The
unmarried man is busy with the Lord's affairs, concerned with
pleasing the Lord; but the married man is busy with this world's
demands and is occupied with pleasing his wife" (vv. 32-33).

Although it may be contended that this is merely a "theological
opinion" of St. Paul yet it carries the weight of an apostolic authority
and an inspired person.

GOSPEL READING: Mark 1: 21-28

The first recorded miracle in St Mark was the cure of a
demoniac at the synagogue of Capernaum. The phrase unclean spirit
is a semitism which reveals the linguistic environment of the writer.
St. Luke, who was not a Semite, wrote "spirit of an unclean demon"
(pneuma daimoniou ahathartou, 4:33) which could be a pleonasm
since demons are already considered unclean. The expulsion of
demons and the curing of diseases herald the coming of the messianic
age.

Although the demon addressed Christ as "the Holy One of God,"
this does not definitely mean that his messianic character was
already known much less his divinity. Anybody who has a special
relationship with God can be called by this title. In fact the Fathers
of the Church affirm that the devils never knew the divinity of Christ
during his life time but only after his resurrection from the dead. If
they had known they would not have lead him to his crucifixion since
they would have already foreseen the futility of it all. But having
assumed that Christ was just a mere man, leading him to his death
was thought to be the end of the "Holy One of God." But it was a short-
lived victory for the devil because Christ resurrected from the dead
and destroyed the dominion of evil over the world.
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HOMILY

The greatest obstacle to the Good News of salvation and the
spread of the Kingdom of God is the same evil force which brought
death to the world. This is Satan and his minions, the devils. Jesus
performed his first miracles during the first days of his ministry by
expelling demons and curing diseases, effects of these malevolent
spirits.

Christ's disciples today must reckon with these obstacles to the
spread of the Kingdom and confront them headlong. "Our faith
response to the call of Jesus brings us into the struggle with sinful-
ness," says PCP-II (no. 81), and with "sinful structures" (no. 82). "We
can see the terrible effects of sin and sinful structures in the many
uncared for and malnourished children of our unjust society, the
wretchedness of the jobless and the homeless, the proliferation of
crimes, the pervasiveness of graft and corruption, the lack of peace
and order, or the horrors of war" (no. 82).

The battle between the agents of sin, sinful structures, and the
effects of sin on the one hand and the disciples of Christ on the other
has been going since the beginnings of Christianity. We can never be
complacent in this struggle. But there is a great consolation for us
since the Lord will always be with us until the end of time.

FIFTH SUNDAY IN ORDINARY TIME
February 6, 1994

A unifying theme in today's readings may be "perseverance in
one's assigned task" and not to be disheartened whether it be a work
imposed by our human condition as Job seems to lament in the first
reading or preaching the Gospel as commissioned to St. Paul. In case
of ensuing frustrations the Lord is always there to heal the broken-
hearted as expressed in the responsorial psalm. In the gospel reading
the Lord himself is the model of zeal in fulfilling the work given by the
Father as he said to his first apostles: "Let us move on to the
neighboring villages so that I may proclaim the good news there also.
That is what I have come to do."
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FIRST READING: Job 7:1-4,6-7

Job, in this soliloquy in answer to Eliphaz' optimistic view of
earthly life, contrasts life's hardships citing three examples of im-
posed work where recompense is nil or meagre: the works of a soldier,
a hired-laborer, and a slave. The Vulgate is clearer in referring verse
1 to military service with the translation: militia est vita hominis
super terram. This nuance is unfortunately lost in the translation of
our liturgical text.

But Job's lament of his onerous life and the swiftness ofhis days
does not end in despair although he seems to express it for in the
closing of the poem he made a leap of faith and hope (42:1-6). Psalm
39 indicates the same sentiment of the brevity of man's life: "Look, you
have given me an inch or two of life, my life-span is nothing to you;
each man that stands on earth is only a puff of wind, every man that
walks, only a shadow" (v. 5). Yet the psalmist never lost his hope in
the Lord as he continues: "So tell me, Lord, what can I expect? My
hope is in you" (v. 7)

SECOND READING: 1 Corinthians 9:16 - 19,22 -23

St. Paul was very much aware of his mission to preach the
gospel. He considers it a serious duty and deems himself worthy to be
punished if he does not preach it. He is even willing to preach it free
of charge "not making full use of the authority the gospel gives him."
This refers to what he said in v. 14 that "the Lord directed that those
who preach the gospel should get their living from the gospel."

He even went beyond the usual mission of preaching. He made
himself the slave of all; he became all things to all men for the sake
of the gospel, even to save only a few. There is a kind of hidden
frustration in these words that in spite of all his efforts preaching the
gospel without recompense and condescending to his hearers still
many turned a deaf ear to his preaching. Yet he was not disheartened.
He was ever hopeful that preaching the gospel would bring blessings
to himself from the very gospel.
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GOSPEL READING: Mark 1:29-39

It is very probable that Mark was giving here reminiscences of
St. Peter starting with the cure of his mother-in-law in his house in
Capernaum. An edifice superimposed by a pre-Constantinian ba-
silica with octagonal sides has been discovered near the synagogue of
Capernaum which the excavators claim to be the house of St. Peter.
This could have been the site of the numerous cures which happened
in the evening of that day, hence, after the Sabbath rest.

According to the evangelist "he did not permit the demons to
speak, because they knew him" (v. 34). This imposition of Jesus for
silence concerning his messianic character on the devils (Mk 3:12), on
those he cured (Mk 1:44; 5:43; 7:36), and even on his apostles (Mk
8:30; 9:9) is known as the messianic secret. Christ willed it so and not
an invention of St. Mark, as some commentators hold, to avoid false
impressions of his mission and the real character of the Messiah who
would not be a political leader as many Jews expected but a "suffering
servant."

HOMILY

The presence of evil in the world is a given reality. But when
Jesus came the presence of goodness started to make its mark. A
perpetual war has been going on between the forces of good and the
farces of evil. But the outcome of this war is already known. The forces
of good will emerge victorious. This is the message of the Apocalypse
or the Book of Revelation. In the threefold septenary in this book: the
seven seals (6:1 - 8:1); the seven trumpets (8:2-19); the seven bowls of
plagues (15:5 - 16:21), the evil-doers are the recipients of terrible
punishment which should be a lesson for all men of every generation.

When Rome was burning at his own instigation, Nero was
playing the lyre and later on blamed the conflagration on the
Christians which cost the lives of many disciples including St. Peter
and St. Paul. Nero later on committed suicide, despised and dishonored
by his own followers. The two apostles on the other hand have
received perpetual honors on the very spot where they were mar-
tyred. On the ashes of imperial Rome rose the magnificent churches
and basilicas of the Christian martyrs and saints who were once fed
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to the wild beasts and were burned as human torches to light the
imperial circus.

The enemies of the Church has many heads. When one is cut
off another sprouts. The first beast itself of the Apocalypse which
emerged from the sea had 7 heads (symbolizing the Roman empire
since Rome was built on 7 hills and all earthly kingdoms against
Christ) and 10 horns (representing 10 Roman emperors). The second
beast which was identified as the false prophet represents collectively
all false religions. These two beasts were the servants of the dragon
which is identified with Satan. Later "the two beasts were thrown
alive into the fiery lake of burning sulphur" (Apoc 19:20), while "an
angel come down from heaven with the key of the Abyss in his hand
and an enourmous chain overpowered the dragon, that primeval
serpent which is the devil and Satan, and chained him up for a
thousand years" (Apoc 20:1-2).

SIXTH SUNDAY IN ORDINARY TIME
February 13, 1994

The choice of the first reading in this Sunday's liturgy is due to
the narration in the gospel reading of the cure of a leper. The second
reading is still the continuation of the readings of the previous
Sundays from 1 Corinthians. An inspirational thought in today's
celebration may be taken from Psalm 32 in the responsorial: "Happy
is he whose fault is taken away."

FIRST READING: Leviticus 13:1-2,44-46

The Hebrew word tsara'at which is usually translated w!
"leprosy" from the Greek lepra (passing to the Latin Vulgate) is a
generic term for some kinds of skin diseases (not only the Hansen's
disease), symptoms of which are given in this text of Leviticus.
Mildews and molds in clothing and walls of houses are also regarded
as "leprosy." Some of these skin disorders were curable according to
the medical standard of those times. Being afflicted with such kinds
of skin diseases was given a religious significance in Israel. The
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person stricken with leprosy was considered ritually unclean and had
to be ostracized sometimes for the rest of one's life if the malady was
really the Hansen's disease for which there was no cure during that
time. "The one who bears the sore of leprosy shall keep his garments
rent and his head bare, and shall muffle his beard; he shall cry out,
`Unclean, unclean!'...He shall dwell apart, making abode outside the
camp."

The decision whether an individual had leprosy or not was left
to the priests following the guidelines of the Levitical laws. The
judgment whether a cure had already been effected was also rel-
egated to the priests with the corresponding rituals as given in
Leviticus 14. This was prescribed by Jesus to the lepers whom he
cured (Mk 1:40-45 and parallels; Lk 17:11-19).

SECOND READING: 1 Corinthians 10:31 - 11:1

This short Paulinian pericope in our second reading forms the
conclusion of a long discussion concerning another question posed by
the Corinthians to St. Paul: whether it is allowed to eat meat
sacrificed to idols (chs. 8-10). The Apostle answers this question in
10:14-30. Eating this sacrificed meat in a pagan temple is surely a
formal participation in the pagan ritual and would constitute idola-
try. This should be totally avoided by Christians as an abomination
since this would be a complete reversal of their communion with the
Lord in the Holy Eucharist.

But may a Christian eat meat which happened to have been
sacrificed to idols in their own homes or in pagan homes? Paul
answers in the affirmative unless charity dictates as not to offend a
"weak" Christian ("for the sake of a brother's scruples") to suspend
that right. Charity, then, here becomes the supreme law.

Hence, Paul makes the conclusion that "whatever we eat,
whatever we drink, whatever we do at all, we do it for the glory of
God."

Thus with all sincerity St. Paul can present himself as a model
for the Christians since he himself has been a faithful imitator of
Christ.
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GOSPEL READING: Mark 1:40-45

After the events in Capernaum where Jesus cured a demoniac
expelling the unclean spirits and curing all kinds of diseases and the
general note in v. 39 that "he went all through Galilee, preaching in
their synagogues and casting our devils," St. Mark reports the cure
of a leper, a most dreaded disease at that time since a person with this
disease was already considered a living-dead.

When the leper approached asking for a cure Jesus was "moved
with pity" (splangchnistheis). However some manuscripts has
orgistheis ("moved with anger") like the Diatessaron of Tatian used
by St. Ephrem. This difficult reading could have been the original one
which explains its omission in the parallel texts of St. Matthew and
St. Luke. If this was the original reading perhaps our Lord was
thought to be expressing his anger against the unclean spirit control-
ling the disease or, as some have opined, against the leper himself
who violated the law by approaching without warning. Yet Jesus
cured him but warned him not to say a word to anyone. Another
instance of the messianic secret.

HOMILY

The effect of sin in the soul can be best illustrated by the effect
of leprosy. A dreadful disease which, before a cure was discovered,
relegates a person to the realm of the dead, his body slowly being
eaten away by the disease. Even then Jesus instantly healed a leper:
"The leprosy left him then and there, and he was cured."

All cultures in every time and place have depicted evil as ugly
and horrible while the good as beautiful and lovely. But sometimes
our eyes may deceive us because it is not always true that physical
deformities reflect the ugliness of the soul. Blessed Margaret Castelo,
a Dominican nun, was so deformed. She was already a hunchback
when she was born that her real parents throw her into a trash can
but was saved and nurtured by a loving couple. She later received the
habit of a Dominican tertiary and lived a saintly life.

The leper in the gospel had made an effective prayer: "if you
want to you can cure me." There is an implicit strong faith here and
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it struck a merciful chord in Jesus. Trust always in what the Lord
wants for us and follow his will.

FIRST SUNDAY OF LENT
February 20, 1994

The seventh to ninth Sundays in Ordinary Time are omitted
this year as the liturgy now enters the period of Lent. The first and
second readings are somehow related with the mention of the days of
Noah. The waters of the flood which was disastrous during the time
of Noah, but only to those who were not in the ark, was given a salvific
significance by Peter symbolizing the waters of baptism.

By baptism, in fact, an individual enters the reign of God which
Jesus preached as close at hand in the gospel reading from St. Mark.

FIRST READING: Genesis 9:8-15.

After the devastating flood, which, according to biblical tradi-
tion, annihilated all the inhabitants of the earth except Noah and
seven other members of his family, God made a covenant with
mankind with Noah as representative that "never again shall all
bodily creatures be destroyed by the waters of the flood" (Gen 9:11).
The beautiful rainbow in the sky would be the sign of this universal
covenant. There is definitely a folkloric element in designating the
rainbow as the sign of the covenant with Noah.

But this folkloric, although religious, perception of the rainbow
as a sign of God's mercy for mankind comes to us through a late
tradition, from the priestly school. It is somewhat easy to distinguish
the priestly (P) tradition in the first chapters of Genesis since in these
chapters the Elohist (E) tradition (which also uses the name Elohim
for God before Exodus chapter 3) does not yet appear until chapter 20.
Others already see an E strand in ch. 15 but this is disputed.

The P tradition envisages three epochal convenants: with Noah
for all mankind with the rainbow as the sign; with Abraham for his
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descendants with circumcision as sign (Gen 17); and with Israel for
all the members of the Israelite nation with the Sabbath as sign (Ex
31:16-17). All these covenants would later be superseded by the new
covenant in Christ with baptism as sign.

SECOND READING: 1 Peter 3:18-22

This first letter of Peter may be considered as the first encyc-
lical coming from the first Pope. Aside from the other exhortations
which he gave how to conduct oneself as a Christian his exhortation
on suffering is precious: "If it is the will of God that you should suffer,
it is better to suffer for doing right than for doing wrong' (3:17). And
the model of suffering of the just is Christ himself who died for our
sins. Penance and suffering are the important Lenten practices

It was because of the mention of the death of Christ whose body
was brought to the tomb but whose soul separated from the body
remained alive that St. Peter made a digression on the descent of
Jesus to the netherworld "to preach to the spirits in prison" (3:19). The
descent ofJesus to Sheol or the underworld is expressed in the Creed:
"he descended to the dead." From there, according to Church
doctrine, he brought all the just souls to heaven which now became
opened because of his redemptive death. Some of the most ancient just
souls who were saved were the family of Noah, some ecclesiastical
writers also add Adam and Eve, Abel and Seth, and even those who
died in the deluge but might have repented.

The mention of the ark which saved Noah and his family
through the flood waters led on to another typical idea referring to the
waters of baptism. As the water of the deluge was the cause of death
of the wicked but salvation for those who repented and the just ones
who were in the ark so too the water of baptism signifies the death to
sin but resurrection to a new life. But it is through the death and
resurrection of Christ who is now "at Gods right hand, with angelic
rulers and powers subjected to him" that salvation ultimately comes.

GOSPEL READING: Mark 1:12-15

St. Mark gave the shortest report about the temptation ofJesus
in the desert. The text, taking the translation of the JB, says, "the
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Spirit drove him out (ekballei), which originally means "to throw one
out." Our liturgical text, following the NAB, has "sent out." St.
Matthew and St. Luke used another verb. St. Matthew has the
passive anechthe from anago which means "to lead someone up,"
envisioning perhaps a high deserted place, while St. Luke has egeto
(actually an imperfect passive of the same root ago which literaly
means "he was being led"). All the three evangelists definitely agree
that it was the Holy Spirit who sent or led Jesus to the desert. St.
Matthew was even explicit in saying that "he was led by the Spirit out
into the wilderness to be tempted by the devil" (Mt 4:1). Mark and
Luke do not necessarilly affirm this but they have another detail
which is not in Matthew. They say that when he was there for forty
days "he is being tempted" (peiradsomenos) by Satan (according to
Mark) or the devil (according to Luke). St. Matthew only puts the
temptation after the fast (also in Luke but not in Mark) for forty days
and forty nights. The "forty nights" is also an addition of Matthew.

These variant narrations of the three evangelists concerning
the temptations of Jesus in the desert depend presumably from their
different theological perspectives. The phrase "forty days" in Mark
may not have the same theological nuance in Matthew and Luke
which seems to draw a parallel between the 40 years of testing of the
Israelites in the desert (cf. Deuteronomy 8:2) while in Mark it may
only mean a round number of days or perhaps with reference to Moses
stay in the mountain for forty days.

It is to be presumed in Mark although not explicitly mentioned
by him that Jesus was victorious against all the temptations and so
"after John's arrest, he appeared in Galilee proclaiming God's good
news" (Mark 1:14 - See our remarks on this text in the Third Sunday
on Ordinary Time).

HOMILY

"This is the kairos of fulfillment. The reign of God is at hand!"
(Mk 1:15). The Acts of PCP-II also mentions "time" in its opening
words: 'We live in the worst of times. We live in the best of times. But
only if crisis is made to become kairos" (no. 1). As "time," kairos is
different from chronos which is "quantified time" or the measurement
of time. Kairos is "qualified time," qualified by an action or an event
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as when we say: "time to work," "time to play," "time to eat," "time to
pray," etc. Kairos depends on the will either divine or human while
"chronos" depends on the movements of celestial objects which are
measured like the movement of the earth itself around its axis divided
into 24 hours or its movement around the sun making a year.

Divine will has decreed the kairoi (times) of salvation history
from the call of Abraham, the sojourn of the chosen people in Egypt,
the exodus, the wanderings in the desert, the entrance to the
Promised Land, the period of the Judges, the election of David...the
birth of Christ (see Acts 13:17 ff.) 'When the designated time had
come, God sent forth his Son born of a woman,.." (Galatians 4:4).

St. Paul says: "Now is the favourable time; this is the day of
salvation" (1 Corinthians 6:2). This is the intermediate period which
the Apostle says in Romans 13:11 between the time of our Lord's
coming and his return. It is a time which is co-extensive with the
existence of the Church on this planet.

All the disciples of Christ, then, have the duty, as they have
been regenerated by the waters of baptism, being dead to sin and all
the pomps and wiles of the devil, to proclaim and live the message of
salvation of Christ. "You know 'the time' has come: you must wake up
now: our salvation is even nearer than it was when we were con-
verted... Let us live decently as people do in the daytime: no drunken
orgies, no promiscuity or licentiousness and no wrangling or jeal-
ousy" (Romans 13:11-13).

SECOND SUNDAY OF LENT
February 27, 1994

The relationship between father and son is a common idea in
the readings of today's liturgy. In the first reading from the book of
Genesis Abraham was tested by God to sacrifice his only son, Isaac,
as God said: "your only one, whom you love." St. Paul wrote to the
Romans that God "did not spare his own Son but handed him over for
the sake of us all," the Son whom the Father himself declared as his
beloved in the transfiguration but was destined to die on the cross for
the salvation of all mankind.
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FIRST READING: Genesis 22:1-2,9,10-13,15-18

This pericope is usually attributed to the Elohist tradi-
tion but it has also Yahwistic elements especially in the concluding
parts. The story seems to have gone some various stages of redaction
that is why several motifs can be discerned. The most outstanding
message is the test of faith and obedience ofAbraham and what could
be the greatest test than to sacrifice his son, even called in the story
as "his only son"? The reader knows of course that Ishmael was not
the son of Sarah but of Hagar.

Some other motifs are present like the foundation of a sanctu-
ary (v. 14) which is translated by the JB following the Greek as
"Yahweh provides," although the Hebrew has "On the mountain of
Yahweh he appears." The motif of condemning child sacrifice is also
strong as given in Leviticus 18:21. This could have been the original
motif with the substitution of a ram for a child. But then verses 15-
18, which is the conclusion of the story in the YahwistiC tradition,
accentuates the faith and obedience of Abraham.

A later tradition (2 Chronicles 3:1) puts the sacrifice of Isaac in
the temple mount of Jerusalem which is here called Mount Moriah.
Neither the history of Jerusalem nor archaeological excavations on
this site have proven this and so the exact place of this mountain
remains unknown. The Fathers of the Church see in this sacrifice of
Isaac a figure of the passion of the Lord making a parallel between
Isaac's carrying the wood of sacrifice and Christ's carrying of the
cross.

SECOND READING: Romans 8•31-34

Our liturgical reading is part of the conclusion of Paul's
discussion of a Christian's life permeated by the Spirit. After pro-
claiming in 5:1-11 that a Christian having been justified is now living
a new life, even though with suffering, and that justified person is not
only now in the state of uprightness but in the state of freedom: from
sin, death, and the law (chapters 5:12 ff., 6 and 7), he continues to
develop the positive aspect of this justification, how Christian exist-
ence is dominated by the Spirit and not by the law of the flesh.
Because of the Spirit the Christian becomes an adopted child of God
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and destined for glory as his destiny. Finally, contemplating the
greatness of this salvific plan of God, he concludes with a hymn to
God's love which has been made manifest in Christ (verses 31-39).

Verse 32, "did not spare his own Son," is an echo of Genesis
22:16 which justifies the linking of the readings in today's Mass

A problem of punctuation occurs in some of these verses
especially 33 and 34. They are all phrased as a question in our
liturgical text following the NAB, but the King James Version has
another reading: Who shall lay any thing to the charge of God's elect?
It is God that jutifieth. Who is he that condemneth? It is Christ that
died, yea rather, that is risen again, who is even at the right hand of
God, who also maketh intercession for us. It is clear in this KJV
version that Christ is the one who condemns. But this is not expressed
in our second read ing and in the New American Bible. The Jerusalem
Bible has translated these verses as follows: "Could anyone accuse
those that God has chosen? When God acquits, could anyone con-
demn? Could Christ Jesus? No! He not only died for us, he rose from
the dead, and there at God's right hand he stands and pleads for us."

GOSPEL READING: Mark 9:2-10

The three synoptic gospels Matthew, Mark and Luke are one
in placing the narrative of the transfiguration after the first predic-
tion of the passion which, in their sequence of events, happened after
the confession of Peter at Caesarea Philippi. Although St. Mark made
a temporal precision of the occurrence, "six days later," followed also
by St. Matthew and St. Luke, the point of departure of which seems
to refer to the episode at Caesarea Philippi, the geographical setting
is not very clear. Of course the traditional mount of the transfigura-
tion is Mount Tabor where a church now stands but it is observed that
this mountain is not as high compared with the other mountains in
the Holy Land. It is only 560 meter high and during the time of our
Lord there was a fort there, not a likely place for a transfiguration.
For others the most probable candidate is Mount Hermon which is
about 2,760 meters high and which is only about 22 kilometers from
Caesarea Philippi.

It is to be remarked likewise, although its significance to the
synoptic problem is not clear, that St. Mark did not describe the
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change in the face of Jesus which is prominent in the account of
Matthew and Luke. The three evangelists are in agreement in
mentioning the appearance of Moses and Elijah, two personages of
the Old Testament representing the Law and the Prophets. Some
commentators find it a curious fact that Mark mentions Elijah first
instead of Moses but whether there is a significance in this is not also
clear.

St. Peter, thinking perhaps that the messianic glory has
already commenced and forgetting the recent prediction of the
passion wanted to prolong their stay there. But he was interrupted by
a theophany, the presence of a cloud which was the harbinger of many
theophanies in the Old Testament (Ex 40:34; Lev 16:2; Num 11:25),
and the voice of the Father, "This is my Son, the Beloved. Listen to
him." The ending of the narration in Mark is abrupt compared to the
two other evangelists.

HOMILY

After telling his apostles that "the Son of Man was destined to
suffer grievously, to be rejected by the elders and the chief priests and
the scribes, and to be put to death, and after three days to rise again"
(Mk 8:11), Jesus showed himself in a transfigured form to three of his
apostles Peter, James and John. He showed to them his glorious body,
the body he would have after his resurrection from the dead and the
body that he has now in the glory of heaven. The same glorious body
is destined to be ours in the resurrection on the last day.

The world is so much worried in our times about the human
body. One of the money earning industries on earth today is related
to the beautification of the body not only of women but also of men.
Cosmetics, soaps, lotions, perfumes, lipsticks, eye-shadows, and
others of these sorts occupy a major portion of ads in the media. Skin-
treatment and plastic surgery, wrinkle-removals and nose operations
are becoming common among those who can afford. The beautifica-
tion of the spiritual side of the person is neglected.

But a time will come in a person's life when the wrinkles cannot
any more be smoothed out. Old age will finally takes its toll. And
inevitably the body itself will go back to dust from where it came from.
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We should not lose sight then of the lesson of the transfigura-
tion as the Lord had intended: to give hope to his apostles, that in spite
of the sufferings of the passion, the body lacerated by wounds from the
whips, crown of thorns, nails and the carrying of the cross, Christ will
finally resurrect with a glorious body. The faithful disciples of the
Lord will share the same glory.
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THE CHURCH SPEAKS TO HUMAN CONSCIENCES

Dear Brothers and Sisters,

1. As you already know, the new Encyclical Veritatis Splendor regarding
"certain fundamental questions of the Church's moral teaching" will be officially
presented this coming Tuesday.

This document, greatly expected and prepared at length, is only now
being published because it seemed appropriate that it be preceded by the
Catechism of the Catholic Church which contains a complete, systematic
exposition of Christian morality. The present document examines its implications
and foundations more deeply, exercising discernment regarding certain contro-
versial problems in recent moral theology. In particular, it reaffirms the dignity
and greatness of the human person, created in God's image, and proposes anew
the genuine concept of human freedom, showing its essential and constitutive
relationship with the truth in accordance with Christ's words: "The truth will make
you free!" (Jn 8:32).

2. The announcement of the Encyclical's imminent publication has given
rise to understandable interest in public opinion. I hope that when the text is read
as a whole, it will be the object of calm consideration, and will thus be able to
contribute to a better understanding of the demanding and liberating Gospel
message.

In fact, when the Church speaks she does so because she feels she
"owes" it on the one hand to human beings who are often disoriented among so
many discordant voices, and on the other, to the truth, first addressed to the
Church herself, before she comes to proclaim it. Placed at the service of God's
Word, it would not be at all right for herto keep it hidden or to manipulate it in order
to comply with passing trends. A Church who indulged in this logic would no
longer be the "faithful bride" of Christ!

The Church speaks to consciences and appeals to the responsible
freedom of believers. I am confident that this proper ecclesial service will be
accepted by the faithful the world over and that they will promptly and sincerely
adhere to it, in an attitude of communion with the Church's Magisterium and of
trust in the assistance of the Holy Spirit who guides the Christian people to an
ever deeper knowledge of truth, preserving them from the dangers of confusion
and disorientation.

3. I entrust this Encyclical to the Blessed Virgin, whom we intend to honor
particularly during this month of October with the prayer ofthe Holy Rosary. Once
again I particularly entrust to Mary the cause of peace, still so jeopardized in
numerous regions of the world...

I ask the whole Church to be united in spirit with this assembly in order
to implore God with one voice for peace.

Mary, Queen of Peace, pray for us!
JOHN PAUL II
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