THEME 9:
INSTITUTIONALIZING THE ANNOUNCEMENT
TEXT:
I & II TIMOTHY, TITUS

BIBLICAL KEY
1. HISTORICAL LEVEL
1.1. The Pauline Inheritance (in Asia Minor?)
1.1.1. Relationship with Paul
Many indications in these three letters, called the "Pastoral Epistles," ascribe them to Paul, writing to two disciples of his utmost confidence: Timothy and Titus. He tells Timothy: "When I left for Macedonia, I urged you to remain in Ephesus..." (1 Tim 1:3). And he tells Titus: "I left you in Crete..." (Titus 1:5). And he does not rule out visiting both of them: ""I hope to come to you soon, but I am writing you these instructions..." (1 Tim 3:14), and "Do your best to come to me at Nicopolis, for I have decided to spend the winter there" (Titus 3:12).

The second letter to Timothy seems to be set at a later date. It has all the earmarks of a "farewell address" in which Paul is described as a "prisoner" (2 Tim 1:8) on the point of being sacrificed (2 Tim 4:6) and abandoned by those who had been his missionary companions: "All who are in Asia..., and among them Phygelus and Hermogenes" (2 Tim 1:15), "Demas...has gone to Thessalonica, Crescens has gone to Galatia, Titus to Dalmatia" (2 Tim 4:10).

But these data, apparently aimed at tracing a coherent and homogeneous picture, are in contradiction with data and information taken from Pauline Tradition and other data supplied by these same letters.

In Pauline tradition, Rom 15:19-24 portrays Paul as regarding his mission in the region running "from Jerusalem and round about to Illyricum (v. 19) to be completed . And the author of Acts confirms this outlook by giving us Paul's farewell address to the presbyters of Ephesus (Acts 10:17-38).

Moreover, if the imprisonment the author speaks of is the one in Rome, it is rather surprising to read the request: "Bring the cloak that I left with Carpus at Troas when your come -- and the books, especially the parchments" (2 Tim 4:13). It also seems strange in this time setting to hear the news that "I have left Trophimus sick in Miletus" (2 Tim 4:20), since this bit of information seems to refer to Paul's passage through this route which, according to the most probable chronology, took place five years earlier.

But even within this "second testament" of 2 Timothy, we can glimpse some internal contradictions. It seems strange that being on the point of death Paul should ask for the presence of "Mark...who is useful to me for ministry" (2 Tim 4:11), as if Paul were ready to go on evangelizing for a while, and that he should ask Timothy to do his "utmost to come before winter" (2 Tim 4:21) and "bring the cloak" (2 Tim 4:13).

Along with this poor agreement of biographical data, we also find some deep differences from the authentic epistles. Paul's terms, such as the "cross" and its derivatives have disappeared. Likewise, there are few mentions of words such as "to boast," "body," "flesh" and "freedom," which are mentioned repeatedly at each step in Paul's correspondence.

Moreover, typically Pauline words and constructions are used in a quite different way and to a different end: "Justice" or "righteousness" takes on a prevalently ethical connotation, "faith" becomes a virtue. The Epiphany and the Savior take the place of the Parousía.

Starting from these data, we can attempt to salvage the historical nucleus of the milieu in which these letters arose. They obviously arose in a situation of acute crisis in some Pauline communities of Hellenic origin (Titus 3:3) from which the Apostle is absent. In this situation, some authoritative voice(s) wrote these three letters, both appealing to and updating the thought of Paul as a unique source of tradition. Moreover, they are presented as though addressed to two of Paul's most trusted disciples, and through them to the aforesaid communities, as a guarantee of the purity of a tradition that has been left to others who are entrusted with continuing the Christian mission begun by Paul.

1.1.2. Distance in time
A comparison with the undoubtedly authentic letters of Paul allows us to describe the concerns of an era different from that of the first generation of Christians. As a main characteristic of this era we could mention the fact that Christians no longer seem to feel the keen sense of the imminence of the second coming. Some signs of this appear in these letters:

- The apocalyptic stamp of First Corinthians 15, with expressions such as "death is destroyed" (1 Cor 15:26) and "putting on immortality" (1 Cor 15:53) disappear, and the same terms are used to indicate a reality that has already taken place with their "appearing" in the mortal life of Jesus (2 Tim 1:10).

- From yet another viewpoint, problems arise regarding the structuring of the community in general and of church ministries in particular, which seem to be those of communities that expect to last for a more or less long period of time.

1.1.3. New cultural circumstances
From these new concerns comes an attempt to accommodate to the common culture of the great Greco-Roman cities. The lists of family duties, for example, suggest a milieu of dialogue with the popular Cynic and Stoic philosophies of the time, whose ethical values are often joined in this culture with different strains of religious thought. Nevertheless, in this cultural dialogue there is a careful attempt to maintain the specificity of the Christian religion. This great cultural milieu makes the Pastoral Letters heirs, even in their terminology, of the language of Philo of Alexandria.

1.2. Social assimilation
1.2.1. The "patronage" of the rich
In these letters there are frequent references to a typically patriarchal family structure. The husband is the father, the faithful spouse of only one wife, who knows how to bring up his children. Special attention is paid to widows, who are deprived of this fundamental family reference. But the author also takes care to spell out the role of the wife, who is subordinate to the head of the family, and in those families where there are slaves, they are commended to be submissive to their masters.

In church organization, a special place is given to families of higher social rank. The women of these families, because of their greater access to worldly goods, are often and repeatedly invited to become engaged in "good works."

From these indications, there is a clear attempt at social assimilation. As an example to outsiders, Christians endeavor to become fully accepted in social life. Well thought of in their milieu, they should pray for the authorities to whom they are subject.

1.2.2. Structuring of ministries
There is also a manifest concern for "church order," to which we owe the lists that mention the conditions of the bishop, presbyters and deacons, and their duties with respect to the different members of the community. However, some duties are common to diverse ministries. Most of the conditions for deacons coincide with those of the bishop (cf. 1 Tim 3:8-15 and 3:1-7), and some of the conditions determined for that office are not very specific in relation to certain personal duties (cf. Titus 2:1-10).

This marks an attempt structuring church ministries which is, however, only the beginning of a process that would develop at a later time. The situation reflected in this historical moment is doubtless earlier than that of the Letters of Ignatius of Antioch. Everything leads us to suspect the third generation of Christians, probably between 80 and 100.

1.3. A syncretistic milieu
An examination of the adversaries against whom the Pastoral Letters are directed gives us some notion of the syncretistic milieu in which the Christian communities had to unfold their life and mission. These adversaries or false teachers are presented on two levels, theoretical and practical, which are continually mixed together.

On the theoretical level we find ourselves faced with alternative teachings that are tied to myths and interminable genealogies, profane fables and old wives' tales (1 Tim 4:7). Among the defenders of these teachings are some who feel that eschatology is already realized: the resurrection has already occurred. However, on the practical level, the picture is not quite so clear: the rigid asceticism of some is often mentioned alongside the corruption and moral laxity of others.

Although they coincide with certain classic notions of the Hellenistic Judaism of the Diaspora, these letters reflect the concerns of a milieu in which mythological speculations and ascetical practices intersect, dualistic tendencies appear, sometimes together with an ethical rigor and others with an excessive freedom of manners.

The comparison of these false teachers with Jannes and Jambres (2 Tim 3:8; cf. Ex 7:11) and their pretension of being "teachers of the law" (1 Tim 1:7) leads us to think that we are dealing with some sort of Jewish syncretism tinged with a kind of pre-gnosticism, which is attested to in other documents in Jewish circles of this same period.

In this "gnostic" climate, the spread of oriental cults was joined with an unbounded taste for speculation that seduced religious thought. This climate was present almost everywhere, but was particularly lively, as Colossians testifies (cf. Col 2:8,16-23), in the Province of Asia, of which Ephesus was the capital. The author of the Book of Revelation, in his letters, seems to be alluding to the same sorts of errors.

The manifest interest in the Christians of Ephesus (2 Tim 1:15-18) and the place-names mentioned in the Pastorals --Troas, Miletus and Crete-- located in the sphere of influence of Ephesus and in many ways dependent on it, point to this area as the place in which these letters were produced.

2. LITERARY LEVEL
2.1. Lists of Duties
2.1.1. Family Duties
On thing that catches our attention are the numerous lists of duties that have been consigned to the letters (cf. 1 Tim 6:1-2; Titus 2:2-10, 3:1-3). By this we mean the catalogues that spell out the duties of domestic life and of people's relationships with those around them. One such enumeration shows a deep interest in family organization, and in order to facilitate this organization it makes use of norms taken from the Stoic philosophy taught in schools of rhetoric, which had already been "canonized" by Hellenistic Jewish ethics, as reflected in the texts of Philo and Flavius Josephus.

2.1.2. Community Duties
Closely connected with these lists were lists of professional duties, which we also find in these letters. The former dealt with the duties demanded for acting rightly within one's house; these others deal with the duties demanded for acting in the "house of God."  In the Letter to Titus, as we have seen, the list of duties expected of a bishop is mixed with individual and domestic duties. Among others, we find sixteen required of a candidates for the episcopacy (1 Tim 3:2-7), thirteen for presbyters and bishops (Titus 1:6-9), eleven for deacons of both sexes (1 Tim 3:8-12) and six of good works required of widows if they wish to be included in the Church (1 Tim 5:9-10).

These qualities and duties are similar to those recorded in the decrees, edicts and ordinances published as circular letters by the Imperial administration. This is clearly seen if we compare them, for example, with the list demanded of the strategós. The instructions and dispositions needed by those in charge of guiding Christian communities are often nearly the same as the ones needed by those in charge of civil communities in the Empire.

2.2. Vocabulary
2.2.1. Learning, teaching, truth, deposit
The aim of Christian apprenticeship is fundamentally church teaching: "continue in what you have learned" (2 Tim 3:14), "learn in silence with all submissiveness" (1 Tim 2:11); but it also involves practices tied to this teaching: "do their religious duty toward their family" (1 Tim 5:4), "let our people learn to apply themselves to good deeds" (Titus 3:14), otherwise "they will learn to be idlers, gadding about from house to house" (1 Tim 5:13). 2 Tim 3:7 condemns the kind of learning that "will listen to anybody and can never arrive at a knowledge of the truth."

The author contrasts the "doctrines of demons" to "the doctrine of God our Savior" (Titus 2:10; 1 Tim 6:1). This has been a constant concern of Paul in his action (2 Tim 3:10) and it therefore deserves the full attention of community leaders (1 Tim 4:13, 5:17), who should be nourished on God's teaching (1 Tim 4:6) and watch over it (1 Tim 4:16). All teaching that agrees with it should be pronounced "sound" (1 Tim 1:10; Titus 2"1) or "good" (1 Tim 4:6) and "in accord with godliness" (1 Tim 6:3).

In Titus 1:1, Paul's task is "to further the faith of God's elect and their knowledge of the truth." This "knowledge of the truth" is a typical concern of the Pastoral Letters, as seen in 1 Tim 2:4, 4:3; 2 Tim 2:25, 3:7.  As opposed to those who are "bereft of the truth" (1 Tim 6:5), have "swerved from the truth" (2 Tim 6:5), "oppose the truth" (2 Tim 3:8) or "reject the truth" (Titus 1:14; 2 Tim 4:4), Paul has been appointed "a teacher of the Gentiles in faith and truth" (1 Tim 2:7), and he counsels his disciple Timothy to be a "faithful distributor of the word of truth" (2 Tim 2:15). This is a word of truth that can only be found in "the church of the living God, the pillar and bulwark of the truth" (1 Tim 3:15).

The author of the Pastorals replaces the word "tradition" (parádosis), the term preferred in the undisputedly Pauline letters, with "deposit" or "trust" (parathéke). This is always united with the verb "to guard" or "to keep." He tells Timothy: ""Guard what has been entrusted to you" -- literally, "guard the deposit" (1 Tim 6:20; 2 Tim 1:14), and he is convinced that God himself will guard this deposit "until that Day" (2 Tim 1:12).

2.2.2. "Being at the head of the house"
The word "house" or "household" (oíkos) indicates a concrete family. We hear of "the household of Onesiphorus" (2 Tim 1:16, 4:19), of "one's own household" (1 Tim 3:4,5,13; 5:4) and of hólous oíkous rendered "whole families" (Titus 1:11). However the term takes on its most singular meaning when it is applied to the Church, in the expression "the house (or household) of God" (1 Tim 3:15).

Together with this term, the concern for family and ecclesial governance is manifested with the frequent use of "to be at the head of": proïstemi --meaning to rule, manage, run, govern), an expression applied to both family and church (1 Tim 3:4,5,12). This "being at the head of" is also a function of presbyters (1 Tim 5:17) and is demanded of the faithful "in the practice of good works" (Titus 3:8,14).

3. THEOLOGICAL LEVEL
3.1. Necessity and Limits
God "desires all men to be saved and to come to the knowledge of the truth" (1 Tim 2:4). This statement is meant to present the intention and fundamental aims that give rise to the Pastoral Letters. Through access to the full knowledge of the truth, the author strives to bring all people to salvation.

In this saving action, the title of Savior is applied both to God and to Christ Jesus. It is applied to God in 1 Tim 1:1, 2:3; Titus 1:3, 2:10 and 3:4); and in the same way to Christ Jesus in 2 Tim 1:10; Titus 1:4, 2:13 and 3:6.

This salvation is carried out through the epiphanies of Jesus, the unique Mediator (1 Tim 2:5 The first epiphany refers to this historical action of Jesus in the past, the second points to his coming in the future. In this way the tension which made the first generation of Pauline communities turn almost totally toward the near future, became somewhat attenuated.

Christian existence runs on between these two epiphanies, between the already realized past and a future to be realized and developed in a present conceived of as a prolongation of the first epiphany by means of the proclamation of the Gospel.

The Church, as the Pastorals see it, is the place where one has access to the experience of the epiphany of God in Jesus Christ. Its main function consists of insuring the continuity and authenticity of the first epiphany, which it does through its teaching. In this way, the Church appears as a community preparing for the second epiphany.

The Pastoral Letters' notion of the long duration of this intermediate time necessitates a careful attention to guard the "deposit" which has been received, in order to avoid adulterations and errors in an age that was teeming with false teachers, who found a favorable field in the agitated spirits of their contemporaries.

An ecclesiology of this type had the advantage of assuring the authenticity of the teaching that originated in the first epiphany and was received from it as witnessed by the Gospel and in "all Scripture," which "is inspired by God and profitable for teaching, for reproof, for correction, and for training in righteousness" (2 Tim 3:16).

But from yet another standpoint, there is a manifest intent to measure up to the social surrounding, which leads the Church to lose some of the impetus of the first generation of Christians.

The way of assuring continuity also takes up some of the virtues and defects of the patriarchal society surrounding the Church, making the man emerge as the undisputed authority in the family circle. When this social pattern of the undisputed authority of the man was transferred to the sphere of the Church, the household of God (1 Tim 3:15), it resulted in a Church that was able to assure its unity in changing times, but did not escape the danger of setting aside some of the creative impulse of its origins.

Despite the continuation of the marginalization of Christian life in the public life of the Empire, Christians strove to take up the Empire's categories. They transferred the traits proper of the emperor worship to Jesus and to God, so that God is now "the blessed and only Sovereign, the King of kings and Lord of lords" (1 Tim 6:15), and the values of the imperial ethos led them to give pride of place to virtues such as "piety," "dignity" and "prudence."

Aside from this, in the typical notes defining Christian existence, there is a significant change: hope almost totally disappears from the horizon, while faith and love are conceived of as forms of ethical behavior that can also serve toward integrating Christians into public and social life.

3.2. Ministries
The drive to assimilate was also a determining element in the intense drive to organize ministries in the Church. The earlier functions and charisms tended to be organized according to the pattern of family life, in an attempt to organize the household of God (1 Time 3:15), the upbuilding of which must be continued on the foundation that had already been laid by God (2 Tim 2:19).

In this way there was a recognition of the diversity of charisms, since it is stated that "In a great house there are not only vessels of gold and silver but also of wood and earthenware" (2 Tim 2:20). However, the reference to the patriarchal family tends to emphasize ministries that relate to those who "are at the head" of the household.

The qualities required of one who "is at the head" as an "administrator of God" (Titus 1:7) are generally speaking the same conditions that are required of a good paterfamilias. His good conduct is the indispensable foundation for fulfilling well the offices of bishop, presbyter and deacon, "for if a man does no know how to manage his own household, how can he care for God's church?" (2 Tim 3:5).

This "being at the head" of the patriarchal family justifies the concern for family formation and teaching. The figure of Paul that is summoned up now takes on the new characteristic of being "a teacher of the Gentiles in faith and truth" (1 Tim 2:7; cf. 2 Tim 1:11).

From the importance attached to this teaching ministry, we can understand how the function of its followers should be expressed in terms of transmitting what they had received: "If you put these instructions before the brethren, you will be a good minister of Christ Jesus, nourished on the words of the faith and of the good doctrine which you have followed" (1 Tim 4:6).

This capacity for teaching is thus the organizing core of the transmission of the Gospel in a chain that runs through Paul, who hands on this spiritual gift to Timothy and Titus and, after them, to the various ministries of the Church.

Three ministries are considered: that of the bishop, who as head of a community must be responsible for the faithful transmission of teaching and for representing the Church before non-Christian society; that of the presbyters who, grouped together in a college (1 Tim 4:14), collaborate with the bishop; and that of the deacons, the specifics of whose functions are not, however, spelled out.

From all of this we gather that ministries arise from the need for "edifying" or "upbuilding" the Church, the House of God. In defining and organizing these ministries, the author has recourse to social models already existing in civil society.

The theology of ministries in the Church, on which the transmission of the deposit, the truth, teaching and full knowledge depends has in its origins taken into account, and should continue to take into account today, these "natural social" references in the shaping of ministries. Hence it becomes unavoidable for us to take "new natural social models" into account, both in exercising those ministries mentioned and originated in the Pastoral Letters, as well as in the birth of new ministries that can respond to new demands of society or of the Church community itself.

In this sense, the Pastoral Letters represent the legitimate response to a demand posited by the unavoidable problem of the Church's continuance and of the need to make the present in an ever-changing world the Gospel of Jesus, which runs the risk of becoming adulterated, due to the confusion produced by the multiplicity of religious offerings made to human beings in a changing world.

However, in the privileged leader of this dialogue (the Greco-Roman patriarchal model of society), lay the weakness of the dialogue itself. The mechanisms employed served for social integration, but obscured the ministries that existed before it. Concentrating the charisms in the head of the family helped to them, but also ran the risk of making them lose their originality. Gifts of the earlier community, such as prophecy, when situated in this new institutional context, tended to lose their edge and thus limit the field of action of the Spirit in the Church. There was a danger of understanding charisms and gifts of the Spirit as being indissolubly linked to the action of the head of the community, a linkage that can be drawn from some of the statements in the Pastoral Letters which seem to overly identify "charism" and "prophetic utterance" with the "laying on of hands by the presbyters" (cf. 1 Tim 4:14).

3.3. The Role of Women in the Church
From this privileged leader of the dialogue (the Greco-Roman patriarchal model of society) an ambiguous image of the role of women arose. On the one hand, speaking of deacons, that author says: "The women likewise must be serious, not slanderers, but temperate, faithful in all things" (1 Tim 3:11). Thus, they were presented as candidates to the diakonía, capable of fulfilling a public function in the direction of the House of God.

Nevertheless, in keeping with the patriarchal context, women are prevented from abandoning their subordinate role toward men, "for Adam was formed first, then Eve; and Adam was not deceived, but the woman was deceived and became a transgressor" (1 Tim 2:13-14). This subordination denied her access to teach or have authority over men, and defined her function in relation to motherhood.

This pejorative judgment of women grew in the Pastoral Letters due to the dangers that certain women could represent for the "truth" and "sound doctrine" by lending their support to "false teachers."

We can describe a cross-section of these women as follows:

In the first place, they include young widows, since the author is very careful to define the conditions for true widowhood, in order to exclude some women from access to that state: "Honor widows who are real widows... But refuse to enroll younger widows" (1 Tim 5:3,11).

In the second place, they seem to include recently converted women still obliged to take part in "instructions," which they should listen to "in silence with all submissiveness" (1 Tim 2:11b). Yet the are fond of novelties and "will listen to anybody and can never arrive at a knowledge of the truth (2 Tim 3:7).

Their style of dress, out of line with the recommendation that "women should adorn themselves modestly and sensibly in seemly apparel" (1 Tim 2:9), indicates that they were well to do economically, with access to "gold or pearls or costly attire" (ibid.). Their economic position gave them the leisure to dote on false teachers, who "make their way into households and capture weak women, burdened with sins and swayed by various impulses" (2 Tim 3:6).

This connection between women and false teachers may lessen the harshness of the statements on women in 1 Tim 2:9-15. They are not aimed at women in general, but at a determined group of women who "want to teach and have authority over men" (1 Tim 2:12), who neglect their own family (1 Tim 5:8) and "gad about from house to house" (1 Tim 2:13). Their neglect of family duties makes them "not only idlers but gossips and busybodies, saying what they should not" (ibid.).

The statement that "woman will be saved through bearing children" (1 Tim 2:15), which would seem to make this an indispensable role exclusively demanded of women for their salvation, should be understood in the context of the "deceitful spirits and doctrines of demons" (1 Tim 4:1) of those who "forbid marriage" (1 Tim 4:3), and as directed mainly at those young widows who adhered to this ethical rigorism of false teachers.

Woman, in the view of the author of the Pastoral Letters, has access to instruction and the possibility of access to ministries. However, the natural place for teaching was in "the home," in keeping with the typical model of Greco-Roman society.

This model, in which women, like slaves and children, depend on the guidance of the master of the house, offers an image of woman that does not adequately express the totality of the message of the Gospel concerning her.


CLARETIAN KEY

KEEPING THE MISSIONARY CHARISM ALIVE
Keeping the missionary charism alive is the great challenge and the great responsibility of the Congregation. All the dynamics of government, formation and animation tend toward this. The renewal process that the Congregation has been going through in recent years has taken mission as its main axis (CPR 2) and has aimed at breathing new life into all areas of Claretian life from the standpoint of mission.

Our reading of the letters proposed in this theme alerts us to the need for vigilance lest, with the passage of time, the tendency to accommodate ourselves to our surroundings, or the desire to assure the continuity of the institution, should dampen the fire of our charism.

Our Fr. Founder constantly refers to the need to keep "missionary zeal" (as it was called in his day) alive (cf., for example, his little book, "Advice to a Priest").  The Constitutions' invitation to foster insight, availability and catholicity (CC 48) moves along the same lines. It is good for us to re-read, in the light of the Pauline writings and the experience of the primitive Christian community, what the XX General Chapter told us: "It will be necessary to insist that this revision [of our apostolate and the structures through which it operates] arise not from an idle desire for continual change, but from a serious attempt at achieving consistency with our missionary calling and at being realistic in facing the challenges of the world" (CPR 77).


SITUATIONAL KEY
1. Facing new socio-cultural models. Taking up models of civil society in organizing Church ministries and functions exposes the Church to the limitations that such models entail and also to the ambiguity involved in changes. These were issues that marked the Church's situation in the "Pastoral Letters." From this standpoint, how do we see the present moment of the Church in our own place of mission? The Church must never be sparing in its dialogue with society and cultures. It must be sensitive to changes in socio-cultural models, yet it must not neglect discernment from the standpoint of the original inspiration of the Gospel of the Kingdom, so as "not to put new wine into old wineskins," or into new containers that may dull its "Gospel flavor." And today, historical sensibility, dialogue and discernment must become more agile, since we are no longer living in "an era of changes," but rather in "a change of eras," where changes have become deeper, more global, and more accelerated. In concrete terms: in what ways will the organization and functioning of the Church and of our mission be affected by the changes that modify customs in the human surroundings of our mission? In coherence with the Gospel, what urgent changes do the new socio-cultural models ask of us?

2. A time for new religious offerings and demands. Today, in a more universal and complex way than in the time of the "Pastoral Letters," we are met on all sides by waves of new expectations, searches, religious and human needs. There are new offerings and demands, new movements, ways, spiritualities and ethics. They are not all the same everywhere. They can vary by continents, countries, zones, sectors or big-city neighborhoods, and by classes and generations, cultures, religions and beliefs, as well as by other situations and problems, such as economic, psychological needs. The variants are extremely important, since what we are interested in here is the appreciation of each Claretian and of each community in their own pastoral territory. In the situations and surrounding of each of our places of mission, are there new offerings and/or religious or spiritual demands? Which new movements are most widespread and influential, and what challenges are they posing to the tasks of our mission?

3. Ministries in this hour of the laity.  Paradigms change, people change place in endless migrations, tastes and customs change and so do socio-cultural models and vital needs... In this accelerating and manifold "mobility" there are new situations and need to which ecclesial ministries do not respond. And there may even be permanent needs in different cultures and situations for which there never were ministries in the Church -- old needs that remain "new." New missionary and pastoral processes must be opened up. New ministries could be created for so many needs now left unattended to... And "the hour of the laity," so often officially decreed by the Church, is still waiting... What are the current situations of ministries and laity in our own local Church and in our Claretian community? In our places of mission and their human surroundings, are we taking any concrete steps to discern and meet any new situations or ongoing needs that deserve some new pastoral process or ministry? Also, what potential means for the formation and participation of the laity are we not attending to or encouraging sufficiently?

4. On the role of women in the Church today. Independently of whether some allusions in the Pastoral Letters find an echo in women's ministries today, the consciousness of the role of women in the Church has changed. The world has surpassed the socio-cultural limits of former times. Women have burst upon the global scene as a personal and collective force shaping history in all spheres of social life. Nevertheless, the dogmas and schemes that marginalize women in cultures, religions and customs remain rigid, and still affect a high percentage of population worldwide. It has become necessary for us to articulate the knowledge of these worldwide tendencies with the vision of the customs that rule in the surroundings of our pastoral practice. In the human contexts of our mission, we must take a close-range look at the current socio-cultural schemes and customs in family and civil life and in the religious community. Are these schemes and customs calling for greater roles for women in the organization and activity of the Christian community? Can the Gospel of the Kingdom of God energize and enrich these socio-cultural customs and schemes? Above all, what do we see in our local Church, and what is the real practice in our Congregation, our Province and our own community?


EXISTENTIAL KEY
1. Consistencies in our living. Each Claretian (personally and with his community) should see whether his missionary existence is balanced with the due consistencies in his life, for example: between teaching and witnessing; between orthodoxy and orthopraxy; between institution and prophetic freedom...

2. In tune with our charism. As a Claretian Missionary, a Son of the Heart of Mary, what living echoes are awakened in me by the statement, "The Word of God is not chained?"

3. In the face of change. The fact that "we have not received a spirit of fear, but a spirit of power and love and wisdom" (2 Tim 1:7) should be applied to different objectives, among them the assimilation of the changes in pastoral schemes and customs that have been asked of us. What existential attitude do I adopt regarding these changes? And what spirit do I see in my Claretian community in this regard? Are we cultivating the creativity of our charism?

4. The laity and women. How do I existentially live the promotion and participation of lay men and women in our ministries? And how do I see my community in this respect?

5. Community participation. In my local church, my Christian community and my own Claretian community, which scheme prevails: the fraternal family one or the patriarchal one?  To what extent do I contribute to the functioning of one scheme or the other?


COMMUNITY MEETING
1. Opening prayer or song.

2. Reading the Word of God: 2 Tim 2:8-21.

3. Dialogue on theme 9 in its different keys.

$ Keep in mind the questions formulated within the guidelines offered for the situational and existential keys.
4. Prayer of thanksgiving or intercession.

5. Closing Song.
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