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THE CATECHISM of the CATHOLIC CHURCH
Second Edition
	PART 1, The Profession Of Faith; SECTION 2; The Profession Of The Christian Faith; CHAPTER 3, I Believe In The Holy Spirit. 
	

	ARTICLE 10, “I Believe In The Forgiveness Of Sins”
	ARTICULUS 10 
«CREDO REMISSIONEM PECCATORUM»

	976 The Apostle’s Creed associates faith in the forgiveness of sins not only with faith in the Holy Spirit, but also with faith in the Church and in the communion of saints. It was when he gave the Holy Spirit to his apostles that the risen Christ conferred on them his own divine power to forgive sins: “Receive the Holy Spirit. If you forgive the sins of any, they are forgiven; if you retain the sins of any, they are retained.”( 520 Jn 20:22-23) 
	976 Symbolum Apostolicum fidem de peccatorum remissione cum fide in Spiritum Sanctum coniungit, sed etiam cum fide de Ecclesia et de sanctorum communione. Christus resuscitatus, Apostolis Suis donans Spiritum Sanctum, eis Suam propriam divinam remittendi peccata contulit potestatem: « Accipite Spiritum Sanctum. Quorum remiseritis peccata, remissa sunt eis; quorum retinueritis, retenta sunt » (Io 20,22-23).

	(Part Two of the catechism will deal explicitly with the forgiveness of sins through Baptism, the sacrament of Penance, and the other sacraments, especially the Eucharist. Here it will suffice to suggest some basic facts briefly.)
	(Altera Catechismi pars de peccatorum remissione per Baptismum, per sacramentum Paenitentiae et alia sacramenta, praesertim Eucharistiam aget explicite. Sufficit igitur hic breviter quaedam elementa commemorare fundamentalia).

	* I. ONE BAPTISM FOR THE FORGIVENESS OF SINS 
	I. Unum Baptisma in remissionem peccatorum

	977 Our Lord tied the forgiveness of sins to faith and Baptism: “Go into all the world and preach the gospel to the whole creation. He who believes and is baptized will be saved.” (521 Mk 16:15-16) Baptism is the first and chief sacrament of forgiveness of sins because it unites us with Christ, who died for our sins and rose for our justification, so that “we too might walk in newness of life.” (522 Rom 6:4; Cf. 4:25)
	977 Dominus noster remissionem peccatorum ad fidem et Baptismum alligavit: « Euntes in mundum universum praedicate Evangelium omni creaturae. Qui crediderit et baptizatus fuerit, salvus erit » (Mc 16,15-16). Baptismus est primum et praecipuum sacramentum remissionis peccatorum, quia ipse nos cum Christo coniungit mortuo propter nostra peccata et resuscitato propter nostram iustificationem,547 ut « in novitate vitae ambulemus » (Rom 6,4).

	978 “When we made our first profession of faith while receiving the holy Baptism that cleansed us, the forgiveness we received then was so full and complete that there remained in us absolutely nothing left to efface, neither original sin nor offenses committed by our own will, nor was there left any penalty to suffer in order to expiate them. . . . Yet the grace of Baptism delivers no one from all the weakness of nature. On the contrary, we must still combat the movements of concupiscence that never cease leading us into evil “(523 Roman Catechism I, 11,3)
	978 « Venia, cum primum fidem profitentes sacro baptismo abluimur, adeo cumulate nobis datur, ut nihil aut culpae delendum, sive ea origine contracta, sive quid propria voluntate omissum vel commissum sit, aut poenae persolvendum relinquatur. Verum per baptismi gratiam nemo tamen ab omni naturae infirmitate liberatur: quin potius, [...] unicuique adversus concupiscentiae motus, quae nos ad peccata incitare non desinit, pugnandum » est.548

	979 In this battle against our inclination towards evil, who could be brave and watchful enough to escape every wound of sin? “If the Church has the power to forgive sins, then Baptism cannot be her only means of using the keys of the Kingdom of heaven received from Jesus Christ. The Church must be able to forgive all penitents their offenses, even if they should sin until the last moment of their lives.” (524 Roman Catechism I, 11,4) 
	979 Quis, in hoc proelio cum inclinatione ad malum, sat esset strenuus et vigilans ad omne vulnus peccati vitandum? « Cum igitur necesse fuerit in Ecclesia potestatem esse peccata remittendi alia etiam ratione quam baptismi sacramento, claves regni caelorum illi concreditae sunt, quibus possint unicuique paenitenti, etiam si usque ad extremum vitae diem peccasset, delicta condonari ».549

	980 It is through the sacrament of Penance that the baptized can be reconciled with God and with the Church: 
	980 Per Paenitentiae sacramentum, baptizatus potest cum Deo et cum Ecclesia reconciliari:

	Penance has rightly been called by the holy Fathers “a laborious kind of baptism.” This sacrament of Penance is necessary for salvation for those who have fallen after Baptism, just as Baptism is necessary for salvation for those who have not yet been reborn. (525 Council Of Trent (1551): DS 1672; Cf. St. Greg. Nazian., Oratio 39,17: SC 358, 188 PG 36,356)
	« Merito Paenitentia “laboriosus quidam Baptismus”550 a sanctis Patribus dictus [...] [est]. Est autem hoc sacramentum Paenitentiae lapsis post Baptismum ad salutem necessarium, ut nondum regeneratis ipse Baptismus ».551

	II. THE POWER OF THE KEYS 
	II. Potestas clavium

	981 After his Resurrection, Christ sent his apostles “so that repentance and forgiveness of sins should be preached in his name to all nations.” (526 Lk 24:47) The apostles and their successors carry out this “ministry of reconciliation,” not only by announcing to men God’s forgiveness merited for us by Christ, and calling them to conversion and faith; but also by communicating to them the forgiveness of sins in Baptism, and reconciling them with God and with the Church through the power of the keys, received from Christ: (527 2 Cor 5:18) 
	981 Christus, post Resurrectionem Suam, Suos misit Apostolos ut praedicarent « in nomine Eius paenitentiam in remissionem peccatorum in omnes gentes » (Lc 24,47). Apostoli eorumque successores hoc « ministerium reconciliationis » (2 Cor 5,18) adimplent non solum hominibus remissionem a Deo annuntiantes, quam nobis Christus meruit, eosque ad conversionem et ad fidem vocantes, sed etiam eis remissionem peccatorum per Baptismum communicantes eosque cum Deo et cum Ecclesia reconciliantes virtute potestatis clavium a Christo receptae:

	[The Church] has received the keys of the Kingdom of heaven so that, in her, sins may be forgiven through Christ’s blood and the Holy Spirit’s action. In this Church, the soul dead through sin comes back to life in order to live with Christ, whose grace has saved us. (528 St. Augustine, Sermo 214,11 ed. P. Verbraken: Revue Bénédictine 72 (1962):PL 38,1071-1072)
	Ecclesia « claves accipit Regni caelorum, ut in illa per sanguinem Christi, operante Spiritu Sancto, fiat remissio peccatorum. In hac Ecclesia revivescit anima, quae mortua fuerat peccatis, ut convivificetur Christo, cuius gratia sumus salvi facti ».552

	982 There is no offense, however serious, that the Church cannot forgive. “There is no one, however wicked and guilty, who may not confidently hope for forgiveness, provided his repentance is honest. (529 Roman Catechism I, 11, 5) Christ who died for all men desires that in his Church the gates of forgiveness should always be open to anyone who turns away from sin. (530 Cf. Mt 18:21-22) 
	982 Nulla habetur culpa, cuiuslibet sit gravitatis, quam sancta Ecclesia remittere non possit. « Nemo adeo improbus et scelestus fuerit, quem si erratorum suorum vere paeniteat, certa ei veniae spes proposita esse non debeat ».553 Christus, qui pro omnibus hominibus mortuus est, vult ianuas remissionis in Ecclesia Sua semper apertas esse cuicumque qui redeat e peccato.554

	983 Catechesis strives to awaken and nourish in the faithful faith in the incomparable greatness of the risen Christ’s gift to his Church: the mission and the power to forgive sins through the ministry of the apostles and their successors: 
	983 Catechesis nitetur ut in fidelibus fidem de incomparabili magnitudine doni a Domino resuscitato Eius Ecclesiae facti suscitet atque nutriat: missionis et potestatis peccata per Apostolorum eorumque successorum ministerium vere remittendi.

	The Lord wills that his disciples possess a tremendous power: that his lowly servants accomplish in his name all that he did when he was on earth. (531 Cf. St. Ambrose, De poenit. I, 15: CSEL 73, 135-136 PL 16,490) 
	« Vult Dominus plurimum posse discipulos Suos, vult a servulis Suis ea fieri in nomine Suo, quae faciebat Ipse positus in terris ».555

	Priests have received from God a power that he has given neither to angels nor to archangels . . . . God above confirms what priests do here below. (532 John Chrysostom, De sac. 3, 5: SC 272, PG 48,643) 
	« Potestatemque acceperunt [sacerdotes], quam neque angelis neque archangelis dedit Deus. [...] Ac quaecumque inferne sacerdotes faciunt eadem Deus superne confirmat ». 556

	Were there no forgiveness of sins in the Church, there would be no hope of life to come or eternal liberation. Let us thank God who has given his Church such a gift. (533 St. Augustine, Sermo 213, 8: ed. G. Morin, Sancti Augustini sermones post Maurinos reperti [Guelferbytanus 1, 9] (Romae 1930) p. 448 PL 38,1064)
	Remissio peccatorum « in Ecclesia si non esset, nulla spes esset: remissio peccatorum si in Ecclesia non esset, nulla futurae vitae et liberationis aeternae spes esset. Gratias agimus Deo, qui Ecclesiae Suae dedit hoc donum ». 557

	IN BRIEF 
	Compendium

	984 The Creed links “the forgiveness of sins” with its profession of faith in the Holy Spirit, for the risen Christ entrusted to the apostles the power to forgive sins when he gave them the Holy Spirit. 
	984 Symbolum « remissionem peccatorum » cum Professione fidei in Spiritum Sanctum coniungit. Christus etenim resuscitatus potestatem remittendi peccata concredidit Apostolis, cum eis Spiritum Sanctum donavit.

	985 Baptism is the first and chief sacrament of the forgiveness of sins: it unites us to Christ, who died and rose, and gives us the Holy Spirit. 
	985 Baptismus primum est et praecipuum sacramentum pro remissione peccatorum: ipse nos cum Christo coniungit mortuo et resuscitato nobisque Spiritum Sanctum donat.

	986 By Christ’s will, the Church possesses the power to forgive the sins of the baptized and exercises it through bishops and priests normally in the sacrament of Penance. 
	986 Ex Christi voluntate, Ecclesia remittendi baptizatis peccata possidet potestatem quam, modo habituali, per Episcopos et presbyteros exercet in sacramento Paenitentiae.

	987 “In the forgiveness of sins, both priests and sacraments are instruments which our Lord Jesus Christ, the only author and liberal giver of salvation, wills to use in order to efface our sins and give us the grace of justification” (Roman Catechism, I, 11, 6). 
	987 « Tum sacerdotes tum sacramenta ad peccata condonanda veluti instrumenta [...] [valent], quibus Christus Dominus, auctor Ipse et largitor salutis, remissionem peccatorum et iustitiam in nobis efficit ». 558

	
	

	PART TWO, The Celebration Of The Christian Mystery; SECTION TWO, The Seven Sacraments Of The Church; 
	PARS SECUNDA 
MYSTERII CHRISTIANI CELEBRATIO SECTIO SECUNDA 
SEPTEM ECCLESIAE SACRAMENTA

	CHAPTER TWO, The Sacraments Of Healing
	CAPUT SECUNDUM 
SACRAMENTA SANATIONIS 

	1420 Through the sacraments of Christian initiation, man receives the new life of Christ. Now we carry this life “in earthen vessels,” and it remains “hidden with Christ in God.” (1 2 Cor 4:7; Col 3:3) We are still in our “earthly tent,” subject to suffering, illness, and death. (2 2 Cor 5:1) This new life as a child of God can be weakened and even lost by sin. 
	1420 Per initiationis christianae sacramenta, homo vitam Christi recipit novam. Hanc autem vitam « in vasis fictilibus » (2 Cor 4,7) gestamus. Nunc ea adhuc « abscondita est cum Christo in Deo » (Col 3,3). Adhuc sumus in terrestri domo nostra,1 dolori, aegritudini et morti submissa. Haec nova filii Dei vita potest debilitari et etiam amitti per peccatum.

	1421 The Lord Jesus Christ, physician of our souls and bodies, who forgave the sins of the paralytic and restored him to bodily health, (3 Cf. Mk 2:1-12) has willed that his Church continue, in the power of the Holy Spirit, his work of healing and salvation, even among her own members. This is the purpose of the two sacraments of healing: the sacrament of Penance and the sacrament of Anointing of the Sick. 
	1421 Dominus Iesus Christus, medicus nostrarum animarum nostrorumque corporum, qui paralytico peccata remisit et salutem reddidit corporis,2 voluit Ecclesiam Suam, Spiritus Sancti virtute, Eius opus sanationis prosequi et salutis, etiam relate ad sua propria membra. Hic est duorum sacramentorum sanationis scopus: sacramenti Poenitentiae et Unctionis infirmorum.

	
	

	ARTICLE 4 :The Sacrament of Penance and Reconciliation
	ARTICULUS 4 
SACRAMENTUM POENITENTIAE ET RECONCILIATIONIS

	1422 “Those who approach the sacrament of Penance obtain pardon from God’s mercy for the offense committed against him, and are, at the same time, reconciled with the Church which they have wounded by their sins and which by charity, by example, and by prayer labors for their conversion.” (4 LG 11 § 2 AAS 57 (1965) 15) 
	1422 « Qui vero ad sacramentum Poenitentiae accedunt, veniam offensionis Deo illatae ab Eius misericordia obtinent et simul reconciliantur cum Ecclesia, quam peccando vulneraverunt, et quae eorum conversioni caritate, exemplo, precibus adlaborat ».3

	I. WHAT IS THIS SACRAMENT CALLED? 
	I. Quomodo hoc sacramentum appellatur?

	1423 It is called the sacrament of conversion because it makes sacramentally present Jesus’ call to conversion, the first step in returning to the Father(5 Cf. Mk 1:15; Lk 15:18) from whom one has strayed by sin. 
	1423 Conversionis sacramentum appellatur, propterea quod sacramentaliter vocationem Iesu ad conversionem deducit in rem,4 consilium nempe redeundi ad Patrem5 a quo quis per peccatum se elongavit.

	It is called the sacrament of Penance, since it consecrates the Christian sinner’s personal and ecclesial steps of conversion, penance, and satisfaction. 
	Poenitentiae sacramentum appellatur, propterea quod iter consecrat personale et ecclesiale conversionis, poenitentiae et satisfactionis christiani peccatoris.

	1424 It is called the sacrament of confession, since the disclosure or confession of sins to a priest is an essential element of this sacrament. In a profound sense it is also a “confession” - acknowledgment and praise - of the holiness of God and of his mercy toward sinful man. 
	1424 Confessionis sacramentum appellatur, propterea quod declaratio, confessio peccatorum coram sacerdote elementum est essentiale huius sacramenti. Sensu quodam profundo, sacramentum etiam « confessio » est, agnitio et laus sanctitatis Dei et misericordiae Eius erga hominem peccatorem.

	It is called the sacrament of forgiveness, since by the priest’s sacramental absolution God grants the penitent “pardon and peace.” (6 OP 46 formula of absolution55 (Typis Polyglottis Vaticanis 1974) p. 27. 37.) 
	Indulgentiae sacramentum appellatur, propterea quod per sacramentalem sacerdotis absolutionem, Deus poenitenti tribuit « indulgentiam [...] et pacem ».6

	It is called the sacrament of Reconciliation, because it imparts to the sinner the live of God who reconciles: “Be reconciled to God.” (7 2 Cor 5:20) He who lives by God’s merciful love is ready to respond to the Lord’s call: “Go; first be reconciled to your brother.” (8 Mt 5:24) 
	Reconciliationis sacramentum appellatur, quia peccatori amorem praebet Dei qui reconciliat: « Reconciliamini Deo » (2 Cor 5,20). Qui ex amore Dei vivit misericorde, est promptus ut vocationi Domini respondeat: « Vade prius, reconciliare fratri tuo » (Mt 5,24).

	II. WHY A SACRAMENT OF RECONCILIATION AFTER BAPTISM? 
	II. Cur sacramentum quoddam Reconciliationis post Baptismum?

	1425 “You were washed, you were sanctified, you were justified in the name of the Lord Jesus Christ and in the Spirit of our God.” (9 1 Cor 6:11) One must appreciate the magnitude of the gift God has given us in the sacraments of Christian initiation in order to grasp the degree to which sin is excluded for him who has “put on Christ.” (10 Gal 3:27) But the apostle John also says: “If we say we have no sin, we deceive ourselves, and the truth is not in us.” (11 1 Jn 1:8) And the Lord himself taught us to pray: “Forgive us our trespasses,” (12 Cf. Lk 11:4; Mt 6:12) linking our forgiveness of one another’s offenses to the forgiveness of our sins that God will grant us. 
	1425 « Abluti estis, [...] sanctificati estis, [...] iustificati estis in nomine Domini Iesu Christi et in Spiritu Dei nostri! » (1 Cor 6,11). Oportet conscios esse magnitudinis doni Dei quod nobis in initiationis christianae sacramentis concessum est, ad intelligendum quousque peccatum res sit aliena pro eo qui Christum induit.7 Sed sanctus apostolus Ioannes etiam scribit: « Si dixerimus quoniam peccatum non habemus, nosmetipsos seducimus, et veritas in nobis non est » (1 Io 1,8). Atque Ipse Dominus nos docuit orare: « Dimitte nobis peccata nostra » (Lc 11,4), mutuam nostrarum offensionum remissionem coniungens remissioni quam Deus nostris concedet peccatis.

	1426 Conversion to Christ, the new birth of Baptism, the gift of the Holy Spirit and the Body and Blood of Christ received as food have made us “holy and without blemish,” just as the Church herself, the Bride of Christ, is “holy and without blemish.” (13 Eph 1:4; 5:27) Nevertheless the new life received in Christian initiation has not abolished the frailty and weakness of human nature, nor the inclination to sin that tradition calls concupiscence, which remains in the baptized such that with the help of the grace of Christ they may prove themselves in the struggle of Christian life. (14 Cf. Council of Trent (1546): DS 1515) This is the struggle of conversion directed toward holiness and eternal life to which the Lord never ceases to call us. (15 Cf. Council of Trent (1547): DS 1545; LG 40 AAS 57 (1965) 44-45) 
	1426 Conversio ad Christum, nova in Baptismo nativitas, donum Spiritus Sancti, corpus et sanguis Christi tamquam nutrimentum recepta nos effecerunt sanctos et immaculatos « in conspectu Eius » (Eph 1,4), sicut Ecclesia ipsa, Christi Sponsa, est coram Eo « sancta et immaculata » (Eph 5,27). Tamen vita nova recepta in initiatione christiana fragilitatem et debilitatem naturae humanae non suppressit, neque inclinationem ad peccatum quam traditio concupiscentiam appellat, quae manet in baptizatis ut ipsi suas probationes subeant in vitae christianae proelio, Christi gratia adiuti.8 Hoc proelium est illud conversionis propter sanctitatem et vitam aeternam ad quam Dominus nos incessanter vocat.9

	III. THE CONVERSION OF THE BAPTIZED 
	III. Baptizatorum conversio

	1427 Jesus calls to conversion. This call is an essential part of the proclamation of the kingdom: “The time is fulfilled, and the kingdom of God is at hand; repent, and believe in the gospel.” (16 Mk 1:15) In the Church’s preaching this call is addressed first to those who do not yet know Christ and his Gospel. Also, Baptism is the principal place for the first and fundamental conversion. It is by faith in the Gospel and by Baptism(17 Cf. Acts 2:38) that one renounces evil and gains salvation, that is, the forgiveness of all sins and the gift of new life. 
	1427 Iesus ad conversionem vocat. Haec vocatio pars essentialis est annuntiationis Regni: « Impletum est tempus, et appropinquavit Regnum Dei; paenitemini et credite Evangelio » (Mc 1,15). In Ecclesiae praedicatione haec vocatio dirigitur imprimis ad illos qui nondum Christum et Eius Evangelium cognoscunt. Sic Baptismus locus est praecipuus primae et fundamentalis conversionis. Per fidem in Bonum Nuntium et per Baptismum fit10 mali abrenuntiatio et acquiritur salus, id est omnium peccatorum remissio et vitae novae donum.

	1428 Christ’s call to conversion continues to resound in the lives of Christians. This second conversion is an uninterrupted task for the whole Church who, “clasping sinners to her bosom, [is] at once holy and always in need of purification, [and] follows constantly the path of penance and renewal.” (18 LG 8 § 3: AAS 57 (1965) 12) This endeavor of conversion is not just a human work. It is the movement of a “contrite heart,” drawn and moved by grace to respond to the merciful love of God who loved us first. (19 Ps 51:17; cf. Jn 6:44; 12:32; 1 Jn 4:10) 
	1428 Vocatio igitur Christi ad conversionem in christianorum vita resonare pergit. Haec secunda conversio munus est non interrumptum pro tota Ecclesia quae « in proprio sinu peccatores complectens, sancta simul et semper purificanda, poenitentiam et renovationem continuo prosequitur ».11 Hic conversionis nisus opus solummodo humanum non est. Motus est « cordis contriti »12 gratia attracti et permoti13 ut amori respondeat misericordi Dei qui prior nos dilexit.14

	1429 St. Peter’s conversion after he had denied his master three times bears witness to this. Jesus’ look of infinite mercy drew tears of repentance from Peter and, after the Lord’s resurrection, a threefold affirmation of love for him. (20 Cf. Lk 22:61; Jn 21:15-17) The second conversion also has a communitarian dimension, as is clear in the Lord’s call to a whole Church: “Repent!” (21 Rev 2:5,16)
	1429 Sancti Petri post triplicem sui Magistri negationem conversio id testatur. Intuitus infinitae misericordiae Iesu lacrimas provocat poenitentiae15 et, post resurrectionem Domini, triplicem affirmationem illius amoris erga Eum.16 Secunda conversio etiam rationem habet communitariam. Hoc apparet in vocatione Domini ad quamdam integram Ecclesiam: « Age poenitentiam! » (Apc 2,5.16).

	St. Ambrose says of the two conversions that, in the Church, “there are water and tears: the water of Baptism and the tears of repentance.” (22 St. Ambrose, ep. 41,12: CSEL 823, 152 PL 16,1116)
	Sanctus Ambrosius de duabus conversionibus dicit: « Ecclesia autem et aquam habet, et lacrimas habet, aquam Baptismatis, lacrimas Poenitentiae ».17

	IV. INTERIOR PENANCE 
	IV. Interior poenitentia

	1430 Jesus’ call to conversion and penance, like that of the prophets before him, does not aim first at outward works, “sackcloth and ashes,” fasting and mortification, but at the conversion of the heart, interior conversion. Without this, such penances remain sterile and false; however, interior conversion urges expression in visible signs, gestures and works of penance. (23 Cf. Joel 2:12-13; Isa 1:16-17; Mt 6:1-6; 16-18)
	1430 Sicut iam apud Prophetas, vocatio Iesu ad conversionem et ad poenitentiam opera externa non intendit primario, « saccum et cinerem », ieiunia et mortificationes, sed conversionem cordis, interiorem poenitentiam. Sine hac, opera poenitentiae infructuosa manent et mendacia; e contra, interior conversio ad huius habitus impellit expressionem in signis visibilibus, in gestibus et in poenitentiae operibus.18

	1431 Interior repentance is a radical reorientation of our whole life, a return, a conversion to God with all our heart, an end of sin, a turning away from evil, with repugnance toward the evil actions we have committed. At the same time it entails the desire and resolution to change one’s life, with hope in God’s mercy and trust in the help of his grace. This conversion of heart is accompanied by a salutary pain and sadness which the Fathers called animi cruciatus (affliction of spirit) and compunctio cordis (repentance of heart). (24 Cf. Council Of Trent (1551): DS 1676-1678; 1705; Cf. Roman Catechism, II,V,4)
	1431 Poenitentia interior est radicalis totius vitae nova directio, reditus, e toto nostro corde ad Deum conversio, cessatio a peccato, aversio a malo, una cum repugnantia erga malas actiones quas commiserimus. Simul implicat optatum et resolutionem mutandi vitam cum misericordiae divinae spe et cum fiducia in adiutorium gratiae Eius. Hanc cordis conversionem dolor et tristia comitantur salutares quae a Patribus animi cruciatus, compunctio cordis appellantur.19

	1432 The human heart is heavy and hardened. God must give man a new heart. (25 Cf. Ezek 36:26-27) Conversion is first of all a work of the grace of God who makes our hearts return to him: “Restore us to thyself, O LORD, that we may be restored!” (26 Lam 5:21) God gives us the strength to begin anew. It is in discovering the greatness of God’s love that our heart is shaken by the horror and weight of sin and begins to fear offending God by sin and being separated from him. The human heart is converted by looking upon him whom our sins have pierced: (27 Cf. Jn 19:37; Zech 12:10)
	1432 Hominis cor grave est et induratum. Oportet ut Deus cor homini indat novum.20 Conversio est imprimis opus gratiae Dei qui efficit ut corda nostra redeant ad Ipsum: « Converte nos, Domine, ad Te, et convertemur » (Lam 5,21). Deus nobis vim donat ut iterum incipiamus. Cor nostrum, amoris Dei detegens magnitudinem, horrore et pondere concutitur peccati et ne Deum peccato offendat et ab Eo separetur timere incipit. Cor humanum convertitur, in Eum respiciens quem peccata nostra transfixerunt.21

	Let us fix our eyes on Christ’s blood and understand how precious it is to his Father, for, poured out for our salvation it has brought to the whole world the grace of repentance. (28 St. Clement of Rome, Ad Cor. 7,4: SC 167, 110 (Funk 1, 108).PG 1,224)
	« Sanguinem Christi intentis oculis intueamur et cognoscamus, quam pretiosus sit Deo et Patri Eius, qui propter nostram salutem effusus toti mundo paenitentiae gratiam obtulit ».22

	1433 Since Easter, the Holy Spirit has proved “the world wrong about sin,” (29 Cf. Jn 16:8-9)i.e., proved that the world has not believed in him whom the Father has sent. But this same Spirit who brings sin to light is also the Consoler who gives the human heart grace for repentance and conversion. (30 Cf. Jn 15:26; Acts 2:36-38; John Paul II, DeV 27-48)
	1433 Inde a Paschate, Spiritus Sanctus arguit mundum de peccato, quia scilicet non crediderunt in Eum23 quem Pater misit. Sed Idem Hic Spiritus, qui peccatum detegit, est Consolator24 qui cordi hominis gratiam praebet poenitentiae et conversionis.25

	V. THE MANY FORMS OF PENANCE IN CHRISTIAN LIFE 
	V. Multiplices poenitentiae formae in vita christiana

	1434 The interior penance of the Christian can be expressed in many and various ways. Scripture and the Fathers insist above all on three forms, fasting, prayer, and almsgiving, (31 Cf. Tob 12:8; Mt 6:1-18) which express conversion in relation to oneself, to God, and to others. Alongside the radical purification brought about by Baptism or martyrdom they cite as means of obtaining forgiveness of sins: effort at reconciliation with one’s neighbor, tears of repentance, concern for the salvation of one’s neighbor, the intercession of the saints, and the practice of charity “which covers a multitude of sins.” (32 1 Pet 4:8; Cf. Jas 5:20)
	1434 Christiani interior poenitentia expressiones valde diversas potest habere. Scriptura et Patres tribus praecipue insistunt formis: ieiunio, orationi, eleemosynae,26 quae conversionem exprimunt relate ad se ipsum, relate ad Deum et relate ad alios. Iuxta radicalem purificationem quam Baptismus vel martyrium operantur, ipsi afferunt, sicut media ad veniam peccatorum obtinendam, nisus peractos ad se cum proximo reconciliandum, poenitentiae lacrimas, curam pro salute proximi,27 intercessionem sanctorum et exercitium caritatis quae « operit multitudinem peccatorum » (1 Pe 4,8).

	1435 Conversion is accomplished in daily life by gestures of reconciliation, concern for the poor, the exercise and defense of justice and right, (33 Cf. Am 5:24; Isa 1:17) by the admission of faults to one’s brethren, fraternal correction, revision of life, examination of conscience, spiritual direction, acceptance of suffering, endurance of persecution for the sake of righteousness. Taking up one’s cross each day and following Jesus is the surest way of penance. (34 Cf. Lk 9:23)
	1435 Conversio in vita fit quotidiana per reconciliationis gestus, per curam de pauperibus, per exercitium et defensionem iustitiae et iuris,28 per defectuum confessionem ad fratres, correctionem fraternam, vitae revisionem, examen conscientiae, spiritualem directionem, dolorum acceptationem, patientiam in persecutione propter iustitiam. Tutissima via poenitentiae est propriam crucem quotidie sumere et Iesum sequi.29

	1436 Eucharist and Penance. Daily conversion and penance find their source and nourishment in the Eucharist, for in it is made present the sacrifice of Christ which has reconciled us with God. Through the Eucharist those who live from the life of Christ are fed and strengthened. “It is a remedy to free us from our daily faults and to preserve us from mortal sins.” (35 Council Of Trent (1551): DS 1638)
	1436 Eucharistia et Poenitentia. Conversio et poenitentia quotidianae suum fontem suumque nutrimentum in Eucharistia inveniunt, quia in ea praesens fit Christi sacrificium quod nos cum Deo reconciliavit; per illam nutriuntur et roborantur illi qui ex Christi vivunt vita; ipsa est « antidotum, quo liberemur a culpis quotidianis et a peccatis mortalibus praeservemur ».30

	1437 Reading Sacred Scripture, praying the Liturgy of the Hours and the Our Father - every sincere act of worship or devotion revives the spirit of conversion and repentance within us and contributes to the forgiveness of our sins. 
	1437 Sacrae Scripturae lectio, precatio liturgiae Horarum et orationis « Pater noster », quilibet sincerus actus cultus vel pietatis in nobis spiritum resuscitant conversionis et poenitentiae et ad nostrorum peccatorum conferunt remissionem.

	1438 The seasons and days of penance in the course of the liturgical year (Lent, and each Friday in memory of the death of the Lord) are intense moments of the Church’s penitential practice. (36 Cf. SC 109-110; CIC, cann. 1249-1253; CCEO, Cann. 880-883) These times are particularly appropriate for spiritual exercises, penitential liturgies, pilgrimages as signs of penance, voluntary self-denial such as fasting and almsgiving, and fraternal sharing (charitable and missionary works). 
	1438 Poenitentiae tempora et dies in anni liturgici decursu (tempus quadragesimae, unaquaeque feria sexta in mortis Domini memoriam) momenta sunt praeclara pro praxi poenitentiali Ecclesiae.31 Haec tempora sunt praesertim apta pro exercitiis spiritualibus, liturgiis poenitentialibus, peregrinationibus in poenitentiae signum, privationibus voluntariis sicut ieiunio et eleemosyna, fraterna participatione (operibus caritativis et missionalibus).

	1439 The process of conversion and repentance was described by Jesus in the parable of the prodigal son, the center of which is the merciful father: (37 Cf. Lk 15:11-24) the fascination of illusory freedom, the abandonment of the father’s house; the extreme misery in which the son finds himself after squandering his fortune; his deep humiliation at finding himself obliged to feed swine, and still worse, at wanting to feed on the husks the pigs ate; his reflection on all he has lost; his repentance and decision to declare himself guilty before his father; the journey back; the father’s generous welcome; the father’s joy - all these are characteristic of the process of conversion. The beautiful robe, the ring, and the festive banquet are symbols of that new life - pure worthy, and joyful - of anyone who returns to God and to the bosom of his family, which is the Church. Only the heart Of Christ Who knows the depths of his Father’s love could reveal to us the abyss of his mercy in so simple and beautiful a way. 
	1439 Conversionis et poenitentiae motus a Iesu mirabiliter descriptus est in parabola quae « filii prodigi » appellatur, cuius centrum est « pater misericors »:32 fallacis libertatis fascinatio, domus paternae derelictio; extrema miseria in qua filius versatur post sua fortunae dona dilapidata, profunda humiliatio illius qui se obligatum perspicit ad porcos pascendos et, quod peius est, ea cupiendi se siliquis nutriri quas porci manducabant; de bonis amissis meditatio; poenitentia et decisio se culpabilem coram patre declarandi suo; reditus via; generosa acceptio apud patrem; gaudium patris: ibi aliquot lineamenta habentur processus conversionis propria. Pulchra vestis, anulus et epulae festivae quaedam sunt symbola huius vitae novae, purae, dignae, laetitia plenae quae vita est hominis revertentis ad Deum et ad sinum familiae Eius, quae est Ecclesia. Solummodo Christi cor quod profunditates cognoscit amoris Patris Sui, potuit abyssum misericordiae Eius, modo ita simplicitate et pulchritudine pleno, nobis revelare.

	VI. THE SACRAMENT OF PENANCE AND RECONCILIATION 
	VI. Sacramentum Poenitentiae et Reconciliationis

	1440 Sin is before all else an offense against God, a rupture of communion with him. At the same time it damages communion with the Church. For this reason conversion entails both God’s forgiveness and reconciliation with the Church, which are expressed and accomplished liturgically by the sacrament of Penance and Reconciliation. (38 Cf. LG 11 AAS 57 (1965) 15.) 
	1440 Peccatum est primario offensio Dei, abruptio communionis cum Eo. Simul Ecclesiae communioni infert detrimentum. Hac de causa, conversio simul indulgentiam Dei et reconciliationem apportat cum Ecclesia, id quod sacramentum Poenitentiae et Reconciliationis liturgice exprimit et efficit.33

	Only God forgives sin 
	Solus Deus peccatum dimittit

	1441 Only God forgives sins. (39 Cf. Mk 2:7) Since he is the Son of God, Jesus says of himself, “The Son of man has authority on earth to forgive sins” and exercises this divine power: “Your sins are forgiven.” (40 Mk 2:5,10; Lk 7:48) Further, by virtue of his divine authority he gives this power to men to exercise in his name. (41 Cf. Jn 20:21-23)
	1441 Solus Deus peccata dimittit.34 Quia Iesus Filius est Dei, dicit de Se Ipso: « Potestatem habet Filius hominis in terra dimittendi peccata » (Mc 2,10) et Ipse hanc divinam exercet potestatem: « Dimittuntur peccata tua » (Mc 2,5).35 Immo: Ipse, virtute Suae auctoritatis divinae, hanc potestatem confert hominibus,36 ut eam in nomine exerceant Eius.

	1442 Christ has willed that in her prayer and life and action his whole Church should be the sign and instrument of the forgiveness and reconciliation that he acquired for us at the price of his blood. But he entrusted the exercise of the power of absolution to the apostolic ministry which he charged with the “ministry of reconciliation.” (42 2 Cor 5:18) The apostle is sent out “on behalf of Christ” with “God making his appeal” through him and pleading: “Be reconciled to God.” (43 2 Cor 5:20)
	1442 Christus voluit Suam Ecclesiam totam, in sua oratione, in vita sua et in suis operationibus, signum esse et instrumentum indulgentiae et reconciliationis quas Ipse nobis, Sui sanguinis pretio, acquisivit. Tamen potestatis absolutionis exercitium ministerio concredidit apostolico. Ipsum suscepit « ministerium reconciliationis » (2 Cor 5,18). Apostolus nomine Christi mittitur, et Deus Ipse per illum exhortatur et rogat: « Reconciliamini Deo » (2 Cor 5,20).

	Reconciliation with the Church 
	Reconciliatio cum Ecclesia

	1443 During his public life Jesus not only forgave sins, but also made plain the effect of this forgiveness: he reintegrated forgiven sinners into the community of the People of God from which sin had alienated or even excluded them. A remarkable sign of this is the fact that Jesus receives sinners at his table, a gesture that expresses in an astonishing way both God’s forgiveness and the return to the bosom of the People of God. (44 Cf. Lk 15; 19:9)
	1443 Iesus, Suae vitae publicae tempore, non solum peccata remisit, sed etiam effectum huius remissionis manifestavit: peccatores quibus remissionem concedebat, in populi Dei iterum redintegravit communitatem, a qua peccatum illos elongaverat vel etiam excluserat. Huius rei signum est conspicuum, Iesum peccatores ad Suam mensam admisisse, immo vero Se eorum mensae accubuisse, qui quidem gestus, modo commoventi, simul exprimit remissionem Dei37 et reditum ad populi Dei sinum.38

	1444 In imparting to his apostles his own power to forgive sins the Lord also gives them the authority to reconcile sinners with the Church. This ecclesial dimension of their task is expressed most notably in Christ’s solemn words to Simon Peter: “I will give you the keys of the kingdom of heaven, and whatever you bind on earth shall be bound in heaven, and whatever you loose on earth shall be loosed in heaven.” (45 Mt 16:19; cf. Mt 18:18; 28:16-20) “The office of binding and loosing which was given to Peter was also assigned to the college of the apostles united to its head.” (46 LG 22 § 2 AAS 57 (1965) 26.)
	1444 Dominus, Apostolos Suae propriae potestatis peccata dimittendi participes efficiens, illis etiam auctoritatem donat peccatores reconciliandi cum Ecclesia. Haec ecclesialis ratio muneris illorum speciatim exprimitur in sollemnibus Christi ad Petrum verbis: « Tibi dabo claves Regni caelorum; et quodcumque ligaveris super terram, erit ligatum in caelis, et quodcumque solveris super terram, erit solutum in caelis » (Mt 16,19). « Illud autem ligandi ac solvendi munus, quod Petro datum est, collegio quoque Apostolorum, suo capiti coniuncto, tributum esse constat (cf Mt 18,18; 28,16-20) ».39

	1445 The words bind and loose mean: whomever you exclude from your communion, will be excluded from communion with God; whomever you receive anew into your communion, God will welcome back into his. Reconciliation with the Church is inseparable from reconciliation with God. 
	1445 Verba ligare et solvere significant: ille, quem vos a vestra excluseritis communione, a communione excludetur cum Deo; Deus eum, quem vos iterum in vestram receperitis communionem, recipiet etiam in Suam. Reconciliatio cum Ecclesia a reconciliatione cum Deo inseparabilis est.

	The sacrament of forgiveness 
	Indulgentiae sacramentum

	1446 Christ instituted the sacrament of Penance for all sinful members of his Church: above all for those who, since Baptism, have fallen into grave sin, and have thus lost their baptismal grace and wounded ecclesial communion. It is to them that the sacrament of Penance offers a new possibility to convert and to recover the grace of justification. The Fathers of the Church present this sacrament as “the second plank [of salvation] after the shipwreck which is the loss of grace.” (47 Tertullian, De Paenit. 4,2: CCL 1, 326 PL 1,1343; cf. Council of Trent (1547): DS 1542)
	1446 Christus hoc sacramentum Poenitentiae pro omnibus membris Ecclesiae Suae instituit peccatoribus, imprimis pro illis quae, post Baptismum, in peccatum grave ceciderunt et sic gratiam amiserunt baptismalem atque communioni ecclesiali vulnus intulerunt. Hisce sacramentum Poenitentiae novam offert possibilitatem se convertendi et iustificationis gratiam iterum inveniendi. Ecclesiae Patres hoc sacramentum praesentant tamquam salutis « secundam post naufragium deperditae gratiae tabulam ».40

	1447 Over the centuries the concrete form in which the Church has exercised this power received from the Lord has varied considerably. During the first centuries the reconciliation of Christians who had committed particularly grave sins after their Baptism (for example, idolatry, murder, or adultery) was tied to a very rigorous discipline, according to which penitents had to do public penance for their sins, often for years, before receiving reconciliation. To this “order of penitents” (which concerned only certain grave sins), one was only rarely admitted and in certain regions only once in a lifetime. During the seventh century Irish missionaries, inspired by the Eastern monastic tradition, took to continental Europe the “private” practice of penance, which does not require public and prolonged completion of penitential works before reconciliation with the Church. From that time on, the sacrament has been performed in secret between penitent and priest. This new practice envisioned the possibility of repetition and so opened the way to a regular frequenting of this sacrament. It allowed the forgiveness of grave sins and venial sins to be integrated into one sacramental celebration. In its main lines this is the form of penance that the Church has practiced down to our day. 
	1447 Decursu saeculorum, forma concreta, secundum quam Ecclesia hanc exercuit potestatem a Domino receptam, multum variavit. Per priora saecula, christianorum, qui peccata peculiariter gravia post suum commiserant Baptismum (exempli gratia, idololatriam, homicidium vel adulterium), reconciliatio cum valde stricta coniungebatur disciplina, secundum quam poenitentes pro suis peccatis publicam debebant poenitentiam agere, quandoque per longos annos, antequam reconciliationem reciperent. Ad hunc « poenitentium ordinem » (qui non nisi ad quaedam gravia attinebat peccata) non admittebatur quis nisi raro et, in quibusdam regionibus, semel in vita sua. Durante saeculo VII, missionarii hibernici, qui a traditione monastica inspirabantur orientali, ad Europam continentalem praxim poenitentiae attulerunt « privatam » quae non exigit publicam et protractam effectionem operum poenitentiae ante receptionem reconciliationis cum Ecclesia. Exinde sacramentum, secretiore modo, inter poenitentem conficitur et sacerdotem. Haec nova praxis possibilitatem praevidebat reiterationis et sic viam aperiebat regulari huius sacramenti frequentationi. Illa in una celebratione sacramentali complecti permittebat peccatorum gravium et peccatorum venialium remissionem. In suis magnis lineamentis, haec est Poenitentiae forma quam Ecclesia ad nostros usque dies exsequitur.

	1448 Beneath the changes in discipline and celebration that this sacrament has undergone over the centuries, the same fundamental structure is to be discerned. It comprises two equally essential elements: on the one hand, the acts of the man who undergoes conversion through the action of the Holy Spirit: namely, contrition, confession, and satisfaction; on the other, God’s action through the intervention of the Church. The Church, who through the bishop and his priests forgives sins in the name of Jesus Christ and determines the manner of satisfaction, also prays for the sinner and does penance with him. Thus the sinner is healed and re-established in ecclesial communion. 
	1448 Per has mutationes, quas disciplina et celebratio huius sacramenti saeculorum decursu expertae sunt, eadem perspicitur structura fundamentalis. Ipsa implicat duo elementa pariter essentialia: ex altera parte, actus hominis qui sub Spiritus Sancti actione se convertit: scilicet contritionem, confessionem et satisfactionem; ex altera autem actionem Dei per interventum Ecclesiae. Ecclesia, quae, per Episcopum et eius presbyteros, peccatorum concedit remissionem, in Iesu Christi nomine, et satisfactionis determinat modum, etiam pro peccatore orat et poenitentiam peragit cum eo. Sic peccator sanatur et in communionem ecclesialem restituitur.

	1449 The formula of absolution used in the Latin Church expresses the essential elements of this sacrament: the Father of mercies is the source of all forgiveness. He effects the reconciliation of sinners through the Passover of his Son and the gift of his Spirit, through the prayer and ministry of the Church: 
	1449 Absolutionis formula, qua Ecclesia latina utitur, elementa huius sacramenti exprimit essentialia: Pater misericordiarum fons est omnis remissionis. Ipse reconciliationem efficit peccatorum per Filii Sui Pascha et per donum Spiritus, per orationem et ministerium Ecclesiae:

	God, the Father of mercies,  through the death and the resurrection of his Son  has reconciled the world to himself  and sent the Holy Spirit among us  for the forgiveness of sins;
through the ministry of the Church  may God give you pardon and peace,  and I absolve you from your sins in the name of the Father, and of the Son and of the Holy Spirit.
     (48 OP 46: formula of absolution)
	« Deus, Pater misericordiarum, qui per mortem et resurrectionem Filii Sui mundum Sibi reconciliavit et Spiritum Sanctum effudit in remissionem peccatorum, 
per ministerium Ecclesiae indulgentiam tibi tribuat et pacem. Et ego te absolvo a peccatis tuis in nomine Patris, et Filii, et Spiritus Sancti ».41

	VII. THE ACTS OF THE PENITENT 
	VII. Poenitentis actus

	1450 “Penance requires . . . the sinner to endure all things willingly, be contrite of heart, confess with the lips, and practice complete humility and fruitful satisfaction.” (49 Roman Catechism II,V,21; cf. Council of Trent (1551): DS 1673)
	1450 « Poenitentia cogit peccatorem omnia libenter sufferre; in corde eius contritio, in ore confessio, in opere tota humilitas vel fructifera satisfactio ».42

	Contrition 
	Contritio

	1451 Among the penitent’s acts contrition occupies first place. Contrition is “sorrow of the soul and detestation for the sin committed, together with the resolution not to sin again.” (50 Council of Trent (1551): DS 1676)
	1451 Inter actus poenitentis, primum locum habet contritio. Ipsa « animi dolor ac detestatio est de peccato commisso, cum proposito non peccandi de cetero ».43

	1452 When it arises from a love by which God is loved above all else, contrition is called “perfect” (contrition of charity). Such contrition remits venial sins; it also obtains forgiveness of mortal sins if it includes the firm resolution to have recourse to sacramental confession as soon as possible. (51 Cf. Council of Trent (1551): DS 1677)
	1452 Contritio cum ex amore provenit Dei super omnia amati, « perfecta » appellatur (caritatis contritio). Talis contritio veniales remittit defectus; etiam veniam obtinet peccatorum mortalium, si firmum implicat propositum ad confessionem sacramentalem recurrendi quam primum possibile sit.44

	1453 The contrition called “imperfect” (or “attrition”) is also a gift of God, a prompting of the Holy Spirit. It is born of the consideration of sin’s ugliness or the fear of eternal damnation and the other penalties threatening the sinner (contrition of fear). Such a stirring of conscience can initiate an interior process which, under the prompting of grace, will be brought to completion by sacramental absolution. By itself however, imperfect contrition cannot obtain the forgiveness of grave sins, but it disposes one to obtain forgiveness in the sacrament of Penance. (51 Cf. Council of Trent (1551): DS 1677)
	1453 Contritio quae dicitur « imperfecta » (seu « attritio »), est, et ipsa, donum Dei, Spiritus Sancti impulsio. E consideratione oritur foeditatis peccati vel ex timore damnationis aeternae et aliarum poenarum quae peccatori minantur (contritio ex timore). Talis commotio conscientiae interiorem incipere potest evolutionem quae sub actione gratiae per absolutionem perficietur sacramentalem. Per se ipsam tamen contritio imperfecta veniam peccatorum gravium non obtinet, sed disponit ad eam obtinendam in Poenitentiae sacramento.45

	1454 The reception of this sacrament ought to be prepared for by an examination of conscience made in the light of the Word of God. The passages best suited to this can be found in the Ten Commandments, the moral catechesis of the Gospels and the apostolic Letters, such as the Sermon on the Mount and the apostolic teachings. (53 Cf. Mt 5-7; Rom 12-15; 1 Cor 12-13; Gal 5; Eph 4-6; etc)

	1454 Oportet huius sacramenti receptionem per examen conscientiae factum sub lumine Verbi Dei praeparare. Aptissimi textus ad hoc sunt in Decalogo quaerendi atque in Evangeliorum et Epistularum apostolicarum morali catechesi: in sermone montano, in apostolicis doctrinis.46

	The confession of sins 
	Peccatorum confessio

	1455 The confession (or disclosure) of sins, even from a simply human point of view, frees us and facilitates our reconciliation with others. Through such an admission man looks squarely at the sins he is guilty of, takes responsibility for them, and thereby opens himself again to God and to the communion of the Church in order to make a new future possible. 
	1455 Peccatorum confessio (accusatio), etiam ex quadam mere humana consideratione, nos liberat et nostram cum aliis reconciliationem efficit faciliorem. Per confessionem homo peccata directe respicit, quorum ipse culpabilis est effectus; eorum assumit responsabilitatem atque adeo iterum aperitur Deo et Ecclesiae communioni ad novum futurum possibile efficiendum.

	1456 Confession to a priest is an essential part of the sacrament of Penance: “All mortal sins of which penitents after a diligent self-examination are conscious must be recounted by them in confession, even if they are most secret and have been committed against the last two precepts of the Decalogue; for these sins sometimes wound the soul more grievously and are more dangerous than those which are committed openly.” (54 Council of Trent (1551): DS 1680 (ND 1626); cf. Ex 20:17; Mt 5:28)
	1456 Confessio sacerdoti partem constituit essentialem sacramenti Poenitentiae: Oportet « a paenitentibus omnia peccata mortalia, quorum post diligentem sui discussionem conscientiam habent, in confessione recenseri, etiamsi occultissima illa sint et tantum adversus duo ultima Decalogi praecepta commissa,47 quae nonnumquam animum gravius sauciant, et periculosiora sunt iis, quae in manifesto admittuntur »:48

	When Christ’s faithful strive to confess all the sins that they can remember, they undoubtedly place all of them before the divine mercy for pardon. But those who fail to do so and knowingly withhold some, place nothing before the divine goodness for remission through the mediation of the priest, “for if the sick person is too ashamed to show his wound to the doctor, the medicine cannot heal what it does not know.” (55 Council of Trent (1551): DS 1680 (ND 1626); cf. St. Jerome, In Eccl. 10,11 CCL 72, 338:PL 23:1096)
	« Dum omnia, quae memoriae occurrunt, peccata Christi fideles confiteri student, procul dubio omnia divinae misericordiae ignoscenda exponunt. Qui vero secus faciunt et scienter aliqua retinent, nihil divinae bonitati per sacerdotem remittendum proponunt. “Si enim erubescat aegrotus vulnus medico detegere, quod ignorat medicina non curat” ».49

	1457 According to the Church’s command, “after having attained the age of discretion, each of the faithful is bound by an obligation faithfully to confess serious sins at least once a year.” (56 Cf. CIC, Can. 989; Council of Trent (1551): DS 1683; DS 1708)
 Anyone who is aware of having committed a mortal sin must not receive Holy Communion, even if he experiences deep contrition, without having first received sacramental absolution, unless he has a grave reason for receiving Communion and there is no possibility of going to confession. (57 Cf. Council of Trent (1551): DS 1647; 1661; CIC, can. 916; CCEO, can. 711)  Children must go to the sacrament of Penance before receiving Holy Communion for the first time. (58 Cf. CIC, can. 914)
	1457 Iuxta Ecclesiae praeceptum, « omnis fidelis, postquam ad annos discretionis pervenerit, obligatione tenetur peccata sua gravia, saltem semel in anno, fideliter confitendi ».50 Qui conscientiam habet de peccato mortali a se commisso, sanctam Communionem recipere non debet, etiamsi magnam experiatur contritionem, quin prius absolutionem acceperit sacramentalem,51 nisi motivum grave adsit ad Communionem suscipiendam et possibile non sit ad confessarium accedere.52 Pueri ad Poenitentiae sacramentum debent accedere ante quam primam sanctam recipiant Communionem.53

	1458 Without being strictly necessary, confession of everyday faults (venial sins) is nevertheless strongly recommended by the Church. (59 Cf. Council of Trent: DS 1680; CIC, can. 988 § 2) Indeed the regular confession of our venial sins helps us form our conscience, fight against evil tendencies, let ourselves be healed by Christ and progress in the life of the Spirit. By receiving more frequently through this sacrament the gift of the Father’s mercy, we are spurred to be merciful as he is merciful: (60 Cf. Lk 6:36)
	1458 Confessio defectuum quotidianorum (peccatorum venialium), quin stricte sit necessaria, enixe ab Ecclesia commendatur.54 Revera regularis nostrorum peccatorum venialium confessio nos adiuvat ad nostram efformandam conscientiam, ad pugnandum contra nostras malas tendentias, ad permittendum ut Christus nos sanet, ad progrediendum in vita Spiritus. Donum misericordiae Patris frequentius per hoc sacramentum accipientes, impellimur ut misericordes simus sicut Ipse.55

	Whoever confesses his sins . . . is already working with God. God indicts your sins; if you also indict them, you are joined with God. Man and sinner are, so to speak, two realities: when you hear “man” - this is what God has made; when you hear “sinner” - this is what man himself has made. Destroy what you have made, so that God may save what he has made. . . . When you begin to abhor what you have made, it is then that your good works are beginning, since you are accusing yourself of your evil works. The beginning of good works is the confession of evil works. You do the truth and come to the light. (61 St. Augustine, In Jo. ev. 12,13: CCL 36, 128 PL 35,1491)
	« Qui confitetur peccata sua, et accusat peccata sua, iam cum Deo facit. Accusat Deus peccata tua; si et tu accusas, coniungeris Deo. Quasi duae res sunt, homo et peccator. Quod audis homo, Deus fecit; quod audis peccator, ipse homo fecit. Dele quod fecisti, ut Deus salvet quod fecit. [...] Cum autem coeperit tibi displicere quod fecisti, inde incipiunt bona opera tua, quia accusas mala opera tua. Initium operum bonorum, confessio est operum malorum. Facis veritatem et venis ad Lucem ».56

	Satisfaction 
	Satisfactio

	1459 Many sins wrong our neighbor. One must do what is possible in order to repair the harm (e.g., return stolen goods, restore the reputation of someone slandered, pay compensation for injuries). Simple justice requires as much. But sin also injures and weakens the sinner himself, as well as his relationships with God and neighbor. Absolution takes away sin, but it does not remedy all the disorders sin has caused. (62 Cf. Council of Trent (1551): DS 1712) Raised up from sin, the sinner must still recover his full spiritual health by doing something more to make amends for the sin: he must “make satisfaction for” or “expiate” his sins. This satisfaction is also called “penance.” 
	1459 Multa peccata malum inferunt proximo. Oportet facere quidquid possibile est, ad id reparandum (exempli gratia, res restituere furto sublatas, famam restabilire illius quem sumus calumniati, compensare vulnera). Mera iustitia hoc exigit. Sed ulterius peccatum peccatorem ipsum vulnerat et debilitat, sicut etiam eius relationes cum Deo et cum proximo. Absolutio peccatum tollit, sed omnibus inordinationibus a peccato causatis remedium non affert.57 A peccato liberatus, peccator debet adhuc plenam salutem spiritualem recuperare. Debet igitur aliquid amplius facere ad sua peccata reparanda: debet « satisfacere » modo convenienti vel peccata sua « expiare ». Haec satisfactio vocatur etiam « poenitentia ».

	1460 The penance the confessor imposes must take into account the penitent’s personal situation and must seek his spiritual good. It must correspond as far as possible with the gravity and nature of the sins committed. It can consist of prayer, an offering, works of mercy, service of neighbor, voluntary self-denial, sacrifices, and above all the patient acceptance of the cross we must bear. Such penances help configure us to Christ, who alone expiated our sins once for all. They allow us to become co-heirs with the risen Christ, “provided we suffer with him.” (63 Rom 8:17; Rom 3:25; 1 Jn 2:1-2; cf. Council of Trent (1551): DS 1690)
	1460 Poenitentia, quam confessarius imponit, rationem habere debet personalis status poenitentis eiusque bonum quaerere spirituale. In quantum possibile est, gravitati et naturae peccatorum commissorum oportet ut correspondeat. Consistere potest in oratione, in quadam oblatione, in operibus misericordiae, in servitio proximi, in privationibus voluntariis, in sacrificiis, et praecipue in patienti crucis acceptatione quam ferre debemus. Tales poenitentiae nos adiuvant ut Christo configuremur qui solus nostra expiavit peccata58 semel pro semper. Eaedem nobis permittunt coheredes fieri Christi resuscitati quia Ipsi « compatimur » (Rom 8 17):59

	The satisfaction that we make for our sins, however, is not so much ours as though it were not done through Jesus Christ. We who can do nothing ourselves, as if just by ourselves, can do all things with the cooperation of “him who strengthens” us. Thus man has nothing of which to boast, but all our boasting is in Christ . . . in whom we make satisfaction by bringing forth “fruits that befit repentance.” These fruits have their efficacy from him, by him they are offered to the Father, and through him they are accepted by the Father. (64 Council of Trent (1551): DS 1691; cf. Phil 4:13; 1 Cor 1:31; 2 Cor 10:17; Gal 6:14; Lk 3:8)
	« Neque vero ita nostra est satisfactio haec, quam pro peccatis nostris exsolvimus, ut non sit per Christum Iesum; nam qui ex nobis tamquam ex nobis nihil possumus, Eo cooperante, “qui nos confortat, omnia possumus”.60 Ita non habet homo, unde glorietur; sed omnis gloriatio nostra in Christo est, [...] in quo satisfacimus, “facientes fructus dignos paenitentiae”,61 qui ex Illo vim habent, ab Illo offeruntur Patri, et per Illum acceptantur a Patre ».62

	VIII. THE MINISTER OF THIS SACRAMENT 
	VIII. Huius sacramenti minister

	1461 Since Christ entrusted to his apostles the ministry of reconciliation, (64 Council of Trent (1551): DS 1691; cf. Phil 4:13; 1 Cor 1:31; 2 Cor 10:17; Gal 6:14; Lk 3:8) bishops who are their successors, and priests, the bishops’ collaborators, continue to exercise this ministry. Indeed bishops and priests, by virtue of the sacrament of Holy Orders, have the power to forgive all sins “in the name of the Father, and of the Son, and of the Holy Spirit.” 
	1461 Quia Christus ministerium Reconciliationis Suis concredidit Apostolis,63 Episcopi, eorum successores, et presbyteri, Episcoporum collaboratores, hoc ministerium exercere pergunt. Re vera, Episcopi et presbyteri, virtute sacramenti Ordinis, potestatem habent omnia remittendi peccata « in nomine Patris et Filii et Spiritus Sancti ».

	1462 Forgiveness of sins brings reconciliation with God, but also with the Church. Since ancient times the bishop, visible head of a particular Church, has thus rightfully been considered to be the one who principally has the power and ministry of reconciliation: he is the moderator of the penitential discipline. (66 Cf. LG 26 § 3) Priests, his collaborators, exercise it to the extent that they have received the commission either from their bishop (or religious superior) or the Pope, according to the law of the Church. (67 Cf. CIC, cann. 844; 967-969; 972; CCEO, can. 722 §§ 3-4)
	1462 Peccatorum absolutio reconciliat cum Deo, sed etiam cum Ecclesia. Episcopus igitur, Ecclesiae particularis visibile caput, inde a temporibus antiquis, iusta ratione consideratur sicut ille qui principaliter reconciliationis habet potestatem et ministerium: ipse est disciplinae poenitentialis moderator.64 Presbyteri, eius collaboratores, id exercent in ea mensura in qua facultatem receperint sive ab Episcopo suo (vel a superiore religioso) sive a Romano Pontifice per Ecclesiae ius.65

	1463 Certain particularly grave sins incur excommunication, the most severe ecclesiastical penalty, which impedes the reception of the sacraments and the exercise of certain ecclesiastical acts, and for which absolution consequently cannot be granted, according to canon law, except by the Pope, the bishop of the place or priests authorized by them. (68 Cf. CIC, cann. 1331; 1354-1357; CCEO, can. 1431; 1434; 1420) In danger of death any priest, even if deprived of faculties for hearing confessions, can absolve from every sin and excommunication. (69 Cf. CIC, can. 976; CCEO, can. 725)
	1463 Quaedam peccata speciatim gravia plectuntur excommunicatione, poena ecclesiastica omnium severissima, quae sacramentorum impedit receptionem et quorumdam actuum ecclesiasticorum exercitium,66 et cuius absolutio consequenter non potest concedi, secundum Ecclesiae ius, nisi a Romano Pontifice, ab Episcopo loci vel a sacerdotibus quibus ipsi auctoritatem contulerint.67 In casu periculi mortis, quilibet sacerdos, etiam facultate ad audiendas confessiones carens, ab omni peccato absolvere potest atque ab omni excommunicatione.68

	1464 Priests must encourage the faithful to come to the sacrament of Penance and must make themselves available to celebrate this sacrament each time Christians reasonably ask for it. (70 Cf. CIC, can. 486; CCEO, can. 735; PO 13)
	1464 Sacerdotes debent fideles hortari ut ad Poenitentiae accedant sacramentum et debent se paratos ostendere ad hoc sacramentum celebrandum quoties christiani illud rationabiliter petant.69

	1465 When he celebrates the sacrament of Penance, the priest is fulfilling the ministry of the Good Shepherd who seeks the lost sheep, of the Good Samaritan who binds up wounds, of the Father who awaits the prodigal son and welcomes him on his return, and of the just and impartial judge whose judgment is both just and merciful. The priest is the sign and the instrument of God’s merciful love for the sinner. 
	1465 Sacerdos, sacramentum celebrans Poenitentiae, ministerium adimplet boni Pastoris qui perditam quaerit ovem, illud boni Samaritani qui vulnera curat, Patris qui filium exspectat prodigum et eum accipit in eius reditu, iusti iudicis qui personarum non facit acceptionem et cuius iudicium simul iustum est et misericors. Uno verbo, sacerdos signum est et instrumentum amoris misericordis Dei erga peccatorem.

	1466 The confessor is not the master of God’s forgiveness, but its servant. The minister of this sacrament should unite himself to the intention and charity of Christ. (71 Cf. PO 13) He should have a proven knowledge of Christian behavior, experience of human affairs, respect and sensitivity toward the one who has fallen; he must love the truth, be faithful to the Magisterium of the Church, and lead the penitent with patience toward healing and full maturity. He must pray and do penance for his penitent, entrusting him to the Lord’s mercy. 
	1466 Confessarius dominus non est, sed minister veniae Dei. Minister huius sacramenti cum intentione et caritate Christi se coniungere debet.70 Cognitionem christianorum morum habere debet probatam, rerum humanarum experientiam, respectum et suavitatem erga illum qui cecidit; veritatem debet amare, Ecclesiae Magisterio esse fidelem et patienter poenitentem ducere ad sanationem et plenam maturitatem. Orare debet atque poenitentiam agere pro eo, eumdem Domini concredens misericordiae.

	1467 Given the delicacy and greatness of this ministry and the respect due to persons, the Church declares that every priest who hears confessions is bound under very severe penalties to keep absolute secrecy regarding the sins that his penitents have confessed to him. He can make no use of knowledge that confession gives him about penitents’ lives. (72 Cf. CIC, can. 1388 § 1; CCEO, can. 1456) This secret, which admits of no exceptions, is called the “sacramental seal,” because what the penitent has made known to the priest remains “sealed” by the sacrament. 
	1467 Perspectis sanctimonia et magnitudine huius ministerii et observantia personis debita, Ecclesia declarat omnes sacerdotes qui confessiones audiunt, obligatos esse ad secretum absolutum relate ad peccata quae eorum poenitentes illis sint confessi, sub poenis severissimis.71 Neque possunt usum facere cognitionum quas illis confessio praebuerit circa poenitentium vitam. Hoc secretum, quod exceptiones non admittit, « sigillum sacramentale » appellatur, quia id quod poenitens sacerdoti manifestavit, manet a sacramento « sigillatum ».

	IX. THE EFFECTS OF THIS SACRAMENT 
	IX. Effectus huius sacramenti

	1468 “The whole power of the sacrament of Penance consists in restoring us to God’s grace and joining us with him in an intimate friendship.” (73 Roman Catechism, II,V,18) Reconciliation with God is thus the purpose and effect of this sacrament. For those who receive the sacrament of Penance with contrite heart and religious disposition, reconciliation “is usually followed by peace and serenity of conscience with strong spiritual consolation.” (74 Council of Trent (1551): DS 1674)  Indeed the sacrament of Reconciliation with God brings about a true “spiritual resurrection,” restoration of the dignity and blessings of the life of the children of God, of which the most precious is friendship with God. (75 Cf. Lk 15:32) 
	1468 « Poenitentiae itaque omnis in eo vis est, ut nos in Dei gratiam restituat, cum Eoque summa amicitia coniungat ».72 Scopus igitur et effectus huius sacramenti est reconciliatio cum Deo. In illis qui Poenitentiae sacramentum accipiunt cum corde contrito et dispositione religiosa, « conscientiae pax ac serenitas cum vehementi spiritus consolatione consequi solet ».73 Revera sacramentum Reconciliationis cum Deo veram « resurrectionem spiritualem » affert, restitutionem dignitatis et bonorum vitae filiorum Dei, quorum pretiosissimum est Dei amicitia.74

	1469 This sacrament reconciles us with the Church. Sin damages or even breaks fraternal communion. The sacrament of Penance repairs or restores it. In this sense it does not simply heal the one restored to ecclesial communion, but has also a revitalizing effect on the life of the Church which suffered from the sin of one of her members. (76 Cf. 1 Cor 12:26) Re-established or strengthened in the communion of saints, the sinner is made stronger by the exchange of spiritual goods among all the living members of the Body of Christ, whether still on pilgrimage or already in the heavenly homeland: (77 Cf. LG 48-50) 
	1469 Hoc sacramentum nos cum Ecclesia reconciliat. Peccatum communionem fraternam attenuat vel frangit. Poenitentiae sacramentum illam reparat vel restaurat. Hoc sensu, non solum sanat eum qui in communionem restituitur ecclesialem, sed effectum etiam habet vivificantem super vitam Ecclesiae, quae peccatum unius e suis membris passa est.75 Peccator, in communione sanctorum restitutus vel confirmatus, per bonorum spiritualium roboratur communicationem quae inter omnia viva corporis Christi habetur membra, sive adhuc in peregrinationis sint statu sive iam sint in patria coelesti.76

	It must be recalled that . . . this reconciliation with God leads, as it were, to other reconciliations, which repair the other breaches caused by sin. The forgiven penitent is reconciled with himself in his inmost being, where he regains his innermost truth. He is reconciled with his brethren whom he has in some way offended and wounded. He is reconciled with the Church. He is reconciled with all creation. (78 John Paul II, RP 31,5)
	« Necesse tamen est addere eiusmodi reconciliationem cum Deo quasi alias reconciliationes progignere, quae totidem aliis medeantur discidiis peccato effectis: paenitens, cui venia datur, reconciliat se sibi in intima parte eius quod est ipse, ubi veritatem suam interiorem recuperat; reconciliatur fratribus ab eo aliqua ratione offensis et laesis; reconciliatur Ecclesiae; reconciliatur universae creaturae ».77

	1470 In this sacrament, the sinner, placing himself before the merciful judgment of God, anticipates in a certain way the judgment to which he will be subjected at the end of his earthly life. For it is now, in this life, that we are offered the choice between life and death, and it is only by the road of conversion that we can enter the Kingdom, from which one is excluded by grave sin. (79 Cf. 1 Cor 5:11; Gal 5:19-21; Rev 22:15) In converting to Christ through penance and faith, the sinner passes from death to life and “does not come into judgment.” (80 Jn 5:24) 
	1470 In hoc sacramento, peccator, se misericordi Dei tradens iudicio, quodammodo anticipat iudicium cui submittetur in huius vitae terrestris fine. Etenim nunc, in hac vita, nobis electio offertur inter vitam et mortem, et non nisi per viam conversionis possumus intrare in Regnum Dei a quo grave excludit peccatum.78 Peccator, se Christo per poenitentiam et fidem convertens, a morte transit ad vitam « et in iudicium non venit » (Io 5,24).

	X. INDULGENCES 
	X. Indulgentiae

	1471 The doctrine and practice of indulgences in the Church are closely linked to the effects of the sacrament of Penance. 
	1471 Doctrina et praxis indulgentiarum in Ecclesia arcte cum effectibus coniunguntur sacramenti Poenitentiae.

	What is an indulgence? 
	Quid sunt indulgentiae?

	“An indulgence is a remission before God of the temporal punishment due to sins whose guilt has already been forgiven, which the faithful Christian who is duly disposed gains under certain prescribed conditions through the action of the Church which, as the minister of redemption, dispenses and applies with authority the treasury of the satisfactions of Christ and the saints.” (81 Paul VI, apostolic constitution, Indulgentiarum doctrina, Norm 1)
	« Indulgentia est remissio coram Deo poenae temporalis pro peccatis, ad culpam quod attinet iam deletis, quam christifidelis, apte dispositus et certis ac definitis condicionibus, consequitur ope Ecclesiae quae, ut ministra Redemptionis, thesaurum satisfactionum Christi et sanctorum auctoritative dispensat et applicat ».79

	“An indulgence is partial or plenary according as it removes either part or all of the temporal punishment due to sin.” (82 Indulgentiarum doctrina, Norm 2; Cf. Norm 3) The faithful can gain indulgences for themselves or apply them to the dead. (83 CIC, can. 994) 
	« Indulgentia est partialis vel plenaria prout a poena temporali pro peccatis debita liberat ex parte aut ex toto ».80 « Quivis fidelis potest indulgentias [...] sibi ipsi lucrari, aut defunctis applicare ».81

	The punishments of sin 
	Poenae peccati

	1472 To understand this doctrine and practice of the Church, it is necessary to understand that sin has a double consequence. Grave sin deprives us of communion with God and therefore makes us incapable of eternal life, the privation of which is called the “eternal punishment” of sin. On the other hand every sin, even venial, entails an unhealthy attachment to creatures, which must be purified either here on earth, or after death in the state called Purgatory. This purification frees one from what is called the “temporal punishment” of sin. These two punishments must not be conceived of as a kind of vengeance inflicted by God from without, but as following from the very nature of sin. A conversion which proceeds from a fervent charity can attain the complete purification of the sinner in such a way that no punishment would remain. (84 Cf. Council of Trent (1551): DS 1712-1713; (1563): 1820)
	1472 Ad hanc doctrinam et hanc praxim Ecclesiae intelligendas, oportet perspicere peccatum duplicem consequentiam habere. Peccatum grave nos communione privat cum Deo, et ideo nos incapaces reddit vitae aeternae, cuius privatio « poena aeterna » peccati appellatur. Ex alia parte, quodlibet peccatum, etiam veniale, morbidam ad creaturas secumfert affectionem, quae purificatione eget sive his in terris sive post mortem, in statu qui appellatur purgatorium. Haec purificatio liberat ab eo quod « poena temporalis » peccati appellatur. Hae duae poenae concipi non debent quasi vindicta quaedam a Deo ab extrinseco inflicta, sed potius quasi ex ipsa peccati natura profluentes. Conversio ex ferventi procedens caritate potest usque ad totalem peccatoris purificationem pervenire ita ut nulla poena subsistat.82

	1473 The forgiveness of sin and restoration of communion with God entail the remission of the eternal punishment of sin, but temporal punishment of sin remains. While patiently bearing sufferings and trials of all kinds and, when the day comes, serenely facing death, the Christian must strive to accept this temporal punishment of sin as a grace. He should strive by works of mercy and charity, as well as by prayer and the various practices of penance, to put off completely the “old man” and to put on the “new man.” (85 Eph 4:22, 24)
	1473 Venia peccati et restauratio communionis cum Deo remissionem aeternarum poenarum peccati secumferunt. Sed poenae peccati permanent temporales. Christianus, passiones et probationes omnis generis patienter tolerans et, cum advenerit dies, mortem sereno respiciens animo, niti debet ut has peccati temporales poenas accipiat tamquam gratiam; per opera misericordiae et caritatis atque etiam per orationem et diversa poenitentiae exercitia, incumbere debet ad « veterem hominem » plene exuendum et ad « novum hominem » superinduendum.83

	In the Communion of Saints 
	In sanctorum communione

	1474 The Christian who seeks to purify himself of his sin and to become holy with the help of God’s grace is not alone. “The life of each of God’s children is joined in Christ and through Christ in a wonderful way to the life of all the other Christian brethren in the supernatural unity of the Mystical Body of Christ, as in a single mystical person.” (86 Indulgentiarum doctrina, 5)
	1474 Christianus qui conatur se a peccato purificare suo et se cum gratiae Dei adiutorio sanctificare, solus non invenitur. « Vita singulorum filiorum Dei in Christo et per Christum cum vita omnium fratrum christianorum mirabili nexu coniungitur in supernaturali unitate corporis mystici Christi, quasi in una mystica persona ».84

	1475 In the communion of saints, “a perennial link of charity exists between the faithful who have already reached their heavenly home, those who are expiating their sins in purgatory and those who are still pilgrims on earth. between them there is, too, an abundant exchange of all good things.” (87 Indulgentiarum doctrina, 5) In this wonderful exchange, the holiness of one profits others, well beyond the harm that the sin of one could cause others. Thus recourse to the communion of saints lets the contrite sinner be more promptly and efficaciously purified of the punishments for sin. 
	1475 In sanctorum communione « inter fideles, vel caelesti patria potitos, vel admissa in purgatorio expiantes, vel adhuc in terra peregrinantes, profecto est perenne caritatis vinculum et bonorum omnium abundans permutatio ».85 In hac permutatione admirabili, sanctitas unius multo magis proficit ceteris quam damnum quod unius peccatum potuit ceteris causare. Sic recursus ad sanctorum communionem contrito permittit peccatori se citius et efficacius a poenis peccati purificari.

	1476 We also call these spiritual goods of the communion of saints the Church’s treasury, which is “not the sum total of the material goods which have accumulated during the course of the centuries. On the contrary the ‘treasury of the Church’ is the infinite value, which can never be exhausted, which Christ’s merits have before God. They were offered so that the whole of mankind could be set free from sin and attain communion with the Father. In Christ, the Redeemer himself, the satisfactions and merits of his Redemption exist and find their efficacy.” (88 Indulgentiarum doctrina, 5)
	1476 Haec spiritualia communionis sanctorum bona etiam Ecclesiae thesaurum appellamus, « qui quidem non est quasi summa bonorum ad instar materialium divitiarum, quae per saecula cumulantur, sed est infinitum et inexhaustum pretium, quod apud Deum habent expiationes et merita Christi Domini, oblata ut humanitas tota a peccato liberetur et ad communionem cum Patre perveniat; est Ipse Christus Redemptor, in quo sunt et vigent satisfactiones et merita Redemptionis Eius ».86

	1477 “This treasury includes as well the prayers and good works of the Blessed Virgin Mary. They are truly immense, unfathomable, and even pristine in their value before God. In the treasury, too, are the prayers and good works of all the saints, all those who have followed in the footsteps of Christ the Lord and by his grace have made their lives holy and carried out the mission in the unity of the Mystical Body.” (89 Indulgentiarum doctrina, 5)
	1477 « Praeterea ad hunc thesaurum pertinet etiam pretium vere immensum et incommensurabile et semper novum, quod coram Deo habent orationes ac bona opera beatae Mariae Virginis et omnium sanctorum, qui, Christi Domini per Ipsius gratiam vestigia secuti, semetipsos sanctificaverunt, et perfecerunt opus a Patre acceptum; ita ut, propriam salutem operantes, etiam ad salutem fratrum suorum in unitate corporis mystici contulerint ».87

	Obtaining indulgence from God through the Church 
	Indulgentiam Dei per Ecclesiam obtinere

	1478 An indulgence is obtained through the Church who, by virtue of the power of binding and loosing granted her by Christ Jesus, intervenes in favor of individual Christians and opens for them the treasury of the merits of Christ and the saints to obtain from the Father of mercies the remission of the temporal punishments due for their sins. Thus the Church does not want simply to come to the aid of these Christians, but also to spur them to works of devotion, penance, and charity. (90 Cf. Indulgentiarum doctrina, 5)
	1478 Indulgentia per Ecclesiam obtinetur, quae propter potestatem ligandi et solvendi quae illi a Iesu Christo concessa est, in favorem intervenit alicuius christiani eique thesaurum aperit meritorum Christi et sanctorum ad obtinendam a misericordiarum Patre remissionem poenarum temporalium quas eius peccata merentur. Sic Ecclesia non solum in adiutorium huius christiani vult venire, sed eum etiam ad opera pietatis, poenitentiae et caritatis excitare.88

	1479 Since the faithful departed now being purified are also members of the same communion of saints, one way we can help them is to obtain indulgences for them, so that the temporal punishments due for their sins may be remitted. 
	1479 Quia fideles in purificationis via defuncti membra sunt etiam eiusdem sanctorum communionis, eos possumus adiuvare, inter alia, indulgentias pro eis acquirendo, ita ut a poenis temporalibus debitis pro suis peccatis solvantur.

	XI. THE CELEBRATION OF THE SACRAMENT OF PENANCE 
	XI. Celebratio sacramenti Poenitentiae

	1480 Like all the sacraments, Penance is a liturgical action. The elements of the celebration are ordinarily these: a greeting and blessing from the priest, reading the word of God to illuminate the conscience and elicit contrition, and an exhortation to repentance; the confession, which acknowledges sins and makes them known to the priest; the imposition and acceptance of a penance; the priest’s absolution; a prayer of thanksgiving and praise and dismissal with the blessing of the priest. 
	1480 Poenitentia, sicut omnia sacramenta, actio est liturgica. Haec sunt ordinario elementa celebrationis: salutatio et benedictio sacerdotis, lectio Verbi Dei ad conscientiam illuminandam et contritionem suscitandam, et hortatio ad poenitentiam; confessio quae peccata agnoscit et sacerdoti manifestat; poenitentiae impositio et acceptatio; absolutio sacerdotis; laus actionis gratiarum et dimissio cum sacerdotis benedictione.

	1481 The Byzantine Liturgy recognizes several formulas of absolution, in the form of invocation, which admirably express the mystery of forgiveness: “May the same God, who through the Prophet Nathan forgave David when he confessed his sins, who forgave Peter when he wept bitterly, the prostitute when she washed his feet with her tears, the publican, and the prodigal son, through me, a sinner, forgive you both in this life and in the next and enable you to appear before his awe-inspiring tribunal without condemnation, he who is blessed for ever and ever. Amen.” 
	1481 Liturgia Byzantina plures absolutionis cognoscit formulas, in forma deprecativa, quae mirabiliter mysterium exprimunt veniae: « Deus, qui per prophetam Nathan indulsit David, cum ipse sua propria peccata confessus est, et Petro cum amare flevit, et peccatrici cum suas lacrimas super pedes Eius effudit, et publicano et prodigo, Idem Deus vobis indulgeat, per me, peccatorem, in hac vita et in altera, et quin vos condemnet, faciat vos ante Eius tribunal manifestari terribile. Qui est benedictus in saecula saeculorum. Amen ».89

	1482 The sacrament of Penance can also take place in the framework of a communal celebration in which we prepare ourselves together for confession and give thanks together for the forgiveness received. Here, the personal confession of sins and individual absolution are inserted into a liturgy of the word of God with readings and a homily, an examination of conscience conducted in common, a communal request for forgiveness, the Our Father and a thanksgiving in common. This communal celebration expresses more clearly the ecclesial character of penance. However, regardless of its manner of celebration the sacrament of Penance is always, by its very nature, a liturgical action, and therefore an ecclesial and public action. (91 Cf. SC 26-27)
	1482 Sacramentum Poenitentiae potest etiam confici intra celebrationem communitariam, in qua poenitentes simul ad confessionem praeparantur et simul gratias agunt de venia recepta. Hic confessio peccatorum personalis et absolutio individualis in liturgiam verbi Dei inseruntur cum lectionibus et homilia, examine conscientiae ducto in communi, imploratione veniae communitaria, oratione « Pater noster » et gratiarum actione in communi. Haec celebratio communitaria clarius exprimit ecclesialem poenitentiae indolem. Sacramentum Poenitentiae, quicumque est celebrationis eius modus, semper est, sua ipsa natura, actio liturgica, ideoque ecclesialis et publica.90

	1483 In case of grave necessity recourse may be had to a communal celebration of reconciliation with general confession and general absolution. Grave necessity of this sort can arise when there is imminent danger of death without sufficient time for the priest or priests to hear each penitent’s confession. Grave necessity can also exist when, given the number of penitents, there are not enough confessors to hear individual confessions properly in a reasonable time, so that the penitents through no fault of their own would be deprived of sacramental grace or Holy Communion for a long time. In this case, for the absolution to be valid the faithful must have the intention of individually confessing their grave sins in the time required. (92 Cf. CIC, can. 962 #1) The diocesan bishop is the judge of whether or not the conditions required for general absolution exist. (93 Cf. CIC, can. 961 § 2) A large gathering of the faithful on the occasion of major feasts or pilgrimages does not constitute a case of grave necessity. (94 Cf. CIC, can. 961 § 1) 
	1483 In casibus gravis necessitatis potest recursus fieri ad celebrationem communitariam Reconciliationis cum confessione generali et absolutione generali. Talis necessitas gravis contingere potest, cum imminens mortis habetur periculum quin sacerdos vel sacerdotes tempus habeant sufficiens ad audiendam confessionem uniuscuiusque poenitentis. Necessitas gravis potest etiam exsistere cum, ratione habita numeri poenitentium, sufficientes non adsunt confessarii ad confessiones individuales intra rationabile tempus debite audiendas, ita ut poenitentes, sine culpa sua, privati gratia sacramentali vel sancta Communione, longo tempore, permanerent. In tali casu, pro absolutionis validitate, fideles propositum habere debent individualiter sua gravia peccata confitendi debito tempore.91 Episcopi dioecesani est iudicare utrum condiciones pro absolutione generali requisitae exsistant.92 Magnus fidelium concursus occasione magnarum festivitatum vel peregrinationum casus talis gravis necessitatis non constituit.93

	1484 “Individual, integral confession and absolution remain the only ordinary way for the faithful to reconcile themselves with God and the Church, unless physical or moral impossibility excuses from this kind of confession.” (95 OP 31) There are profound reasons for this. Christ is at work in each of the sacraments. He personally addresses every sinner: “My son, your sins are forgiven.” (96 Mk 2:5) He is the physician tending each one of the sick who need him to cure them. (97 Cf. Mk 2:17) He raises them up and reintegrates them into fraternal communion. Personal confession is thus the form most expressive of reconciliation with God and with the Church. 
	1484 « Individualis et integra confessio atque absolutio manent unicus modus ordinarius, quo fideles se cum Deo et Ecclesia reconciliant, nisi impossibilitas physica vel moralis ab huiusmodi confessione excuset ».94 Hoc gravibus non caret rationibus. Christus in unoquoque agit sacramento. Personaliter ad unumquemque dirigitur peccatorem: « Fili, dimittuntur peccata tua » (Mc 2,5); Ipse est medicus qui super singulos Se inclinat aegrotos qui Eo egent,95 ut illos sanet; Ipse eos sublevat et in communionem redintegrat fraternam. Confessio personalis est igitur forma reconciliationis cum Deo et cum Ecclesia maxime significativa.

	IN BRIEF 
	Compendium

	1485 “On the evening of that day, the first day of the week,” Jesus showed himself to his apostles. “He breathed on them, and said to them: ‘Receive the Holy Spirit. If you forgive the sins of any, they are forgiven; if you retain the sins of any, they are retained”‘ (Jn 20:19, 22-23). 
	1485 Paschatis vespera, Dominus Iesus Se Suis manifestavit Apostolis « et dicit eis: “Accipite Spiritum Sanctum. Quorum remiseritis peccata, remissa sunt eis; quorum retinueritis, retenta sunt” » (Io 20,22-23).

	1486 The forgiveness of sins committed after Baptism is conferred by a particular sacrament called the sacrament of conversion, confession, penance, or reconciliation. 
	1486 Remissio peccatorum post Baptismum commissorum per sacramentum conceditur proprium quod Conversionis, Confessionis, Poenitentiae vel Reconciliationis appellatur sacramentum.

	1487 The sinner wounds God’s honor and love, his own human dignity as a man called to be a son of God, and the spiritual well-being of the Church, of which each Christian ought to be a living stone. 
	1487 Ille qui peccat, honorem vulnerat Dei et amorem Eius, suam propriam dignitatem hominis vocati ut filius sit Dei et bonum statum spiritualem Ecclesiae cuius unusquisque christianus lapis esse debet vivus.

	1488 To the eyes of faith no evil is graver than sin and nothing has worse consequences for sinners themselves, for the Church, and for the whole world. 
	1488 Iuxta fidei oculos, nullum malum est gravius peccato nihilque peiores habet consequentias pro ipsis peccatoribus, pro Ecclesia et pro universo mundo.

	1489 To return to communion with God after having lost it through sin is a process born of the grace of God who is rich in mercy and solicitous for the salvation of men. One must ask for this precious gift for oneself and for others. 
	1489 Reditus ad communionem cum Deo, postquam per peccatum amissa est, est motus ortus a gratia Dei pleni misericordia et solliciti de salute hominum. Hoc donum pretiosum implorare oportet pro se ipsis et pro aliis.

	1490 The movement of return to God, called conversion and repentance, entails sorrow for and abhorrence of sins committed, and the firm purpose of sinning no more in the future. Conversion touches the past and the future and is nourished by hope in God’s mercy. 
	1490 Motus reditus ad Deum, qui conversio et poenitentia appellatur, dolorem implicat et aversionem relate ad peccata commissa, et firmum propositum non amplius peccandi in futurum. Conversio igitur ad tempus praeteritum refertur et futurum; spe nutritur in misericordiam divinam.

	1491 The sacrament of Penance is a whole consisting in three actions of the penitent and the priest’s absolution. The penitent’s acts are repentance, confession or disclosure of sins to the priest, and the intention to make reparation and do works of reparation. 
	1491 Poenitentiae sacramentum ex complexu trium actuum a poenitente peractorum et ex absolutione sacerdotis constituitur. Actus poenitentis sunt: poenitentia, confessio seu manifestatio peccatorum ad sacerdotem atque propositum reparationem adimplendi reparationisque opera.

	1492 Repentance (also called contrition) must be inspired by motives that arise from faith. If repentance arises from love of charity for God, it is called “perfect” contrition; if it is founded on other motives, it is called “imperfect.” 
	1492 Poenitentia (etiam contritio appellata) debet a motivis inspirari quae a fide profluunt. Si poenitentia ex amore caritatis erga Deum concipitur, dicitur « perfecta »; si ipsa in aliis fundatur motivis, « imperfecta » appellatur.

	1493 One who desires to obtain reconciliation with God and with the Church, must confess to a priest all the unconfessed grave sins he remembers after having carefully examined his conscience. The confession of venial faults, without being necessary in itself, is nevertheless strongly recommended by the Church. 
	1493 Qui reconciliationem cum Deo et cum Ecclesia vult obtinere, sacerdoti omnia peccata gravia confiteri debet quae nondum est confessus et quorum recordatur postquam suam accurate examinavit conscientiam. Defectuum venialium confessio, quin in se sit necessaria, vivide tamen ab Ecclesia commendatur.

	1494 The confessor proposes the performance of certain acts of “satisfaction” or “penance” to be performed by the penitent in order to repair the harm caused by sin and to re-establish habits befitting a disciple of Christ. 
	1494 Confessarius poenitenti adimpletionem proponit quorumdam actuum « satisfactionis » seu « poenitentiae » ad damnum a peccato causatum reparandum et ad habitus restaurandos qui Christi discipulo sunt proprii.

	1495 Only priests who have received the faculty of absolving from the authority of the Church can forgive sins in the name of Christ. 
	1495 Solummodo sacerdotes qui ab Ecclesiae auctoritate facultatem absolvendi receperunt, possunt peccata in nomine Christi dimittere.

	1496 The spiritual effects of the sacrament of Penance are: 
- reconciliation with God by which the penitent recovers grace; 
- reconciliation with the Church; 
- remission of the eternal punishment incurred by mortal sins; 
- remission, at least in part, of temporal punishments resulting from sin; 
- peace and serenity of conscience, and spiritual consolation; 
- an increase of spiritual strength for the Christian battle. 
	1496 Effectus spirituales sacramenti Poenitentiae sunt: 
— reconciliatio cum Deo qua poenitens gratiam recuperat;
— reconciliatio cum Ecclesia;
— remissio poenae aeternae in quam quis per peccata incurrit mortalia;
— remissio, saltem partialis, poenarum temporalium quae conse quentiae sunt peccatorum;
— conscientiae pax et serenitas, atque consolatio spiritualis;
— augmentum virium spiritualium pro certamine christiano.

	1497 Individual and integral confession of grave sins followed by absolution remains the only ordinary means of reconciliation with God and with the Church. 
	1497 Confessio peccatorum gravium individualis et integra, quam absolutio sequitur, unum medium permanet ordinarium pro reconciliatione cum Deo et cum Ecclesia.

	1498 Through indulgences the faithful can obtain the remission of temporal punishment resulting from sin for themselves and also for the souls in Purgatory. 
	1498 Per indulgentias, fideles pro se ipsis et etiam pro animabus purgatorii remissionem obtinere possunt poenarum temporalium, quae consequentiae sunt peccatorum.

	
	

	ARTICLE 5
THE ANOINTING OF THE SICK 
	ARTICULUS 5 
UNCTIO INFIRMORUM

	1499 “By the sacred anointing of the sick and the prayer of the priests the whole Church commends those who are ill to the suffering and glorified Lord, that he may raise them up and save them. And indeed she exhorts them to contribute to the good of the People of God by freely uniting themselves to the Passion and death of Christ.” (98 LG 11; cf. Jas 5:14-16; Rom 8:17; Col 1:24; 2 Tim 2:11-12; 1 Pet 4:13) 
	1499 « Sacra infirmorum Unctione atque oratione presbyterorum, Ecclesia tota aegrotantes Domino patienti et glorificato commendat ut eos alleviet et salvet, immo eos hortatur ut sese Christi passioni et morti libere sociantes, ad bonum populi Dei conferant ».96

	I. ITS FOUNDATIONS IN THE ECONOMY OF SALVATION 
	I. Eius in Oeconomia salutis fundamenta

	Illness in human life 
	Aegritudo in vita humana

	1500 Illness and suffering have always been among the gravest problems confronted in human life. In illness, man experiences his powerlessness, his limitations, and his finitude. Every illness can make us glimpse death. 
	1500 Aegritudo et dolor semper inter gravissima fuerunt problemata quae vitam afficiunt humanam. In aegritudine, homo suam experitur impotentiam, suos limites suamque finitatem. Omnis aegritudo efficere potest ut mortem prospiciamus.

	1501 Illness can lead to anguish, self-absorption, sometimes even despair and revolt against God. It can also make a person more mature, helping him discern in his life what is not essential so that he can turn toward that which is. Very often illness provokes a search for God and a return to him. 
	1501 Aegritudo ad angustiam ducere potest, ad recedendum in se ipsum, quandoque ad desperationem et ad rebellionem contra Deum. Potest etiam personam maturiorem efficere, eam adiuvare ad discernendum in vita sua quod essentiale non est, ut ipsa se vertat ad id quod est essentiale. Saepissime aegritudo quaesitionem provocat Dei, reditum ad Eum.

	The sick person before God 
	Aegrotus coram Deo

	1502 The man of the Old Testament lives his sickness in the presence of God. It is before God that he laments his illness, and it is of God, Master of life and death, that he implores healing. (99 Cf. Pss 6:3; 38; Isa 38) Illness becomes a way to conversion; God’s forgiveness initiates the healing. (100 Cf. Pss 32:5; 38:5; 39:9, 12; 107:20; cf. Mk 2:5-12) It is the experience of Israel that illness is mysteriously linked to sin and evil, and that faithfulness to God according to his law restores life: “For I am the Lord, your healer.” (101 Ex 15:26) The prophet intuits that suffering can also have a redemptive meaning for the sins of others. (102 Cf. Isa 53:11) Finally Isaiah announces that God will usher in a time for Zion when he will pardon every offense and heal every illness. (103 Cf. Isa 33:24)
	1502 Homo Veteris Testamenti in aegritudine vivit coram Deo. Ante Deum de sua lamentatur aegritudine97 et ab Eo, vitae et mortis Domino, sanationem deprecatur.98 Aegritudo fit conversionis via,99 et Dei indulgentia initiat sanationem. 100 Israel experitur, aegritudinem, arcano modo, cum peccato coniungi et malo, et fidelitatem erga Deum, secundum Eius Legem, reddere vitam: « Ego enim Dominus sanator tuus » (Ex 15,26). Propheta introspicit dolorem sensum habere posse redemptorem pro aliorum peccatis. 101 Denique, Isaias annuntiat Deum esse pro Sion tempus adducturum, quo omnem dimittet culpam omnemque aegritudinem sanabit. 102

	Christ the physician 
	Christus-medicus

	1503 Christ’s compassion toward the sick and his many healings of every kind of infirmity are a resplendent sign that “God has visited his people” (104 Lk 7:16; cf. Mt 4:24) and that the Kingdom of God is close at hand. Jesus has the power not only to heal, but also to forgive sins; (105 Cf. Mk 2:5-12) he has come to heal the whole man, soul and body; he is the physician the sick have need of. (106 Cf. Mk 2:17) His compassion toward all who suffer goes so far that he identifies himself with them: “I was sick and you visited me.” (107 Mt 25:36) His preferential love for the sick has not ceased through the centuries to draw the very special attention of Christians toward all those who suffer in body and soul. It is the source of tireless efforts to comfort them. 
	1503 Christi erga aegrotos compassio pluresque Eius sanationes aegrotorum omnis generis 103 perspicue significant Deum visitavisse plebem Suam 104 Regnumque Dei omnino appropinquare. Iesus non solum sanandi habet potentiam, sed etiam peccata dimittendi: 105 Ipse venit ut integrum sanaret hominem, corpus et animam; Ipse est medicus quo aegroti indigent. 106 Eius compassio erga omnes qui patiuntur, eo procedit ut Se cum illis efficiat unum: eram « infirmus, et visitastis me » (Mt 25,36). Eius praedilectionis amor pro infirmis, saeculorum decursu, christianorum sollicitudinem omnino peculiarem excitare non desivit erga omnes illos qui in suo corpore patiuntur vel anima. Ab eo nisus oriuntur indefessi ad illos sublevandos.

	1504 Often Jesus asks the sick to believe. (108 Cf. Mk 5:34, 36; 9:23) He makes use of signs to heal: spittle and the laying on of hands, (109 Cf. Mk 7:32-36; 8:22-25) mud and washing. (110 Cf. Jn 9:6-7) The sick try to touch him, “for power came forth from him and healed them all.” (111 Lk 6:19; cf. Mk 1:41; 3:10; 6:56) And so in the sacraments Christ continues to “touch” us in order to heal us. 
	1504 Saepe Iesus ab aegrotis postulat ut credant. 107 Signis utitur ad sanandum: saliva et manuum impositione, 108 luto et ablutione. 109 Aegroti Eum tangere quaerunt 110 « quia virtus de Illo exibat et sanabat omnes » (Lc 6,19). Ita, in sacramentis, Christus nos « tangere » pergit ad nos sanandos.

	1505 Moved by so much suffering Christ not only allows himself to be touched by the sick, but he makes their miseries his own: “He took our infirmities and bore our diseases.”. (112 Mt 8:17; cf. Isa 53:4) But he did not heal all the sick. His healings were signs of the coming of the Kingdom of God. They announced a more radical healing: the victory over sin and death through his Passover. On the cross Christ took upon himself the whole weight of evil and took away the “sin of the world,”. (113 Jn 1:29; cf. Isa 53:4-6) of which illness is only a consequence. By his passion and death on the cross Christ has given a new meaning to suffering: it can henceforth configure us to him and unite us with his redemptive Passion. 
	1505 Christus, tot doloribus commotus, non solum Se ab aegrotis tangi permittit, sed miserias nostras facit Suas: « Ipse infirmitates nostras accepit et aegrotationes portavit » (Mt 8,17). 111 Ipse non omnes sanavit aegrotos. Eius sanationes signa erant Adventus Regni Dei. Radicaliorem annuntiabant sanationem: victoriam de peccato et de morte per Eius Pascha. Christus in cruce omne pondus mali super Se accepit 112 et sustulit « peccatum mundi » (Io 1,29), cuius aegritudo nonnisi consequentia est. Per Suam passionem et Mortem in cruce, Christus novum sensum dedit dolori: hic iam nos Ei configurare Eiusque passioni redemptrici potest coniungere.

	“Heal the sick . . .” 
	« Infirmos curate... »

	1506 Christ invites his disciples to follow him by taking up their cross in their turn. (114 Cf. Mt 10:38)By following him they acquire a new outlook on illness and the sick. Jesus associates them with his own life of poverty and service. He makes them share in his ministry of compassion and healing: “So they went out and preached that men should repent. And they cast out many demons, and anointed with oil many that were sick and healed them.”. (115 Mk 6:12-13)
	1506 Christus discipulos invitat Suos ut Eum sequantur, crucem, et ipsi, sumentes suam. 113 Eum sequentes, novam aegritudinis et aegrotorum adquirunt visionem. Iesus illos Suae pauperi et servienti consociat vitae. Eos Sui compassionis et sanationis ministerii efficit participes: « Et exeuntes praedicaverunt, ut paenitentiam agerent; et daemonia multa eiciebant et ungebant oleo multos aegrotos et sanabant » (Mc 6,12-13).

	1507 The risen Lord renews this mission (“In my name . . . they will lay their hands on the sick, and they will recover.” (116 Mk 16:17-18)) and confirms it through the signs that the Church performs by invoking his name. (117 Cf. Acts 9:34; 14:3)These signs demonstrate in a special way that Jesus is truly “God who saves.” (118 Cf. Mt 1:21; Acts 4:12)
	1507 Dominus resuscitatus hanc renovat missionem (« In nomine meo [...] super aegrotos manus imponent et bene habebunt »: Mc 16,17-18) eamque confirmat signis quae Ecclesia Nomen Ipsius invocans peragit. 114 Haec signa speciatim manifestant Iesum vere esse « Deum qui salvat ». 115

	1508 The Holy Spirit gives to some a special charism of healing(119 Cf. 1 Cor 12:9,28,30) so as to make manifest the power of the grace of the risen Lord. But even the most intense prayers do not always obtain the healing of all illnesses. Thus St. Paul must learn from the Lord that “my grace is sufficient for you, for my power is made perfect in weakness,” and that the sufferings to be endured can mean that “in my flesh I complete what is lacking in Christ’s afflictions for the sake of his Body, that is, the Church.” (120 2 Cor 12:9; Col 1:24) 
	1508 Spiritus Sanctus quibusdam speciale sanationis donat charisma 116 ad virtutem manifestandam gratiae Resuscitati. Tamen orationes maxime instantes non semper omnium aegritudinum obtinent sanationem. Sic Paulus a Domino discere debet: « Sufficit tibi gratia mea, nam virtus in infirmitate perficitur » (2 Cor 12,9); et dolores tolerandos hunc sensum habere posse: « Adimpleo ea quae desunt passionum Christi in carne mea pro corpore Eius, quod est Ecclesia » (Col 1,24).

	1509 “Heal the sick!” (121 Mt 10:8) The Church has received this charge from the Lord and strives to carry it out by taking care of the sick as well as by accompanying them with her prayer of intercession. She believes in the life-giving presence of Christ, the physician of souls and bodies. This presence is particularly active through the sacraments, and in an altogether special way through the Eucharist, the bread that gives eternal life and that St. Paul suggests is connected with bodily health. (122 Cf. Jn 6:54, 58; 1 Cor 11:30) 
	1509 « Infirmos curate! » (Mt 10,8). Ecclesia hoc a Domino munus accepit atque officium exsequendi illud tam per curas quas ipsa affert aegrotis quam per intercessionis orationem qua ipsa eosdem comitatur. Ipsa in vivificantem Christi credit praesentiam, animarum et corporum medici. Haec praesentia est peculiariter activa per sacramenta, et quidem modo prorsus singulari per Eucharistiam, panem qui vitam donat aeternam 117 et cuius vinculum cum corporali sanatione a sancto Paulo innuitur. 118

	1510 However, the apostolic Church has its own rite for the sick, attested to by St. James: “Is any among you sick? Let him call for the elders [presbyters] of the Church and let them pray over him, anointing him with oil in the name of the Lord; and the prayer of faith will save the sick man, and the Lord will raise him up; and if he has committed sins, he will be forgiven.” (123 Jas 5:14-15) Tradition has recognized in this rite one of the seven sacraments. (124 Cf. Council of Constantinople II (553) DS 216; Council Of Florence (1439) 1324- 1325; Council Of Trent (1551) 1695-1696; 1716-1717)
	1510 Ecclesia tamen apostolica proprium cognoscit pro aegrotis ritum, de quo sanctus Iacobus testatur: « Infirmatur quis in vobis? Advocet presbyteros Ecclesiae, et orent super eum, unguentes eum oleo in nomine Domini. Et oratio fidei salvabit infirmum, et allevabit eum Dominus; et si peccata operatus fuerit, dimittentur ei » (Iac 5,14-15). Traditio in hoc ritu unum e septem Ecclesiae agnovit sacramentis. 119

	A sacrament of the sick 
	Sacramentum infirmorum

	1511 The Church believes and confesses that among the seven sacraments there is one especially intended to strengthen those who are being tried by illness, the Anointing of the Sick: 
	1511 Ecclesia credit et confitetur, inter septem sacramenta, sacramentum haberi speciatim destinatum ad eos confortandos qui aegritudine probantur: Unctionem infirmorum:

	This sacred anointing of the sick was instituted by Christ our Lord as a true and proper sacrament of the New Testament. It is alluded to indeed by Mark, but is recommended to the faithful and promulgated by James the apostle and brother of the Lord. (125 Council Of Trent (1551): DS 1695; cf. Mk 6:13; Jas 5:14-15)
	« Instituta est autem haec sacra Unctio infirmorum tamquam vere et proprie sacramentum Novi Testamenti a Christo Domino nostro, apud Marcum quidem insinuatum, 120 per Iacobum autem apostolum ac Domini fratrem fidelibus commendatum ac promulgatum ». 121

	1512 From ancient times in the liturgical traditions of both East and West, we have testimonies to the practice of anointings of the sick with blessed oil. Over the centuries the Anointing of the Sick was conferred more and more exclusively on those at the point of death. Because of this it received the name “Extreme Unction.” Notwithstanding this evolution the liturgy has never failed to beg the Lord that the sick person may recover his health if it would be conducive to his salvation. (126 Cf. Council Of Trent (1551): DS 1696)
	1512 In traditione liturgica tam in Oriente quam in Occidente, inde ab antiquitate, habentur testimonia de unctionibus infirmorum oleo benedicto peractis. Saeculorum decursu, infirmorum Unctio, modo magis magisque exclusivo, est illis collata qui in extremo vitae discrimine versabantur. Propterea nomen « Extremae Unctionis » receperat. Non obstante hac evolutione, liturgia nunquam Dominum orare desivit ut aegrotus valetudinem recuperaret, si id eius saluti esset conveniens. 122

	1513 The Apostolic Constitution Sacram unctionem infirmorum, (127 Paul VI, apostolic constitution, Sacram unctionem infirmorum, November 30, 1972) following upon the Second Vatican Council, (128 Cf. SC 73) established that henceforth, in the Roman Rite, the following be observed: 
	1513 Constitutio apostolica « Sacram Unctionem infirmorum » (30 novembris 1972), Concilium Vaticanum II sequens, 123 instituit ut in posterum, in ritu Romano, hoc servetur quod sequitur:

	The sacrament of Anointing of the Sick is given to those who are seriously ill by anointing them on the forehead and hands with duly blessed oil - pressed from olives or from other plants - saying, only once: “Through this holy anointing may the Lord in his love and mercy help you with the grace of the Holy Spirit. May the Lord who frees you from sin save you and raise you up.” (129 Cf. CIC, Can. 847 § 1)
	« Sacramentum Unctionis infirmorum confertur infirmis periculose aegrotantibus, eos liniendo in fronte et in manibus oleo olivarum aut, pro opportunitate, alio oleo e plantis, rite benedicto, haec verba, una tantum vice, proferendo: “Per istam sanctam Unctionem et suam piissimam misericordiam adiuvet te Dominus gratia Spiritus Sancti, ut a peccatis liberatum te salvet atque propitius allevet” ». 124

	II. WHO RECEIVES AND WHO ADMINISTERS THIS SACRAMENT? 
	II. Quis recipit et quis hoc confert sacramentum?

	In case of grave illness . . . 
	In casu gravis infirmitatis...

	1514 The Anointing of the Sick “is not a sacrament for those only who are at the point of death. Hence, as soon as anyone of the faithful begins to be in danger of death from sickness or old age, the fitting time for him to receive this sacrament has certainly already arrived.” (130 SC 73; cf. CIC, Cann. 1004 § 1; 1005; 1007; CCEO, Can. 738)
	1514 Unctio infirmorum « non est sacramentum eorum tantum qui in extremo vitae discrimine versantur. Proinde tempus opportunum eam recipiendi iam certe habetur cum fidelis incipit esse in periculo mortis propter infirmitatem vel senium ». 125

	1515 If a sick person who received this anointing recovers his health, he can in the case of another grave illness receive this sacrament again. If during the same illness the person’s condition becomes more serious, the sacrament may be repeated. It is fitting to receive the Anointing of the Sick just prior to a serious operation. The same holds for the elderly whose frailty becomes more pronounced. 
	1515 Si aegrotus qui Unctionem recepit, valetudinem recuperat, potest, si nova accidat gravis aegritudo, iterum hoc recipere sacramentum. Eadem aegritudine perdurante, hoc sacramentum potest iterari, si aegritudo gravior efficiatur. Congruum est, infirmorum recipere Unctionem ante chirurgicam cuiusdam momenti sectionem. Idem valet pro personis senescentis aetatis quarum fragilitas fit acutior.

	“ . . . let him call for the presbyters of the Church” 
	« ...advocet presbyteros Ecclesiae »

	1516 Only priests (bishops and presbyters) are ministers of the Anointing of the Sick. (131 Cf. Council Of Trent (1551): DS 1697; 1719; CIC, Can. 1003; CCEO, Can. 739 § 1) It is the duty of pastors to instruct the faithful on the benefits of this sacrament. The faithful should encourage the sick to call for a priest to receive this sacrament. The sick should prepare themselves to receive it with good dispositions, assisted by their pastor and the whole ecclesial community, which is invited to surround the sick in a special way through their prayers and fraternal attention. 
	1516 Solummodo sacerdotes (Episcopi et presbyteri) ministri sunt Unctionis infirmorum. 126 Obligatio est Pastorum, fideles de huius sacramenti instruere beneficiis. Fideles hortentur aegrotos ut sacerdotem advocent ad hoc sacramentum recipiendum. Aegroti se praeparent ad hoc bonis dispositionibus recipiendum, cum Pastoris sui adiutorio et totius communitatis ecclesialis, quae invitatur ut aegrotos, modo prorsus peculiari, suis orationibus suisque fraternis circumdet curis.

	III. HOW IS THIS SACRAMENT CELEBRATED? 
	III. Quomodo hoc celebratur sacramentum?

	1517 Like all the sacraments the Anointing of the Sick is a liturgical and communal celebration, (132 Cf. SC 27) whether it takes place in the family home, a hospital or church, for a single sick person or a whole group of sick persons. It is very fitting to celebrate it within the Eucharist, the memorial of the Lord’s Passover. If circumstances suggest it, the celebration of the sacrament can be preceded by the sacrament of Penance and followed by the sacrament of the Eucharist. As the sacrament of Christ’s Passover the Eucharist should always be the last sacrament of the earthly journey, the “viaticum” for “passing over” to eternal life. 
	1517 Unctio infirmorum, sicut omnia sacramenta, celebratio est liturgica et communitaria, 127 sive locum habeat in familia, sive in nosocomio sive in ecclesia, pro uno tantum aegroto vel pro integro aegrotorum coetu. Valde conveniens est, eam intra Eucharistiam, memoriale Paschatis Domini, celebrari. Si adiuncta id suadent, celebrationem sacramenti potest Poenitentiae sacramentum praecedere et Eucharistiae sacramentum sequi. Eucharistia, quatenus sacramentum Paschatis Christi, semper ultimum peregrinationis terrestris deberet esse sacramentum, « viaticum » pro « transitu » ad vitam aeternam.

	1518 Word and sacrament form an indivisible whole. The Liturgy of the Word, preceded by an act of repentance, opens the celebration. The words of Christ, the witness of the apostles, awaken the faith of the sick person and of the community to ask the Lord for the strength of his Spirit. 
	1518 Verbum et sacramentum unitatem efformant inseparabilem. Liturgia verbi, quam poenitentialis praecedit actus, celebrationem aperit. Christi verba, Apostolorum testimonium fidem aegroti et communitatis suscitant, ad petendam a Domino virtutem Spiritus Eius.

	1519 The celebration of the sacrament includes the following principal elements: the “priests of the Church” (133 Jas 5:14) - in silence - lay hands on the sick; they pray over them in the faith of the Church (134 Cf. Jas 5:15) - this is the epiclesis proper to this sacrament; they then anoint them with oil blessed, if possible, by the bishop. 
	1519 Sacramenti celebratio praecipue elementa includit quae sequuntur: « presbyteri Ecclesiae » 128 manus aegrotis — silentio — imponunt; super aegrotis in fide orant Ecclesiae; 129 haec est Epiclesis huius sacramenti propria; tunc unctionem oleo peragunt benedicto, si possibile est, ab Episcopo.

	These liturgical actions indicate what grace this sacrament confers upon the sick. 
	Hae actiones liturgicae indicant, quam gratiam hoc sacramentum conferat aegrotis.

	IV. THE EFFECTS OF THE CELEBRATION OF THIS SACRAMENT 
	IV. Effectus celebrationis huius sacramenti

	1520 A particular gift of the Holy Spirit. The first grace of this sacrament is one of strengthening, peace and courage to overcome the difficulties that go with the condition of serious illness or the frailty of old age. This grace is a gift of the Holy Spirit, who renews trust and faith in God and strengthens against the temptations of the evil one, the temptation to discouragement and anguish in the face of death. (135 Cf. Heb 2:15) This assistance from the Lord by the power of his Spirit is meant to lead the sick person to healing of the soul, but also of the body if such is God’s will. (136 Cf. Council of Florence (1439): DS 1325) Furthermore, “if he has committed sins, he will be forgiven.” (137 Jas 515; cf. Council of Trent (1551): DS 1717) 
	1520 Peculiare Spiritus Sancti donum. Prima huius sacramenti gratia est confortationis gratia, pacis et vigoris animi ad difficultates superandas quae propriae sunt status aegritudinis gravis vel fragilitatis senectutis. Haec gratia est Spiritus Sancti donum quod fiduciam et fidem renovat in Deum atque contra Maligni roborat tentationes, tentationem nempe defectionis animi et angustiae coram morte. 130 Haec Domini assistentia per virtutem Spiritus Eius aegrotum ducere intendit ad animae sanationem, sed etiam ad illam corporis, si talis est Dei voluntas. 131 Praeterea, « si peccata operatus fuerit, dimittentur ei » (Iac 5,15). 132

	1521 Union with the passion of Christ. By the grace of this sacrament the sick person receives the strength and the gift of uniting himself more closely to Christ’s Passion: in a certain way he is consecrated to bear fruit by configuration to the Savior’s redemptive Passion. Suffering, a consequence of original sin, acquires a new meaning; it becomes a participation in the saving work of Jesus. 
	1521 Cum Christi passione coniunctio, Per huius sacramenti gratiam, aegrotus virtutem recipit et donum se arctius cum Christi passione coniungendi: quodammodo consecratur ad fructum ferendum per configurationem ad redemptricem Salvatoris passionem. Dolor, peccati originalis sequela, novum recipit sensum: participatio fit salvifici operis Iesu.

	1522 An ecclesial grace. The sick who receive this sacrament, “by freely uniting themselves to the passion and death of Christ,” “contribute to the good of the People of God.” (138 LG 11 § 2) By celebrating this sacrament the Church, in the communion of saints, intercedes for the benefit of the sick person, and he, for his part, though the grace of this sacrament, contributes to the sanctification of the Church and to the good of all men for whom the Church suffers and offers herself through Christ to God the Father. 
	1522 Gratia ecclesialis. Fideles qui hoc recipiunt sacramentum, « sese Christi passioni et morti libere sociantes, ad bonum populi Dei » conferunt. 133 Ecclesia, hoc in sanctorum communione celebrans sacramentum, pro aegroti intercedit bono. E parte sua, aegrotus, per huius sacramenti gratiam, ad Ecclesiae confert sanctificationem et ad bonum omnium hominum, pro quibus Ecclesia patitur seseque ad Deum Patrem offert per Christum.

	1523 A preparation for the final journey. If the sacrament of anointing of the sick is given to all who suffer from serious illness and infirmity, even more rightly is it given to those at the point of departing this life; so it is also called sacramentum exeuntium (the sacrament of those departing). (139 Council of Trent (1551): DS 1698) The Anointing of the Sick completes our conformity to the death and Resurrection of Christ, just as Baptism began it. It completes the holy anointings that mark the whole Christian life: that of Baptism which sealed the new life in us, and that of Confirmation which strengthened us for the combat of this life. This last anointing fortifies the end of our earthly life like a solid rampart for the final struggles before entering the Father’s house. (140 Council of Trent (1551): DS 1694) 
	1523 Ad ultimum transitum praeparatio. Si sacramentum Unctionis infirmorum omnibus confertur qui aegritudines et infirmitates patiuntur graves, potiore ratione illis, qui sunt « in exitu vitae constituti », 134 ita ut illud etiam « sacramentum exeuntium » sit appellatum. 135 Infirmorum Unctio nostram perficit conformationem ad mortem et resurrectionem Christi, sicut Baptismus illam inceperat. Ipsa sanctas complet unctiones quae totam vitam signant christianam; illa Baptismi vitam novam in nobis sigillaverat; illa Confirmationis nos ad huius vitae proelium roboraverat. Haec ultima unctio finem munit nostrae vitae firmo praesidio pro ultimis ante ingressum in Domum Patris certaminibus. 136

	V. VIATICUM, THE LAST SACRAMENT OF THE CHRISTIAN 
	V. Viaticum, ultimum christiani sacramentum

	1524 In addition to the Anointing of the Sick, the Church offers those who are about to leave this life the Eucharist as viaticum. Communion in the body and blood of Christ, received at this moment of “passing over” to the Father, has a particular significance and importance. It is the seed of eternal life and the power of resurrection, according to the words of the Lord: “He who eats my flesh and drinks my blood has eternal life, and I will raise him up at the last day.” (141 Jn 6:54) The sacrament of Christ once dead and now risen, the Eucharist is here the sacrament of passing over from death to life, from this world to the Father. (142 Cf. Jn 13:1) 
	1524 Illis qui hanc vitam sunt relicturi, Ecclesia offert, praeter infirmorum Unctionem, Eucharistiam tamquam viaticum. Communio corporis et sanguinis Christi, recepta hoc momento transitus ad Patrem, sensum habet et momentum peculiaria. Est semen vitae aeternae et virtus resurrectionis, secundum Domini verba: « Qui manducat meam carnem et bibit meum sanguinem, habet vitam aeternam; et ego resuscitabo eum in novissimo die » (Io 6,54). Eucharistia, Christi mortui et resuscitati sacramentum, tunc sacramentum transitus est de morte ad vitam, ex hoc mundo ad Patrem. 137

	1525 Thus, just as the sacraments of Baptism, Confirmation, and the Eucharist form a unity called “the sacraments of Christian initiation,” so too it can be said that Penance, the Anointing of the Sick and the Eucharist as viaticum constitute at the end of Christian life “the sacraments that prepare for our heavenly homeland” or the sacraments that complete the earthly pilgrimage. 
	1525 Hoc modo, sicut Baptismi, Confirmationis et Eucharistiae sacramenta constituunt unitatem quae « sacramenta initiationis christianae » appellatur, dici potest Poenitentiam, sanctam Unctionem et Eucharistiam, cum vita christiana suum attingit finem, constituere, quatenus viaticum praestant, « sacramenta quae praeparant ad Patriam » seu sacramenta quae peregrinationem complent.

	IN BRIEF 
	Compendium

	1526 “Is any among you sick? Let him call for the presbyters of the Church, and let them pray over him, anointing him with oil in the name of the Lord; and the prayer of faith will save the sick man, and the Lord will raise him up; and if he has committed sins, he will be forgiven” (Jas 5:14-15). 
	1526 « Infirmatur quis in vobis? Advocet presbyteros Ecclesiae, et orent super eum, unguentes eum oleo in nomine Domini. Et oratio fidei salvabit infirmum, et allevabit eum Dominus; et si peccata operatus fuerit, dimittentur ei » (Iac 5,14-15).

	1527 The sacrament of Anointing of the Sick has as its purpose the conferral of a special grace on the Christian experiencing the difficulties inherent in the condition of grave illness or old age. 
	1527 Sacramentum Unctionis infirmorum habet, ut scopum, gratiam conferre specialem christiano qui difficultates experitur statui gravis aegritudinis vel senectutis inhaerentes.

	1528 The proper time for receiving this holy anointing has certainly arrived when the believer begins to be in danger of death because of illness or old age. 
	1528 Opportunum ad sanctam Unctionem recipiendam tempus certo iam advenit, cum fidelis in mortis periculo propter aegritudinem vel senectutem incipit versari.

	1529 Each time a Christian falls seriously ill, he may receive the Anointing of the Sick, and also when, after he has received it, the illness worsens. 
	1529 Quoties christianus in gravem incidit morbum, sanctam Unctionem recipere potest, itemque cum, post illam receptam, gravescit aegritudo.

	1530 Only priests (presbyters and bishops) can give the sacrament of the Anointing of the Sick, using oil blessed by the bishop, or if necessary by the celebrating presbyter himself. 
	1530 Solummodo sacerdotes (presbyteri et Episcopi) Unctionis infirmorum possunt conferre sacramentum; ad illud conferendum oleo utuntur benedicto ab Episcopo, vel, si necessarium est, ab ipso presbytero celebranti.

	1531 The celebration of the Anointing of the Sick consists essentially in the anointing of the forehead and hands of the sick person (in the Roman Rite) or of other parts of the body (in the Eastern rite), the anointing being accompanied by the liturgical prayer of the celebrant asking for the special grace of this sacrament. 
	1531 Id quod in huius sacramenti celebratione essentiale est, consistit ex unctione super aegroti frontem et manus (in ritu Romano) vel super alias corporis partes (in Oriente), quam unctionem liturgica deprecatio celebrantis comitatur sacerdotis, qui specialem huius sacramenti postulat gratiam.

	1532 The special grace of the sacrament of the Anointing of the Sick has as its effects: 
- the uniting of the sick person to the passion of Christ, for his own good and that of the whole Church; 
- the strengthening, peace, and courage to endure in a Christian manner the sufferings of illness or old age; 
- the forgiveness of sins, if the sick person was not able to obtain it through the sacrament of Penance; 
- the restoration of health, if it is conducive to the salvation of his soul; 
- the preparation for passing over to eternal life. 
	1532 Specialis gratia sacramenti Unctionis infirmorum habet tamquam effectus:

 — infirmi coniunctionem cum passione Christi, pro eius et totius Ecclesiae bono;
— solacium, pacem et virtutem ad dolores aegritudinis vel senectutis christiano modo tolerandos;
— remissionem peccatorum, si aegrotus illam per Poenitentiae sacramentum obtinere nequivit;
— valetudinis restitutionem, si id spirituali est saluti conveniens;
— praeparationem ad transitum in vitam aeternam.
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	THE SACRAMENT OF PENANCE
 (Cann. 959 - 997)
	TITULUS IV: DE SACRAMENTO PAENITENTIAE

	Can. 959 In the sacrament of penance the faithful who confess their sins to a legitimate minister, are sorry for them, and intend to reform themselves obtain from God through the absolution imparted by the same minister forgiveness for the sins they have committed after baptism and, at the same, time are reconciled with the Church which they have wounded by sinning.
	Can. 959 - In sacramento paenitentiae fideles peccata legitimo ministro confitentes, de iisdem contriti atque propositum sese emendandi habentes, per absolutionem ab eodem ministro impertitam, veniam peccatorum quae post baptismum commiserint a Deo obtinent, simulque reconciliantur cum Ecclesia, quam peccando vulneraverunt.

	CHAPTER I.
THE CELEBRATION OF THE SACRAMENT
	CAPUT I
 DE CELEBRATIONE SACRAMENTI

	
	

	Can. 960 Individual and integral confession and absolution constitute the only ordinary means by which a member of the faithful conscious of grave sin is reconciled with God and the Church. Only physical or moral impossibility excuses from confession of this type; in such a case reconciliation can be obtained by other means.
	Can. 960 - Individualis et integra confessio atque absolutio unicum constituunt modum ordinarium, quo fidelis peccati gravis sibi conscius cum Deo et Ecclesia reconciliatur; solummodo impossibilitas physica vel moralis ab huiusmodi confessione excusat, quo in casu aliis quoque modis reconciliatio haberi potest.

	
	

	Can. 961    §1. Absolution cannot be imparted in a general manner to many penitents at once without previous individual confession unless:
	Can. 961 - § 1.  Absolutio pluribus insimul paenitentibus sine praevia individuali confessione, generali modo impertiri non potest, nisi:  

	   1° danger of death is imminent and there is insufficient time for the priest or priests to hear the confessions of the individual penitents;
	1_ immineat periculum mortis et tempus non suppetat sacerdoti vel sacerdotibus ad audiendas singulorum paenitentium confessiones; 

	   2° there is grave necessity, that is, when in view of the number of penitents, there are not enough confessors available to hear the confessions of individuals properly within a suitable period of time in such a way that the penitents are forced to be deprived for a long while of sacramental grace or holy communion through no fault of their own. Sufficient necessity is not considered to exist when confessors cannot be present due only to the large number of penitents such as can occur on some great feast or pilgrimage.
	2_ adsit gravis necessitas, videlicet quando, attento paenitentium numero, confessariorum copia praesto non est ad rite audiendas singulorum confessiones intra congruum tempus, ita ut paenitentes, sine propria culpa, gratia sacramentali aut sacra communione diu carere cogantur; necessitas vero non censetur sufficiens, cum confessarii praesto esse non possunt, ratione solius magni concursus paenitentium, qualis haberi potest in magna aliqua festivitate aut peregrinatione.  

	   §2. It belongs to the diocesan bishop to judge whether the conditions required according to the norm of    §1, n. 2 are present. He can determine the cases of such necessity, attentive to the criteria agreed upon with the other members of the conference of bishops.
	§ 2.  Iudicium ferre an dentur condiciones ad normam § 1, n. 2 requisitae, pertinet ad Episcopum dioecesanum, qui, attentis criteriis cum ceteris membris Episcoporum conferentiae concordatis, casus talis necessitatis determinare potest.

	
	

	Can. 962    §1. For a member of the Christian faithful validly to receive sacramental absolution given to many at one time, it is required not only that the person is properly disposed but also at the same time intends to confess within a suitable period of time each grave sin which at the present time cannot be so confessed.
	Can. 962 - § 1.  Ut christifidelis sacramentali absolutione una simul pluribus data valide fruatur, requiritur non tantum ut sit apte dispositus, sed ut insimul sibi proponat singillatim debito tempore confiteri peccata gravia, quae in praesens ita confiteri nequit.  

	   §2. Insofar as it can be done even on the occasion of the reception of general absolution, the Christian faithful are to be instructed about the requirements of the norm of    §1. An exhortation that each person take care to make an act of contrition is to precede general absolution even in the case of danger of death, if there is time.
	§ 2.  Christifideles, quantum fieri potest etiam occasione absolutionis generalis recipiendae, de requisitis ad normam § 1 edoceantur et absolutioni generali, in casu quoque periculi mortis, si tempus suppetat, praemittatur exhortatio ut actum contritionis quisque elicere curet.

	
	

	Can. 963 Without prejudice to the obligation mentioned in  can. 989, a person whose grave sins are remitted by general absolution is to approach individual confession as soon as possible, given the opportunity, before receiving another general absolution, unless a just cause intervenes.
	Can. 963 - Firma manente obligatione de qua in can. 989, is cui generali absolutione gravia peccata remittuntur, ad confessionem individualem quam primum, occasione data, accedat, antequam aliam recipiat absolutionem generalem, nisi iusta causa interveniat.

	
	

	Can. 964    §1. The proper place to hear sacramental confessions is a church or oratory.
	Can. 964 - § 1.  Ad sacramentales confessiones excipiendas locus proprius est ecclesia aut oratorium.  

	   §2. The conference of bishops is to establish norms regarding the confessional; it is to take care, however, that there are always confessionals with a fixed grate between the penitent and the confessor in an open place so that the faithful who wish to can use them freely.
	§ 2.  Ad sedem confessionalem quod attinet, normae ab Episcoporum conferentia statuantur, cauto tamen ut semper habeantur in loco patenti sedes confessionales crate fixa inter paenitentem et confessarium instructae, quibus libere uti possint fideles, qui id desiderent.  

	   §3. Confessions are not to be heard outside a confessional without a just cause.
	§ 3.  Confessiones extra sedem confessionalem ne excipiantur, nisi iusta de causa.

	
	

	CHAPTER II.THE MINISTER OF THE SACRAMENT OF PENANCE
	CAPUT II
DE SACRAMENTI PAENITENTIAE MINISTRO

	Can. 965 A priest alone is the minister of the sacrament of penance.
	Can. 965 - Minister sacramenti paenitentiae est solus sacerdos.

	
	

	Can. 966    §1. The valid absolution of sins requires that the minister have, in addition to the power of orders, the faculty of exercising it for the faithful to whom he imparts absolution.
	Can. 966 - § 1.  Ad validam peccatorum absolutionem requiritur ut minister, praeterquam potestate ordinis, facultate gaudeat eandem in fideles, quibus absolutionem impertitur, exercendi.  

	   §2. A priest can be given this faculty either by the law itself or by a grant made by the competent authority according to the norm of can. 969.
	§ 2.  Hac facultate donari potest sacerdos, sive ipso iure sive concessione ab auctoritate competenti facta ad normam can. 969.

	
	

	Can. 967    §1. In addition to the Roman Pontiff, cardinals have the faculty of hearing the confessions of the Christian faithful everywhere in the world by the law itself. Bishops likewise have this faculty and use it licitly everywhere unless the diocesan bishop has denied it in a particular case.
	Can. 967 - § 1.  Praeter Romamum Pontificem, facultate christifidelium ubique terrarum confessiones excipiendi ipso iure gaudent Cardinales itemque Episcopi, qui eadem et licite ubique utuntur, nisi Episcopus dioecesanus in casu particulari renuerit. 

	   §2. Those who possess the faculty of hearing confessions habitually whether by virtue of office or by virtue of the grant of an ordinary of the place of incardination or of the place in which they have a domicile can exercise that faculty everywhere unless the local ordinary has denied it in a particular case, without prejudice to the prescripts of can. 974,    §   §2 and 3.
	§ 2.  Qui facultate confessiones habitualiter excipiendi gaudent sive vi officii sive vi concessionis Ordinarii loci incardinationis aut loci in quo domicilium habent, eadem facultatem ubique exercere possunt, nisi loci Ordinarius in casu particulari renuerit, firmis praescriptis can. 974, §§  2 et 3.

	   §3. Those who are provided with the faculty of hearing confessions by reason of office or grant of a competent superior according to the norm of cann. ⇒ 968,    §2 and ⇒ 969,    §2 possess the same faculty everywhere by the law itself as regards members and others living day and night in the house of the institute or society; they also use the faculty licitly unless some major superior has denied it in a particular case as regards his own subjects.
	§ 3.  Ipso iure eadem facultate ubique potiuntur erga sodales aliosque in domo instituti aut societatis diu noctuque degentes, qui vi officii aut concessionis Superioris competentis ad normam cann. 968, § 2 et 969, § 2 facultate confessiones excipiendi sunt instructi; qui quidem eadem et licite utuntur, nisi aliquis Superior maior quoad proprios subditos in casu particulari renuerit.

	
	

	Can. 968    §1. In virtue of office, a local ordinary, canon penitentiary, a pastor, and those who take the place of a pastor possess the faculty of hearing confessions, each within his jurisdiction.
	Can. 968 - § 1.  Vi officii pro sua quisque dicione facultate ad confessiones excipiendas gaudent loci Ordinarius, canonicus paenitentiarius, itemque parochus aliique qui loco parochi sunt.  

	   §2. In virtue of their office, superiors of religious institutes or societies of apostolic life that are clerical and of pontifical right, who have executive power of governance according to the norm of their constitutions, possess the faculty of hearing the confessions of their subjects and of others living day and night in the house, without prejudice to the prescript of can. 630,  §4.
	§ 2.  Vi officii facultate gaudent confessiones excipiendi suorum subditorum aliorumque, in domo diu noctuque degentium, Superiores instituti religiosi aut societatis vitae apostolicae, si sint clericales iuris pontificii, ad normam constitutionum potestate regiminis exsecutiva fruentes, firmo tamen praescripto can. 630, § 4.

	
	

	Can. 969    §1. The local ordinary alone is competent to confer upon any presbyters whatsoever the faculty to hear the confessions of any of the faithful. Presbyters who are members of religious institutes, however, are not to use the faculty without at least the presumed permission of their superior.
	Can. 969 - § 1.  Solus loci Ordinarius competens est qui facultatem ad confessiones quorumlibet fidelium excipiendas conferat presbyteris quibuslibet; presbyteri autem qui sodales sunt institutorum religiosorum, eadem ne utantur sine licentia saltem praesumpta sui Superioris.  

	   §2. The superior of a religious institute or society of apostolic life mentioned in can. 968,    §2 is competent to confer upon any presbyters whatsoever the faculty to hear the confessions of their subjects and of others living day and night in the house.
	§ 2.  Superior instituti religiosi aut societatis vitae apostolicae, de quo in can. 968, § 2, competens est qui facultatem ad excipiendas confessiones suorum subditorum aliorumque in domo diu noctuque degentium presbyteris quibuslibet conferat.

	
	

	Can. 970 The faculty to hear confessions is not to be granted except to presbyters who are found to be suitable through an examination or whose suitability is otherwise evident.
	Can. 970 - Facultas ad confessiones excipiendas ne concedatur nisi presbyteris qui idonei per examen reperti fuerint, aut de eorum idoneitate aliunde constet.

	
	

	Can. 971 The local ordinary is not to grant the faculty of hearing confessions habitually to a presbyter, even one having a domicile or quasi-domicile in his jurisdiction, unless he has first heard the ordinary of the same presbyter insofar as possible.
	Can. 971 - Facultatem ad excipiendas habitualiter confessiones loci Ordinarius presbytero, etsi domicilium vel quasi-domicilium in sua dicione habenti, ne concedat, nisi prius, quantum fieri potest, audito eiusdem presbyteri Ordinario.

	
	

	Can. 972 The competent authority mentioned in can. 969 can grant the faculty to hear confessions for either an indefinite or a definite period of time.
	Can. 972 - Facultas ad confessiones excipiendas a competenti auctoritate, de qua in can. 969, concedi potest ad tempus sive indeterminatum sive determinatum.

	
	

	Can. 973 The faculty to hear confessions habitually is to be granted in writing.
	Can. 973 - Facultas ad confessiones habitualiter excipiendas scripto concedatur.

	
	

	Can. 974    §1. The local ordinary and the competent superior are not to revoke the faculty to hear confessions habitually except for a grave cause.
	Can. 974 - § 1.  Loci Ordinarius, itemque Superior competens, facultatem ad confessiones excipiendas habitualiter concessam ne revocet nisi gravem ob causam.  

	   §2. When the faculty to hear confessions has been revoked by the local ordinary who granted it as mentioned in can. 967, §2, a presbyter loses the faculty everywhere. If some other local ordinary has revoked the faculty, the presbyter loses it only in the territory of the one who revokes it.
	§ 2.  Revocata facultate ad confessiones excipiendas a loci Ordinario qui eam concessit, de quo in can. 967, § 2, presbyter eandem facultatem ubique amittit; revocata eadem facultate ab alio loci Ordinario, eandem amittit tantum in territorio revocantis.  

	   §3. Any local ordinary who has revoked the faculty of some presbyter to hear confessions is to inform the proper ordinary of incardination of the presbyter or, if he is a member of a religious institute, his competent superior.
	§ 3.  Quilibet loci Ordinarius qui alicui presbytero revocaverit facultatem ad confessiones excipiendas, certiorem reddat Ordinarium qui ratione incardinationis est presbyteri proprius, aut, si agatur de sodali instituti religiosi, eiusdem competentem Superiorem.  

	   §4. If the proper major superior of a presbyter has revoked the faculty to hear confessions, the presbyter loses the faulty to hear the confessions of members of the institute everywhere. If some other competent superior has revoked the faculty, however, the presbyter loses it only with regard to the subjects in the jurisdiction of that superior.
	§ 4.  Revocata facultate ad confessiones excipiendas a proprio Superiore maiore, facultatem ad excipiendas confessiones ubique erga sodales instituti amittit presbyter; revocata autem eadem facultate ab alio Superiore competenti, eandem amittit erga solos in eiusdem dicione subditos.

	
	

	Can. 975 Besides by revocation, the faculty mentioned in can. 967,  §2 ceases by loss of office, excardination, or loss of domicile.
	Can. 975 - Praeterquam revocatione, facultas de qua in can. 967, § 2 cessat amissione officii vel excardinatione aut amissione domicilii.

	
	

	Can. 976 Even though a priest lacks the faculty to hear confessions, he absolves validly and licitly any penitents whatsoever in danger of death from any censures and sins, even if an approved priest is present.
	Can. 976 - Quilibet sacerdos, licet ad confessiones excipiendas facultate careat, quoslibet paenitentes in periculo mortis versantes valide et licite absolvit a quibusvis censuris et peccatis, etiamsi praesens sit sacerdos approbatus.

	
	

	Can. 977 The absolution of an accomplice in a sin against the sixth commandment of the Decalogue is invalid except in danger of death. 

[see can 1378: the excommunication incurred by the priest is reserved to Rome]
	Can. 977 - Absolutio complicis in peccato contra sextum Decalogi praeceptum invalida est, praeterquam in periculo mortis.

	
	

	Can. 978    §1. In hearing confessions the priest is to remember that he is equally a judge and a physician and has been established by God as a minister of divine justice and mercy, so that he has regard for the divine honor and the salvation of souls.
	Can. 978 - § 1.  Meminerit sacerdos in audiendis confessionibus se iudicis pariter et medici personam sustinere ac divinae iustitiae simul et misericordiae ministrum a Deo constitutum esse, ut honori divino et animarum saluti consulat. 

	   §2. In administering the sacrament, the confessor as a minister of the Church is to adhere faithfully to the doctrine of the magisterium and the norms issued by competent authority.
	§ 2.  Confessarius, utpote minister Ecclesiae, in administrando sacramento, doctrinae Magisterii et normis a competenti auctoritate latis fideliter adhaereat.

	
	

	Can. 979 In posing questions, the priest is to proceed with prudence and discretion, attentive to the condition and age of the penitent, and is to refrain from asking the name of an accomplice.
	Can. 979 - Sacerdos in quaestionibus ponendis cum prudentia et discretione procedat, attenta quidem condicione et aetate paenitentis, abstineatque a nomine complicis inquirendo.

	
	

	Can. 980 If the confessor has no doubt about the disposition of the penitent, and the penitent seeks absolution, absolution is to be neither refused nor deferred.
	Can. 980 - Si confessario dubium non est de paenitentis dispositione et hic absolutionem petat, absolutio ne denegetur nec differatur.

	
	

	Can. 981 The confessor is to impose salutary and suitable penances in accord with the quality and number of sins, taking into account the condition of the penitent. The penitent is obliged to fulfill these personally.
	Can. 981 - Pro qualitate et numero peccatorum, habita tamen ratione paenitentis condicionis, salutares et convenientes satisfactiones confessarius iniungat; quas paenitens per se ipse implendi obligatione tenetur.

	
	

	Can. 982 Whoever confesses to have denounced falsely an innocent confessor to ecclesiastical authority concerning the crime of solicitation to sin against the sixth commandment of the Decalogue is not to be absolved unless the person has first formally retracted the false denunciation and is prepared to repair damages if there are any.
	Can. 982 - Qui confitetur se falso confessarium innocentem apud auctoritatem ecclesiasticam denuntiasse de crimine sollicitationis ad peccatum contra sextum Decalogi praeceptum, ne absolvatur nisi prius falsam denuntiationem formaliter retractaverit et paratus sit ad damna, si quae habeantur, reparanda.

	
	

	Can. 983    §1. The sacramental seal is inviolable; therefore it is absolutely forbidden for a confessor to betray in any way a penitent in words or in any manner and for any reason.
	Can. 983 - § 1.  Sacramentale sigillum inviolabile est; quare nefas est confessario verbis vel alio quovis et quavis modo de causa aliquatenus prodere paenitentem.  

	   §2. The interpreter, if there is one, and all others who in any way have knowledge of sins from confession are also obliged to observe secrecy.
	§ 2.  Obligatione secretum servandi tenentur quoque interpres, si detur, necnon omnes alii ad quos ex confessione notitia peccatorum quoquo modo pervenerit.

	
	

	Can. 984    §1. A confessor is prohibited completely from using knowledge acquired from confession to the detriment of the penitent even when any danger of revelation is excluded.
	Can. 984 - § 1.  Omnino confessario prohibetur scientiae ex confessione acquisitae usus cum paenitentis gravamine, etiam quovis revelationis periculo excluso.  

	   §2. A person who has been placed in authority cannot use in any manner for external governance the knowledge about sins which he has received in confession at any time.
	§ 2.  Qui in auctoritate est constitutus, notitia quam de peccatis in confessione quovis tempore excepta habuerit, ad exteriorem gubernationem nullo modo uti potest.

	
	

	Can. 985 The director of novices and his associate and the rector of a seminary or other institute of education are not to hear the sacramental confessions of their students residing in the same house unless the students freely request it in particular cases.
	Can. 985 - Magister novitiorum eiusque socius, rector seminarii aliusve instituti educationis sacramentales confessiones suorum alumnorum in eadem domo commorantium ne audiant, nisi alumni in casibus particularibus sponte id petant.

	
	

	Can. 986    §1. All to whom the care of souls has been entrusted in virtue of some function are obliged to make provision so that the confessions of the faithful entrusted to them are heard when they reasonably seek to be heard and that they have the opportunity to approach individual confession on days and at times established for their convenience.
	Can. 986 - § 1.  Omnis cui animarum cura vi muneris est demandata, obligatione tenetur providendi ut audiantur confessiones fidelium sibi commissorum, qui rationabiliter audiri petant, utque iisdem opportunitas praebeatur ad confessionem individualem, diebus ac horis in eorum commodum statutis, accedendi.  

	   §2. In urgent necessity, any confessor is obliged to hear the confessions of the Christian faithful, and in danger of death, any priest is so obliged.
	§ 2.  Urgente necessitate, quilibet confessarius obligatione tenetur confessiones christifidelium excipiendi, et in periculo mortis quilibet sacerdos.

	CHAPTER III. 
THE PENITENT
	CAPUT III
DE IPSO PAENITENTE

	Can. 987 To receive the salvific remedy of the sacrament of penance, a member of the Christian faithful must be disposed in such a way that, rejecting sins committed and having a purpose of amendment, the person is turned back to God.
	Can. 987 - Christifidelis, ut sacramenti paenitentiae remedium percipiat salutiferum, ita dispositus sit oportet ut, peccata quae commiserit repudians et propositum sese emendandi habens, ad Deum convertatur.

	
	

	Can. 988    §1. A member of the Christian faithful is obliged to confess in kind and number all grave sins committed after baptism and not yet remitted directly through the keys of the Church nor acknowledged in individual confession, of which the person has knowledge after diligent examination of conscience.
	Can. 988 - § 1.  Christifidelis obligatione tenetur in specie et numero confitendi omnia peccata gravia post baptismum perpetrata et nondum per claves Ecclesiae directe remissa neque in confessione individuali accusata, quorum post diligentem sui discussionem conscientiam habeat.  

	   §2. It is recommended to the Christian faithful that they also confess venial sins.
	§ 2.  Commendatur christifidelibus ut etiam peccata venialia confiteantur.

	
	

	Can. 989 After having reached the age of discretion, each member of the faithful is ob-liged to confess faithfully his or her grave sins at least once a year.
	Can. 989 - Omnis fidelis, postquam ad annos discretionis pervenerit, obligatione tenetur peccata sua gravia, saltem semel in anno, fideliter confitendi.

	
	

	Can. 990 No one is prohibited from confessing through an interpreter as long as abuses and scandals are avoided and without prejudice to the prescript of can. 983, §2.
	Can. 990 - Nemo prohibetur quominus per interpretem confiteatur, vitatis quidem abusibus et scandalis atque firmo praescripto can. 983, § 2.

	
	

	Can. 991 Every member of the Christian faithful is free to confess sins to a legitimately approved confessor of his or her choice, even to one of another rite.
	Can. 991 - Cuivis christifideli integrum est confessario legitime approbato etiam alius ritus, cui maluerit, peccata confiteri.

	
	

	CHAPTER IV.
INDULGENCES
	CAPUT IV
DE INDULGENTIIS

	Can. 992 An indulgence is the remission before God of temporal punishment for sins whose guilt is already forgiven, which a properly disposed member of the Christian faithful gains under certain and defined conditions by the assistance of the Church which as minister of redemption dispenses and applies authoritatively the treasury of the satisfactions of Christ and the saints.
	Can. 992 - Indulgentia est remissio coram Deo poenae temporalis pro peccatis, ad culpam quod attinet iam deletis, quam christifidelis, apte dispositus et certis ac definitis condicionibus, consequitur ope Ecclesiae quae, ut ministra redemptionis, thesaurum satisfactionum Christi et Sanctorum auctoritative dispensat et applicat.

	
	

	Can. 993 An indulgence is partial or plenary insofar as it partially or totally frees from the temporal punishment due to sins.
	Can. 993 - Indulgentia est partialis aut plenaria, prout a poena temporali pro peccatis debita liberat ex parte aut ex toto.

	
	

	Can. 994 Any member of the faithful can gain partial or plenary indulgences for oneself or apply them to the dead by way of suffrage.
	Can. 994 - Quivis fidelis potest indulgentias sive partiales sive plenarias, aut sibi ipsi lucrari, aut defunctis applicare ad modum suffragii.

	
	

	Can. 995    §1. In addition to the supreme authority of the Church, only those to whom this power is acknowledged in the law or granted by the Roman Pontiff can bestow indulgences.
	Can. 995 - § 1.  Praeter supremam Ecclesiae auctoritatem ii tantum possunt indulgentias elargiri, quibus haec potestas iure agnoscitur aut a Romano Pontifice conceditur.  

	   §2. No authority below the Roman Pontiff can entrust the power of granting indulgences to others unless the Apostolic See has given this expressly to the person.
	§ 2.  Nulla auctoritas infra Romanum Pontificem potest potestatem concedendi indulgentias aliis committere, nisi id ei a Sede Apostolica expresse fuerit indultum.

	
	

	Can. 996    §1. To be capable of gaining indulgences, a person must be baptized, not excommunicated, and in the state of grace at least at the end of the prescribed works.
	Can. 996 - § 1.  Ut quis capax sit lucrandi indulgentias debet esse baptizatus, non excommunicatus, in statu gratiae saltem in fine operum praescriptorum.  

	   §2. To gain indulgences, however, a capable subject must have at least the general intention of acquiring them and must fulfill the enjoined works in the established time and the proper method, according to the tenor of the grant.
	§ 2.  Ut vero subiectum capax eas lucretur, habere debet intentionem saltem generalem eas acquirendi et opera iniuncta implere statuto tempore ac debito modo, secundum concessionis tenorem.

	
	

	Can. 997 As regards the granting and use of indulgences, the other prescripts contained in the special laws of the Church must also be observed.
	Can. 997 - Ad indulgentiarum concessionem et usum quod attinet, servanda sunt insuper cetera praescripta quae in peculiaribus Ecclesiae legibus continentur.

	
	

	TITLE V.
THE SACRAMENT OF THE ANOINTING OF THE SICK (Cann. 998 - 1007)
	TITULUS V: DE SACRAMENTO UNCTIONIS INFIRMORUM

	Can. 998 The anointing of the sick, by which the Church commends the faithful who are dangerously ill to the suVering and glorified Lord in order that he relieve and save them, is conferred by anointing them with oil and pronouncing the words prescribed in the liturgical books.
	Can. 998 - Unctio infirmorum, qua Ecclesia fideles periculose aegrotantes Domino patienti et glorificato, ut eos allevet et salvet, commendat, confertur eos liniendo oleo atque verba proferendo in liturgicis libris praescripta.

	
	

	CHAPTER I
.THE CELEBRATION OF THE SACRAMENT
	CAPUT IDE SACRAMENTI CELEBRATIONE

	Can. 999 In addition to a bishop, the following can bless the oil to be used in the anointing of the sick:
	Can. 999 - Praeter Episcopum, oleum in unctione infirmorum adhibendum benedicere possunt:  

	   1° those equivalent to a diocesan bishop by law;
	1_ qui iure Episcopo dioecesano aequiparantur; 

	   2° any presbyter in a case of necessity, but only in the actual celebration of the sacrament.
	2_ in casu necessitatis, quilibet presbyter in ipsa tamen celebratione sacramenti.

	
	

	Can. 1000    §1. The anointings with the words, order, and manner prescribed in the liturgical books are to be performed carefully. In a case of necessity, however, a single anointing on the forehead or even on some other part of the body is sufficient, while the entire formula is said.
	Can. 1000 - § 1.  Unctiones verbis, ordine et modo praescriptis in liturgicis libris, accurate peragantur; in casu tamen necessitatis, sufficit unctio unica in fronte vel etiam in alia corporis parte, integra formula prolata.  

	   §2. The minister is to perform the anointings with his own hand, unless a grave reason warrants the use of an instrument.
	§ 2.  Unctiones peragat minister propria manu, nisi gravis ratio usum instrumenti suadeat.

	
	

	Can. 1001 Pastors of souls and those close to the sick are to take care that the sick are consoled by this sacrament at the appropriate time.
	Can. 1001 - Curent animarum pastores et infirmorum propinqui, ut tempore opportuno infirmi hoc sacramento subleventur.

	
	

	Can. 1002 The communal celebration of the anointing of the sick for many of the sick at once, who have been suitably prepared and are properly disposed, can be performed according to the prescripts of the diocesan bishop.
	Can. 1002 - Celebratio communis unctionis infirmorum, pro pluribus infirmis simul, qui apte sint praeparati et rite dispositi, iuxta Episcopi dioecesani praescripta peragi potest.

	
	

	CHAPTER II.
THE MINISTER OF THE ANOINTING OF THE SICK
	CAPUT IIDE MINISTRO UNCTIONIS INFIRMORUM

	Can. 1003    §1. Every priest and a priest alone validly administers the anointing of the sick.
	Can. 1003 - § 1.  Unctionem infirmorum valide administrat omnis et solus sacerdos.  

	   §2. All priests to whom the care of souls has been entrusted have the duty and right of administering the anointing of the sick for the faithful entrusted to their pastoral office. For a reasonable cause, any other priest can administer this sacrament with at least the presumed consent of the priest mentioned above.
	§ 2.  Officium et ius unctionis infirmorum ministrandi habent omnes sacerdotes, quibus demandata est cura animarum, erga fideles suo pastorali officio commissos; ex rationabili causa, quilibet alius sacerdos hoc sacramentum ministrare potest de consensu saltem praesumpto sacerdotis de quo supra.  

	   §3. Any priest is permitted to carry blessed oil with him so that he is able to administer the sacrament of the anointing of the sick in a case of necessity.
	§ 3.  Cuilibet sacerdoti licet oleum benedictum secumferre ut, in casu necessitatis, sacramentum unctionis infirmorum ministrare valeat.

	
	

	CHAPTER III.
THOSE ON WHOM THE ANOINTING OF THE SICK IS TO BE CONFERRED
	CAPUT IIIDE IIS QUIBUS UNCTIO INFIRMORUM CONFERENDA SIT

	Can. 1004    §1. The anointing of the sick can be administered to a member of the faithful who, having reached the use of reason, begins to be in danger due to sickness or old age.
	Can. 1004 - § 1.  Unctio infirmorum ministrari potest fideli qui, adepto rationis usu, ob infirmitatem vel senium in periculo incipit versari.  

	   §2. This sacrament can be repeated if the sick person, having recovered, again becomes gravely ill or if the condition becomes more grave during the same illness.
	§ 2.  Hoc sacramentum iterari potest, si infirmus, postquam convaluerit, denuo in gravem infirmitatem inciderit aut si, eadem infirmitate perdurante, discrimen factum gravius sit.

	
	

	Can. 1005 This sacrament is to be administered in a case of doubt whether the sick person has attained the use of reason, is dangerously ill, or is dead.
	Can. 1005 - In dubio utrum infirmus rationis usum attigerit, an periculose aegrotet vel mortuus sit, hoc sacramentum ministretur.

	
	

	Can. 1006 This sacrament is to be conferred on the sick who at least implicitly requested it when they were in control of their faculties.
	Can. 1006 - Infirmis qui, cum suae mentis compotes essent, hoc sacramentum implicite saltem petierint, conferatur.

	
	

	Can. 1007 The anointing of the sick is not to be conferred upon those who persevere obstinately in manifest grave sin.
	Can. 1007 - Unctio infirmorum ne conferatur illis, qui in manifesto gravi peccato obstinate perseverent.

	
	

	ADDITIONAL Canons of Relevance to the Sacraments of Healing
	

	842-844, 914-916, 1354-57,  1378 1388, 
	

	[Sacraments offered to Christians of other Churches]
	

	Can. 842    §1. A person who has not received baptism cannot be admitted validly to the other sacraments.
	Can. 842 - § 1.  Ad cetera sacramenta valide admitti nequit, qui baptismum non recepit.  

	   §2. The sacraments of baptism, confirmation, and the Most Holy Eucharist are interrelated in such a way that they are required for full Christian initiation.
	§ 2.  Sacramenta baptismi, confirmationis et sanctissimae Eucharistiae ita inter se coalescunt, ut ad plenam initiationem christianam requirantur.

	
	

	Can. 843    §1. Sacred ministers cannot deny the sacraments to those who seek them at appropriate times, are properly disposed, and are not prohibited by law from receiving them.
	Can. 843 - § 1.  Ministri sacri denegare non possunt sacramenta iis qui opportune eadem petant, rite sint dispositi, nec iure ab iis recipiendis prohibeantur.  

	   §2. Pastors of souls and other members of the Christian faithful, according to their respective ecclesiastical function, have the duty to take care that those who seek the sacraments are prepared to receive them by proper evangelization and catechetical instruction, attentive to the norms issued by competent authority.
	§ 2.  Animarum pastores ceterique christifideles, pro suo quisque ecclesiastico munere, officium habent curandi ut qui sacramenta petunt debita evangelizatione necnon catechetica institutione ad eadem recipienda praeparentur, attentis normis a competenti auctoritate editis.

	
	

	Can. 844    §1. Catholic ministers administer the sacraments licitly to Catholic members of the Christian faithful alone, who likewise receive them licitly from Catholic ministers alone, without prejudice to the prescripts of    §   §2, 3, and 4 of this canon, and  can. 861, §2.
	Can. 844 - § 1.  Ministri catholici sacramenta licite administrant solis christifidelibus catholicis, qui pariter eadem a solis ministris catholicis licite recipiunt, salvis huius canonis §§  2, 3 et 4, atque can. 861, § 2 praescriptis.  

	   §2. Whenever necessity requires it or true spiritual advantage suggests it, and provided that danger of error or of indifferentism is avoided, the Christian faithful for whom it is physically or morally impossible to approach a Catholic minister are permitted to receive the sacraments of penance, Eucharist, and anointing of the sick from non-Catholic ministers in whose Churches these sacraments are valid.
	§ 2.  Quoties necessitas id postulet aut vera spiritualis utilitas id suadeat, et dummodo periculum vitetur erroris vel indifferentismi, licet christifidelibus quibus physice aut moraliter impossibile sit accedere ad ministrum catholicum, sacramenta paenitentiae, Eucharistiae et unctionis infirmorum recipere a ministris non catholicis, in quorum Ecclesia valida exsistunt praedicta sacramenta.  

	   §3. Catholic ministers administer the sacraments of penance, Eucharist, and anointing of the sick licitly to members of Eastern Churches which do not have full communion with the Catholic Church if they seek such on their own accord and are properly disposed. This is also valid for members of other Churches which in the judgment of the Apostolic See are in the same condition in regard to the sacraments as these Eastern Churches.
	§ 3.  Ministri catholici licite sacramenta paenitentiae, Eucharistiae et unctionis infirmorum administrant membris Ecclesiarum orientalium quae plenam cum Ecclesia catholica communionem non habent, si sponte id petant et rite sint disposita; quod etiam valet quoad membra aliarum Ecclesiarum, quae iudicio Sedis Apostolicae, ad sacramenta quod attinet, in pari condicione ac praedictae Ecclesiae orientales versantur.  

	   §4. If the danger of death is present or if, in the judgment of the diocesan bishop or conference of bishops, some other grave necessity urges it, Catholic ministers administer these same sacraments licitly also to other Christians not having full communion with the Catholic Church, who cannot approach a minister of their own community and who seek such on their own accord, provided that they manifest Catholic faith in respect to these sacraments and are properly disposed.
	§ 4.  Si adsit periculum mortis aut, iudicio Episcopi dioecesani aut Episcoporum conferentiae, alia urgeat gravis necessitas, ministri catholici licite eadem sacramenta administrant ceteris quoque christianis plenam communionem cum Ecclesia non habentibus, qui ad suae communitatis ministrum accedere nequeant atque sponte id petant, dummodo quoad eadem sacramenta fidem catholicam manifestent et rite sint dispositi. 

	   §5. For the cases mentioned in    §   §2, 3, and 4, the diocesan bishop or conference of bishops is not to issue general norms except after consultation at least with the local competent authority of the interested non-Catholic Church or community.
	§ 5.  Pro casibus de quo in §§  2, 3 et 4, Episcopus dioecesanus aut Episcoporum conferentia generales normas ne ferant, nisi post consultationem cum auctoritate competenti saltem locali Ecclesiae vel communitatis non catholicae, cuius interest.

	[preparation of children and the necessity of confession before celebrating or receiving communion]
	

	Can. 914 It is primarily the duty of parents and those who take the place of parents, as well as the duty of pastors, to take care that children who have reached the use of reason are prepared properly and, after they have made sacramental confession, are refreshed with this divine food as soon as possible. It is for the pastor to exercise vigilance so that children who have not attained the use of reason or whom he judges are not sufficiently disposed do not approach holy communion.
	Can. 914 - Parentum imprimis atque eorum qui parentum locum tenent necnon parochi officium est curandi ut pueri usum rationis assecuti debite praeparentur et quam primum, praemissa sacramentali confessione, hoc divino cibo reficiantur; parochi etiam est advigilare ne ad sacram Synaxim accedant pueri, qui rationis usum non sint adepti aut quos non sufficienter dispositos iudicaverit.

	
	

	Can. 916 A person who is conscious of grave sin is not to celebrate Mass or receive the body of the Lord without previous sacramental confession unless there is a grave reason and there is no opportunity to confess; in this case the person is to remember the obligation to make an act of perfect contrition which includes the resolution of confessing as soon as possible.
	Can. 916 - Qui conscius est peccati gravis, sine praemissa sacramentali confessione Missam ne celebret neve Corpori Domini communicet, nisi adsit gravis ratio et deficiat opportunitas confitendi; quo in casu meminerit se obligatione teneri ad eliciendum actum perfectae contritionis, qui includit propositum quam primum confitendi.

	
	

	TITLE VI.
THE CESSATION OF PENALTIES (Cann. 1354 - 1363)
	TITULUS VIDE POENARUM CESSATIONE

	Can. 1354    §1. In addition to the persons listed in ⇒ cann. 1355-1356, all who can dispense from a law which includes a penalty or who can exempt from a precept which threatens a penalty can also remit that penalty.
	Can. 1354 - § 1.  Praeter eos, qui in cann. 1355-1356 recensentur, omnes, qui a lege, quae poena munita est, dispensare possunt vel a praecepto poenam comminanti eximere, possunt etiam eam poenam remittere.  

	   §2. Moreover, a law or precept which establishes a penalty can also give the power of remission to others.
	§ 2.  Potest praeterea lex vel praeceptum, poenam constituens, aliis quoque potestatem facere remittendi.  

	   §3. If the Apostolic See has reserved the remission of a penalty to itself or to others, the reservation must be interpreted strictly.
	§ 3.  Si Apostolica Sedes poenae remissionem sibi vel aliis reservaverit, reservatio stricte est interpretanda.

	
	

	Can. 1355    §1. Provided that the penalty has not been reserved to the Apostolic See, the following can remit an imposed or declared penalty established by law:
	Can. 1355 - § 1.  Poenam lege constitutam, si sit irrogata vel declarata, remittere possunt, dummodo non sit Apostolicae Sedi reservata:  

	   1° the ordinary who initiated the trial to impose or declare a penalty or who personally or through another imposed or declared it by decree;
	1_ Ordinarius, qui iudicium ad poenam irrogandam vel declarandam promovit vel decreto eam per se vel per alium irrogavit vel declaravit; 

	   2° the ordinary of the place where the offender is present, after the ordinary mentioned under n. 1 has been consulted unless this is impossible because of extraordinary circumstances.
	2_ Ordinarius loci in quo delinquens versatur, consulto tamen, nisi propter extraordinarias circumstantias impossibile sit, Ordinario, de quo sub n. 1.  

	   §2. If the penalty has not been reserved to the Apostolic See, an ordinary can remit a latae sententiae penalty established by law but not yet declared for his subjects and those who are present in his territory or who committed the offense there; any bishop can also do this in the act of sacramental confession.
	§ 2.  Poenam latae sententiae nondum declaratam lege constitutam, si Sedi Apostolicae non sit reservata, potest Ordinarius remittere suis subditis et iis qui in ipsius territorio versantur vel ibi deliquerint, et etiam quilibet Episcopus in actu tamen sacramentalis confessionis.

	
	

	Can. 1356    §1. The following can remit a ferendae sententiae or latae sententiae penalty established by a precept not issued by the Apostolic See:
	Can. 1356 - § 1.  Poenam ferendae vel latae sententiae constitutam praecepto quod non sit ab Apostolica Sede latum, remittere possunt:  

	   1° the ordinary of the place where the offender is present;
	1_ Ordinarius loci, in quo delinquens versatur; 

	   2° if the penalty has been imposed or declared, the ordinary who initiated the trial to impose or declare the penalty or who personally or through another imposed or declared it by decree.
	2_ si poena sit irrogata vel declarata, etiam Ordinarius qui iudicium ad poenam irrogandam vel declarandam promovit vel decreto eam per se vel per alium irrogavit vel declaravit.  

	   §2. The author of the precept must be consulted before remission is made unless this is impossible because of extraordinary circumstances.
	§ 2.  Antequam remissio fiat, consulendus est, nisi propter extraordinarias circumstantias impossibile sit, praecepti auctor.

	
	

	Can. 1357    §1. Without prejudice to the prescripts of cann. 508 and 976, a confessor can remit in the internal sacramental forum an undeclared latae sententiae censure of excommunication or interdict if it is burdensome for the penitent to remain in the state of grave sin during the time necessary for the competent superior to make provision.
	Can. 1357 - § 1.  Firmis praescriptis cann. 508 et 976, censuram latae sententiae excommunicationis vel interdicti non declaratam confessarius remittere potest in foro interno sacramentali, si paenitenti durum sit in statu gravis peccati permanere per tempus necessarium ut Superior competens provideat. 

	   §2. In granting the remission, the confessor is to impose on the penitent, under the penalty of reincidence, the obligation of making recourse within a month to the competent superior or to a priest endowed with the faculty and the obligation of obeying his mandates; in the meantime he is to impose a suitable penance and, insofar as it is demanded, reparation of any scandal and damage; however, recourse can also be made through the confessor, without mention of the name.
	§ 2.  In remissione concedenda confessarius paenitenti onus iniungat recurrendi intra mensem sub poena reincidentiae ad Superiorem competentem vel ad sacerdotem facultate praeditum, et standi huius mandatis; interim imponat congruam paenitentiam et, quatenus urgeat, scandali et damni reparationem; recursus autem fieri potest etiam per confessarium, sine nominis mentione.  

	   §3. After they have recovered, those for whom an imposed or declared censure or one reserved to the Apostolic See has been remitted according to the norm of can. 976 are also obliged to make recourse.
	§ 3.  Eodem onere recurrendi tenentur,  postquam convaluerint, ii quibus ad normam can. 976 remissa est censura irrogata vel declarata vel Sedi Apostolicae reservata

	
	

	TITLE III.
USURPATION OF ECCLESIASTICAL FUNCTIONS AND DELICTS IN THEIR EXERCISE (Cann. 1378 - 1389)
	.TITULUS III
DE MUNERUM ECCLESIASTICORUM USURPATIONEDEQUE DELICITIS IN IIS EXERCENDIS

	Can. 1378    §1. A priest who acts against the prescript of can. 977 incurs a latae sententiae excommunication reserved to the Apostolic See.
	Can. 1378 - § 1.  Sacerdos qui contra praescriptum can. 977 agit, in excommunicationem latae sententiae Sedi Apostolicae reservatam incurrit.  

	   §2. The following incur a latae sententiae penalty of interdict or, if a cleric, a latae sententiae penalty of suspension:
	§ 2.  In poenam latae sententiae interdicti vel, si sit clericus, suspensionis incurrit 

	   1° a person who attempts the liturgical action of the Eucharistic sacrifice though not promoted to the sacerdotal order;
	:  1_ qui ad ordinem sacerdotalem non promotus liturgicam eucharistici Sacrificii actionem attentat; 

	   2° apart from the case mentioned in    §1, a person who, though unable to give sacramental absolution validly, attempts to impart it or who hears sacramental confession.
	2_ qui, praeter casum de quo in § 1, cum sacramentalem absolutionem dare valide nequeat, eam impertire attentat, vel sacramentalem confessionem audit.  

	   §3. In the cases mentioned in    §2, other penalties, not excluding excommunication, can be added according to the gravity of the delict.
	§ 3.  In casibus de quibus in § 2, pro delicti gravitate, aliae poenae, non exclusa excommunicatione, addi possunt.

	
	

	Can. 1379 In addition to the cases mentioned in can. 1378, a person who simulates the administration of a sacrament is to be punished with a just penalty.
	Can. 1379 - Qui, praeter casus de quibus in can. 1378, sacramentum se administrare simulat, iusta poena puniatur.

	
	

	Can. 1380 A person who celebrates or receives a sacrament through simony is to be punished with an interdict or suspension.
	Can. 1380 - Qui per simoniam sacramentum celebrat vel recipit, interdicto vel suspensione puniatur.

	
	

	Can. 1384 In addition to the cases mentioned in  cann. 1378-1383, a person who illegitimately performs a priestly function or another sacred ministry can be punished with a just penalty.
	Can. 1384 - Qui, praeter casus, de quibus in cann. 1378-1383, sacerdotale munus vel aliud sacrum ministerium illegitime exsequitur, iusta poena puniri potest.

	
	

	Can. 1387 A priest who in the act, on the occasion, or under the pretext of confession solicits a penitent to sin against the sixth commandment of the Decalogue is to be punished, according to the gravity of the delict, by suspension, prohibitions, and privations; in graver cases he is to be dismissed from the clerical state.
	Can. 1387 - Sacerdos, qui in actu vel occasione vel praetextu confessionis paenitentem ad peccatum contra sextum Decalogi praeceptum sollicitat, pro delicti gravitate, suspensione, prohibitionibus, privationibus puniatur, et in casibus gravioribus dimittatur e statu clericali.

	
	

	Can. 1388    §1. A confessor who directly violates the sacramental seal incurs a latae sententiae excommunication reserved to the Apostolic See; one who does so only indirectly is to be punished according to the gravity of the delict.
	Can. 1388 - § 1.  Confessarius, qui sacramentale sigillum directe violat, in excommunicationem latae sententiae Sedi Apostolicae reservatam incurrit; qui vero indirecte tantum, pro delicti gravitate puniatur.  

	   §2. An interpreter and the others mentioned in can. 983,    §2 who violate the secret are to be punished with a just penalty, not excluding excommunication.
	§ 2.  Interpres aliique, de quibus in can. 983, § 2, qui secretum violant, iusta poena puniantur, non exclusa excommunicatione.


Post-Synodal Apostolic Exhortation
RECONCILIATION AND PENANCE (1984)
Of John Paul Ii To The Bishops Clergy And Faithful ON RECONCILIATION AND PENANCE IN THE MISSION OF THE CHURCH TODAY

INTRODUCTION
ORIGIN AND MEANING OF THE DOCUMENT
1. To speak of reconciliation and penance is for the men and women of our time an invitation to rediscover, translated into their own way of speaking, the very words with which our savior and teacher Jesus Christ began his preaching: “Repent, and believe in the Gospel,”(1) that is to say, accept the good news of love, of adoption as children of God and hence of brotherhood.

Why does the church put forward once more this subject and this invitation?

The concern to know better and to understand modern man and the contemporary world, to solve their puzzle and reveal their mystery, to discern the ferments of good and evil within them, has long caused many people to direct at man and the world a questioning gaze. It is the gaze of the historian and sociologist, philosopher and theologian, psychologist and humanist, poet and mystic: Above all, it is the gaze, anxious yet full of hope, of the pastor.

In an exemplary fashion this is shown on every page of the important pastoral constitution of the Second Vatican Council Gaudium et Spes on the church in the modern world, particularly in its wide-ranging and penetrating introduction. It is likewise shown in certain documents issued through the wisdom and charity of my esteemed predecessors, whose admirable pontificates were marked by the historic and prophetic event of that ecumenical council.

In common with others, the pastor too can discern among the various unfortunate characteristics of the world and of humanity in our time the existence of many deep and painful divisions. 

A Shattered World 
2. These divisions are seen in the relationships between individuals and groups, and also at the level of larger groups: nations against nations and blocs of opposing countries in a headlong quest for domination. At the root of this alienation it is not hard to discern conflicts which, instead of being resolved through dialogue, grow more acute in confrontation and opposition.

Careful observers, studying the elements that cause division, discover reasons of the most widely differing kinds: from the growing disproportion between groups, social classes and-countries, to ideological rivalries that are far from dead; from the opposition between economic interests to political polarization; from tribal differences to discrimination for social and religious reasons. Moreover, certain facts that are obvious to all constitute as it were the pitiful face of the division of which they are the fruit and demonstrate its seriousness in an inescapably concrete way. Among the many other painful social phenomena of our times one can noted.

· The trampling upon the basic rights of the human person, the first of these being the right to life and to a worthy quality of life, which is all the more scandalous in that it coexists with a rhetoric never before known on these same rights. 

· Hidden attacks and pressures against the freedom of individuals and groups, not excluding the freedom which is most offended against and threatened: the freedom to have, profess and practice one’s own faith. 

· The various forms of discrimination: racial, cultural, religious, etc. 

· Violence and terrorism. 

· The use of torture and unjust and unlawful methods of repression. 

· The stockpiling of conventional or atomic weapons, the arms race with the spending on military purposes of sums which could be used to alleviate the undeserved misery of peoples that are socially and economically depressed. 

· An unfair distribution of the world’s resources and of the assets of civilization, which reaches its highest point in a type of social organization whereby the distance between the human conditions of the rich and the poor becomes ever greater.(2) The overwhelming power of this division makes the world in which we live a world shattered(3) to its very foundations. 

Moreover, the church-without identifying herself with the world or being of the world-is in the world and is engaged in dialogue with the world.(4) It is therefore not surprising if one notices in the structure of the church herself repercussions and signs of the division affecting human society. Over and above the divisions between the Christian communions that have afflicted her for centuries, the church today is experiencing within herself sporadic divisions among her own members, divisions caused by differing views or options in the doctrinal and pastoral field.(5) These divisions too can at times seem incurable.

However disturbing these divisions may seem at first sight, it is only by a careful examination that one can detect their root: It is to be found in a wound in man’s inmost self. In the light of faith we call it sin: beginning with original sin, which all of us bear from birth as an inheritance from our first parents, to the sin which each one of us commits when we abuse our own freedom. 

Longing for Reconciliation 
3. Nevertheless, that same inquiring gaze, if it is discerning enough, detects in the very midst of division an unmistakable desire among people of good will and true Christians to mend the divisions, to heal the wounds and to re-establish at all levels an essential unity. This desire arouses in many people a real longing for reconciliation even in cases where there is no actual use of this word.

Some consider reconciliation as an impossible dream which ideally might become the lever for a true transformation of society. For others it is to be gained by arduous efforts and therefore a goal to be reached through serious reflection and action. Whatever the case, the longing for sincere and consistent reconciliation is without a shadow of doubt a fundamental driving force in our society, reflecting an irrepressible desire for peace. And it is as strongly so as the factors of division, even though this is a paradox.

But reconciliation cannot be less profound than the division itself. The longing for reconciliation and reconciliation itself will be complete and effective only tot he extent that they reach-in order to heal it-that original wound which is the root of all other wounds: namely sin. 

The Synod’s View 

4. Therefore every institution or organization concerned with serving people and saving them in their fundamental dimensions must closely study reconciliation in order to grasp more fully its meaning and significance and in order to draw the necessary practical conclusions.

The church of Jesus Christ could not fail to make this study. With the devotion of a mother and the understanding of a teacher, she earnestly and carefully applies herself to detecting in society not only the signs of division but also the no less eloquent and significant signs of the quest for reconciliation. For she knows that she especially has been given the ability and assigned the mission to make known the true and profoundly religious meaning of reconciliation and its full scope. She is thereby already helping to clarify the essential terms of the question of unity and peace. 

My predecessors constantly preached reconciliation and invited to reconciliation the whole of humanity and every section and portion of the human community that they saw wounded and divided.(6) And I myself, by an interior impulse which-I am certain-was obeying both an inspiration from on high and the appeals of humanity, decided to emphasize the subject of reconciliation and to do this in two ways, each of them solemn and exacting. In the first place, by convoking the Sixth General Assembly of the Synod of Bishops; in the second place, by making reconciliation the center of the jubilee year called to celebrate the 1,950th anniversary of the redemption.(7) Having to assign a theme to the synod, I found myself fully in accord with the one suggested by many of my brothers in the episcopate, namely, the fruitful theme of reconciliation in close connection with the theme of penance.(8) 

The term and the very concept of penance are very complex. If we link penance with the metanoia which the synoptics refer to, it means the inmost change of heart under the influence of the word of God and in the perspective of the kingdom.(9) But penance also means changing one’s life in harmony with the change of heart, and in this sense doing penance is completed by bringing forth fruits worthy of penance:(10) It is one’s whole existence that becomes penitential, that is to say, directed toward a continuous striving for what is better. But doing penance is something authentic and effective only if it is translated into deeds and acts of penance. In this sense penance means, in the Christian theological and spiritual vocabulary, asceticism, that is to say, the concrete daily effort of a person, supported by God’s lose his or her own life for Christ as the only means of gaining it;(11) an effort to put off the old man and put on the new;(12) an effort to overcome in oneself what is of the flesh in order that what is spiritual(13) may prevail; a continual effort to rise from the things of here below to the things of above, where Christ is.(14) Penance is therefore a conversion that passes from the heart to deeds and then to the Christian’s whole life.

In each of these meanings penance is closely connected with reconciliation, for reconciliation with God, with oneself and with others implies overcoming that radical break which is sin. And this is achieved only through the interior transformation or conversion which bears fruit in a person s life through acts of penance.

The basic document of the synod (also called the lineamenta), which was prepared with the sole purpose of presenting the theme while stressing certain fundamental aspects of it, enabled the ecclesial communities throughout the world to reflect for almost two years on these aspects of a question-that of conversion and reconciliation-which concerns everyone. It also enabled them to draw from it a fresh impulse for the Christian life And Apostolate, That reflection was further deepened in the more immediate preparation for the work of the synod, thanks to the instrumentum laboris which was sent in due course to the bishops and their collaborators. After that, the synod fathers, assisted by all those called to attend the actual sessions, spent a whole month assiduously dealing with the theme itself and with the numerous and varied questions connected with it. There emerged from the discussions, from the common study and from the diligent and accurate work done, a large and precious treasure which the final propositions sum up in their essence.

The synod’s view does not ignore the acts of reconciliation (some of which pass almost unobserved in their daily ordinariness) which, though in differing degrees, serve to resolve the many tensions, to overcome the many conflicts and to conquer the divisions both large and small by restoring unity. But the synod’s main concern was to discover in the depth of these scattered acts the hidden root- reconciliation so to speak at the source,” which takes place in people’s hearts and minds.

The church’s charism and likewise her unique nature vis-a-vis reconciliation, at whatever level it needs to be achieved, lie in the fact that she always goes back to that reconciliation at the source. For by reason of her essential mission, the church feels an obligation to go to the roots of that original wound of sin in order to bring healing and to re-establish, so to speak, an equally original reconciliation which will be the effective principle of all true reconciliation. This is the reconciliation which the church had in mind and which she put forward through the synod.

Sacred Scripture speaks to us of this reconciliation, inviting us to make every effort to attain it.(15) But Scripture also tells us that it is above all a merciful gift of God to humanity.(16) The history of salvation-the salvation of the whole of humanity as well as of every human being of whatever period-is the wonderful history of a reconciliation: the reconciliation whereby God, as Father, in the blood and the cross of his Son made man, reconciles the world to himself and thus brings into being a new family of those who have been reconciled.

Reconciliation becomes necessary because there has been the break of sin from which derive all the other forms of break within man and about him. Reconciliation, therefore, in order to be complete necessarily requires liberation from sin, which is to be rejected in its deepest roots. Thus a close internal link unites conversion and reconciliation. It is impossible to split these two realities or to speak of one and say nothing of the other.

The synod at the same time spoke about the reconciliation of the whole human family and of the conversion of the heart of every individual, of his or her return to God: It did so because it wished to recognize and proclaim the fact that there can be no union among people without an internal change in each individual. Personal conversion is the necessary path to harmony between individuals.(17) When the church proclaims the good news of reconciliation or proposes achieving it through the sacraments, she is exercising a truly prophetic role, condemning the evils of man in their infected source, showing the root of divisions and bringing hope in the possibility of overcoming tensions and conflict and reaching brotherhood, concord and peace at all levels and in all sections of human society. She is changing a historical condition of hatred and violence into a civilization of love. She is offering to everyone the evangelical and sacramental principle of that reconciliation at the source, from which comes every other gesture or act of reconciliation, also at the social level.

It is this reconciliation, the result of conversion, which is dealt with in the present apostolic exhortation. For, as happened at the end of the three previous assemblies of the synod, this time too the fathers who had taken part presented the conclusions of the synod’s work to the bishop of Rome, the universal pastor of the church and the head of the College of Bishops, in his capacity as president of the synod. I accepted as a serious and welcome duty of my ministry the task of drawing from the enormous abundance of the synod in order to offer to the people of God, as the fruit of the same synod, a doctrinal and pastoral message on the subject of penance and reconciliation. In the first part I shall speak of the church in the carrying out of her mission of reconciliation, in the work of the conversion of hearts in order to bring about a renewed embrace between man and God, man and his brother, man and the whole of creation. In the second part there will be indicated the radical cause of all wounds and divisions between people, and in the first place between people and God: namely sin. Afterward I shall indicate the means that enable the church to promote and encourage full reconciliation between people and God and, as a consequence, of people with one another.

The document which I now entrust to the sons and daughters of the church and also to all those who, whether they are believers or not, look to the church with interest and sincerity, is meant to be a fitting response to what the synod asked of me. But it is also-and I wish to say this dearly as a duty to truth and justice-something produced by the synod itself. For the contents of these pages come from the synod: from its remote and immediate preparation, from the instrumentum laboris, from the interventions in the Synod Hall and the circuli minores, and especially from the sixty-three propositions. Here we have the result of the joint work of the fathers, who included the representatives of the Eastern churches, whose theological, spiritual and liturgical heritage is so rich and venerable, also with regard to the subject that concerns us here. Furthermore, it was the Council of the Synod Secretariat which evaluated, in two important sessions, the results and orientations of the synod assembly just after it had ended, which highlighted the dynamics of the already mentioned propositions and which then indicated the lines considered most suitable for the preparation of the present document. I am grateful to all those who did this work and, in fidelity to my mission, I wish here to pass on the elements from the doctrinal and pastoral treasure of the synod which seem to me providential for people’s lives at this magnificent yet difficult moment in history.

It is appropriate-and very significant-to do this while there remains fresh in people’s minds the memory of the Holy Year, which was lived in the spirit of penance, conversion and reconciliation. May this exhortation, entrusted to my brothers in the episcopate and to their collaborators, the priests and deacons, to men and women religious, and to all men and women of upright conscience, be a means of purification, enrichment and deepening in personal faith. May it also be a leaven capable of encouraging the growth in the midst of the world of peace and brotherhood, hope and joy-values which spring from the Gospel as it is accepted, meditated upon and lived day by day after the example of Mary, mother of our Lord Jesus Christ, through whom it pleased God to reconcile all things to himself.(18) 



PART ONE
CONVERSION AND RECONCILIATION: THE CHURCH’S TASK AND COMMITMENT
CHAPTER ONE 

A PARABLE OF RECONCILIATION 

5. At the beginning of this apostolic exhortation there comes into my mind that extraordinary passage in St. Luke, the deeply religious as well as human substance of which I have already sought to illustrate in a previous document.(19) I refer to the parable of the prodigal son.(20) 

From the Brother Who Was Lost... 
“There was a man who had two sons; the younger of them said to his father, ‘Father, give me the share of property that falls to me,’ “ says Jesus as he begins the dramatic story of that young man: the adventurous departure from his father’s house, the squandering of all his property in a loose and empty life, the dark days of exile and hunger, but even more of lost dignity, humiliation and shame and then nostalgia for his own home, the courage to go back, the father’s welcome. The father had certainly not forgotten his son, indeed he had kept unchanged his affection and esteem for him. So he had always waited for him, and now he embraces him and he gives orders for a great feast to celebrate the return of him who” was dead, and is alive; he was lost, and is found.”
This prodigal son is man every human being: bewitched by the temptation to separate himself from his Father in order to lead his own independent existence; disappointed by the emptiness of the mirage which had fascinated him; alone, dishonored, exploited when he tries to build a world all for himself sorely tried, even in the depths of his own misery, by the desire to return to communion with his Father. Like the father in the parable, God looks out for the return of his child, embraces him when he arrives and orders the banquet of the new meeting with which the reconciliation is celebrated.

The most striking element of the parable is the father’s festive and loving welcome of the returning son: It is a sign of the mercy of God, who is always willing to forgive. Let us say at once: Reconciliation is principally a gift of the heavenly Father. 

... To the Brother Who Stayed at Home 
6. But the parable also brings into the picture the elder brother, who refuses to take his place at the banquet. He rebukes his younger brother for his dissolute wanderings, and he rebukes his father for the welcome given to the prodigal son while he himself, a temperate and hard-working person, faithful to father and home, has never been allowed-he says to have a celebration with his friends. This is a sign that he does not understand the father’s goodness. To the extent that this brother, too sure of himself and his own good qualities, jealous and haughty, full of bitterness and anger, is not converted and is not reconciled with his father and brother, the banquet is not yet fully the celebration of a reunion and rediscovery.

Man every human being-is also this elder brother. Selfishness makes him jealous, hardens his heart, blinds him and shuts him off from other people and from God. The loving kindness and mercy of the father irritate and enrage him; for him the happiness of the brother who has been found again has a bitter taste.(21) From this point of view he too needs to be converted in order to be reconciled.

The parable of the prodigal son is above all the story of the inexpressible love of a Father-God-who offers to his son when he comes back to him the gift of full reconciliation. But when the parable evokes, in the figure of the elder son, the selfishness which divides the brothers, it also becomes the story of the human family: It describes our situation and shows the path to be followed. The prodigal son, in his anxiety for conversion, to return to the arms of his father and to be forgiven, represents those who are aware of the existence in their inmost hearts of a longing for reconciliation at all levels and without reserve, and who realize with an inner certainty that this reconciliation is possible only if it derives from a first and fundamental reconciliation-the one which brings a person back from distant separation to filial friendship with God, whose infinite mercy is clearly known. But if the parable is read from the point of view of the other son, it portrays the situation of the human family, divided by forms of selfishness. It throws light on the difficulty involved in satisfying the desire and longing for one reconciled and united family. It therefore reminds us of the need for a profound transformation of hearts through the rediscovery of the Father’s mercy and through victory over misunderstanding and over hostility among brothers and sisters.

In the light of this inexhaustible parable of the mercy that wipes out sin, the church takes up the appeal that the parable contains and grasps her mission of working, in imitation of the Lord, for the conversion of hearts and for the reconciliation of people with God and with one another-these being two realities that are intimately connected. 

CHAPTER TWO
AT THE SOURCES OF RECONCILIATION 

In the Light of Christ the Reconciler 
7. As we deduce from the parable of the prodigal son, reconciliation is a gift of God, an initiative on his part. But our faith teaches us that this initiative takes concrete form in the mystery of Christ the redeemer, the reconciler and the liberator of man from sin in all its forms. St. Paul likewise does not hesitate to sum up in this task and function the incomparable mission of Jesus of Nazareth, the word and the Son of God made man. 

We too can start with this central mystery of the economy of salvation, the key to St. Paul’s Christology. “If while we were enemies we were reconciled to God by the death of his Son,” writes St. Paul, “much more, now that we are reconciled, shall we be saved by his life. Not only so, but we also rejoice in God through our Lord Jesus Christ, through whom we have now received our reconciliation.”(22) Therefore, since “God was in Christ reconciling the world to himself,” Paul feels inspired to exhort the Christians of Corinth: “Be reconciled to God.”(23)

This mission of reconciliation through death on the cross is spoken of in another terminology by the evangelist John, when he observes that Christ had to die “ to gather into one the children of God who are scattered abroad.”(24)

But it is once more St. Paul who enables us to broaden our vision of Christ’s work to cosmic dimensions when he writes that in Christ the Father has reconciled to himself all creatures, those in heaven and those on earth.(25) It can rightly be said of Christ the redeemer that “in the time of wrath he was taken in exchange”(26) and that, if he is “our peace,”(27) he is also our reconciliation.

With every good reason his passion and death, sacramentally renewed in the eucharist, are called by the liturgy the “sacrifice of reconciliation”:(28) reconciliation with God and with the brethren, since Jesus teaches that fraternal reconciliation must take place before the sacrifice is offered.(29)

Beginning with these and other significant passages in the New Testament, we can therefore legitimately relate all our reflections on the whole mission of Christ to his mission as the one who reconciles. Thus there must be proclaimed once more the church’s belief in Christ’s redeeming act, in the paschal mystery of his death and resurrection, as the cause of man’s reconciliation in its twofold aspect of liberation from sin and communion of grace with God.

It is precisely before the sad spectacle of the divisions and difficulties in the way of reconciliation between people that I invite all to look to the mysterium crucis as the loftiest drama in which Christ perceives and suffers to the greatest possible extent the tragedy of the division of man from God, so that he cries out in the words of the psalmist: “My God, my God, why have you forsaken me?”(30) and at the same time accomplishes our reconciliation. With our eyes fixed on the mystery of Golgotha we should be reminded always of that “vertical” dimension of division and reconciliation concerning the relationship between man and God, a dimension which in the eyes of faith always prevails over the “horizontal” dimension, that is to say, over the reality of division between people and the need for reconciliation between them For we know that reconciliation between people is and can only be the fruit of the redemptive act of Christ, who died and rose again to conquer the kingdom of sin, to re- establish the covenant with God and thus break down the dividing wall which sin had raised up between people. 

The Reconciling Church 
8. But, as Pope St. Leo said, speaking of Christ’s passion, “Everything that the Son of God did and taught for the reconciliation of the world we know not only from the history of his past actions, but we experience it also in the effectiveness of what he accomplishes in the present.”(32) We experience the reconciliation which he accomplished in his humanity in the efficacy of the sacred mysteries which are celebrated by his church, for which he gave his life and which he established as the sign and also the means of salvation.

This is stated by St. Paul when he writes that God has given to Christ’s apostles a share in his work of reconciliation. He says: “God...gave us the ministry of reconciliation...and the message of reconciliation.”(33)

To the hands and lips of the apostles, his messengers, the Father has mercifully entrusted a ministry of reconciliation, which they carry but in out in a singular way by virtue of the power to act “in persona Christi. “ But the message of reconciliation has also been entrusted to the whole community of believers, to the whole fabric of the church, that is to say, the task of doing everything possible to witness to reconciliation and to bring it about in the world.

It can be said that the Second Vatican Council too, in defining the church as a “sacrament-a sign and instrument, that is, of communion with God and of unity among all people,” and in indicating as the church’s function that of obtaining “full unity in Christ” for the “people of the present day...drawn ever more closely together by social, technical and cultural bonds,”(34) recognized that the church must strive above all to bring all people to full reconciliation.

In intimate connection with Christ’s mission, one can therefore sum up the church’s mission, rich and complex as it is, as being her central task of reconciling people: with God, with themselves, with neighbor, with the whole of creation; and this in a permanent manner since, as I said on another occasion, “the church is also by her nature always reconciling.”(35)

The church is reconciling inasmuch as she proclaims the message of reconciliation as she has always done throughout her history, from the apostolic Council of Jerusalem(36) down to the latest synod and the recent jubilee of the redemption. The originality of this proclamation is in the fact that for the church reconciliation is closely linked with conversion of heart: This is the necessary path to understanding among human beings. 

The church is also reconciling inasmuch as she shows man the paths and offers the means for reaching this fourfold reconciliation. The paths are precisely those of conversion of heart and victory over sin, whether this latter is selfishness or injustice, arrogance or exploitation of others, attachment to material goods or the unrestrained quest for pleasure. The means are those of faithful and loving attention to God’s word; personal and community prayer; and in particular the sacraments, true signs and instruments of reconciliation, among which there excels, precisely under this aspect, the one which we are rightly accustomed to call the sacrament of reconciliation or penance and to which we shall return later on. 

The Reconciled Church 

9. My venerable predecessor Paul VI commendably highlighted the fact that the church, in order to evangelize, must begin by showing that she herself has been evangelized, that is to say, that she is open to the full and complete proclamation of the good news of Jesus Christ in order to listen to it and put it into practice.(37) I too, by bringing together in one document the reflections of the fourth general assembly of the synod, have spoken of a church that is catechized to the extent that she carries out catechesis.(38)

I now do not hesitate to resume the comparison, insofar as it applies to the theme I am dealing with, in order to assert that the church, if she is to be reconciling, must begin by being a reconciled church. Beneath this simple and indicative expression lies the conviction that the church, in order ever more effectively to proclaim and propose reconciliation to the world, must become ever more genuinely a community of disciples of Christ (even though it were only “the little flock” of the first days), united in the commitment to be continually converted to the Lord and to live as new people in the spirit and practice of reconciliation.

To the people of our time, so sensitive to the proof of concrete living witness, the church is called upon to give an example of reconciliation particularly within herself. And for this purpose we must all work to bring peace to people’s minds, to reduce tensions, to overcome divisions and to heal wounds that may have been inflicted by brother on brother when the contrast of choices in the field of what is optional becomes acute; and on the contrary we must try to be united in what is essential for Christian faith and life, in accordance with the ancient maxim: In what is doubtful, freedom; in what is necessary, unity; in all things, charity.

It is in accordance with this same criterion that the church must conduct her ecumenical activity. For in order to be completely reconciled, she knows that she must continue the quest for unity among those who are proud to call themselves Christians but who are separated from one another, also as churches or communions, and from the church of Rome. The latter seeks a unity which, if it is to be the fruit and expression of true reconciliation, is meant to be based neither upon a disguising of the points that divide nor upon compromises which are as easy as they are superficial and fragile. Unity must be the result of a true conversion of everyone, the result of mutual forgiveness, of theological dialogue and fraternal relations, of prayer and of complete docility to the action of the Holy Spirit, who is also the Spirit of reconciliation. 

Finally, in order that the church may say that she is completely reconciled, she feels that it is her duty to strive ever harder, by promoting the “dialogue of salvation,”(39) to bring the Gospel to those vast sections of humanity in the modern world that do not share her faith, but even, as a result of growing secularism, keep their distance from her and oppose her with cold indifference when they do not actually hinder and persecute her. She feels the duty to say once more to everyone in the words of St. Paul: “Be reconciled to God.”(40) 

At any rate, the church promotes reconciliation in the truth, knowing well that neither reconciliation nor unity is possible outside or in opposition to the truth. 

CHAPTER THREE
GOD’S INITIATIVE AND THE CHURCH’S MINISTRY 

10. The church, as a reconciled and reconciling community, cannot forget that at the source of her gift and mission of reconciliation is the initiative, full of compassionate love and mercy, of that God who is love(41) and who out of love created human beings;(42) and he created them so that they might live in friendship with him and in communion with one another. 

Reconciliation Comes from God 
God is faithful to his eternal plan even when man, under the impulse of the evil one(43) and carried away by his own pride, abuses the freedom given to him in order to love and generously seek what is good, and refuses to obey his Lord and Father. God is faithful even when man, instead of responding with love to God’s love, opposes him and treats him like a rival, deluding himself and relying on his own power, with the resulting break of relationship with the one who created him. In spite of this transgression on man’s part, God remains faithful in love. It is certainly true that the story of the Garden of Eden makes us think about the tragic consequences of rejecting the Father, which becomes evident in man’s inner disorder and in the breakdown of harmony between man and woman, brother and brother.(44) Also significant is the gospel parable of the two brothers who, in different ways, distance themselves from their father and cause a rift between them. Refusal of God’s fatherly love and of his loving gifts is always at the root of humanity’s divisions.

But we know that God, “rich in mercy,”(45) like the father in the parable, does not close his heart to any of his children. He waits for them, looks for them, goes to meet them at the place where the refusal of communion imprisons them in isolation and division. He calls them to gather about his table in the joy of the feast of forgiveness and reconciliation.

This initiative on God’s part is made concrete and manifest in the redemptive act of Christ, which radiates through the world by means of the ministry of the church.

For, according to our faith, the word of God became flesh and came to dwell in the world; he entered into the history of the world) summing it up and recapitulating it in himself.(46) He revealed to us that God is love, and he gave us the new commandment” of love,(47) at the same time communicating to us the certainty that the path of love is open for all people, so that the effort to establish universal brotherhood is not a vain one.(48) By conquering through his death on the cross evil and the power of sin, by his loving obedience, he brought salvation to all and became “reconciliation for all. In him God reconciled man to himself.

The church carries on the proclamation of reconciliation which Christ caused to echo through the villages of Galilee and all Palestine(49) and does not cease to invite all humanity to be converted and to believe in the good news. She speaks in the name of Christ, making her own the appeal of St. Paul which we have already recalled: “We are ambassadors for Christ, God making his appeal through us. We beseech you on behalf of Christ, be reconciled to God.”(50)

Those who accept this appeal enter into the economy of reconciliation and experience the truth contained in that other affirmation of St. Paul, that Christ “is our peace, who has made us both one, and has broken down the dividing wall of hostility..., so making peace” that he “might reconcile us both to God.”(51) This text directly concerns the overcoming of the religious division between Israel-as the chosen people of the Old Testament-and the other peoples, all called to form part of the new covenant. Nevertheless it contains the affirmation of the new spiritual universality desired by God and accomplished by him through the sacrifice of his Son, the word made man, without limits or exclusions of any sort, for all those who are converted and who believe in Christ. We are all therefore called to enjoy the fruits of this reconciliation desired by God: every individual and every people. 

The Church, the Great Sacrament of Reconciliation 
11. The church has the mission of proclaiming this reconciliation and as it were of being its sacrament in the world. The church is the sacrament, that is to say, the sign and means of reconciliation in different ways which differ in value but which all come together to obtain what the divine initiative of mercy desires to grant to humanity.

She is a sacrament in the first place by her very existence as a reconciled community which witnesses to and represents in the world the work of Christ.

She is also a sacrament through her service as the custodian and interpreter of sacred Scripture, which is the good news of reconciliation inasmuch as it tells each succeeding generation about God’s loving plan and shows to each generation the paths to universal reconciliation in Christ.

Finally she is a sacrament by reason of the seven sacraments which, each in its own way, “ make the church. “(52) For since they commemorate and renew Christ’s paschal mystery, all the sacraments are a source of life for the church and in the church’s hands they are means of conversion to God and of reconciliation among people. 

Other Means of Reconciliation 

12 The mission of reconciliation is proper to the whole church, also and especially to that church which has already been admitted to the full sharing in divine glory with the Virgin Mary, the angels and the saints, who contemplate and adore the thrice-holy God The church in heaven, the-church on earth and the church in purgatory are mysteriously united in this cooperation with Christ in reconciling the world to God.

The first means of this salvific action is that of prayer. It is certain that the Blessed Virgin, mother of Christ and of the church,(53) and the saints, who have now reached the end of their earthly journey and possess God’s glory, sustain by their intercession their brethren who are on pilgrimage through the world, in the commitment to conversion, to faith, to getting up again after every fall, to acting in order to help the growth of communion and peace in the church and in the world. In the mystery of the communion of saints, universal reconciliation is accomplished in its most profound form, which is also the most fruitful for the salvation of all. 

There is yet another means: that of preaching. The church, since she is the disciple of the one teacher Jesus Christ, in her own turn as mother and teacher untiringly exhorts people to reconciliation. And she does not hesitate to condemn the evil of sin, to proclaim the need for conversion, to invite and ask people to “let themselves be reconciled.” In fact, this is her prophetic mission in today’s world, just as it was in the world of yesterday. It is the same mission as that of her teacher and head, Jesus. Like him, the church will always carry out this mission with sentiments of merciful love and will bring to all people those words of forgiveness and that invitation to hope which come from the cross.

There is also the often so difficult and demanding means of pastoral action aimed at bringing back every individual-whoever and wherever he or she may be-to the path, at times a long one, leading back to the Father in the communion of all the brethren.

Finally there is the means of witness, which is almost always silent. This is born from a twofold awareness on the part of the church: that of being in herself “unfailingly holy,”(54) but also the awareness of the need to go forward and “daily be further purified and renewed, against the day when Christ will present her to himself in all her glory without spot or wrinkle,” for, by reason of her sins, sometimes “the radiance of the church’s face shines less brightly” in the eyes of those who behold her.(55) This witness cannot fail to assume two fundamental aspects. This first aspect is that of being the sign of that universal charity which Jesus Christ left as an inheritance to his followers, as a proof of belonging to his kingdom. The second aspect is translation into ever new manifestations of conversion and reconciliation both within the church and outside her, by the overcoming of tensions, by mutual forgiveness, by growth in the spirit of brotherhood and peace which is to be spread throughout the world. By this means the church will effectively be able to work for the creation of what my predecessor Paul VI called the “civilization of love.” 



PART TWO 
THE LOVE THAT IS GREATER THAN SIN 
The Tragedy of Man 

13. In the words of St. John the apostle, “If we say we have no sin, we deceive ourselves, and the truth is not in us. If we confess our sins, he is faithful and just and will forgive our sins.”(56) Written at the very dawn of the church, these inspired words introduce better than any other human expression the theme of sin, which is intimately connected with that of reconciliation. These words present the question of sin in its human dimension: sin as an integral part of the truth about man. But they immediately relate the human dimension to its divine dimension, where sin is countered by the truth of divine love, which is just, generous and faithful, and which reveals itself above all in forgiveness and redemption. Thus St. John also writes a little further on that “whatever accusations (our conscience) may raise against us, God is greater than our conscience.”(57)

To acknowledge one’s sin, indeed-penetrating still more deeply into the consideration of one’s own personhood-to recognize oneself as being a sinner, capable of sin and inclined to commit sin, is the essential first step in returning to God. For example, this is the experience of David, who “having done what is evil in the eyes of the Lord” and having been rebuked by the prophet Nathan,(58) exclaims: “For I know my transgressions, and my sin is ever before me. Against you, you alone, have I sinned and done what is evil in your sight.”(59) Similarly, Jesus himself puts the following significant words on the lips and in the heart of the prodigal son: “Father, I have sinned against heaven and before you.”(60)

In effect, to become reconciled with God presupposes and includes detaching oneself consciously and with determination from the sin into which one has fallen. It presupposes and includes, therefore, doing penance in the fullest sense of the term: repenting, showing this repentance, adopting a real attitude of repentance- which is the attitude of the person who starts out on the road of return to the Father. This is a general law and one which each individual must follow in his or her particular situation. For it is not possible to deal with sin and conversion only in abstract terms.

In the concrete circumstances of sinful humanity, in which there can be no conversion without the acknowledgment of one’s own sin, the church’s ministry of reconciliation intervenes in each individual case with a precise penitential purpose. That is, the church’s ministry intervenes in order to bring the person to the “knowledge of self”-in the words of St. Catherine of Siena(61)-to the rejection of evil, to the re-establishment of friendship with God, to a new interior ordering, to a fresh ecclesial conversion. Indeed, even beyond the boundaries of the church and the community of believers, the message and ministry of penance are addressed to all men and women, because all need conversion and reconciliation.(62)

In order to carry out this penitential ministry adequately, we shall have to evaluate the consequences of sin with “eyes enlightened”(63) by faith. These consequences of sin are the reasons for division and rupture not only within each person, but also within the various circles of a person’s life: in relation to the family, to the professional and social environment, as can often be seen from experience; it is confirmed by the passage in the Bible about the city of Babel and its tower.(64) Intent on building what was to be at once a symbol and a source of unity, those people found themselves more scattered than before, divided in speech, divided among themselves, incapable of consensus and agreement.

Why did the ambitious project fail? Why did “the builders labor in vain?”(65) They failed because they had set up as a sign and guarantee of the unity they desired a work of their own hands alone and had forgotten the action of the Lord. They had attended only to the horizontal dimension of work and social life, forgetting the vertical dimension by which they would have been rooted in God, their creator and Lord, and would have been directed toward him as the ultimate goal of their progress.

Now it can be said that the tragedy of humanity today, as indeed of every period in history, consists precisely in its similarity to the experience of Babel. 

CHAPTER ONE 

THE MYSTERY OF SIN 

14 If we read the passage in the Bible on the city and tower of Babel in the new light offered by the Gospel and if we compare it with the other passage on the fall of our first parents, we can draw from it valuable elements for an understanding of the mystery of sin. This expression, which echoes what St. Paul writes concerning the mystery of evil,(66) helps us to grasp the obscure and intangible element hidden in sin. Clearly sin is a product of man’s freedom. But deep within its human reality there are factors at work which place it beyond the merely human, in the border area where man’s conscience, will and sensitivity are in contact with the dark forces which, according to St. Paul, are active in the world almost to the point of ruling it.(67) 

Disobedience to God 
A first point which helps us to understand sin emerges from the biblical narrative on the building of the tower of Babel: The people sought to build a city, organize themselves into a society and to be strong and powerful without God, if not precisely against God.(68) In this sense the story of the first sin in Eden and the story of Babel, in spite of notable differences in content and form, have one thing in common: In both there is an exclusion of God through direct opposition to one of his commandments, through an act of rivalry, through the mistaken pretension of being “like him.”(69) In the story of Babel the exclusion of God is presented not so much under the aspect of opposition to him as of forgetfulness and indifference toward him, as if God were of no relevance in the sphere of man’s joint projects. But in both cases the relationship to God is severed with violence. In the case of Eden there appears in all its seriousness and tragic reality that which constitutes the ultimate essence and darkness of sin: disobedience to God, to His law, to the mural norm that he has given man, inscribing it in his heart and confirming and perfecting it through revelation. 

Exclusion of God, rupture with God, disobedience to God: Throughout the history of mankind this has been and is, in various forms, sin. It can go as far as a very denial of God and his existence: This is the phenomenon called atheism.

It is the disobedience of a person who, by a free act, does not acknowledge God’s sovereignty over his or her life, at least at that particular moment in which he or she transgresses God’s law. 

Division Between Brothers 
15. In the biblical narratives mentioned above, man’s rupture with God leads tragically to divisions between brothers.

In the description of the “first sin,” the rupture with Yahweh simultaneously breaks the bond of friendship that had united the human family. Thus the subsequent pages of Genesis show us the man and the woman as it were pointing an accusing finger at each other.(70) Later we have the brother hating his brother and finally taking his life.(71)

According to the Babel story, the result of sin is the shattering of the human family, already begun with the first sin and now reaching its most extreme form on the social level. 

No one wishing to investigate the mystery of sin can ignore this link between cause and effect. As a rupture with God, sin is an act of disobedience by a creature who rejects, at least implicitly, the very one from whom he came and who sustains him in life. It is therefore a suicidal act. Since by sinning man refuses to submit to God, his internal balance is also destroyed and it is precisely within himself that contradictions and conflicts arise. Wounded in this way, man almost inevitably causes damage to the fabric of his relationship with others and with the created world. This is an objective law and an objective reality, verified in so many ways in the human psyche and in the spiritual life as well as in society, where it is easy to see the signs and effects of internal disorder.

The mystery of sin is composed of this twofold wound which the sinner opens in himself and in his relationship with his neighbor. Therefore one can speak of personal and social sin: From one point of view, every sin is personal; from another point of view, every sin is social insofar as and because it also has social repercussions. 

Personal Sin and Social Sin 

16. Sin, in the proper sense, is always a personal act, since it is an act of freedom on the part of an individual person and not properly of a group or community. This individual may be conditioned, incited and influenced by numerous and powerful external factors. He may also be subjected to tendencies, defects and habits linked with his personal condition. In not a few cases such external and internal factors may attenuate, to a greater or lesser degree, the person’s freedom and therefore his responsibility and guilt. But it is a truth of faith, also confirmed by our experience and reason, that the human person is free. This truth cannot be disregarded in order to place the blame for individuals’ sins on external factors such as structures, systems or other people. Above all, this would be to deny the person’s dignity and freedom, which are manifested-even though in a negative and disastrous way-also in this responsibility for sin committed. Hence there is nothing so personal and untransferable in each individual as merit for virtue or responsibility for sin.

As a personal act, sin has its first and most important consequences in the sinner himself: that is, in his relationship with God, who is the very foundation of human life; and also in his spirit, weakening his will and clouding his intellect.

At this point we must ask what was being referred to by those who during the preparation of the synod and in the course of its actual work frequently spoke of social sin.

The expression and the underlying concept in fact have various meanings.

To speak of social sin means in the first place to recognize that, by virtue of human solidarity which is as mysterious and intangible as it is real and concrete, each individual’s sin in some way affects others. This is the other aspect of that solidarity which on the religious level is developed in the profound and magnificent mystery of the communion of saints, thanks to which it has been possible to say that “every soul that rises above itself, raises up the world.” To this law of ascent there unfortunately corresponds the law of descent. Consequently one can speak of a communion of sin, whereby a soul that lowers itself through sin drags down with itself the church and, in some way, the whole world. In other words, there is no sin, not even the most intimate and secret one, the most strictly individual one, that exclusively concerns the person committing it. With greater or lesser violence, with greater or lesser harm, every sin has repercussions on the entire ecclesial body and the whole human family. According to this first meaning of the term, every sin can undoubtedly be considered as social sin. 

Some sins, however, by their very matter constitute a direct attack on one’s neighbor and more exactly, in the language of the Gospel, against one’s brother or sister. They are an offense against God because they are offenses against one’s neighbor. These sins are usually called social sins, and this is the second meaning of the term. In this sense social sin is sin against love of neighbor, and in the law of Christ it is all the more serious in that it involves the Second Commandment, which is “like unto the first.”(72) Likewise, the term social applies to every sin against justice in interpersonal relationships, committed either by the individual against the community or by the community against the individual. Also social is every sin against the rights of the human person, beginning with the right to nd including the life of the unborn or against a person’s physical integrity. Likewise social is every sin against others’ freedom, especially against the supreme freedom to believe in God and adore him; social is every sin against the dignity and honor of one’s neighbor. Also social is every sin against the common good and its exigencies in relation to the whole broad spectrum of the rights and duties of citizens. The term social can be applied to sins of commission or omission-on the part of political, economic or trade union leaders, who though in a position to do so, do not work diligently and wisely for the improvement and transformation of society according to the requirements and potential of the given historic moment; as also on the part of workers who through absenteeism or non-cooperation fail to ensure that their industries can continue to advance the well-being of the workers themselves, of their families and of the whole of society.

The third meaning of social sin refers to the relationships between the various human communities. These relationships are not always in accordance with the plan of God, who intends that there be justice in the world and freedom and peace between individuals, groups and peoples. Thus the class struggle, whoever the person who leads it or on occasion seeks to give it a theoretical justification, is a social evil. Likewise obstinate confrontation between blocs of nations, between one nation and another, between different groups within the same nation all this too is a social evil. In both cases one may ask whether moral responsibility for these evils, and therefore sin, can be attributed to any person in particular. Now it has to be admitted that realities and situations such as those described, when they become generalized and reach vast proportions as social phenomena, almost always become anonymous, just as their causes are complex and not always identifiable. Hence if one speaks of social sin here, the expression obviously has an analogical meaning. However, to speak even analogically of social sins must not cause us to underestimate the responsibility of the individuals involved. It is meant to be an appeal to the consciences of all, so that each may shoulder his or her responsibility seriously and courageously in order to change those disastrous conditions and intolerable situations.

Having said this in the clearest and most unequivocal way, one must add at once that there is one meaning sometimes given to social sin that is not legitimate or acceptable even though it is very common in certain quarters today.(74) This usage contrasts social sin and personal sin, not without ambiguity, in a way that leads more or less unconsciously to the watering down and almost the abolition of personal sin, with the recognition only of social gilt and responsibilities. According to this usage, which can readily be seen to derive from non-Christian ideologies and systems-which have possibly been discarded today by the very people who formerly officially upheld them-practically every sin is a social sin, in the sense that blame for it is to be placed not so much on the moral conscience of an individual, but rather on some vague entity or anonymous collectivity such as the situation, the system, society, structures or institutions.

Whenever the church speaks of situations of sin or when the condemns as social sins certain situations or the collective behavior of certain social groups, big or small, or even of whole nations and blocs of nations, she knows and she proclaims that such cases of social sin are the result of the accumulation and concentration of many personal sins. It is a case of the very personal sins of those who cause or support evil or who exploit it; of those who are in a position to avoid, eliminate or at least limit certain social evils but who fail to do so out of laziness, fear or the conspiracy of silence, through secret complicity or indifference; of those who take refuge in the supposed impossibility of changing the world and also of those who sidestep the effort and sacrifice required, producing specious reasons of higher order. The real responsibility, then, lies with individuals. 

A situation-or likewise an institution, a structure, society itself-is not in itself the subject of moral acts. Hence a situation cannot in itself be good or bad.

At the heart of every situation of sin are always to be found sinful people. So true is this that even when such a situation can be changed in its structural and institutional aspects by the force of law or-as unfortunately more often happens by the law of force, the change in fact proves to be incomplete, of short duration and ultimately vain and ineffective-not to say counterproductive if the people directly or indirectly responsible for that situation are not converted. 

Mortal and Venial 
17. But here we come to a further dimension in the mystery of sin, one on which the human mind has never ceased to ponder: the question of its gravity. It is a question which cannot be overlooked and one which the Christian conscience has never refused to answer. Why and to what degree is sin a serious matter in the offense it commits against God and in its effects on man? The church has a teaching on this matter which she reaffirms in its essential elements, while recognizing that it is not always easy in concrete situations to define clear and exact limits.

Already in the Old Testament, individuals guilty of several kinds of sins - sins committed deliberately,(75) the various forms of impurity,(76) idolatry,(77) the worship of false gods (78) - were ordered to be “taken away from the people,” which could also mean to be condemned to death.(79) Contrasted with these were other sins especially sins committed through ignorance, that were forgiven by means of a sacrificial offering.(80)

In reference also to these texts, the church has for centuries spoken of mortal sin and venial sin. But it is above all the New Testament that sheds light on this distinction and these terms. Here there are many passages which enumerate and strongly reprove sins that are particularly deserving of condemnation.(81) There is also the confirmation of the Decalogue by Jesus himself.(82) Here I wish to give special attention to two passages that are significant and impressive.

In a text of his First Letter, St. John speaks of a sin which leads to death (pros thanaton), as opposed to a sin which does not lead to death (me pros thanaton).(83) Obviously, the concept of death here is a spiritual death. It is a question of the loss of the true life or “eternal life,” which for John is knowledge of the Father and the Son,(84) and communion and intimacy with them. In that passage the sin that leads to death seems to be the denial of the Son(85) or the worship of false gods.(86) At any rate, by this distinction of concepts John seems to wish to emphasize the incalculable seriousness of what constitutes the very essence of sin, namely the rejection of God. This is manifested above all in apostasy and idolatry: repudiating faith in revealed truth and making certain created realities equal to God, raising them to the status of idols or false gods.(87) But in this passage the apostle’s intention is also to underline the certainty that comes to the Christian from the fact of having been “born of God” through the coming of the Son: The Christian possesses a power that preserves him from falling into sin; God protects him, and “the evil one does not touch him.” If he should sin through weakness or ignorance, he has confidence in being forgiven, also because he is supported by the joint prayer of the community.

In another passage of the New Testament, namely in St. Matthew’s Gospel,(88)Jesus himself speaks of a “blasphemy against the Holy Spirit” that “ will not be forgiven” by reason of the fact that in its manifestation, it is an obstinate refusal to be converted to the love of the Father of mercies.

Here of course it is a question of external radical manifestations: rejection of God, rejection of his grace and therefore opposition to the very source of salvation(89)-these are manifestations whereby a person seems to exclude himself voluntarily from the path of forgiveness. It is to be hoped that very few persist to the end in this attitude of rebellion or even defiance of God. Moreover, God in his merciful love is greater than our hearts, as St. John further teaches us,(90) and can overcome all our psychological and spiritual resistance. So that, as St. Thomas writes, “considering the omnipotence and mercy of God, no one should despair of the salvation of anyone in this life.”(91)

But when we ponder the problem of a rebellious will meeting the infinitely just God, we cannot but experience feelings of salutary “fear and trembling,” as St. Paul suggests.(92) Moreover, Jesus’ warning about the sin “that will not be forgiven” confirms the existence of sins which can bring down on the sinner the punishment of “eternal death.”
In the light of these and other passages of sacred Scripture, doctors and theologians, spiritual teachers and pastors have divided sins into mortal and venial. St. Augustine, among others, speaks of letalia or mortifera crimina, contrasting them with venialia, levia or quotidiana.(93) The meaning which he gives to these adjectives was to influence the successive magisterium of the church. After him, it was St. Thomas who was to formulate in the clearest possible terms the doctrine which became a constant in the church.

In defining and distinguishing between mortal and venial sins, St. Thomas and the theology of sin that has its source in him could not be unaware of the biblical reference and therefore of the concept of spiritual death. According to St. Thomas, in order to live spiritually man must remain in communion with the supreme principle of life, which is God, since God is the ultimate end of man’ s being and acting. Now sin is a disorder perpetrated by the human being against this life-principle. And when through sin, the soul commits a disorder that reaches the point of turning away form its ultimate end God to which it is bound by charity, then the sin is mortal; on the other hand, whenever the disorder does not reach the point of a turning away from God, the sin is venial.”(94) For this reason venial sin does not deprive the sinner of sanctifying grace, friendship with God, charity and therefore eternal happiness, whereas just such a deprivation is precisely the consequence of mortal sin. 

Furthermore, when sin is considered from the point of view of the punishment it merits, for St. Thomas and other doctors mortal sin is the sin which, if unforgiven, leads to eternal punishment; whereas venial sin is the sin that merits merely temporal punishment (that is, a partial punishment which can be expiated on earth or in purgatory). 

Considering sin from the point of view of its matter, the ideas of death, of radical rupture with God, the supreme good, of deviation from the path that leads to God or interruption of the journey toward him (which are all ways of defining mortal sin) are linked with the idea of the gravity of sin’s objective content. Hence, in the church’s doctrine and pastoral action, grave sin is in practice identified with mortal sin.

Here we have the core of the church’s traditional teaching, which was reiterated frequently and vigorously during the recent synod. The synod in fact not only reaffirmed the teaching of the Council of Trent concerning the existence and nature of mortal and venial sins,(95) but it also recalled that mortal sin is sin whose object is grave matter and which is also committed with full knowledge and deliberate consent. It must be added-as was likewise done at the synod-that some sins are intrinsically grave and mortal by reason of their matter. That is, there exist acts which, per se and in themselves, independently of circumstances, are always seriously wrong by reason of their object. These acts, if carried out with sufficient awareness and freedom, are always gravely sinful.(96)

This doctrine, based on the Dccalogue and on the preaching of the Old Testament, and assimilated into the kerygma of the apostles and belonging to the earliest teaching of the church, and constantly reaffirmed by her to this day, is exactly verified in the experience of the men and women of all times. Man knows well by experience that along the road of faith and justice which leads to the knowledge and love of God in this life and toward perfect union with him in eternity, he can cease to go forward or can go astray without abandoning the way of God; and in this case there occurs venial sin. This however must never be underestimated, as though it were automatically something that can be ignored or regarded as “a sin of little importance.”
For man also knows, through painful experience, that by a conscious and free act of his will he can change course and go in a direction opposed to God’s will, separating himself from God (aversio a Deo), rejecting loving communion with him, detaching himself from the life principle which God is and consequently choosing death.

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 and atheism; or in an equivalent way as in every act of disobedience to God’s commandments in a grave matter. Man perceives that this disobedience to God destroys the bond that unites him with his life principle: It is a mortal sin, that is, an act which gravely offends God and ends in turning against man himself with a dark and powerful force of destruction.

During the synod assembly some fathers proposed a threefold distinction of sins, classifying them as venial, grave and mortal. This threefold distinction might illustrate the fact that there is a scale of seriousness among grave sins. But it still remains true that the essential and decisive distinction is between sin which destroys charity and sin which does not kill the supernatural life: There is no middle way between life and death.

Likewise, care will have to be taken not to reduce mortal sin to an act of “ fundamental option”-as is commonly said today-against God, intending thereby an explicit and formal contempt for God or neighbor. For mortal sin exists also when a person knowingly and willingly, for whatever reason, chooses something gravely disordered. In fact, such a choice already includes contempt for the divine law, a rejection of God’s love for humanity and the whole of creation; the person turns away from God and loses charity. Thus the fundamental orientation can be radically changed by individual acts. Clearly there can occur situations which are very complex and obscure from a psychological viewpoint and which have an influence on the sinner’s subjective culpability. But from a consideration of the psychological sphere one cannot proceed to the construction of a theological category, which is what the “fundamental option” precisely is, understanding it in such a way that it objectively changes or casts doubt upon the traditional concept of mortal sin. 

While every sincere and prudent attempt to clarify the psychological and theological mystery of sin is to be valued, the church nevertheless has a duty to remind all scholars in this field of the need to be faithful to the word of God that teaches us also about sin. She likewise has to remind them of the risk of contributing to a further weakening of the sense of sin in the modern world. 

The Loss of the Sense of Sin 

18. Over the course of generations, the Christian mind has gained from the Gospel as it is read in the ecclesial community a fine sensitivity and an acute perception of the seeds of death contained in sin, as well as a sensitivity and an acuteness of perception for identifying them in the thousand guises under which sin shows itself. This is what is commonly called the sense of sin.

This sense is rooted in man’s moral conscience and is as it were its thermometer. It is linked to the sense of God, since it derives from man’s conscious relationship with God as his Creator, Lord and Father. Hence, just as it is impossible to eradicate completely the sense of God or to silence the conscience completely, so the sense of sin is never completely eliminated.

Nevertheless, it happens not infrequently in history, for more or less lengthy periods and under the influence of many different factors, that the moral conscience of many people becomes seriously clouded. “Have we the right idea of conscience?”-I asked two years ago in an address to the faithful” Is it not true that modern man is threatened by an eclipse of conscience? By a deformation of conscience? By a numbness or ‘deadening’ of conscience,”(97) Too many signs indicate that such an eclipse exists in our time. This is all the more disturbing in that conscience, defined by the council as “the most secret core and sanctuary of a man,”(98) is “strictly related to human freedom.... For this reason conscience, to a great extent, constitutes the basis of man’s interior dignity and, at the same time, of his relationship to God.”(99) It is inevitable therefore that in this situation there is an obscuring also of the sense of sin, which is closely connected with the moral conscience, the search for truth and the desire to make a responsible use of freedom. When the conscience is weakened the sense of God is also obscured, and as a result, with the loss of this decisive inner point of reference, the sense of sin is lost. This explains why my predecessor Pius XI, one day declared, in words that have almost become proverbial, that “the sin of the century is the loss of the sense of sin.”(100) 

Why has this happened in our time. A glance at certain aspects of contemporary culture can help us to understand the progressive weakening of the sense of sin, precisely because of the crisis of conscience and crisis of the sense of God already mentioned.

“Secularism” is by nature and definition a movement of ideas and behavior which advocates a humanism totally without God, completely centered upon the cult of action and production and caught up in the heady enthusiasm of consumerism and pleasure seeking, unconcerned with the danger of “losing one’s soul.” This secularism cannot but undermine the sense of sin. At the very most, sin will be reduced to what offends man. But it is precisely here that we are faced with the bitter experience which I already alluded to in my first encyclical namely, that man can build a world without God, but this world will end by turning against him.”(101) In fact, God is the origin and the supreme end of man, and man carries in himself a divine seed.(102) Hence it is the reality of God that reveals and illustrates the mystery of man. It is therefore vain to hope that there will take root a sense of sin against man and against human values, if there is no sense of offense against God, namely the true sense of sin.

Another reason for the disappearance of the sense of sin in contemporary society is to be found in the errors made in evaluating certain findings of the human sciences. Thus on the basis of certain affirmations of psychology, concern to avoid creating feelings of guilt or to place limits on freedom leads to a refusal ever to admit any shortcoming. Through an undue extrapolation of the criteria of the science of sociology, it finally happens-as I have already said-that all failings are blamed upon society, and the individual is declared innocent of them. Again, a certain cultural anthropology so emphasizes the undeniable environmental and historical conditioning and influences which act upon man, that it reduces his responsibility to the point of not acknowledging his ability to perform truly human acts and therefore his ability to sin.

The sense of sin also easily declines as a result of a system of ethics deriving from a certain historical relativism. This may take the form of an ethical system which relativizes the moral norm, denying its absolute and unconditional value, and as a consequence denying that there can be intrinsically illicit acts independent of the circumstances in which they are performed by the subject. Herein lies a real “overthrowing and downfall of moral values,” and “the problem is not so much one of ignorance of Christian ethics,” but ignorance “rather of the meaning, foundations and criteria of the moral attitude.”(103) Another effect of this ethical turning upside down is always such an attenuation of the notion of sin as almost to reach the point of saying that sin does exist, but no one knows who commits it.

Finally the sense of sin disappears when-as can happen in the education of youth, in the mass media and even in education within the family-it is wrongly identified with a morbid feeling of guilt or with the mere transgression of legal norms and precepts.

The loss of the sense of sin is thus a form or consequence of the denial of God: not only in the form of atheism but also in the form of secularism. If sin is the breaking, off of one’s filial relationship to God in order to situate one’s life outside of obedience to him, then to sin is not merely to deny God. To sin is also to live as if he did not exist, to eliminate him from one’s daily life. A model of society which is mutilated or distorted in one sense or another, as is often encouraged by the mass media, greatly favors the gradual loss of the sense of sin. In such a situation the obscuring or weakening of the sense of sin comes from several sources: from a rejection of any reference to the transcendent in the name of the individual’s aspiration to personal independence; from acceptance of ethical models imposed by general consensus and behavior, even when condemned by the individual conscience; from the tragic social and economic conditions that oppress a great part of humanity, causing a tendency to see errors and faults only in the context of society; finally and especially, from the obscuring of the notion of God’s fatherhood and dominion over man’s life.

Even in the field of the thought and life of the church certain trends inevitably favor the decline of the sense of sin. For example, some are inclined to replace exaggerated attitudes of the past with other exaggerations: From seeing sin everywhere they pass to not recognizing it anywhere; from too much emphasis on the fear of eternal punishment they pass to preaching a love of God that excludes any punishment deserved by sin; from severity in trying to correct erroneous consciences they pass to a kind of respect for conscience which excludes the duty of telling the truth. And should it not be added that the confusion caused in the consciences of many of the faithful by differences of opinions and teachings in theology, preaching, catechesis and spiritual direction on serious and delicate questions of Christian morals ends by diminishing the true sense of sin almost to the point of eliminating it altogether? Nor can certain deficiencies in the practice of sacramental penance be overlooked. These include the tendency to obscure the ecclesial significance of sin and of conversion and to reduce them to merely personal matters; or vice versa, the tendency to nullify the personal value of good and evil and to consider only their community dimension. There also exists the danger, never totally eliminated, of routine ritualism that deprives the sacrament of its full significance and formative effectiveness. 

The restoration of a proper sense of sin is the first way of facing the grave spiritual crisis looming over man today. But the sense of sin can only be restored through a clear reminder of the unchangeable principles of reason and faith which the moral teaching of the church has always upheld.

There are good grounds for hoping that a healthy sense of sin will once again flourish, especially in the Christian world and in the church. This will be aided by sound catechetics, illuminated by the biblical theology of the covenant, by an attentive listening and trustful openness to the magisterium of the church, which; never ceases to enlighten consciences, and by an ever more careful practice of the sacrament of penance. 

CHAPTER II
“MYSTERIUM PIETATIS” 
19. In order to understand sin we have had to direct our attention to its nature as made known to us by the revelation of the economy of salvation: This is the mysterium iniquitatis. But in this economy sin is not the main principle, still less the victor. Sin fights against another active principle which-to use a beautiful and evocative expression of St. Paul-we can call the mysterium or sacramentum pietatis. Man’s sin would be the winner and in the end destructive, God’s salvific plan would remain incomplete or even totally defeated, if this mysterium pietatis were not made part of the dynamism of history in order to conquer man’s sin.

We find this expression in one of St. Paul’s pastoral letters, the First Letter to Timothy. It appears unexpectedly, as if by an exuberant inspiration. The apostle had previously devoted long paragraphs of his message to his beloved disciple to an explanation of the meaning of the ordering of the community (the liturgical order and the related hierarchical one). Next he had spoken of the role of the heads of the community, before turning to the conduct of Timothy himself in the church of the living God, the pillar and bulwark of the truth.” Then at the end of the passage suddenly, but with a profound purpose, he evokes the element which gives meaning to everything that he has written: “Great indeed, we confess, is the mystery of our religion.”(104)

Without in the least betraying the literal sense of the text, we can broaden this magnificent theological insight of St. Paul into a more complete vision of the role which the truth proclaimed by him plays in the economy of salvation: “Great indeed,” we repeat with him, “is the mystery of our religion,” because it conquers sin.

But what is the meaning of this expression, in Paul’s mind? 

It Is Christ Himself 
20. It is profoundly significant that when Paul presents this mysterium pietatis he simply transcribes, without making a grammatical link with what he has just written,(105) three lines of a Christological hymn which-in the opinion of authoritative scholars- has used in the Greek-speaking Christian communities. 

In the words of that hymn, full of theological content and rich in noble beauty, those first-century believers professed their faith in the mystery of Christ, whereby:

· He was made manifest in the reality of human flesh and was constituted by the Holy Spirit as the Just One who offers himself for the unjust. 

· He appeared to the angels, having been made greater than them, and he was preached to the nations as the bearer of salvation. 

· He was believed in, in the world, as the one sent by the Father, and by the same Father assumed into heaven as Lord.(106) 

The mystery or sacrament of pietas, therefore, is the very mystery of Christ. It is, in a striking summary, the mystery of the incarnation and redemption, of the full passover of Jesus, the Son of God and son of Mary: the mystery of his passion and death, of his resurrection and glorification. What St. Paul in quoting the phrases of the hymn wished to emphasize was that this mystery is the hidden vital principle which makes the church the house of God, the pillar and bulwark of the truth. Following the Pauline teaching, we can affirm that this same mystery of God’s infinite loving kindness toward us is capable of penetrating to the hidden roots of our iniquity! in order to evoke in the soul a movement of conversion, in order to redeem it and set it on course toward reconciliation. 

St. John too undoubtedly referring to this mystery, but in his own characteristic language which differs from St. Paul’s, was able to write that “anyone born of God does not sin, but he who was born of God keeps him, and the evil one does not touch him.”(107) In this Johannine affirmation there is an indication of hope, based on the divine promises: The Christian has received the guarantee and the necessary strength not to sin. It is not a question therefore of a sinlessness acquired through one’s own virtue or even inherent in man, as the Gnostics thought. It is a result of God’s action. In order not to sin the Christian has knowledge of God, as St. John reminds us in this same passage. But a little before he had written: “No one born of God commits sin; for God’s seed abides in him.”(108) If by “God’s seed” we understand, as some commentators suggest, Jesus the Son of God, then we can say that in order not to sin or in order to gain freedom from sin the Christian has within himself the presence of Christ and the mystery of Christ, which is the mystery of God’s loving kindness. 

The Effort of the Christian 
21. But there is another aspect to the mysterium pietatis: The loving kindness of God toward the Christian must be matched by the piety of the Christian toward God. In this second meaning of the word, piety (eusebeia) means precisely the conduct of the Christian who responds to God’s fatherly loving kindness with his own filial Piety.

In this sense too we can say with St. Paul that “great indeed is the mystery of our religion. In this sense too piety, as a force for conversion and reconciliation, confronts iniquity and sin. In this case too the essential aspects of the mystery of Christ are the object of piety in the sense that the Christian accepts the mystery, contemplates it and draws from it the spiritual strength necessary for living according to the Gospel. Here too one must say that “no one born of God commits sin”; but the expression has an imperative sense: Sustained by the mystery of Christ as by an interior source of spiritual energy, the Christian,being a child of God, is warned not to sin and indeed receives the commandment not to sin but to live in a manner worthy of “the house of God, that is, the church of the living God.”(109) 

Toward a Reconciled Life 
22. Thus the word of Scripture, as it reveals to us the mystery of pietas, opens the intellect to conversion and reconciliation, understood not as lofty abstractions but as concrete Christian values to be achieved in our daily lives.

Deceived by the loss of the sense of sin and at times tempted by an illusion of sinlessness which is not at all Christian, the people of today too need to listen again to St. John’s admonition, as addressed to each one of them personally: “If we say we have no sin, we deceive ourselves, and the truth is not in us,”(110) and indeed, “the whole world is in the power of the evil one.”(111) Every individual therefore is invited by the voice of divine truth to examine realistically his or her conscience and to confess that he or she has been brought forth in iniquity, as we say in the Miserere psalm.”(112)

Nevertheless, though threatened by fear and despair, the people of today can feel uplifted by the divine promise which opens to them the hope of full reconciliation.

The mystery of pietas, on God’s part, is that mercy in which our Lord and Father-I repeat it again-is infinitely rich.(113) As I said in my encyclical on the subject of divine mercy,(114) it is a love more powerful than sin, stronger than death. When we realize that God’s love for us does not cease in the face of our sin or recoil before our offenses, but becomes even mere attentive and generous; when we realize that this love went so far as cause the passion and death of the Word made flesh who consented to redeem us at the price of his own blood, then we exclaim in gratitude: “Yes, the Lord is rich in mercy,n and even: “The Lord is mercy.”
The mystery of pietas is the path opened by divine mercy to a reconciled life. 



PART THREE
THE PASTORAL MINISTRY OF PENANCE AND RECONCILIATION 
Promoting Penance and Reconciliation 

23. To evoke conversion and penance in man’s heart and to offer him the gift of reconciliation is the specific mission of the church as she continues the redemptive work of her divine founder. It is not a mission which consists merely of a few theoretical statements and the putting forward of an ethical ideal unaccompanied by the energy with which to carry it out. Rather it seeks to express itself in precise ministerial functions directed toward a concrete practice of penance and reconciliation.

We can call this ministry, which is founded on and illumined by the principles of faith which we have explained and which is directed toward precise objectives and sustained by adequate means, the pastoral activity of penance and reconciliation. Its point of departure is the church’s conviction that man, to whom every form of pastoral activity is directed but principally that of penance and reconciliation, is the man marked by sin whose striking image is to be found in King David. Rebuked by the prophet Nathan, David faces squarely his own iniquity and confesses: “I have sinned against the Lord,”(115) and proclaims: “I know my transgressions, and my sin is ever before me.”(116) But he also prays: “Purge me with hyssop, and I shall be clean; wash me, and I shall be whiter than snow,”(117) and he receives the response of the divine mercy: “The Lord has put away your sin; you shall not die.”(118)

The church thus finds herself face to face with man-with the whole human world-wounded by sin and affected by sin in the innermost depths of his being. But at the same time he is moved by an unrestrainable desire to be freed from sin and, especially if he is a Christian, he is aware that the mystery of pietas, Christ the Lord, is already acting in him and in the world by the power of the redemption.

The church’s reconciling role must therefore be carried out in accordance with that intimate link which closely connects the forgiveness and remission of the sin of each person with the fundamental and full reconciliation of humanity which took place with the redemption. This link helps us to understand that, since sin is the active principle of division-division between man and the nature created by God-only conversion from sin is capable of bringing about a profound and lasting reconciliation wherever division has penetrated.

I do not need to repeat what I have already said about the importance of this “ministry of reconciliation,”(119) and of the pastoral activity whereby it is carried out in the church’s consciousness and life. This pastoral activity would be lacking an essential aspect of its being and failing in an indispensable function if the “message of reconciliation”(120) were not proclaimed with clarity and tenacity in season and out of season, and if the gift of reconciliation were not offered to the world. But it is worth repeating that the importance of the ecclesial service of reconciliation extends beyond the confines of the church to the whole world. 

To speak of the pastoral activity of penance and reconciliation, then, is to refer to all the tasks incumbent on the church, at all levels, for their promotion. More concretely, to speak of this pastoral-activity is to evoke all the activities whereby the church, through each and every one of her members-pastors and faithful, at all levels and in all spheres, and with all the means at her disposal, words and actions, teaching and prayer-leads people individually or as groups to true penance and thus sets them on the path to full reconciliation.

The fathers of the synod, as representatives of their brother bishops and as leaders of the people entrusted to them, concerned themselves with the most practical and concrete elements of this pastoral activity. And I am happy to echo their concerns by associating myself with their anxieties and hopes, by receiving the results of their research and experiences, and by encouraging them in their plans and achievements. May they find in this part of the present apostolic exhortation the contribution which they themselves made to the synod, a contribution the usefulness of which I wish to extend, through these pages, to the whole church.

I therefore propose to call attention to the essentials of the pastoral activity of penance and reconciliation by emphasizing, with the synod assembly, the following two points:

1. The means used and the paths followed by the church in order to promote penance and reconciliation. 

2. The sacrament par excellence of penance and reconciliation. 

CHAPTER ONE
THE PROMOTION OF PENANCE AND RECONCILIATION: WAYS AND MEANS 
24. In order to promote penance and reconciliation, the church has at her disposal two principal means which were entrusted to her by her founder himself: catechesis and the sacraments. Their use has always been considered by the church as fully in harmony with the requirements of her salvific mission and at the same time as corresponding to the requirements and spiritual needs of people in all ages. This use can be in forms and ways both old and new, among which it will be a good idea to remember in particular what we can call, in the expression of my predecessor Paul VI, the method of dialogue. 

Dialogue 
25. For the church, dialogue is in a certain sense a means and especially a way of carrying out her activity in the modern world.

The Second Vatican Council proclaims that “the church, by virtue of her mission to shed on the whole world the radiance of the gospel message, and to unify under one Spirit all people... stands forth as a sign of that fraternal solidarity which allows honest dialogue and invigorates it.” The council adds that the church should be capable of “establishing an ever more fruitful dialogue among all those who compose the one people of God” and also of “establishing a dialogue with human society.”(122)

My predecessor Paul VI devoted to dialogue a considerable part of his first encyclical, Ecclesism Suam, in which he describes it and significantly characterizes it as the dialogue of salvation.(123)

The church in fact uses the method of dialogue in order the better to lead people-both those who through baptism and the profession of faith acknowledge their membership of the Christian community and also those who are outside-to conversion and repentance, along the path of a profound renewal of their own consciences and lives in the light of the mystery of the redemption and salvation accomplished by Christ and entrusted to the ministry of his church. Authentic dialogue, therefore, is aimed above all at the rebirth of individuals through interior conversion and repentance, but always with profound respect for consciences and with patience and at the step-by-step pace indispensable for modern conditions. 

Pastoral dialogue aimed at reconciliation continues to be today a fundamental task of the church in different spheres and at different levels.

The church in the first place promotes an ecumenical dialogue, that is, with churches and ecclesial communities which profess faith in Christ, the Son of God and only savior. She also promotes dialogue with the other communities of people who are seeking God and wish to have a relationship of communion with him.

At the basis of this dialogue with the other churches and Christian communities and with the other religions, and as a condition of her credibility and effectiveness, there must be a sincere effort of permanent and renewed dialogue within the Catholic Church herself. She is aware that, by her nature, she is the sacrament of the universal communion of charity;(124) but she is equally aware of the tensions within her, tensions which risk becoming factors of division. 

The heartfelt and determined invitation which was already extended by my predecessor in preparation for the 1975 Holy Year(125) is also valid at the present moment. In order to overcome conflicts and to ensure that normal tensions do not prove harmful to the unity of the church, we must all apply to ourselves the word of God; we must relinquish our own subjective views and seek the truth where it is to be found, namely in the divine word itself and in the authentic interpretation of that word provided by the magisterium of the church. In this light, listening to one another, respect, refraining from all hasty judgments, patience, the ability to avoid subordinating the faith which unites to the opinions, fashions and ideological choices which divide-these are all qualities of a dialogue within the church which must be persevering, open and sincere. Obviously dialogue would not have these qualities and would not become a factor of reconciliation if the magisterium were not heeded and accepted.

Thus actively engaged in seeking her own internal communion, the Catholic Church can address an appeal for reconciliation to the other churches with which there does not exist full communion, as well as to the other religions and even to all those who are seeking God with a sincere heart. This she has been doing for some time.

In the light of the council and of the magisterium of my predecessors, whose precious inheritance I have received and am making every effort to preserve and put into effect, I can affirm that the Catholic Church at every level is committed to frank ecumenical dialogue, without facile optimism but also without distrust and without hesitation or delays. The fundamental laws which she seeks to follow in this dialogue are, on the one hand, the conviction that only a spiritual ecumenism-namely an ecumenism founded on common prayer and in a common docility to the one Lord-enables us to make a sincere and serious response to the other exigencies of ecumenical action.(126) The other law is the conviction that a certain facile irenicism in doctrinal and especially dogmatic matters could perhaps lead to a form of superficial and short-lived coexistence, but it could not lead to that profound and stable communion which we all long for. This communion will be reached at the hour willed by divine providence. But in order to reach it, the Catholic Church, for her part, knows that she must be open and sensitive to all “the truly Christian endowments from our common heritage which are to be found among our separated brethren”;(127) but she also knows that she must likewise base a frank and constructive dialogue upon a clarity regarding her own positions and upon fidelity and consistency with the faith transmitted and defined in accordance with the perennial tradition of her magisterium. Notwithstanding the threat of a certain defeatism and despite the inevitable slowness which rashness could never correct, the Catholic Church continues with all other Christian brethren to seek the paths to unity, and with the followers of the other religions she continues to seek to have sincere dialogue. May this inter-religious dialogue lead to the overcoming of all attitudes of hostility, distrust, mutual condemnation and even mutual invective, which is the precondition for encounter at least in faith in one God and in the certainty of eternal life for the immortal soul. May the Lord especially grant that ecumenical dialogue will also lead to a sincere reconciliation concerning everything that we already have in common with the other Christian churches- faith in Jesus Christ, the Son of God made man, our savior and Lord; a listening to the word; the study of revelation and the sacrament of baptism.

To the extent to which the church is capable of generating active harmony-unity in variety-within herself and of offering herself as a witness to and humble servant of reconciliation with the other churches and ecclesial communities and the other religions, she becomes, in the expressive definition of St. Augustine, a “reconciled world.”(128) Then she will be able to be a sign of reconciliation in the world and for the world.

The church is aware of the extreme seriousness of the situation created by the forces of division and war, which today constitute a grave threat not only to the balance and harmony of nations but to the very survival of humanity, and she feels it her duty to offer and suggest her own unique collaboration for the overcoming of conflicts and the restoration of concord.

It is a complex and delicate dialogue of reconciliation in which the church is engaged, especially through the work of the Holy See and its different organisms. The Holy See already endeavors to intervene with the leaders of nations and the heads of the various international bodies or seeks to associate itself with them, conduct a dialogue with them and encourage them to dialogue with one another for the sake of reconciliation in the midst of the many conflicts. It does this not for ulterior motives or hidden interests. since it has none-but “out of a humanitarian concern,”(129) placing its institutional structure and moral authority, which are altogether unique, at the service of concord and peace. It does this in the conviction that as “in war two parties rise against one another” so “in the question of peace there are also necessarily two parties which must know how to commit themselves,” and in this “one finds the true meaning of a dialogue for peace.”(130) 

The church engages in dialogue for reconciliation also through the bishops in the competency and responsibility proper to them, either individually in the direct;on of their respective local churches or united in their episcopal conferences, with the collaboration of the priests and of all those who make up the Christian communities. They truly fulfill their task when they promote this indispensable dialogue and proclaim the human and Christian need for reconciliation and peace. In communion with their pastors, the laity who have as “their own field of evangelizing activity...the vast and complicated world of politics, society...economics...(and) international life,”(131) are called upon to engage directly in dialogue or to work for dialogue aimed at reconciliation. Through them too the church carries out her reconciling activity. Thus the fundamental presupposition and secure basis for any lasting renewal of society and for peace between nations lies in the regeneration of hearts through conversion and penance.

It should be repeated that, on the part of the church and her members, dialogue, whatever form it takes (and these forms can be and are very diverse since the very concept of dialogue has an analogical value) can never begin from an attitude of indifference to the truth. On the contrary, it must begin from a presentation of the truth, offered in a calm way, with respect for the intelligence and consciences of others. The dialogue of reconciliation can never replace or attenuate the proclamation of the truth of the Gospel, the precise goal of which is conversion from sin and communion with Christ and the church. It must be at the service of the transmission and realization of that truth through the means left by Christ to the church for the pastoral activity of reconciliation, namely catechesis and penance. 

Catechesis 
26. In the vast area in which the church has the mission of operating through dialogue, the pastoral ministry of penance and reconciliation is directed to the members of the body of the church principally through an adequate catechesis concerning the two distinct and complementary realities to which the synod fathers gave a particular importance and which they emphasized in some of the concluding propositions: These are penance and reconciliation. Catechesis is therefore the first means to be used.

At the basis of the synod’s very opportune recommendation is a fundamental presupposition; What is pastoral is not opposed to what is doctrinal. Nor can pastoral action prescind from doctrinal content, from which in fact it draws its substance and real validity. Now if the church is the pillar and bulwark of the truth’(132) and is placed in the world as mother and teacher, how could she neglect the task of teaching the truth which constitutes a path of life?

From the pastors of the church one expects, first of all, catechesis on reconciliation. This must be founded on the teaching of the Bible, especially the New Testament, on the need to rebuild the covenant with God in Christ the redeemer and reconciler. And in the light of this new communion and friendship, and as an extension of it, it must be founded on the teaching concerning the need to be reconciled with one’s brethren, even if this means interrupting the offering of the sacrifice.(133) Jesus strongly insists on this theme of fraternal reconciliation: for example, when he invites us to turn the other cheek to the one who strikes us, and to give our cloak too to the one who has taken our coat,(134) or when he instills the law of forgiveness: forgiveness which each one receives in the measure that he or she foresee forgiveness to be offered even to enemies,(136) forgiveness to be granted seventy times seven times,(137) which means in practice without any limit. On these conditions, which are realizable only in a genuinely evangelical climate, it is possible to have a true reconciliation between individuals, families, communities, nations and peoples. From these biblical data on reconciliation there will naturally derive a theological catechesis, which in its synthesis will also integrate the elements of psychology, sociology and the other human sciences which can serve to clarify situations, describe problems accurately and persuade listeners or readers to make concrete resolutions.

The pastors of the church are also expected to provide catechesis on penance. Here too the richness of the biblical message must be its source. With regard to penance this message emphasizes particularly its value for conversion, which is the term that attempts to translate the word in the Greek text, metanoia,(138) which literally means to allow the spirit to be overturned in order to make it turn toward God. These are also the two fundamental elements which emerge from the parable of the son who was lost and found: his “coming to himself”(139) and his decision to return to his father. There can be no reconciliation unless these attitudes of conversion come first, and catechesis should explain them with concepts and terms adapted to people’s various ages and their differing cultural, moral and social backgrounds.

This is a first value of penance and it extends into a second: Penance also means repentance. The two meanings of metanoia appear in the significant instruction given by Jesus: “If your brother repents (returns to you), forgive him; and if he sins against you seven times in the day, and turns to you seven times and says, ‘I repent,’ you must forgive him.”(140) A good catechesis will show how repentance, just like conversion, is far from being a superficial feeling but a real overturning of the soul.

A third value is contained in penance, and this is the movement whereby the preceding attitudes of conversion and repentance are manifested externally: This is doing penance. This meaning is clearly perceptible in the term metanoia, as used by John the Baptist in the texts of the synoptics.(141) To do penance means above all to restablish the balance and harmony broken by sin, to change direction even at the cost of sacrifice.

A catechesis on penance, therefore, and one that is as complete and adequate as possible, is absolutely essential at a time like ours when dominant attitudes in psychology and social behavior are in such contrast with the threefold value just illustrated. Contemporary man seems to find it harder than ever to recognize his own mistakes and to decide to retrace his steps and begin again after changing course. He seems very reluctant to say “I repent” or “I am sorry.” He seems to refuse instinctively and often irresistibly anything that is penance in the sense of a sacrifice accepted and carried out for the correction of sin. In this regard I would like to emphasize that the church’s penitential discipline, even though it has been mitigated for some time, cannot be abandoned without grave harm both to the interior life of individual Christians and of the ecclesial community and also to their capacity for missionary influence. It is not uncommon for non-Christians to be surprised at the negligible witness of true penance on the part of Christ’s followers. It is clear, however, that Christian penance will only be authentic if it is inspired by love and not by mere fear; if it consists in a serious effort to crucify the “ old man “ so that the “ new” can be born by the power of Christ; if it takes as its model Christ, who though he was innocent chose the path of poverty, patience, austerity and, one can say, the penitential life.

As the synod recalled, the pastors of the church are also expected to provide catechesis on conscience and its formation. This too is a very relevant topic in view of the fact that in the upheavals to which our present culture is subjected this interior sanctuary, man’s innermost self, his conscience, is too often attacked, put to the test, confused and obscured. Valuable guidelines for a wise catechesis on conscience can be found both in the doctors of the church and in the theology of the Second Vatican Council, and especially in the documents on the church in the modern world(142) and on religious liberty.(143) Along these same lines, Pope Paul VI often reminded us of the nature and role of conscience in our life.(144) I myself, following his footsteps, miss no opportunity to throw light on this most lofty element of man’s greatness and dignity,(145) this “sort of moral sense which leads us to discern what is good and what is evil...like an inner eye, a visual capacity of the spirit, able to guide our steps along the path of good.” And I have reiterated the need to form one’s conscience, lest it become “a force which is destructive of the true humanity of the person, rather than that holy place where God reveals to him his true good.”(146)

On other points too, of no less relevance for reconciliation, one looks to the pastors of the church for catechesis.

On the sense of sin, which, as I have said, has become considerably weakened in our world.

On temptation and temptations: The Lord Jesus himself, the Son of God, “who in every respect has been tempted as we are, yet without sin,”(147) allowed himself to be tempted by the evil one(148) in order to show that, like himself, his followers too would be subjected to temptation, and in order to show how one should behave when subjected to temptation. For those who beseech the Father not to be tempted beyond their own strength(149) and not to succumb to temptation,(150) and for those who do not expose themselves to occasions of sin, being subjected to temptation does not mean that they have sinned; rather it is an opportunity for growing in fidelity and consistency through humility and watchfulness.

Catechesis is also expected on fasting: This can be practiced in old forms and new as a sign of conversion, repentance and personal mortification and, at the same time, as a sign of union with Christ crucified and of solidarity with the starving and suffering.

Catechesis on almsgiving: This is a means of making charity a practical thing by sharing what one possesses with those suffering the consequences of poverty.

Catechesis on the intimate connection which links the overcoming of divisions in the world with perfect communion with God and among people, which is the eschatological purpose of the church.

Catechesis on the concrete circumstances in which reconciliation has to be achieved (in the family, in the civil community, in social structures) and particularly catechesis on the four reconciliations which repair the four fundamental rifts; reconciliation of man with God, with self, with the brethren and with the whole of creation. 

Nor can the church omit, without serious mutilation of her essential message, a constant catechesis on what the traditional Christian language calls the four last things of man: death, judgment (universal and particular), hell and heaven. In a culture which tends to imprison man in the earthly life at which he is more or less successful, the pastors of the church are asked to provide a catechesis which will reveal and illustrate with the certainties of faith what comes after the present life: beyond the mysterious gates of death, an eternity of joy in communion with God or the punishment of separation from him. Only in this eschatological vision can one realize the exact nature of sin and feel decisively moved to penance and reconciliation.

Pastors who are zealous and creative never lack opportunities for imparting this broad and varied catechesis, taking into account the different degrees of education and religious formation of those to whom they speak. Such opportunities are often given by the biblical readings and the rites of the Mass and the sacraments, as also by the circumstances of their celebration. For the same purpose many initiatives can be taken such as sermons, lectures, discussions, meetings, courses of religious education, etc., as happens in many places. Here I wish to point out in particular the importance and effectiveness of the old-style popular missions for the purposes of such catechesis. If adapted to the peculiar needs of the present time, such missions can be, today as yesterday, a useful instrument of religious education also regarding penance and reconciliation. 

In view of the great relevance of reconciliation based on conversion in the delicate field of human relationships and social interaction at all levels, including the international level, catechesis cannot fail to inculcate the valuable contribution of the church’s social teaching. The timely and precise teaching of my predecessors from Pope Leo XIII onward, to which was added the substantial contribution the pastoral constitution Gaudium et Spes of the Second Vatican Council and the contributions of the different episcopates elicited by various circumstances in their respective countries, has made up an ample and solid body of doctrine. This regards the many different needs inherent in the life of the human community, in relationships between individuals, families, groups in their different spheres and in the very constitution of a society that intends to follow the moral law, which is the foundation of civilization. 

At the basis of this social teaching of the church there is obviously to be found the vision which the church draws from the word of God concerning the rights and duties of individuals, the family and the community; concerning the value of liberty and the nature of justice, concerning the primacy of charity, concerning the dignity of the human person and the exigencies of the common good to which politics and the economy itself must be directed. Upon these fundamental principles of the social magisterium, which confirm and repropose the universal dictates of reason and of the conscience of peoples, there rests in great part the hope for a peaceful solution to many social conflicts and, in short, the hope for universal reconciliation. 

The Sacraments 

27. The second divinely instituted means which the church offers for the pastoral activity of penance and reconciliation is constituted by the sacraments.

In the mysterious dynamism of the sacraments, so rich in symbolism and content, one can discern one aspect which is not always emphasized: Each sacrament, over and above its own proper grace, is also a sign of penance and reconciliation. Therefore in each of them it is possible to relive these dimensions of the spirit.

Baptism is of course a salvific washing which, as St Peter says, is effective “not as a removal of dirt from the body but as an appeal to God for a clear conscience.”(151) It is death, burial and resurrection with the dead, buried and risen Christ.(152) It is a gift of the Holy Spirit through Christ.(153) But this essential and original constituent of Christian baptism, far from eliminating the penitential element already present in the baptism which Jesus himself received from John “to fulfill all righteousness,”(154) in fact enriches it. In other words, it is a fact of conversion and of reintegration into the right order of relationships with God, of reconciliation with God, with the elimination of the original stain and the consequent introduction into the great family of the reconciled. 

Confirmation likewise, as a ratification of baptism and together with baptism a sacrament of initiation, in conferring the fullness of the Holy Spirit and in bringing the Christian life to maturity, signifies and accomplishes thereby a greater conversion of the heart and brings about a more intimate and effective membership of the same assembly of the reconciled, which is the church of Christ.

The definition which St. Augustine gives of the eucharist as “sacramentum pietatis, signum unitatis, vinculum caritatis”(155) clearly illustrates the effects of personal sanctification (pietas) and community reconciliation (unitas and caritas) which derive from the very essence of the eucharistic mystery as an unbloody renewal of the sacrifice of the cross, the source of salvation and of reconciliation for all people.

However, it must be remembered that the church, guided by faith in this great sacrament, teaches that no Christian who is conscious of grave sin can receive the eucharist before having obtained God’s forgiveness. This we read in the instruction Eucharisticum Mysterium which, duly approved by Paul VI, fully confirms the teaching of the Council of Trent: “The eucharist is to be offered to the faithful also ‘as a remedy, which frees us from daily faults and preserves us from mortal sin’ and they are to be shown the fitting way of using the penitential parts of the liturgy of the Mass. The person who wishes to receive holy communion is to be reminded of the precept: Let a man examine himself” (1 Cor 11:28). And the church’s custom shows that such an examination is necessary, because no one who is conscious of being in mortal sin, however contrite he may believe himself to be, is to approach the holy eucharist without having first made a sacramental confession. If this person finds himself in need and has no means of going to confession, he should first make an act of perfect contrition.”(116) 

The sacrament of orders is intended to give to the church the pastors who, besides being teachers and guides, are called to be witnesses and workers of unity, builders of the family of God, and defenders and preservers of the communion of this family against the sources of division and dispersion.

The sacrament of matrimony, the exaltation of human love under the action of grace, is a sign of the love of Christ for the church. But it is also a sign of the victory which Christ grants to couples in resisting the forces which deform and destroy love, in order that the family born from this sacrament may be a sign also of the reconciled and reconciling church for a world reconciled in all its structures and institutions.

Finally, the anointing of the sick in the trial of illness and old age and especially at the Christian’s final hour is a sign of definitive conversion to the Lord and of total acceptance of suffering and death as a penance for sins. And in this is accomplished supreme reconciliation with the Father.

However, among the sacraments there is one which, though it has often been called the sacrament of confession because of the accusation of sins which takes place in it, can more appropriately be considered by antonomasia the sacrament of penance, as it is in fact called. And thus it is the sacrament of conversion and reconciliation. The recent synod particularly concerned itself with this sacrament because of its importance with regard to reconciliation. 

CHAPTER TWO
THE SACRAMENT OF PENANCE AND RECONCILIATION 
28. In all its phases and at all its levels the synod considered with the greatest attention that sacramental sign which represents and at the same time accomplishes penance and reconciliation. This sacrament in itself certainly does not contain all possible ideas of conversion and reconciliation. From the very beginning, in fact, the church has recognized and used many and varying forms of penance. Some are liturgical or paraliturgical and include the penitential actin the Mass, services of atonement and pilgrimages; others are of an ascetical character, such as fasting. But of all such acts none is more significant, more divinely efficacious or more lofty and at the same time easily accessible as a rite than the sacrament of penance.

From its preparatory stage and then in the numerous interventions during the sessions, in the group meetings and in the final propositions, the synod took into account the statement frequently made with varying nuances and emphases, namely: The sacrament of penance is in crisis. The synod took note of this crisis. It recommended a more profound catechesis, but it also recommended a no less profound analysis of a theological, historical, psychological, sociological and juridical character of penance in general and of the sacrament of penance in particular. In all of this the synod’s intention was to clarify the reasons for the crisis and to open the way to a positive solution for the good of humanity. Meanwhile, from the synod itself the church has received a clear confirmation of its faith regarding the sacrament which gives to every Christian and to the whole community of believers the certainty of forgiveness through the power of the redeeming blood of Christ.

It is good to renew and reaffirm this faith at a moment when it might be weakening, losing something of its completeness or entering into an area of shadow and silence, threatened as it is by the negative elements of the above-mentioned crisis. For the sacrament of confession is indeed being undermined, on the one hand by the obscuring of the mortal and religious conscience, the lessening of a sense of sin, the distortion of the concept of repentance and the lack of effort to live an authentically Christian life. And on the other hand, it is being undermined by the sometimes widespread idea that one can obtain forgiveness directly from God, even in a habitual way, without approaching the sacrament of reconciliation. A further negative influence is the routine of a sacramental practice sometimes lacking in fervor and real spontaneity, deriving perhaps from a mistaken and distorted idea of the effects of the sacrament.

It is therefore appropriate to recall the principal aspects of this great sacrament. 

“Whose Sins You Shall Forgive” 
29. The books of the Old and New Testament provide us with the first and fundamental fact concerning the Lord’s mercy and forgiveness. In the Psalms and in the preaching of the prophets, the name merciful is perhaps the one most often given to the Lord, in contrast to the persistent cliche whereby the God of the Old Testament is presented above all as severe and vengeful. Thus in the Psalms there is a long sapiential passage drawing from the Exodus tradition, which recalls God’s kindly action in the midst of his people. This action, though represented in an anthropomorphic way, is perhaps one of the most eloquent Old Testament proclamations of the divine mercy. Suffice it to quote the verse: “Yet he, being compassionate, forgave their iniquity and did not destroy them; he restrained his anger often, and did not stir up all his wrath. He remembered that they were but flesh, a wind that passes and comes not again.”(157)

In the fullness of time the Son of God, coming as the lamb who takes away and bears upon himself the sin of the world appears as the one who has the power both to judge(159) and to forgive sins,(160) and who has come not to condemn but to forgive and save.(161)

Now this power to “ forgive sins” Jesus confers through the Holy Spirit upon ordinary men, themselves subject to the snare of sin, namely his apostles: “Receive the Holy Spirit. Whose sins you shall forgive, they are forgiven; whose sins you shall retain, they are retained.”(162) This is one of the most awe-inspiring innovations of the Gospel! He confers this power on the apostles also as something which they can transmit-as the church has understood it from the beginning-to their successors, charged by the same apostles with the mission and responsibility of continuing their work as proclaimers of the Gospel and ministers of Christ’s redemptive work. 

Here there is seen in all its grandeur the figure of the minister of the sacrament of penance who by very ancient custom is called the confessor.

Just as at the altar where he celebrates the eucharist and just as in each one of the sacraments, so the priest, as the minister of penance, acts “in persona Christi” The Christ whom he makes present and who accomplishes the mystery of the forgiveness of sins is the Christ who appears as the brother of man,(163) the merciful high priest, faithful and compassionate,(164) the shepherd intent on finding the lost sheep,(165) the physician who heals and comforts,(166) the one master who teaches the truth and reveals the ways of God,(167) the judge of the living and the dead,(168) who judges according to the truth and not according to appearances.(169)

This is undoubtedly the most difficult and sensitive, the most exhausting and demanding ministry of the priest, but also one of the most beautiful and consoling. Precisely for this reason and with awareness also of the strong recommendation of the synod, I will never grow weary of exhorting my brothers, the bishops and priests, to the faithful and diligent performance of ministry.(170) Before the consciences of the faithful, who open up to him with a mixture of fear and trust, the confessor is called to a lofty task which is one of service and penance and human reconciliation. It is a task of learning the weaknesses and falls of those faithful people, assessing their desire for renewal and their efforts to achieve it, discerning the action of the Holy Spirit in their hearts, imparting to them a forgiveness which God alone can grant, “celebrating” their reconciliation with the Father, portrayed in the parable of the prodigal son, reinstating these redeemed sinners in the ecclesial community with their brothers and sisters, and paternally admonishing these penitents with a firm, encouraging and friendly “Do not sin again.”(171) 

For the effective performance of this ministry, the confessor must necessarily have human qualities of prudence, discretion, discernment and a firmness tempered by gentleness and kindness. He must likewise have a serious and careful preparation, not fragmentary but complete and harmonious, in the different branches of theology, pedagogy and psychology, in the methodology of dialogue and above all in a living and communicable knowledge of the word of God. But it is even more necessary that he should live an intense and genuine spiritual life. In order to lead others along the path of Christian perfection the minister of penance himself must first travel this path. More by actions than by long speeches he must give proof of real experience of lived prayer, the practice of the theological and moral virtues of the Gospel, faithful obedience to the will of God, love of the church and docility to her magisterium.

All this fund of human gifts, Christian virtues and pastoral capabilities has to be worked for and is only acquired with effort. Every priest must be trained for the ministry of sacramental penance from his years in the seminary, not only through the study of dogmatic, moral, spiritual and pastoral theology (which are simply parts of a whole), but also through the study of the human sciences, training in dialogue and especially in how to deal with people in the pastoral context. He must then be guided and looked after in his first activities. He must always ensure his own improvement and updating by means of permanent study. What a wealth of grace, true life and spiritual radiation would be poured out on the church if every priest were careful never to miss through negligence or various excuses the appointment with the faithful in the confessional and if he were even more careful never to go to it unprepared or lacking the necessary human qualities and spiritual and pastoral preparation!

In this regard I cannot but recall with devout admiration those extraordinary apostles of the confessional such as St. John Nepomucene, St. John Vianney, St. Joseph Cafasso and St. Leopold of Castelnuovo, to mention only the best-known confessors whom the church has added to the list of her saints. But I also wish to pay homage to the innumerable host of holy and almost always anonymous confessors to whom is owed the salvation of so many souls who have been helped by them in conversion, in the struggle against sin and temptation, in spiritual progress and, in a word, in achieving holiness. I do not hesitate to say that even the great canonized saints are generally the fruit of those confessionals, and not only the saints but also the spiritual patrimony of the church and the flowering of a civilization permeated with the Christian spirit! Praise then to this silent army of our brothers who have served well and serve each day the cause of reconciliation through the ministry of sacramental penance! 

The Sacrament of Forgiveness 
30. From the revelation of the value of this ministry and power to forgive sins, conferred by Christ on the apostles and their successors, there developed in the church an awareness of the sign of forgiveness, conferred through the sacrament of penance. It is the certainty that the Lord Jesus himself instituted and entrusted to the church-as a gift of his goodness and loving kindness(172) to be offered to all-a special sacrament for the forgiveness of sins committed after baptism.

The practice of this sacrament, as regards its celebration and form, has undergone a long process of development as is attested to by the most ancient sacramentaries, the documents of councils and episcopal synods, the preaching of the fathers and the teaching of the doctors of the church. But with regard to the substance of the sacrament there has always remained firm and unchanged in the consciousness of the church the certainty that, by the will of Christ, forgiveness is offered to each individual by means of sacramental absolution given by the ministers of penance. It is a certainty reaffirmed with particular vigor both by the Council of Trent(173) and by the Second Vatican Council: “Those who approach the sacrament of penance obtain pardon from God’s mercy for the offenses committed against him, and are, at the same time, reconciled with the church which they have wounded by their sins and which by charity, by example and by prayer works for their conversion.”(174) And as an essential element of faith concerning the value and purpose of penance it must be reaffirmed that our savior Jesus Christ instituted in his church the sacrament of penance so that the faithful who have fallen into sin after baptism might receive grace and be reconciled with God (175)

The church’s faith in this sacrament involves certain other fundamental truths which cannot be disregarded. The sacramental rite of penance, in its evolution and variation of actual forms, has always preserved and highlighted these truths. When it recommended a reform of this rite, the Second Vatican Council intended to ensure that it would express these truths even more clearly,(176) and this has come about with the new Rite of Penance.(177) For the latter has made its own the whole of the teaching brought together by the Council of Trent, transferring it from its particular historical context (that of a resolute effort to clarify doctrine in the face of the serious deviations from the church’s genuine teaching), in order to translate it faithfully into terms more in keeping with the context of our own time. 

Some Fundamental Convictions 
31. The truths mentioned above, powerfully and clearly confirmed by the synod and contained in the propositions, can be summarized in the following convictions of faith, to which are connected all the other affirmations of the Catholic doctrine on the sacrament of penance.

I. The first conviction is that for a Christian the sacrament of penance is the primary way of obtaining forgiveness and the remission of serious sin committed after baptism. Certainly the Savior and his salvific action are not so bound to a sacramental sign as to be unable in any period or area of the history of salvation to work outside and above the sacraments. But in the school of faith we learn that the same Savior desired and provided that the simple and precious sacraments of faith would ordinarily be the effective means through which his redemptive power passes and operates. It would therefore be foolish, as well as presumptuous, to wish arbitrarily to disregard the means of grace and salvation which the Lord has provided and, in the specific case, to claim to receive forgiveness while doing without the sacrament which was instituted by Christ precisely for forgiveness. The renewal of the rites carried out after the council does not sanction any illusion or alteration in this direction. According to the church’s intention, it was and is meant to stir up in each one of us a new impulse toward the renewal of our interior attitude; toward a deeper understanding of the nature of the sacrament of penance; toward a reception of the sacrament which is more filled with faith, not anxious but trusting; toward a more frequent celebration of the sacrament which is seen to be completely filled with the Lord’s merciful love. 

II. The second conviction concerns the function of the sacrament of penance for those who have recourse to it. According to the most ancient traditional idea, the sacrament is a kind of judicial action; but this takes place before a tribunal of mercy rather than of strict and rigorous justice, which is comparable to human tribunals only by analogy namely insofar as sinners reveal their sins and their condition as creatures subject to sin; they commit themselves to renouncing and combating sin; accept the punishment (sacramental penance) which the confessor imposes on them and receive absolution from him.

But as it reflects on the function of this sacrament, the church’s consciousness discerns in it, over and above the character of judgment in the sense just mentioned, a healing of a medicinal character. And this is linked to the fact that the Gospel frequently presents Christ as healer,(179) while his redemptive work is often called, from Christian antiquity, medicina salutis. “I wish to heal, not accuse,” St. Augustine said, referring to the exercise of the pastoral activity regarding penance,(180) and it is thanks to the medicine of confession that the experience of sin does not degenerate into despair.(181) The Rite of Penance alludes to this healing aspect of the sacrament,(182) to which modern man is perhaps more sensitive, seeing as he does in sin the element of error but even more the element of weakness and human frailty.

Whether as a tribunal of mercy or a place of spiritual healing, under both aspects the sacrament requires a knowledge of the sinner’s heart in order to be able to judge and absolve, to cure and heal. Precisely for this reason the sacrament involves on the part of the penitent a sincere and complete confession of sins. This therefore has a raison d’etre not only inspired by ascetical purposes (as an exercise of humility and mortification), but one that is inherent in the very nature of the sacrament.

III. The third conviction, which is one that I wish to emphasize, concerns the realities or parts which make up the sacramental sign of forgiveness and reconciliation. Some of these realities are acts of the penitent, of varying importance but each indispensable either for the validity, the completeness or the fruitfulness of the sign.

First of all, an indispensable condition is the rectitude and clarity of the penitent’s conscience. People cannot come to true and genuine repentance until they realize that sin is contrary to the ethical norm written in their in most being;(183) until they admit that they have had a personal and responsible experience of this contrast; until they say not only that “sin exists” but also “I have sinned”; until they admit that sin has introduced a division into their consciences which then pervades their whole being and separates them from God and from their brothers and sisters. The sacramental sign of this clarity of conscience is the act traditionally called the examination of conscience, an act that must never be one of anxious psychological introspection, but a sincere and calm comparison with the interior moral law, with the evangelical norms proposed by the church, with Jesus Christ himself, who is our teacher and model of life, and with the heavenly Father, who calls us to goodness and perfection.(184) 

But the essential act of penance, on the part of the penitent, is contrition, a clear and decisive rejection of the sin committed, together with a resolution not to commit it again,(185) out of the love which one has for God and which is reborn with repentance. Understood in this way, contrition is therefore the beginning and the heart of conversion, of that evangelical metanoia which brings the person back to God like the prodigal son returning to his father, and which has in the sacrament of penance its visible sign and which perfects attrition. Hence “upon this contrition of heart depends the truth of penance.”(186)

While reiterating everything that the church, inspired by God’s word, teaches about contrition, I particularly wish to emphasize here just one aspect of this doctrine. It is one that should be better known and considered. Conversion and contention are often considered under the aspect of the undeniable demands which they involve and under the aspect of the mortification which they impose for the purpose of bringing about a radical change of life. But we all to well to recall and emphasize the fact that contrition and conversion are even more a drawing near to the holiness of God, a rediscovery of one’s true identity, which has been upset and disturbed by sin, a liberation in the very depth of self and thus a regaining of lost joy, the joy of being saved,(187) which the majority of people in our time are no longer capable of experiencing.

We therefore understand why, from the earliest Christian times, in line with the apostles and with Christ, the church has included in the sacramental sign of penance the confession of sins. This latter takes on such importance that for centuries the usual name of the sacrament has been and still is that of confession. The confession of sins is required, first of all, because the sinner must be known by the person who in the sacrament exercises the role of judge. He has to evaluate both the seriousness of the sins and the repentance of the penitent; he also exercises the role of the healer and must acquaint himself with the condition of the sick person in order to treat and heal him. But the individual confession also has the value of a sign: a sign of the meeting of the sinner with the mediation of the church in the person of the minister, a sign of the person’s revealing of self as a sinner in the sight of God and the church,.of facing his own sinful condition in the eyes of God. The confession of sins therefore cannot be reduced to a mere attempt at psychological self-liberation even though it corresponds to that legitimate and natural need, inherent in the human heart, to open oneself to another. It is a liturgical act, solemn in its dramatic nature, yet humble and sober in the grandeur of its meaning. It is the act of the prodigal son who returns to his Father and is welcomed by him with the kiss of peace. It is an act of honesty and courage. It is an act of entrusting oneself, beyond sin, to the mercy that forgives.(188) Thus we understand why the confession of sins must ordinarily be individual not collective, just as sin is a deeply personal matter. But at the same time this confession in a way forces sin out of the secret of the heart and thus out of the area of pure individuality, emphasizing its social character as well, for through the minister of penance it is the ecclesial community, which has been wounded by sin, that welcomes anew the repentant and forgiven sinner.

The other essential stage of the sacrament of penance this time along to the confessor as judge and healer, a figure of God the Father welcoming and forgiving the one who returns: This is the absolution. The words which express it and the gestures that accompany it in the old and in the new Rite of Penance are significantly simple in their-grandeur. The sacramental formula “I absolve you” and the imposition of the hand and the Sign of the Cross made over the penitent show that at this moment the contrite and converted sinner comes into contact with the power and mercy of God. It is the moment at which, in response to the penitent, the Trinity becomes present in order to blot out sin and restore innocence. And the saving power of the passion, death and resurrection of Jesus is also imparted to the penitent as the “mercy stronger than sin and offense,” as I defined it in my encyclical Dives in Misericordia. God is always the one who is principally offended by sin-”Tibi soli peccavi!”-and God alone can forgive. Hence the absolution that the priest, the minister of forgiveness, though himself a sinner, grants to the penitent is the effective sign of the intervention of the Father in every absolution and the sign of the “resurrection” from “spiritual death” which is renewed each time that the sacrament of penance is administered. Only faith can give us certainty that at that moment every sin is forgiven and blotted out by the mysterious intervention of the Savior. 

Satisfaction is the final act which crowns the sacramental sign of penance. In some countries the act which the forgiven and absolved penitent agrees to perform after receiving absolution is called precisely the penance. What is the meaning of this satisfaction that one makes or the penance that one performs? Certainly it is not a price that one pays for the sin absolved and for the forgiveness obtained: No human price can match what is obtained, which is the fruit of Christ’s precious blood. Acts of satisfaction-which, while remaining simple and humble, should be made to express more clearly all that they signify-mean a number of valuable things: They are the sign of the personal commitment that the Christian has made to God in the sacrament to begin a new life (and therefore they should not be reduced to mere formulas to be recited, but should consist of acts of worship, charity, mercy or reparation). They include the idea that the pardoned sinner is able to join his own physical and spiritual mortification-which has been sought after or at least accepted-to the passion of Jesus, who has obtained the forgiveness for him. They remind us that even after absolution there remains in the Christian a dark area due to the wound of sin, to the imperfection of love in repentance, to the weakening of the spiritual faculties. It is an area in which there still operates an infectious source of sin which must always be fought with mortification and penance. This is the meaning of the humble but sincere act of satisfaction.(189)

IV. There remains to be made a brief mention of other important convictions about the sacrament of penance.

First of all, it must be emphasized that nothing is more personal and intimate that this sacrament, in which the sinner stands alone before God with his sin, repentance and trust. No one can repent in his place or ask forgiveness in his name. There is a certain solitude of the sinner in his sin, and this can be seen dramatically represented in Cain with sin “crouching at his door,” as the Book of Genesis says so effectively, and with the distinctive mark on his forehead;(190) in David, admonished by the prophet Nathan;(191) or in the prodigal son when he realizes the condition to which he has reduced himself by staying away from his father and decides to return to him.(192) Everything takes place between the individual alone and God. But at the same time one cannot deny the social nature of this sacrament, in which the whole church-militant, suffering and glorious in heaven- comes to the aid of the penitent and welcomes him again into her bosom, especially as it was the whole church which had been offended and wounded by his sin. As the minister of penance, the priest by virtue of his sacred office appears as the witness and representative of this ecclesial nature of the sacrament. The individual nature and ecclesial nature are two complementary aspects of the sacrament which the progressive reform of the Rite of Penance, especially that contained in the Ordo Paenitentiae promulgated by Paul VI, has sought to emphasize and to make more meaningful in its celebration.

V. Second, it must be emphasized that the most precious result of the forgiveness obtained in the sacrament of penance consists in reconciliation with God, which takes place in the inmost heart of the son who was lost and found again, which every penitent is. But it has to be added that this reconciliation with God leads, as it were, to other reconciliations which repair the breaches caused by sin. The forgiven penitent is reconciled with himself in his inmost being, where he regains his own true identity. He is reconciled with his brethren whom he has in some way attacked and wounded. He is reconciled with the church. He is reconciled with all creation.

As a result of an awareness of this, at the end of the celebration there arises in the penitent a sense of gratitude to God for the gift of divine mercy received, and the church invites the penitent to have this sense of gratitude.

Every confessional is a special and blessed place from which, with divisions wiped away, there is born new and uncontaminated a reconciled individual-a reconciled world!

VI. Last, I particularly wish to speak of one final consideration, one which concerns all of us priests, who are the ministers of the sacrament of penance.(193) The priest’s celebration of the eucharist and administration of the other sacraments, his pastoral zeal, his relationship with the faithful his communion with his brother priests, his collaboration with his bishop, his life of prayer-in a word, the whole of his priestly existence, suffers an inexorable decline if by negligence or for some other reason he fails to receive the sacrament of penance at regular intervals and in a spirit of genuine faith and devotion. If a priest were no longer to go to confession or properly confess his sins, his priestly being and his priestly action would feel its effects very soon and this would also be noticed by the community of which he was the pastor.

But I also add that even in order to be a good and effective minister of penance the priest needs to have recourse to the source of grace and holiness present in this sacrament We priests, on the basis of our personal experience, can certainly say that the more careful we are to receive the sacrament of penance and to approach it frequently and with good dispositions, the better we fulfill our own ministry as confessors and ensure that our penitents benefit from it. And on the other hand, this ministry would lose much of its effectiveness if in some way we were to stop being good penitents. Such is the internal logic of this great sacrament. It invites all of us priests of Christ to pay renewed attention to our personal confession.

Personal experience in its turn becomes and must become today an incentive for the diligent, regular, patient and fervent exercise of the sacred ministry of penance, to which we are committed by the very fact of our priesthood and our vocation as pastors and servants of our brothers and sisters. Also with this present exhortation I therefore address an earnest invitation to all the priests of the world, especially to my brothers in the episcopacy and to pastors of souls, an invitation to make every effort to encourage the faithful to make use of this sacrament. I urge them to use all possible and suitable means to ensure that the greatest possible number of our brothers and sisters receive the “grace that has been given to us” through penance for the reconciliation of every soul and of the whole world with God in Christ. 

Forms of Celebration 
32. Following the suggestions of the Second Vatican Council, the Ordo Paenitentiae provided three rites which, while always keeping intact the essential elements, make it possible to adapt the celebration of the sacrament of penance to particular pastoral circumstances.

The first form-reconciliation of individual penitents is the only normal and ordinary way of celebrating the sacrament, and it cannot and must not be allowed to fall into disuse or be neglected. The second form-reconciliation of a number of penitents with individual confession and absolution-even though in the preparatory acts it helps to give greater emphasis to the community aspects of the sacrament, is the same as the first form in the culminating sacramental act, namely individual confession and individual absolution of sins. It can thus be regarded as equal to the first form as regards the normality of the rite. The third form however- reconciliation of a number of penitents with general confession and absolution-is exceptional in character. It is therefore not left to free choice but is regulated by a special discipline.

The first form makes possible a highlighting of the more personal- and essential-aspects which are included in the penitential process. The dialogue between penitent and confessor, the sum of the elements used (the biblical texts, the choice of the forms of “satisfaction,” etc.), make the sacramental celebration correspond more closely to the concrete situation of the penitent. The value of these elements are perceived when one considers the different reasons that bring a Christian to sacramental penance: a need for personal reconciliation and readmission to friendship with God by regaining the grace lost by sin; a need to check one’s spiritual progress and sometimes a need for a more accurate discernment of one’s vocation; on many other occasions a need and a desire to escape from a state of spiritual apathy and religious crisis. Thanks then to its individual character, the first form of celebration makes it possible to link the sacrament of penance with something which is different but readily linked with it: I am referring to spiritual direction. So it is certainly true that personal decision and commitment are clearly signified and promoted in this first form. 

The second form of celebration, precisely by its specific dimension, highlights certain aspects of great importance: The word of God listened to in common ha s remarkable effect as compared to its individual reading and better emphasizes the ecclesial character of conversion and reconciliation. It is particularly meaningful at various seasons of the liturgical year and in connection with events of special pastoral importance. The only point that needs mentioning here is that for celebrating the second form there should be an adequate number of confessors present.

It is therefore natural that the criteria for deciding which of the two forms of celebration to use should be dictated not by situational and subjective reasons, but by a desire to secure the true spiritual good of the faithful in obedience to the penitential discipline of the church.

We shall also do well to recall that, for a balanced spiritual and pastoral orientation in this regard, great importance must continue to be given to teaching the faithful also to make use of the sacrament of penance for venial sins alone, as is borne out by a centuries-old doctrinal tradition and practice.

Though the church knows and teaches that venial sins are forgiven in other ways too-for instance, by acts of sorrow, works of charity, prayer, penitential rites-she does not cease to remind everyone of the special usefulness of the sacramental moment for these sins too. The frequent use of the sacrament-to which some categories of the faithful are in fact held-strengthens the awareness that even minor sins offend God and harm the church, the body of Christ. Its celebration then becomes for the faithful “the occasion and the incentive to conform themselves more closely to Christ and tomake themselves more docile to the voice of the Spirit.”(194) Above all it should be emphasized that the grace proper to the sacramental celebration has a great remedial power and helps to remove the very roots of sin. 

Attention to the actual celebration,(195) with special reference to the importance of the word of God which is read, recalled and explained, when this is possible and suitable, to the faithful and with them, will help to give fresh life to the practice of the sacrament and prevent it from declining into a mere formality and routine. The penitent will be helped rather to discover that he or she is living a salvific event capable of inspiring fresh life and giving true peace of heart. This careful attention to the celebration will also lead the individual churches to arrange special times for the celebration of the sacrament. It will also be an incentive to teaching the faithful especially children and young people, to accustom themselves to keeping to these times except in cases of necessity, when the parish priest must always show a ready willingness to receive whoever comes to him. 

Celebration of the Sacrament with General Absolution 
33. The new liturgical regulation and, more recently, the Code of Canon Law,196 specify the conditions which make it lawful to use “the rite of reconciliation of a number of penitents with general confession and absolution.” The norms and regulations given on this point, which are the result of mature and balanced consideration, must be accepted and applied in such a way as to avoid any sort of arbitrary interpretation.

It is opportune to reflect more deeply on the reasons which order the celebration of penance in one of the first two forms and permit the use of the third form. First of all, there is the reason of fidelity to the will of the Lord Jesus, transmitted by the doctrine of the church, and also the reason of obedience to the church’s laws. The synod repeated in one of its propositions the unchanged teaching which the church has derived from the most ancient tradition, and it repeated the law with which she has codified the ancient penitential practice: The individual and integral confession of sins with individual absolution constitutes the only ordinary way in which the faithful who are conscious of serious sin are reconciled with God and with the church. From this confirmation of the church’s teaching it is clear that every serious sin must always be stated, with its determining circumstances, in an individual confession. 

Then there is a reason of the pastoral order. While it is true that, when the conditions required by canonical discipline occur, use may be made of the third form of celebration, it must not be forgotten that this form cannot become an ordinary one, and it cannot and must not be used-as the synod repeated-except “in cases of grave necessity.” And there remains unchanged the obligation to make an individual confession of serious sins before again having recourse to another general absolution. The bishop therefore, who is the only one competent in his own diocese to assess whether the conditions actually exist which canon law lays down for the use of the third form, will give this judgment with a grave obligation on his own conscience, with full respect for the law and practice of the church and also taking into account the criteria and guidelines agreed upon- on the basis of the doctrinal and pastoral considerations explained above-with the other members of the episcopal conference. Equally it will always be a matter of genuine pastoral concern to lay down and guarantee the conditions that make recourse to the third form capable of producing the spiritual fruits for which it is meant. The exceptional use of the third form of celebration must never lead to a lesser regard for, still less an abandonment of, the ordinary forms nor must it lead to this form being considered an alternative to the other two forms. It is not in fact left to the freedom of pastors and the faithful to choose from among these forms the one considered most suitable. It remains the obligation of pastors to facilitate for the faithful the practice of integral and individual confession of sins, which constitutes for them not only a duty but also an inviolable and inalienable right, besides being something needed by the soul. For he faithful, the use of the third form of celebration involves the obligation of following all the norms regulating its exercise, including that of not having recourse again to general absolution before a normal integral and individual confession of sins, which must be made as soon as possible. Before granting absolution the priest must inform and instruct the faithful about this norm and about the obligation to observe it. 

With this reminder of the doctrine and the law of the church I wish to instill into everyone the lively sense of responsibility which must guide us when we deal with sacred things like the sacraments, which are not our property, or like consciences, which have a right not to be left in uncertainty and confusion. The sacraments and consciences, I repeat, are sacred, and both require that we serve them in truth.

This is the reason for the church’s law. 

Some More Delicate Cases 
34. I consider it my duty to mention at this point, if very briefly, a pastoral case that the synod dealt with-insofar as it was able to do so-and which it also considered in one of the propositions. I am referring to certain situations, not infrequent today, affecting Christians who wish to continue their sacramental religious practice, but who are prevented from doing so by their personal condition, which is not in harmony with the commitments freely undertaken before God and the church. These are situations which seem particularly delicate and almost inextricable.

Numerous interventions during the synod, expressing the general thought of the fathers, emphasized the coexistence and mutual influence of two equally important principles in relation to these cases. The first principle is that of compassion and mercy, whereby the church, as the continuer in history of Christ’s presence and work, not wishing the death of the sinner but that the sinner should be converted and live,(197) and careful not to break the bruised reed or to quench the dimly burning wick,(198) ever seeks to offer, as far as possible, the path of return to God and of reconciliation with him. The other principle is that of truth and consistency, whereby the church does not agree to call good evil and evil good. Basing herself on these two complementary principles, the church can only invite her children who find themselves in these painful situations to approach the divine mercy by other ways, not however through the sacraments of penance and the eucharist until such time as they have attained the required dispositions.

On this matter, which also deeply torments our pastoral hearts, it seemed my precise duty to say clear words in the apostolic exhortation Familiaris Consortio, as regards the case of the divorced and remarried,(199) and likewise the case of Christians living together in an irregular union.

At the same time and together with the synod, I feel that it is my clear duty to urge the ecclesial communities and especially the bishops to provide all possible assistance to those priests who have fallen short of the grave commitments which they undertook at their ordination and who are living in irregular situations. None of these brothers of ours should feel abandoned by the church. 

For all those who are not at the present moment in the objective conditions required by the sacrament of penance, the church’s manifestations of maternal kindness, the support of acts of piety apart from sacramental ones, a sincere effort to maintain contact with the Lord, attendance at Mass and the frequent repetition of acts of faith, hope, charity and sorrow made as perfectly as possible can prepare the way for full reconciliation at the hour that providence alone knows. 

CONCLUDING EXPRESSION OF HOPE 

35. At the end of this document I hear echoing within me and I desire to repeat to all of you the exhortation which the first bishop of Rome, at a critical hour of the beginning of the church, addressed “to the exiles of the dispersion...chosen and destined by God the Father...: Have unity of spirit, sympathy, love of the brethren, a tender heart and a humble mind.”(200) The apostle urged: “Have unity of spirit.” But he immediately went on to point out the sins against harmony and peace which must be avoided: “Do not return evil for evil or reviling for reviling; but on the contrary bless, for to this you have been called, that you may obtain a blessing.” And he ended with a word of encouragement and hope: “Who is there to harm you if you are zealous for what is right?”(201)

At an hour of history which is no less critical, I dare to join my exhortation to that of the prince of the apostles, the first to occupy this See of Rome as a witness to Christ and as pastor of the church, and who here “presided in charity” before the entire world. In communion with the bishops who are the successors of the apostles and supported by the collegial reflection that many of them, meeting in the synod, devoted to the topics and problems of reconciliation, I too wish to speak to you with the same spirit of the fisherman of Galilee when he said to our brothers and sisters in the faith, distant in time but so closely linked in heart: “Have unity of spirit.... Do not return evil for evil.... Be zealous for what is right.”(202) And he added: “It is better to suffer for doing right, if that should be God’s will, than for doing wrong.”(203)

This exhortation is completely permeated by words which Peter had heard from Jesus himself and by ideas which formed part of his “good news”: the new commandment of love of neighbor; the yearning for and commitment to unity; the beatitudes of mercy and patience in persecution for the sake of justice; the repaying of evil with good; the forgiveness of offenses; the love of enemies. In these words and ideas is the original and transcendent synthesis of the Christian ethic or, more accurately and more profoundly, of the spirituality of the new covenant in Jesus Christ.

I entrust to the Father, rich in mercy, I entrust to the Son of God, made man as our redeemer and reconciler, I entrust to the Holy Spirit, source of unity and peace, this call of mine, as father and pastor, to penance and reconciliation. May the most holy and adorable Trinity cause to spring up in the church and in the world the small seed which at this hour I plant in the generous soil of many human hearts.

In order that in the not too distant future abundant fruits may come from it, I invite you all to join me in turning to Christ’s heart, the eloquent sign of the divine mercy, the “propitiation for our sins,” “our peace and reconciliation,”(204) that we may draw from it an interior encouragement to hate sin and to be converted to God, and find in it the divine kindness which lovingly responds to human repentance.

I likewise invite you to turn with me to the immaculate heart of Mary, mother of Jesus, in whom “is effected the reconciliation of God with humanity..., is accomplished the work of reconciliation, because she has received from God the fullness of grace in virtue of the redemptive sacrifice of Christ.”(205) Truly Mary has been associated with God, by virtue of her divine motherhood, in the work of reconciliation.(206)

Into the hands of this mother, whose fiat marked the beginning of that “fullness of time” in which Christ accomplished the reconciliation of humanity with God, to her immaculate heart-to which we have repeatedly entrusted the whole of humanity, disturbed by sin and tormented by so many tensions and conflicts-I now in a special way entrust this intention: that through her intercession humanity may discover and travel the path of penance, the only path that can lead it to full reconciliation.

To all of you who in a spirit of ecclesial communion in obedience and faith(207) receive the indications, suggestions and directives contained in this document and seek to put them into living pastoral practice, I willingly impart my apostolic blessing. 

Given in Rome at St. Peter’s on December 2, the first Sunday of Advent, in the year 1984, the seventh of my pontificate. 
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APOSTOLIC LETTER IN THE FORM OF MOTU PROPRIO 

MISERICORDIA DEI (2000)
ON CERTAIN ASPECTS OF THE CELEBRATION OF THE SACRAMENT OF PENANCE

By the mercy of God, the Father who reconciles us to himself, the Word took flesh in the spotless womb of the Blessed Virgin Mary to save “his people from their sins” (Mt 1:21) and to open for them “the way of eternal salvation”.(1) By identifying Jesus as “the Lamb of God, who takes away the sin of the world” (Jn 1:29), Saint John the Baptist confirms this mission. In all his deeds and preaching, the Precursor issues a fervent and energetic summons to repentance and conversion, the sign of which is the baptism administered in the waters of the Jordan. Jesus himself underwent this penitential rite (cf. Mt 3:13-17), not because he had sinned, but because “he allows himself to be numbered among sinners; he is already ‘the Lamb of God who takes away the sin of the world’ (Jn 1:29); already he is anticipating the ‘baptism’ of his bloody death”.(2)
Salvation is therefore and above all redemption from sin, which hinders friendship with God, a liberation from the state of slavery in which man finds himself ever since he succumbed to the temptation of the Evil One and lost the freedom of the children of God (cf. Rom 8:21).

Christ entrusts to the Apostles the mission of proclaiming the Kingdom of God and preaching the Gospel of conversion (cf. Mk 16:15; Mt 28:18-20). On the evening of the day of his Resurrection, as the apostolic mission is about to begin, Jesus grants the Apostles, through the power of the Holy Spirit, the authority to reconcile repentant sinners with God and the Church: “Receive the Holy Spirit. If you forgive the sins of any, they are forgiven; if you retain the sins of any, they are retained” (Jn 20:22-23).(3)
Down through history in the constant practice of the Church, the “ministry of reconciliation” (2 Cor 5:18), conferred through the Sacraments of Baptism and Penance, has always been seen as an essential and highly esteemed pastoral duty of the priestly ministry, performed in obedience to the command of Jesus. Through the centuries, the celebration of the Sacrament of Penance has developed in different forms, but it has always kept the same basic structure: it necessarily entails not only the action of the minister – only a Bishop or priest, who judges and absolves, tends and heals in the name of Christ – but also the actions of the penitent: contrition, confession and satisfaction. 

I wrote in my Apostolic Letter Novo Millennio Ineunte: “I am asking for renewed pastoral courage in ensuring that the day-to-day teaching of Christian communities persuasively and effectively presents the practice of the Sacrament of Reconciliation. As you will recall, in 1984 I dealt with this subject in the Post-Synodal Exhortation Reconciliatio et Paenitentia, which synthesized the results of a General Assembly of the Synod of Bishops devoted to this question. My invitation then was to make every effort to face the crisis of ‘the sense of sin’ apparent in today’s culture. But I was even more insistent in calling for a rediscovery of Christ as mysterium pietatis, the one in whom God shows us his compassionate heart and reconciles us fully with himself. It is this face of Christ that must be rediscovered through the Sacrament of Penance, which for the faithful is ‘the ordinary way of obtaining forgiveness and the remission of serious sins committed after Baptism’. When the Synod addressed the problem, the crisis of the Sacrament was there for all to see, especially in some parts of the world. The causes of the crisis have not disappeared in the brief span of time since then. But the Jubilee Year, which has been particularly marked by a return to the Sacrament of Penance, has given us an encouraging message, which should not be ignored: if many people, and among them also many young people, have benefited from approaching this Sacrament, it is probably necessary that Pastors should arm themselves with more confidence, creativity and perseverance in presenting it and leading people to appreciate it”.(4)
With these words, I intended, as I do now, to encourage my Brother Bishops and earnestly appeal to them – and, through them, to all priests – to undertake a vigorous revitalization of the Sacrament of Reconciliation. This is a requirement of genuine charity and true pastoral justice,(5) and we should remember that the faithful, when they have the proper interior dispositions, have the right to receive personally the sacramental gift.

In order that the minister of the Sacrament may know the dispositions of penitents with a view to granting or withholding absolution and imposing a suitable penance, it is necessary that the faithful, as well as being aware of the sins they have committed, of being sorry for them and resolved not to fall into them again,(6) should also confess their sins. In this sense, the Council of Trent declared that it is necessary “by divine decree to confess each and every mortal sin”.(7) The Church has always seen an essential link between the judgement entrusted to the priest in the Sacrament and the need for penitents to name their own sins,(8) except where this is not possible. Since, therefore, the integral confession of serious sins is by divine decree a constitutive part of the Sacrament, it is in no way subject to the discretion of pastors (dispensation, interpretation, local customs, etc.). In the relevant disciplinary norms, the competent ecclesiastical authority merely indicates the criteria for distinguishing a real impossibility of confessing one’s sins from other situations in which the impossibility is only apparent or can be surmounted.

In the present circumstances of the care of souls and responding to the concerned requests of many Brothers in the Episcopate, I consider it useful to recall some of the canonical laws in force regarding the celebration of this Sacrament and clarify certain aspects of them – in a spirit of communion with the responsibility proper to the entire Episcopate(9) with a view to a better administration of the Sacrament. It is a question of ensuring an ever more faithful, and thus more fruitful, celebration of the gift entrusted to the Church by the Lord Jesus after his Resurrection (cf. Jn 20:19-23). This seems especially necessary, given that in some places there has been a tendency to abandon individual confession and wrongly to resort to “general” or “communal” absolution. In this case general absolution is no longer seen as an extraordinary means to be used in wholly exceptional situations. On the basis of an arbitrary extension of the conditions required for grave necessity,(10) in practice there is a lessening of fidelity to the divine configuration of the Sacrament, and specifically regarding the need for individual confession, with consequent serious harm to the spiritual life of the faithful and to the holiness of the Church.

Thus, after consultation with the Congregation for the Doctrine of the Faith, the Congregation for Divine Worship and the Discipline of the Sacraments, and the Pontifical Council for Legislative Texts, and after hearing the views of venerable Brother Cardinals in charge of the dicasteries of the Roman Curia, and reaffirming Catholic doctrine on the Sacrament of Penance and Reconciliation as summarized in the Catechism of the Catholic Church,(11) conscious of my pastoral responsibility and fully aware of the need for this Sacrament and of its enduring efficacy, I decree the following:

1. Ordinaries are to remind all the ministers of the Sacrament of Penance that the universal law of the Church, applying Catholic doctrine in this area, has established that:

a) “Individual and integral confession and absolution are the sole ordinary means by which the faithful, conscious of grave sin, are reconciled with God and the Church; only physical or moral impossibility excuses from such confession, in which case reconciliation can be obtained in other ways”.(12)
b) Therefore, “all those of whom it is required by virtue of their ministry in the care of souls are obliged to ensure that the confessions of the faithful entrusted to them are heard when they reasonably ask, and that they are given the opportunity to approach individual confession, on days and at times set down for their convenience”.(13)
Moreover, all priests with faculties to administer the Sacrament of Penance are always to show themselves wholeheartedly disposed to administer it whenever the faithful make a reasonable request.(14) An unwillingness to welcome the wounded sheep, and even to go out to them in order to bring them back into the fold, would be a sad sign of a lack of pastoral sensibility in those who, by priestly Ordination, must reflect the image of the Good Shepherd. 

2. Local Ordinaries, and parish priests and rectors of churches and shrines, should periodically verify that the greatest possible provision is in fact being made for the faithful to confess their sins. It is particularly recommended that in places of worship confessors be visibly present at the advertized times, that these times be adapted to the real circumstances of penitents, and that confessions be especially available before Masses, and even during Mass if there are other priests available, in order to meet the needs of the faithful.(15)
3. Since “the faithful are obliged to confess, according to kind and number, all grave sins committed after Baptism of which they are conscious after careful examination and which have not yet been directly remitted by the Church’s power of the keys, nor acknowledged in individual confession”,(16) any practice which restricts confession to a generic accusation of sin or of only one or two sins judged to be more important is to be reproved. Indeed, in view of the fact that all the faithful are called to holiness, it is recommended that they confess venial sins also.(17)
4. In the light of and within the framework of the above norms, the absolution of a number of penitents at once without previous confession, as envisaged by Can. 961 of the Code of Canon Law, is to be correctly understood and administered. Such absolution is in fact “exceptional in character”(18) and “cannot be imparted in a general manner unless:

1. the danger of death is imminent and there is not time for the priest or priests to hear the confessions of the individual penitents;

2. a grave necessity exists, that is, when in light of the number of penitents a supply of confessors is not readily available to hear the confessions of individuals in an appropriate way within an appropriate time, so that the penitents would be deprived of sacramental grace or Holy Communion for a long time through no fault of their own; it is not considered sufficient necessity if confessors cannot be readily available only because of the great number of penitents, as can occur on the occasion of some great feast or pilgrimage”.(19)
With reference to the case of grave necessity, the following clarification is made:

a) It refers to situations which are objectively exceptional, such as can occur in mission territories or in isolated communities of the faithful, where the priest can visit only once or very few times a year, or when war or weather conditions or similar factors permit.

b) The two conditions set down in the Canon to determine grave necessity are inseparable. Therefore, it is never just a question of whether individuals can have their confession heard “in an appropriate way” and “within an appropriate time” because of the shortage of priests; this must be combined with the fact that penitents would otherwise be forced to remain deprived of sacramental grace “for a long time”, through no fault of their own. Therefore, account must be taken of the overall circumstances of the penitents and of the Diocese, in what refers to its pastoral organization and the possibility of the faithful having access to the Sacrament of Penance.

c) The first condition, the impossibility of hearing confessions “in an appropriate way” “within an appropriate time”, refers only to the time reasonably required for the elements of a valid and worthy celebration of the Sacrament. It is not a question here of a more extended pastoral conversation, which can be left to more favourable circumstances. The reasonable and appropriate time within which confessions can be heard will depend upon the real possibilities of the confessor or confessors, and of the penitents themselves.

d) The second condition calls for a prudential judgement in order to assess how long penitents can be deprived of sacramental grace for there to be a true impossibility as described in Can. 960, presuming that there is no imminent danger of death. Such a judgement is not prudential if it distorts the sense of physical or moral impossibility, as would be the case, for example, if it was thought that a period of less than a month means remaining “for a long time” in such a state of privation.

e) It is not acceptable to contrive or to allow the contrivance of situations of apparent grave necessity, resulting from not administering the Sacrament in the ordinary way through a failure to implement the above mentioned norms,(20) and still less because of penitents’ preference for general absolution, as if this were a normal option equivalent to the two ordinary forms set out in the Ritual.

f) The large number of penitents gathered on the occasion of a great feast or pilgrimage, or for reasons of tourism or because of today’s increased mobility of people, does not in itself constitute sufficient necessity.

5. Judgement as to whether there exist the conditions required by Can. 961 §1, 2 is not a matter for the confessor but for “the diocesan Bishop who can determine cases of such necessity in the light of criteria agreed upon with other members of the Episcopal Conference”.(21) These pastoral criteria must embody the pursuit of total fidelity, in the circumstances of their respective territories, to the fundamental criteria found in the universal discipline of the Church, which are themselves based upon the requirements deriving from the Sacrament of Penance itself as a divine institution.

6. Given the fundamental importance of full harmony among the Bishops’ Conferences of the world in a matter so essential to the life of the Church, the various Conferences, observing Can. 455 § 2 of the Code of Canon Law, shall send as soon as possible to the Congregation for Divine Worship and the Discipline of the Sacraments the text of the norms which they intend to issue or update in the light of this Motu Proprio on the application of Can. 961. This will help to foster an ever greater communion among the Bishops of the Church as they encourage the faithful everywhere to draw abundantly from the foun tains of divine mercy which flow unceasingly in the Sacrament of Reconciliation.

In this perspective of communion it will also be appropriate for Diocesan Bishops to inform their respective Bishops’ Conferences whether or not cases of grave necessity have occurred in their jurisdictions. It will then be the task of each Conference to inform the above-mentioned Congregation about the real situation in their regions and about any changes subsequently taking place.

7. As regards the personal disposition of penitents, it should be reiterated that:

a) “For the faithful to avail themselves

validly of sacramental absolution given to many at one time, it is required that they not only be suitably disposed but also at the same time intend to confess individually the serious sins which at present cannot be so confessed”.(22)
b) As far as possible, including cases of imminent danger of death, there should be a preliminary exhortation to the faithful “that each person take care to make an act of contrition”.(23)
c) It is clear that penitents living in a habitual state of serious sin and who do not intend to change their situation cannot validly receive absolution.

8. The obligation “to confess serious sins at least once a year”(24) remains, and therefore “a person who has had serious sins remitted by general absolution is to approach individual confession as soon as there is an opportunity to do so before receiving another general absolution, unless a just cause intervenes”.(25)
9. Concerning the place and confessional for the celebration of the Sacrament, it should be remembered that:

a) “the proper place to hear sacramental confessions is a church or an oratory”,(26) though it remains clear that pastoral reasons can justify celebrating the Sacrament in other places.(27)
b) confessionals are regulated by the norms issued by the respective Episcopal Conferences, who shall ensure that confessionals are located “in an open area” and have “a fixed grille”, so as to permit the faithful and confessors themselves who may wish to make use of them to do so freely.(28)
I decree that everything I have set down in this Apostolic Letter issued Motu Proprio shall have full and lasting force and be observed from this day forth, notwithstanding any provisions to the contrary. All that I have decreed in this Letter is, by its nature, valid for the venerable Oriental Catholic Churches in conformity with the respective Canons of their own Code.

Given in Rome, at Saint Peter’s, on 7 April, the Second Sunday of Easter, the Feast of Divine Mercy, in the year of our Lord 2002, the twenty-fourth of my Pontificate.
JOHN PAUL II
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