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§1. In addition to the Roman Pontiff, by the title 
of ordinary are understood in the law diocesan 
bishops and others who, even if only temporar-
ily, are placed over some particular church or 
a community equivalent to it according to the 
norm of can. 368 as well as 
those who possess general 
ordinary executive power 
in them, namely, vicars 
general and episcopal vic-
ars; likewise, for their own 
members, major superiors 
of clerical religious insti-
tutes of pontifical right 
and of clerical societies of 
apostolic life of pontifical 
right who at least possess 
ordinary executive power.
§2. By the title of local or-
dinary are understood all 
those mentioned in §1 ex-
cept the superiors of reli-
gious institutes and of so-
cieties of apostolic life.
§3. Within the context of 
executive power, those 
things which in the can-
ons are attributed by name 
to the diocesan bishop are 
understood to belong only 
to a diocesan bishop and 
to the others made equiva-
lent to him in can. 381, §2, 
excluding the vicar general 
and episcopal vicar except 
by special mandate.

1983 Code of Canon Law

From time to time one hears the expression ‘The Or-
dinary of Lacus Superior’ as a sort of elegant variation 
for ‘Bishop of Lacus Superior.’ A vestige of an earlier 
age, the usage has been inaccurate for the last century 
when the 1917 code of canon law went into effect on 

Pentecost, 1918. With the ad-
dition of the definite article, 
the expression implies that in 
the Diocese of Lacus Superior 
there is but one ordinary and 
the diocesan bishop is he. 

In truth, as canon 134 tells 
us, the Bishop of Lacus Supe-
rior (like the Roman Pontiff) 
is an ordinary, but, as canon 
134 also reminds us, so is his 
vicar general, whom he is re-
quired by law (c. 475) to have. 
Moreover, if there is a coad-
jutor bishop, he is to be ap-
pointed vicar general (c.405). 
Thus, by law every diocese, 
unless vacant or impeded, 
has as standard canonical 
equipment two ordinaries. 
The 2017 Annuario Pontificio 
reports there are 2609 dioces-
es in the Catholic world, 209 
of which were then vacant.1 
That makes for 4800 ordinar-
ies, or 4801 if we count the 
pope. But, as the poet says, 
‘when thou hast done, thou 
hast not done,’ for there are 
more of them.

Indeed, if we look further at canon 134, we note 
another type of ordinary, one that arrived with the re-
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forms of Vatican II,2 the vicar episcopal, and we quick-
ly realize that a large diocese might have a multiplicity 
of ordinaries. The vicar episcopal is a priest with a de-
termined office and special ministry to which power 
has been attached that flows from the office. However, 
if there is an auxiliary bishop he is to be appointed 
vicar general or at least episcopal vicar (c. 406, §2). In 
my own diocese its territory was for some decades, 
like Gaul, divided into three parts each headed by an 
episcopal vicar. 

While this seemed rather novel, it was not. One had 
had the same regime under a different name in the 
Middle Ages when dioceses were divided into arch-
deaconries. Actually, not all dioceses were divided. 
Some like the small English diocese of Rochester had 
no need for more than a single archdeacon and so had 
but one. But a rather large diocese like Lincoln, which 
extended from the Thames to the Humber River in the 
North of England, was divided into eight archdeacon-
ries. Each archdeacon, like the bishop himself, had his 
own court of which he was judge ordinary. Besides 
territory, episcopal vicars might be constituted with 
jurisdiction over a particular type of activity or over 
a particular group of Christs’ faithful (c. 476). Thus, 
there might be a vicar episcopal for Hispanics or one 
for Catholics of an Eastern Church lacking a proper hi-
erarch or one for Anglican Use Catholics.

Canon 134 includes among ordinaries those clerics 
set over a particular church (generally a diocese) ‘even 
for a time only.’ Such clerics become ordinaries when 
a see is impeded or vacant, and we saw that in 2017 
there were 209 of these. A see is impeded if a bishop is 
completely prevented from exercising his pastoral of-
fice by reason of imprisonment, banishment, exile, or 
incapacity so that he is unable to communicate even 
by letter with the people of the diocese (c. 412). A seri-
ous stroke sustained by a diocesan bishop could thus 
result in an impeded see. In such a case governance 
of the diocese devolves upon the coadjutor bishop, 
if there is one. Where there is none, it is to pass to a 
priest set forth in a succession list determined by the 
diocesan bishop and periodically revised. Should this 
method also fail, the college of consultors is to elect a 
priest to govern the diocese (c. 413). He has the pow-
ers of a diocesan administrator (c. 414). 

The diocesan administrator is the priest of at least 
thirty-five years of age elected by the college of consul-
tors to govern a see that has become vacant by reason 
of the death, resignation or deprivation of the diocesan 
bishop (cc. 416, 425). Inasmuch as the college of con-
sultors has only eight days in which to elect a diocesan 
administrator, one assumes that in 2017 there were 209 
diocesan administrators in the Catholic world, one for 

each vacant see. While he is an interim ordinary (but 
a see might be vacant for as long as a year) with the 
powers of the diocesan bishop, the diocesan admin-
istrator has certain limitations on his powers, gener-
ally expressed by the venerable canon sede vacante nihil 
innovetur, while a see is vacant no innovation is to be 
made (cc. 427, 428)

The term ‘judge ordinary,’ which we have seen 
above, in fact suggests the origin of the canon law 
term ‘ordinary.’ Like much of canon law, it is a bor-
rowing from Roman law wherein the governor of a 
province was held to be judex ordinarius, meaning that 
along with his executive authority he had in his prov-
ince the same adjudicatory or judicial powers as did 
the praetor in the City of Rome.3 

After the Edict of Milan in 312, the Christian Church 
gained toleration and was at peace in the Roman Em-
pire and the Church developed rapidly. In the course 
of this development it seemed natural that she should 
be influenced by Roman law. Some of the Church’s 
great prelates, like Ambrose, bishop of Milan, and 
Pope Gregory the Great, had been trained as Roman 
civil administrators and, accordingly, they had been 
trained in Roman law. Not surprisingly, Roman law 
suffused their actions and writings and Roman law 
concepts were imported into the language and struc-
ture of the Church’s own norms or canons. 

After centuries of development, the Emperor Jus-
tinian began a codification of Roman law in 529. Hav-
ing appointed a commission of jurists, that year they 
published in one Codex “a book of constitutions” that 
brought together imperial edicts from a variety of ep-
ochs up to the reign of Justinian himself. Next in 533 he 
published the Digest, giving in fifty short books a con-
densed version of passages from ancient Roman law 
doctrine. The next year he produced a more complete 
revised version of the Codex divided into twelve books 
as well as a textbook of jurisprudence, the Institutes, di-
vided into four books. Next came the Novels or Novellae 
Constitutiones, which included the more recent decrees 
published by Justinian up to his death in 565 to update 
his earlier work. While a magnificent project and one 
which would be known as the Corpus iuris civilis, its im-
mediate effects were modest. In the West the disorder 
consequent on the barbarian invasions prevented its 
implementation. In the East it was extraneous to local 
custom and was never put into effect. In 740 in the East 
it was formally replaced by a short collection of pre-
cepts in 144 chapters called the Ecloga ton nomon by the 
Emperor Leo III.4 The brief reign of Justinian’s code in 
the East may explain why in c. 984 of the Eastern Code 
of Canon Law, the figure corresponding to the ‘ordi-
nary’ of the Latin code is called the ‘hierarch.’
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As the barbarian invasions ensued, these strangers 
brought with them their own laws and the various 
peoples of Europe came to live each under their own 
customary legal regime. Some of this customary law 
was set down in written form, often by clerics, and in 
the process Roman law elements were sometimes ad-
mitted to it. The popular law during this period be-
tween the sixth and eleventh centuries, in fact, is often 
called vulgar Roman law to indicate that it was popu-
lar law with Roman elements. 

This vulgar Roman law was, moreover, personal 
rather than territorial in its application, and in large 
part for the next thousand years law in western Chris-
tendom law was personal. Thus, if members of the 
various Teutonic peoples lived each according to their 
own law—even in the same territory—the Church re-
tained as its personal law Roman law, giving rise to 
the maxim secundum legem romanum ecclesia vivit, the 
Church lives in accordance with Roman law.5 

By analogy to the Roman provincial governor, the 
diocesan bishop was held to be iudex ordinarius pos-
sessing judicial power over his subjects that came with 
his very office. Gradually as the Roman law concept 
was imported into canon law the adjective became a 
substantive. Meanwhile, after the Gregorian reforms 
Pope Gregory VII (1073-85) in the early part of the 
second Christian millennium popes began exempt-
ing religious, especially abbots like those of Cluny and 
Citeaux, from the jurisdiction of the local bishop. And 
like bishops the exempt abbots were often granted the 
privilege to use pontifical insignia, miters and crosiers. 
Some abbots, moreover, came to exercise territorial 
jurisdiction as well as personal jurisdiction over their 
monks and were styled abbots nullius dioeceseos, today 
territorial abbots. In the Holy Roman Empire some ab-
bots even became secular rulers of exiguous territories 
and were styled prince-abbots. 

Today the territorial abbot is a fading breed; inas-
much as Vatican II which took a very high view of the 
office of bishop and in Lumen Gentium, art. 27, called 
them vicarii et legati Christi, vicars and ambassadors 
of Christ, the number of territorial abbacies has been 
greatly reduced since the Council.6 There were once 
three of them in the English-speaking world, Belmont 
Abbey in North Carolina, Saint Peter Abbey in Mun-
ster, Saskatchewan, and New Norcia Abbey in West-
ern Australia.7 Today all three have been suppressed 
and only eleven territorial abbeys—mostly in Switzer-
land and Italy—remain. At the same there are some 41 
territorial prelatures—ordinaries all—each headed by 
a religious cleric who is not a monk. 

In the meanwhile, with the burgeoning of the 
Church’s missionary activity, especially after the fif-

teenth century, a number of missionary circumscrip-
tions had been devised to add to the array of ordinar-
ies; these include vicariates and prefectures apostolic 
and autonomous missions. In 1622 by the bull Inscru-
tabili of Gregory XV created the Congregation for the 
Propagation of the Faith to oversee the Church’s mis-
sionary activity. In 1650 Pope Clement XI appointed 
Philip le Vacher vicar apostolic for the city of Algiers. 
A few years later the bishop of Heliopolis was ap-
pointed vicar apostolic of Tonkin and another bishop 
vicar apostolic of Cochin China, in Southeast Asia. To-
day there are 88 of these vicars apostolic. 

Prefects apostolic, who, unlike vicars apostolic, 
were usually not bishops, appear to date to 1738, al-
though the older style going back to 1626 was ‘pre-
fect of mission.’ Later a further development in the 
typology of missionary prelates was the designation 
in 1896 of the superior of mission. His territory was 
called an autonomous mission or mission sui iuris and 
typically is a very small territory, whereas the prefec-
ture apostolic may be quite large: In 1784 the United 
States (which then stretched from the Mississippi east 
to the Atlantic) was constituted a prefecture apostolic 
with John Carroll as its prefect. Unlike vicars apostolic 
who were usually consecrated bishop, prefects apos-
tolic were usually in priestly orders as were superiors 
of mission. Today there are 39 prefectures apostolic 
and eight superiors of missions sui iuris. The law of 
the latter is not codified and has to be found in a spe-
cial law outside the code. Many autonomous missions 
inhabit small islands which form parts of the Com-
monwealth.8 Examples include the Cayman Islands, 
the Turks and Caicos, and Saint Helena, whither the 
Emperor Napoleon was exiled and died.

Similarly, in Austria and Prussia military chaplains 
were placed under an army vicar apostolic: today 
these are call military ordinaries and worldwide there 
are 36 of them, including one for the United States. 
There were also some cases of a vicar being appointed 
in non-missionary places where a diocese was vacant 
or its bishop impeded or where for some reason, often 
political, a bishop cannot be appointed. The ordinary 
here is called an apostolic administrator and there are 
eight of these, as well as a personal apostolic adminis-
trator appointed for Brazilian Catholics attached to the 
Extraordinary Form.

Besides special groups like the military, vicars were 
sometimes appointed for Eastern Catholics living out-
side the territory of their patriarchate and lacking a 
proper hierarch. In time these prelates were instead 
called simply ‘ordinaries’ and their prelatures ‘ordina-
riates.’ The Eastern Code also has its own distinctive 
term for prefect apostolic, apostolic exarch.9 In 2017 
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there were 27 such exarchates and ordinariates. The 
ordinariate for Argentine Eastern Catholics who lack a 
proper hierarch is Pope Francis’s successor, the Arch-
bishop of Buenos Aires. 

Other special groups include former Anglicans 
come into full communion with the Catholic Church. 
Most recently ordinariates were authorized for Angli-
can Use Catholics (c. 368) and Anglican Use ordinaries 
have been appointed in Britain, the United States, and 
Australia.10 

The 1983 code also created the personal prelature (c. 
295) which is a jurisdiction headed by a secular prel-
ate as its proper ordinary with the authority similar to 
that of a major superior of a clerical religious institute 
of pontifical right. Earlier Vatican II had foreseen the 
utility for this institute and Paul VI in 1966 had made 
legislative provision for it.11 Opus Dei is the sole ex-
ample of this type.

The same canon 134 informs us that the local Bene-
dictine abbot is also an ordinary. In time, besides ab-
bots, the other major superiors (c. 620) of clerical reli-
gious institutes of pontifical right and clerical societies 
of apostolic life of pontifical right came to be regarded, 
like abbots and diocesan bishops, as ordinaries—even 
if their jurisdiction was personal (with respect to their 
own members) rather than territorial, and so they are 
ordinaries but not local ordinaries or ordinaries of the 
place. Thus, the Dominican or Franciscan provincial 
(both are major superiors of clerical religious institutes 
of pontifical right) is also an ordinary.

All of these prelates, then, are ordinaries—which 
are simply to say their power comes with their office 
and not by delegation. Ordinary power may be proper 
or vicarious (c. 131). The power of the diocesan bishop 
(and those likened to him by c. 368) is proper as well 
as ordinary. The power of his vicars general and epis-
copal, while ordinary and so it goes with the office, is 
vicarious, being derived from the diocesan bishop’s 
appointment.

The nova et vetera, the old mingled with the new, are 
apparent in J. P. Migne’s 1858 Lexicon, which gave a 
somewhat Janus-like definition of ordinarius, viz. ‘ev-
ery ecclesiastical superior possessing ordinary juris-
diction, or more narrowly the bishop who by law has 
ordinary jurisdiction in his own diocese.’12 The newer 
and broader usage was then codified in the predeces-
sor of canon 134, canon 198 of the 1917 code of canon 
law, which on Pentecost 1918 replaced the sacred can-
ons hitherto in place since perhaps 1234. Canon 198 
thus officially—now a century ago—rendered obso-
lete the use of ‘ordinary’ as a synonym for ‘diocesan 
bishop.’

This change in canon law will this Pentecost have 
its one hundredth anniversary.
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Reports, Rumors,
Ramblings and

Ravings
I work in the Hopedale of-

fice; but I am from the historic and beautiful city of San 
Antonio, Texas, where the Foundation was formed in 
1984 and where its offices were located until 2015. It is 
still a Texas corporation and its principal office is the 
residence of its chairman.

On June 16, 1691, a Spanish expedition arrived at 
the site of a Native American village near a narrow 
river. Since it was his feast day, they named the place 
for him. The presidio and the nearby mission of San 
Antonio de Valero were established in 1718, so the city is 
celebrating its tri-centennial this year.

This is why the Feast of Saint Anthony is a very spe-
cial day for the Saint Joseph Foundation. 

Natasha Rios

  
In archiving our Christifidelis newsletters, I have 

found we need a few hard copies of some of our past 
issues. If you just happen to have kept some of our 
older publications and find a copy of the following is-
sues please call or email me. We would certainly be in-
terested in obtaining these for our library. Listed here 
are the issues we are searching for:

Fidelitatis (The original title for the newsletter):
1982 Volume 1: No.1, No. 2, No. 4, and No. 5
1983: Volume 2: No. 5
Christifidelis: 
1985: Volume 3: No. 3 and No. 4.
Thank you for your assistance. 

Barbara O’Nan

  

Please join us on October 5-8 to celebrate CUF’s 
50th anniversary! The weekend will focus on CUF’s 
mission “to unite the faithful from all walks of life in 
order to support, advance, and defend the efforts of 
the teaching Church.” Talks will be on the three Bonds 
of Unity within the Church and how these bonds can 
and should inform our apostolic outreach as layper-
sons. It is sure to be an enriching weekend of spiritual 
formation and fellowship for our members and any-
one interested in becoming better equipped to renew 
the church through local apostolic activity!

For questions contact CUF at (740) 283-2484 or  
cuf.org. 

Therese Sanchez
  

We were saddened by news of the death on April 28 
of Monsignor Thomas Green, a priest of the Diocese 
of Bridgeport and the Stephan Kuttner Distinguished 
Professor of Canon Law at The Catholic University of 
America. Msgr. Green was kind and helpful to us on 
more than one occasion and we will surely miss him. 
May he rest in peace. 

Duane Galles and Chuck Wilson

  
I am very grateful to Duane Galles for doing the lead 

article. To me, it was a refreshing change from dealing 
with the chaos in today’s Church. An understanding 
of the historical development and present law with 
regard to ordinaries is essential in our daily practice. I 
hope that you enjoy reading it as much as I did. 

Chuck Wilson

  
Hopefully, the next issue of Christifidelis will contain 

a summary of our operations for the first six months 
of 2018. We believe that it will be encouraging, that to 
your continued prayers and financial support. 

Philip Gray and Chuck Wilson

Memorare to St. Joseph
Remember, most pure spouse of Mary ever 

Virgin, my loving protector St. Joseph, 
that never has it been heard that anyone 

invoked your protection 
or besought your aid without being consoled. 

In this confidence I come before you; 
I fervently recommend myself to you. 

Despise not my prayer, foster father of the 
Redeemer, but graciously deign to hear it. 

Amen.
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Reflections on “Intercommunion” 
and canon 844, §4

By Charles M. Wilson
In Straw 1, Bishop Schneider mentioned canon 844. 

The full text contains five paragraphs. I have some 
problems with each; but for the purpose of this very 
brief article, I will deal only with the fourth. (Para-
graph 2 provides for the lawful reception by Catholics 
of penance, Eucharist and anointing of the sick from 
non-Catholic ministers in whose Churches those sac-
raments are valid; Paragraph 3 allows the reception 
of these sacraments from Catholic ministers by non-
Catholics who belong to those same churches, and 
paragraph 5 establishes norms for implementation.)

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, with-
out prejudice to the prescripts of §§2, 3, and 4 of 
this canon, and can. 861, §2.
§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.
As Bishop Schneider rightly said, having a Catho-

lic faith in the sacraments of penance, Eucharist and 
anointing of the sick is insufficient and the text of 
paragraph four is manifestly contradictory. More-
over, I know of no Protestant sect that teaches what 
the Church believes about these sacraments – not to 
mention the other four. If a Lutheran or Presbyterian, 
for example, manifested Catholic faith in those three 
sacraments, he would necessarily be rejecting what his 
own community teaches. In my own case, at the time 
of our marriage on August 22, 1964, I was an Episco-
palian who was raised to adhere to the Articles of Reli-
gion, which were contained in the 1928 Book of Com-
mon Prayer (BCP). Here is what Article XXVIII taught 
about the eucharist:

Transubstantiation (or the change of the substance 
of Bread and Wine) in the Supper of the Lord, 

Canonical Basics 

cannot be proved by Holy Writ; but is repugnant 
to the plain words of Scripture, overthroweth the 
nature of a Sacrament, and hath given occasion to 
many superstitions.
The Body of Christ is given, taken, and eaten, in 
the Supper, only after an heavenly and spiritual 
manner. And the mean whereby the Body of Christ 
is received and eaten in the Supper, is Faith.
The Sacrament of the Lord’s Supper was not by 
Christ’s ordinance reserved, carried about, lifted 
up, or worshipped.
Incidentally, according to Article XXV, the Episco-

pal Church taught that penance and anointing of the 
sick were not sacraments at all. Moreover, as far as I 
know, no Protestant community has come even close 
to manifesting Catholic faith in the Eucharist as based 
in Holy Scripture and Tradition. Accordingly, I could 
not imagine any Protestant who in good conscience 
could accept what the Catholic Church has always 
taught about the Eucharist. 

When I received instruction prior to conversion, the 
priest who taught the class and the written materials 
supplied made it crystal clear that in order to be re-
ceived into the Church one had to adhere to all her au-
thoritative teachings, not just some of them. Likewise, 
it was made equally clear the one had to reject all the 
errors that were formerly embraced, not just some of 
them. received not accept many Catholic teachings. 

I was conditionally baptized and received into the 
Church on February 26, 1966. Fortunately, c. 844 was 
not yet there to confuse me. The relevant statute then 
in force was canon 731, §2, of the 1917 Code, which is 
short and to the point:

It is forbidden to administer the sacraments 
of the Church to heretics or schismatics, even 
though they are in good faith and request the 
sacraments, unless they shall have previously re-
nounced their errors and obtained reconciliation 
with the Church. (Abbo-Hannan translation). 
Since it is no longer fashionable to describe the Or-

thodox as schismatics or Protestants as heretics, I can-
not envision the restoration of those terms in the law. 
What I would like to see is the repeal of paragraphs 
2 through 5 of canon 844 and changing the first para-
graph to read something like this.

Catholic ministers administer the sacraments 
licitly to Catholic members of the Christian 
faithful alone, who likewise receive them licitly 
from Catholic ministers alone.
That might not eliminate all the confusion over-

night; but it would be a huge step in the right direc-
tion.
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1. From “onepeterfive,” May 17, 2018:
Interview: Bishop Schneider 

Addresses a New “Syllabus of 
Errors” for the Modern Church

By Maike Hickson
 https://onepeterfive.com/interview-bishop-schneider-addresses-a-new-
syllabus-of--church/ 

MH: The German bishops approved in February a 
handout that allows Protestant spouses of Catholics, 
in individual cases and after a period of discernment, 
to receive Holy Communion on a regular basis. In 
light of the Church’s sacramental order and also in 
light of the need for Catholics to go to the Sacrament 
of Penance regularly, is such a move by the German 
bishops at all licit and possible?
BAS: Since the times of the Apostles (cf. Acts 2:42) the 
integrity of the Faith (doctrina Apostolorum), the Hier-
archical Communion (communicatio) and the Eucharis-
tic Communion (fractio panis) are inseparably connect-
ed with one another. In admitting a baptized person to 
Holy Communion, the Church should never dispense 
him from professing the integrity of the Catholic and 
Apostolic Faith. It is insufficient to demand from him 
only the Catholic belief in the sacrament of the Eucha-
rist (or in the sacrament of Penance and of the Anoint-
ing of the sick).
Admitting a baptized person to Holy Communion, and 
not demanding from him as an indispensable prereq-
uisite the acceptance of all other Catholic truths (e.g., 
the dogmas of the hierarchical and visible character of 
the Church, the jurisdictional primacy of the Roman 
Pontiff, the infallibility of the Roman Pontiff, of the Ec-
umenical Councils and of the Universal and Ordinary 
Magisterium, the Marian dogmas etc.) signifies a con-
tradiction to the necessarily visible unity of the Church 
and to the nature of the Eucharistic sacrament itself. The 
proper effect of the Eucharistic Communion is namely 
the manifestation of the perfect union of the members 
of the Church in the sacramental sign of the Eucha-
rist. Hence, the very reception of Holy Communion in 
the Catholic Church – even in exceptional cases – by a 
Protestant or by an Orthodox Christian constitutes, ul-
timately, a lie. It contradicts the sacramental sign and 
the interior sacramental reality, inasmuch as they, the 
non-Catholics admitted to Holy Communion, willingly 
continue to adhere visibly to the other beliefs of their 
Protestant or respectively Orthodox communities.
We can discover in this context also the problem-
atic and contradictory principle of canon 844 of the 

Code of the Canon Law (about the administration 
of certain sacraments such as the Holy Eucharist to 
non-Catholic Christians in situations of emergency 
or danger of death). This principle contradicts the 
Apostolic Tradition and the constant practice of the 
Catholic Church throughout two thousand years. 
Already in the sub-apostolic time of the second 
century, the Roman Church observed this rule as Saint 
Justin witnessed it: “This food is called among us the 
Eucharist, of which no one is allowed to partake but 
the man who believes that the things which we teach 
are true” (Apol. I, 66). The problem created recently 
by the German Bishops’ Conference is – to be honest 
– only the logical consequence of the problematic 
concessions formulated by canon 844 of the Code of 
the Canon Law.

[His Excellency, Most Rev. Athanasius Schneider, has 
provided us with a superb summary of the Church’s 
teaching on this subject. For more comment, see Canoni-
cal Basics. CW] 

    

2. From Catholic World Report, May 18, 2018: 
All Chilean bishops present 
resignation, await decision  

from pope
https://www.catholicworldreport.com/2018/05/18/all-chilean-
bishops-present-resignation-await-decision-from-pope-2/

Vatican City, May 18, 2018 / 06:44 am (CNA/EWTN 
News). At the close of their three-day meeting with 
Pope Francis, all Chilean bishops asked victims of the 
country’s abuse scandal for forgiveness and present-
ed written resignations to the pope, who must decide 
whether to accept or reject them.
In a written May 18 statement, the bishops thanked 
Pope Francis for his “paternal listening and frater-
nal correction,” and asked forgiveness for the pain 
caused from victims, the pope the People of God and 
the country because of their “serious errors and omis-
sions.”
The statement was read aloud to the press in Spanish 
by Bishop Juan Ignacio González of San Bernardo, a 
member of Chile’s national commission for the protec-
tion of minors, and in Italian by Bishop Fernando Ra-
mos, auxiliary bishop of Santiago and secretary of the 
Chilean bishops’ conference.
In the statement, the bishops thanked Maltese Arch-
bishop Charles Scicluna and Spanish Msgr. Jordi Ber-

STRAWS IN THE WIND
            

[Straws indicate to us how strong and in which direction the wind is blowing. We are very grateful to the readers who take the 
trouble to send us the parish bulletins, newspaper clippings and other docu ments which make this popular feature possible. — Ed.]
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tomeu for an in-depth investigation of the crisis they 
carried out earlier this year.
They also thanked victims for their “perseverance and 
courage, despite the enormous personal, spiritual, 
social and familial difficulties they have had to face, 
“many times in the midst of incomprehension and at-
tacks from their own ecclesial community.”
They asked for the victims’ help going forward and 
said that at the end of their last session with the pope 
May 17, each of the active bishops presented a writ-
ten resignation and will await the pope’s decision to 
either accept or reject it.

[If I were pope and all 197 diocesan arch/bishops in 
the United States submitted their resignations to me, I 
would accept around 80% effective immediately, 10% 
upon the appointment of a successor and would leave 
the rest (about 20 at the very most) in office. That’s my 
estimate of the state of the Church in this country. CW]

    

3. From the website of Fr. Dwight Longenecker, 
May 26, 2018:

IRELAND AND THE END OF 
CULTURAL CATHOLICISM

https://dwightlongenecker.com/ireland-and-the-end-of-cultural-
catholicism/

The vote to allow abortion in Ireland has revealed 
what we already knew–that Ireland’s Catholic faith 
has eroded, and the once great and powerful Irish 
church has become a husk of what it once was…
When I was a Catholic in England it was different. 
Catholicism was not the national church so you had 
to belong intentionally either because you were Irish 
or you were a convert or you were one of those rare 
birds, an English cradle Catholic…even so your par-
ents or grandparents were either Irish or converts or 
you might be one of those even rarer birds–a descen-
dent of one of the great recusant families.
Either way, you were Catholic and you were different, 
and that is a healthy way to be a Christian.
On returning to the USA I was blessed to come to the 
Diocese of Charleston which comprises the whole 
state of South Carolina where Catholics are still a sus-
pect minority. Even with the recent growth of Catholi-
cism in the South we are no more than about 5% of the 
population.
Only when I travelled to the cultural Catholic strong-
holds of Boston, Philadelphia, New York and Chicago 
did I begin to realize the vast difference between South 
Carolina Catholicism and Catholicism in the solidly 
Catholic Northeast. There, like the Irish, the church 
had vast holdings of real estate. I visited huge (mostly 
empty) seminaries, convents and monasteries. Huge 
(mostly empty) churches sat on the corner of campus-
es where once stood the rectory, the convent, the par-

ish school, the high school, the church social hall and 
all the rest of the facilities of a wealthy, dynamic and 
muscular church…
But the problem was that their Catholicism was too 
linked to their national or ethnic culture. They were 
Catholic because they were Polish or because they 
were Italian or because they were Irish or Portuguese, 
and when, after a few generations, they stopped being 
Irish, Polish or Italian and were just American, they 
also stopped being Catholic.
This accounts for the huge departure of so many 
American Catholics to either Protestantism or the golf 
course. When their culture became affluent suburban 
America rather than Irish or Polish or Italian, they 
chose a church that suited their new culture better–a 
nice, respectable suburban Protestant church….and 
as a side note, observe how in the post war period so 
many Catholic parishes also became nice, snug subur-
ban churches pretty much indistinguishable from their 
Protestant neighbors.
What the old saying, “America is a Protestant country. 
Even the Catholic are Protestant.”
The same collapse of cultural Catholicism can be seen 
in Ireland. As long as the Irish had a strong national 
identity–especially as opposed to the hated English–
they banded together and they clung to their Catholi-
cism as part of that distinctive identity. Once they 
joined the European Union and the English turned out 
to be much more friendly their strong Irish identity 
got watered down and their Catholicism with it.
When this cultural phenomenon is combined with 
poor catechesis, the culture of privilege and power 
among the clergy, the financial and moral corruption 
of the church–no wonder Irish Catholicism is sinking 
fast…
In my opinion, the death of cultural Catholicism can’t 
come too soon.
From it will emerge not only a smaller and more vi-
brant church, but also a church that is truly multi-ra-
cial and multinational…and surely that’s an important 
part of what it means to be Catholic…
I don’t propose any magic solutions, but I predict that 
over the next few decades we will see cultural Catholi-
cism continue to fade away (and 1970s folk Masses are 
another form of transient cultural Catholicism) and a 
smaller, more vibrant church will emerge in which tra-
ditional architecture, music and liturgy proclaim to the 
world a Catholicism that looks, feels and smells Cath-
olic (don’t forget the incense) and is therefore firm in 
its identity as Catholic–nothing more and nothing less.

[I apologize to Fr. Longenecker for chopping his fine ar-
ticle to pieces. I’m sure that he would agree that there 
are many faithful Catholics in Ireland, Italy, France and 
other traditionally Catholic countries; but the fact re-
mains that the majority are Catholic in name only. CW]


