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METHODOLOGY
Guide to study the texts personally:

1.	 Read the text underlining the ideas you want to highlight or the 

doubts that arise. Take note of them.

2.	 Bring to prayer the underlined ideas that you would highlight 

and the doubts and explain what calls you feel God makes to 

you for your daily life. 

3.	 What commitment emerges from these calls? How can you 

bring them to life? Where do you find resistance?

 Presentation of the questions worked on to the person in charge of 

the formation process.
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THE SECULAR INSTITUTES. 
VOCATION CONSECRATED 

SECULARITY
Mª José Castejón Giner

In 1947, with the apostolic constitution of Pius XII Provida Mater Ec-

clesia, the Secular Institutes acquired a juridical channel in the Church.

The first thing that should be said is that the SI appears to us as a 

multiform and complex phenomenon and therefore not easy and im-

mediate to perceive (SI with works and without works; lay and clerical). 

Under the same denominator of SI are included Institutes that, having 

the three peculiar characteristics - consecration, secularity and apos-

tolate - interpret them with very different accents to the point that tho-

se who approach them from the outside find it difficult to grasp their 

unity, leading to misunderstandings and false ideas. Cardinal Larraona, 

on the other hand, already knew that it could not be otherwise: “Since 

secularity is something very broad,” wrote the one who worked so hard 

in the drafting of the Provida Mater, “it must necessarily be vague and 

the models very diverse. It would be impossible to reduce the IS to 

unity and it would be wrong and dangerous to try to do so.” The truth is 

that, in some cases because they lead a “too hidden” life, in others be-

cause the SI typology “with their own works” is the best known, while 

that of “full secularity” is ignored due to its invisibility, the feelings can 

be of ignorance or perplexity. I hope, too, that each of us can come to 

perceive and know the SI for what they feel they are, and the Church 

has always confirmed.
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To begin by situating ourselves, I list the documents of the Magis-

terium that constitute the background of the presence and life of the 

Secular Institutes of the Church::

•	In the first place, the aforementioned Apostolic Constitution “Pro-

vida Mater Ecclesia” and the Motu proprio “Primo Feliciter” with 

which Pius XII himself wanted to confirm and specify the novelty 

and specificity of Secular Institutes in 1948, on the first anniver-

sary of Provida Mater.

•	The decree “Perfectae Caritatis” of Vatican II and the Code of Ca-

non Law of 1983;

•	The Apostolic Exhortations “Christifideles Laici” and “Vita Conse-

crata” of John Paul II.

•	and the numerous speeches that both Paul VI and John Paul II 

addressed to the leaders and members of the Secular Institutes.

I’m going to consider three parts.

•	I will first dwell briefly on the genesis and ecclesial recognition of 

the Secular Institute.  

•	A second moment will be occupied by the presentation of the 

SI as a state and form of life in the Church: who they are, what 

their identity is, their originality and what “consecrated secularity” 

entails.

•	I will conclude by looking to the future: I will timidly point out some 

challenges that are presented to SIs. No charism is something de-

finitive, static, but requires lucidity in order to respond in every mo-

ment in the best way to the original gift..
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I. GENESIS AND ECCLESIAL 
RECOGNITION  

Although the phenomenon of the SI finds its first roots much further 

away, it is above all in the first 30 years of our century that associations 

of consecrated lay people were born and spread in various countries 

of Europe and took on growing apostolic responsibilities.

The beginnings were not easy. In fact, they arose when the domi-

nant ecclesiological model was still the juridical model of the Church, a 

perfect society, hierarchically constituted. The distinction between the 

teaching and the learning Church was clear, and all the responsibility 

of the laity rested on the “mandate” of ecclesiastical authority. In fact, 

the layman was considered the “longa manus” of the parish priest. It 

should not surprise us, then, that they were not always duly unders-

tood and valued.

In their beginnings, Secular Institutes were misunderstood by those 

who wanted to place them in the ancient discipline and clothe them 

with the forms already consecrated by religious life. They were misun-

derstood by those who hesitated in the face of those who sought to 

open the way to a better understanding of the demands of the times 

and to a more agile practice of the Gospel and closer to the realities 

of the world.

Every novelty in the Church, if on the one hand it creates hope and 

enthusiasm, on the other it arouses some reserve and distrust. This 

happened with the same secular Institutes that have passed through 

the crucible of criticism and opposition to be later recognized and ad-

mitted as instruments of authentic spirituality and vigorous apostolate.
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It can therefore be said that at the origin of the inspiration of the first 

founders of IS there was a prophetic intuition that was able to foresee 

the new apostolic responsibilities and tasks to which the consecrated 

laity within the Church were called. And in this sense it is affirmed that 

they existentially anticipated what the Council would later affirm au-

thoritatively and competently: the presence of the Church in the world, 

the nature and mission of the laity, the commitment of the Christian in 

the world and for the world

 What was the human and religious humus in which they sank their 

roots and extracted the vital lymph to grow and develop despite the 

setbacks and difficulties they encountered? Undoubtedly, a new way 

of understanding the Church, spirituality, the role of the Christian laity 

within the Church and society.

* Prior to the legal data (official recognition and legal form) we there-

fore find the existential data. The first ratifies the second after discern-

ment. What innovation does the promulgation in 1947 of Provida Mater 

Ecclesia bring? Until then, groups of this kind were praised, but they 

were regarded only as pious associations. The Provida Mater confers 

on these groups a canonical status – we must not forget that the 1917 

Code completely ignored them. The SI thus became an institutional 

and stable form of the search for perfection and charity, structured 

with its own Constitutions that determine a commitment to life assu-

med in a stable way. This already differentiates them from simple lay 

associations and other apostolic movements.

*Subsequently, the new Code of Canon Law promulgated in 1983 

would use different vocabulary but would express the same reality.  

In line with the Council, but overcoming some doubts that it had still 

shown, the Code represents the most solid point of arrival on the road 



141

to the identity of the SIs. The placement and legal-doctrinal treatment 

that they deserve in the new code reveals 3 aspects:

•	the SI constitutes a true and proper consecrated life

•	SIs are distinguished from IRs and other types of Institutes or So-

cieties

•	The secular character of his life dedicated to God and to men 

is confirmed through consecration.ida dedicada a Dios y a los 

hombres mediante la consagración.

Recognizing in the SI the essential elements of the IVC, the Code 

clearly includes the specific characteristics of these Institutes, which 

are distinguished by three constituent elements.

a) the profession of the evangelical counsels of poverty, chastity 

and obedience;

b) the conversion of the aforementioned councils into obligations, 

through a stable bond (vow-promise-oath) recognized and regulated 

by the law of the Church.

c) secularity, which is manifested throughout the life of the mem-

bers of an SI and characterizes its apostolic activities.

These three elements are complementary and equally necessary 

and essential. They serve to distinguish them both from religious ins-

titutes and from the numerous and diverse forms of association that 

exist in the Church.  If one or the other element were lacking in an Ins-

titute, it could not be secular.  In fact, the foundational charism would 

be different and for this reason it would have to find in canonical ordi-

nation another more appropriate configuration.
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II. THE SIs AS A FORM OF SECULAR 
CONSECRATED LIFE IN THE 
CHURCH TODAY

1. Who are they? Some facts

We are not unfamiliar with the definition of SIs given by the 1983 

Code in can. 710: “An SI is an ICL in which the faithful, living in the world, 

aspire to the perfection of charity, and dedicate themselves to seeking 

the sanctification of the world above all from within it”.

A more recent and complete presentation is offered to us in n°. 10 

of the Apostolic Exhortation Vita Consecrata: “Secular Institutes are so-

cieties whose members wish to live consecration to God in the world 

through the profession of evangelical counsels in the context of tem-

poral structures, in order to be leaven of Wisdom and witnesses of 

grace within cultural life, economic and political. By means of the syn-

thesis, which is specific to them, between secularity and consecration, 

they seek to introduce into society the new energies of Christ’s king-

dom, seeking to transform the world from within with the power of the 

Beatitudes. In this way, while their total belonging to God makes them 

fully consecrated to his service, their activity in normal lay conditions 

contributes, under the action of the Spirit, to the evangelical animation 

of secular realities.”

Let us add to this theoretical presentation some data that show us 

what the reality of SI is today. The 191 SI approved by the Church are 

grouped together and constitute the World SI Conference. Of these, in 

1990 only 53 were Institutes of Pontifical Right (42 female representing 

85% of the total membership of SI; 2 male; 7 clerical and 2 mixed). 
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It is difficult, given the discretion that characterizes them, to know 

exactly how many there are; The data for 1990 tell us of 32,323 mem-

bers, with only 9 institutes with more than 1000 members. Numerous 

groups, however, are in fact SI, but prudently consider further settle-

ment necessary before applying for approval as SI.

There is, however, a certain stability in the number of members of 

the male lay institutes, a decrease in the number of members of the 

women’s institutes (about 500 fewer people) and an increase in the 

number of members of the clerical institutes. In Spain, the Spanish SI 

Conference was created in 1978 with its own statutes, of which 30 ins-

titutes with about 6000 members are part. Of these, 18 institutes have 

been founded in Spain and 12 born abroad have been established in 

our territory.

2. The originality of the SI

SI is a way of life. Not a simple activity, nor an organization nor a 

specific commitment. It is an existential way of being and of being in 

the world. Gift of the Spirit to the Church to be present in the midst of 

the world and to transform the world from the same world, but with 

the power of the Spirit.  A presence, therefore, unquestionably conse-

crated and secular.

If we ask ourselves what the soul of all SI is, what has inspired its bir-

th and its development during this century, the answer is clear becau-

se it is already part of the conscience of the Church and of the SI them-

selves as a firm acquisition. Paul VI expressed it best on the occasion of 

the 25th anniversary of Provida Mater: “The soul of every SI is the deep 

longing for a synthesis; the longing for the simultaneous affirmation 

of two characteristics: 1) the full consecration of life according to the 
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evangelical counsels; and 2) the full responsibility for a transformative 

presence and action within the world to reshape, perfect and sanctify 

it” (Address to the leaders and members of the SI of 2.2.1972).

Originality lies precisely in this identity perceived in this way. The 

peculiarity of this way of life consists in this effort to synthesize and 

attempt to unify the full secular condition and full consecration. This 

formula is so original that, for a long time, those who proposed it with 

the witness of their own lives were looked upon with suspicion, becau-

se it seemed too innovative and called into question the then existing 

conception of the laity, of the relations between the Church and the 

world and, above all, of the consecration itself, which was said to ne-

cessarily change the juridical status of the consecrated person. Howe-

ver, the pioneers of the SI did not give in to the insistent invitations 

made to them to find accommodation in the structures and institutions 

already existing in the Church. Remaining faithful to the charism that 

the Spirit aroused in them, they led the Church to reflect on the true 

and first consecration that constitutes Baptism; a consecration that 

does not separate anyone from the situation and condition in which he 

finds himself; The consecration professed by them was nothing other 

than the radicalization of this baptismal consecration. Just as baptism, 

confirmation, and holy orders leave intact the specific secularity of the 

faithful, so consecration in an SI would leave intact the secularity of its 

members. From this point on, these pioneers of the SI, with the witness 

of their lives, have also contributed in an original way to awakening in 

the ecclesial conscience what the laity represent and what the rela-

tionship between the Church and the world should be.

Consecration and secularity are not like two accidents, two diffe-

rent activities, two styles, two times, two situations. It is the person who 

gives unity and essentiality to one and the other. The SI member is a 
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consecrated person in the world. Always consecrated, always in the 

world. This is its originality.

3. States of life and “consecrated secularity”: some 
problems

“Consecrated secularity” was something so new in the juridical and 

ecclesiological context of the time that the various institutes in their 

constitutions found it difficult to establish the right balance between 

the demands of consecration and secularity, what was peculiar to this 

form of consecration in the world and what was instead accessory and 

did nothing but refer to other forms of life. At the basis of these doubts, 

perplexities and controversies there are some fundamental questions 

to which I will try to answer from the indications of the Magisterium and 

of some theologians who after the Council and the new Code have 

tried to shed light. These would be the key questions:

•	Are the members of the SI religious or not?

•	Are consecration and secularity mutually exclusive? Overlap?

•	What is the difference between a consecrated secular and a 

baptized layman? Is the apostolate of a consecrated layperson 

different from the apostolate of a non-consecrated lay person?

a) Relationship between secular and 
religious consecrated life

The first question of whether or not the members of the SI are reli-

gious no longer admits of any hesitation. It was surprising at the Coun-

cil that the only text that explicitly spoke of the SI was PC 11 when 

it spoke of the renewal of religious life and no mention was made of 
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them in the decree on the apostolate of the laity (AA) or in chapter IV 

of the LG on the laity. Despite this, the Council itself, with an energetic 

intervention by Paul VI before the approval of the decree calling for jus-

tice and truth, settled all possible doubts and uncertainties. From this 

intervention, a modification was introduced that would become a sour-

ce of grace for the whole Church and that constituted the beginning 

of a new doctrinal, theological and canonical reflection. The emphasis 

and effort consist in placing the SI outside the religious context of the 

decree: “The SI, although not IRs, nevertheless carry with them a true 

and complete profession of the evangelical counsels in the world, re-

cognized by the Church” (PC 11). With these nuances, a precise position 

is taken that places the life of the SI in the Church in its rightful place.

Thus were finally overcome views considered as solid and immuta-

ble for a long time: namely, that the state of complete perfection en-

tailed public vows, common life, and religious habit. The SI did not rely 

precisely on these elements and could no longer be confused with the 

RI. The Code will place the SI on the same level as the RI as a form of 

consecrated life, but considering them different from the former.

b) Relationship between consecration and secularity

The multiform face of the SI responds to the different emphasis pla-

ced both on consecration and on secularity. Neither of the two aspects 

can be overestimated to the detriment of the other. Both are co-es-

sential. There is sometimes talk of “secular consecration” and “conse-

crated secularity”. It is not advisable, however, to dwell too much on 

subtle and inoperative disquisitions about being and having, doing or 

being. When I use the expression “consecrated secularity” here, I am 

not saying that the first thing is secularity, which is not secular – conse-

cration is the soul of this form of life promoted by the Church; I simply 
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want to express the following with it: since in many SIs consecration 

has been sufficiently accentuated, it is time to accentuate secularity 

as well. But properly speaking, the expression that best conveys his 

way of being, his vocation and his mission is “secular consecration”. 

The effect cannot take the place of the cause. If there is a consecrated 

secularity, it is because someone has been called to live secular con-

secration: first and fundamental is consecration. To place the emphasis 

on consecrated secularity without emphasizing the primary value of 

consecration to God and to men in the world would lead to emptying 

the mission of the SI and its members of its ecclesial significance.

To dispel the misunderstandings that lead to interpreting secularity 

as something episodic, lived only by contingent needs, added or jux-

taposed to the consecration that would be the specific and peculiar, 

he answers the question we ask ourselves now: What do we mean by 

secularity? And what does a healthy secularity imply? 

“The vocation of the lay faithful to holiness implies that life accor-

ding to the Spirit is expressed in particular in their insertion into tem-

poral realities and in their participation in earthly activities” (Chl, 17). In-

sertion and participation are the fundamental concepts and elements 

that distinguish the character of secularity. To sanctify oneself, yes, in 

the world and from the world, immersed in the lives of men and wor-

king in everything that worthily builds human society itself.

In no way can secularity be understood as the mere absence of 

external religious signs. Secularity is an interior attitude of acceptance 

of the world as the environment where men live and where God brings 

about their salvation. Nor is he a passive presence. Consecration to 

God can never be a call to evasion, to abstentionism. Secularity, there-

fore, cannot be reduced in any way to an external relationship of “dea-
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lings with the secular”, but must be accompanied by an awareness of a 

particular identity and be the bearer of a specific ecclesial gift.

Paul VI expressed this reality in this way: “’Secularity’ indicates your 

insertion into the world. This, however, does not mean only a position, 

a function, which coincides with living in the world exercising a secular 

profession. It must mean, first of all, an awareness of being in the world 

as your proper place of Christian responsibility. To be in the world, that 

is, to be committed to secular values, is your way of being Church and 

of making her present. In this way you are an ‘advanced wing of the 

Church in the world’, you express the Church’s will to be in the world in 

order to shape it as from within”.

For their part, canons 710-730 in which the Code regulates the life 

of the SI highlight the term “material” secularity. In fact, in the SIs the 

faithful live “in the world” and “seek to cooperate for the sanctifica-

tion of the world, especially from within”, says can. 710. The new norms 

thus clearly come to emphasize, defend and protect their secular and 

consecrated condition: the sacred bonds with which the evangelical 

counsels assume can take different forms, but always preserving “in 

the way of life, the secularity proper to the institute”, says can. 712. And 

this secular character appears even more clearly when speaking of 

the apostolate when can. 713 says that the members of secular ins-

titutes exercise their apostolic activity “in the world and starting from 

the world”, thus modifying the conciliar expression that said “as from 

the world”, thus avoiding any interpretation of mere analogy. Finally, an 

organization that was fully secular and manifested in formation, go-

vernment, and way of life, “alone, in one’s own family, or in groups of 

fraternal life” (can. 714). The new Code has thus preferred to give clear 

importance to the truly “secular” character because the members of 

the Institutes must live “in the world” and act “within it”.
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What, then, is the specific accent of this new and original way of 

life that is the SI? To closely unite consecration and secularity in a way 

of life: consecrated secularity. While consecration gives secularity the 

value of Christian witness (in and for God: only this guarantees that an 

intense and direct relationship with the world does not become world-

liness or naturalism, but an expression of Christ’s love and mission), 

secularity gives consecration a particular face of self-giving to others 

in the world from within the world. 

Returning to our initial questions, we can conclude by summari-

zing: the difference with religious life is situated in a “quid novum” that 

makes consecration and secularity fully integrated into the following 

of Christ who becomes chaste, poor and obedient, in the world and 

for the salvation of the world. The consecration of a member of an SI is 

full and authentic consecration - total, exclusive, permanent and un-

conditional gift to God expressed in public commitments by which the 

evangelical counsels are assumed - but it is a consecration that does 

not involve a religious life of separation from the world, with a common 

life, one’s own habit, public witness,  more accentuated poverty, sha-

red goods and concrete obedience to the superiors of the Institute ac-

cording to their own constitutions. One can, and therefore must, speak 

of secular consecration lived in the middle of the world and distinct 

from religious consecration.

c) Relationship between baptized laity and secular 
consecrated person

If the member of a secular lay institute is not religious and can be 

called a layman without blushing or restriction, if he is called to live 

secularity as we have indicated, if it seems important that there be no 

external difference in apostolic activity between the baptized laity and 
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the consecrated - both must assume the common responsibilities in 

the world,  exercising his profession in the most diverse social environ-

ments – then the question we now ask ourselves is the following: What 

place does the consecrated secular occupy in relation to the baptized 

layman? Are they not occupying common spaces or invading other 

people’s fields?

 With this question I face a thorny, difficult problem, which I cannot 

address here in all its depth. It touches closely on controversies that 

are closely related to the most current ecclesiology and the very me-

aning of the terms “secular” and “lay”, used by theologians and cano-

nists with different meanings.

A few words from the Apostolic Exhortation Christifideles Laici (Chl, 

no. 56) offer us a good clue to place ourselves in the most appropria-

te place. It reads: “The rich variety of the Church finds its further ma-

nifestation within each of the states of life. Thus, within the state of lay 

life there are various “vocations”, that is, different spiritual and apostolic 

paths that affect each of the lay faithful. In the wake of a common lay 

vocation, “particular” lay vocations flourish. In this field we can also recall 

the spiritual experience that has recently matured in the Church with the 

flourishing of various forms of Secular Institutes”, so much for the quote.

There is therefore no confrontation between the various vocations 

distributed by the one Spirit. Without establishing levels of value, 

however, diversities must be taken into account: in the profession of 

evangelical counsels there is, in fact, an intensity that is not present 

in the lay life of the family, and the latter, in turn, has specific values. 

It would be a contradiction to offer vows to married lay people, since 

marriage is already a commitment. Secularity as such does not mean 

marriage or independence in the use of goods or in the fulfillment of 
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duty. It demands communion of life with the other lay faithfully. In the 

radicalism, public commitment and stability that consecration de-

mands and in one’s own lifestyle, which necessarily entails the prac-

tice of the evangelical counsels, there is the different perspective for 

their mission and apostolic commitment.

I cannot resist closing this third and final question without recalling 

some words of Paul VI in this regard: What is your specific gift, your 

characteristic role, the quid novum that you bring to the Church to-

day?” “You live as a mysterious confluence of the two great currents of 

Christian life, receiving riches from one and the other. You are lay peo-

ple, consecrated as such by Baptism and Confirmation, but you have 

chosen to accentuate your consecration to God with the profession of 

the evangelical counsels assumed as an obligation with a stable and 

recognized bond. Remain laity, committed to the values of the world...; 

but do not forget that yours is a consecrated secularity...; be secular 

consecrated persons. Your position differs from that of the simple laity 

since you are committed to the same values of the world, but as con-

secrated persons” (World Congress of SI Leaders, September 1972).
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III. FUTURE PERSPECTIVES, 
CHALLENGES, SOME QUESTIONS

There are eight challenges that I list here as perspectives for the 

future, challenges of varying value that I will outline simply without 

delving into the problems that some of them entail.

1) Healthy balance and harmony between secularity and 

consecration:

The Apostolic Exhortation Vita Consecrata in its no. 32 expresses in 

an excellent way the content of this first challenge: “It is not a question 

of renouncing to love God in order to serve the world or renouncing to 

love the world in order to serve God. They must nurture a love with the 

other, without oscillating between one pole and the other, in perma-

nent conflict and constant imbalance, uniting the value of consecra-

tion and secularity.”

Often some SIs are - let us say it without hesitation - “too religious”: 

the way of naming the Institute, the way of conceiving their own spiri-

tuality, of applying the evangelical counsels, of sharing goods, of living 

in the same building with a particular oratory; Its structures: houses of 

formation, meeting centers and spiritual retreats, homes for the elder-

ly. All of these elements make them, in the eyes of those who contem-

plate and know them, appear more like “religious” than secular institu-

tes. Secularity, in order to be real, requires first of all a secular mentality 

of presence in the world, of action in the world and with the world’s 

media. This is the problem that some institutes linked in some way to 

a Religious Institute or Third Order have experienced. They have had a 

greater diffusion, even vocations, but it has not been easy in some ca-

ses to carry out an authentic secularity. Contact with religious life has a 
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profound and not always positive influence in this regard, especially if 

the spiritual direction of its members is entrusted to a religious.

Secularity and consecration must be lived together as two essen-

tial elements of the same reality: consecrated secularity. Herein lies the 

irreplaceable and original power of this way of being in the Church. They 

must therefore be fully consecrated, radically dedicated to following 

Christ through the evangelical counsels, but being fully secular.

2) The challenge of pluralism: Different modalities or decomposi-

tion of the original charism? The question that arises is the following: 

should this diversity – pluralism – be considered positively as different 

ways of expressing the same living and active reality or should it rather 

lead to fear of a decomposition of the original gift?

It is not easy to give an answer. It must be the witness of a life lived 

in radical and authentic secular consecration that allows us to give a 

concrete and visible response. It is not a question of having or not ha-

ving one’s own works – something that certainly creates ambiguity in 

the environment, assimilating the SI to the IR – it is rather a matter of 

developing a living awareness of the secular peculiarity.

The Congregation of CLI, while recognizing the dynamism of cha-

risms that can develop in different manifestations according to envi-

ronmental and historical situations, augurs a convergence towards 

unity, under the particular characteristic of secularity consecrated to 

the apostolate. Even in the variety and manifold richness of inspiration 

and ways of incarnating the common ideal, the secular consecrated 

person must remain a living and contagious sign of the Church’s mis-

sionary zeal.
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3) Co-educational secular institutes: It is a point of real difficulty 

and a challenge for the future. Some founders of SI were unable to 

carry out their initial project because Rome did not approve an SI that 

would bring together men and women, even though it included a dis-

tinction into three sections: one priestly, one male and one female. We 

do not believe that the strict principle of separation can be followed. 

That is why it does not seem that such juridical rigor can be preserved 

against the inspiration of true and profound charisms. Nothing pre-

vents priests, men and women from uniting in the same SI if each ca-

tegory of people forms a different section, enjoys a relative autonomy 

within it. A central government of the Institute can guarantee unity of 

life and spirit while respecting the needs of the particular vocations 

that are grouped in sections in a single institute

4) Secular clerical institutes: This state of consecrated life is nei-

ther clerical nor laity, but the institutes that compose it are distingui-

shed into clerical and lay according to the purpose for which they were 

founded. There are, therefore, two great types of secular institutes with 

different problems. Although here we have referred fundamentally to 

lay institutes, no one doubts that consecrated secularity as a way of life 

also subsists in priests. The secular dimension, like consecration, can 

be realized in different ways. The problem arises because communion 

and understanding between lay and clerical institutes is not easy be-

cause of the latter’s peculiar way of living secularity (the Church has 

inquired almost exclusively about the secularity of the laity and very 

little about the secularity of priests) and the diverse problems they 

experience due to demands that can be presented in some cases as 

opposing (demands of spirituality,  ministerial demands, demands of 

dependency and attachment to their bishop).
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The order leaves intact the secular character of the vocation, but 

as a priest he acquires a specifically priestly responsibility for the co-

rrect configuration of the temporal order. There is no incompatibility 

in priests for the secular consecrated vocation, but unlike the laity - 

except in exceptional cases - he does not exercise his responsibility 

with direct and immediate action in the temporal order, but with his 

ministerial action and through his role as educator of the faith through 

the ministry. It does not distance us from the world, but also brings it 

into close contact with temporal realities in order to transform them in 

the light of the Gospel. This is a field of reflection that is still pending..

5) New attitude towards the world without mistrust: The greatest 

risk for SIs today in a world that rejects the values of the Gospel may 

be to close in on themselves and avoid any “contagion” with the world 

because they consider it dangerous. To appreciate and take seriously 

the natural order must lead to its needs being integrated into the spi-

rituality, pedagogy, asceticism, structures and activities of Secular Ins-

titutes; A mutual influence is thus verified: not only do they try to offer 

the world the best of themselves and transform it, but also to receive 

from the world what they elaborate and discover in their search for the 

truth and from this to inform their own lives.

This is demanding, for example, a more incarnate spirituality: the 

spiritual life requires imposing times of discernment in order to come 

into contact with God, but also knowing how to assume profession, so-

cial relationships, the means of life as particular forms of collaboration 

at the advent of the Kingdom of God.

6) “To be witnesses in the heart of the world”. The SI as an eccle-

sial presence in the face of secularism and a perennial memory of a 

new way of relating to the world.
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The SI as a state of CL is a particular gift that the Holy Spirit has gi-

ven to our time to help us resolve the tension between real openness 

to the values of the modern world (authentic Christian secularity) and 

full and profound dedication of heart to God (spirit of consecration) 

(Puebla Document, n. 775). The SI are at the centre, so to speak, of the 

conflict that unsettles and tears apart the modern soul and therefore 

can and must make a pastoral contribution for the future and open a 

path of undoubted validity.

In this field, the charism of the SI reveals itself to us in an unusual 

actuality: when the culture and heritage of Christianity are definitively 

disappearing and the Church appears as a minority in the midst of a 

profoundly secularized and secularist society, the lay SIs emerge as 

an “experimental laboratory” in which the Church verifies the concrete 

ways of her relations with the world. The SI are called to be, more and 

more, a model and example of the spirit that the Council wished to 

instil in the Church so that the devastating threat of secularism that 

exalts only human values and distances the Church from worldly rea-

lities may be overcome; through her secularity, which is insertion into 

the realities of the world, the Church can truly be the leaven and soul 

of the world.

This is, without a doubt, the most demanding challenge for SI in the 

first world: to live closely the forms of secularized life that the urban-in-

dustrial world presents, to prevent secularity from becoming secula-

rism. The Church, in this sense, expects much from them, perhaps too 

much; that is why it is necessary to guarantee future developments of 

this life option, to analyze with lucidity the possibilities and risks that 

this way of living entails, always accepting that it is a humble grain (as 

a number and as a presence that is almost not perceived), the “little, 

but effective leaven”, as the Provida Mater said.
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7) Service and competence: A condition for the future of SIs is that 

at the level of knowledge and experience they are really competent 

in their specific field. The supernatural dispositions that must animate 

them in their activity, however necessary they may be, must be ac-

companied by technical preparation, in which human resources have 

their importance, so that the exercise of their professional activity may 

bear valid and effective fruits. 

“The proper field of their evangelizing activity is the vast and com-

plex world of politics, social affairs, the economy, culture, the scien-

ces and the arts, international life, and the mass media” (EN, n. 70). 

SIs as such should not be responsible for these tasks. Normally this 

will correspond to each of its members. But the duty of the Institutes 

is to form the conscience of their members in order to a maturity and 

openness that impels them to prepare themselves with great zeal in 

the chosen profession. Only in this way will they be able to face later, 

with competence and in a spirit of evangelical detachment, the weight 

and joys of the social responsibilities to which the Spirit directs them.

8) Secular Institutes and Ecclesial Movements: It cannot be igno-

red that there are more and more lay people who commit themsel-

ves to the radicalism of the evangelical counsels, but who do not feel 

called to establish or enter a Secular Institute. The current life of the 

Church is very rich in new forms of lay consecrated life. Spiritual and 

apostolic groups designated as “ecclesial movements” or “new com-

munities” are spreading in the Church, some of them with the charac-

teristics of SIs: a generous spirit, presence in all social strata and states 

of life; in some cases, consecrated life in the midst of the world, but 

also common life and action; direct apostolate in certain social groups, 

publicity of their ideal of life.
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They are an alternative and a challenge for SIs that is partly con-

ditioning their growth and development. Little known in many cases, 

often few and with serious recruitment difficulties due to the individual 

character of their lives, they experience what the yeast in the middle of 

the dough means, the mustard seed

Theological Reflection on Secular Institutes

Every vocation participates in the one mission that is common to 

all the baptized, although it expresses and carries out this one mission 

with concrete nuances, which enriches the entire ministerial and cha-

rismatic community. Secular Institutes, like every ecclesial vocation, 

are part of the mission, life and holiness of the Church. In no case is 

it opposed to other calls and ways of life, it does not enter into com-

petition, it is not better or worse, just different. In the spirit of Lumen 

Gentium, I believe that it is more important to integrate and harmonize 

all vocations in the Church than to separate and differentiate them. It is 

necessary to accept the new as a gift from God and to thank him be-

cause he has always aroused in the Church the gifts she has needed32.

32. SECOND VATICAN COUNCIL, Lumen Gentium (LG) No. 14,33,37. “All Christians, laity, 

clerics and religious have the same dignity, being one People gathered in the unity of 

the Father, the Son and the Holy Spirit.”. JUAN PABLO II, Christifideles Laici (Chl), Vatican 

City 1988, nº. 15-16 `Such dignity springs from Baptism, thanks to which the person is 

incorporated into Christ and into the ecclesial community and called to a life of holi-

ness. Through Baptism, Confirmation and the Eucharist, he commits himself to following 

Christ and to bearing witness to Him in his life and especially in his profession. In this 

personal and community follow-up, the gifts of the Holy Spirit that God gives to indi-

viduals for the good of all play an important role´. SPANISH EPISCOPAL CONFEREN-

CE (CEE), Lay Christians Church in the worlddo, (CLIM) Madrid 1991, nº 19. ‘The whole 

Church is missionary, evangelizing; the mission belongs to the whole People of God; it 

concerns all: all the members of the People of God have the duty to evangelize. It is the 

one Church, the ecclesial community, that is the subject of evangelization: only the one 

Church, in solidarity with the poor, is a sign of the Kingdom of God and can evangelize 
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Secularity and Consecration are two elements that come together 

and when they come together they produce something new, a diffe-

rent historical “why” that invites us to go to the Christian sources and to 

enter into dialogue with all current reality in order to manifest and re-

veal to the world the fullness and beauty of universal salvation realized 

in Jesus Christ from the love of the Father and the power of the Holy 

Spirit. On this journey towards the sources of Christian life, the conse-

crated lay person encounters the mystery of the Incarnation and the 

mystery of Jesus’ Passover, which place him in a dynamic of theologi-

cal life, and from there pose new challenges and qualified responses.

“The Word became flesh and dwelt among us” (Jn 1:14). To welco-

me the Word made flesh, life, is to welcome the dynamic power of the 

Incarnation in an upward movement. “God comes into human history, 

not from without, but from the womb, from within herself, being born of 

woman, formed as a new creation by the Holy Spirit and consummated 

by that same Spirit in the Resurrection. In a downward movement, the 

Father empties himself, gives himself to the eternal Son, taking flesh, 

those who have a desire for fraternity and a hunger for solidarity”.

 “The participation of the laity in the life and mission of the Church cannot be adequa-

tely understood if it is not placed in the context of the Church <mystery of communion>. 

Communion with Christ: <It is no longer I who live, but I live in my Christ> (Gal 1:20). 

Communion with the apostolic ministry: Jesus instituted the Twelve <to be with him and 

to send them out to preach> (Mk 3:14)”. JOHN PAUL II, Vita consecrata, (V.C.) Vatican City 

1996, n. 3. “The universal presence of the consecrated life and the evangelical character 

of its witness clearly show - if it were necessary - that it is not an isolated and marginal 

reality, but embraces the whole Church... In fact, the consecrated life is at the very heart 

of the Church as a decisive element for her mission, since it indicates the intimate nature 

of the Christian vocation”. (V.C. 10), “Among the new charisms that the Spirit has inspired 

are the new forms of consecrated life, among which I am thinking, in the first place, of 

the Secular Institutes, whose members live consecration to God in the world through 

a) ... the evangelical counsels... b) to introduce into society the new energies of Christ’s 

kingdom... c) under the action of the Holy Spirit ... an incisive presence in society.” 
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dwelling among us, sharing nature and destiny with mortals. Humanity 

and divinity are united, integrated, assumed to be the humanizing and 

humiliating incarnation of God, the redemptive and divinizing incarna-

tion of man”33. The human and the divine are united in a single person: 

Jesus Christ. All that is human (the secular) is assumed by the divinity, 

is consecrated in Jesus Christ, and acquires a totally new meaning that 

is taken to the extreme at Easter: cross and resurrection.

In this ascending and descending dynamic, by the power of the 

Spirit, the consecrated lay person lives and witnesses to his passion for 

Jesus Christ from the significance of the Incarnation (union of the hu-

man and the divine) and of Easter (the fullness of all creation in Christ). 

On the one hand, the Incarnation places in the very heart of history, not 

from the outside, but from within, being part of that history, savoring 

the hope to which all humanity is called to be assumed, redeemed, 

saved by Jesus Christ. And on the other, the experience of Easter intro-

duces him fully to the pain, injustice and violence of all those who feel 

their lives threatened; in all of them Jesus is still crucified today, and 

the consecrated lay person feels called to embrace them with tender 

mercy from the experience of the Resurrection.

The dynamic of the Incarnation poses the challenge of lowering 

oneself, in order to make a loving presence, authenticated in the Spirit 

who continues the mission of the Son. We are constantly provoked to 

come down, which means presence, closeness, knowing how to be 

at the side of our contemporaries, from the everyday, from what does 

not count, and to remain in silence. You cannot love from a distance, or 

from above, or from superiority and arrogance. To become incarnate 

means to recognize and make present in the heart of history “God with 

33. O. GONZALEZ DE CARDEDAL, The Bowels of Christianity, Salamanca 1998, p. 351.
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us”. And this implies a constant call to reach the last places, the most 

recondite, where it seems that God is absent, the furthest from what 

we call religious, and there be light and salt of the earth with the infinite 

confidence that the Redemption has reached the end. Only in this way 

can the consecrated lay person truly transform structures, purify their 

idea of God, and discover the true meaning of what universal salvation 

implies at the risk of losing one’s life34.

The pilgrimage to the last places places us irremediably at the side 

of all those who have no voice, nor can they decide for themselves, 

those who see their lives threatened, who have lost their dignity or it 

has been taken away from them. To be below is to reach everyone sin-

ce all are invited to come down to worship and trust, like the shepherds 

and the Magi who found the Savior in a manger (Mt 2:1-12; Lk 2:15-20); 

It is the challenge of placing oneself on the margins in order to re-es-

tablish broken fraternity from there, it is to make the gratuitousness of 

love and salvation credible.

The beloved Son is not limited to living among us, he is not only a 

change of being or place, he is a descent, a presence that is marked 

by sharing, one cannot love without sharing, without communicating, 

which means exchanging, feeling as one’s own what the other is, and 

that the other feels as his own what you give him.

 This is the challenge of self-denial that we seek to express in fo-

llowing Jesus Christ from within the world according to the Evangeli-

cal Councils, in which we live the Good News of liberation. To live ac-

cording to the counsels means to authenticate, proclaim, and witness 

with our own lives, allowing ourselves to be freed by Jesus Christ from 

34. The proclamation of the Gospel from the last places can be studied in depth in M. 

LEGIDO, Misericordia entrañable, Salamanca 1987, especially chapter thirteen.
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the idolatry of power, possession, and worth.  This means, in the first 

place, breaking the dynamic of division between those who have not 

and those who have, or those who aspire to have, from the proposal of 

Jesus who reveals to us that true wealth does not consist in possession 

but in self-giving. “In him you have been enriched in all things... to the 

extent that the witness of Christ has been established among you” (1 

Cor 1:5-6). To live according to the evangelical counsels also means to 

divest oneself of power, and of a power that one aspires to have, pro-

posing as an alternative from the very heart of the world the strength 

of love that is offered without conditions, of service from weakness and 

gratuitousness. The most absolute dispossession of power is the most 

effective way to destabilize and dismantle the power of this world, be-

cause Christ crucified, who is the weakness of God, is stronger than the 

strength of men (1 Cor 1:25). Finally, to live according to the evangelical 

counsels means to divest oneself of knowledge, which seeks power, 

in order to have. It is not a question of the disqualification of science or 

culture, but of the knowledge that seeks to dominate and enrich itself 

and not the truth that liberates, it is to propose the wisdom of love that 

is given in grace, which is expressed in everything that generates life, 

preserves it, fulfills it; It is the challenge of discovering and unveiling 

the “wisdom of the Cross”, foolishness for the Greeks and scandal for 

the Jews35.

35. L. PADOVESE, Lo scandalo della croce, Rome 1988. The author studies the an-

ti-Christian polemics that arose in the first centuries because of the proclamation of an 

incarnate God who died on the cross.



163

IV. THE HOW OF THE ANSWER. 
THE KINGDOM PROJECT

The passion for the Kingdom starts from the experience of having 

been seduced by Jesus Christ. This seduction provokes in our existen-

ce an experience and knowledge of God that disrupts everything. It is 

the experience of being touched by the Spirit, which floods everything 

and encompasses everything. This irruption of the Spirit alters all hu-

man logic to introduce us into a totally new relationship, which leads 

to the mission of deciphering the world, a world that appears before 

our eyes with a new face. Everything outside acquires a different depth 

and thickness. On the one hand, it leaves us surprised and amazed and 

on the other it horrifies us. 

In our lives we experience the paradox of daring to be witnesses 

of a unique, incarnate, present God, and the humility of our presence 

pierced by grace in the midst of the world that is opportunity and resis-

tance to that same grace. The Kingdom is a present reality. It has been 

initiated and established by Jesus “already”. But at the same time, it is 

a future reality, its fullness “not yet” has arrived, but will be reached at 

the end of time.

Secular Institutes symbolize the radicalism of following Jesus for 

the realization and gratuitous acceptance of the Kingdom of God, a 

Kingdom that establishes a new paradigm, a social alternative from 

the heart of history. For this reason, Secular Institutes have a univer-

sal character, since the invitation of the Kingdom is for all humanity. 

The consecrated secular person must express with his life the cre-

dibility and possibility of the Kingdom today. In the radicalism of the 

follow-up, the presence of the Kingdom as leaven, as salt and light of 

the world must be verified. It is a practice that testifies to the Church’s 
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service to the Kingdom, “the newness of life in Christ of Christians per-

sonal and community that makes present, even now, the Kingdom of 

God”36. “The Church is mystery: sacrament of God, power of the Spirit in 

the world, in history”37. From this perspective we can differentiate three 

fundamental elements that help to specify the “why” and the “how” of 

Secular Institutes38. They are to offer a journey of conversion, an envi-

ronment of healing, and a path of salvation.

 Conversion Itinerary

“The deadline has been fulfilled, the Kingdom of God is coming. Re-

pent and believe in the Gospel” (Mk 1:14). Conversion involves a change 

in our understanding of God, which changes our relationship with Him, 

with ourselves, with others, and with all creation. Gratuitousness is the 

key that makes us understand the depths of the newness of revelation 

and the redemptive praxis of Jesus Christ. 

Redemption is not the consequence of our merits and efforts; it is 

a gift and grace that flows from the tender and infinite mercy of the 

Father revealed in Jesus Christ. Conversion leads to liberation from 

idolatry: from power, from having, from knowledge. To convert implies, 

36. CEE, Lay Christians: Church in the World, no. 23.

37. LG 1, AG 21.

38. PABLO VI, Discurso a los miembros de Institutos Seculares (2-II-1972). JUAN PABLO 

II, Chl 15. CEE, Los católicos en la vida pública (CVP), Madrid 1986, nº 11O. CEE, CLIM, nº 

29.  `Los laicos cristianos son Iglesia: miembros de la comunidad eclesial y ciudadanos 

de la sociedad civil, inseparablemente. Son el alma de la sociedad. Son Iglesia en el 

mundo. Viven aquella unidad y distinción característica de los católicos, de la Iglesia, de 

Jesucristo. CEE, CLIM, nº12. Confiamos en que también los miembros de los Institutos 

Seculares colaborarán con el ministerio pastoral y se coordinarán con los organismos 

existentes para la promoción del apostolado seglar, aportando su peculiar forma de 

contribuir a la búsqueda del reino de Dios y su justicia (Mt 6,33) ¨.
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in the first place, to abandon a life that is directed towards the frustra-

tion and slavery of its own effort, which is centered on ourselves: our 

possibilities, capacities, and strengths, which lead us to a voluntarist 

relationship with God, a commercial relationship, which sees salvation 

as a fruit of one’s own effort, and not of God’s love. It is the liberation 

of a life centered on things, which makes us slaves of consumption, of 

immediate pleasure; a way of life in which the strongest impose their 

strength on the weakest, the wisest assert their wisdom over the igno-

rant, and the one who has power turns others into an object, or means 

to place himself before or above them39.

The proposal of conversion transcends individuality and engenders 

a new social order from the experience of the community. The King-

dom makes itself present as an alternative from the heart of history, 

transforming reality from reality itself, discovering and revealing its 

germinal presence.

Conversion occurs in the following of Jesus Christ. Secular Institu-

tes testify that the possibility of standing behind Jesus is open to all, 

that no one has the exclusive right. From day to day, from everyday 

life, as a gift and as a grace, we experience liberation and a chan-

ge of perspective, we discover the presence of the Lord at our side, 

and the power of the Spirit constantly acting in history. Nothing and 

no one is excluded from the “Good News,” from the experience and 

knowledge of the true face of God. The Synthesis between secularity 

and consecration lived in a constant journey of conversion testifies 

to the unity between faith and life, two realities that cannot appear 

39. A. GONZALEZ, Teología de la praxis evangélica, Santander 1999, pp. 250-325. En-

contraremos en este autor una amplia argumentación sobre la praxis humana ante Cris-

to, que nos ayuda a confrontarnos con los contenidos esenciales de la fe cristiana. Su 

aportación es desde una perspectiva diferente a la de esta ponencia.
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separate and unconnected. Faith embraces the whole of life and no-

thing in us is outside of faith in Jesus Christ, who fills all the dimen-

sions of our existence with meaning. And this witness must reach all 

social areas: family, work, community, civic and ecclesial relations; 

and to all life situations: health and sickness, pain and joy, the gift of 

life and the pain of death.

Healing Area

The witness is verified in the deeds and in the words from the fo-

llowing as disciples of the one Master. “Go and tell John what you 

are seeing and hearing: the blind see, the lame walk, the lepers are 

cleansed, the deaf hear, the dead are raised, the poor are told the 

Good News. Blessed is he who does not find in my reason for stum-

bling blocks!” (Mt 11:4-6).

The universality of salvation is verified in the gestures and words 

of Jesus from the last. To reach the last is to reach everyone. Healing 

and releasing the last means the ability to be able to heal and deliver 

everyone. Jesus brings about the Kingdom from concrete situations 

and faces. Men and women who bore the great weight of an illness, 

which placed them on the margins of the established social and re-

ligious order, and which tarnished the true loving face of God the 

Father Creator and Lord of history. Illness and misfortune were then 

understood as the consequence of a sin, so that the person not only 

had to bear the burden of illness or misfortune, but also the personal 

guilt of not having led a life according to the established social and 

religious order. The results of their behavior, of their praxis, of not 

having made an effort or followed the indications of those who know, 

have and can, were seen as the cause of their situation. Placed in 

this context, the liberation of Jesus embraces the whole person. It is 
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healed, restored to its dignity. Jesus takes her out of the margins and 

welcomes her into a new system of social and community relations 

that constitute a seed of the Kingdom in the midst of the world.40

The works and words of Jesus reveal the true face of God who does 

not enter into the dynamic of reward and punishment as a consequen-

ce of our ability and will to save ourselves. It proclaims and imposes 

the Good News of the infinite gratuitousness of God’s love that places 

us in the dynamic of grace and gift, being healed, freed from ourselves 

and from the weight of guilt that the structure imposes.

The challenge of establishing healing relationships situates us and 

makes us witnesses of the “why” of Secular Institutes and the how of 

our praxis: love for enemies (Mt 5:38-48), unlimited forgiveness (Mt 

18:22), unconditional acceptance of those marginalized and stigmati-

zed by society and their own actions (Mk 7:13-17). This practice must 

break the cycle of violence and revenge, healing the wounds (Mk 1:40-

45) from the love that transforms the historical reality of the world be-

cause it breaks human logic and manifests the merciful love of the 

Father (Lk 15:25). All this implies living from the wisdom of the gift of 

one’s life (Jn 15:12-13). Having as its ideal unconditional and gratuitous 

service (Mt 20:26-28). It means living the tension of the “already” (Mk 

1:14; Lk 17:21; Mt 12:28) “but not yet” (Mk 4, Mt 13; 6:10; Lk 18:17).41

40. J. FUELLENBACH, Reino de Dios, en AA.VV. Diccionario de teología fundamental, 

Madrid 1992, pp. 1115-1124 ss. Véase la perspectiva de este autor donde expresa el signi-

ficado del reino como concepto, como símbolo, como liberación, para introducirnos en 

el mensaje central del Nuevo Testamento

41. Different studies have been published since the activity of Jesus as a miracle wor-

ker, an activity that continues as a mission for Christians. Personal and social health invite 

commitment and action from the power of the Spirit, for example, the articles published 

in the Revista Concilium n. 278 (1998) and D. ALEIXANDRE, Sus heridas nos curaron. 

Hopeful Journey of the Followers of the Servant, in Sal Terrae 954 (1993), pp.125-137.   As 
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The Kingdom of God is not something but someone: Jesus Christ, 

who introduces a new dynamic into the social and community dimen-

sion of man; a dynamic that produces the true transformation of struc-

tures. This new dynamic springs from the experience of divine sonship, 

which is also the source of the new life in which his disciples parti-

cipate. For this reason, the disciples of Jesus must say with our lives 

and confess with our lips that God is Father, which implies making it a 

reality, from verifiable facts of life for those around us, that we are all 

brothers and sisters, and thus be the seed of the new fraternity called 

by Jesus Christ, accepting the good news of the Kingdom that modi-

fies our relationships with God.  with others and with creation)42. 

Way of Salvation

From the experience of being on a journey, behind Jesus, in a cons-

tant dynamic of conversion, and from the experience of liberating hea-

ling that reveals the true face of God the Father, Son and Holy Spirit, 

the person welcomes salvation. He knows that he needs it to be freed 

from the very sin of idolatry that enslaves him, but he is also aware 

that he does not deserve it. This salvation, thus accepted, transcends 

well as popular books that illuminate the experience of illness and death, for example: S. 

KELEMAN, Vivir la propia muerte, Bilbao 1998. O. BEJANO, Paper Voice, Santander 1997. 

J. C. BERMEJO, The Christian and Sickness, Barcelona 1994. A. GRÜM Y M. DUFNER, 

Health as a spiritual task, Madrid 2000.

42. Distintos estudios se han ido publicando desde la actividad de Jesús como tau-

maturgo, actividad que continua como misión para los cristianos. La salud personal y 

social invitan al compromiso y a la acción desde la fuerza del Espíritu, por ejemplo, los 

artículos publicados en la Revista Concilium n. 278 (1998) y D. ALEIXANDRE, Sus heri-

das nos curaron. Itinerario esperanzado de los Seguidores del Siervo, en Sal Terrae 954 

(1993), pp.125-137.   Así como libros de divulgación que iluminan la experiencia de la en-

fermedad y de la muerte, por ejemplo: S. KELEMAN, Vivir la propia muerte, Bilbao 1998. 

O. BEJANO, Voz de papel, Santander 1997. J. C. BERMEJO, El cristiano y la enfermedad, 

Barcelona 1994. A. GRÜM Y M. DUFNER, La salud como tarea espiritual, Madrid 2000.
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personal limits to become a salvific proposal that transforms reality 

by modifying it from the experience of sonship, which constitutes the 

newness of the Kingdom.

The radicalism and newness of Sonship and the Kingdom that have 

a revolutionary impact on our relationships with others, on our com-

munity dimension, which transforms social structures, reaches its cli-

max in the destiny and end of Jesus’ life. The intimate relationship with 

Christ that configures us to him is the way to be a seed of communion 

in the midst of the world (Gal 4:19; 2:20). To be united to Him means to 

share in His way of life, which leads to death, and a death on the cross 

“a stumbling block to the Jews and foolishness to the Greeks. But for 

those who have been called, whether Jews or Greeks, it is a Christ who 

is the power of God and the wisdom of God. For what in God seems 

foolishness is wiser than men; and what seems weakness in God is 

stronger than men” (1 Cor 1:23, 25). Only the wisdom of the cross leads 

us to a true understanding of the Resurrection of Jesus Christ. 

The death of Jesus was not fortuitous or accidental, but the con-

sequence of a life that destabilizes the social and religious order, and 

radically transforms the idea of God, thus modifying the relationships 

between men and women of his time and of all times. This lifestyle 

is born of his filial relationship with the Father, so that his death was 

ultimately the consequence of his radical obedience to the Father’s 

saving will for all humanity. This salvific will of the Father assumes and 

redeems in the humanity of the Son what it means for a creature to be 

separated from God: and it does so by placing itself in the last place, 

from the lowest and most ignominious in the eyes of men, from the 

most radical identification with the situation of sin suffered by huma-

nity.  experiencing the helplessness and insecurity of those who have 

rejected the gift of God’s love (Mk 15:34). “Experiencing the effect of sin 
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as condemnation, God took upon himself in Jesus Christ what would 

have been the destiny of mankind.”43 Only love leads us to the wisdom 

of the Cross, to the understanding of Jesus Christ as the way that leads 

us to the Father and makes men and women a single family of children 

and brothers and44 sisters.

The confession of the Roman centurion, “Truly this was the Son of 

God” (Mk 15:39), leads us by the hand to enter more deeply into the 

depth of what happened on the Cross, and then manifested in the Re-

surrection of Jesus Christ. God himself was in Christ reconciling the 

world to himself (2 Cor 5:19), destroying in him death, the sin that had 

subjected the whole of creation. The crucified one is the “Living One”. 

“He is not here, he is risen” (Mk 16:6). The resurrection reveals the true 

face of God, a personal God, full of love and mercy who breaks all 

idolatry, who has not remained oblivious to the destiny of humanity 

marked by sin and death. “On the cross, the Son gives the Spirit to the 

Father, assuming the exile of sinners; in the resurrection, the Father 

gives the Spirit to the Son, incorporating with him and in him the whole 

world into divine communion.”45 

The folly of Love, manifested in the Cross and in the Resurrection, 

continues to be present in history today as the gift and grace of the 

Son in the Holy Spirit. It is the Spirit of the Risen One who moves our 

hearts and makes us witnesses of the “one love”. The secular conse-

crated layman has the experience of feeling touched by the Spirit, for 

only in the Spirit can we bear witness to the love of the Father, manifes-

43. J. FUELLENBACH, Kingdom of God, in AA.VV. Dictionary of Fundamental Theology, 

p.  1124.

44. W. KASPER, Jesus the Christ, Salamanca 1986, pp. 147-150. See from another pers-

pective L. BOFF, Passion of Christ and Passion of the World. Santander 1980.

45. BRUNO FORTE, In Memory of the Savior, Salamanca 1997, p. 91.
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ted to the point of madness in the Son. It is the Holy Spirit who sends us 

into the world to set the table of fraternity on the paths of the Kingdom. 

He is the one who calls us and invites us to follow in the footsteps of 

Jesus without separating us from the people, without privileges, wi-

thout distinctives that differentiate us; it invites us to take holiness to 

the streets and propose it in all environments and places; to proclaim 

salvation as the patrimony of all. The strength of the witness is that 

we do not bear witness to ourselves, but to the love of God revealed 

to the end in the Cross and in the Resurrection. The important thing 

is not that we love God, “but that he first loved us and sent his Son to 

deliver us from our sins” (1 Jn 4:10). We are witnesses of God’s love for 

every creature from the acceptance of love in the merciful embrace of 

the Father (Lk 15), and from the gift of reconciliation in the Son, for only 

from this profound personal and community experience is possible a 

true and real witness far from all moralistic voluntarism. It is God’s love 

that gives us the freedom to love as He loves us, and He loves every 

creature without measure, beginning with the last to reach all.  

To be sent to the hearth of the world as witnesses of God’s LOVE 

has a concrete how, which is the how of Jesus. We arrive at the how of 

Jesus from the very experience of conversion announced as a possi-

bility for all. This is verified by giving clear signs of the presence of the 

Kingdom. This real presence is manifested in the healing and liberating 

areas where the person recovers his dignity and the meaning of his 

existence. Salvation becomes present and makes possible the disco-

very of the true face of God, revealed in Jesus Christ by the power of 

the Holy Spirit who continues to embrace the whole of history with the 

bowels of mercy. Here lies our challenge, which consists of being wo-

men and men of singing and of commitment in the open on the paths 

of secularity.
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V. CONSECRATED SECULARITY IS A 
SIGN OF CREDIBILITY

“Secular Institutes are alive to the extent that they participate in the 

history of man, and witness to the men of today the paternal love of 

God revealed by Jesus Christ in the Holy Spirit.”46.

Every Institute must be concretely for its members a “journey of 

conversion”, an “environment of healing”, and “a way of salvation”; and 

it must provide the necessary means for these to be realized spiritually 

and apostolically according to the ideal of life chosen and proposed 

by the power of the Holy Spirit through our founders and foundresses, 

from which springs the social alternative being.

At the same time, however, all the members of Secular Institutes 

are called to live in co-responsibility the witness of our passion for Je-

sus Christ, accepting the “already” of the Kingdom. Co-responsibility 

becomes effective, in this time of grace in which we have lived, to the 

extent that we are reviewing our personal and institutional life in the 

light of the demands assumed and desired in the radical following of 

Jesus Christ from a concrete Institute. Our task, therefore, is to contrast 

our lives with the demands of the Gospel, so that we may be ever more 

consistent and constantly strive for holiness of life in order to be a re-

liable witness. We are going to focus the review on four aspects that I 

believe are important to become a credible sign for the world, against 

the backdrop of everything that has been said about the passion for 

Jesus Christ and the passion for his project: the Kingdom. The passion 

for Jesus Christ and the passion for the Kingdom is verified in our lives 

46. Paul VI, A Living Presence at the Service of the World and the Church, (Meeting with 

Secular Institutes 1976), Madrid 1998, p. 61.
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in the passion for the world, contemplated and assumed from the ex-

perience of the Incarnation and Easter.

A structure at the service of “fraternity”,  
sign of the fatherhood of God

The great novelty that the Secular Institutes brought was precisely 

their “structure”, a radically new way of living the Evangelical Councils 

along the path of secularity. They offer a different way of expressing the 

following of Jesus Christ with radicalism according to the Evangelical 

Councils, which allows one to infiltrate all environments: family, social, 

work, etc. This structure is capable of accommodating a great plurality 

of forms of life.  It does not have the canonical form of community life, 

but it demands to be a “sign” of the “fatherhood of God”, who summons 

us all to live universal brotherhood. “Social alternative”.

Our plural way of expressing belonging to the Institute and its mis-

sion does not imply living under the same roof, “to be a sign”, nor does 

it exclude it. Its main challenge is the individualized presence that acts 

as a yeast in the dough. A presence that often keeps the members dis-

persed, in the midst of many different environments and circumstances. 

The plurality that is lived within the same Institute is the path chosen to 

be a sign of “fraternity”, living the evangelical counsels along the paths 

of Secularityd47.

The structure of a Secular Institute implies great agility, mobility 

and flexibility so that the person can respond to the demands that his 

condition as a consecrated layperson entails. At the same time, howe-

ver, the structure of the Institute constantly animates the communion 

of life through the living of its own Charism, by which all the members 

47. Pius XII, Apostolic Constitution Provida Mater Ecclesia, Vatican City 1947, Art. I-III.
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live the same ideal, work for the same objectives, and discern the con-

crete places of work-apostolic commitment. It is in this communion of 

life that institutional choices are made to invest our energies, and whe-

re we participate in the same spiritual current received as a precious 

inheritance from our founders and foundresses. In this way, Secular 

Institutes are distinguished by a concrete way of living the asceticism 

and mysticism expressed in charity48.

The Institute is the environment where its members find the neces-

sary means to grow and develop as people in the following of Jesus 

Christ, through formation from action for commitment in the midst of 

the world. The Institute also offers a strong spirituality supported by the 

necessary means that animate it in all the circumstances of life. And it 

is, finally, the environment in which gratuitous love is exercised. The Ins-

titute is the place where people live a constant journey of conversion, 

48. Combining individuality and belonging to the Institute, as a significant presence in 

the midst of the world, is a constant challenge for all members. Sometimes it is found 

that the balance between the two realities can cloud one of the two. On the one hand, 

individuality, without fraternal discernment and without pursuing the same objectives 

that derive from one’s own Charism and Mission, results in appearing as people of good 

will, who do what they can at the service of others, but without clear objectives born of 

an analysis of reality that leads us to commit ourselves in concrete ways and to make 

choices.  sometimes risky. The sign of fraternity is diluted by not contrasting life from the 

belonging and demands of one’s own vocation, reducing commitment to the capacity 

of each person, which causes them to be absorbed by the events that take place and 

even by their own survival, or in comfortable situations that do not complicate their lives 

much but that keep them as a good person. 

Emphasizing the objectives of the Institute, without considering personal responsibility 

and the demands of the person’s daily environment, where he or she has to be leaven in 

the dough, makes consecrated secularity appear as one more form of religious life. The 

common objectives must be developed from the individuality of each person, trying to 

achieve together a significant presence in the specific place where the life of the Institu-

te takes place. This balance, between individuality and common objectives, makes the 

Institute consider “the Mission as a constant challenge”, and discern from the availability 

and dedication of the members the way to extend and carry it out.
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an environment of healing, and a way to welcome the Salvation that is 

Jesus Christ, so that its members can be a transforming presence in the 

midst of the world. From the experienced fraternity, the member of a 

Secular Institute makes the Gospel credible, because this is the envi-

ronment in which he expresses and learns his passion for Jesus Christ 

and for the Kingdom and the place from which he is sent to become 

incarnate in reality “not putting anything before Christ, because Christ 

did not put anything before him”.49

Two traits make up the members of the Secular Institute. In the first 

place, personal responsibility lived in co-responsibility with the whole 

Institute, which means assuming the life of each of the members as 

one’s own. And, in the second place, liberating freedom at the service of 

the Kingdom, which implies integrating the plurality of forms of life that 

occur in the Institute itself as a gift for others. Each member must freely 

assume the responsibility of being the face of the Institute, which shows 

the Father’s mercy, as a saving presence in the midst of the world; he 

must live the commitment to the objectives of the Institute, in the midst 

of the reality that surrounds them, thus being an offer for others of the 

values of the Kingdom, and a significant presence for all.50

The theological foundation, which gives content to the sign of fra-

ternity, and which the Secular Institutes express from their very struc-

ture, is the fatherhood of God, revealed by Jesus Christ, the Son of God, 

who summons all humanity in the Spirit to be sons in the Son (Rom 

49. It is a phrase of Saint Cyprian, also used by Saint Augustine and Saint Benedict. 

LITURGICAL PASTORAL CENTRE, Liturgy of the Hours, twenty centuries of history, Dos-

siers CPL 36, (1988), p. 68.

50. The recognition of Secular Institutes by the Magisterium encourages our identity and 

commitment in the world in the forms proper to us, without detracting in any way from the 

radical nature of our following.  SACRED CONGREGATION OF RELIGIOUS, Cum Santitissi-

mus, n. 10. SECOND VATICAN COUNCIL, Perfectae Caritatis, n. 11; Ad Gentes, n. 40
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8:18-30). To make the Gospel credible, in the midst of the world from 

the sign of fraternity, requires a constant exercise of charity among the 

members of the Institute; Relationships marked by respect and admi-

ration in plurality in the midst of a society marked by individualism and 

intolerance towards what is different. This means continuously crea-

ting channels of communication and dialogue to resolve differences 

and clarify objectives. This form of relationship is in fact an alternative 

to violence, to the imposition and domination of some over others, sin-

ce it is based on the profound communication of the motivations of 

our life that generates communion and community of life. This form 

of relationship also reveals a conception of the world as the common 

home of all, which has the vault of heaven as its roof; a house in which 

the smallest and weakest occupy the first places at the table presided 

over by the one Father, and which we are all invited to share.

Synthesis between secularity and consecration:
Consecrated secularity as a sign of the Kingdomo

Consecrated Secularity is a theological reality charged with the 

significance of the destiny of man and of the world, understood as a 

reality created by God, redeemed by Jesus Christ, and vivified by the 

Holy Spirit.

The Synthesis between the two aspects, secularity and conse-

cration, is what shows and reveals the mission of Secular Institutes 

as the fruit of the Holy Spirit. It is not the sum of two elements, but a 

single reality that cannot be separated. In the new perspective that 

arises from this synthesis between secularity and consecration, the 

whole cosmos appears as a theological reality, with an origin and 

destiny marked by creatureliness and the divine vocation intrinsic in 

all creation (Gen 1-2). Consecrated secularity reveals and manifests 
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that the whole of creation is pierced by the grace of God’s love, that 

the whole of history is embraced by his mercy. There is nothing crea-

ted that does not participate in the call to live and to attain fullness in 

God. It is to unveil and proclaim with one’s own life the revelation of 

Jesus Christ where he made God’s plan known to us in fullness: Every 

human being has as his destiny the full configuration to Jesus in divi-

ne filiation; for every man, from the beginning created in the image of 

God (Gen 1:26ff), has been called to bear the image of the heavenly 

man, the risen Jesus (1 Cor 15:49); because Jesus, the perfect man, 

reveals to man himself his mystery and the sublimity of his vocation 

(cf. Vatican II, GS 22)51.

Consecrated Secularity is the continuous and constant singing of 

the “Glory of God” from the depths of history. “The glory of God is the 

life of man”52, man standing up, with the dignity of a son in the Son, who 

has his origin and his destiny in God and recovers in him all the me-

aning of existence. Starting from this truth, Secular Institutes assume 

the mission of being a sign of the profound truth that the Cosmos and 

51. The union of the two concepts, Secularity and Consecration, has a great impact on 

understanding in all its breadth the meaning of the life of the consecrated lay person. 

The apostolate, in a member of a Secular Institute, is not reduced to concrete actions 

in a specific environment, generally ecclesial, but the whole of life is apostolate: work, 

presence in the family, in the neighborhood, concrete commitments... It is interesting 

to see the evolution that has been offered from different works and writings on secu-

larity and consecration to show the synthesis of the two. G. ESCUDERO, Los Institutos 

Seculares su naturaleza y su derecho, Madrid 1954; CEDIS, Consagración Secularidad, 

I Congreso Internacional, 1970, Madrid 1996; E. MAZZOLI Los Institutos Seculares en la 

Iglesia, posición teológico-social-jurídica, Madrid 1971; P. SCHINETTI, Secolaritá consa-

crata oggi, Turin 1977. AA.VV. Breve storia degli Istituti Secolari, Milan 1978; S. LEFÈBVRE, 

Secularidad, AA.VV. Dictionary of Fundamental Theology, Madrid 1992, pp. 1320-1334; 

J.M. CABEZAS, Los Institutos Seculares, ser y quehacer, Valencia 1999; R. GIBELLINI, The 

Theology of the Twentieth Century, Santander 1998.

52. San Irineo de Lion.
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every creature contains (sign’s significance).  They appear as a sign in a 

reality wounded by sin, “for the whole creation suffers in labor pains to 

this day” (Rom 8:22). The original vocation and destiny of humanity has 

been marred by sin, and consecrated secularity is called to reveal, to 

show, to unravel the meaning of the existence of every “human being 

called from the first moment to communion with God in Christ, and 

created only to make this communion possible53. 

The synthesis between secularity and consecration implies the 

commitment to transform the world, to transfigure it by bringing out 

the authentic vocation and values that all created and redeemed rea-

lity contains. This means discovering the presence of the Risen One in 

history, the work of the Spirit in the midst of the world that continues in 

every present and active moment. This dynamic impels us to promote 

a sincere dialogue with all our contemporaries, collaborating side by 

side with every person who fights for the dignity of man and for life, 

joining forces wherever we see that justice and peace are being wor-

ked for. In this way, the consecrated laity brings to the bosom of the 

Church the questions, doubts and sufferings of man in order to create 

living communities that respond generously to the mission that Christ 

himself has entrusted to us as his disciples. Consecrated secularity 

leads, therefore, to the integration of faith and life, without ruptures, 

allowing the power of the Spirit to penetrate the whole reality of the 

person, knowing that nothing of man or of history is alien to God, and 

nothing is outside his love and mercy manifested in the Redemption of 

Jesus Christ through his Cross and Resurrection. 

53. L., LADARIA, Theology of Original Sin and Grace, p. 4.
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The Evangelical Counsels, from the Consecrated 
Secularity, a sign of the intrinsic vocation in creation, 
fulfilled in Jesus Christ

The experience of the evangelical counsels in the world makes 

consecrated secularity appear as a sign of the vocation and mission 

of all creation. Each vow, lived from consecrated secularity, is the pro-

posal of a path of liberation, from which the ultimate vocation of all 

creation is proclaimed54. 

I will now present some characteristic notes of the vows, taking 

into account the perspective from which consecrated secularity con-

templates them55. I hope that this brief exposition will give us keys to 

discover challenges that animate the mission of revealing to our con-

temporaries the original meaning of all creation. It is important not to 

forget that every reality is a sign when it does not lose the content that 

gives it significance.

54. The reflection I offer on the evangelical counsels, lived in consecrated secularity, 

does not follow any specific author, but reading the following authors can help to con-

trast what has been said. CEDIS, Mission in the Heart of the World, Madrid 1988; T. CA-

TALÁ, Following Jesus in Poverty, Chastity and Obedience from the Excluded, Frontera 

Hegian No. 18, (1977). S. Recchi, Consacrazione mediante i consigli evangelici, Madrid 

1988; CEDIS, Consecration Secularity, (1970), Madrid 1996; R. GIBELLINI, The theology of 

the twentieth century, Santander 1998; C. ROCCHETTA, Towards a theology of corporea-

lity, Madrid 1993. F. MAYOR ZARAGOZA, The Gordian knots, Barcelona 1999. R. MOHN, 

The triumph of the human factor, Barcelona 2000; J. MARTIN VELASCO, Metamorphosis 

of the Sacred and Future of Christians, Sal Terrae n. 37 (1999); J.M. CERVERA, Socio-eco-

nomic-cultural-religious analysis of the current situation, Madrid 1998.

55. The contribution made by L., LADARIA, Theology of Original Sin and Grace, Madrid 

1993, on the sin and grace that define the life of man on earth, offers us a rich and we-

ll-founded theological anthropology. M. I. Rupnik, Decir el hombre. Icon of the Creator, 

Revelation of Love, Madrid 2000. This author offers the possibility of contemplating the 

mystery of the uncreated and created Love that dwells in man as the image of God.
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Following Jesus Christ from poverty

I invite you at this time to do an exercise of imagination.  We are 

going to enter the places where the poor live; we perceive their smell, 

we see their faces marked by despair and the anguish of not having 

anything to eat, we feel the cold of winter, or the humidity that penetra-

tes their bones. The real experience of sociological poverty decisively 

marks the understanding of the way of living theological poverty. Our 

life committed to following Jesus Christ will be charged with meaning 

to the extent that we live theological poverty from the experience of 

real poverty. 

Poverty lived from consecrated secularity is a way of being in life, 

a liberated and liberating life.  It does not take us out of reality, but 

pushes us to live it in a different way under the impulse of the Spirit. 

Theological poverty pushes us to be a sign in the midst of the world 

of a social alternative. Secular Institutes have a privileged position, a 

work of the Spirit, to proclaim the Good News of Jesus to the poor and 

excluded of our time. He has called and impelled us to be in the midst 

of the world in a dispersed and individual way, but in communion of life 

with others. This way of living and being in the world lacks social rele-

vance and prestige; it carries with it the poverty of being one among 

many, provoking questions of meaning among those around us, and 

this not in a distant way but by participating in that same reality, but 

with our gaze fixed on the crucified one.

We concretize our poverty in the explicit renunciation of the goods 

legitimately acquired through our labor. This resignation implies that 

we are no longer its owners but its administrators.  Both renunciation 

and the way of administering them are charged with significance, be-

cause both reflect the theological understanding of the origin and 
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destiny of all creation. We express that all the goods of the earth are 

given to us for the development and life of all, that no one has the right 

to appropriate them in an unjust and devastating way for many people 

and for entire peoples who suffer from malnutrition and the threat of 

death due to extreme poverty.

This way of understanding and living poverty does not necessarily 

imply that our economic contribution is greater than that of others. It is 

not about competitiveness, or voluntarism, or justification to earn sal-

vation. It is a way of life that compromises the transparency of life with 

regard to legitimately acquired goods. This transparency is made ex-

plicit within the institutional fraternity (ecclesial cell), because it is in it 

that each of the members “puts in common” what he has, and together 

they discern how to put everything at the service of those in need, in 

favor of a more just and more humane world (Acts 4:34-35).

This way of living poverty requires an exercise of freedom and res-

ponsibility on the part of both individuals and institutions. The crite-

rion for discerning the right use made of them must always be that 

their destination is a positive contribution to the development and 

growth of all humanity, especially favoring the most disinherited. This 

internal discernment of fraternity leads us to a constant analysis of 

the situation and structures, looking for the causes of sociological 

poverty. In this way, we will be able to commit ourselves more res-

ponsibly to the transformation of them, offering alternatives from our 

own personal and group experience. Now, this analysis is impossible 

if we feel alienated from the reality of the poor, if they do not hurt us 

inside, if we do not see as our own the concrete faces of those men 

and women who see their rights trampled on and lack all dignity to 

face obligations and duties. 
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Following Christ from Chastity

Consecrated secularity also introduces a “novelty” in the way of 

living chastity. The experience of chastity makes it clear that neither 

poverty nor obedience are a consequence of our choice; it also re-

veals that the raison d’être of both is not to achieve greater freedom 

for action. Chastity places us in the most radical realm of grace, and 

only from grace can fundamental aspects of the person be lived. Only 

from it are we able to integrate and live the complex world of affectivity 

and sexuality in the key of free giving, which is expressed in a charity 

without limits from evangelical poverty and obedience.

 Following Jesus Christ from chastity is a “graceful” way of life that 

places us in the midst of the world with the bowels of mercy. It is a way 

of life that channels all our capacity for tenderness and interpersonal 

relationship from a gratuitous love that is a sign of the presence of the 

Kingdom. The permanent gift of our lives acquires its own meaning in 

our personal relationship with Jesus Christ, making it permeate with 

his same feelings. This self-giving and abiding in God’s own love for 

his creatures is consolidated, purified and witnessed when we assume 

the consequences of the commitment to the Kingdom that led Jesus 

himself to death. 

The consecrated lay person lives chastity in a new way in his rela-

tionships with his family, friends, companions and companions in his 

environment. Our call and our specific vocation bring us back to the 

environments from which we come to be leaven in the dough, to un-

veil and unravel the merciful face of God. But at the same time our 

vocation demands of us, as of every disciple, a break with everything 

that is opposed to God’s will, to God’s plan, wherever this opposition 

comes from: family, friends, work. As Paul VI said, “we walk on an incli-
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ned plane”,56 that is, we have to live this option during difficulties that 

constantly push us to discern and live in affective freedom, proclai-

ming the Good News of the Kingdom. The call is therefore the one 

that points to the place where we have to carry out the mission. And 

fidelity to this mission is what determines both the ruptures and renun-

ciations that are established from the graceful freedom of chastity, and 

the interpersonal relationships that we establish from a gratuitous and 

generous love57.

Another aspect of this novelty is the call, from consecrated secula-

rity, to live structural charity. Our experience of chastity goes beyond 

the boundaries of interpersonal relationships and reaches the realm 

of social and political structures. The commandment of love leads to 

the full recognition of human dignity and leads to the transformation 

of society and solidarity. As the Spanish bishops stated a few years ago 

in the document Catholics in Public Life: “Structural or political charity 

is not only or mainly about making up for the deficiencies of justice, 

although it is sometimes necessary to do so. Much less is it a matter 

of covering up with a supposed charity the injustices of an established 

order and settled on deep roots of domination or exploitation. Rather, it 

is an active and active commitment, the fruit of Christian love for other 

people, considered as brothers and sisters, in favor of a more just and 

fraternal world with special attention to the needs of the58 poorest”. “It 

is about effective love for people, which is actualized in the pursuit of 

56. PABLO VI, Address at the International Meeting of Secular Institutes (1970), Madrid 1998, 

p. 45.

57. S. GUIJARRO, Loyalties in conflict. The Rupture with the Family because of Discipleship 

and Mission in the Synoptic Tradition, Salamanca 1998. We find in this work a study, deep 

and well documented, on the sayings and apophthegms of the synoptic tradition in which 

the family conflicts experienced by the disciples of Jesus have been reflected.

58. CEE., C.V.P., nº 61.
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the common good of society.”59 This common good is achieved throu-

gh citizen and political participation, making use of all the means pro-

posed in our democratic society to exercise our rights and duties. The 

experience of chastity, from the perspective of consecrated secularity, 

requires us to live a structural charity, and is therefore a continuous 

invitation to welcome the Kingdom in the midst of temporal realities, 

committing ourselves to them from a love that reveals the reality of a 

God incarnate, a God who calls us to be protagonists of history,  and 

not passive spectators of their becoming. 

Social institutions such as the family, associations of all kinds that 

pursue justice and the common good, and even political commitment, 

are areas and situations in which we are called to live chastity. In these 

social and political spheres, our chastity is translated into a charity wi-

thout limits, which manifests and reveals, in the midst of these realities, 

God’s salvific plan, a project that permeates every created reality from 

its most original vocation to the fullness of love.

Following Christ from obedience

Poverty and chastity acquire a fuller meaning in the light of obe-

dience, as a constant search for God’s will from consecrated secularity. 

A word determines and explains obedience lived from our condition as 

consecrated lay people: discernment and mediation Both poverty and 

chastity are seen in obedience, because obedience is the environment 

where the continuous discernment of the commitment in which they 

are expressed as mediation takes place.

The discernment of a consecrated lay person is constant, both at 

the individual and group level. On an individual level, because there 

59. Ibidem, n. 60.2
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are many decisions that they have to make alone due to their own way 

of life. And at the group level, because the institution has to constantly 

make decisions to channel individual and collective energies in order 

to transform the world. Discernment is based on God’s salvific plan 

manifested in Jesus Christ and made known through the action of the 

Holy Spirit. Discerning this plan of God is the task proper to the service 

of authority, which animates the group, counts on the availability of the 

members for commitment, and accompanies those who take it up. In 

this discernment, we listen attentively to the cries of men and women 

today, to the voice that proclaims and cannot be silenced, to the new 

challenges that are posed to us, to the freedom or slavery with which 

we live; and this listening takes us out of vain worries, to occupy our-

selves with doing God’s will, which is what is truly important60.

Obedience lived as lay people consecrated in fidelity to God’s plan, 

reveals to the man and woman of today the universal call to salvation, 

their most original vocation rooted in the love of the Father and revea-

led in Jesus Christ. Discover and celebrate, together with the whole 

Church, the gratuitousness of Salvation in Jesus Christ as the only me-

diator, identify the constant and active presence of the Spirit in daily 

life, in the signs of the times that make salvation possible.

Obedience is an experience of the Spirit who liberates, and it is li-

berating because it pushes our whole existence into the service of the 

Kingdom. It makes us touch salvation with our hands, and experience 

God, who continues to be present to save and liberate. In this way he 

calls us to participate in the mission of the Son. He invites us to identify 

and be configured to Him, assuming the same “sacrificial” destiny in 

favor of all humanity. To live this sacrificial destiny as consecrated lay 

60. AA.VV., La attitudine al discernimiento, Milán 1998. A. MARECHAL, La revisión de 

vida, Barcelona 1997.
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people is to assume the consequences that derive from welcoming 

the Kingdom from within a world wounded by sin. It also leads us to 

confront everything that opposes the Kingdom from the attitudes and 

feelings of Jesus, even if we have to risk our own lives to do so: work, 

family relationships, friendships, health, well-being... This risk can only 

be maintained in the radicalism of obedience lived under the action of 

the Holy Spirit.61

Conclusion

The society in which we live requires qualified responses, that is, 

those loaded with salvific, healing, and liberating content for all our 

contemporaries.  I sincerely believe that the Secular Institutes are a 

fresh, current and risky proposal, which has the great challenge of 

clearly presenting alternatives of life that are clearly differentiated from 

the proposal that is offered to us, which seems unique, of individua-

lism, consumerism, an imaginary welfare state that forgets so many 

who remain on the margins as victims. God continues to call, without 

a doubt. It continues to call each one of us to holiness of life, to credi-

ble witness, to charity without limits, to be women and men of hope, 

living the future as grace and the present as a unique opportunity, it 

continues to call and provoke in so many young people the desire for a 

more just and more humane world.  We have the challenge of genera-

ting environments in our environment that invite radical commitment, 

an alternative lifestyle, with different and well-defined models that do 

not mix according to personal and economic interests, seeking justifi-

cations that according to the Gospel cannot be justified. 

61. A. VANHOYE, The Message of the Letter to the Hebrews, Cuadernos bíblicos 19, 

Navarra 1978, capítulo Vº; S. GALILEA, Temptation and Discernment, Madrid 1991.
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The challenge of quality in response involves looking inward, both 

personally and institutionally, to contrast our lives with the gospel, and 

to offer the gift we have received to many people who are seeking it. 

But it also means looking outwards, and committing ourselves to the 

reality that surrounds us, in order to become a credible sign of the 

Kingdom.

We Secular Institutes have a brief historical past, a present full of 

challenges, and a promising future, which today does not depend so 

much on the quantity of answers we give but on the quality of the 

response, nor on the quantity of people, but on the quality of people


