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Introduction

For as long as there has been a Catholic priesthood, there have been priests and religious who have made the decision to leave after they have taken final vows. Yet even now, 2,000 years into the establishment of the institutional Church, there is still very little information about why this happens. Priests who leave the priesthood often live in an indeterminate state – unable to fully participate in the Catholic Church either as a lay person or as a priest. It is also often an emotional and upsetting time for the Church, the priest in question, and for the lay people involved in that particular faith community when someone decides to leave. While there is currently very little analysis regarding anything to do with former priests and religious, there is even less information coming directly from this population. 

One of the main questions directing my research was, what is it that makes a person who has dedicated at least eight years to religious formation decide to leave once they have taken final vows? What is the difference between the eight years of formation and the time spent in active religious ministry? My initial thought was that perhaps these men had struggled with their decision during religious formation and found it too difficult to step away from their chosen path. I considered the possibility that while these men were in formation; they were merely shuffled through the process regardless of doubts, which could be why they were then more willing to leave once they had taken final vows. In the end, the results of this study indicated something different. 
For this study, I chose to use critical discourse analysis (CDA) as my conceptual framework. CDA is a branch of sociolinguistics first established by Norman Fairclough, and is the marriage of two concepts: discourse analysis and critical social theory (McCloskey 2008). Essentially, CDA looks at language and context as inseparable, and tends to specifically look at the relationship between language and power (Meyer & Wodak 2000). As Van Dijk (2001:352) describes it, CDA is, “A type of discourse analytical research that primarily studies the way social power abuse, dominance, and inequality are enacted, reproduced, and resisted by text and talk in the social and political context. 
To discuss CDA, we must first discuss discourse analysis and critical social theory. Discourse analysis put simply is the analysis of discourse in any form, i.e. written, spoken, transcribed, recorded, etc. (McCloskey 2008). Obviously discourse analysis is a much more complicated venture, and the type of analysis performed will be dependant on the framework a researcher is working within. A linguistic analysis of discourse will look at the function and structure of words and sentences (things like grammar, stress and intonation, word order, lexical style, coherence, topic choice, speech acts, and most forms of interaction) (Meyer & Wodak 2010). 

Critical social theory (CST) states that “the notion of discourse stems from the presupposition that all language is social and that social structures and interactions produce and sustain discourse” (McCloskey 2008:25). CST also reinforces the notion that language meaning is derived from external relationships and forces and not from internal experiences (McCloskey, 2008). In this case, CDA should be looked at on both the macro and micro level; i.e. what are the implications of the analysis within the study, and what is the implication of the analysis within the broader range of relationships and in society (McCloskey 2008). 
The concept behind CDA is that it is not possible to separate language from its place in society (Bloomaert & Bulcaen 2000). According to Van Dijk (2001:353), “Fairclough and Wodak summarize the main tenets of CDA as follows:

· CDA addresses social problems

· Power relations are discursive

· Discourse constitutes society and culture

· Discourse does ideological work 

· Discourse is historical 

· The link between text and society is mediated

· Discourse analysis is interpretive and explanatory

· Discourse is a form of social interaction”
The research of M.A.K. Halliday has also “stressed the relationship between the grammatical system and the social and personal needs that language is required to serve” (Meyer & Wodak 2000:8). Halliday created an overarching framework, or three “metafunctions” of language that are interconnected: the first is termed “ideation” and is when language represents the ideas about the world around us; the second term is “interpersonal” and constitutes social interaction and relationships; and the third term is textual, which is the “coherence and cohesion between texts” (Meyer & Wodak 2000:8). 


Meyer & Wodak (2000) also discuss the notion of “’critical’, ‘ideology’, and ‘power’”. The “critique” or “critical” aspect of CDA is to understand ones distance from the data by embedding that data into the social, political, historical, etc., timeframe from whence it comes. The concept of “ideology refers to social forms and processes within which, and by means of which, symbolic forms circulate in the social world” (Meyer & Wodak 2000). The concept of ideology is essentially identifying the symbols and symbolic realities that are established in society. 


The critical and ideological aspects of CDA allow CDA to identify power in relationships. As Meyer and Wodak note, language is not powerful in itself; its power is determined by how people make use of it - which is what makes analyzing texts of how people use language so informative (Meyer & Wodak 2000). CDA is also by its nature interdisciplinary. CDA is the lens used to view data analysis, not necessarily the tool used to analyze it (Meyer & Wodak 2000). 


There are many examples we can turn to for how CDA is used in data analysis and research. In Taylor’s (2004) article she discusses the possibility of using CDA for a policy analysis. Taylor (2004:433) points to Fairclough’s research indicating that new communication technology and a “knowledge based economy” result in “discourse driven social change”. Taylor (2004) has chosen to perform two types of analysis on Queensland Educational Policy text, noting that Fairclough and other social theorists tend to focus on the historical and social context of a work, and less on a close linguistic reading of the text. The two types of analyses she performs are an interdiscursive analysis and a linguistic analysis (Taylor 2004). The interdiscursive analysis allows her to analyze the text for the social structures of evaluating educational policy (she specifically notes the themes of change and globalization in her research), whereas the linguistic analysis allows Taylor (2004) to situate those themes in their linguistic place (i.e. globalization is seen as the “problem” and educational change is seen as the “solution”). This study has performed a close reading of the text rather than just a close reading of linguistic features and has come up with a result that not only discusses the language features of policy, but also its situation in society. 


In another study, Hernández (2008) performs a critical discourse analysis of newspaper articles discussing the representation of the Gibraltarian community in 2002. Hernández (2008:228) looked at “referential and representational discursive strategies. As described by Reisigl and Wodak (2001), the former refers to the linguistic devices through which social actors are referred to, and the latter refers to qualities assigned to those actors”. Hernández (2008) performed this study by specifically analyzing lexical units and the arrangement of words in relation to the larger social context - a decidedly M.A.K. Halliday approach to CDA. 

In Hanson’s (2007) article, he examines six texts from the learning (or two year / community college) college movement through CDA. Hanson looks at the difference between “learning” and “education”, and what affect that change in terminology has had on community and two-year programs. Hanson (2007) performs a two-fold analysis of his chosen texts: first he examines the rhetorical strategy found in the texts, and then he looks at the impact of this strategy on the learning college movement. 

These three examples were chosen to illustrate the application of critical discourse analysis. In all three studies we see the acknowledgment of both the micro-level and macro-level situations, as well as examples of both a language and societal analysis. Almost all critical discourse analyses will analyze a text for both of these, again reiterating the theory of CDA that language is always tied to and finds meaning in its place and use in society. 
Current Affairs in the Catholic Church 


CARA, or the Center for Applied Research in the Apostolate, is a “national, non-profit, Georgetown University affiliated research center that conducts social scientific studies about the Catholic Church.” CARA (2010) breaks their mission into three objectives: “to increase the Church’s self-understanding; to serve the applied research needs of Church decision-makers; to advance scholarly research on religion, particularly Catholicism”. 


In 2002, CARA (2010) compiled a statistical analysis called “Priests in the United States: Satisfaction, Work Load, and Support Structures” (Froehle & Perl 2002). The 2002 paper pulled information from two separate polls done in 2001 and 2002. Both polls sampled priests from diocese, religious communities, and nationally within the United States (Froehle & Perl 2002). The total number of priests surveyed over the two year period was 2,446, and all received the same polling questions (Froehle & Perl 2002). The three main topics surveyed, which are indicated by the title of the study, were priest satisfaction, work load, and support structures and networks (Froehle & Perl 2002). 


The results of the CARA survey indicated the following: that while 98-99% of priests say that they are happy in their ministry and are satisfied with their work, up to 10% of priests say that they had seriously considered leaving the priesthood in the past five years, and the number rises to 12% when asking about the past ten years. The survey indicates that five percent of all priests and four percent of priests ordained within the past ten years “strongly agree” with that statement (Froehle & Perl 2002). 

The CARA survey response indicates two things: first for a percentage of priests, the first few years of priesthood can be a difficult time during which they are questioning their chosen vocation (Froehle & Perl 2002). The second is that the vast majority of priests are happy in their ministry (Froehle & Perl 2002), possibly indicating that when a priest is considering leaving the priesthood, it is for a reason other than unhappiness in ministry work. 


Under work load concerns, 25% of all active ministry priests, and 30% of all parish priests responded that they were too busy to meet the needs of the communities they served (Froehle & Perl 2002). While some priests reported working up to eighty hours a week, the study indicated that, taken alone, the number of hours a priest had reported working was not related to the likelihood that he had thought seriously about leaving the priesthood (Froehle & Perl 2002). Priests however did respond that they are “more likely to have thought seriously about leaving the priesthood if they feel too busy to pray, feel too busy to meet the pastoral needs of those they serve, or if they prefer less administrative work” (Froehle & Perl 2002:2). So while hours worked does not alone indicate the likelihood that a priest will consider leaving, it can be a contributing factor in the contemplation of leaving. 

Priest support is obviously a very important component of priestly life. Dealing with 80 hour work weeks, administrative duties, and the demands of congregations or ministries can take a toll, so providing a support system for priests is necessary. In the Froehle and Perl poll, 80% of priests had made a retreat in the previous year, 70% of priests had scheduled days of prayer in the previous year (more than half with a spiritual director), about 50% of priests participated in prayer groups, and 70% of diocesan priests and 80% of religious priests said that they have a good relationship with their bishop / superior (Froehle & Perl 2002). 
While these all point to a well-supported clergy, there were three factors in priest support that could lead to serious consideration regarding leaving the priesthood. The first is that while participation in support groups is not related to priest satisfaction, priests born after 1960 who participate in these types of groups or in days of reflection or time with a spiritual director are significantly less likely to have seriously considered leaving the priesthood (Froehle & Perl 2002). The second statistic of note regarding the possible correlation between priest support and the likelihood that a priest has considered leaving is regarding friendships. A priest “whose closest friends are other priests are less likely to have seriously considered leaving the priesthood in the past five years than those with few friends who are priests” (Froehle & Perl 2002). The final statistic that I’d like to share from this poll is that which says, “priests who feel their bishop or religious superiors are unsupportive of priests in their diocese or religious community are more likely to express dissatisfaction with their life and ministry as a priest” (Froehle & Perl 2002:2). While these final three notes do not have specific numerical statistics attached, we can infer from the previous CARA statistics that the results were significant enough in either direction to compel the CARA to note the results in the way that they have. 


I have chosen to use data from only one source in this section because, while I believe that additional statistical or textual response data does exist, much of it is not available to the general public due to confidentiality concerns. That being said, a response from the CARA staff indicates that there is no statistical research available anywhere on the number of priests leaving the priesthood over any number of years. 

Methods
The United States Conference of Catholic Bishops states in the “Catholic Information Project” that as of August 2006 the US had 42,271 priests serving in the US, including both religious and diocesan priests (“The Catholic Information Project” 2006). Based on the CARA survey, we can then infer that a little over 4,000 priests have seriously considered leaving the priesthood. Of that 4,000 who have seriously considered leaving the priesthood, some priests and religious do in fact leave. 
The CARA survey indicates that priests may tend to consider leaving not because of dissatisfaction with ministerial work but because of lack of support. This is an important distinction, both for those responsible for the support of priests, as well as for congregations who could potentially provide additional priest support. 

For my research, I decided to perform a survey of former priests and religious. While I had originally intended to survey both men and women, I had only male respondents. This allowed for more continuity between previous research and this study, and so was not of major concern. I also received two essays authored separately by survey participants, and have received approval from the two participants to analyze portions of their submissions. The first article is called “Continuity and change” and the second is called “’Forced celibate’ stress disorder and our aging clerics in the Roman Catholic Church”. Both participants have provided additional consent forms, and have acknowledged that they consent in spite of their fact that they anonymity of authorship may be compromised or will be intentionally compromised (See Appendix II and Appendix III). I chose to include these two articles as a substitution for a previously intended portion of the study which was to include an analysis of recorded interviews. I chose to forgo recorded interviews due a) to time constraints, b) due to limited interest (only one participant expressed interest in participating in an interview) and c) due to the fact that the majority of participants were not located in the US, and the distance discouraged one-on-one interviews. 

The survey that I created was available online or as a Word document, and all respondents had to return a completed consent form or their responses were not included in the analysis. While the entire text of the survey responses (without identifying information so as to retain the anonymity of the participants) can be seen in Appendix I, I will provide here the questions which were asked for the survey:

1. Age? 

2. Gender? 

3. How many years did you spend in religious formation (including high school seminary, junior seminary, et al)? 

4. Year you were ordained / entered religious life? 

5. Year you left active ministry / religious life? 

6. Did you go through a dispensation from clerical celibacy (laicization) process prior to leaving your diocese / order? 

7. Was there a period of time between when you decided to leave and when you actually left? 

8. If yes, how long? (please explain)

9. Did your desire to change your vocation appear before or after you were ordained / took your final vows? 

10. What was your primary reason for leaving religious life? (please explain)

11. Was there a secondary reason? (please explain)

12. Was there a tertiary reason? (please explain)

The final draft of the survey was created in cooperation with one of the study participants. The 10 study participants came from at least three different countries (Canada, UK, and US) meaning that some of the CARA (2010) statistical analysis does not apply to some participants. Participants had an average age of 53, and had spent on average eight years in religious formation prior to taking final vows. 

The final survey questions were chosen for specific reasons. One reason was to encourage a textual response rather than a statistical yes or no response. Another reason that this specific list of questions was created was to limit the responses in other ways; while this study has generated some statistical data, the main purpose was as a sociolinguistic analysis and therefore needed to be large enough to analyze, but small enough to remain manageable, as is the case with much linguistic analysis. Possibilities for additional research will be discussed further at the end of the study. 
Within the CDA framework, I have chosen to use what is known as Appraisal Analysis, a division of Systemic Functional Linguistics, to analyze the survey responses. Appraisal Analysis was chosen out of a collaborative effort between a group known as the Linguist List and myself. The group is comprised of linguistic professionals, and I received feedback from seven separate members of the site after submitting my thesis subject matter for review. After extensive collaboration with this group and Dr. Smith, Appraisal Analysis was settled on as the process by which to receive the most information from the text provided by the survey respondents. 

Systemic Functional Linguistics (SFL) is considered the tool-kit for Critical Discourse Analysis; it provides the tools you need to perform a CDA. According to Wodak and Meyer (2000), Systemic Functional Analysis has been the most important text analysis undertaken by CDA. SFL is an M.A.K. Halliday theory, and is almost always used in some form when discussing CDA (Meyer & Wodak 2000). 

Appraisal Analysis is a broad sub-category of SFL and has quite a few individual categories as well. Appraisal Analysis (AA) is described as, “The set of options which are available to the speaker and the writer covering the meanings that can be and are typically expressed in particular contexts, and the linguistic meaning of expressing them” (Hunston & Thomson 1999:142). The main sub-categories of AA are Attitude (which has three sub-categories: Affect [emotion], Judgment, and Appreciation), Engagement, etc. (Hunston and Thomson 1999). Since this field of sociolinguistics is only about 15 years old, additional categories or divisions of analysis could develop in the future (Hunston & Thomas 1999). 

My analysis specifically looks at the three subcategories of Attitude: Affect (emotion), Judgment, and Appreciation (aesthetic). The purpose of the Attitudinal category as well as its three sub-categories will be discussed at greater length in the “Linguistic Analysis” section. 
Results

As previously stated, it was decided to use Appraisal Analysis for the final analysis of the responses to the survey I created (please see Appendix I for survey responses) and the two essays received from participants (please see Appendix II and Appendix III). I have also included a preliminary contextual analysis to provide a setting for the context in which the material being analyzed is set. 
Contextual Analysis 


This portion of the analysis is regarding the overarching scope in which the text being analyzed finds itself. In this case, we are looking at two specific types of text: essays provided by participants of the survey and survey responses. In both cases we have texts written by ex-clergy, but one set is specifically for the purpose of answering a request / question, while the other set of text is a self-driven text. For our purposes, I would like to address the survey responses first. 


While previously stated, I would like to reiterate the terms set for the initial survey so that we can place the study in its appropriate context. The requirement of the study was that participants had to have taken final vows to the priesthood. All participants had, and the average time a participant spent in active ministry was 11 years. Half of the participants have gone through a formal dispensation process, while the other half have not. The average time spent discerning whether or not to leave the priesthood was 1.7 years (although while this is the statistical average, the responses were somewhat at extremes, with five years being the longest and two weeks being the shortest amount of time spent on the decision). 

Looking just at the statistical analysis created by my survey, we can infer the following information: 

	Reasons for Leaving
	Primary
	Secondary
	Tertiary

	Desire to be married / met wife
	4
	3
	1

	Disagreed with Church teaching
	5
	0
	2

	Ministry burnout / Loneliness / Lack of support
	2
	3
	2

	Abuse scandal (victim or critic)
	1
	2
	1

	Alcoholism
	0
	o
	1



While the responses to the first three reasons listed are given different weights, the total number of responses for the first one is eight, while each of the next two is seven. Most candidates listed multiple reasons in each category, primary, secondary, and tertiary, creating more individual responses than there were participants. The vast majority of participants listed the first and second reason (desire to be married / disagreed with Church teaching) as the primary reason for leaving. That being said, ministry burnout / loneliness carries almost equal weight when looking across all three categories. 


One major theme across 90% of the survey responses was that the desire to leave the priesthood came after final vows were taken. The discussion of survey responses in the linguistic analysis section may provide some indication as to why this desire arose. 

Another major theme seen in the responses is loneliness. Celibacy was cited as the main source of the struggle for the majority of the respondents. Half of the respondents left primarily because they had met their wife or specifically in order to pursue the possibility of marriage and family. However, most of these respondents also listed in their primary reason, along with marriage, a lack of support from their parish, Church, etc.

Finally, while not a large theme with participants, the issue of sexual abuse by members of the Catholic clergy was clearly stated in responses, and one participant chose to withdraw in order not to be associated with the Catholic Church in the US. Please note: none of the participants of their own admission were perpetrators of sexual abuse. While those participants would not have been discarded, there simply were none who partook of this study. The issues regarding sexual abuse in this study were outside of that sphere. 

Regarding a theme in the two essays provided by participants (please see Appendix II and Appendix III); I would look at it as two discussions on one issue: celibacy and the priesthood. While the two texts take quite divergent views, the main subject could be seen as “How is God really calling our priests to live out their vocation.” While the arguments may focus on different topics, the underlying subject is the same. 
Linguistic Analysis


As previously stated, I conducted an Appraisal Analysis of the material provided from both the surveys completed and the essays forwarded by participants. While both sets of text were analyzed in the same manner, I have chosen to divide the results so that we can see comparisons in the two documents as well as the contrast between the survey responses and the essays. I specifically used what is known as “Attitudinal Positioning” and I will be looking at three different categories: Affect, Judgment, and Appreciation (White 2010). 

Attitudinal Positioning is described as, “being concerned with those utterances which can be interpreted as indicating that some person, thing, situation, action, event or state of affairs is to be viewed either positively or negatively” (White 2010). Attitudes can be conveyed via a single word, but are generally analyzed through a complete utterance due to the fact that context is required to determine attitude most of the time. Attitudes can also be implicitly invoked or explicitly indicated depending on the sentence structure and authorial intent (White 2010). 
Affect


As stated by White (2010), affect (emotion) is “the evaluation by means of the writer/speaker indicating how they are emotionally disposed to the person, thing, happening, or state of affairs. For example, ‘I love jazz’”. Affect may be indicated in the following ways: through verbs of emotion (i.e. love / hate, enrage / placate, etc), through adverbs (i.e. happily / sadly, angry / pleased), through adjectives of emotion (happy / sad, worried / confident), and through nominalization (joy / despair, confidence / insecurity) (White 2010). We can also look at authorial and non-authorial affect, which are the emotive feelings expressed specifically by the author versus the author relaying the emotive feelings expressed by someone else. 

For each analysis, I extracted each completed utterance that could be analyzed for affect in both the survey and the participant-provided essays, described said affect (positive / negative, authorial or non-authorial), and have compiled a complete analysis of the findings below (please see appendix IV for the complete analysis). Please note, the first table, Affect: Surveys, represents the results of coding completed for affect in the survey responses, while the second table, Affect: Essays, represents the results of coding completed for affect on the participant-provided essays. 
Affect: Surveys
	Type of Analysis
	Number of Occurrences

	Positive / Authorial
	13

	Positive / Non-Authorial
	1

	Negative / Authorial
	15

	Negative / Non-Authorial
	3


We can see in this analysis that the vast majority of affective utterances are authorial. The author is attributing emotions to himself rather than to others. Utterances coded as non-authorial had made reference in some way to “we” or “they” feel rather than simply “I” feel. An example from the survey responses of a positive authorial text would be: “since I loved the ministry.” We see here that the author is clearly attributing the emotion to himself, and love carries a positive connotation. An example from the survey responses of a negative, non-authorial text would be “Loneliness and isolation must play some part in it.” This utterance is considered non-authorial because the author is not attributing these emotions directly to himself, and loneliness and isolation are the terms with a negative connotation. 

While negative feelings do outweigh positive feelings in both the analysis of the surveys as well as the essays, we should also be aware to what the positive and negative feelings are being attributed. In both the survey responses and the essays, positive feelings are overwhelmingly attributed to things outside of the institutional church, especially to relationships and family. Negative emotions are overwhelmingly associated with the institutional church, i.e. rectory life, celibacy, Church authority, etc. 


The total number of affective utterances, both positive and negative, indicates that affect is the second most utilized attitudinal positioning in the survey responses and essays. Authorial attribution can be seen as a way for the participant to indicate personal power. Instead of attributing emotions to “they”, the personal attribution of emotions allows authorial credibility and strength.

To compare, the analysis of the essays provided by the study participants yielded the following results: 
Affect: Essays
	Type of Analysis
	Number of Occurrences

	Positive / Authorial
	1

	Positive / Non-Authorial
	0

	Negative / Authorial
	4

	Negative / Non-Authorial
	0


In the analysis of the essays, there were no occurrences of non-authorial affect utterances. This may not be accurate for the entire essay, but for the portions that I chose to analyze. In both the survey responses and the essays provided by participants, we see that emotive utterances are almost entirely attributed to the author. In the case of the essays, the purpose was to voice the opinion or argument of one particular author, whereas the survey may allow additional freedom to include the feelings, arguments, or opinions of an entire group. This could be the reason we see zero non-authorial affective utterances in the essays versus the few that we have in the survey responses. 

The single positive affective utterance in the essays was: “whom I respected.” Again we see the attribution to self with the term “I” and respected is used to indicate a positive feeling. An example of a negative authorial affect statement in the essays is: “left me with a lot of pain—anger”. We see the attribution to the author with the term “me” and pain and anger are the terms which carry the negative connotation. 
Judgment


As stated by White (2010), judgment (ethics) is “normative assessments of human behavior typically making reference to rules or conventions of behavior. For example, ‘He corruptly agreed to accept money from those bidding for the contract’”. Essentially, “judgment is referring to the attitudinal evaluation in which human behavior is negatively or positively assessed by reference to some sort of social norms” (White 2010). Again we see a positive / negative reference, referring to language which either praises or criticizes the behavior of human individuals and groups. Examples of judgment may be references to legality / illegality, morality / immorality, politeness / impoliteness (i.e. immoral, virtuous, innocent, unjust, lewd, honest, dishonest, cruel, etc) (White 2010). 


In this section, I have extracted each completed utterance that can be analyzed for judgment, have described said judgment (positive / negative, authorial or non-authorial) and have compiled a complete analysis of the findings below. Please note that the first table, Judgment: Surveys, represents a compilation of the results from the survey analysis, whereas the second table, Judgment: Essays, represents a compilation of the results from the essay analysis.

 Judgment: Surveys
	Type of Analysis
	Number of Occurrences

	Positive / Authorial
	5

	Positive / Non-Authorial
	3

	Negative / Authorial
	9

	Negative / Non-Authorial
	21


Negative judgments represent the largest group present in this analysis. Over two-thirds of negative judgment responses are attributed to non-authorial sources, whereas over half of the positive judgments are attributed to the author in the survey responses. This could be viewed in two ways: 1) a respondent may prefer to share the responsibility of negative judgment while being comfortable with sole responsibility for positive judgment or 2) a respondent may be attempting to provide support for a negative judgment (which may be less accepted in society) by including other, non-authorial sources.
In the case of judgment, the survey points almost solely to judgment of human behavior within the context of the institutional Church, or on the institutional Church itself. The judgment analysis almost never addresses judgments on personal relationships or families as we had seen in the affect analysis. Judgment issues also address things like a persons “right”, one’s obligations, and culture, but even those concepts are enclosed within the sphere for the institutional Church. 
An example of a positive authorial judgment from the survey responses would be: “I wasn’t going to make a hasty decision.” In this example we see the author attributing his response to himself with the use of “I”, and I felt that this was an example of positive judgment due to the fact that a hasty decision would be negative, but this was a reference to not making a hasty decision. An example of a negative non-authorial text would be: Our “license to function as a canonical priest was revoked.” Again we see here the use of “our” to indicate attribution to someone other than the author, and the term “revoked” carries with it a negative connotation.
To compare, the analysis of the essays provided by the study participants yielded the following results:

Judgment: Essays
	Type of Analysis
	Number of Occurrences

	Positive / Authorial
	3

	Positive / Non-Authorial
	1

	Negative / Authorial
	1

	Negative / Non-Authorial
	2


In this case we see an almost equal distribution of positive and negative judgments; however positive judgments are more often attributed to the author whereas negative judgments are more often attributed to non-authorial sources. This is similar to the survey responses which see the higher number of utterances attributed to positive authorial and negative non-authorial, but in the surveys the negative non-authorial responses far outstrip any other responses (versus here where we see responses almost equally distributed). This difference could again possibly be due to the fact that the purpose of the essays is different that the purpose of the surveys, and also that the surveys are a response to a question whereas the essays are self-directed. 

An example of a positive authorial statement from the essays would be, “What is important, however, is that the change should not be dependent upon total discontinuity, a rejection of everything that has gone before.” I coded this utterance as a judgment because it is discussing human behavior, and I coded it as positive because the discussion here is regarding the fact that change is not dependent on discontinuity or rejection (which would be considered negative, but here the author is negating the negative). An example of a negative non-authorial statement from the essays would be, “were imposing a prescription.” Imposing carries a negative connotation, and the discussion here is regarding the institutional Church imposing a prescription of celibacy, so the author is commenting not on an internal imposition but an external one. 
Appreciation


As stated by White (2010), appreciation (aesthetics) “assesses the form, appearance, composition, impact, significance, etc of human artifacts, natural objects as well as human individuals (but not of human behavior) by reference to aesthetics and other systems of social behavior”. Distinguishing appreciation from judgment can be difficult: both are concerned with a subjective assessment of a certain kind. Judgment is concerned with “normative assessment of human behavior” and judgment values are presented as “qualities of the phenomenon being evaluated rather than of the person doing the evaluating” (White 2010). So an appreciative utterance would be “Everyone loves Fred” because the quality is attributed to “everyone”, versus “Fred is a genius” would be a judgment because the quality is attributed to Fred.  

Appreciation can probably be most easily distinguished from judgment through the use of values specifically involving the aesthetic evaluation of things: “ugly scar, sleek lines, beautiful sunset” (White 2010). This aesthetic evaluation can be applied to both human and inanimate object. This is a way to distinguish between appreciation and judgment, because beautiful and ugly in these examples are not assessments of behavior but merely a commentary on a state of being (White 2010).  

In this section, I extracted each completed utterance that can be analyzed for Appreciation in both the surveys and the essays, have described said appreciation (positive / negative, authorial or non-authorial) and have compiled a complete analysis of the findings below (please see appendix IV for the complete analysis). While distinguishing between judgment and appreciation did prove difficult, I most often coded for appreciation when encountering an utterance discussing solely a state of affairs separate from human behavior. Please note that the first table, Appreciation: Surveys, is the compilation of the analysis of the survey responses, while the second table, Appreciation: Essays, is the compilation of the analysis of the essays. 
Appreciation: Surveys
	Type of Analysis
	Number of Occurrences

	Positive / Authorial
	4

	Positive / Non-Authorial
	1

	Negative / Authorial
	4

	Negative / Non-Authorial
	5


The total number of positive and negative appreciative utterances is less than the individual totals of the previous two appraisals. Again, some of these utterances could be perceived as judgment utterances rather than appreciative utterances, but I attempted to distinguish between human behavior and the description of the nature of a system. We see that about 50% of the appreciative utterances are considered non-authorial. This could be an attempt on the part of the respondent to provide a third-party account of events rather than to provide a first person view of an event, system, group, etc. 
An example of an positive authorial text from the survey would be: “I was young” I chose this as an appreciative attitudinal positioning for two reasons: 1) it was commenting on a state of being or natural state and 2) it was in direct contrast to an opposing statement in the same sentence describing the other priests (i.e. “I was young, they were old”.) The opposing statement would be considered non-authorial since it was an attribution outside of self, whereas this statement was attributed to the author through the use of “I”. Young versus old was used to determine which statement carried a positive connotation and which statement carried a negative connotation. Another example of a negative, non-authorial statement would be “The split was inevitable”. The term inevitable seemed to carry a negative connotation in this case as the author was discussing a split (versus a coming together) and it was considered non-authorial due to the attribution not to a single source but to something beyond the author. 

To compare, the analysis of the essays provided by the study participants yielded the following results:
Appreciation: Essays
	Type of Analysis
	Number of Occurrences

	Positive / Authorial
	0

	Positive / Non-Authorial
	4

	Negative / Authorial
	1

	Negative / Non-Authorial
	0


While in the survey results the positive authorial segment is much higher than the positive non-authorial results, in the essays the results are switched. We also see almost no negative appreciative results at all in the essays, versus a higher number of negative than positive appreciative results in the surveys. Again, the essays serve a different purpose and tend to discuss human behavior rather than natural states of being.  
Discussion

The Appraisal Analysis uses Attitudinal positioning to look at several different aspects of language and context. The majority of utterances carry some type of negative connotation and the majority of negative utterances are in reference to the institutional Church rather than to interpersonal relationships. Also, the majority of Attitudinal positioning is in the frame of judgment, versus affect or appreciation. 

One important result is that over half of all responses were considered non-authorial. The purpose of this could be to provide additional credibility to the response (i.e. I was not the only one who thought or felt this); it may serve the purpose of separating the respondent from a negative attitude (i.e. the Church was becoming isolationist, versus I felt the Church was becoming isolationist); and also as a way of providing support for a negative view (i.e. many of us would agree on this). Regardless of the purpose, it indicates that the study participants are grappling with the best way to retain personal power and to make their voices heard. 

While it may seem self explanatory that the Attitudinal positioning of a priest who has left the priesthood would be judgment and affect, it is important to understand not only this reality but also the positive and negative connotations which these responses carry with them. Attitudinal positioning is just that, an attitude that one has towards something. Once we are able to understand the attitudes of these men who have left the priesthood, as well as the attributions of these attitudes (positive or negative), the greater the chance that there could be an opportunity to change these attitudes or to provide healing and greater communication in what appears to be an incredibly difficult situation. 

We must also look at these Attitudinal positions within the context of power. As one respondent said, the position of a priest who has left the priesthood is one in limbo – not ever fully a priest, but not ever fully a layperson. Positive and negative Attitudinal positioning must be viewed in this context. All Attitudinal positioning is providing the respondent with a new type of power unavailable before; the power of voice. The respondent can now choose in his response what connotations (judgment, affect, appreciation, negative, positive, authorial, and non-authorial) his voice will have. 

In reviewing the results of my survey, it is also important to look at them in relationship to the CARA study. The CARA study noted that many priests struggle in their early years, which is certainly something that was supported by this study. Quite a few of the participants spent a long time struggling with the question of leaving. Would it have been possible for someone to alter this decision by reaching out? By addressing the struggles? The CARA study as well as my study seem to indicate that greater support groups for our clergy might go a long way to helping with the struggles regarding leaving the priesthood. My study also indicates that the pairing of young priests with much older priests, while an accepted practice to encourage mentoring, may actually be detrimental to providing the support required for new priests. 

Since there is currently an incredibly limited pool of information available regarding linguistic analysis and the Catholic Church, additional linguistic analysis is certainly an avenue that is available for further research. Some additional questions posed by one of the participants specifically for this study were: Did you obtain a pension forecast? If so, was your projected pension correct or had you diocese/order failed to pay contributions? Did you receive any financial support from your diocese/order? Did you receive and pastoral support from your diocese/order when you had left? Did you obtain pastoral support from: family, friends, former colleagues, support groups for priests/religious? 


I chose not to include these questions simply because I felt that limiting my questioning to the process of making the decision to leave was the best way to get cohesive results. Once the study begins to look at both what led up to the decision and what happened as a result of that decision, the study will be looking at a single participant who has multiple positions of power, multiple argument roles, and essentially multiple voices. This is not necessarily something that should be excluded, merely something that was excluded to maintain the size and purpose of this study. 

Certainly a large hole in this study is the fact that we had no female participants. I believe you could do a similar study exclusively or inclusively on female religious. However, the difference in structure between diocesan and religious order may necessitate that the groups are always looked at separately; however, the statistical analysis from CARA does include both diocesan and order priests. You could also do a similar study on why non-Catholic ministers choose to leave the priesthood, to compare and contrast the reasons across religious groups. Most studies indicate that there is a problem with retention in the priesthood in non-celibate denominations, possibly indicating that it is ultimately the lack of support and not the struggle with celibacy that is the primary factor (*please note that this is speculation on future study results and is in no way based on the results of this project). 


There are also extra-linguistic possibilities for study in this area. Originally I had intended to include a greater amount of psychological research with the sociolinguistic analysis, but due to time constraints and inadequate proficiency in that area of study, I decided not to include additional psychological research. This could include information on the psychology of promises, of celibacy, of ministry work, etc. A new survey could be created specifically by the APA or a registered psychologist or psychiatrist, or it could be an interdisciplinary cooperative study which looks at both a sociolinguistic analysis as well as a psychological analysis. 

Finally of course, there is vast potential for statistical research. Again, while there is some indication that there is statistical research, there isn’t any available to the public regarding the number of priests that officially leave the Church each year. Additional statistical research conducted by a third party (i.e. not someone within the hierarchy of the Catholic Church) which could be made available to the public would open up avenues for additional research. Building additional studies without basic statistical research would be difficult without making assumptions and then basing research on those assumptions. 

Ultimately, the research in this area has barely scratched the surface of what may be available. The level of participation and interest in this study leads me to believe that additional research would be easy to engage in and fruitful to pursue. 
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Appendix I: Survey Responses

Question 1: Age? 

	1.
	40

	2.
	74

	3.
	50

	4.
	63

	5.
	47

	6.
	44

	7.
	41

	8.
	69

	9.
	36

	10.
	55


Question 2: Gender

· All respondents were male 

Question 3: How many years did you spend in religious formation (including high school seminary, junior seminary, et al?)

	1.
	0

	2.
	19

	3.
	8

	4.
	8 years … 2 years on a regular college campus … 6 years on a secluded seminary campus

	5.
	6

	6.
	6

	7.
	8

	8.
	6

	9.
	5 - 3 years theology and 2 years philosophy at major seminary

	10.
	8


Question 4: Year you were ordained / entered religious life? 

	2.
	Ordained RC priest May 27,1961 for the Diocese of Timmins, Canada

	3.
	1987

	4.
	1972 … ordained a diocesan / “secular” priest for the Archdiocese of Newark, NJ

	5.
	1980

	6.
	1994

	7.
	1995

	8.
	1964

	9.
	entered religious life 1992

	10.
	1980


Question 5: Year you left active ministry / religious life? 

	1.
	2000

	2.
	June 1973

	3.
	2000

	4.
	Transitioned from canonical parish ministry in 1978

	5.
	91/92

	6.
	2009

	7.
	2005

	8.
	1975

	9.
	2002

	10.
	1988


Question 6. Did you go through a dispensation from clerical celibacy (laicization) process prior to leaving your diocese / order?

	1.

	no


	2.

	Yes, to put some family members at ease. I maintained that this was unnecessary since all have a natural right to marry. I chose to cede that right and therefore I had a right to decide to use that right later on.


	3.

	No


	4.

	Yes ... I was dispensed from obligations of clerical celibacy in February 1979. Many of us would dispute the use of “laicization” as a misnomer. According to the Church’s theology we were / are still priests … not lay people … we just cannot function in a traditional canonical setting. Our “license to function” as a canonical priest was revoked. We were additionally penalized by not being able to even function canonically as a lay person.


	5.

	No


	6.

	not yet


	7.

	no


	8.

	Yes


	9.

	no


	10.

	Yes



	


Question 7: Was there a period of time between when you decided to leave and when you actually left? 

· 80% responded yes

· 20% responded no 

Question 8: If yes, how long (please explain). 

	1.
	3-4 years. a very agonizing time since I loved the ministry, the direct contact with so many people. Also the sense of being unworthy, letting the team down was there.

	2.
	Approximately 1 year.

	3.
	There was a period of 4.5 years between the time I started struggling with transitioning and finally did so.

	4.
	3 months

	5.
	1 yr. I grew upset at abuse issues and lack of dedication of others. I found solace with a woman renting my mother's condo. We fell in love. Had a child and that enabled me to let go and leave.

	6.
	6 months

	7.
	2 weeks

	8.
	About 4 years. Having spent the last 20 years preparing to be a priest I wasn't going to make a hasty decision. Much thought and prayer was made before actually deciding to leave.


Question 9: Did your desire to change your vocation appear before or after you were ordained / took your final vows? 

	2.
	All through the seminary, I had a desire to be a medical doctor as well as a priest. By the time I left the priesthood it was too late to pursue the former because I had an even deeper desire to marry and have children.

	3.
	After

	4.
	• Celibacy demanded by cannon law as a requirement for presbyteral ordination is not a “vocation.” It is an obligation added to the vocation of priesthood for those Roman Catholic men who were baptized at an early age and raised as Catholic. The Vatican even calls it a “DISCIPLINE” not a “vocation.” The Vatican freely encourages married pastors of other Christian denominations to become Roman Catholic and then ordains them as married men to presbyteral service.
• Most of the men I know who transitioned accepted that celibacy discipline requirement as the canonical requirement it was … and hoped and prayed that we would be able to live out that requirement.
• Most of the men I know who transitioned never “chose a different vocation.” By choosing to ADD a sacrament (marriage) we were unable to continue being faithful to our commitment to priesthood / presbyteral ministry in a canonical context. We chose to live out our commitment to ministry in a variety of secular / marketplace / not-for-profit / governmental contexts.

	5.
	Yes

	6.
	after

	7.
	After.

	8.
	after ordination

	9.
	after i took final vows

	10.
	After ordination although I knew that celibacy would always be a struggle for me. I was told the grace of the sacrament would be enough to get me through.


Question 10: What was your primary reason for leaving religious life? (please explain)

	2.
	I found myself more and more out in left field. My views on issues such as birth control, celibacy, divorce, church structure were changing at a much greater rate than those of the institutional church. The split was inevitable because i could not parrot " official positions" which I did not hold.

	3.
	Marriage and ministry burnout.

	4.
	There were actually numerous intertwined reasons Falling in love and wanting to take that relationship to a public committed relationship of marriage … probably the key factor … however, I think the other factors below were contributory to finding that hole in my life that only a “relationship” could heal.

	5.
	Disillusionment and inability to reconcile Church teaching with Gospel values.

	6.
	disillusionment with lack of direction and hope by Church authorities

	7.
	See note above. I do believe the primary reason was due to abuse issues in the church and my desire to enact transparency policies and to bring forth a renewed integrity.

	8.
	emotional maturity and realisation celibacy was damaging me as a person although I have no relationships or sexual contact before seeking release

	9.
	met my wife!!

	10.
	I simply fell in love and met my future wife in the parish I was working in. The thought of being on my own as a priest with dwindling support was not a situation I was looking forward to.


Question 11: Was there a secondary reason? (please explain) 

	2.
	An ever increasing desire to marry and have children. Celibacy became to be viewed as unnatural for most. I did not see many well formed, mature older priests. After leaving the priesthood, I met my future wife. It was not a case a situation of leaving to marry a certain person.

	3.
	Victim of abuse by seminary staff while at minor seminary

	4.
	I found parish life very stifling … while I was incredibly effective as a parish priest (other people’s comments to me). I found living in a ‘fishbowl’ environment where everyone was able to comment on your life toxic. At the same time, I found myself really seeking out opportunities for service that went way beyond the ‘typical’ parish context.

	5.
	Met my future wife

	6.
	I then met someone

	7.
	I was young, other priests were old; I was overworked, dedicated, others seemed to enjoy the life of entitlement without wanting to give service. There was definitely a 'we/they' mentality. I believe it was also a very gay culture which meant their was significant blind spots with regard to sexuality issues and appropriate boundaries etcetera.

	8.
	no

	9.
	Lonliness and isolation must play some part in it.


Question 12: Was there a tertiary reason? (please explain) 

	2.
	I could see that the ever increasing gap of my views and those of the official church were leading me towards alcoholism.

	3.
	Rectory living was a lonely experience even while sharing the same house with three other priests of different generations. We were trained in the seminary for a collaborative team structured parish ministry. The parishes we were assigned to were hierarchical in organization. We lived on different schedules, rarely met as a full team for even meals or interacted socially.
• I found living a life of privilege disconcerting … I had a roof over my head, three meals, a cook and a housekeeper … while I was supposed to be bringing “good news” to many of my parishioners who were losing their jobs and homes in a very serious economic recession.

	4.
	I fell in love.

	5.
	I was never a very good 'clerical' priest and the Church was becoming increasingly clerical and isolationist.


Appendix II: Continuity and Change
This is a portion of the essay “Continuity and Change” provided by one of the study participants. I have highlighted the part that was used for analysis. A full text of the essay is available upon request.
Continuity and Change

On leaving the ministerial priesthood, I was soon to discover it was not simply a gift, which was the fruit of the professional celibate clerical status, but was a continuing presence arising from the Sacrament of Order. If the institutional Church in its wisdom, chose to limit the exercise of that commitment, so be it. My subsequent responsibilities as a husband and a father and as a human being could only be to do my best to continue to exercise priesthood within the constraints and opportunities of the new life, which God had called me to. Celibacy was certainly not the indispensable condition of an existential priesthood as I came to experience it, although it clearly may be for others. The recent ordination of former Anglican clergy to the Catholic priesthood manifests this; as also does the long tradition of a married clergy in the Orthodox Churches of the East.

Married life carries with it continuous opportunities for self-sacrificing love. If we, as

incarnational Christians, are to love, serve and enjoy God in our neighbour, where else can we who are married, find him more completely than in our closest neighbour, our spouse?

What, I think, is helpful, is to convince oneself that to experience change, even a quite profound change, is normal in human life. It is not simply something to be undergone, but is often desirable, is quite healthy, is indeed rooted in the Biblical experience. The God of Biblical revelation is a God who calls us into newness. What is important, however, is that the change should not be dependent upon total discontinuity, a rejection of everything that has gone before. We need to build links between the 'there and then' and the 'here and now'. Those links lie within us to discover. For some, it may lie in the exercise of leadership through worship, spiritual direction or shared prayer; for others, it is expressed in teaching, social service, and the caring professions. Every priest, celibate or married, must exercise a ministry within the constraints and possibilities of a particular life situation.
After over forty years of living out a married priesthood after resigning from the parochial ministry in which I had spent ten contented years, it may be a help to share some of my own experiences. Like most people, I have known moments of enormous joy and also times of deep pain and sadness. After twenty years of a contented marriage which bore the fruit of four delightful children, my wife died of cancer after a protracted illness. Now, I am once again happily married to Angela who herself was suddenly widowed and left with five lovely children. So there you are, this former celibate has been able to rejoice in two lovely wives and nine beautiful children! Although I do not think they would thank me for describing them as children! The youngest is now thirty and the eldest thirty-nine. I do hope it is a good sign that three of them read theology at University. The others, without exception are involved, in one form or another, of service to others: teaching, social services, nursing, and one a Policeman.  Up to this date we have 12 grandchildren to rejoice in, and two more on the way.

Now, back to my theme. In what ways has the Sacrament of Order continued to flourish in my own life? Sometimes it has done so in practical ways. I remember the few occasions when I was able to offer sacramental support and comfort to the seriously injured in accidents, etc. I remember the many times I was able to bring my first wife viaticum and the sacrament of the sick. I remember the blessing I was able to give to young children and to the new born. I recall the many occasions when in giving counseling, support and advice to my students in the University, I have felt the power of priesthood very close. I have been fortunate in being able to teach theology in Higher Education during all those years and it is difficult to describe the satisfaction, which that has brought. My experiences in politics standing as a candidate for election provided many opportunities for offering Christian and priestly witness.

In some ways perhaps our state as married priests is a little like the hidden years

of Jesus' priestly life. What I want to say more than anything to those whose wounds may be still raw from experiences of rejection and shame, who perhaps also feel an emptiness in their lives deep down, is this: rejoice in your continuing priesthood and the eternal commission which Jesus gave to you through His Body, the Church. That commission is still laid upon you and its exercise will be surprisingly possible in all kinds of unexpected situations. I remember an occasion when the partner of a friend who was on the point of leaving the ministerial priesthood, said that she was dreading the day when he would say his last Mass, because it meant so much to him. My response was to say that such a day need never come. Whenever he is actively present during the celebration of the Eucharist, no matter how far down the Church he happens to be kneeling, he will be a concelebrant and offering that Eucharist as a priest. Nobody can ever take that away from him.
Appendix III: Forced Celibate Stress Disorder


This was the second participant-provided piece that was analyzed. I have included only the excerpt which was analyzed and some of the surrounding paragraphs. The entire piece is 15 pages long, and can be provided upon request. 


I spoke to the participant, and he preferred that I acknowledge his authorship in the reprinting of this piece. I have an additional consent form for this particular piece, and it in no way affects the anonymity provided by the survey results. 
April 13, 2010

'FORCED CELIBATE’ STRESS DISORDER AND OUR AGEING CLERICS IN THE ROMAN CATHOLIC CHURCH

Dr. Joseph Dietrich Dr. P.H.

MY EXPERIENCE AS A PRIEST IN THE PAST


My experience as a priest in the 1960’s was that each of my fellow priests were called to pursue honest affective maturity, emphasizing the integrity of living as religious men who had unconditionally enriched both the vow of chastity and the promise of celibacy (about which a recent Vatican document on Priestly Life speaks). Most of my fellow priests were leading fulfilling and enriching lives. But my experience also was that many of them, including myself were not really content with celibacy. Some were “putting up” with it, struggling to “grow up” as human beings even as they were being burdened by what they saw as an unnecessary “law.” As some of us were growing in maturity, we realized that emotionally we had many adolescent traits, and may have stopped growing upon entering the seminary; but after a few years, some were entering life-giving relationships, relationships that were helping us grow into maturity. With some clerics these relationships led to loving sexual activity. But because of the conflict between the law of celibacy and the desire to remain active in ministry, we were either walking away from these maturing relationships or abdicating our responsibility to our loved ones. Most of our loving partners were upset, even frustrated, wondering why decent men approached them and now were fleeing. Many of these clerics were forming mature and intimate relationships, with the blossoming sexual tension that accompanies a beginning intimacy. Some apparently were able to form loving, non sexual relationships with these women, dedicating themselves to one another in a brother-sister relationship. (At present many active priests still enjoy these committed unions). Others who had formed these relationships were also active sexually. However some of these affected priests remained in the clerical life because they judged that celibacy was not possible for them, and/or they had few other professional credentials and felt they had few options for employment. Thus they led a double life. Some of these did not mature and seemed to stagnate, often with the criminal results that have been revealed in recent years.

As a young priest I faced these struggles with celibacy and relationships and wondered about the future.  To come slowly to the realization that the very celibacy that was being held up as a safe path to sanctity was proving for some to be a barrier to mature holiness left me with very unsafe feelings. That some fine men whom I respected were imposing a prescription which some were unable to fulfill left me with a lot of pain—anger, at the injustice of it, fear for an unknown personal and institutional future, and a profound sense of loneliness and isolation. I wondered whether my own maturity was possible in the midst of such confusion.


It was only many years later during post doctoral training that I came to realize that these contradictory experiences were actually critical incident stress events that overwhelmed my ability to respond to them. The path from critical incident stress through acute stress to post traumatic stress is clear: as described above. After many years removed from the clerical state, I remember the training seminar when I recognized that I had gone through that process myself many years before, as a young priest. I now describe this syndrome as 'Forced Celibate’ Stress Disorder (FCSD).

 Appendix IV: Analysis of Survey Responses / Articles

Yellow = Affect – positive 

Grey  = Affect – negative 

Pink = Judgment – positive 

Red = Judgment – negative 

Green = Appreciation – positive 

Blue = Appreciation – negative 

*any area left white is considered a neutral statement 

≈ = authorial 

≠ = non-authorial 

*while entire utterances are highlighted, the primary word driving the assignment of a particular appraisal analysis is underlined / bolded. 

*Please note – single word responses are not included in the linguistic analysis, but were taken into account for the statistical analysis. 

1. Did you go through a dispensation from clerical celibacy (laicization) process prior to leaving your diocese / order? 

· Yes, to put some family members at ease. I maintained that this was unnecessary ≈ since all have a natural right to marry. ≠ I chose to cede that right and therefore I had a right to decide to use that right later on. ≈

· Yes…I was dispensed from obligations of clerical celibacy in February 1979. ≈ Many of us would dispute the use of “laicization” as a misnomer≠. According to the Church’s theology we were / are still priests….not lay people…we just cannot function in a traditional canonical setting. ≠  Our “license to function” as a canonical priest was revoked. ≠  We were additionally penalized by not being able to even function canonically as a lay person. ≠
2. Was there a period of time between when you decided to leave and when you actually left? If so, how long? 

· 3-4 years, a very agonizing time≈ since I loved the ministry, ≈ the direct contact with so many people. Also, the sense of being unworthy, letting the team down was there. ≈
· There was a period of 4-5 years between the time I started struggling with transitioning and finally did so. ≈

· 1 year. I grew upset at ≈abuse issues ≈ and lack of dedication of others≈. I found solace ≈ with a woman renting my mother’s condo. We fell in love≈. Had a child and that enabled me to let go and leave. 

· About 4 years. Having spent the last 20 years preparing to be a priest I wasn’t going to make a hasty decision. ≈ Much thought and prayer was made before actually deciding to leave. 

3. Did your desire to change your vocation appear before or after you were ordained / took your final vows? 

· All through the seminary, I had a desire to be a medical doctor ≈ as well as a priest. By the time I left the priesthood it was too late to pursue the former because I had an even deeper desire to marry and have children. ≈

· Celibacy demanded by cannon law as a requirement of presbyteral ordination is not a “vocation”. ≈ It is an obligation added to the vocation of priesthood for those Roman Catholic men who were baptized at an early age and raised Catholic. ≠  The Vatican even calls it a “Discipline” not a “vocation”. ≠   The Vatican freely encourages married pastors of other, Christian denominations to become Roman Catholic and then ordains them as married men to presbyteral service. ≠  Most of the men I know who transitioned accepted that celibacy discipline requirement as the canonical requirement it was≠ …..and hoped and prayed that we would be able to live out ≠ that requirement. ≠  Most of the men I know who transitioned never “chose a different vocation”. ≠  By choosing to ADD a sacrament (marriage) we were unable to continue being faithful to our commitment to the priesthood / presbyteral ministry in the canonical context. ≠   We chose to live out our commitment to ministry in a variety of secular / marketplace / not-for-profit / governmental contexts. ≠  
· After ordination although I knew that celibacy would always be a struggle ≈ for me. I was told the grace of the sacrament would be enough to get me through.≠

4. What was your primary reason for leaving religious life? (please explain) 

· I found myself more and more out in left field. ≈  My views on issues such as birth control, celibacy, divorce, church structure were changing at a much greater rate than those of the institutional church. ≈ The split was inevitable≠ because I could not parrot “official positions” which I did not hold. ≈

· Marriage and ministry burnout. ≈

· There were actually numerous intertwined reasons. Falling in love and wanting to take that relationship to a public committed relationship of marriage≈…probably the key factor….however, I think that other factors were contributory to finding that hole in my life ≈ that only a “relationship” could heal. ≈

· Disillusionment ≈ and inability to reconcile Church teaching with Gospel values. ≈

· Disillusionment ≈ with lack of direction ≠ and hope by Church authorities. ≈

· I do believe ≈ the primary reason was due to abuse issues in the church ≠ and my desire to enact transparency policies and to bring forth a renewed integrity. ≈

· Emotional maturity ≈ and realization celibacy was damaging me as a person ≈ although I have no relationships or sexual contact before seeking release. 

· Met my wife!! ≈
· I simply fell in love ≈ and met my future wife in the parish I was working in. The thought of being on my own as a parish priest with dwindling support ≠ was not a situation I was looking forward to. ≈

5. Was there a secondary reason? (please explain) 

· An ever increasing desire to marry and have children. ≈ Celibacy became to be viewed as unnatural for most. ≠ I did not see many well formed, mature older priests. ≈ After leaving the priesthood, I met my future wife. It was not a case of a situation of leaving to marry a certain person.  ≈
· Victim of abuse ≠by seminary staff while at minor seminary. 

· I found parish life very stifling…≈ while I was incredibly effective as a parish priest (other people’s comments to me). ≈ I found living in a “fishbowl” environment ≈ where everyone was able to comment on your life toxic ≠At the same time, I found myself really seeking out opportunities for service that went way beyond the “typical” parish context. ≠
· Met my future wife. 

· I then met someone. 

· I was young, other priests were old; ≈ I was overworked, dedicated, ≈ others seemed to enjoy ≠ the life of entitlement ≠  without wanting to give service. ≠ I believe ≈ it was also a very gay culture which meant there were significant blind spots with regard to sexuality issues and appropriate boundaries, etc. ≠
· Loneliness and isolation must play some part in it. ≠
6. A tertiary reason? (please explain) 

· I could see that the ever increasing gap of my views and those of the official church were leading me towards alcoholism.  ≠
· Rectory living was a lonely experience ≈ even while sharing the same house with three other priests of different generations. We were trained in the seminary for a collaborative team structured parish ministry. ≈ The parishes we were assigned to were hierarchical in organization. ≈ We lived on different schedules, rarely met as a full team even for meals or interacted socially. ≈ I found living a life of privilege disconcerting ≈…I had a roof over my head, three meals, a cook and a housekeeper….while I was supposed to be bringing “good news” to many of my parishioners who were losing their jobs and homes in a very serious economic recession. ≈
· I fell in love. ≈

· I was never a very good “clerical” priest ≈and the Church was becoming increasingly clerical and isolationist.  ≠
Continuity and Change 

What, I think, is helpful, is to convince oneself that to experience change, even a quite profound change, is normal in human life≈. It is not simply something to be undergone, but is often desirable, ≠ is quite healthy, ≠  is indeed rooted in the Biblical experience. The God of Biblical revelation is a God who calls us into newness. What is important, however, is that the change should not be dependent upon total discontinuity, a rejection of everything that has gone before≈. We need to build links between the 'there and then' and the 'here and now'. ≠ Those links lie within us to discover. ≠ For some, it may lie in the exercise of leadership through worship, spiritual direction or shared prayer; for others, it is expressed in teaching, social service, and the caring professions. Every priest, celibate or married, must exercise a ministry within the constraints and possibilities of a particular life situation. ≈

‘FORCED CELIBATE’ STRESS DISORDER AND OUR AGEING CLERICS IN THE ROMAN CATHOLIC CHURCH

As a young priest I faced these struggles with celibacy and relationships and wondered about the future.  ≈ To come slowly to the realization that the very celibacy that was being held up as a safe path to sanctity was proving for some to be a barrier to mature holiness ≈  left me with very unsafe feelings. ≈ That some fine men ≠ whom I respected were imposing a prescription ≠which some were unable to fulfill left me with a lot of pain—anger, ≈ at the injustice of it≠, fear for an unknown personal and institutional future, and a profound sense of loneliness and isolation. ≈ I wondered whether my own maturity was possible in the midst of such confusion. ≈
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