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Abstract:
In the Catholic Church, there are three ways or states of  life: (1) married 
life, (2) celibate life as priest or religious, and (3) celibate life as lay person. 
Ideally, each individual can only choose one of  these three states of  life 
for the rest of  his or her life. Therefore, in order to be able to choose 
and to live their life choices responsibly, an individual is required to 
have maturity in physiological, emotional, intellectual, and interpersonal 
aspects. This article attempts to describe one of  the aspects of  human 
maturity, namely the “affective (emotional) maturity”, in relation to the 
choice of  celibacy as a religious person. The signifi cance of  human 
affectivity lies in its correlation with other aspects of  maturity. Affectivity 
is a ‘machine’ for an individual that is more than intelligence or spiritual 
facts. It is connected with human biological reality as a force or a drive 
that enables individuals to act or behave. As is well known, vocation 
to the religious life (to become a priest, monk, or nun) in the Catholic 
Church is marked by the commitment of  the person to live the three 
evangelical values: obedience, poverty, and chastity. Those called to 
religious life are obliged to behave and to be oriented in accordance to 
their vows. In this context, affective maturity becomes a measuring tool 
as well as a fundamental requirement to be able to respond to and to live 
this demanding religious vocation. 
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Introduction: Affective Area in the Constellation of  Human Maturity

In general, “human maturity” is defi ned as the goal of  the 
development of  each individual that covers all aspects of  human life. The 
term “comprehensive maturity” used by Franco Imoda can explain this 
defi nition clearly:

“Comprehensive maturity refers to the person as a whole: physiological, 
emotional, cognitive, interpersonal. It denotes the capacity to carry out 
the operations demanded by the ends proposed, or the lack of  that 
capacity. Maturity is impeded when the individual lacks the essential 
or effective capacity to act as a spiritual and intelligent being, free to 
transcend himself  in a love both anthropocentric and theocentric. 
Psychologically, maturity depends on the degree of  inner harmony and 
the capacity of  managing the inevitable confl ict inherent in the mystery 
of  the person.”1

Here, the term “comprehensive” refers to all aspects of  humanity: 
physiological, emotional (affective), intellectual (cognitive), and 
interpersonal (social). In other words, when we talk about “human 
maturity,” we are not really talking about only one aspect. The focus of  
this article is on “affective maturity,” for this type of  maturity is a refl ection 
of  one’s actions and is generally used to be a measure or a reinterpretation 
of  human maturity. Affectivity is very important because it is considered 
as a fundamental dimension of  the person. In other words, “affective 
maturity” can be considered as an indispensable requirement for the 
optimal functioning of  the personality. The pleasant or unpleasant nature 
of  the various relational experiences is the refl ection of  the affective 
maturity achieved by an individual.

To be able to understand more about human affectivity, this aspect is 
often compared to other aspect that works in a confl icting way, namely the 
cognitive aspect. The cognitive area in human personality tends to objectivize, 
in fact to externalize and somehow to divide, meanwhile the affective area 
unites and connects. We might say it makes the object encountered as 
other cohere with the self. Here, nature and person meet. It is only in 
the affective area that the moment of  passivity expressed in the very 
‘e-movere’ (to move out) is unifi ed with the active structuring of  object 
and experience. The mediation between fi nite and infi nite, between bodily 
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experience and the spirit, between the objectivizing function of  rational 
consciousness and subjective appropriation of  truth happens here. This is 
an arena of  human heart’s restlessness: torn as it is between the illusory rest 
of  pleasure and the rest of  a happiness not yet possessed. In this area of  
‘heart’ which we call affective, what emerges as original and unique in the 
mediation expressing the basic dilemma, is the character of  interiorization 
of  the confl ict itself. This is the place where affectivity, as passion, touches 
and unites subjectivity itself  (the concrete self) with the actual personality, 
interiorizing the bodylines into the person’s very being.2 This mediation 
cannot be achieved apart from the area of  human affectivity. Therefore, to 
be a “positive person” and to prevent uncomfortable conditions, people 
need to be aware of  their affectivity. If  they are aware of  what they live, 
they can regulate their feelings or emotions, so that they are attuned to the 
motivations and aspirations rooted in the most intimate sphere of  their 
being.3  

The affective area is a very dynamic part of  the personality, and therefore 
very sensitive to the evolutionary transformations of  the individual.4 This 
is the point where one can deeply communicate or deeply wound and be 
wounded as well. In affective area there is an affective memory which plays 
an important role in the evaluation and interpretation of  all that surrounds 
the individual. One product of  refl ective evaluation is an “emotion.” 
Emotion itself  is a tendency of  action, of  a rational nature this time.5 The 
return of  past emotion is not experienced as memory but as a feeling of  the 
here and now emerging from the present situation. When we experience 
a situation that is analogous to a past one, there is a spontaneous vivid 
recall of  the past emotional reaction, and hence a tendency to experience 
the same emotional reaction once again.6 Therefore, we can say that 
affective memory operates in the subconscious. The affective memory 
is also generalizes: an affection inspired by a particular object becomes 
unconsciously generalized to all classes of  objects. For example, a child 
bitten by a dog will tend to be afraid of  all dogs.7 This case remembers 
us that from the beginning of  its existence, the child learns to respond 
emotionally to the affective stimuli that he or she receives, especially in 
relationship with the attached fi gures. Because all of  these complexities, 
Imoda says that the affective area of  a fully human is not just a simple 
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emotion, but it is the locus for manifestation of  the mystery of  a human 
being.8 In this affective area, the authenticity of  a human being: the identity 
and character or nature can be revealed, so that he or she can be better 
known or correctly identifi ed by the people around him or her.

Affective Maturity and the Religious Vocation

God’s vocation is fundamentally a dialogue between two freedoms, the 
freedom of  God who calls and the freedom of  human. God creates human 
as a free being to make human responds to God, making human “capable 
of  responding.” God does not force human to love God or to show God 
gratitude or to follow God.9 God touches our affection (personally) and 
invites us liberally to choose one of  the states of  life: marriage, celibate as 
religious, or celibate as laity. Affective maturity has an important function 
in helping someone choose his or her future life path. Specifi cally in the 
context of  religious vocation, where a person decides deliberately not 
to be married, affective maturity has important roles for the spiritual 
and human growth of  the person. This section will describe only three 
affective maturity criteria or indications and their implications or correlations 
with religious vocation, in order to present a holistic understanding of  
“affective maturity”.

a. Affective Maturity: a Sign of  Self-Integration and Internalization

There are two types of  self-integration that indicate “affective 
maturity” in a person, namely integration between all aspects of  oneself (spirit-
soul-body;10 with its strengths and weaknesses), and integration (in the 
sense of  ‘internalization’) between values and his own ideals with evangelical 
values   (Christ’s values). The second type of  integration assumes that the fi rst 
integration has been achieved. Self-integration is an important topic to 
discuss here because it plays a central role in forming one’s “true identity.” 
As defi ned by Cencini and Manenti, identity is “the sense of  interior unity 
and continuity lasting in time and various circumstances, together (integral) 
with an ability to maintain solidarity with a realistic system of  values.”11 
Without self-integration, there is no real identity and it means the lack of  
self-esteem which is manifested in shyness, lack of  trust, lack of  stability, 
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and lack of  value reference. In other words, “there is no maturity without 
self-integration.” Integration does not signify superimposition (placed on 
or over something else). Identity is not something we arrive at only when 
the two structures tally, giving place to a full actualization of  values. If  
only so, it would then be an absurd pretence or a source of  perfectionistic 
tension toward an unattainable ideal.12 To fi nd our “true identity,” what 
must be integrated fi rst are weaknesses and strengths in each of  us that 
appear physically or emotionally. To be able to accept our strengths is 
quite easy, but it takes a process and an open heart to be able to accept 
our weaknesses. 

According to Cencini and Manenti, there are three aspects of  these 
human weaknesses: “physiological, psychological, and moral” negatives.13 
All of  these constituted of  those weaknesses, traumas, or affective 
immaturities, that nearly everyone carries within.14 Naturally, “non-
perfection” may have left a mark or a weakness in us. There are wounds 
that never heal and we have to learn to live with them. Cencini said 
that to be mature means to be strong, in a position to be able to avoid 
former inconsistencies and immature traits. One acknowledges one’s own 
immaturity or weaknesses and know where its roots lie. For him or her, 
it is important above all to turn weaknesses into an integral part of  life. 
Before struggling against them, one should be helped to make sense of  
them.15 Briefl y, affective maturity means the success of  integrating these 
weaknesses as part of  ourselves or our lives. An “integration” of  these 
weaknesses means: engaging oneself  in discovering one’s weak points, 
accepting them without undue anxiety or fatalism, acknowledging oneself  
to be a person in ongoing formation and in need of  help, doing one’s best 
to limit their behavioral effects so as not to let them weigh on others, not 
pretending to resolve everything radically and in a hurry, but taking due 
precautions, living the immaturity as a part of  one’s own self  and as a 
sign of  a limitation that one does not subject oneself  to, but rather tends 
to overcome.16 From this explanation, we can understand that maturity 
does not mean perfection, but a perfectibility in the progressive fulfi llment 
of  an ideal-self-in-the-given-circumstance.17 Maturity includes the ability 
to accept oneself  as a whole (integrally), including one’s strengths and 
weaknesses. We can be mature in our personal weaknesses, paradoxically, 
by fi nding our strengths in it. Recognizing personal weaknesses is very 
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important because one of  the biggest obstacles to self-integration 
and internalization is when individuals, especially those who are in the 
early stages of  formation, are fi rm in the belief  that they are mature or 
good enough so that they close themselves for growth or change, and 
feel that they do not need any teaching further. For individuals like this, 
internalization of  values   is not possible.18 

Immaturity or human weaknesses also could appear in the physical 
aspect, which is often discussed in the context of  religious life in one’s 
understanding and appreciation of  sexuality. Although this aspect is 
very physical, the emotional (affective) dimension must not be excluded, 
because emotion can modify, civilize, and humanize physical desire. On the 
other hand, the physical dimension cannot be excluded either. We cannot 
leave our bodies outside of  our relationships and so, one way or another, 
our bodies speak. In other words, there is always an integral relationship 
between the affective and the physical aspects of  us, and “affective maturity” 
in this context means the ability to integrate both properly. “Integration” 
between the two can be called successful as far as affection or emotion 
can control our bodies, so those who show greater maturity on the index 
of  psychosexual development will not have sexual weaknesses such as 
masturbation and homosexual or (negative) heterosexual relations.19 In 
fact, because “The spirit is willing, but the fl esh is weak” (Matt. 26:41), it is 
quite diffi cult to achieve this integration, but nevertheless the religious—
as celibate—must fi nd ways of  integrating this bodily or physical aspect 
(with all of  its desires) into her or his consecrated life. Many people say 
that positive activities such as sports or art can be a damper or diversion 
(constitutive function) of  this sexual or physical desire. The implication of  this 
integration is “internalization” which makes various disordered desires or 
wills can be controlled according to moral values   and celibacy rules that 
we understand and live. Psychologically speaking, celibacy in religious 
life can be justifi ed as a viable human attitude only if  it expresses the 
living commitment of  a personality suffi ciently fulfi lled with regard to its 
affective growth. Celibacy is not simply a matter of  logic, and its meaning 
is more than simply rational. Those who are called to live this life need to 
be suffi ciently free to accept to do so without being able completely to 
explain their choice. In this context, persons with affective maturity have 
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achieved integration between the spiritual aspects (the values   they live) 
with the physical aspects (sexuality, which they control in the commitment 
to follow Christ radically). 

In the context of  religious vocation, the second thing that must be 
integrated is one’s self—with all its values   and ideals—with Christ’s values. 
In this context, affective maturity means the internalization of  Christ 
values   in our self.20 Nobody receives a call from God and can answer the 
call of  God except in the person of  Jesus Christ. A “personal vocation” 
can only be in Christ Jesus.21 Often, the diffi culties experienced by 
priests and religious in trying to internalize Christ’s values appear to be 
heightened by this tendency: the person is limited in the interior freedom. 
It becomes evident then that merely proclaiming the values by word alone 
without the matching action could constitute a way of  evading the actual 
internalization of  the proclaimed value.22 In other words, “there is no 
integration between knowledge and action.” In fact, “integration” is a 
condition or requirement of  religious life. Religious vocation, in its very 
essential positive values of  “offering,” requires self-denial, sacrifi ce, and 
painful self-correction, which are formulated and expressed in the three 
vows: chastity, poverty, and obedience. The three vows are impossible 
without an integration of  the personality with the supernatural values of  
concrete dedication to God and to our fellow human beings for the sake 
of  the Kingdom.23 In a particular sense, sometimes “integration” can also 
be understood as “balancing” two or more different things. In priestly and 
religious vocation, it is very important to balance (integrate) our personal 
needs and concerns and that of  the larger community, congregation, or 
diocese. The reason is that religious life cannot exist without an individual 
dying to self, in such a way that collectively all can witness to the central 
sacrifi ce of  Christ who died that we might have life abundantly (John 
10:10).24 However, before being able to achieve this balance, a person must 
fi rst reach the affective balance. According to Crea, each age is particularly 
important for the affective growth, since in each age the individual is 
called to balance emotional experiences, to live one’s own affectivity and 
feelings in line with the chosen lifestyle. It is in the affective dimension 
that the levels of  integration of  the constitutive aspects of  the person 
are refl ected, just as it is in them that the distortions of  character and 

Elvin A. Hidayat: Affective Maturity in Religious Vocation



255

Melintas Vol. 37, No. 3, 2021

mood are revealed.25 We can conclude that, affective maturity is indicated 
by the self-integration (and also internalization), which helps strengthen 
one’s identity as consecrated person or minister of  pastoral service. It 
allows to rediscover how life is a sequence of  opportunities to respond 
to the vocation project of  God.26 Integration and internalization are 
unifying factors of  personality. The seat of  one’s own identity becomes 
the conviction and as a consequence the involvement becomes really 
personal.27

b. Affective Maturity: the Capability of  Self-Transcendence

Living the religious vocation involves a capability of  self-transcendence. 
If  God calls someone to live a religious life, that means God also calls the 
person to transcend his or her life (“going out from the self ”). This call 
to self-transcendence, which constitutes real challenge and real struggle, 
can be expressed in various ways, depending on the motives at the root of  
one’s actions or choices. Based on those motives or objectives, there are 
three kinds of  human self-transcendence:28 
1) Egocentric. The principal aim in egocentric self-transcendence is one’s 

own perfection or goodness. The goal of  the human person is seen as 
self-actualization. One may give up some personal interest or pleasure 
for something that is self  fulfi lling or satisfying. A seminarian, for 
example, is concerned about his success in academics and in fulfi lling 
his ambitions: to earn more comfort, honor, regard, or other benefi ts 
to enhance his life. In this case, the motive is for the individual himself, 
although someone else might indirectly benefi t from his actions. When 
there is an indication of  severe self-centeredness like this in a person, it 
constitutes a serious block to the next levels of  self-transcendence, or 
the lack of  ability to go beyond the mere pursuit of  self-interest. This 
person instead could be prone to using others for the personal gain.29 

2) Social-philanthropic. The main motivation for social-philanthropic self  
transcendence goes beyond personal gains to seeking the improvement 
or perfection of  the human community. A seminarian, for example, is 
concerned about his success in academics to improve the life of  the 
people, his congregation, and to do something good for the society. 
These are humanitarian motives. There is nothing wrong with these, 
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except that the chief  objective which is love of  God, for its own sake, 
needs to be at the centre. In this stage, a person experiences real self-
realization, even though it is not yet perfect. Self-realization is to be 
reached only through altruistic self-transcendence, as Vatican Council 
II puts it: “Man can fully discover his true self  only in sincere giving of  
himself.”30 These two forms of  self-transcendence must be added in 
order to bring them to fullness of  love in Christ.

3) Theocentric. This ultimate level of  self-transcendence means that one is 
becoming detached from oneself  in order to reach God. This is the 
ultimate objective to which the human person aspires, since God is the 
ground of  every meaning and every value in one’s life. A seminarian, for 
example, is concerned about his success in academics for the sake of  
the reign of  God and the intrinsic good in doing his studies well. The 
difference between this and egocentric self-transcendence is that the 
person is not inordinately preoccupied with the reward or affi rmation he 
would receive as a result of  his action. If  self-transcendence is basically 
theocentric, the person stands fi rm doing good with or without reward 
or recognition as a total gift for God and others. 

In addition, a research by Rulla and friends shows that a person who 
has reached the fi nal stage of  self-transcendence also has psychosexual 
maturity that enables him or her to control various physical desires and 
even bring him or her to be an ideal religious day by day.31 Besides being a 
gift, theocentric self-transcendence is also the fi nal result of  a self-conquest 
which can be reached only gradually. The gradual conquest involves a long 
personal journey of  active cooperation with the divine grace.32 If  the 
capability of  (theocentric) self-transcendence is one indicator of  “affective 
maturity,” we can say that maturity always requires also a long process 
or can only be reached gradually. Crea said that affective maturation is 
not a matter of  “all or nothing”, of  something that is there because the 
person always smiles and is lovable by everyone, or is not there because 
one is grumpy and intractable. Rather, it is a lifelong process that aims 
to modulate and reconstruct the different emotional experiences, against 
the background of  common motives and objectives (as explained before, 
since various grades of  self-transcendence depend on one’s motives and 
objectives).33 
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Another important thing we need to consider is that theocentric self-
transcendence can be reached and celibacy can be lived only in “adult 
faith,” because over and above psychological considerations, the centre 
of  our life is the person of  Jesus Christ. Only a mature person is able to 
comprehend how joy and suffering come together in the Paschal mystery, 
and that to die is to create life. Only a mature person can choose, like 
Christ, to be vulnerable. Also, it is in meditating upon the person of  Jesus 
Christ—the Word made fl esh in order to be completely in communion 
with humans—that we can freely accept the demands of  a celibate life 
(cf. Phil. 2:6-7). An adult faith on the mystery of  a free gift of  God 
which transcends our power of  expression also needs our capability of  
self-transcendence. For, only the matures—who do not feel ‘threatened’ 
and who are able to transcends themselves—are capable of  accepting 
this mystery in their lives. Their inner security enables them to accept the 
unknown in their lives and to accept that others will question a way of  life 
which can never be explained in a completely satisfactory manner on the 
level of  human logic. The most frequently asked question is: “Why are you 
celibate?” To reach certain depth and to be expressive of  the values, one 
has to be rooted and grounded in Christ, which means being rooted in 
love. Love involves a degree of  self-transcendence. To transcend oneself  
as a priest or religious means to overcome oneself  for the love of  God. 
However, as Rulla explains, religious vocation does not start from the 
human side, but starts from divine transcendence and stresses the divine 
call by the eternal and gratuitous love of  God.34 This concretely means 
making choices and decisions based on what pleases God rather than on 
what one generally likes or prefers. To be like this, we need to transcends 
ourselves. Some theorists, like Erikson, believe that a stage of  maturity 
beyond self-actualization exists, that is, a kind of  “self-transcendence” which 
essentially the same as the Gospel vision “to love others in the same spirit 
of  generosity that God loves us.”35 

These values   of  Christ must be incorporated and will perfect all of  the 
human good values   that a person gets from the past and throughout his or 
her life. According to Szentmártoni, this is also an indication of  affective 
maturity that can only be achieved with the principle of  self-transcendence. 
To reach affective or emotional maturity, it is necessary that one is able to 
connect one’s past with one’s present in a global vision of  one’s life (“self-
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transcendence,” beyond the now and here), which is protesting toward 
the future. The inclination and orientation of  an individual toward the 
future are revealed in the fact that one has the values   and ideals that one 
wishes to achieve and for which one lives. The historical development 
of  an indvidual is infl uenced not only by the events of  the past, but also 
by one’s look at the future. Although it is true that one’s past life largely 
infl uences the present situation, it is also true that, up to a certain point, 
one can overcome this infl uence thanks to the ideals that one hopes to 
achieve in the future. In this context, “affective maturity” means knowing 
and accepting one’s objective, values, and free ideals in situations and 
a legitimate consequence of  the effort to live it.36 About this principle 
of  self-transcendence, Cencini also describes that to be mature means 
to welcome the natural aspiration that pushes one onward and forward, 
preventing one from being satisfi ed with mediocrity, thus attaining a 
premature old-age. One accepts the ups and downs of  life in order to 
discover by oneself  one’s own surprising and often hidden resources. And 
one decides to project one’s life and one’s future. One chooses “to throw 
away himself, forward” beyond petty calculations and even beyond gifts 
and talents, to make oneself  available to receive that mysterious appeal 
that transcends the ego by projecting it into another dimension.37 

Up to this point, we can conclude that a religious person who has 
an “affective maturity” has the capability for self-transcends, which at its 
highest level means being able to change (purify) his or her motivation or 
objectives in serving God: not for the sake of  oneself  or one’s group only, 
but for something far greater: “for the greater glory of  God.” Individuals 
with affective maturity are also able to process various experiences and 
emotions that arise from the past and the present, so that they can achieve 
a bright future. The ability of  self-transcendence makes one not to be 
trapped in a certain time or place, but always to be oriented toward a better 
future. It is also important to note that a show of  piety and knowledge of  
prayers do not mean that one has a vocation to the religious life. People 
need fi rst to be grounded in the Christian faith and vocation before they 
can make a meaningful commitment to the religious or priestly vocation.38  
It means that one is able to integrate all aspects of  one’s humanity and 
to internalize the divine values   proclaimed by Jesus into the attitude and 
orientation of  everyday life.
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c. Affective Maturity: Transformation from Self-Love to Universal and Unconditional 
Love

This point shows a process of  development that is almost similar to the 
three stages of  self-transcendence in the previous point. However, the last 
stage of  love at this point does not only mean doing something with the 
motivation “for God” (as in theocentric self-transcendence), but furthermore, 
making someone “remain with God,”39 and even “to be like God”, who 
loves everyone, universally and unconditionally. It is obvious that the love 
for Christ and for humanity is a goal of  religious formation, but it is also 
must be a starting point and a fundamental motivation.40 This kind of  
love allows us to experience God affectively, as St. Bernard says, “to be 
affected is to be divinized.”41 Divinization, for St. Bernard, means that 
God descends into the fl esh and transforms the whole individual, so that 
one may participate in God’s divine love. The love of  God incarnates 
itself  in the cupidity of  the fl esh, for thus God has created us in God’s 
image. The movement of  our capacity to love fi rst of  all follows the laws 
of  this vulnerable existence, which is in search of  security and clings 
tightly to life.42 The discussion of  love on this point is very important 
because ordinarily, the experience of  total and exclusive love becomes the 
best catalyst for affective maturity. Affectivity matures under the warming 
rays of  true personal love. The affectivity of  a person called to live only 
for God will mature if  it grows in the light of  a total and exclusive love 
for God. And this is the fruitful source of  one’s universal self-giving to 
others.43 By this reason, affective maturity is also often referred to as 
mature love.

As is well known, there are three stages of  love.44 The lowest stage of  
love is “self-love” or egocentrism (eros) which focuses on self-satisfaction. 
As social beings, humans realize their inability to live without the help 
of  others. This awareness leads them to the next stage of  love, which is 
“interpersonal” or “exchange love” (philia). Cencini describes a person at 
this stage of  love as one who is “not self  suffi cient”; one acknowledges 
one’s need for others, and trusts those at one’s side to the point of  being 
ready to hand over one’s life into the hands of  another and of  allowing 
oneself  to be limited by other people’s weaknesses.45 However, this stage 
of  love is still not perfect because usually it is still based on mutual need 
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motivation, for example, the love between friends which is only based on 
motivation that they do not feel lonely to each other. Someone who is called 
reaching an “affective maturity” is one who has succeeded in reaching the 
stage of  ultimate love (agape), that is, a universal and unconditional love 
as exemplifi ed by Jesus himself.46 God’s love is universal and gratuitous. 
The awareness of  being called to live love in this ultimate level (agapeic), 
motivates to regulate one’s emotional world, and is part of  the process 
of  growth and psycho-spiritual maturation of  each person. One’s true 
affective maturity consists in the harmonious integration of  one’s 
capacity to love and one’s need to be loved with one’s own state in life. 
It encompasses one’s entire capacity for interpersonal relationships. One 
can be trusted, but also is able to trust others. It implies the orientation of  
all one’s affections and, as far as possible, all one’s sentiments, toward the 
ideal one has chosen for oneself. This is one of  the keys for developing a 
fi rm identity. Identity as religious becomes clear with the capacity for total 
gifts to the world, which may be concretized in the following of  Christ 
represented by a heart that is poor, chaste, and obedient, as is Christ’s.47 
About this, Cencini says that “to have a clear idea of  self  must not exclude 
experiencing God’s mercy.”48 The real experience of  God’s agapeic love 
(mercy) is very signifi cant for making us aware of  who our true identity 
is: “fragile and sinful creatures who are always forgiven and still loved by 
God.”

Along the path of  vocational growth, affective maturity has a very 
special place because it concerns the ability to love according to the 
teachings of  Jesus. Gospel love belongs to the true nature of  a person, 
who is called to rediscover one’s existential vocation in self-transcendence, 
dialogue, and openness to the other.49 Self-revelation, openness to others, 
the willingness to be vulnerable, and even to be betrayed, rejected 
or exploited by those we love: these are the prerequisites of  authentic 
communion. The terms “communion” and “community” used in this 
context symbolize a universal aspect of  love. Universal love always 
forms or creates a communion with everyone, while self-love is isolated 
to oneself  and even has a great potential to destruct the communion or 
relationship with others. Before taking his leave of  his own, Jesus gives his 
testament of  love which is the fulfi llment of  the path of  conversion and 
maturation. John 13:34, for example, shows the process of  growth as the 
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maturation of  a communion that generates love for others. Meanwhile, 
John 15:13 clearly shows the unconditional dimension of  divine love that 
we must strive for its manifestation in our lives. These are all genuine love, 
which is not just an ‘affect’ in the sense of  being affected by somebody, 
but an active striving for the growth, ultimate good, and happiness of  the 
loved person (despite having to sacrifi ce oneself), rooted in one’s own 
capacity to love.50 If  religious vocation is a particular way of  loving, the 
chief  characteristic of  this love is to be found in the purpose of  Christ’s 
own mission: “I have come in order that the sheep might have life and 
have it more abundantly” (John 10:10). 

This is the meaning of  our celibate consecration and corresponds at 
the same time to the deepest needs of  our human nature. As Jesus taught 
and did, every man and woman—in marriage as in celibacy—is called 
upon to give life, and the quality of  our love can be judged only by the 
quality of  life which our encounter with others brings forth. A religious 
affective maturity is evident from one’s strong desire to increase further 
union with Christ who offered himself  in sacrifi ce love for the fulfi llment 
of  the Father’s universal salvifi c will. Just as God has given us his Word 
Jesus Christ to bring about community founded upon communion with 
himself, so should our own celibate love be creative and liberating, so 
that our relationships with the men and women whom the Lord puts in 
our way may build up true community. Affective maturity is measured by 
the capacity of  intimity with others. When relationships oscillate between 
subjection and domination, it is likely that the objective in each case is of  a 
personal security rather than as a gift of  life.51 Up to this point, it becomes 
clear that “affective maturity” means the transformation from the self-
love or group-love to the ultimate level of  love (agapeic) indicated by 
“universality” as the capacity to accept all people in one communion and 
in an “unconditional” way. All religious need this kind of  love—it means 
they need to have an affective maturity—because they must always be ready 
to be sent everywhere and to serve everyone, as taught and exemplifi ed 
by Christ himself  throughout his life. As Rulla says, “A vocation to the 
life of  the Evangelical Counsels must be understood within the mystery 
of  Christ’s own life and love.”52 In a person with affective maturity, love 
becomes a virtue, and not just an emotion; it is an action or activity and 
less of  a mere excitement of  the senses.



262

Conclusion: Affective Maturity as Fundamental Requirement for 
Religious Vocation

As explained above, God calls humans personally and affectively, so 
we must also respond affectively fi rst to his vocation, and then with all 
of  ourselves: “with all your heart, all your soul, all your strength, and all 
your mind” (Luke 10:27). The response to God’s vocation thus requires 
our affective maturity, which in this article is indicated in three criteria: 
the capability of  self  transcendence, self-integration and internalization, and to love 
universally. Based on this understanding, we can conclude that affective 
maturity is a fundamental requirement for responding and living the 
religious vocation. As a “fundamental requirement,” it means that people 
will not be able to respond to God’s vocation correctly and live their 
vocation properly, without fi rst achieving this affective maturity. Affective 
maturity is needed at the beginning of  responding to God’s vocation to 
enter the religious life, so that we can choose the right way of  life that 
is in accordance with God’s will. Furthermore, affective maturity is also 
needed for living the religious vocation, so that our lives and services are 
truly meaningful to ourselves and can be fruitful to many people, and so 
that we can form a good community with others. This is something that 
we must strive for in our life. 

The Church emphasizes the importance of  affective maturity as a 
condition for responding and living the religious vocation. Pope Paul VI 
indicates the need for religious education to be supplemented by sound 
psychology and pedagogy. Formation must help the candidates to achieve 
a proper degree of  human maturity manifested in stability of  character, 
ability to make carefully considered decisions, sound judgement of  events 
and people, etc.53 He also emphasizes the need to achieve maturity and 
especially the affective maturity before one is admitted to the profession 
of  the vows: “… candidates ought not to go forward, nor should they be 
admitted, to the profession of  chastity except after really adequate testing, 
and unless they are suffi ciently mature, psychologically and affectively.”54 
Pope John Paul II also pays special attention to the centrality of  affective 
maturity in relation to religious vocation. For him, the discussion on 
affective maturity is based on the presupposition that love is central to 
human life. The human foundation of  priestly celibacy is the priest’s 
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capacity for mature relationships which, in turn, depends largely upon 
his degree of  affective maturity: “In view of  the commitment to celibacy, 
affective maturity should bring to human relationships of  serene friendship 
and deep brotherliness a strong, lively and personal love for Jesus Christ. 
...”55 He also teaches that a suffi cient and progressive freedom and affective 
maturity convert one into a relational human, capable of  true pastoral 
paternity, and makes one conform to the emotions of  Son, servant and 
lamb.56 Based on the Church’s teachings, we can say that affective maturity 
is a condition for living religious vocation, because the heart of  a religious 
life consists in relationship with God, prayer, authenticity, charism, 
witness-faithfulness and community, value of  life, justice and trust, 
dialogue and creativity, and self  giving.57 All of  these values   and virtues 
require creativity, courage, effort to overcome conventional limitations, a 
great heart, an open mind, an acute intuition in the unpredictability, radical 
commitment, and generosity for something imposed absolutely, precisely 
because a religious life is intrinsically beautiful, true, and good.58 Above all, 
a person who is called needs an adequate affective maturity, so that all the 
good values   can be truly realized and will bear abundant fruits for oneself  
and for others who are served.
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